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I. FUNDAMENTALS 
 

 

L’ÉCRITURE EN LETTRES LATINES DANS LA 

CULTURE ROUMAINE ANCIENNE.  

UNE PERSPECTIVE DIACHRONIQUE
 

 

Acad. GH. CHIVU 

Académie Roumaine 

gheorghe.chivu@gmail.com 
 

 
Abstract: 

Writing in Latin Script in Early Romanian Culture.  

A Diachronic Perspective 

Contrary to the prevailing view, influenced by the predominance of Cyrillic 

writing in early Romanian culture, the Latin alphabet was used to compose 

Romanian texts as early as the period of the first monuments of our literary writing. 

Numerous manuscripts and even a few printed works are known in which the 

Hungarian orthographic model was employed, but evidence also exists of 

Romanians using Polish, German, or Italian orthographic models. 

The study of texts employing the Hungarian orthographic model as early as 

the sixteenth century, along with a comparison of the graphemic inventory and 

values in early Romanian texts with those of contemporary Hungarian texts, 

demonstrates that Romanian scribes and printers, much as they did with Cyrillic 

writing, adapted and modified an imported orthographic system, transforming it into 

a distinct orthographic practice characteristic of the writing of Romanians under the 

authority of the Western Church. 

Primarily used in Transylvania, Bihor, and Banat, writing in Latin script 

according to the Hungarian orthographic model provided a clear distinction from 

Cyrillic writing, which was characteristic of Orthodox Romanians. However, it also 

appears in texts composed, printed, or translated into Romanian by Italian 

missionaries active in the seventeenth and eighteenth centuries within the Catholic 

Romanian communities of northern Moldavia. This usage constitutes evidence that 

the envoys of Rome were embracing a cultural tradition preserved by the Catholic 

Romanians originating from across the mountains. For the Italian missionaries, the 

use of the Hungarian orthographic model also served as a means of fostering 
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closeness and as an effective tool for communicating with the Catholic faithful under 

their pastoral care. 

  

Keywords:  

Early Romanian culture, Latin script vs. Cyrillic script, Hungarian, Polish, 

or German orthographic models, Latin script and the influence of the Western 

Church in northern Moldavia. 

 

I. Dans l’histoire de la culture roumaine, les débuts de l’écriture 

littéraire sont généralement associés à l’utilisation de l’alphabet 

cyrillique, dont le répertoire de signes était uniforme dans toutes les 

provinces roumaines et dont la distribution et la valeur phonologique des 

lettres étaient normées. L’existence de graphèmes spécifiques à notre 

espace culturel ( et ) et l’utilisation d’autres (principalement les yus 

et les yers) dont les valeurs diffèrent en partie de celles habituellement 

utilisées dans l’écriture slavonne témoignent de l’existence d’une 

tradition qui remonte très probablement à la fin du XIIIe siècle
1
. Ainsi, 

même s’il résultait d’un emprunt culturel, l’alphabet cyrillique roumain 

s’est imposé très tôt comme l’« habit » officiel de nos textes anciens, tant 

ecclésiastiques que laïques, et il est resté en usage, après des 

simplifications et des ajustements répétés, jusqu’au milieu du XIXe 

siècle. Et l’Église orthodoxe n’a renoncé aux lettres cyrilliques qu’après 

1890, pour des raisons à la fois ecclésiastiques et culturelles. Dans ces 

conditions, la présence des lettres latines dans nos écrits littéraires 

apparaît, et non seulement aux non-spécialistes, comme un acte de la 

culture roumaine moderne, étant associée, du point de vue de la langue 

roumaine actuelle, au mouvement latiniste de Transylvanie et, par la 

suite, après des raffinements et des ajustements répétés, effectués après 

le milieu du XIXe siècle, au latinisme académique. 

Cependant, les chercheurs avertis de nos textes anciens ont 

montré que l’écriture en lettres latines était attestée dans l’espace 

roumain dès l’époque des premiers monuments de la langue littéraire. 

Cette datation ancienne précoce de l’utilisation des lettres latines 

ne repose pas sur la valeur documentaire de certains éléments de la 

 
1 Ion Gheție, Al. Mareș, De când se scrie românește?, Univers Enciclopedic, București, 2001, 

pp. 16-21. 
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langue roumaine ancienne. Nous pensons à la pertinence culturelle des 

verbes a scrie (dans son acception culturelle principale, „écrire”) et a 

număra (dérivé du latin nominare, utilisé jusqu’à la fin du XVIIe siècle 

avec le sens de « lire », en l’absence, dans le roumain parlé au nord du 

Danube, du verbe a lege [lire], hérité du latin legere, attesté en 

aroumain). Ou à l’information, également pertinente d’un point de vue 

culturel, fournie par les substantifs scriptă [text écrit], scriptură 

[écriture], semn [signe] et carte (ce dernier, utilisé longtemps dans son 

sens premier, « texte écrit sur une seule feuille de papier »), appartenant 

eux aussi au fonds ancien et originel de notre langue. Nous ne nous 

référons pas non plus à l’information, fréquemment commentée (et 

insuffisamment prouvée), consignée par Dimitrie Cantemir dans 

Descriptio Moldaviae, selon laquelle « les Moldaves utilisaient les 

caractères latins » [« latinis Moldavi utebantur characteribus »] avant 

que, lors du Concile de Florence de 1439, ne soit imposé, dans le but 

d’arrêter l’influence de l’Église occidentale en Moldavie, le 

remplacement des lettres latines par celles du slavon2. 

Nous prenons en revanche en considération, comme preuve 

incontestable, les textes écrits ou imprimés en caractères latins pendant 

près de trois siècles (du milieu du XVIe siècle jusqu’aux environs de 

1800), dans l’espace roumain situé au nord du Danube, tant par des 

Roumains, adeptes ou partisans des mouvements religieux occidentaux, 

que par des missionnaires qui y ont œuvré, ou par des voyageurs venus de 

l’Occident, intéressés par notre langue3. 

 

 
2 Pour ce qui est des commentaires sur cette information, voir, entre autres, Emil Vârtosu, 

Paleografia româno-chirilică, Editura Științifică, București, 1968, p. 22-29; Ion Gheție, Trei 

locuri controversate din Descrierea Moldovei a lui Dimitrie Cantemir, dans „Studii și 

cercetări lingvistice”, XXXVII, 1976, no. 5, pp. 519-521. 
3 Pour une sélection de passages illustratifs et des informations générales, voir l’anthologie 

Testi romeni in alfabeto latino (secoli XVI-XVIII), réalisée par Giuseppe Piccillo 

(C.U.E.C.M., Catania, 1991). Cf. la synthèse proposée par Daniele Pantaleoni, dans le 

volume Texte românești vechi cu alfabet latin: Psalterium Hungaricum, în traducere 

anonimă din secolul al XVII-lea, Timișoara: Editura Universității de Vest, 2008, pp. 11-28. 

Voir aussi  Pârvu Boerescu, 2014, Din istoria scrierii românești,  București: Editura 

Academiei Române, pp. 182-248. 
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II. 1. Les textes copiés ou imprimés selon l’orthographe de type 

hongrois constituent, par ordre chronologique, les premiers écrits en 

roumain dans lesquels les lettres latines ont été utilisées.  Ces textes 

constituent avant tout des versions ou des copies de la traduction du Livre 

de cantiques calvinistes, diffusées en Transylvanie et dans le Banat à partir 

de la seconde moitié du XVIe siècle. Les quatre pages conservées du 

Fragment Todorescu, ouvrage imprimé à Cluj, dans l’imprimerie de 

Gáspár Heltai, entre 1571 et 1575, contiennent dix chants calvinistes (des 

psaumes, des louanges religieuses et un chant funèbre)4. Des versions 

roumaines du Livre de cantiques ont été transcrites ensuite, au siècle 

suivant, à Haţeg et à Hunedoara, entre autres, par Gergely Sándor de 

Agyagfalva (1642), par Ioan Viski (1697)5 et, paraît-il, par Mihail Halici-

le père6. En 1608, Franciscus Lovas, prêtre catholique du Banat, rédige en 

caractères latins un « sermon », qu’il prononce ensuite lors d’une 

cérémonie de confirmation à Rome7. Les Catéchismes de Gheorghe Buitul 

(Bratislava, 1636 et Cluj, 1703) et de Ştefan Fogarasi (Alba Iulia, 1648) 

ont été imprimés en caractères latins et selon l’orthographe de type 

hongrois. Au milieu du XVIIe siècle, un intellectuel de la région de 

Caransebeş, identifié à tort soit à Mihail Halici-le père8, soit à son fils 

érudit9, a rédigé, en utilisant le même système orthographique, le premier 

lexicon original de la langue roumaine, intitulé Dictionarium Valachico-

 
4 Ion Gheţie, Fragmentul Todorescu, dans Texte româneşti din secolul al XVI-lea, Editura 

Academiei Române, Bucureşti, 1982, pp. 259-364. 
5 Pour une synthèse des discussions concernant ces versions et l’édition du plus ancien 

manuscrit de la série, voir Daniele Pantaleoni, Observaţii asupra textelor româneşti cu 

alfabet latin (1570-1703), dans „Philologica Jassyensia”, III, 2007, no. 1, pp. 39-56, repris 

dans Texte româneşti vechi cu alfabet latin: „Psalterium Hungaricum” în traducere anonimă 

din secolul al XVII-lea, pp. 11-18.  
6 N. Drăganu, Mihail Halici (Contribuţie la istoria culturală românească din sec. XVII), dans 

„Dacoromania”, IV, partea I, 1924-1926, pp. 77-168. 
7  Pour plus de détails sur l’orthographe du texte, voir Giuseppe Piccillo, Predica românească 

ținută la Roma, în 1608, de Franciscus Lovas, dans „Studii și cercetări lingvistice”, XXXII, 

1981, no. 2, pp. 173-177; cf. Ion Gheție, În legătură cu predica românească din 1608 a lui 

Franciscus Lovas, dans „Studii și cercetări lingvistice”, XXXII, 1981, no. 6, pp. 651-652.  
8 Francisc Király, dans Mihail Halici-tatăl, Dictionarium valachico-latinum. [Anonymus 

Caransebesiensis], Editura First, Timişoara, 2003, pp. 9-133. 
9 Nicolae Drăganu, art. cit., pp. 116-162. 
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Latinum10. Quelques décennies plus tard, un dictionnaire latin-roumain-

hongrois, connu dans la littérature spécialisée sous le nom de Lexiconul 

Marsilian11, fut rédigé, probablement dans le nord du Banat, selon la même 

orthographe. Et en 1768, le recueil de poèmes intitulé Kintyets kimpenyesty 

ku glazurj rumunyesty fut imprimé à Cluj.  

Dans tous ces textes, tirés d’un inventaire qui était certainement 

beaucoup plus complet, le modèle orthographique hongrois a imposé 

l’utilisation, avec une fréquence et une répartition souvent variables, d’une 

série de graphèmes spécifiques, tels que c, cz ou tz, pour transcrire la 

consonne affriquée ţ (enceleg [comprends], gurice [petite bouche]; lacz 

[nœud], viczel [veau]; despertziture [séparation]), cs pour noter le č (cser 

[ciel], decsi [donc]) ou s pour le š (akmusu [tout de suite]) ou pour le j 

(grise [soin]). L’influence de la langue latine et, très probablement, la 

volonté des copistes et des imprimeurs d’adapter un alphabet emprunté aux 

caractéristiques phonétiques de la langue roumaine ont toutefois conduit à 

l’apparition, dans les sources mentionnées, de certains écarts par rapport 

aux règles de l’ancienne écriture officielle hongroise. Dès le XVIe siècle, 

on a ainsi constaté, dans un étymologisme avant la lettre de celui qui a 

donné la forme graphique définitive du dénommé Fragment Todorescu, 

des rapprochements entre l’orthographe de certains mots roumains et la 

forme des lexèmes latins correspondants (comme dans campuluy [du 

champ], crestinilor [aux chrétiens], écrits avec un c à la place du k, ou dans 

hommu [l’homme], peccate [péchés] ou szuffletul [l’âme], où l’on 

remarque la présence d’un h initial et de lettres doubles)12. De plus, 

l’auteur du célèbre Dictionarium Valachico-Latinum a cherché, au milieu 

du XVIIe siècle, des graphèmes correspondant à certains sons roumains en 

dehors des systèmes orthographiques hongrois et latin (voir notamment sh 

pour š : albush [blanc d’œuf], shir [rang], thimishan [de Timiș], ainsi que 

ds et dsh pour ğ : urdsie [fléau], dshupenease [dame, maîtresse de 

 
10 Voir Dictionarium Valachico-Latinum. Primul dicţionar al limbii române. Studiu introductiv, 

ediție, indici şi glosar de Gh. Chivu, Editura Academiei Române, Bucureşti, 2008. 
11 Carlo Tagliavini, Il „Lexicon Marsilianum”. Dizionario latino-rumeno-ungherese del sec. 

XVII, Studio filologico e testo, Cultura Națională, Bucureşti, 1930. 
12 Ion Gheţie, Fragmentul Todorescu, dans vol. cit., pp. 286-298; voir aussi Gh. Chivu, Grafii 

cu model latin în scrisul vechi românesc, dans Antic şi modern. In honorem Luciae Wald, 

Humanitas, Bucureşti, 2006, pp. 116-124. 



Diversité et Identité Culturelle en Europe 

12 

maison]). Ou encore, en réfléchissant à la forme des mots consignés, il a 

inventé des lettres (du type du dygraphe tz, utilisé pour écrire certains 

dérivés de bases se terminant par t, comme despertziture [séparation], 

nevinovetzie [innocence], sufletzel [petite âme])13 afin d’indiquer, dans 

une tentative très intéressante, à la fois l’apparition d’un son par alternance 

consonantique et la structure lexicale de certains dérivés. Et des exemples 

de ce type peuvent être tirés de toutes les sources inventoriées 

précédemment. 

 

2. La prière du « Notre Père », que Luca Stroici a rédigée à la 

demande de Stanisław Sarnicki, éditeur de l’ouvrage intitulé Statuta y 

Metrika Przywilwiów Korronnych (Cracovie, 1593)14, constitue la 

première tentative connue d’utiliser l’alphabet latin selon les règles 

orthographiques polonaises. Chronologiquement, le texte rédigé par le 

grand boyard moldave constitue la deuxième preuve de la présence de 

l’orthographe en lettres latines dans l’écriture roumaine ancienne. La 

prière, issue de la version contenue dans l’Évangile selon Matthieu 

(chapitre VI, versets 9-13), reflète une traduction à diffusion restreinte en 

Moldavie. (Une variante de cette même traduction du texte a été transcrite, 

en 1669, par Nicolae Milescu Spătarul pour Thomas Smith, aumônier de 

l’église anglicane de Constantinople15). 

Selon le modèle orthographique polonais, utilisé très probablement 

tant sous l’influence de la nationalité de Stanisław Sarnicki que grâce à la 

culture de Luca Stroici, la forme graphique de l’oraison dominicale atteste 

l’emploi des graphèmes c pour ţ: imperecia [le royaume], de cz pour č: 

aducze [apporter] ou de w pour v: swincaske [sanctifie]. Les analyses des 

spécialistes mettent toutefois en évidence certains reflets, souvent 

commentés, de l’orthographe latine, respectivement italienne (parmi 

 
13 Gh. Chivu, Studiu introductiv, dans Dictionarium Vlachico-Latinum. Primul dicţionar al 

limbii române, pp. 36-47. 
14 Le texte a été étudié pour la première fois par Bogdan Petriceicu Hasdeu (Luca Stroici, 

părintele filologiei române, Bucureşti, 1864). L’étude a été publiée de nouveau par Grigore 

Brâncuş, dans B. P. Hasdeu, Studii de lingvistică şi filologie, I, Editura Minerva, Bucureşti, 

1988, pp. 34-48.  
15 Letiţia Turdeanu-Cartojan, Une relation anglaise de Nicolae Milescu: Thomas Smith, dans 

„Revue des études roumaines”, 1954, pp. 144-152; Dalila Aramă, Nicolae Milescu şi 

originile limbii române, dans „Revista bibliotecilor”, XXV, 1972, no. 5, pp. 296-297. 
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lesquels l’utilisation de c à la place de cz pour noter le č : ceru [le ciel] et 

de v à la place de w: se vie [vienne]). À ces constatations s’ajoute la 

présence du o dans komu [comment], sous l’influence certaine de l’écriture 

latine, ainsi que l’orthographe sci, d’origine incontestablement italienne: 

« sci noi lesem... », et la forme astedei (mal orthographiée à la place de 

astedie ?) pour astădzi [aujourd’hui].  

Bien qu’elles soient peu nombreuses dans l’ensemble (le texte 

rédigé par Luca Stroici est d’ailleurs assez court), ces influences mettent 

en évidence, au-delà de la culture humaniste du grand logothète moldave, 

sa tentative d’offrir aux lecteurs occidentaux de l’ouvrage imprimé par 

Stanisław Sarnicki, et à travers la forme écrite de l’oraison dominicale, des 

arguments en faveur de l’origine latine de la langue roumaine. 

Commentant, en 1864, les particularités linguistiques de ce texte, B. P. 

Hasdeu considérait d’ailleurs avoir trouvé, dans l’utilisation par Luca 

Stroici de certains « termes purement latins » (tels que pâne [pain], detorie 

[dette], detornic [débiteur], auxquels correspondaient, dans les versions de 

Coresi de la prière, les mots d’origine slave pită [pain], greşale [fautes, 

offenses], greşiţi [ceux qui nous ont offensés]), la preuve même d’une 

tentative naissante de purification linguistique de la part de celui que l’on 

considère comme le « père de la philologie latino-roumaine »16. 

 

3. Au milieu du XVIIe siècle, après le synode de Cotnari (1642), 

organisé par la Congrégation de la Propagande de la Foi - De Propaganda 

Fide dans le but de consolider la vie ecclésiale au sein des communautés 

catholiques de Moldavie, fut rédigé puis envoyé à Rome le manuscrit intitulé 

Speculum ordinis. Compilé à partir de diverses sources, sous la coordination 

de Bartolomeo Basetti, nommé vicaire général pour la Moldavie, le texte 

comprend également la version roumaine du Credo, ainsi que les questions 

posées par le prêtre lors du baptême et du mariage17. Les passages rédigés en 

roumain (les colonnes précédentes du manuscrit contiennent des fragments 

similaires, écrits en latin, en allemand et en hongrois) se retrouvent, dans des 

 
16 B. P. Hasdeu, Studii de lingvistică şi filologie, ed. cit., I, pp. 34-48  
17 Voir Antal Molnár, Catholic confesinolization in Early Modern Moldavia. The Synod of 

Cotnari and the Speculum Ordinis of Bartolomeo Basetti OFMConv. (1642), Libreria 

Editrice Vaticana, [Rome], [2025], pp. 349, 352-354. Cf. Fabian Doboș, Sinodul de la 

Cotnari – 6 noiembrie 1642, dans „Dialog teologic”, V, 2003, no. 11, pp. 109-116.  



Diversité et Identité Culturelle en Europe 

14 

formulations similaires, dans les Catéchismes de Vito Piluzio (1677) et de 

Silvestro Amelo (1719). L’auteur des insertions roumaines, très 

probablement tirées d’une source contemporaine utilisée dans les églises 

catholiques de Moldavie, a été influencé dans sa transcription par les normes 

de l’écriture allemande. On remarque, à cet égard, la présence des graphèmes 

ß [sz]: ajeßt [celui-ci], ßau [ou] et w : kredzw [credo], wiaca [la vie].  

On retrouve ce même modèle orthographique allemand, vers le milieu 

du XVIIIe siècle, dans deux dénommées rețepte « recettes », en réalité des 

vers satiriques à prétexte médical18, imprimées à Sibiu. Nous signalons, d’un 

inventaire de lettres plus riche que dans le cas des fragments roumains inclus 

dans le Speculum ordinis, la présence des graphèmes sch (schpasz [jouyeux]), 

th (grisesthe [prende soin de qqn]) et ts (tsinszteszte [honore]). Les noms sont 

systématiquement écrits, comme en allemand, avec une majuscule initiale 

(Flore [fleur], Pectus [poitrine], Recept [recette], Venter [ventre]), et la lettre 

s, également présente dans le dygraphe sz, revêt la forme allongée bien 

connue de l’écriture allemande. 

 

4. Plusieurs missionnaires catholiques, originaires principalement 

d’Italie et intéressés par l’espace roumain, avaient identifié, dès le XIVe 

siècle, au nord du Danube, une population d’origine romaine qui parlait une 

langue semblable à l’italien (le roumain étant considéré soit comme du « latin 

corrompu », soit, plus rarement, comme de « l’italien corrompu »)19. Au cours 

des XVIIe et XVIIIe siècles, plusieurs représentants de Rome furent envoyés 

en Moldavie afin d’apporter un soutien religieux aux communautés 

catholiques locales. Afin de mieux remplir leurs missions de manière plus 

efficace, ils traduisent, adaptent ou rédigent une série d’écrits en roumain ou 

comportant un texte parallèle en latin, respectivement en italien et en 

roumain.20 Tous utilisaient, de manière presque naturelle (compte tenu de leur 

 
18 Gh. Chivu, Versuri satirice cu pretext medical din prima jumătate a secolului al XVIII-lea, 

dans „Limba română”, XXXIII, 1984,  no. 2, pp.133-136. 
19 Voir, pour les commentaires, Ion Gheţie, O ştire din 1453 a lui Flavio Biondo şi 

începuturile scrierii româneşti cu litere latine, dans  Începuturile scrisului în limba română. 

Contribuţii filologice şi lingvistice, Editura Academiei Române, Bucureşti, 1974, pp. 21-29. 
20 Une synthèse de ces écrits a été réalisée par Giuseppe Piccillo (La langue roumaine dans 

les écrits des missionaires italiens (XVII-XVIII siècles), dans „Revue des études sud-est 

européennes”, XVI, 1988, n. 3, pp. 205-214), synthèse reprise, avec de nombreux ajouts et 

précisions de nuance, par Teressa Ferro (Gli scritti religiosi rumeni in alfabeto latino tra XVI 
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culture d’origine), l’alphabet latin21, et la plupart (utilisées sans aucun doute 

dans les églises locales), destinées à être imprimées, étaient envoyées à cette 

fin en Italie.  

En nous arrêtant exclusivement sur les manuscrits et les textes 

imprimés dus aux missionnaires italiens qui nous sont parvenus (les seuls 

pouvant être analysés d’un point de vue linguistique)22, nous signalons un 

premier texte de cette série, rédigé par Vito Piluzio, intitulé Dottrina 

christiana tradotta in lingua valaca, imprimé à Rome en 1677. Cet ouvrage, 

qui s’inspire, selon certains chercheurs, du Catéchisme de R. Bellarmino23, a 

introduit pour la première fois dans le milieu catholique moldave le modèle 

des écrits rédigés en lettres latines au-delà des montagnes. En effet, la forme 

de ce premier Catéchisme chrétien moldave a été manifestement influencée 

par le Catéchisme de Gheorghe Buitul, originaire de Banat, paru quelques 

décennies plus tôt (Bratislava, 1636)24. Au début du siècle suivant, Silvestro 

Amelio, personnalité importante de la Mission catholique de Iași, a rédigé, 

pour son usage personnel, mais très probablement aussi en pensant aux futurs 

missionnaires de l’espace roumain, un Glosario italiano-muldavo25. En 1719, 

 
e XVIII secolo: autori e destinatari, dans „Siculorum Gymnasium”, série nouvelle, Catania, 

LIV, 2001, no. 1–2, pp. 285-302; Activitatea misionarilor catolici italieni în Moldova (sec. 

XVII-XVIII), Bucureşti, 2004, pp. 12-15; I missionari catolici in Moldavia. Studi storici e 

linguistici, Clusium, [Cluj-Napoca], 2005, pp. 106-124). 
21 Dans un texte particulier, nommé par certains chercheurs Dicționar geografic [Dictionnaire 

géographique], rédigé par un érudit valaque et un missionnaire italien, ayant vécu en 

Moldavie, la partie écrite en lettres latines correspond à une première collonne où sont 

utilisées des lettres cyrilliques. Le manuscrit a été rédigé vers la fin du  XVIIe sècle, à la 

demande de Luigi Marsigli, qui voulait obtenir des informatiosn utiles afin de connaître 

l’espace roumain. Voir Gh. Chivu,  Primul lexicon geografic italo-român şi interpretarea 

grafemelor din textele vechi româneşti,  dans „Limba română”, LX, 2011, no 1, pp. 26-32. 
22 Pour ce qui est d’une partie des écrits des missionnaires italiens, consignés de façon 

documentaire, mais dont la trace s’est perdue, voir, entre autres, notre étude Texte scrise cu 

litere latine în epoca veche a culturii româneşti, dans Receptarea Sfintei Scripturi între 

filologie, hermeneutică şi traductologie. Lucrările Simpozionului Naţional „Explorări în 

tradiţia biblică românească şi europeană”, Iaşi, 28-29 noiembrie 2010, Editura Universităţii 

„Alexandru Ioan Cuza”, Iaşi, 2011, p. 85-95. 
23 Giuseppe Piccillo, Note sulla „lingua valacha” del Katekismo kriistinesko di Vito Piluzio, 

dans „Studii și cercetări lingvistice”, XXX, 1979, no. 1, pp. 31-46. 
24 Cf. les notations faites par Giuseppe Piccillo, dans Il „Katekismu krestinescuˮ di Silvestro 

Amelio (1719) (AGO Conv. Ms. S / XX-A-3), Parte prima. Testo, în „Balkan-Archivˮ, N.F., 

1992-1993, pp. 33-41. 
25 Idem, Il Glossario italiano-muldavo di Silvestro Amelio (1719). Studio filologico-

linguistico e testo, C.U.E.C.M., Catania, 1982. 



Diversité et Identité Culturelle en Europe 

16 

Amelio reprit, dans une copie relativement fidèle, le Catéchisme de Vito 

Piluzio26, en complétant le texte source par quelques prières, plusieurs 

formules sacramentelles et en ajoutant une sélection des Évangiles, intitulée 

Pătimirea Domnului nostru, Isus Christos [La Passion de Notre Seigneur 

Jésus-Christ]. Et en 1725, Amelio avait déjà rédigé, en vue d’une future 

publication, un recueil de sermons pour tous les dimanches de l’année, intitulé 

Conciones Latinae Muldavo, dans lequel il avait associé à des textes tirés de 

sources occidentales, rédigés en latin, des extraits évangéliques et 

d’excellentes traductions en roumain27. Anton Maria Mauro écrivit ensuite, 

vers 1760, Diverse materie in lingua moldava, une succession de fragments 

pertinents pour l’activité quotidienne d’un prêtre missionnaire catholique28. 

Et une décennie plus tard, un auteur anonyme, identifié par les chercheurs soit 

comme étant ce même Anton Maria Mauro, soit comme Francantonio 

Minotto29, a rédigé un guide de conversation italo-roumain, connu 

aujourd’hui, d’après son lieu de conservation, sous le nom de « Manuscrit 

de Göttingen »30 .  

Bien qu’elles se distinguent par la finalité pour laquelle elles ont été 

rédigées (pour être utilisées lors des offices religieux ou pour faciliter 

l’apprentissage de la langue roumaine par les missionnaires), ces écrits, dus à 

des prêtres d’origine italienne, sont en revanche étonnamment « homogènes 

» en matière d’orthographe. En effet, qu’il s’agisse de manuscrits ou de textes 

imprimés, d’écrits religieux ou de textes destinés à être utilisés en dehors de 

l’Église, ils utilisent une orthographe en caractères latins au moins composite. 

Et, contrairement à ce que l’on pourrait attendre, compte tenu de l’origine et 

de la culture de base des auteurs, cette orthographe ne correspond ni aux 

normes de l’écriture italienne, auxquelles renvoient les graphèmes ci et cy 

(utilisés pour noter le č : acieste [ces], lancie [lance]; atuncy [alors], 

vecsnycye [éternité]), z (utilisé pour le ț : faza [face, visage], paerinz [parents], 

 
26 Idem, Il „Katekismu krestinescuˮ di Silvestro Amelio (1719), loc. cit. 
27 Voir Silvestro Amelio, Conciones Latinae Muldavo, Studii introductive, édition du texte 

et glossaire de Gh. Chivu et Florentina Nicolae, Editura Academiei Române, București, 2023. 
28 Carlo Tagliavini, Alcuni manoscritti rumeni sconosciuti di missionari catolici italiani in 

Moldavia (sec. XVIII), dans „Studi rumeniˮ, IV, 1929-1930 , pp. 41-104. 
29 Șt. Pașca, Manuscrisul italo-român din Göttingen, dans „Studii italiene”, II, 1935, p. 119-

136; Giuseppe Piccillo, Il ms. romeno Asch 223 di Göttingen (sec. XVIII), dans „Travaux de 

linguistique et de littérature”, Strasbourg, XXV, 1987, no. 1, pp. 7-147. 
30 Voir Giuseppe Piccillo, ed. cit. 
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tozy [tous]) ou sc(i) (notant, rarement, le š : scert  [cuit], sci(e) [être, soit]), ni 

avec celles de l’écriture latine, dont ont été reprises les lettres ae (pour noter 

le e: acaesta [celle-ci], ducaezy [amenez, allez],  encaeput [début] ou une 

voyelle centrale: iubitae [bien aimé], paemaent [terre], tatael [le père]), c 

(pour noter la consonne vélaire k: diacöny [diacres], maicae [mères]) ou g 

(suivi de e, i ou y, pour noter la consonne palatale g' : euangelÿ [évangile], 

theologÿe [téhologie], vegiere [vigile]). De nombreux graphèmes, utilisés très 

fréquemment, parmi lesquels cs et cz (pour č: nicsi [ni], czitesk [je lis]), s et 

sz (pour š: sapte [sept], greszele [fautes, offenses]), respectivement c, z ou cz 

(pour ţ: osyndicylor [les damnés], pokoinzae [repentir], viaczae [vie]) ont 

attiré l’attention des chercheurs non pas tant sur l’écriture polonaise31, que sur 

l’écriture hongroise32.  

Le recours prépondérant au modèle orthographique hongrois par les 

missionnaires italiens constituait sans aucun doute un moyen d’adapter la 

forme des écrits rédigés par les envoyés de Rome aux habitudes 

orthographiques de leurs lecteurs, réels ou potentiels, des fidèles chrétiens de 

rite catholique, venus de Transylvanie pour s’installer dans les villages de 

Moldavie. Et cela constitue, en même temps, une preuve incontestable de 

l’existence, au-delà des montagnes, en Transylvanie et dans le Banat, d’une 

tradition orthographique, par laquelle l’écriture en lettres latines selon le modèle 

orthographique hongrois différenciait les textes de rite occidental de ceux de rite 

orthodoxe, dans lesquels l’écriture cyrillique était constamment utilisée.33 

 

III. L’exposé présenté dans les pages précédentes montre que, dès 

l’époque des écrits roumains anciens, où l’utilisation de l’alphabet slavon 

était prédominante, on connaît de nombreux textes, manuscrits ou 

imprimés, dans lesquels les lettres latines ont été utilisées. Les plus 

nombreux et, en même temps, les plus anciens de ces écrits, qui remontent 

 
31 Cf. Carlo Tagliavini, Alcuni manoscritti rumeni sconosciutti di missionari italiani in 

Moldavia (sec. XVIII), p. 58; Giuseppe Piccillo, Testi romeni in alfabeto latino (sec. XVI-

XVIII), p. 7. 
32 Gh. Chivu, Influenţe maghiare asupra ortografiei scrierilor misionarilor italieni din 

secolele al XVII-lea şi al XVIII-lea, dans Conferinţa naţională de bilingvism, Bucureşti, 1999, 

pp. 9-18.  
33 Voir, pour des détails et des arguments, Gh. Chivu, Considerații asupra scrierilor 

misionarilor italieni din secolele al XVII-lea și al XVIII-le,  dans Comunicările „Hyperion”, 

8, 1999, pp. 129-136. 



Diversité et Identité Culturelle en Europe 

18 

à l’époque de nos premiers monuments littéraires, proviennent de 

Transylvanie et du Banat. Rédigés par des érudits de formation humaniste, 

qui avaient adhéré à des mouvements culturels ou religieux occidentaux, 

ces écrits utilisent les lettres latines, reprenant le modèle orthographique 

hongrois, mais témoignent constamment de plusieurs influences de 

l’écriture latine de l’époque. À la fin du XVIe siècle, puis vers le milieu 

du siècle suivant, on signale en Moldavie des utilisations, en quelque sorte 

accidentelles (si l’on tient compte du petit nombre de textes connus et de 

leur portée réduite), des modèles orthographiques polonais et allemands. 

Et, à partir de la seconde moitié du XVIIe siècle, suite au renforcement de 

la vie religieuse dans les communautés catholiques de Moldavie et de 

Bucovine, des envoyés de Rome rédigent de nombreux textes exhaustifs, 

dans lesquels la partie roumaine est écrite ou imprimée, presque 

naturellement, en caractères latins. 

Très importants pour la compréhension de certains aspects de notre 

culture ancienne, et tout aussi utiles pour l’histoire des mouvements 

religieux dans notre espace culturel, ces textes, principalement manuscrits 

et presque toujours préparés pour l’impression, ont suivi le modèle 

orthographique hongrois, d’usage courant de l’autre côté des montagnes. 

Fait significatif pour la Moldavie, mais conforme à la manière de procéder 

des auteurs des autres écrits roumains anciens rédigés en caractères latins, 

les missionnaires italiens ont fréquemment ajouté au modèle 

orthographique hongrois des graphèmes et des usages orthographiques 

spécifiques à l’écriture latine ou italienne. 

Preuve évidente d’une continuité culturelle souhaitée avec les 

territoires roumains situés au-delà des montagnes, d’où provenait au moins 

une partie des fidèles catholiques installés en Moldavie, pour 

l’accompagnement desquels les missionnaires italiens avaient été envoyés, 

l’utilisation du même modèle orthographique de type hongrois met en 

évidence, même si c’est indirectement, l’existence d’une tradition 

d’écriture en lettres latines dans l’espace culturel transylvanien. 

Sans être aussi stable et unitaire que l’écriture cyrillique roumaine, 

l’écriture en lettres latines selon l’orthographe hongroise, utilisée en 

Transylvanie et dans le Banat, à partir du XVIe siècle, puis acceptée, pour 

des raisons ecclésiastiques, dans les textes des missionnaires italiens 



Diversité et Identité Culturelle en Europe 

19 

destinés aux communautés catholiques du nord de la Moldavie et de la 

Bucovine, a assuré, tout au long de la période de la culture roumaine 

ancienne, la différenciation des textes orthodoxes de ceux qui étaient 

destinés aux communautés chrétiennes subordonnées religieusement à 

l’Église d’Occident.  
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Abstract:  

RELIGION, IDENTITY, SOCIO-CULTURE: A FREUDIAN 

PSYCHOANALYTIC APPROACH THROUGH MOSES AND 

MONOTHEISM (1939) 

Religion and psychoanalysis have maintained a remarkable relationship ever 

since the latter was founded by Sigmund Freud. Through his writings on the religious 

– Leonardo da Vinci and a Memory of His Childhood (1910), Totem and Taboo 

(1912–1913), Civilization and Its Discontents (1930), and Moses and Monotheism 

(1939) – Freud demonstrates how the religious is inextricably linked to the formation 

of the initial bonds a subject establishes with the sociocultural environment in which 

they live.  

Situated between society and identity, the task is therefore to gauge the 

significance of this relationship at the unconscious level. In our view, the question 

of myth lies at the heart of this issue. 

Keywords: 

Religion, psychoanalysis, myth, identity, unconscious. 

 

Résumé : 

La religion et la psychanalyse entretiennent des relations étonnantes, et ce, 

depuis la fondation de cette dernière par Sigmund Freud. Au travers de ses écrits sur 

le religieux - Un souvenir d’enfance de Léonard de Vinci (1910), Totem et tabou 

(1912/1913), Malaise dans la culture (civilisation) (1930), Moïse et le monothéisme 

 
1 Nous développons ici une thématique que nous avons esquissée dans notre livre : 

Psychanalyse et religion. Le phénomène religieux à la lumière de la psyché humaine. 

Chamanisme, polythéisme, monothéisme, Bruxelles, Cod19/La Pensée et les Hommes, 2025. 

Le lecteur trouvera dans la bibliographie de ce livre les références qui ont inspiré notre 

réflexion (pp. 293-307). 
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(1939) -, Freud montre comment le religieux est indissociable de la constitution des 

premiers liens que le sujet va entretenir avec la socio-culture au sein de laquelle il 

est amené à vivre. Entre société et identité, il s’agit dès lors de mesurer son 

importance sur le plan inconscient. C’est, à notre sens, la question du mythe qui 

s’inscrit au cœur de cette problématique. 

 

Mots-clés : 

Religion, psychanalyse, mythe, identité, inconscient. 

 

Introduction 

La religion et la psychanalyse entretiennent des relations étonnantes, 

et ce, depuis la fondation de cette dernière par Sigmund Freud. Au travers de 

ses écrits sur le religieux – Un souvenir d’enfance de Léonard de Vinci 

(1910), Totem et tabou (1912/1913), Malaise dans la culture (civilisation) 

(1930), Moïse et le monothéisme (1939) –, Freud montre comment le 

religieux est indissociable de la constitution des premiers liens que le sujet va 

entretenir avec la socio-culture au sein de laquelle il est amené à vivre. Entre 

société et identité, il s’agit dès lors de mesurer son importance sur le plan 

inconscient. C’est, à notre sens, la question du mythe qui s’inscrit au cœur de 

cette problématique. Elle se déploie clairement dans le Souvenir d’enfance 

comme moment fondateur du génie d’un Léonard encore enfant ; le meurtre 

du « père » et l’érection de sa mémoire et sa loi en totem relève d’un mythe 

fondateur ; Malaise dans la culture déconstruit le mythe fondateur du 

christianisme, issu du Judaïsme, à savoir l’amour du prochain ; enfin, le Moïse 

s’inscrit dans la même logique proposant même d’une Geste mosaïque tout à 

fait inédite. 

Une pareille prospective ne va pas sans risque. Ainsi, en prenant 

comme fil conducteur l’idée de religion dans son rapport au Moïse et le 

monothéisme, le dernier livre de Sigmund Freud, nous nous efforçons de 

mettre en évidence dans les lignes qui suivent, que l’identité et la culture, 

lorsqu’on ignore les pulsions inconscientes qui les portent, tant sur le plan 

personnel que collectif, mettent à nu des comportements qui n’ont rien de 

rassurant. Ainsi les « origines » de la culture juive, relues par Freud montre 

combien le soubassement de cette tradition supposée avoir « inventé » le 

monothéisme, est complexe et problématique. 

C’est la question de la dualité et du masque qui est ici abordée ; La 

dualité car la construction des mythologies induit un processus de 
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dédoublement qui met en tension l’idéalité et son rapport au réel ; le masque 

car, entre la personne et sa théâtralisation psychique et sociale, se crée un 

interstice qui, d’un certain point de vue, correspond à la construction de la 

réalité du sujet, tantôt considérée au sein de la socio-culture où il évolue 

comme « normale », tantôt jugée aberrante. Le caractère relatif de cette 

adaptation aux structures sociopolitiques, variable dans temps et l’espace, est 

un enjeu majeur pour la psychanalyse qui est à proprement parler révolutionnaire. 

Elle se déploie à l’endroit où le sujet expérimente la dureté du réel sur lequel, 

comme l’a dit Lacan, « on se cogne », on peut que se cogner. 

Les lignes qui suivent suggèrent l’idée que l’identité est un piège, 

certes nécessaire pour l’élaboration du processus d’individuation, néanmoins 

tragique, quand on mesure son caractère manipulateur et violent sur le plan 

sociopolitique. Ainsi, le principe d’identité sur lequel la philosophie 

occidentale s’est construite depuis le fameux poème de Parménide d’Élée, 

s’avère un piège redoutable sur le plan collectif. L’idée est l’antithèse de 

l’idéologie. Sur ce point, la leçon de Freud demeure essentielle pour 

l’intelligence du phantasme identitaire. 

 

Du côté des Anciens 

La religion est un concept romain (religio) qui a été théorisé par 

Cicéron (106-43 av. J.-C.), principalement, dans le De Natura Deorum) et par 

Varron (116-27 av. J.-C.), dans ses Antiquitates rerum humanarum et 

divinarum1. On peut considérer que ces auteurs sont les premiers théologiens 

de la Rome antique, au sens moderne du mot théologien2, dans la mesure où, 

s’inspirant de la philosophie grecque, notamment Platon dans Les Lois, ils ont 

pensé l’idée de religion, non seulement dans le contexte traditionnel afférent 

à leur socio-culture, mais aussi d’un point de vue universel. 

Ainsi, Cicéron oppose la religio (étymologiquement un mot tiré du 

verbe relegere) et la superstitio, donnant à cette dernière une portée familiale 

(gens), car elle viserait un intérêt particulier, surtout la demande aux dieux 

qu’un clan, une fratrie, une famille, survive au travers de ses enfants et de ses 

descendants ; tandis que la religion s’adresserait à l’ensemble de ceux et celles 

 
1 Le texte nous est parvenu sous une forme fragmentée. 
2 On se souviendra que, pour les Anciens, les théologiens sont avant tout les poètes ayant 

chanté les origines (Homère, Hésiode, etc.). 
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qui composent la cité, l’Urbs, dont on sait la dimension universalisée dans les 

catégories de pensée romaine3. On pourrait dire avec un peu d’humour, qu’il 

est des personnes qui souhaitent qu’une voie mène directement à leur 

demeure, tandis que d’autres, plus éclairées, n’ignorent pas que tous les 

chemins mènent à Rome…  

Le propos cicéronien doit, de notre point de vue être associé à la 

relecture des Lois – on ne négocie pas avec les dieux –, et, nous avons posé 

l’hypothèse qu’elle aurait un lien dans l’esprit du juriste romain, avec le rite 

des éloges prononcés sur les rostres lors du décès d’un citoyen important. Ce 

rite funéraire doit être directement associé avec le cortège des masques 

(imagines) portés des acteurs (effigies) ; il s’agissait d’une véritable mise en 

scène de la puissance d’une famille sur les plans visible et invisible4. Si l’on 

suit ce raisonnement, l’idée de religion au sens cicéronien doit être associée 

à celle de divinité, d’ancestralité, d’universalité, en indiquant sa portée 

collective sur le plan sociopolitique, l’orateur romain montre comment entre 

le visible et l’invisible, il est des mots qui nous affranchissent des maux, il est 

des symboles qui nous unissent dans l’émotion, il est des rites qui nous 

invitent à la rectitude. Entre la personne et son masque mortuaire, se joue la 

question de l’identité, invisible et visible, cachée et dévoilée, sensible et 

intelligible. Une identité liée à ses origines, l’ancestralité, sa vie, ses faits et 

gestes, mais aussi sa ville et donc, par extension, son être-au-monde. La 

religion relue par Cicéron pointe vers l’universel. 

C’est au théologien Lactance (240-320) qu’appartiendra de définir 

d’une autre façon le concept de religion. Pétri de culture antique, on l’appelait 

le Cicéron chrétien, ce penseur propose en effet une autre étymologie du mot 

religio (du verbe religare selon Lactance) dans son traité sur Les Institutions 

divines (Institutiones divinae). Il privilégie le rapport personnel à la divinité, 

monothéiste en tant que chrétien, et, dans le sillage des écrits bibliques, 

notamment de l’Ancien Testament, avance l’idée qu’il s’agit d’un acte de « 

 
3 Cf. La religion existe-t-elle? Essai sur une idée prétendument universelle, Editions de 

l’Académie Royale de Belgique, « L’Académie en poche », Bruxelles, 2012. 
4 Nous étudions ce rite notamment dans Religion et psychanalyse, op. cit., pp. 67-71. Voir : 

C. Badel, La Noblesse de l’Empire romain. Les masques et la vertu, Seyssel, Champ Vallon, 

2005. H. Slim,  « Masques mortuaires d’El-Jem (Thysdrus) », dans Antiquités africaines, 10, 

1976, pp. 79-92 (un texte important pour la problématique qui retient ici notre attention).  
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reliance » unissant l’homme, en son cœur, à la divinité5. Cette relation 

personnelle, une re/connaissance, doit donc être comprise comme intimement 

liée à la conscience6. On pourrait dire suivant une certaine logique structurale 

à l’invention de la conscience. 

Il importe peu ici de décider qui de Cicéron ou Lactance se rapproche 

de la vérité philologique7. On retiendra qu’une double axialité est tracée. 

L’une, immanente, intimement liée à la socioculture romaine, à l’ancestralité 

(mos maïorum), à la secondarisation de l’externa superstitio, si importante 

pour l’intelligence d’une civilisation qui allait devenir le soubassement d’un 

empire ; l’autre, transcendant, reliant la personne à un dieu unique, universel, 

prenant un visage humain au travers de son incarnation en la personne de 

Jésus. Il est un contraste saisissant entre les masques de cire romains, 

polychromes, fixés sur le mur proche de l’autel des dieux Lares, les portrait 

du Fayoum, modestes héritiers des somptueux masques funéraires des 

pharaons égyptiens, et les premières représentations du Christ (Mandylion) et 

la Vierge Marie (portrait lucanien de la Theotokos) qui donneront naissance 

à l’art des icônes8.  

Quoiqu’il en soit la définition de Lactance que nous avons associée à 

un acte de « reliance » librement consenti, personnel et volontaire, entre 

l’homme et Dieu, inspirera des auteurs prestigieux, tels Augustin (354-430), 

Isidore de Séville (mort en 636), Thomas d’Aquin (1225 ?-1274). Ce dernier, 

Dans la Somme théologique (question 81. Article I), prend la mesure de la 

 
5 Cette « reliance » est une alliance (hb. : berit) et une élection (hb. : bahar). La religion 

existe-t-elle…, Op. cit., pp. 43-51. 
6 B. Decharneux, « Quelques avatars antiques de la conscience et de ses projections 

artistiques en Occident », dans Religions et art (A. Dierkens, S. Perperstrate et C. 

Vanderpellen-Diagre, éds), Problèmes d’histoire des religions T. XX, Bruxelles, Ed. de 

l’Université de Bruxelles, 2010, pp. 31-39. Voir aussi notre étude sur Socrate : B. 

Decharneux, Socrate. L’Invention du religieux, Éditions de l’Académie Royale de Belgique, 

« L’Académie en poche », Bruxelles, 2016. Dans la littérature latine, l’idée de conscience en 

tant que telle, apparaît sous le calame d’Apulée de Madaure (De deo socratis, 16), elle était 

déjà présente sous des formes variées dans la philosophie grecque. Cf : Apulée, Opuscules 

philosophiques. Le démon de Socrate, Paris, Les Belles Lettres, 1973 (Rivages poche/Petite 

bibliothèque, 1993, trad. C. Lazan, préface de P. Quignard). Citons également sur le thème 

de l’individuation : B. Decharneux et F. Nobilio, « L’Égypte ou l’attraction de l’altérité : 

Virgile, Ovide », dans Fl. Quentin (éd.), Le livre des Égyptes, Paris, Robert Laffont, 2015. 
7 La philologie tranche généralement en faveur de Cicéron. 
8 Sur cette fascinante trajectoire : R. Tefnin, Les regards de l’image. Des origines jusqu’à 

Byzance, Paris, Éditions de la Martinière, 2003. 
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complexité́ du mot religio. Il fait observer que, si la religion est supposée 

régler nos rapports avec Dieu, elle est aussi un ensemble de pratiques (citation 

de l’épître de Jacques 1, 27), qui consistent, par exemple, à visiter les 

orphelins et les veuves lorsqu’ils sont éprouvés (charité), se garder pur des 

mauvaises influences du siècle (lutte contre les passions), bref, adopter une 

attitude juste à l’endroit de son prochain. Si l’on suit la démonstration du 

docteur angélique, la religion doit être associée à l’idée de piété (à l’endroit 

de ses parents, de ses alliés, de tous ceux avec lesquels nous avons contracté 

une obligation, etc.). La religio excède ainsi largement une définition 

théorique, elle doit être élargie au champ de la vie pratique.  

Le théologien perçoit fort bien qu’il existe une tension entre les 

spéculations philosophiques qui relèvent de la théorie et les pratiques 

quotidiennes qui sont du ressors de l’orthopraxie. Citant saint Augustin, il 

évoque l’idée de latreia (latrie) qu’il traduit justement du grec par l’idée de 

servitude, qui renvoie elle-même à l’idée paulienne de charité́ spirituelle. Il 

ne peut être question d’exclure du champ de la religion l’amour du prochain. 

Le culte est aussi de la religion ; or, on ne voue pas un culte, il faut entendre 

ici le vocable comme un respect inconditionnel, uniquement à Dieu, on a aussi 

le devoir de le tourner vers ses parents. Enfin, et le propos est essentiel, 

Thomas souligne que les gens d’Église qui prêtent des vœux, en suivant des 

pratiques particulières (les Règles), acceptent d’obéir à d’autres hommes 

(vœu d’obéissance) et qu’on peut également les qualifier de religieux, ce qui 

rend l’idée encore plus complexe9.  

Avec l’esprit de synthèse qu’on lui connaît, et qui force l’admiration, 

Thomas d’Aquin, rassemble la variété́ des usages du mot religion, une triple 

étymologie (lecture renouvelée/re-legere ; choix liaison intime, étroite/reli- 

gare ; choix réitéré/re-electio), autour de l’idée d’ordre divin. Lointain 

disciple d’Aristote, il s’inscrit dans la foulée des « prédécesseurs ». Ainsi, la 

religion serait une manière de s’unir au principe premier, qui est aussi la fin 

suprême. Et le Stagirite de surgir de nouveau au détour de la démonstration…  

Nous ne cessons de négliger Dieu tant notre inclinaison au péché́ est 

grande ; il nous faut donc croire et, en professant notre foi, en quelque sorte 

 
9 Sur la question de l’amour du prochain : S. Freud, Das Unbehagen in der Kultur {Malaise 

dans la culture (civilisation)}, Vienne, Internationaler Psychoanalytiker Verlag, 1930. Nous 

avons analysé le texte dans notre ouvrage Religion et psychanalyse…, op. cit., pp. 244-245. 
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le retrouver. L’homme se perdant est en quête de la foi en perdition. En posant 

des actes de piété concrète (sacrifice, adoration, prières), en soulageant la 

souffrance de son prochain (visites aux veuves et orphelins, etc.), en accepter 

sa servitude par rapport à Dieu (latria), il convient de rendre un culte à Dieu 

(comme l’agriculteur prend soin de son champ) ce qui relève de la pièté, de 

lui vouer sa vie (les ordres religieux, la vie monastique) par exemple en se 

retirant du monde, pour mener une vie contemplative (vie érémétique). 

L’humain peut s’affranchir du déterminisme qui semble le vouer 

inexorablement au mal. La religion comme antidote au péché originel ? 

On le voit la parenté, la transcendance, la piété, dessine un cercle 

qu’on pourrait qualifier de vertueux. Chacune de ses dimensions est 

constitutive de l’idée de religion. Celle-ci ne peut être dissociée de sa 

dimension sociale (famille, institution ecclésiastique, rapport au prochain). 

Elle est la condition de possibilité d’une vie collective et personnelle 

harmonieuses, conforme aux idéaux de charité et de justice. La religion est à 

la fois un lien authentique et personnel avec le divin et une idée autorisant la 

régulation de vie collective, sociale, au sein d’une culture dont elle est le 

ciment. La religion en tant qu’expression de l’identité personnelle et 

collective, ent tant que belle totalité. Reste le théologique, la science pour le 

philosophe scolastique, elle retient davantage son attention ; ceci est une autre 

histoire ou plutôt la même. 

 

Du côté des Modernes 

La philosophie moderne avec René Descartes (1596-1650) et ses 

successeurs, au premiers chefs Emmanuel Kant (1724-1804) et Georg 

Wilhelm Friedrich Hegel (1770-1831) et bientôt, se profilant dans leur sillage, 

des penseurs contemporains comme Auguste Comte (1798-1857 ; la 

dialectique du dépassement de la religion) Sören Kierkegaard (1813-1855 ; la 

religion comme stade ultime de l’évolution philosophique), Karl Marx (1818-

1883 ; la religion comme opium du peuple) ou Friedrich Nietzche (1844-1900 

; l’affirmation de la mort de Dieu), vont, peu à peu déconstruire, ce modèle 

médiéval, pour privilégier l’idée d’un sujet pensant, cherchant à vivre 

(philosophie existentielle) de façon autonome en toute liberté. Il est vrai que, 

à l’époque contemporaine, Charles Darwin (1809-1882) avait donné un 

fameux coup de pied dans la fourmilière religieuse. L’injonction 
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évolutionniste excéda le champ des sciences naturelles, pour gagner toutes les 

disciplines scientifiques y compris la philosophie. 

Il ne peut être question ici d’examiner en détails une telle évolution de 

la philosophie de la religion ; il convient toutefois de noter que c’est bel et 

bien la question du choix, celle de la liberté d’examiner et du libre-arbitre, 

dont il est question, pour faire bref, dans l’héritage du protestantisme. Spinoza 

déjà n’avait-il pas démontré que l’homme est libre quand il sait en quoi il est 

déterminé. Une telle prospective entraîna une modification en profondeur du 

rapport à la religion10. Nous sommes toujours les héritiers des catégories 

élaborées par ces penseurs qui externalisèrent le questionnement et l’analyse 

du religieux par rapport à leur foi respective et, parfois, de leur scepticisme. 

Il n’est guère étonnant que l’idée d’athéisme et bientôt celle d’agnosticisme 

apparurent à la charnière des Lumières et de l’époque contemporaines11.  

L’humain renaissant demeurait un homme qui se définissait comme 

un homo religiosus (querelle de Valladolid) et qui légitimait notamment sa 

prétention à une universalité pratique (colonialisme), en insistant sur les 

bienfaits que la transmission de la religion (la sienne) entraînerait auprès des 

peuples soumis12. Ne s’agissait-il pas de les sauver ? La religion devint ainsi 

le concept par excellence, qui légitima cette première forme de 

mondialisation, dont on sait aussi qu’elle relevait, plus cyniquement, 

d’intérêts bassement matériels, pour paraphraser Nietzsche, une justification 

« humaine trop humaine ».  

Les philosophes du soupçon (Nietzsche, Marx, Freud) 

déconstruisirent ce qui était devenu une idéologie, pour poser en d’autres 

termes la question du religieux. L’antithéologie de la mort de Dieu, 

l’affirmation de la religion « opium du peuple », la religion en tant que 

névrose de l’humanité, sont autant d’affirmation qui ébranlèrent une idée dont 

le caractère central et la dimension régulatrice, étaient largement incontestées 

jusqu’alors. C’est un certain héritage des Lumières ; c’est aussi une 

 
10 Cf. J. Grondin, La philosophie de la religion, Paris, PUF, 20245. 
11 Pour une approche synthétique de cette problématique : B. Decharneux, J.-L. Wolfs et F. 

Nobilio, « Les conceptions athée, agnostique, théiste », dans Neutre et engagé. Gestion de la 

diversité culturelle et des convictions au sein de l’enseignement public belge francophone 

(B. Decharneux et J.-L. Wolfs avec la collaboration de D. Delaunois et C. Glorieux, éds.), 

E.M.E, Bruxelles-Fernelmont, 2010, pp. 210-219. 
12 Cf. Psychanalyse et religion…, op. cit., pp. 26-30. 
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conséquence directe de la révolution française. Si les affirmations précitées 

peuvent être contestées directement, elles n’en restent pas moins des moments 

où le questionnement sur le religieux fut revitalisé, où penser le religieux 

redevint essentiel du point de vue philosophique. Figée sous une forme 

idéologisée, l’idée de religion redevint une question dynamique. Elle nous 

taraude toujours13. 

La psychanalyse, au travers de la figure de son père fondateur, 

Sigmund Freud, se devait d’interroger la religion. Il le fit et, de notre point de 

vue, nous l’avons souligné d’emblée, ses réflexions n’ont pas pris une ride. 

Qu’il nous soit permis ici de reprendre une partie de notre étude sur la 

psychanalyse dans le chapitre que nous avons consacré à Moïse le 

monothéisme, afin de montrer la centralité de la réflexion philosophique sur 

le religieux dans l’œuvre de Freud14. 

Dans Moïse et le monothéisme, Freud défend une thèse audacieuse : 

Moïse n'était pas un Hébreu, mais un prince égyptien. Selon lui, il aurait été 

un membre de la caste des prêtres égyptiens, probablement d'origine étrangère 

et il aurait adopté le monothéisme d'Akhénaton (le pharaon héréditaire de 

l'Égypte qui avait imposé un culte à Aton, le dieu solaire unique). Exilé, peut-

être rejeté, Moïse aurait ensuite fondé un culte monothéiste parmi les Hébreux 

; toutefois, après sa mort, ses enseignements auraient été déformés, et son 

nom serait devenu mythique15. 

Mettant sur le métier le célèbre passage du buisson ardent (Ex 3, 14-

16), un des textes les plus célèbres de la tradition théologico-philosophique 

occidentale, Freud l’interprète conformément à la méthode analytique. Il ne 

 
13 La tradition philosophique occidentale perd souvent de vue que, dans l’Ancien Testament, 

Dieu est une question. Le caractère « imprononçable » et « illisible » de son Nom (le 

Tétragramme) invite d’entrée de jeu à le penser de façon heuristique. De même, le texte ne 

narre pas l’histoire d’un peuple adorant son Dieu ; il retrace, nous semble-t-il, l’histoire d’un 

peuple oubliant sans cesse son Dieu. Ainsi, au travers d’un reste sauveur, chaque génération 

est appelée à raviver un questionnement qui ne cesse d’être oblitéré par l’histoire et ses 

tribulations, les humains et leurs passions. Voir notre article : B. Decharneux, « Sans Dieu ? 

Quelques réflexions sur une étrange question », dans Revue éthique – esthétique Ah ! (M. 

Deguy et J. Sojcher, éds), Leuven, Peeters, 2006, pp. 163-176.  
14 Sur Freud et la religion : Id., pp. 233-281. 
15 La distinction entre « peuple hébreu » et « peuple juif » n’est, à notre sens, pas claire chez 

Freud. De façon classique, on parle de religion des Hébreux avant l’Exil en Babylonie, puis 

de religion juive. Il est vrai que ce distinguo n’est pas essentiel pour l’intelligence de la 

démonstration. 
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s’agit pas pour lui d’un « fait historique » ou d’un évènement religieux au 

sens classique, une Révélation, mais bien d’une construction de l'inconscient 

collectif et des processus psychologiques humains, nous dirions les structures 

psychiques fondamentales, à l’œuvre au sein de toutes les socio-cultures. Le 

psychanalyste, à l’instar Cicéron, vise l’universel. Il donne ainsi 

implicitement une dimension paradigmatique au Judaïsme. 

Le buisson ardent, cet arbuste qui brûle sans se consumer est, pour 

Freud, un symbole qu’il faut interpréter de façon polysémique ; en effet, en 

l’appréhendant dans toute sa complexité, il lui apparaît que c’est davantage le 

caractère conflictuel de la relation de Moïse avec Dieu dont il est question 

dans l’Exode, que de l’affirmation d’un lien privilégié qui l’aurait uni à la 

divinité. Le buisson ardent représenterait donc plus une souffrance et une 

transformation de la psyché, qu’une présence rassurante ou l’attestation de la 

demande d’une mission immanente. 

La symbolique du feu, que Freud associe au le symbole de la peur de 

la destruction, renverrait ainsi à l’angoisse de la mort en tension avec la quête 

de l’immortalité et de la transcendance. On se souviendra que l’inconscient 

se lit et se dit comme immortel. C’est dans cet entre-deux que se donne le 

récit biblique, qu’on peut interpréter comme une mise en tension de la 

condition humaine et de la définition du divin. Prolongeant le commentaire 

freudien, on peut soutenir qu’entre la condition immanente de l’homme et la 

définition transcendante du divin, théologique en soi, le temps et d’éternité 

sont écartelés ; cette tension, il s’agit d’une sidération, fonde la temporalité 

législative mosaïque, et au travers de sa figure fondatrice, celle de l’identité 

d’un peuple. 

On sait que le père de la psychanalyse était plus que prudent, pour ne 

pas dire défiant, à l’endroit de la religion. Il ne goûtait guère aux joies de la 

mystique et préférait catégoriser cet élan vers divin comme un mécanisme de 

refoulement, une projection des sentiments ou une névrose collective. Aussi, 

l’expérience de Moïse pourrait bien être, à ses yeux, une sorte de « folie 

religieuse » résultant de « délires mystiques », qui seraient autant de 

projection des conflits intérieurs innervant la psyché prophétique. En effet, le 

texte de la Bible ne cesse de nous présenter le grand homme comme un être 

élu, et, on le sait, l’élection est une des caractéristiques de la religion des 
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Hébreux ; toutefois, il est aussi un personnage tourmenté, portant sur ses 

larges épaules « l’histoire » de son peuple qu’il est appelé à délivrer16. 

Interrogeant la divinité sur son nom, Moïse se voit répondre : „Je suis 

celui qui suis” („Ehyeh Asher Ehyeh” en hébreu), ce qui apparaît comme une 

réponse fort ambiguë et ce d’autant plus qu’il est appelé à retourner en Égypte 

pour libérer son peuple17. Pour Freud, cette réponse est celle du « père originel 

», une abstraction, qui échappe à toute forme de définition, de catégorisation, 

de figuration. C’est toute la finitude l’homme, son déterminisme, ses 

contingences, qui sont ainsi confrontées à la Parole d’un Dieu. Il s’agit d’un 

principe qui, au-delà des qualifications humaines, des contradictions 

afférentes à la mortalité, transcende toute forme de conflit. 

Moïse et le buisson ardent, c’est le moment où se cristallise la 

rencontre, et aussi la tension, entre l’humain et le divin ; la mise en 

perspective de la personne avec la figure du Père. On peut avancer l’idée que 

qu’il s’agit pour Freud d’une métaphore du désir humain de transcender sa 

condition, sans qu’il n’oblitère pour autant ses limites intrinsèques, ses 

angoisses fondamentales, et sa conscience d’être incapable de connaître 

pleinement la divinité. D’un certain point de vue, et nous convenons que le 

propos est fort audacieux, Freud répond à l’interrogation franciscaine 

médiévale de saint Bonaventure (1221 ?-1274) : comment un être fini, limité, 

contingent, peut-il avoir en lui un questionnement sur l’infini qui, par 

 
16 C.G. Jung est plus nuancé sur les pratiques spirituelles et mystiques. Sur la mystique le 

livre Luc de Heusch, La transe. La sorcellerie, l’amour fou, saint Jean de la Croix, etc., 

Bruxelles, Éditions complexes, 2006, nous a fortement influencé, notamment les distinctions 

entre exorcisme et adorcisme (R. Bastide). L’hypothèse jungienne (Métamorphoses de l’âme 

et ses symboles,1912), d’un « inconscient polythéiste » permet de comprendre autrement la 

démonstration freudienne qui retient ici notre attention. Le moi, le ça et le surmoi de la 

deuxième topique freudienne, sont ainsi relus en des termes de puissances antagonistes qui 

s’affrontent. 
17 Cf. B. Decharneux Baudouin, Philosophie de la religion. L’Antiquité: du Pythagorisme à 

la fermeture de l’École d’Athènes, E.M.E., Bruxelles-Fernelmont, 2013, pp. 222-224. Dans 

le chapitre consacré à Philon d’Alexandrie, nous avons étudié la symbolique du buisson 

ardent (De Vita Mosis). La Septante  traduira en grec l’hébreu par egô eimi ho ôn  et saint 

Jérôme, et à sa suite la Vulgate - la traduction de la Bible en latin ego sum qui sum. Ces 

traductions sont évidemment lourde de sens sur le plan ontologique. Le texte hébraïque 

semble plutôt acter une fin de non-recevoir, quant à l’interrogation de Moïse sur l’identité de 

Dieu. Nul ne peut connaître le nom de la divinité car, dans une logique archaïque, ceci 

équivaudrait à posséder un pouvoir magique sur lui. 
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définition, lui échappe. Quelle est cette étrange question sur la transcendance 

et l’infini, qui taraude nos natures immanente et limitée ?  

 

Conclusions ouvertes 

Freud, reprenant une thèse de Totem et tabou remet en question les 

lectures ontologisantes, elles sont massivement issues des traductions grecque 

et latine, de l’Exode en montrant que la question centrale est celle de l’identité 

et de refoulement18. La thèse des deux Moïse, l’un prince égyptien ayant 

épousé les thèses du pharaon jugé hérétique Akhénaton et cherchant à 

perpétuer cette tradition au sein d’un communauté désireuse d’échapper à la 

servitude, pour paraphraser Marcel Detienne, un étranger chez lui révélant à 

des étrangers l’étrange qui est en eux, l’autre un chef de bande, sans doute 

violent, tournant son regard vers une terre fantasmée comme promise. Le 

meurtre du premier, hypothèse mythique de Freud, la terrible culpabilité 

ressentie par ceux qui l’avaient perpétré, aurait conduit à une forme de 

totémisation du héros nimbé de toutes les vertus. Un Moïse divin versus un 

Moïse humain. 

On notera à ce stade que la forgerie du concept de religion, que nous 

avons brièvement retracée dans la première partie de notre exposé, s’est 

appuyée en Occident sur une double définition, comme si elle ne pouvait 

s’établir qu’au croisement, à l’intersection, de pensée duelle. De même, pour 

Freud, l’invention de la religion des Hébreux, l’émergence de la Loi mosaïque 

est fondée dans un entre-deux. C’est paradoxalement cette polarisation qui 

serait à l’origine du monothéisme19. C’est toute la question du double 

qu’on peut aussi associer à la thématique du masque. Celle-ci n’est guère 

étrangère, nous l’avons vu en évoquant la ritualité romaine, à l’émergence 

de l’idée de religion.  

A cet endroit, il est intéressant aussi de la rapporter à celle de 

théâtralité. En effet, les masques des ancêtres se trouvaient proche de l’autel 

des dieux Lares (atrium, cuisine), qui, lui-même, n’était guère éloigné du 

foyer domestique (Hestia). Les Manes protégeaient donc l’espace domestique 

 
18 Sur les traductions : B. Decharneux, Lire la Bible et le Coran. Repères philosophiques, 

Bruxelles, Académie Royale de Belgique, 2013, pp. 26-80. 
19 L’historien des religions contemporains préfère par d’hénothéisme, à savoir d’un système 

religieux regroupant les divinités sous l’autorité d’une puissance principale qui les englobe. 
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et, partant, la lignée qui vivait dans la demeure. Les masques des Larvae, 

esprits terrifiants, rôdant et dangereux, viennent entre contrepoint de cette 

pratique rituelle. Tout se passe dans l’analyse freudienne ; comme si les deux 

Moïse jouaient cette fonction polarisante : entre protection et terreur. 

Oserions-nous dire à cet endroit que la psychanalyse met en évidence, comme 

en lumière, cette scène théâtrale où les masques sont portés ? Où la tension 

entre la bienveillance et la violence ne cesse de s’opposer renforçant la 

barrière qui sépare le conscient du refoulé. 

La Geste de Moïse serait celle d’un refoulement collectif, d’un oublié 

magnifié sous une autre forme ; elle serait une métaphore du conflit œdipien, 

mettant en scène l’enfant (le peuple hébreu) se libérant du père tyrannique 

avant d’adopter sa loi, dans toute sa rigueur sublimée (la loi divine). Le nom 

du père fut substitué par le nom transcendant du Père (le nom de YHWH), 

dont on sait la fortune postérieure pour l’économie de l'ordre moral, social et 

religieux au sein des monothéismes. 

Non sans une certaine audace, nous avançons donc l’idée que le 

nouveau paradigme religieux mis en place par Moïse – entendons par là ceux 

qui se revendiquant cet héritage, le thématisèrent et le coulèrent dans les 

formes littéraires que nous connaissons au fil des siècles qui suivirent –, est 

le fruit de violences extrêmes : le mouvement réformateur d’Akhénaton, 

répression des « hérétiques », l’exil du prince égyptien, la servitude des 

Hébreux en terre d’Égypte, la répression des pensées dissidentes au désert, le 

meurtre supposé du Moïse idéalisé, la conquête de la terre promise, etc. Pour 

que Dieu descende des « Hauts-lieux » pour s’installer au milieu de son 

peuple, il fallut un cortège de brutalité20. La violence de la castration 

œdipienne sert ainsi de modèle pour comprendre l’établissement de l’ordre 

social. On notera au passage qu’une telle approche de l’identité, nécessairement 

 
20 Sur les Hauts-lieux : B. Decharneux et  A. d’Helt, « Des Hauts-lieux aux lieux du Temple 

et de Dieu : Itinéraire d’un symbole de l’Israël antique aux exégèses allégoriques de Philon 

d’Alexandrie », dans Bulletin de l’Académie Royale de Belgique, Classe des lettres et des 

sciences morales et politiques, 6e série, t. XXI, Communications, Académie Royale de 

Belgique, Bruxelles, 2010, pp. 17-38. Il faut distinguer trois étapes principes dans l’histoire 

de religion hébraïque (en assumant l’anachronisme du mot « religion » : 1. La religion des 

patriarches (religion d’Abraham : culte des Hauts-lieux) ; 2. La religion mosaïque (époque 

de l’Exode : la Loi mosaïque) ; 3. La religion juive (époque de l’Exil en Babylonie : 

monothéisme universalisant). 
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meurtrière, du moins sur le plan symbolique, met curieusement en perspective les 

discours sur les origines, les racines, la tradition21.  

Derrière ces démonstrations, c’est la tension entre le conscient et 

l’inconscient qui se joue. Celles des individus ballotés entre des pôles 

contradictoires, celles des peuples se construisant des identités fantasmée 

(roman national). L’identité socio-culturelle apparaît ainsi, tel un fantôme, sur 

la scène de nos existences, se jouant des détours de l’histoire, mêlant idées et 

idéologies au grès de ses récitations, s’affublant des masques divers que nous 

entreposons dans nos vestibules. Elle joue et se joue de nous, donnant à nos 

déterminismes inconscients les apparences de la liberté ; affublant les idoles de 

nos panthéons imaginaires des oripeaux de l’égalité ; laissant croire, même, que 

nos rejets, nos exclusions, nos haines, sont l’expression de la fraternité. 

Tel le dieu Protée, l’identité s’échappe, évanescente, chaque fois que 

nous nous efforçons de la saisir, s’estompe quand nous voulons la définir, 

s’évanouit dans ses liens quand elle prend la forme de l’écriture. Portant le 

masque des ancêtres, celui de la terreur, celui de l’acteur sur la scène, elle 

mène sa danse mortifère. Sur le divan du psychanalyste aussi, elle se dit, se 

redit, se glorifie, se lamente, se gausse… Elle tord et distord. Et quand le 

signifiant quitte le signifié, elle ricane, enfin rendue à la seule volonté de 

puissance. La psychanalyse n’est pas une bonne nouvelle. 

 

Reste Freud devant le Moïse de Michel-Ange. 
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21 Le livre d’Amin Maalouf, Les identités meurtrières, Paris, Grasset, 1999, est bien sûr 

incontournable. 
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Abstract: 

As a consequence of activities aimed at exercising and developing biological 

structures and functions within a social framework, humankind has travelled the path 

from imaginative constructions to rational-cognitive processes. The accumulation 

and critical selection of knowledge have led to the understanding that the human 

being is not unique in origin, attributes or capacities, but is merely a living creature 

that inhabits, like all others, instinctively and unwisely, a rather small rocky body 

held in the reins of an ordinary star.  

At the present moment, after knowledge has revealed that the multitude of 

attributes once imagined to belong exclusively to humanity are, in fact, attributes of 

living matter in motion and becoming, human beings continue to struggle to preserve 

the last remaining item in that set: articulated vocal language.  
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The path traversed by humanity – from the imaginative constructions arising 

from activities of exercising and developing biological structures and functions to 

rational-cognitive processes – has caused each step to pave the way toward 

understanding that the human being is neither unique in origin, structural-functional 

attributes or any other respect, nor special by destiny, nor supreme as the purpose of 

some creation. Rather, it is merely one living creature among others, passionately 

and unwisely inhabiting a rather small rocky body held in the reins of an ordinary 

star. At this moment, after knowledge has led humanity to understand that the 

multitude of attributes it had imagined as belonging exclusively to itself were, in 

reality, attributes of living matter in constant motion and transformation, human 

beings still struggle to preserve the last of these alleged exclusivities: language. 

It may be of interest to ask what the human being actually is once stripped 

of those attributes through which it believed itself to be unique. Yet a deeper 

understanding of humanity may perhaps be gained through a more profound 

knowledge of other living creatures. 
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Human beings appear convinced that mammals are more richly endowed 

than any other class of animals and that an impassable divide exists between 

themselves and all other species. Such beliefs arise from a mixture of arbitrary 

hierarchisation and disregard for attributes, and, of course, from the application of 

humanity’s preferred procedure: the double standard. Since these convictions rest 

neither upon extensive nor rigorous bodies of research – of a kind capable of 

producing and validating relevant and reliable results – they are not merely 

temporary prejudices but rather the outcomes of a millennia-old anthropocentric 

mode of thought. Following the animistic period, this mode of thought generated a 

cluster of conceptual and ideological variants concerning Divinity, which, after 

taking special care of a “supreme” creation – Man – was cast into the labyrinth of 

relativistic and subjectivist wanderings, where it was devoured by its own creation 

and transformed into a metaphorical emanation. Universal principles and ordinances 

continued to be imagined as divine in nature; yet man became the measure of all 

things and the agent that determines or modifies everything through the mere action 

of his mind.  

In reality, beyond God or Nature, many species – passerines, for example – 

may display highly important and specialised traits absent in mammals. They may 

possess common or corresponding attributes at comparable levels and, in some 

respects, birds may even be more highly evolved than mammals – occasionally even 

more so than many human beings. The fact that presumed superiority is not absolute 

demonstrates in itself that the factor responsible for enduring existence is 

evolutionary in nature; a species cannot be said to have been “gifted” unless the 

endowment encompasses all its individuals and extends to all relevant attributes. 

Leaving aside the evident fact that numerous animal species possess 

characteristics at levels of performance that render ridiculous the sub-mediocre level 

at which humans possess them – if indeed they possess them at all – it may be 

observed that among the corvids (ravens, crows, jays, magpies), psittaciforms 

(notably the African grey parrot and certain cockatoo species), mimids (thrush 

species), Paridae (tits and chickadees), Sturnidae (starlings), Falconidae (falcons) 

and pelecaniforms (such as cormorants, the “sea ravens”), there exist numerous 

individuals displaying abilities that appear unexpected, astonishing and ultimately 

incredible to the non-evolutionist. In species-specific ways, these birds are capable 

of remembering places, moments, objects, events, both of others and of themselves; 

manipulating objects; managing quantities; learning behaviours; constructing and 

using tools; progressively accumulating knowledge; solving difficult problems; 

planning and anticipating actions; recognising human language; engaging in 
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complex social interactions; hunting cooperatively; and even testing others – 

including humans – all with remarkable precision. 

Yet human investigation of these species still remains at a relatively 

rudimentary stage. 

Although many of the species mentioned above are capable of conducting 

complex communicative processes, those that communicate by means of an 

articulated vocal language comparable to that of humans are “songbirds” (suborder 

Oscines) belonging to such families as the Fringillidae (finches, canaries, 

goldfinches), Mimidae (mockingbirds), Passeridae (sparrows), Alaudidae (larks), 

Sylviidae (warblers, reed warblers, mountain leaf warblers, reed birds), 

Troglodytidae (wrens), Paridae (tits and chickadees) and Turdidae (nightingales, 

thrushes, robins). 

Communication among songbirds occurs both within and between species, 

serving a multitude of purposes and employing a wide variety of modes that rely 

primarily on visual signals (through alterations in appearance, displays, chromatic 

effects, morphological and postural modifications, as well as dances and 

gestures, that is, body language) and acoustic signals (encompassing a rich 

diversity of sounds, from mechanical noises produced by body parts or external 

objects to calls and “songs”). 

 

In fact, the designations songbirds and song (when referring to the acoustic 

streams produced by these birds) are only partially justified. Birds can indeed sing 

(just as humans can, although often with considerably greater “virtuosity”). As in the 

human case, the suprasegmental features of sound production (sound duration, pitch, 

dynamic and musical stress, intonation, rhythm and so forth), together with the 

continuity of the acoustic stream, may create the impression of song. 

 

Observation of the capacities for articulated vocal language production in 

both oscine birds and humans, together with examination of: (a) the genetic, 

anatomical-physiological, neural, behavioural and social substrates and components; 

(b) the high degree of specialisation of the structures through which the process is 

realised; (c) the specialised development of the processing structures; (d) molecular 

behaviours; (e) the structure of vocalisations; (f) the features of vocal communication 

processes; (g) the characteristics and parameters of practice and training; (h) the 

evolutionary pathways and mechanisms involved; and (i) the associated behaviours, 

reveals that the communication systems and processes of oscine birds and humans 

display profound and striking similarities, ranging from correspondence to genuine 

commonality. Indeed, the vocal mode of communication employed by songbirds not 
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only occupies the same level of complexity as that of humans, but the articulated 

vocal language of songbirds constitutes the closest known analogue to human 

articulated vocal language.  

Biology, environment, sociality. The development of vocal communication 

behaviours in both birds and humans presupposes the existence of innate auditory 

templates and a sensitivity to conspecifics or socially proximate individuals, together 

with motor programmes and processes of instruction, memorisation and selection 

involving both innate and learnt models. The imitation that emerges requires a high 

degree of accuracy, while learning must continue into adulthood. All of this occurs 

within the context of an effective interaction between biological endowment and 

development, on the one hand, and environmental influences on the other. 

The foundation of the acquisition and exercise of such an attribute is 

biological in nature. Vocalisations are grounded in the expression of gene networks, 

in functional states and modes operating at molecular and anatomical levels and in a 

cerebral architecture characterised by cortico-striato-thalamic loops and direct 

projections from cortical neurons to the brainstem motor neurons that control the 

vocal organs.  

Since the motor patterns responsible for acoustic streams are precisely 

coordinated and modulated through somatosensory feedback, the mechanism of 

sound production requires the acquisition of complex motor skills. These include 

neural control of the effectors involved in the vocal production system responsible 

for generating species-specific sounds: the intricate coordination of respiratory 

muscle groups, vocal-organ musculature and cranio-mandibular muscles, together 

with the relationship between the neural pathways and nuclei governing these 

muscles, all directed toward the optimal and efficient operation of the sound-

producing organs. 

At the same time, like humans, birds possess innate capacities that 

adequately support the accurate perception and proper learning of the sounds that 

they will later employ in generating acoustic streams. Gradually accumulated 

auditory experience requires social interaction and exposure to the adult 

communicative system. Exposure to calls (sounds referring to dangers, advantages 

or group movements) and to song (for which dedicated vocal organs and forebrain 

neural circuits exist) – both produced by parents or by adults involved in rearing the 

young – leads to the perception, acquisition, subsequent memorisation and learning 

of an extensive repertoire of vocal signals. These processes require categorisation 

and specialised memory mechanisms capable of continual updating, thereby 

providing the basis upon which vocal imitation develops. 
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The orientation of juveniles toward the acoustic signals produced by 

organisms in their environment in general, and especially toward the vocalisations 

emitted by their conspecifics – from whom they acquire simple syntactic patterns 

and referential elements relevant to communication – demonstrates that the 

activation of their biological endowment cannot occur in the absence of early 

practice. This fact is of crucial importance both for auditory perception, for the 

processing of learnt vocalisations and for the development of vocal behaviour. The 

outcomes achieved are proportional to the frequency, intensity and quality of 

practice, particularly that undertaken during the critical or sensitive period, a process 

unfolding under the influence of environmental conditions, the principal and 

overriding determinant.  

 

Consequently, on the basis of a set of biological constraints and under the 

influence of social factors involving interactions between heredity and a culturally 

structured environment, the social behaviour of vocal communication emerges 

through the use of perceived auditory signals. The articulatory gestures gradually 

produced and practised become organised in a modular and hierarchical manner 

across multiple levels (notes, syllables, more extended sequences corresponding 

respectively to phonemes, syllables, words and utterances). Ultimately, highly 

adapted to their respective environments and ecological niches, birds possess the 

competence necessary for acquiring, practising and developing a biological and 

social behaviour that functions as a stage within an interactional-transactional 

process and is capable of adaptive and progressive evolution. Moreover, they are 

able to transmit this behaviour culturally. As a consequence of the level and degree 

of development of their brains, this behaviour comes to exhibit attributes such as 

sociality, behavioural complexity, categorisation, mentalisation, ritualisation, 

multisensory integration, perceptual syntax etc. 

The critical period. The occurrence of biological development, its exercise 

and even the acquisition of social behaviours of all kinds takes place within the limits 

of critical or sensitive periods. The perception, production and learning of vocal 

behaviour likewise achieve optimal levels only during a sensitive period in which 

outcomes depend jointly upon the organism’s biological capacities and 

environmental influences. In the absence of such a period, or once it has passed and 

concluded, the window of opportunity may remain partially open – together with 

some possibility of realising latent potential. Nevertheless, the efficient unfolding of 

the relevant processes becomes progressively more difficult. 

In essence, such a period is characterised by a sensory stage – in which the 

organism perceives and memorises those elements that occur frequently in its 
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environment (thus giving rise to auditory imprinting upon the song characteristic of 

the inhabited geographical area) – and a sensorimotor stage, during which 

information provided by auditory feedback is compared with the memorised model 

and the production of sounds begins. In this manner, acoustic streams gradually 

acquire organisation and plasticity, until the resulting song no longer depends upon 

auditory feedback. 

On the basis of auditory and visual experience, representations of sounds are 

formed during the initial part of this period and are subsequently translated into the 

motor programme that reproduces them. Endowed with the capacity for imitation – 

made possible by motor learning guided by auditory information – young birds begin 

to acquire the ability to produce sounds, to coordinate their auditory and vocal organs 

and, through a form of production comparable to babbling (subsong), to perceive the 

relationship between context and particular vocalisations. Such rudimentary forms 

of expression exercise the audio-articulatory organs and contribute to the formation 

of the phonatory apparatus. 

At this stage, moreover, the effects of practice upon the receptive organs, the 

structures responsible for producing acoustic streams, the brain and neural circuits 

are especially powerful. Practice trains all participating components, demonstrating 

that the information acquired during this period is crucial for normal development; 

to a large extent, it determines lifelong performance.  

As will become apparent, an extraordinarily important consequence of this 

exercise is that, owing to their plasticity and their capacity to manifest themselves 

behaviourally, neural and behavioural networks undergo architectural 

reconfiguration. Their connectivity patterns are modified in ways that are 

functionally efficient with respect to the process under consideration, thus 

contributing to the transition from this stage to the one in which sounds resembling 

those previously perceived are produced.  

Learning constitutes a cognitive task that requires a high degree of 

specification. This process is supported by genetic factors and rests upon a localised 

and well-structured neural system. 

It has been shown that, being constrained and defined by various 

predispositions and capacities, the processes involved in acquiring vocal sound 

production are activated early in life – as a consequence of perceiving environmental 

vocalisations and receiving auditory feedback – and that the acquisition of vocal 

behaviour depends heavily upon auditory information obtained through contact with 

an adult member of the same species and immediate environment (a parent or 

caregiver, who is perceived and imitated). Imitative learning therefore requires that 

juveniles hear both others and themselves. Young birds develop capacities for 
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categorial perception and display a marked sensitivity to the statistical distribution 

of stimuli – traits that lead to the optimal learning of sounds that are well represented 

statistically within the environment. 

Because birds, like humans, possess the ability to modify innate 

vocalisations according to an imitated vocal model (that is, through vocal learning), 

sensory experience shapes the development of song during the sensorimotor learning 

stage. Distinct from other forms of similarity arising from common origin, chance, 

ecological convergence, repertoire selection or related processes, and essential to the 

acquisition and transmission of diverse cultural phenomena, mimetic vocalisation 

gives rise to behavioural modification in the receiver as a consequence of perceiving 

the resemblance between a model and the result of its imitation.  

Subsequently, species-specific vocalisations are processed within 

specialised neural circuits, from which information is extracted and used for the 

refinement of the individual’s developing song. Since imitation is fundamentally a 

compromise between the model and the imitator’s internal tendencies and capacities 

for producing a particular outcome (even when everything is imitated, the result 

gradually assumes the characteristics of the imitator), it requires time for an 

individual pattern to emerge. As vocal learning progresses and intensifies, selectivity 

toward the sounds of the bird’s own song develops. This selectivity appears and 

increases as the bird learns to produce a stable, adult song. It is strongest in relation 

to current vocalisations, because the neurons involved analyse the degree of auditory 

feedback during singing and thereby maintain vocal production within certain limits. 

In this way, sensory experience becomes internalised and is subsequently employed 

to shape vocal productions and enhance learning efficiency. All of this activity 

depends upon the action of mirror neurons, a mechanism that adjusts production and 

performance through feedback guided by the imitated model. Reinforced experience 

modifies motor commands and such modification constitutes learning.  

The entire complex of processes continues to unfold both ontogenetically 

and phylogenetically, throughout the individual’s lifetime and across successive 

generations. As a result, equilibria are continually lost, transformed and renewed.  

Ultimately, by possessing and implementing a wide variety of motor 

strategies drawn from an extensive repertoire of possibilities, oscine birds learn their 

songs from a broad range of sounds generated in accordance with the characteristics 

of the species’ articulatory apparatus and, above all, with those of the particular 

community to which they belong. The definition of these sounds occurs gradually 

through statistical and phonological-computational processes, while individual 

features emerge in relation to the capacity for categorial discrimination. 

Categorisation itself is context-dependent and gives rise to the ability to distinguish 
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among the songs of geographically segregated populations. Furthermore, the fact 

that birds successfully classify and correctly assign sequences that they have never 

previously learnt demonstrates that they possess syntactic knowledge of grammatical 

rules that are independent of context. In other words, they exhibit the 

fundamental capacities necessary for learning both a finite, simple grammar and 

a complex one – a conclusion corroborated by neural processes analogous to 

those observed in humans.  

From a neural perspective, the subcortical localisation of structures 

responsible for sensorimotor integration and the control of finely coordinated 

movements indicates that birds have evolved brains characterised by the 

specialisation and hierarchical organisation of the various functional areas involved. 

Within these brains, auditory and motor centres interact closely with one another and 

with higher control centres. 

Functionally, the neural networks developed by birds are analogous to the 

corresponding regions of the human brain (Broca and Wernicke). These networks 

are situated in regions broadly comparable to the corresponding areas of the human 

cortex and the basal ganglia. Involved in both perception and production, these 

cerebral regions and those responsible for learning display common organisational 

patterns, including the activation of language-related areas that are lateralised to the 

left hemisphere – a region that undergoes substantial development during language 

acquisition and continues to expand as linguistic mastery increases.  

The mechanisms underlying learning, auditory integration and vocal 

integration are likewise similar to those observed in humans. Thus, just as speech 

does, birdsong reflects the executive influence of the telencephalon upon respiratory 

and vocal activity. Ultimately, the mechanisms through which neural networks make 

higher-order functions and complex behaviours possible originate at the level of 

local neural circuits.  

Indeed, from the perspectives of anatomical, histochemical and functional 

organisation, the neural structures that enable birdsong and human speech 

(particularly with respect to learning and production) display remarkable similarities. 

In both species, neural activation during the actual communicative process is 

especially intense in the areas associated with acute perception, faithful imitation, 

learning and memory. (Since the brain forms distinct representations of the song of 

the parent or tutor and of the individual’s own song, it is evident that auditory 

recognition and vocal production are served by separate cerebral regions.) 

The fact that the regulation of birds’ song-related behaviour occurs within 

cerebral areas involved in vocal and social behaviour – and that dopamine receptors 

associate communication with the reward system – indicates that evolution has 
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developed and selected song in birds in order to transform this capacity and 

subsequently this activity into a communicative system of major social importance. 

Particularly suggestive in this regard is the fact that song quality constitutes a reliable 

indicator of biological quality, encompassing genes, neural organisation, auditory 

and vocal systems and the capacities for perception, imitation, production, learning 

etc. In this way, the recipient – whether the singing bird itself or another individual 

– partially determines patterns of neural activity, the recipient’s responses 

influencing both song production and the characteristics of the song itself. 

Another highly salient and relevant fact concerns the brain. Since practice 

possesses the capacity to produce modifications ranging from organs and physiology 

to behaviour, the progressive and cumulative ontogenetic and phylogenetic exercise 

– of the attribute under discussion and of its associated anatomical components – has 

resulted in the specialisation, hierarchical organisation and complex interconnection 

of avian neural areas. Motor and auditory centres have come to interact closely, while 

control over lower vocal-motor regions has been retained even in birds that do not 

engage in vocal learning. Moreover, as a consequence of a complex process of co-

evolutionary feedback, following the neural events and processes that first enabled 

vocalisation – and within the broader context of the importance of learning and 

memory – the information thus acquired came to influence the motor network 

responsible for vocal production. Through neuronal interconnection, mechanisms 

evolved that, especially during learning and particularly during early critical periods, 

retain information regarding the sequence of activation of neuronal groups, together 

with all the implications arising therefrom. Ultimately, the processes of perceiving, 

producing and learning vocal sounds brought about sensorimotor transformations of 

the brain, such that songbirds developed specialised networks for the perception, 

production and learning of song, as well as for the vocal control of the structures 

involved in vocalisation. 

From a genetic perspective, the phenomena observed during the ontogeny 

of birds and humans are similar with respect to the genes involved, their activation, 

the modes through which such activation occurs, the behaviour of the genes and 

structures concerned and the effects resulting from their interactions. Thus: a) The 

FoxP2 gene is involved in song learning and song plasticity (in humans, FOXP2 

performs comparable functions related to language); b) The expression patterns of 

FoxP1 and FoxP2 overlap during song production (just as those of FOXP1 and 

FOXP2 do in humans). Both sets of genes participate in the formation and 

functioning of neural circuits that employ sensory feedback, thereby serving the 

voluntary and sequential learning of orofacial gestures; c) The brain regions in which 

FoxP1 and FoxP2, and respectively FOXP1 and FOXP2 are expressed, constitute 
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crucial nodes in the control of motor-circuit systems involved in motor planning and 

execution. These genes contribute to the sensorimotor integration that supports 

vocalisation and other learnt complex motor behaviours. 

More generally, from the earliest ontogenetic stages onward, the expression 

of the aforementioned genes is strikingly similar in birds and humans, both in 

relation to the brain regions in which they are expressed and with regard to their 

effects at the molecular, structural and functional levels.  

Vernaculars, dialects and bilingualism. Just as human language is realised 

through particular languages, birdsong is species-specific. Yet, like human 

languages, it exhibits considerable intraspecific variation. Being products of 

concrete organs belonging to concrete communities whose members are born, 

develop, practise and live within specific environments – environments whose 

determining influence is immense, indeed in a certain sense total – calls and vocal 

signals possess a biological basis. As products of diverse environments, birds cannot 

transcend a certain degree of uniformity. All belong to the suborder Passeri 

(Oscines), yet their characteristics differ sufficiently to permit classification into 

families, genera and species. Furthermore, intraspecific differences among 

individuals are not only sufficient to individualise them but also to situate them 

within distinct intraspecific groups. The acoustic production of these organisms 

likewise possesses both biological and group-specific determinations. Consequently, 

through learning and coexistence – processes marked by imitation – traits, 

behaviours and products inevitably acquire social and subsequently cultural 

characteristics, though in varying degrees. Thus, the production of calls and songs 

becomes increasingly specialised and divided according to community-specific 

patterns – what, in human terms, would be called vernaculars and dialects. 

At the same time, however, because learning permits the diffusion of 

behaviours, capacities and techniques across space and time – a process that naturally 

unfolds most strongly within communities and populations, particularly within 

species, though to a certain extent also between species – the resulting capacity to 

generate and sustain culture does not operate in isolation from events occurring 

beyond the boundaries of a given community or population. This means that, like 

humans, birds possess a cultural behaviour that manifests itself across multiple 

spatial contexts (and perhaps, to some degree, temporal ones as well). Their cultures 

are capable not only of achieving a degree of homogenisation within certain limits 

but also of accommodating one another, subsequently evolving and being 

transmitted through such interactions. This process does not occur indiscriminately 

or under all circumstances. Fundamental to it is membership in a common 

community; only thereafter do contacts with other communities (both intra- and 
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interspecific) produce significant effects, contacts to which individuals and groups 

are inevitably exposed. 

Thus, signals (alarm calls and contact calls) are employed in both intra- and 

interspecific interactions. Birds respond not only to the alarm signals of conspecifics 

but also to those emitted by birds of other species with which they share the same 

territory. This means that they are capable of learning and incorporating the signals 

of other species. The processes of imitative learning may yield results so enduring 

and accurate that – particularly when such signals are frequent in the environment – 

the calls of one species may be reproduced by birds belonging to another. This 

constitutes the avian equivalent of bilingualism in humans and such borrowed signals 

may even become integrated into the vocal repertoire characteristic of the recipient 

species. Indeed, birds may imitate species-specific songs with such fidelity that the 

variation introduced by the imitator can be smaller than that found among members of 

the species from which the song originates (a phenomenon explainable by the fact that a 

faithful imitator employs motor patterns essentially identical to those of the model). 

Moreover, because the vocal learning of a particular pattern requires 

auditory feedback – even if only to distinguish one’s own vocal emissions from those 

present in the environment, thus making it possible to identify discrepancies between 

what is produced and the memorised template acquired from a model – conditions 

such as life in noisy colonies or habitats shared by multiple bird species emitting 

diverse signals and possessing distinct songs (especially in environments affected by 

substantial acoustic pollution) create a significant potential for communication 

difficulties. One means of compensating for such difficulties consists in the 

introduction of redundant sequences and the modification of specific parameters of 

signal production, thus increasing both signal quality and, consequently, signal 

complexity. In this context, it has been observed that certain neurons respond to 

disturbances introduced during playback but not to perturbations affecting naturally 

perceived song, while other neurons respond to disruptions of perceived song but not 

to either correctly produced song or faulty playback. This demonstrates that auditory 

areas of the forebrain detect incongruities between feedback and mirrored feedback 

deriving from an internal model of song, whether belonging to the bird itself or to its 

model. On the other hand, the repertoires of neighbouring species may overlap in 

certain sequences. In such cases, song tends to revolve around thematic sequences 

characterised by similar transitions while remaining extensive and distinctive.  

The capacity of individuals to transcend the boundaries of their own 

communities is not the product of behaviour operating merely within the limits of 

ordinary and habitual conditions; rather, it represents an extension of adaptive 

capacities acquired and practised within the community itself. For this reason, the 
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fact that neurons respond to a wide variety of changes, including subtle and weak 

ones, and that perceptual thresholds vary among geographical populations cannot be 

attributed solely – or even necessarily primarily – to cultural causes. Genetic factors 

are never absent, even when their influence is difficult to isolate, variable in 

magnitude and occasionally ambiguous or apparently elusive in its manifestation. 

Differentiated through syllabic variation and syntax (and very likely also through 

subtle morphological variation), the songs produced by populations belonging to the 

same species and variety, yet occupying different territories within a broader 

geographic range, exhibit geographical variation. The roots of this phenomenon, 

however, extend beyond culture alone. Research and experimental evidence indicate 

that variation in song syllables correlates with variation in allele frequencies, while 

similarities in allele frequencies prove independent of geographical distance. 

Consequently, differences among songs from distinct geographical areas cannot be 

explained exclusively by cultural processes; at a fundamental level they are related 

to gene frequencies, a conclusion strongly supported by analyses of genetically 

heterogeneous populations in which song meanings differ accordingly.  

 

* 

 

In the preceding discussion, insufficient emphasis has perhaps been placed 

on the fact that, in reality, the phenomena described occur in precisely the same way 

or in ways remarkably similar in both birds and humans. The orientation of the 

genetic substrate, the developmental tendencies of the audio-articulatory organs and 

the neural system, the preferred modes through which communities function 

efficiently, the inclination toward vocal communication through articulated vocal 

language and the modes of practice, development and evolution of the 

communicative instrument itself (in both those oscine species that have excelled in 

this direction and in our own species) are extraordinarily similar and, in some 

respects, virtually superimposable. From an evolutionary perspective, such 

correspondence can only be attributed to convergent evolution.  

In itself, this observation renders unnecessary the effort to portray the human 

being as fundamentally unique. From a strictly scientific standpoint, one may adopt 

a variety of perspectives and criteria of classification and hierarchy, both with regard 

to the diverse endowments of animals and to the species that possess them. It 

becomes apparent that many animals display specialised biological, social and 

behavioural traits, some shared, others distinctive, which have been selected and 

refined to such a degree that they may confer particular advantages upon individual 

species. Yet all of this reveals nothing more than the manner in which environments 

have acted upon those species and the ways in which they have utilised the 
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equipment with which those environments endowed them, first in response to 

external demands and then in response to internal requirements and tendencies. 

Accordingly, human language is unique within the animal world. Yet so too 

are countless other animal and plant structures, functions, capacities and attributes. 

Such uniqueness does not imply that any of them constitute a structure, function, 

system or behaviour without parallel or correspondence elsewhere in the living 

world. In the case of language, the relevant structures (from receptive to productive 

and subsequently processing mechanisms) preceded the novel uses to which they 

were later recruited. Responding to pressing necessities, these uses appropriated 

existing structures in part, without eliminating their previous functions. The exercise 

of the fundamental communicative function led to the emergence and development 

of cognitive functions and, in turn, generated new structural demands. Next, the 

exercise of the structures and the function was naturally followed by the construction 

and exercise of the resulting system and behaviour. The actions of all components 

contributed to their mutual instruction and to the co-evolution of structure, function, 

system and behaviour. Step by step, the genetic component underwrote the entire 

complex process while itself remaining subject to necessity, extending its own limits 

whenever alternative means of accommodating these four dimensions proved 

inadequate to satisfy vital needs. 

If complex attributes such as language cannot be explained in this manner – 

as outcomes of adaptive and evolutionary states, dynamics and processes unfolding 

through time upon existing foundations that became progressively amplified and 

integrated – then one must conclude that they possess the power to render a species 

fundamentally unique. Such a conclusion implicitly entails the belief that these 

attributes did not arise through evolution. It thus commits us to the view that they 

were somehow bestowed by a supernatural agency, whether as a partially formed 

and functional gift, as a special act of creation or as any other product of the 

imagination, in every case the result of a magical or mystical process. 

(English translation by Oana Voichici) 
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Abstract: 

FRENCH DIMINUTIVES IN JACQUES DUBOIS’S GRAMMATICA 

GALLICO-LATINA: THE FIRST FRENCH GRAMMAR WRITTEN  

BY A FRENCHMAN 

 

In 1531, Jacques Dubois – known as Sylvius (1478/1489–1555) – published 

the first French grammar written by a Frenchman in Paris (with Robert Estienne). 

Following his Isagoge in linguam gallicam (Introduction to the French Language), 

this work was written in Latin and titled Grammatica latino-gallica (modern French 

translation by Colette Demaizière, Paris, H. Champion, 1998). 

In the Grammatica, Sylvius discusses the various parts of speech inherited 

from Donatus, beginning with nouns. At the end of this chapter, he examines the 

formation of diminutives based on a list of four suffixes – which he presents as 

deriving from Latin or Greek – to which he adds two pejorative French suffixes, 

though he nonetheless classifies them as diminutives. 

This study offers an opportunity to examine several series of examples that 

are particularly revealing of Sylvius’s method for the morphological analysis of 

French vocabulary, as well as the colorful nature of certain diminutives he selected 

to illustrate the linguistic phenomena described. 

 

Keywords: 

Jacques Dubois, Sylvius, „Grammatica latino-gallica”, French diminutives, 

morphology, French language, Latin language, Neo-Latin. 
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Jacques Dubois, ou Jacobus Sylvius, né près d’Amiens (entre 1478 et 

1489) et mort en 1555 à Paris, est surtout connu de nos jours pour sa 

traduction latine commentée des œuvres d’Hippocrate et de Galien qu’il 

publie chez Simon de Colines, à Paris, en 15351, et pour les cours de médecine 

qu’il donna à la Faculté de Médecine de Paris, où il eut André Vésale pour 

élève, avant d’occuper en 1550 la chaire de médecine au Collège Royal. Mais 

Sylvius commença sa carrière comme professeur de lettres au Collège de 

Tournai dirigé par son frère, François Dubois, après avoir étudié, entre autres, 

le latin, le grec et l’hébreu à Paris. 

Cette double prédilection, pour la médecine et pour les bonae litterae, 

motive son désir de rédiger des ouvrages concernant la langue française, 

l’Isagoge in linguam gallicam, suivie dans le volume paru en 1531 chez 

Robert Estienne à Paris, de la Grammatica latino-gallica. Ces deux traités, 

ancêtres en quelque sorte de la grammaire comparée en France, font de lui le 

premier Français à proposer une description du Français moderne, concernant 

essentiellement la phonétique historique (l’Isagoge évoque l’évolution des 

sons et des lettres qui les transcrivent dans le passage du latin au français) et 

la morphologie (la Grammatica porte sur la formation des mots)2, un an après 

la grammaire de l’Anglais John Palsgrave3. 

Pourquoi le choix du latin pour étudier une langue vernaculaire ? 

Pour plusieurs raisons, très répandues à la Renaissance. D’abord parce 

que, comme il l’affirme dans son « Avis au lecteur éprouvant de l’intérêt pour 

la langue française » (« Ad lectorem linguæ gallicæ studiosum »), le médecin 

et pédagogue vise d’abord un public d’étudiants étrangers4, dont la langue 

internationale de communication est le Latin, mais venus se former aux côtés 

 
1 Methodus sex librorum Galeni in differentiis et causis morborum et symptomatum in 

tabellas sex, ouvrage réimprimé à plusieurs reprises au cours du XVIe siècle, notamment par 

Christian Wechel en 1548. 
2 Voir B Colombat, 2000.  
3 Malgré son titre français, L’Éclaircissement de la langue française, cette grammaire est 

écrite en anglais, et publiée en 1530 à Londres. 
4 J. Dubois, 2023, p. 31 du texte latin : « Latine autem sum rem exequutus, vti hæc Anglis, 

Germanis, Italis, Hispanis, ac reliquis gentibus externis linguam Latinam non omnino 

ignorantibus, sermonis nostri ratio communis fieret. » (« C’est en latin que j’ai exposé ce 

sujet pour que le système de notre langue fût accessible aux Anglais, aux Allemands, aux 

Italiens, aux Espagnols et à toutes les autres nations étrangères qui n’ignorent pas tout à fait 

la langue latine. ») Tous les extraits latins de la Grammatica et leur traduction française sont 

issus de l’édition établie par Colette Demaizière. 
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de futurs chirurgiens et barbiers français qui ne maîtrisent pas tous le latin 

scientifique, au point qu’il est nécessaire de leur enseigner la médecine en 

langue vulgaire. Ensuite, évidemment, parce que le latin, langue 

multiséculaire de culture, stable et précise, apporte du prestige et du sérieux 

à ses traités ; son usage confère une autorité certaine à Sylvius, même si, dans 

son « Avis au lecteur », il fait preuve d’un esprit collaboratif (comme on dirait 

de nos jours) en invitant tout lecteur susceptible de relever des erreurs ou 

d’améliorer les analyses métalinguistiques à se signaler auprès de lui5, et en 

lui promettant d’intégrer ces amendements à une prochaine édition de 

l’Isagoge et de la Grammatica (celle-ci ne verra jamais le jour). Enfin, 

Sylvius écrit en latin parce que, comme bien des humanistes et grammairiens 

de son temps, il part du postulat que la langue française a évolué très 

majoritairement à partir du latin, bien que dans son approche diachronique, il 

fasse très souvent référence au grec, souvent à l’hébreu, et parfois aux emprunts 

aux autres langues vernaculaires, tout en ignorant le superstrat germanique, mais 

aussi l’évolution historique propre au latin et ses variations internes. 

C’est ainsi que, dans sa Grammatica, pour décrire les parties du 

discours françaises, et tenter d’en établir les règles, Sylvius prend pour 

modèle la grammaire latine de Donat, qu’il applique telle quelle au système 

du français, ce qui génère plus de difficultés que de solutions dans la 

compréhension de la langue vulgaire, le modèle d’une langue flexionnelle ou 

fusionnelle n’étant guère adéquat pour décrire une langue devenue 

majoritairement analytique ! Cette erreur, très répandue à son époque, résulte 

 
5 Op. cit., p. 28 du texte latin : Vos igitur lectores candidi oro atque obtestor, vt quod lectione 

dignum iudicaueritis, boni consulatis : quod doctis auribus indignum, expungatis : quod 

melius reddi posse, excolatis : quod auctius, cumuletis : Rerumque aut verborum a vobis 

perpensorum velut elenchum aliquem ad honestissimum, doctissimum, diligentissimum, & 

fidelissimum bibliopolam Robertum Stephanum describite : quo editionem proximam, 

puriorem, & locupletiorem reddamus, facta passim vestri mentione honorifica, quoties 

videlicet inventione vestra nitemur. 

Ainsi donc, lecteurs sincères, je vous prie et vous conjure de faire bon accueil à ce que vous 

aurez jugé digne de la lecture, de biffer ce que vous aurez jugé indigne de savantes oreilles, 

de perfectionner ce qui peut être rendu meilleur, d’augmenter ce qui peut l’être. Recopiez, à 

l’intention du très honorable, très savant, très consciencieux et très fidèle libraire Robert 

Estienne, en une sorte de répertoire, les choses et les mots que vous aurez attentivement 

examinés, de sorte que nous puissions rendre la prochaine édition plus pure et plus riche. Au 

cours de l’ouvrage, nous ferons mention de vous pour vous honorer chaque fois naturellement 

que nous nous appuierons sur vos découvertes. 
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d’une intention  honorable si l’on peut dire car avant même les entreprises de 

la Pléiade, Du Bellay et sa Défense et Illustration de la Langue française 

(1549), Sylvius, conscient de participer à la « découverte et à l’enseignement 

de la langue française » (« hac ipsa sermone Gallici inventione simul ac 

traditione », p. 27 du texte latin) cherche à rehausser la qualité du français en 

permettant à ses locuteurs natifs d’éviter des fautes fréquentes. Son but est 

ainsi de « rétablir la langue française dans son antique pureté » (« in puritatis 

pristinæ partem restituero », p. 28 du texte latin) et dans ce contexte, le 

deuxième public qu’il vise est constitué des Français souhaitant améliorer leur 

maîtrise de leur langue natale (p. 29 du texte latin). 

Au début de sa Grammatica, Sylvius, mettant ses pas dans ceux de 

Donat, énonce les huit parties du discours qu’il identifie comme communes 

au latin et au français : nom, pronom, verbe, adverbe, participe, conjonction, 

préposition, interjection. De manière unique dans son traité et à la différence 

de Donat, à la fin du chapitre sur les noms, Sylvius ajoute comme en 

appendice un « sous-chapitre » de trois pages et demie intitulé « De 

diminutivis » (« Sur les diminutifs »)6. J’en propose ici une lecture commentée 

de larges extraits, qui permettra de nous pencher sur quelques séries 

d’exemples significatives de la méthode d’analyse morphologique du lexique 

français adopté par Sylvius. 

 

1. Comparaison de la formation des diminutifs grecs, 

latins et français (p. 136 du texte latin et 316-317 de la 

traduction dans l’édition de Colette Demaizière) : 

DE DIMINVTIVIS 

Diminutiua Græcis, Latinis, Gallis ut fiant, requirunt 

terminationem certam cum genere primitiui, rectam formationem, & 

potissimum primitiui significationem, sed cum diminutione. 

Græcorum diminutiuorum terminationes sunt septem, ax, as, 

kos, los, is, kê, ôn [en alphabet grec]. 

Latinorum lus la lum (id est ellus ella ellum, illus illa illum, 

olus ola olum, ulus ula ulum), leüs paucorum est exemplorum. scus 

Grœcanicum, cio, 

 
6 Donat, quant à lui, traite des diminutifs à l’intérieur de la section « De propriis nominibus 

et appellatiuis » (Donatus Ortigraphus, 1982, pp. 76-82). 
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Gallorum et, ete7, in, ine, ot, ote, on : quam videmur solam ex 

Græcis & Latinis in o, retinere, 

Diminutiua Gallis (vt Græcis & Latinis) transformantur à 

propriis nominibus & appellatiuis tam substantiuis quam adiectiuis in 

varias terminationes, Quarum quædam ex Græcis, quædam ex Latinis 

à Gallo paulum immutantur. Vt 

Cultellus coultel, Pic. coulteau Gall. 

Porcellus pourcel, Pic. pourceau Gall. 

Concha conque, sync. n, conchula coquile. 

Franciscus Francois, à Francus enim deductum videtur, 

forma diminutiui Græcorum nominum in skos [en alphabet grec] : vt 

à lukos lukiskos, trokhos, trokhiskos [en alphabet grec]. 

LES DIMINUTIFS 

Les diminutifs, pour les Grecs, les Latins, les Français, 

requièrent pour être réalisés une terminaison précise, avec le genre 

du primitif, une formation correcte et, de préférence, le sens du 

primitif mais avec une diminution. 

Les terminaisons des diminutifs grecs sont au nombre de sept 

: ax, as, kos, los, kê, ôn. 

Celles des Latins : lus, la, lum (c’est-à-dire ellus, ella, ellum, 

illus, illa, illum, olus, ola, olum, ulus, ula, ulum) – il y a peu 

d’exemples de leus, scus, à la manière grecque cio. 

Celles des Français : et, ete, in, ine, ot, ote, on, que nous 

semblons retenir, seule, des Grecs et des Latins, en o. 

Les diminutifs, pour les Français (comme pour les Grecs et 

les Latins) sont transformés, à partir de noms propres et appellatifs, 

tant substantifs qu’adjectifs à terminaisons variées, parmi lesquelles 

certaines venant des Grecs, certaines des Latins, sont un peu 

changées par le français comme : 

cultellus, coultel (picard), coulteau (français) <couteau> 

porcellus, pourcel (picard), pourceau (français) 

concha, coque, sync. de n, conchula, coquile <coquille>. 

Franciscus, François semble, en effet, tiré de Francus, avec la 

forme du diminutif des noms grecs en skos, comme de lukos <loup>, 

lukiskos <chien-loup>, trokhos <roue>, trokhiskos <petite roue>. 

Sylvius commence par traiter la question de la formation des 

diminutifs à partir de ce qu’il appelle, comme Donat, les « primitifs », c’est-

 
7 Sylvius introduit dans la graphie française de nombreux signes diacritiques (pour signaler 

des diphtongues ou d’autres spécificités phonologiques du français, comme ici le e final 

muet, marqué par l’accent grave : « otè ») qu’il n’est pas possible ici de reproduire ou qui 

risquent de rendre confuse la lecture actuelle du latin et du français. Dans ces cas, je choisis 

donc de moderniser l’orthographe (ex. : « ote »), et de transcrire systématiquement en 

alphabet latin les morphèmes et mots écrits en grec. 
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à-dire les noms originels, tels qu’ils se présentent dans les lexiques ou les 

dictionnaires, dans leur forme de base. Il évoque l’ajout d’une « terminaison 

précise », « terminationem certam », qui correspond à ce que nous appelons 

de nos jours un suffixe, dont le sémantisme induit une diminution (« 

diminutione ») du sens du mot. 

Sylvius énumère les sept suffixes servant à former des diminutifs en 

grec, les trois principaux suffixes latins et leurs variantes contextuelles, et il 

signale deux suffixes rares en latin, et un suffixe peu usité en grec. 

Il énonce sept suffixes diminutifs en français, parmi lesquels les quatre 

premiers ne sont pas rapprochés des langues anciennes, tandis que ceux en -

o (« ot, ote, on ») lui « semblent » être hérités du grec et du latin. 

Sylvius signale ensuite que, comme en grec et en latin, on forme des 

diminutifs à partir de noms « propres et appellatifs [= noms communs, même 

désignation chez Priscien et Donat] », mais aussi d’adjectifs et pour illustrer 

l’idée que certains préfixes hérités des langues anciennes ont subi peu 

d’altération dans le passage du latin au français, il introduit une première série 

d’exemples. Sylvius cite le nom latin, suivi de la forme picarde puis de la 

forme française. Les occurrences picardes, issues de la région d’origine de 

Sylvius, sont particulièrement abondantes dans ses traités, mais elles ne sont 

pas exclusives d’autres dialectes : on trouve par exemple dans d’autres 

chapitres des références au parler des gens du Midi (« Narbonenses »), qu’il 

a pu côtoyer lors de ses études de médecine à l’Université de Montpellier. La 

variante dialectale régionale est placée avant la variante « gallica » : dans le 

cas présent, sans doute cette antériorité est-elle due au fait que les formes 

latine et picarde sont très proches tandis que la prononciation et la graphie 

françaises différent davantage de l’étymon latin8. De plus, la distinction 

systématique entre formes dialectales et formes françaises témoigne de la 

conscience qu’a Sylvius d’une langue vernaculaire ‒ une langue d’Oïl 

pratiquée à l’origine par les élites ‒ en train de devenir usuelle sur le territoire 

francophone, et qui va finir par s’imposer partout dans le royaume de France, 

alors que dans le premier tiers du XVIe siècle elle n’est pas encore la langue 

 
8 À moins que cette antériorité des exemples picards ne soit le reflet d’un hommage à sa 

langue natale. 
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officielle de l’administration royale9 et encore moins la langue quotidienne 

de tous les sujets. Dans sa quête de codification, et par l’identification claire 

de formes dialectales et « gallicae », Sylvius apporte sa propre contribution à 

une certaine standardisation de la « lingua gallicana » moderne ; il participe 

à la définition même de l’identité du français du XVIe siècle. 

Le choix de la dernière occurrence étudiée dans ces premiers paragraphes, 

un diminutif dérivé d’un prénom certes très usité, « Franciscus / François », est 

loin d’être anodin, car d’une part, il fait référence à la dynastie franque, fondatrice 

du royaume de France. D’autre part, Sylvius voit dans le suffixe « -scus » un 

héritage du grec « -skos », dont il donne deux exemples de noms communs – mais 

peu fréquents : « chien-loup » et « petite roue », un choix qui illustre sa profonde 

maîtrise du grec –. Ici, le modèle latin est momentanément mis de côté au profit de 

l’étymologie grecque, dont l’ancienneté et le prestige sont encore plus grands ; 

peut-être aussi, plus implicitement, le recours à un étymon grec suggère-t-il une 

réminiscence de la légende politique qui se répand au cours du XVIe siècle10 dans 

les milieux érudits proches de la Cour à propos de l’origine troyenne de la nation 

gauloise puis française, qui serait la lointaine descendante du héros Francus, un fils 

d’Hector, dont les Illustration des Gaules et Singularité de Troie de Jean Lemaire 

de Belges (editio princeps : 1511-1512) puis l’épopée la Franciade de Ronsard en 

1572 racontent par le détail tous les exploits depuis la fuite de Troie en flammes 

jusqu’à la fondation de Paris et de la dynastie franque. Quoi de mieux, dans l’esprit 

de Sylvius, pour valoriser la langue française et ses locuteurs natifs ? Même si tous 

les lecteurs de son ouvrage n’étaient sans doute pas capables de saisir des 

références aussi érudites, mais sa dédicataire, la reine Eléonore, épouse de François 

Ier depuis 1530, certainement ! 

 

2. Les influences étrangères modernes (p. 136-137 du 

texte latin et traduction de C. Demaizière, p. 317) :  

Quædam vero ex finitiuis acceptæ, vt à Francois Francequin, 

à mande mandequin, à Petre Petrequin, à brode brodequin, à caque 

 
9 L’ordonnance de Villers-Cotterêts, qui fait du « langaige francoys » l’unique langue 

juridique, excluant à la fois le latin et les dialectes, sera promulguée par François Ier en 1539. 

Voir M. Huchon, 2002, pp. 131-132. 
10 Elle existait déjà dans des épopées médiévales mais dans le cadre de la propagande royale 

et de l’essor de la monarchie absolue, elle se répand fortement pendant la Renaissance 

française, bénéficiant de l’engouement des humanistes pour la littérature grecque ancienne. 
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caquequin vulgo calequin, Sic vilebrequin, & alia genus permulta : 

nos à Flandris mutuati videmur, & illorum more quædam nobis 

similiter effinxisse. 

Quant à certains, que nous avons reçus des peuples voisins, 

comme de François, Fancequin, de mande, mandequin, de Petre, 

Petrequin, de brode, brodequin, de caque, caquequin, communément 

calequin, ainsi vilebrequin11 et beaucoup d’autres de cette sorte, nous 

semblons les avoir empruntés aux Flamands [103] et en avoir forgé 

certains pour nous de la même façon. 

Sylvius poursuit à partir de l’exemple du nom propre « François » en 

évoquant l’influence de langues vernaculaires sur la création de noms 

diminutifs dérivés par adjonction d’un suffixe « -quin » d’origine 

néerlandaise. Si Sylvius ne reconnaît jamais, dans le passage du latin au 

français, l’existence d’un superstrat germanique, en revanche il est sensible 

aux influences extérieures modernes, notamment celle du flamand, une 

langue dont il a pu avoir connaissance dans sa jeunesse passée en Picardie. Il 

est aussi possible de voir dans la mention des « Flandris » un clin d’œil 

flatteur à sa destinataire, la reine Eléonore, qui a grandi aux Pays-Bas avec 

son frère Charles Quint… 

 

3. Retour aux sept suffixes diminutifs typiquement 

français (sans équivalent ancien ou étranger : p. 137 du texte 

latin et p. 317-318 de la traduction de C. Demaizière) : 

Quædam denique diminutiuorum terminationes nobis 

propriæ videntur, et, ete :in, ine : ot, ote. 

In et diminutiua, vt à Iacque Iaquet, coc cochet, sac saccet, 

doulc doulcet & doulet, blanc blanchet, noir noiret, mol mollet. 

Quibus pro fœminino addendum est e, vt Iaquet Iaquete, doulcet 

doulcete, doulet doulete, &c. In quam vocem exeunt quædam solum 

fœminina, vt femme femmelete, portion portionete, char charrete, 

brebi brebiete, sée, seete, sie, siete. 

 
11 [Note de C. Demaizière :] Mannequin, var. mandequin : panier en forme de hotte, du 

moyen néerlandais mannekijn, diminutif de mande : panier d’osier. Brodequin, altération, 

sous l’influence de broder, de broissequin, brouzequin d’origine obscure, le néerlandais 

broseken proposé étant tardif (fin du XVIe siècle). Vilebrequin, du néerlandais wimmelkijn, 

diminutif de wimmel, tarière, avec influence du flamand boorkin, tarière, et en passant en français, 

des mots virer, vibrer. Quant à caque, déverbal de caquer du néerlandais caken, ôter les ouïes, il a 

sans doute suivi le même modèle, de même que les deux prénoms : François et Pierre. 
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Per in, vt à Iacot Iacotin, à Ianot, Ianotin. Sed à Ian Ianin, à 

sot sotin, à lourd lourdin, à garde gardin. Quibus pro fœminino 

addendum est e, sotin sotine, lourdin, lourdine, In quam vocem exeunt 

quædam solum fœminina, vt, Iaqueline, Perrine. 

In ot, vt Ian Ianot, Pierre Pierrot & Pierot, Guillelme 

Guillemot, char chariot, estene estenot, Philippe Philippot, vin vinot. 

Quibus pro fœminino adde e, vt Pierrot Pierrote, Philippot Philippote 

: & sync. i prioris, Phlippe Phlippot Phlippote. 

In on, vt gambe gambon, coce, coçon chaulce chaulçon, 

tronce troncon, face façon, hamus haim hammucon, lard lardon, 

sagum saie saion, chat chaton. Vallet, id est seruus à ballô [en 

alphabet grec] mitto, valleton. 

Enfin, certaines terminaisons de diminutifs nous semblent propres : et, 

ete, in, ine, ot, ote. 

Des diminutifs en et comme de Iaque, Iaquet ; coc, cochet ; sac, saccet 

<sachet> : doulc, doulcet <doucet> et doulet ; blanc, blanchet ; noir, noiret ; 

mol, mollet. Pour le féminin, il faut leur ajouter e, comme Iaquet, Iaquete, 

doulcet, doulcete, doulet, doulete etc. Certains féminins seulement se terminent par 

le même son, comme femme, femmete <femmelette> ; portion, portionete ; char 

charrete <charrette>, brebi <brebis> brebiete, sée, seete, sie, siete12. 

En in, comme de Iacot, Iacotin, de Ianot, Ianotin, mais aussi, de Ian, 

Ianin, de sot, sotin, de lourd, lourdin, de garde, gardin13. À ceux-là, pour le 

féminin, il faut ajouter e : sotin, sotine, lourdin, lourdine. Quelques féminins 

seulement se terminent par le même son, comme Iaqueline, Perrine. 

En ot, comme : Ian, Ianot ; Pierre, Pierrot et Pierot ; Guillelme, 

Guillemot ; char, chariot ; estene, estenot14 ; Philippe, Philippot ; vin, vinot. 

Pour le féminin, ajoute-leur e, comme Pierrot, Pierrote ; Philippot, Philippote 

et, avec syncope du premier i, Phlippe, Phlippot, Phlippote. 

En on, comme gambe, gambon <jambon> ; coce, coçon15 ; chaulce, 

chaulçon <chausson> ;tronce16, tronçon ; face, façon ; hamus, haim, 

 
12 [Note de C. Demaizière :] Sée est un siège, et sie, une scie. 
13 [Note de C. Demaizière :] Gardin, pour jardin, n’est pas le diminutif de garde mais il vient 

de l’ancien français jart, issu du francique *gard. cf. l’allemand Garten et l’anglais garden. 
14 [Note de C. Demaizière :]  Estene désigne une pièce de la charrue. 
15 [Note de C. Demaizière :] Nous l’écrivons coçon car Sylvius l’écrit avec c surmonté de s, c’est-à-

dire avec un c qui se prononce s. En ancien français, coçon ou cosson signifie marchand, maquignon. 

On pourrait aussi penser à une erreur où le c aurait dû être surmonté de h pour coche/cochon. 
16 [Note de C. Demaizière :] De l’ancien français, trons : morceau, éclat, tronce désigne un 

tronc d’arbre coupé. Diminutif : tronçon. 
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hammuçon <hameçon> ; lard, lardon ; sagum, saie, saion <sayon> : chat, 

chaton ; vallet17, pour servus, de ballô, j’envoie, valleton. 

Sylvius énonce les diminutifs auxquels il ne trouve pas d’origine 

ancienne ou étrangère, au nombre de quatre, dont les trois premiers sont 

abordés séparément au masculin et au féminin : (« -et » et « -ete », « -in » et 

« -ine », « -ot » et « -ote ») et le dernier uniquement au masculin : « -on ». 

Pour les trois premiers, Sylvius explique que la différence morphologique 

entre le masculin et le féminin se marque par l’adjonction du morphème du 

féminin « -e » – traditionnel en français –. Il propose des séries d’exemples 

de diminutifs mêlant des noms propres (« Iacquet », « Iacquete » ; « Iacotin », « 

Ianotin » ; « Iacqueline », « Perrine » ; « Pierrot », etc), des noms communs, 

et des adjectifs (« blanchet », « noiret », « sotin », etc) que les locuteurs de la 

Renaissance appréciaient fort. 

Pour montrer que le phénomène décrit, ici en l’occurrence la 

spécificité pour ainsi dire nationale de ces diminutifs, est récurrent en français 

et non pas anecdotique, les séries d’exemples dans ce passage sont abondantes 

et variées, selon un principe argumentatif et pour ainsi dire scientifique que 

Sylvius a exposé dans son « Avis au lecteur » (op. cit., p. 31 du texte latin) :  

« Multa denique exempla interdum congessi, ne regulam ex 

paucorum similitudine constituisse putarer. Interdum pauca : vel 

quod plura non occurreret, vel odiosa prolixitate liber in immensum 

excresceret. » (« Enfin, j’ai parfois accumulé de nombreux exemples 

pour qu’on ne pense pas que la règle a été constituée en se fondant 

sur la ressemblance d’un petit nombre de faits. Parfois, j’ai donné 

peu d’exemples, soit parce qu’il ne s’en présentait pas davantage à 

mon esprit, soit pour éviter que mon livre ne se développe 

immensément en raison d’une déplaisante prolixité »). 

Colette Demaizière note une erreur dans l’analyse morphologique du 

nom « jardin », due à l’ignorance du superstrat germanique. En effet, ce 

substantif n’est pas un diminutif du mot « garde » comme le croit Sylvius, 

mais il provient d’un nom francique, « *gard », qui a donné naissance à 

l’ancien français « jart », à l’allemand « Garten » et à l’anglais « garden ». 

Autre étymologie erronée, celle de « vallet », que Sylvius fait remonter au 

verbe grec « ballô », « j’envoie <un serviteur effectuer une tâche> », alors 

 
17 [Note de C. Demaizière :] Valet (varlet, vaslet, vallet), du latin populaire *vassellitus, du 

bas latin vassus, serviteur. 
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qu’il vient du diminutif latin populaire « vassellitus », diminutif dérivé du bas 

latin « vassus », « serviteur ». Mais Sylvius ignore l’existence à la fois de la 

dimension populaire et de l’évolution historique du latin, ne faisant pas de 

distinction entre la langue classique transmise par la littérature et la langue 

orale et vulgaire. La méconnaissance des variations diastratique et 

diachronique induit lourdement en erreur l’helléniste passionné qu’est 

Sylvius et le pousse parfois à des créations étymologiques bien érudites à 

propos de realia on ne peut plus quotidiennes et terre à terre… 

 

4. Variations morphologiques et morphosyntaxiques (p. 137-

138 du texte latin et p. 318-319 de la traduction de C. Demaizière) : 
Dans les paragraphes qui suivent, et que nous ne reproduirons pas en 

détail, Sylvius résume les règles de formation des diminutifs qu’il vient 

d’évoquer, tout en mentionnant qu’il existe des cas spécifique de dérivation 

par adjonction d’un suffixe diminutif. En affirmant que seul l’usage peut faire 

connaître exactement quels suffixes sont ajoutés à quels « primitifs », 

l’humaniste reconnaît implicitement que sa volonté d’expliquer 

exhaustivement certains phénomènes morphologiques se heurte à sa propre 

incapacité à tout systématiser et rationaliser ; or le français est célèbre pour 

ses exceptions, peut-être aussi nombreuses que ses règles ! 

Ensuite, Sylvius constate que le français, à l’instar du latin, crée en 

quelque sorte des diminutifs de diminutifs, en altérant le suffixe latin (ex. : « 

-ulus, -ula » devient « -ellus, -ella »), en ajoutant un deuxième suffixe au 

premier en français, comme dans « Ianeton, coquilon, cochonet, sotinet », etc. 

La science linguistique moderne appellerait ce phénomène une variation par 

renchérissement ou redondance, causée par un souci d’expressivité, fréquent 

à la Renaissance, et qui tendra à disparaître à partir de l’époque classique. 

Comme à son habitude, Sylvius observe le phénomène sans en expliciter les 

conséquences : renforcement sémantique et effet stylistique (par exemple en 

poésie ou pour exprimer l’affectivité), variation diastratique (langue plutôt 

populaire ou registre familier). 

L’humaniste poursuit en évoquant la possibilité d’ajouter parfois un 

adjectif signifiant la diminution devant le nom diminutif : « petit cochonet, 

petite Ianeton », une pratique syntaxique qu’il constate aussi chez les Latins 

et qui induit un renforcement du signifiant. Une fois de plus, Sylvius note le 
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phénomène de redondance sémantique sans en expliquer le contexte 

d’utilisation ou l’effet produit, sans doute parce qu’à ses yeux l’existence d’un 

phénomène similaire en latin suffit à le légitimer. 

Il termine cette partie par des variations morphologiques de suffixes 

diminutifs qui aboutissent à un phénomène proche de la synonymie, que ce 

soit en latin (ex : à partir du nom « homo », les diminutifs « homoncio, 

humulus, homonculus », « pauvre petit homme ») ou en français (ex : « de 

Ian, Ianin, Ianot, Ianon, pour une femme »). 

 

5. Les suffixes péjoratifs : sur les pas de Valla… (p. 138-139 

du texte latin et p. 319-320 de la traduction de C. Demaizière) : 

Insuper vti in aster Latinis non diminutionem, sed potius (vt 

Valla placet) imitationem quandam primitiui exprimunt : sic apud 

Gallos omnino. Vt Surdaster, Sourdastre, Enragastre à rabie, 

Aquariastre à sancto Aquario, sainct Aquere, huius mali propulsatore, fol 

follastre, sotin sotinastre, opinion opiniastre. Filiaster filiastre, pro genero 

Lugdunenses dicunt. Marastre pro nouerca Galli prope omnes à marastra. 

Et à coloribus obscuris, & vt sic dicam, dilutis, rougastre, blanchastre, 

noirastre, verdastre, iaunatres. 

Quædam præterea in ard, vt concha coque coquard : à 

cochula coquile coquilard, stulto vtrunque. Broncus broche, brocard, 

id est scomma. Vetulus viel vielard. Babylon, babyl, babylard, id est 

lingulaca, Pitta [en alphabet grec], id est pix pois, poissard, id est fur, 

palea paile pailard, vel à pallace. Gaudeo gai gailard, & inde 

regalardir verbum quartæ coniugationis. Cauda coue, couard, id est 

timidus. Flatard, id est adulator, à flatare flater, frequentatiuo verbo 

flo flas. Pendard, id est suspendiosus. Railard, bavard, id est irrisor. 

Quae actionis consuetudinem & propensionem quandam 

Gallis insinuat (quomodo quædam in osus Vallæ) quoties scilicet 

homini tribuuntur.  Quædam enim ad alia referuntur, vt brocard, id est 

scomma. Quibus è pro fœminino addendum, coquarde, coquilarde, &c. 

De plus, de même que les noms en aster n’expriment pas, pour les 

Latins, une diminution mais plutôt (comme il plaît à Valla18) une certaine 

imitation du primitif, il en est absolument de même chez les Français, comme 

surdaster, sourdastre <sourdaud> ; enragastre de rabies <rage> ; aquariastre, 

 
18 [Note de C. Demaizière, qui se réfère à l’édition de Lyon, 1516, des Elegantiarum linguæ 

latinæ libri sex de Lorenzo Valla :] Elegantiæ, I, 7. 
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de Sainctus Aquarius, Saint Aquere, qui éloigne ce mal19 ; fol, follastre 

<folâtre> ; sotin, sotinastre ; opinion, opiniastre <opiniâtre> . Filiaster, 

filiastre, que les Lyonnais disent pour gendre ; marastre pour nouerca <belle-

mère>, que disent presque tous les Français, de marastra. Et, à partir de 

couleurs incertaines et, pour ainsi dire, atténuées, rougastre, blanchastre, 

noirastre, verdastre, jaunastre20. 

En outre, il y a certains <dérivés> en ard, comme de concha, coque, 

coquard, de cochula, coquile, coquilard, l’un et l’autre, pour sot ; broncus, 

broche, brocard, c’est-à-dire scomma <sarcasme>21 ; vetulus, viel, vielard 

<vieillard> ; Babylon, babyl, babylard pour lingulaca <bavard>22. Pitta pour 

pix, pois <poix>, poissard, avec le sens de fur <voleur>23 ; palea, paile, 

pailard <paillard> ou de pallaca24 ; gaudeo, gai, gailard <gaillard> et, de là, 

regalardir <ragaillardir>, verbe de la quatrième conjugaison25 ; cauda, coue 

<queue>, couard, avec le sens de timidus <craintif> ; flatard pour adulator 

<flatteur> de flatare, flater, verbe fréquentatif de flo, flas26 ; pendard, dans le 

sens de suspendiosus : railard <raillard>, bavard pour irrisor <moqueur>27. 

Ces mots, pour les Français, expriment une certaine habitude de 

l’action et un certain penchant [105] (comme certains en osus pour Valla28) 

 
19 [Note de C. Demaizière :] Enragastre, enrageux signifient enragé. Acariâtre a le sens de 

fou, possédé du démon, d’où qui a mauvais caractère. Le mot viendrait, en effet, de Acharius, 

évêque de Noyon, au VIIe siècle, qui passait pour guérir la folie (mal Saint-Acaire). C’est 

vraisemblablement une étymologie populaire influencée également par le rapprochement 

avec acer, aigre. 
20 [Note de C. Demaizière :] Que nous écrivons tous avec des finales en -âtre. 
21 [Note de C. Demaizière :] Broche, du latin populaire *brocca, dérivé de brocchus, saillant, 

pointu. Brocard est issu de broche, broque en picard. Il a le sens de trait piquant. 
22 [Note de C. Demaizière :] Babiller et babillard sont issus d’une racine onomatopéique *bab 

et n’ont rien à voir avec Babylone. 
23 [Note de C. Demaizière :] Le voleur est appelé poissard (de poix) par métaphore : qui a de 

la poix aux doigts. 
24 [Note de C. Demaizière :] Paillard, de paille : qui couche sur la paille, d’où fripon, vaurien, 

débauché. Le mot ne vient pas, comme Sylvius en forme l’hypothèse, de pallaca, concubine, 

mais bien de palea.  
25 [Note de C. Demaizière :] Gai vient du francique *wahi; gaillard a la même racine que 

galant, du haut allemand wallan, bouillonner, d’où ragaillardir ou regaillardir.  
26 [Note de C. Demaizière :] Flatter vient du francique *flat, plat, c’est-à-dire : passer le plat 

de la main. Il ne peut venir de flo, as, souffler, ni de flatare qui a le même sens car il est bien 

le fréquentatif de flo. 
27 [Note de C. Demaizière :] Irrisor peut être un bon équivalent pour raillard, non pour bavard. 
28[Note de C. Demaizière :] Elegantiæ, I, 23.  



Diversité et Identité Culturelle en Europe 

64 

chaque fois naturellement qu’ils sont attribués à un être humain. En effet, 

certains se rapportent à autre chose, comme brocard, avec le sens de scomma. 

Il faut ajouter e pour le féminin : coquarde, coquilarde etc... 

Sylvius se lance ici dans le recensement des suffixes péjoratifs « -astre 

» et « -ard », qui ne sont pas à proprement parler des diminutifs ; il reconnaît 

d’ailleurs qu’ils « n’expriment pas la diminution mais plutôt (comme il plaît 

à Valla) une imitation du primitif »29. La citation presque mot pour mot des 

Elegantiæ linguæ latinæ de Lorenzo Valla (El., I, 7 : « Illa quoque diminutiua, 

quæ finiunt in -aster, imitationem potius quam diminutionem significant »30), 

qui n’est pas unique chez Sylvius – quelques lignes plus bas, il se réfère à 

Elegantiæ, I, 2331 – révèle un modèle d’étude de la langue plus récent que 

celui de Donat et qui a influencé bien des philologues humanistes. 

En commençant sa Grammatica par l’étude morphologique des noms 

et en la faisant suivre de ce que j’ai appelé un appendice sur les diminutifs, 

Sylvius s’inscrit dans la tradition illustrée par Valla dès la première moitié du 

XVe siècle, car c’est dans ce que l’humaniste italien intitule un « epitome32 » 

placé à la suite de la section sur les noms latins des Elegantiæ que se trouve 

la description des diminutifs, dont il donne bien des exemples latins repris par 

Sylvius. Si la pratique de l’épitomé reste unique dans la grammaire du 

Français, elle est récurrente dans les Elegantiæ. Par ailleurs, dans le premier 

passage évoqué par Sylvius (El., I, 7), Valla classe bel et bien parmi les 

suffixes diminutifs ceux qui servent à donner un sens péjoratif aux noms 

latins, les suffixes français en « -astre » faisant écho directement aux suffixes 

latins en « -aster », qui étaient absents de l’Ars grammatica de Donat. 

À la suite de Valla, Sylvius définit les noms péjoratifs comme 

exprimant « une certaine habitude » et « un certain penchant », sans souligner 

leur sémantisme dévalorisant, mais peut-être les deux humanistes les classent-

t-ils parmi les diminutifs parce qu’à leurs yeux, la signification négative peut 

s’apparenter à une forme de diminution du sémantisme. 

 
29 Donat ne traite pas des suffixes péjoratifs latins dans sa section sur les noms. En revanche, 

il distingue les « diminutiua »  des « diriuatiua » (« dérivatifs »), qui, constate-t-il, sont tous 

des adjectifs (en « -nus » et en « -cus »). 
30 Voir L Valla, 1999, vol. I, p. 76. 
31 Voir L Valla, 1999, vol. I, pp. 136-142 (« De exeuntibus in -osus »). 
32 Voir L Valla, 1541, pp. 17-18. 
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Dans ses traités, Sylvius se réfère à d’autres humanistes et philologues 

européens de renom comme Guillaume Budé et Érasme, cependant, l’autorité 

de Valla, cité à maintes reprises, implique une méthode d’analyse linguistique 

qui accorde de l’importance à la notion de pureté à laquelle Sylvius se déclare 

particulièrement sensible. 

Notons au passage quelques explications étymologiques parfois 

assez drôles. 

« Babiller » et « babillard », qui évoquent des paroles nombreuses et 

vaines, viendraient selon Sylvius du mythe biblique de la multiplication des 

langues lors de la construction de la Tour de Babel, dans la cité cosmopolite 

de Babylone. En réalité, ces mots sont issus de l’onomatopée « bab- » mimant 

le mouvement des lèvres que produisent à la fois les bébés qui veulent 

communiquer et les personnes atteintes de bégaiement, comme en anglais le 

verbe « babble » et en allemand « babbeln ». 

Avec son appétence pour les étymologies savantes, Sylvius suggère 

que le « paillard », personne de mauvaises mœurs dans la langue populaire, 

pourrait venir du latin « pallaca », « concubine », alors que ce mot dérive plus 

trivialement de la paille, sur laquelle on couche quand on n’a pas d’argent, et 

d’où provient le sens second de « vaurien » ou de « débauché », une hypothèse 

que l’humaniste envisage aussi, mais qui semble moins le convaincre 

puisqu’il propose ensuite un étymon plus rare. 

Enfin, Sylvius ne peut pas savoir que « gai », « gaillard » et « flatter » 

sont d’origine francique et non pas latine. Comme le signale Colette 

Demaizière, « gai » a pour étymon le francique « *wahi », « gaillard » a la 

même racine que « galant » et vient du haut allemand « *wallan », « 

bouillonner », d’où le sens du verbe « ragaillardir », « redonner de l’énergie, 

de la vigueur ». Quant au verbe « flatter », l’humaniste invoque une 

étymologie latine savante, le verbe fréquentatif « flatare » dérivé de « flare 

», « souffler », qui existe certes en latin. Mais le verbe français « flatter » 

vient du substantif francique « *flat », « le plat <de la main> », en référence 

au fait de caresser avec le plat de la main un animal pour le calmer, lui faire 

du bien – encore de nos jours, l’expression métaphorique et familière « 

brosser quelqu’un dans le sens du poil » décrit le comportement d’une 

personne qui cherche à obtenir la confiance d’autrui en le flattant. 
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6.  Cas usuels de substitution des « primitifs » par les diminutifs 

(p. 139 du texte latin, p. 320 de la traduction de C. Demaizière) : 

Nec prætermittendum est, ipsa diminutiua Gallis vt 

Græcis & Latinis sæpe pro primitiuis usurpari, vt saion pro saie, 

valeton pro vallet. 

Et il ne faut pas passer sous silence le fait que, pour les Français, 

comme pour les Grecs et les Latins, les diminutifs eux-mêmes sont souvent 

employés pour les primitifs, comme saion pour saie, valeton pour vallet. 

Sylvius termine l’étude morphologique des diminutifs français 

comme il l’a commencée, en faisant une analogie entre le français, le grec et 

le latin, pour ce qui est de la substitution de certains noms de base par les 

diminutifs qui en dérivent, comme le « saion » et le « valeton », d’utilisation 

plus fréquente au XVIe siècle que « la saie », étoffe grossière de teinte sombre 

(mot d’origine celtique) et « le valet », et qui donc, sous l’effet d’un usage 

intensif et banalisé, se sont lexicalisés en perdant leur sens diminutif. 

 

7. Conclusion (p. 139 du texte latin et p. 320 de la traduction de C. 

Demaizière) : 

Patronymica tantum à Græcis dictionibus deduci solita non 

retinemus, sed per substantiua filius, pater, auus, &c. & genetiuum 

primitiui Latinorum more repræsentamus. 

Hæc de nomine dicta sufficiant, cætera in Etymologicum 

fusissime docemus. 

Nous ne conservons pas les noms patronymiques pour ceux qui 

habituellement sont tirés de mots grecs mais nous les représentons à l’aide 

des substantifs filius, pater, avus etc. et le génitif du primitif, à la façon 

des Latins. 

En voilà assez dit au sujet du nom, nous enseignons tout le reste, de 

façon très développée dans l’Etymologicum. 

Pour le dernier phénomène étudié, qui distingue le français de l’usage 

grec, mais le rapproche du latin, malheureusement, Sylvius ne donne pas 

d’exemple. Or son explication ne me paraît pas claire lorsqu’il évoque « les 

noms patronymiques pour ceux qui sont habituellement tirés de mots grecs », 

pour exprimer les liens familiaux. J’avoue ne pas saisir le lien avec les 

diminutifs. Les adjectifs grecs formés avec le suffixe « -kos » comme « 

Socratikos » ou « Platonikos » ne sont pas des diminutifs et ne signifient pas 

« fils de Socrate » ou « de Platon » mais « inspiré par » ou « lié à » Socrate 

ou Platon. D’ailleurs, Donat appelle leurs équivalents latins en « -cus » ou en 

« -nus » des « diriuatiua », qu’il distingue bien des diminutifs. Quant aux « 
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patronymica », il les évoque dans une sous-section particulière33, certes en 

toute fin de la section consacrée aux noms, comme chez Sylvius. Valla ne 

semble pas traiter cette question spécifiquement34. 

Le Français conclut ensuite de manière générale son chapitre sur le 

nom, et son annexe sur les diminutifs, en renvoyant à un ouvrage qui ne verra 

jamais le jour mais qu’il envisage souvent au cours de ses deux traités comme 

un complément, et qu’il intitule l’Etymologicum. 

En conclusion, en proposant une grammaire de la langue française 

inspirée par les grammairiens anciens comme Donat autant que par les 

philologues modernes, en particulier Lorenzo Valla, Sylvius fait œuvre de 

pionnier dans le domaine de la description normative du français, visant un 

public à la fois d’étudiants et d’érudits, français et internationaux. 

On peut regretter que la domination encore écrasante du modèle latin 

fourvoie souvent Sylvius dans une recherche systématique d’étymologies 

savantes, et avoir le sentiment, comme l’a exprimé Bernard Colombat35 qu’« 

avec la Grammatica Latino-gallica, la grammaire française n’est encore qu’à 

demi inventée ». 

Cependant, Sylvius ouvre la voie à une étude théorique de la langue 

française qui, à partir du milieu du XVIe siècle, contribuera, sous les plumes 

de Louis Meigret (Traité de la grammaire française, le premier ouvrage tout 

en français, 1550), de Robert Estienne (Traité de la grammaire française, 

1558), Pierre de la Ramée (Grammaire, 1562, revue en 1572), ou encore 

d’Antoine Cauchie, picard comme Sylvius (Grammatica Gallica, 1570, revue 

en 1586), autant à son développement qu’à sa standardisation, l’aidant ainsi 

à devenir non seulement une langue de culture et de littérature, mais aussi un 

élément fondamental de l’identité du peuple français, au moment où écrivains 

et poètes la préfèrent de plus en plus souvent au latin, et où le pouvoir 

monarchique éprouve la nécessité de créer parmi les sujets le sentiment d’une 

unité nationale tellement mise à mal par les divisions religieuses internes et 

les multiples menaces extérieures. 
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Abstract: 

FROM ENCLOSURE TO GARDEN: THE OUTCOMES OF THE INDO-

EUROPEAN ROOTS *GHORTO- AND *DHEIG'H-  

IN ROMANCE LANGUAGES 

The garden is thought to have originated in Mesopotamia about five 

thousand years ago, when the acclimatization of the palm tree made the creation of 

oases possible. Etymologically, it is an enclosure—a space set aside by humans 

where nature is arranged to serve them. Late Latin paradīsus („park”) derives from 

Greek parádeisos („garden”), which comes from Old Persian pairidaēza („enclosed 

place”), itself formed from the Indo-European root *dheig’h- („wall”). Another 

Indo-European root, *ghorto- („enclosure”), serves as the basis for Latin hortus and 

Germanic *gard, both meaning „enclosed garden”. It gave rise to Slavic gradina, a 

term adopted by Romanian (grădină) to denote the garden. 

We present an etymological and phonological study of the outcomes of the 

Indo-European roots *ghorto- and *dheig'h- in Romance languages. We show that, 

originally, the emphasis was on the enclosure, isolation, and separation from a hostile 

and uncontrollable nature; later, for the Romans, the hortus was a site for both 

vegetable and ornamental cultivation; finally, in Romance languages, a dichotomy 

emerged distinguishing, on the one hand, the Ort – associated with „traditional 

values of rurality, toil, ruggedness, and attachment to the land” – and, on the other, 

the Jardin – associated with „new values of courtly life, [...] beauty, luxury, and the 

joy of loving and living”. (Bouvier, 2003: 78). 

 Keywords:  

Garden, lexicon, etymology, phonology, Romance languages. 

 
Résumé :  

Étymologiquement, le jardin est un enclos, un endroit réservé par l’homme 

où la nature est disposée de façon à le servir. Nous proposons une étude 

étymologique et phonologique des issues concernant le jardin des racines indo-

européennes *ghorto et *dheig’h- dans les langues romanes. Nous montrons qu’à 

l’origine, l’accent est mis sur l'enceinte, l'isolement, la séparation d’avec la nature 

hostile et incontrôlable, puis, chez les Romains, l'hortus est à la fois le lieu des 
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cultures potagères et ornementales, enfin, dans les langues romanes, une dichotomie 

apparaît distinguant, d’une part, l’Ort « des valeurs traditionnelles de ruralité, de 

labeur, de rudesse, d'attachement au terrain », d’autre part, le Jardin « des valeurs 

nouvelles de la vie courtoise, […] la beauté, le luxe, la joie d'aimer et de vivre » 

(Bouvier, 2003 : 78). 

 

Mots clés :  

Jardin, lexique, étymologie, phonologie, langues romanes. 

 

1. Introduction 

Nous proposons une étude étymologique, sémantique et phonologique du 

mot français jardin et de ses équivalents dans les autres langues romanes au sein 

desquelles le lexique du jardin se décline généralement sur une dichotomie 

séparant les cultures ornementales et utilitaires. 

 

 
Figure 1 

 

Le roumain fait exception avec le mot grădină qui désigne un espace 

de terre où l’on cultive des plantes, des légumes, des fleurs ou des arbres, et 

peut aussi bien se référer à un petit jardin familial qu’à un grand jardin 

botanique. Ce terme a un signifié de puissance très général et un large 

panel d’emplois « en-effet » dans le discours, quelles que soient les 

dimensions ou les destinations. 

 
Figure 2 

 



Diversité et Identité Culturelle en Europe 

 71 

2. Étude étymologique (Saffi, 2004) 

Le jardin serait né en Mésopotamie, il y a environ cinq mille ans, 

quand l’acclimatation du palmier a rendu possible la création d’oasis, c’est-

à-dire de zones de végétation permettant de limiter l’évaporation et de 

maintenir l’humidité constante nécessaire à la survie de plantes fragiles. 

« [...] ces conquêtes techniques ne servirent pas d’abord, ni 

surtout, à la production de plantes destinées à la nourriture des 

hommes, mais au luxe et au plaisir, aux cultures gratuites des fleurs 

et des arbustes d’ornement. Mais ces cultures s’adressent moins aux 

humains qu’aux divinités. » (Encyclopaedia Universalis, entrée 

“jardin’’, vol. 9) 

On comprend alors que l’effort n’a rien de gratuit : il faut apaiser les 

dieux en leur offrant la beauté. S’adjuger la faveur des dieux est une condition 

de survie dans un monde angoissant et imprévisible. Aujourd’hui, 

l’explication scientifique de la marche du monde a empiété sur cette fonction 

des religions. Derrière ce premier objectif du jardinier s’en cache un second, 

plus mégalomane, celui de maîtriser la nature qui reflète bien le caractère 

paradoxal des entreprises humaines. Le jardin a l’ambition d’être une image 

du monde ; étymologiquement, c’est un enclos, un endroit réservé par 

l’homme où la nature est disposée de façon à le servir. 

Le français paradis ou l’italien paradiso viennent du latin tardif 

paradīsus « parc », terme issu du grec parádeisos « jardin » venant de l'ancien 

perse pairidaēza qui signifie « lieu clôturé », le passage à la signification 

religieuse de « jardin d'éden, parc réservé aux bienheureux » s'étant effectué 

par le biais de l'hébreu pardēs. Le terme de l'ancien perse est composé à partir 

de la racine indo-européenne *dheig'h- « mur » (Alessio & Battisti, 1968 : 

2766 ; Cortelazzo & Zolli, 1980 : 876 ; Dauzat, Dubois & Mitterand, 1964). 

L'accent est bien mis sur l'enceinte, l'isolement, la séparation d'avec la nature 

hostile et incontrôlable – dans ce contexte précis : le désert. 

L'étymologie ne remonte pas plus loin car même si le nostratique 

comporte de nombreux noms de plantes, aucun ne désigne des espèces 

cultivées ou des techniques de culture. Les partisans du nostratique 

considèrent que cette langue-mère de l'indo-européen serait antérieure à 

l'agriculture et à la domestication des animaux (Ross, 1999 : 33). 
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Une autre racine indo-européenne, *ghorto signifiant « enclos », sert 

de base de construction au latin hortus et au germanique *gard dont le sens 

est « jardin clos ». De cette même base dépendent aussi le latin cohors, 

cohortis « enclos, basse-cour », qui a donné en français cour (Bouffartigue & 

Delrieu, 1981 : 203). Et voici réunis le côté cour et le côté jardin, qui 

désignent respectivement par convention au théâtre la gauche et la droite de 

la scène pour le spectateur. L’origine de cet usage vient d’une habitude prise 

à la Comédie Française, à partir de 1770, quand la troupe était installée dans 

une salle du palais des Tuileries qui donnait d'un côté sur la cour du Louvre, 

et de l'autre sur le jardin des Tuileries (Guillemard, 2007 : 67). 

La forme germanique *gard se lit aujourd'hui dans l'allemand garten 

et l'anglais garden. La même racine indo-européenne *ghorto a abouti au 

russe gorod, avec le sens de « ville », qui apparaît dans Novgorod « la ville 

neuve » et, sous une forme plus évoluée, dans Petrograd « la ville de Pierre 

» (Walter, 1997 : 89.) et a donné en slave gradina, terme repris par le roumain. 

(Lüdtke, 1974 : 82) 

Que se passe-t-il en italien ? Le mot giardino est un emprunt au 

français datant du XIIe siècle. 

La forme jardino [iardino] se trouve déjà en Italie au Xe siècle dans 

des chartes latines de Gênes, elle illustre la diffusion d'un type de latin 

carolingien, mais portant la marque d'un parler d'oïl. Cependant, au XIIe 

siècle, la forme giardino [dʒardino] pénètre les Pouilles, la Calabre, la Sicile 

et devient plus fréquente en Italie. (Bezzola, 1925 : 195-196 ; Cortelazzo & 

Zolli, 1980 : 876 ; Bouvier, 2003 : 72) 

Que s’est-il passé en français ? Le français jardin vient, selon les 

hypothèses étymologiques, du francique ou du germanique *gard qui a évincé 

le hortus latin du langage courant. Comme c'est souvent le cas en français, le 

radical latin se révèle plus fructueux dans la production d'une terminologie 

scientifique : en face du jardinier, l’horticulteur fait figure de spécialiste, tout 

comme l'horticulture est le nom scientifique de jardinage. On trouve aussi 

l'hortillonnage qui renvoie à une réelle spécialisation : la culture de légumes 

dans des jardins conquis sur des marais en Picardie, dans le dialecte picard 

l'(h)ortillon désigne le jardinier, du verbe ortillier « jardiner » (Rey, Rey-Debove 

& Cottez, 2007). Le picard, sûrement du fait de sa proximité géographique avec 

les langues germaniques, a conservé tel un bastion l'hortus latin. 
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Le jardin est un lieu clôturé, qu’il soit d’agrément ou potager ; son 

étymologie en fait un descendant de l’enclos indo-européen : 

Indo-européen *ghorto > germanique *gard > fr. jardin > it. giardino 

et parallèlement : 

Indo-européen *ghorto > latin hortus > italien orto 

Walter (1997 : 89) remarque en français l’abondance du vocabulaire 

d’origine germanique désignant des limites, même si aujourd’hui tous ces 

mots n’ont pas gardé leur signification première. 

« On retrouve bien l’idée de limite dans la haie faite de 

branchages ou d’arbustes pour servir de clôture à un champ, mais cette 

idée est moins évidente dans lice, liste, hallier ou jardin. Or, si 

aujourd’hui on n’emploie plus le mot lice que dans l’expression entrer 

en lice (pour une compétition sportive, par exemple), le mot désignait 

bien au Moyen-Âge la palissade qui délimitait le terrain où se 

déroulaient les tournois, et la liste était encore une bordure, une frange 

en ancien français ; le hallier était à l’origine un lieu entouré de 

noisetiers (cf. l’anglais hazel "noisetier") et le jardin, tout simplement 

en enclos. » (Walter, 1997 : 89-90). 

3. Deux termes pour une dichotomie sémantique 

Alors que chez les Romains, l’hortus était à la fois le lieu des cultures 

potagères et ornementales, l'italien a emprunté au français le mot jardin 

devenu giardino qui venait compléter le terme orto, réduit au seul signifié 

utilitaire (Migliorini, 1987 : 44). En français, le potager est le « cuisinier » 

(fin XIVe), ce terme prendra son sens moderne au milieu du XVIe pour devenir 

le lieu des cultures du potage, c'est à dire « ce qui se met dans le pot » (milieu 

XIIIe), puis restreint à « bouillon, soupe » au XVIe. (Dauzat, Dubois, 

Mitterand, 1964) 

L’italien n'est pas le seul à emprunter le mot jardin au français : 

l'espagnol et le portugais l’ont emprunté nettement plus tard, à l'époque 

classique (fin XVIe - début XVIIe), et font la même dichotomie. L'espagnol 

jardin [xardin] et le portugais jardim [ʒardim] signifient aujourd'hui « jardin 

de fleurs, d'agrément », tandis que huerto [werto] en espagnol et horto 

[ortu] en portugais désignent le « jardin potager » (Corominas, 1954-1957 ; 

Bouvier, 2003 : 78). La même distribution se lit dans la littérature 

médiévale de langue d’oc : 
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« Ainsi l'opposition entre ort d'une part et jardin, vergier 

d'autre part est-elle très marquée. C'est une opposition de valeurs 

sémantiques, plus que de sens, fondée sur une distinction de type 

social, que l'on constate assez souvent dans l'histoire des langues 

entre le mot autochtone et le mot emprunté. 

Ort exprime dans la littérature médiévale d'oc des valeurs 

traditionnelles de ruralité, de labeur, de rudesse, d'attachement au 

terrain comme cela est net dans le cas de Gaucelm Faidit. 

Jardin ou vergier incarnent des valeurs nouvelles de la vie 

courtoise, développées par la poésie des Troubadours : la beauté, le 

luxe, la joie d'aimer et de vivre… » (Bouvier, 2003 : 78) 

Après un dépouillement systématique de la littérature médiévale d'oc, 

Bouvier ne trouve d'exemples attestant une distinction moderne entre le 

vergier (terrain planté d'arbres fruitiers) et le jardin, qu'à partir du XIVe siècle. 

Or cela fait deux siècles que les troubadours connaissaient jardin de façon 

incontestable. En effet, la première vague de diffusion du type d'origine 

germanique jardin en pays d'oc se fait à partir de la langue d'oïl, à la naissance 

de la poésie des troubadours dans le haut Moyen Âge, sûrement suite à des 

contacts entre trouvères et troubadours. La première vague concerne donc les 

milieux lettrés. La seconde vague aura lieu au XVIe siècle, lors de l'avancée 

du français sur tout le territoire aux dépens des langues régionales. Bouvier 

souligne que la compétition entre les types d'origine latine (ort et verger) 

d'une part, et le type emprunté d'origine germanique (jardin) verra la victoire 

en français du mot d'emprunt (jardin) sur le mot primitif (ort), complètement 

éliminé, et donnera lieu en langue d'oc moderne à une distribution 

géolinguistique (Bouvier, 2003 : 71). 

Quant à l'Italie, comme on l'a vu, elle connaît le même phénomène à la 

même époque. Ainsi, giardino, en Italie, dès le XIIe siècle, signifie « terrain avec 

des cultures herbacées de type ornemental » (Cortelazzo & Zolli, 1980 : 876). 

Le roumain exprime cette dichotomie opposant l’esthétique à 

l’utilitaire dans l’expression Una e floarea din grădină și alta e floarea 

de pe câmp « La fleur du jardin est une chose, la fleur des champs en 

est une autre ». 

 

4. Extensions et spécificités de l’emploi du concept de jardin 

La Figure 3 présente quelques expressions et proverbes en français, 

italien et roumain, relevés dans le Dictionnaire de l’Académie française, 
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l’Encyclopédie Treccani, et plusieurs dictionnaires, anthologies et articles 

pour les items roumains qui m’ont été gentiment procurés par Roxana Barlea 

que je remercie ici. On constate que dans les trois langues le signifié-en-

puissance du concept de jardin englobe à la fois l’idée du contenant, l’enclos, 

et du contenu de cet enclos. 
Langue Catégorie Enclos Catégorie 

Enclos/Collection 

Catégorie Collection 

Territoire possédé et contrôlé Contrée riche et fertile 
Lieu où est réunie une 

population spécifique 

Français Disposer d’une chose comme des 

choux de son jardin. 

Jeter une pierre, des pierres dans le 

jardin de quelqu’un. 

C’est une pierre dans son jardin. 

Il faut cultiver notre jardin. (< Candide 

de Voltaire) 

Donner le jardin à l’oiseau. « 

Fauconnerie. Jardiner l’oiseau, 

l’exposer au soleil et au grand air, lui 

faire prendre l’air. » 

Jardin de la France. 

Jardin d’Éden. 

Jardin d’enfants. 

Jardin zoologique. 

Le Jardin des racines 

grecques. 

Jardin secret. 

Italien Curare il proprio giardino. « Il faut 

cultiver son jardin » (< Candide 

de Voltaire). 

L’erba del vicino è sempre più verde 

(del proprio giardino). « L’herbe 

du voisin est toujours plus verte 

(que celle de son propre jardin). » 

Non è tutto rose e fiori nel giardino. 

« Tout n’est pas rose dans le 

jardin. » 

Tenere in ordine il proprio giardino. 

« Tenir son jardin en ordre (au 

sens figuré, proverbial). » 

Chiudersi nel proprio giardino. « Se 

renfermer sur son jardin. » 

Giardino dell’Eden. « Jardin 

d’Éden. » 

Giardino zoologico. « 

Jardin zoologique. » 

Giardino segreto. « 

Jardin secret. » 

Roumain În cea mai frumoasă grădină găsești 

și buruieni. « Dans le plus beau 

jardin, on trouve aussi des 

mauvaises herbes. » 

(fructe, legume) din grădina ursului. « 

(Fruits, légumes) du jardin de l’ours = 

grands et beaux. » 

Omul fără patrie este ca 

privighetoarea fără grădină. « 

L’homme sans patrie est comme 

le rossignol sans jardin. » 

Dragostea este ca o grădină tânără: 

trebuie îngrijită și întreținută cu 

atenție ca să dea rod. « L’amour 

est comme un jeune jardin : il faut 

le soigner et l’entretenir avec 

attention pour qu’il porte ses 

fruits. » 

Mare e grădina lui Dumnezeu 

și mereu se mută gardul. « 

Le jardin de Dieu est déjà 

grand, pourtant on continue 

de repousser la clôture. » 

(Littéralement : le monde 

est plein d’idiots et leur 

nombre continue 

d’augmenter.) 

Grădina Maicii Domnului. « Le 

Jardin de la Vierge Marie. » 

(Surnom donné à la 

Roumanie, évoquant sa 

beauté et sa richesse 

naturelle, ainsi qu’une 

protection divine.) 

Grădina zoologică. « 

Jardin zoologique. » 

Una e floarea din grădină 

și alta e floarea de pe 

câmp. « La fleur du 

jardin est une chose, la 

fleur des champs en est 

une autre. » 

Cu o ridiche și cu o ceapă 

nu se face grădină. « On 

ne fait pas un jardin avec 

un radis et un oignon. » 

Grădina secretă. « Jardin 

secret. » 

O carte e ca o grădină pe 

care o porți în 

buzunar. « Un livre 

est comme un jardin 

que l’on porte dans sa 

poche. » 

Figure 3 

Expressions et proverbes en français, italien et roumain. 

 

Quand le mot est introduit dans un discours, les différents signifiés-

en-effet peuvent être les suivants : 

a) Le Territoire possédé et contrôlé qui est le plus prolifique (nous 

y reviendrons) 

b) et qui peut être encore plus caractérisé quand le signifié de jardin 

est étendu au concept d’une Contrée riche et fertile. Par exemple, La 

Touraine est appelée le jardin de la France, ou en roumain Grădina Maicii 
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Domnului « Le Jardin de la Vierge Marie », surnom donné à la 

Roumanie, évoquant sa beauté et sa richesse naturelle, ainsi qu'une 

protection divine ; ou encore dans l’expression issue de l'Ancien Testament, 

Le jardin d’Eden (it. Il giardino dell’Eden) où le jardin est défini comme un 

endroit merveilleux créé par Dieu où vivaient Adam et Ève. En roumain, 

Mare e grădina lui Dumnezeu şi mereu se mută gardul signifie 

littéralement « Le jardin de Dieu est vaste et la clôture change sans cesse 

de place » mais exprime, par extension, l'étonnement face à la diversité 

et à l'imprévisibilité du monde et des gens – et, ironiquement, face à leur 

faculté à être idiots. 

c) Le terme s’applique aussi à un Lieu où sont réunis des 

populations spécifiques. Ainsi le jardin d’enfants désigne un établissement 

ou une classe accueillant de très jeunes enfants. Et le jardin zoologique (it. 

giardino zoologico ; rou. grădina zoologică) désigne les collections 

d'animaux vivants, élevés non pas dans des cages exiguës, mais dans des 

enclos aussi spacieux que possible, reproduisant les conditions de 

l'environnement dans lequel l'animal vit à l'état sauvage. L’expression 

roumaine précédemment citée et cette autre : Cu o ridiche și cu o ceapă 

nu se face grădină « On ne fait pas un jardin avec un radis et un oignon 

», désignent les collections de végétaux hébergés dans le jardin, tout en 

signifiant la différence entre ce qui est cultivé/raffiné et ce qui est 

sauvage/naturel, pour la première, et les moyens et les efforts nécessaires 

à la réalisation de quelque chose d'important, pour la seconde. Tous ces 

emplois caractérisent le jardin comme un terrain enclos dont la délimitation 

permet de contrôler le contenu. 

d) Au XVIIe siècle, Le Jardin des racines grecques est le titre donné 

par les grammairiens de Port-Royal à un recueil méthodique et versifié des 

mots fondamentaux de la langue grecque. Depuis, le terme jardin s’emploie 

parfois par extension dans le titre de certains recueils composés sur ce modèle. 

Cet emploi met en avant une Collection des objets réunis dans un même 

endroit délimité, ici réduit à un ouvrage. Le proverbe roumain O carte e ca o 

grădină pe care o porți în buzunar « Un livre est comme un jardin que l'on 

porte dans sa poche » reprend la même idée. De même, avec un sens figuré 

de l’espace du jardin, l’expression jardin secret (it. giardino segreto ; rou. 
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grădina secretă) invoque les sentiments, les pensées et les goûts dont on 

préserve l’intimité. 

 

Revenons aux expressions et proverbes de la catégorie « Enclos ». 

- L’expression française Disposer d’une chose comme des choux de 

son jardin illustre un comportement de possesseur d’objets, rendu possible 

par la détermination du territoire contenant ces objets. 

- Jeter une pierre dans le jardin de quelqu’un signifie insérer dans 

une conversation, un mot ou un argument qui attaquent directement une 

personne. C’est-à-dire une intrusion agressive dans l’espace personnel 

d’autrui. 

- Le proverbe Il faut cultiver notre jardin, emprunté au Candide de 

Voltaire, signifie que l’homme doit s’adonner aux tâches qui sont à sa 

portée, de sa compétence, sans se soucier du reste du monde ou perdre son 

temps en vaines spéculations. La morale qu’il sous-tend est qu’il faut 

s'occuper de ses propres affaires au lieu de critiquer les autres, et elle 

s’appuie sur la notion de propriété : ma liberté d’action est délimitée au 

sein d’un espace déterminé et possédé, hors de ce territoire j’empiète sur 

celui des autres. 

- Enfin, dans le lexique de spécialité de la fauconnerie, Donner le 

jardin à l’oiseau (Centre National de Ressources Textuelles et Lexicales) 

signifie faire prendre l'air à son oiseau. L’animal domestiqué est sorti de la 

cage pour un espace ouvert mais qui reste néanmoins celui que le maître 

fauconnier maîtrise. Il est évident que le faucon prenant son envol va outrepasser 

les limites du jardin, mais dans le discours du maître la semi-liberté qui est offerte 

temporairement ne peut excéder le territoire qu’il maîtrise. 

Nous avons également relevé des expressions italiennes : 

- Curare il proprio giardino, issu de la traduction du Candide de 

Voltaire, duquel se rapproche un autre proverbe : Tenere in ordine il 

proprio giardino « Tenir son jardin en ordre » c’est-à-dire régler d'abord 

ses propres problèmes. 

- L’erba del vicino è sempre più verde (del proprio giardino) dont 

on trouve un équivalent en français mais sans référence au jardin : L’herbe 

est toujours plus verte ailleurs/de l’autre côté de la colline ; 
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- Non è tutto rose e fiori nel giardino. « Tout n'est pas rose dans le 

jardin » dont on trouve un équivalent en roumain avec În cea mai 

frumoasă grădină găsești și buruieni « Dans le plus beau jardin, on 

trouve aussi des mauvaises herbes » signifiant que rien n'est parfait, 

même ce qui semble beau a ses problèmes ou ses difficultés ; 

- Chiudersi nel proprio giardino « Se renfermer sur son jardin » 

c’est-à-dire s'isoler, ne penser qu'à soi-même ; 

- et à l’inverse : Aprire il giardino (di casa) « Ouvrir son jardin » 

qui signifie accueillir quelqu'un dans son intimité ou dans sa vie privée. 

 

En langue roumaine aussi, des expressions sont construites autour 

du terme grădină : 

- (fructe, legume) din grădina ursului littéralement « les fruits et 

légumes du jardin appartenant à l'ours, lieu sauvage et dangereux », 

au sens figuré, cela renvoie à un produit rare, naturel, venu d'un 

endroit inaccessible ; par extension, toute chose précieuse difficile à 

obtenir. L’origine de cette expression est littéraire : dans le conte 

initiatique de Harap-Alb d'Ion Creangă datant de la fin du XIXe siècle, la 

première épreuve imposée à Harap-Alb est de cueillir des salades dans le 

jardin gardé par un ours. Selon Ovidiu Bârlea, cette épreuve pourrait tirer 

son origine dans d'anciens rituels d'initiation durant lesquels le candidat 

devait prouver sa bravoure en pénétrant dans un territoire interdit. 

Aujourd’hui cette expression familière évoque l'authenticité et la 

nature sauvage, la bonne qualité de certains fruits et légumes, d’où son 

emploi pour le nom d’une marque de produits bio/naturels. 

- Le proverbe Omul fără patrie este ca privighetoarea fără 

grădină « L'homme sans patrie est comme le rossignol sans jardin » 

est d’origine persane et souligne l'importance des racines et d'un lieu 

d'appartenance ; 

- Enfin, Dragostea este ca o grădină tânără: trebuie îngrijită și 

întreținută cu atenție ca să dea rod « L'amour est comme un jeune 

jardin : il faut le soigner et l'entretenir avec attention pour qu'il porte 

ses fruits » souligne qu’une relation amoureuse demande des efforts et 

de l'attention pour s'épanouir. 
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5. Étude phonologique 

Lors de l'emprunt au français par l'italien, le principal changement 

phonologique opéré concerne le traitement de la chuintante médio-palatale 

[ʒ] à l'initiale de jardin qui devient une affriquée [dʒ] dans giardino. Cette 

palatalisation a sévi dans toute la Romania en latin parlé tardif (IIIe s. ap. 

J.-C.). Le locuteur renonce aux efforts articulatoires nécessaires à la 

protection des dentales qui se palatalisent, elles conservent leur attaque 

occlusive, mais leur tenue devient, par anticipation, fricative1, c’est-à-dire 

caractérisée par un resserrement du chenal buccal qui entraîne sur le plan 

auditif une impression de friction ou de sifflement due au passage difficile 

de l'air. Les affriquées se caractérisent par le fait qu'elles sont occlusives 

au début de leur émission et constrictives à la fin. 

L'italien, le roumain et certains dialectes occitans ont préservé la 

partie occlusive ([t], [d]) des affriquées jusqu'à l'époque moderne. 

L'espagnol et le français ont gardé la partie occlusive jusqu'aux XIIe-XIIIe 

siècles (Genot, 1998 : 47). Dans les emprunts au français ou au provençal, 

le [ʒ] français est traité en Toscane et dans le nord de l'Italie comme s'il 

s'agissait d'un yod latin, c'est-à-dire qu'il se renforce en l'affriquée [dʒ] à 

l'initiale (justitia > giustizia) et en affriquée géminée s'il est intervocalique 

(majore > maggiore) (Genot, 1998 : 48). Rohlfs (1996 : 215) illustre ce 

fait avec des exemples du toscan : giardino « jardin », gioia « joie », giallo 

« jaune » ; de l'ancien italien septentrional : çoia « joie », çardino « jardin 

» ; et du milanais : giardin « jardin », giald « jaune ». Dans le présent 

article, nous nous intéressons au toscan qui a enfanté l'italien standard 

contemporain, mais Rohlfs signale aussi le stade phonétique méridionale 

dans le sud de l'Italie : jardinu « jardin » en sicilien et en calabrais, et la 

singularité du napolitain avec ciardino « jardin ». 

Nous observons que le système de l’italien standard emprunteur 

respecte sa propre systématique : nous assistons lors de l'emprunt de 

jardin à un rétablissement phonologique d'une situation française 

antérieure. Force est de constater que les deux langues sœurs ont des 

systèmes phonologiques différents auxquels elles sont très attachées, et 

 
1 Exemples de fricatives en français : [f], [v], [ʒ], [ʃ], [s], [z] ; en italien : [f], [v], [ʃ], [s], [z] ; 

en latin : [f], [s], [h] (vélaire que l'on trouve à l'initiale de house en anglais). 
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qu'elles maintiennent ces différences malgré leur proximité et leurs 

échanges de mots. 

 

6. Conclusion 

La proximité des langues romanes, du point de vue phonologique 

comme du point de vue lexical, n’empêche pas, au sein de cette famille, les 

différences et les nuances de classification des concepts et donc des 

représentations du monde. Cependant, la mise en évidence de ces différences 

et nuances permet de cerner le fond commun : sur la notion de jardin étudiée 

ici, d’une part, les origines communes avec les deux racines indo-européennes 

*ghorto « enclos » et *dheig'h- « mur », d’autre part, le signifié territorial qui 

lui est associé à travers nos cultures et nos sociétés romanes. L’intérêt pour le 

territoire délimité, possédé et contrôlé peut être élucidé par la lecture des 

travaux de Gregory Bateson (1972) qui explique comment notre esprit 

fonctionne en osmose avec l’environnement : si on change l’environnement, 

on manipule les esprits. 

Pour conclure, osons un rapprochement provocateur : d’après un site 

internet de vente de matériel et équipements professionnels (ManoMano), « 

l’enclos permet de définir un espace dédié à un animal et de limiter ses 

déplacements uniquement dans cette zone et ainsi de le laisser vivre avec peu 

de surveillance » ; cette définition évoque étrangement le monde numérique 

et médiatique du consommateur contemporain, comme l’illustre les  pages ou 

sites web, appelés digital gardens « jardins numériques », qui ressemblent un 

peu aux collages très personnalisés des pages MySpace des décennies 

précédentes (L’ADN Tendances & Mutations). 
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Abstract: 

TWO HUMANIST ACCOUNTS 

REGARDING THE LATIN NATURE OF ROMANIAN: 

POGGIO BRACCIOLINI AND PAOLO POMPILIO 

 

The Italian Quattrocento was marked by a debate concerning the Latin 

language – its historical nature and its relationship with vernacular languages 

(specifically the Italian volgare, but also other Romance languages) between 1435 

and 1485; this discourse laid the foundations for what would become the 

comparative linguistics of Romance languages.  

One of the early figures in this debate, Poggio Bracciolini (1380–1459), sought 

traces of Latin in certain modern dialects or languages – such as the modern Roman dialect, 

Spanish, and Romanian – within his third Disceptatio conuiualis (1450).  

Later, the Roman humanist Paolo Pompilio (1455–1491) – writing around 

1485 in a chapter of Book I of his Notationum libri quinque – provided credible 

accounts of Latin traces in Wallachia, Judea, and the Caspian region, as well as in 

French and Spanish; in Book III, he would add the testimony of a Catalan merchant 

regarding a Latin/Romance dialect akin to Sardinian spoken in the Aurès and 

Nementcha regions. We present these two texts and offer a linguistic commentary 

on them. 

 

Keywords: 

Latinity, Romance languages, texts on Romanian. 

 

 
1 Aix Marseille Univ, CAER, Aix-en-Provence, France. 
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Résumé : 

Le Quattrocento italien a été traversé par une querelle sur la langue latine 

dans sa nature historique et dans ses rapports avec les langues vernaculaires romanes 

(1435-1485) : ces débats posent les fondements de ce qui deviendra la linguistique 

comparée des langues romanes. Poggio Bracciolini, dans sa troisième Disceptatio 

conuiualis (1450) relève des traces de latin dans certains dialectes ou langues 

modernes : le romanesco, l’espagnol et le roumain. Vers 1485, l’humaniste romain 

Paolo Pompilio, dans un chapitre du premier livre de ses Notationum libri quinque, 

ajoute des témoignages sur des traces de latin en Valachie (surtout), en Judée, près 

de la Caspienne, en français et en espagnol. Nous présentons ces deux témoignages 

et les commentons du point de vue linguistique. 

Mots clé : 

Latinité, témoignages humanistes sur le roumain, Poggio Bracciolini, Paolo 

Pompilio, linguistique romane. 

 

Le Quattrocento italien a été traversé par une querelle sur la langue 

latine dans sa nature historique et dans ses rapports avec les langues 

vernaculaires, bien sûr le volgare italien, mais aussi les autres langues 

romanes (1435-1485). Cette querelle pose les fondements de ce qui deviendra 

la linguistique comparée des langues romanes2. 

En février ou mars 1435, dans l’antichambre du pape Eugène IV 

réfugié à Florence, se tient entre notaires apostoliques une discussion pour 

savoir si, dans la Rome antique, tout le monde parlait la même langue. Pour 

Flavio Biondo et Poggio Bracciolini, suivis par Andrea Fiocchi, il n’existait 

dans la Rome antique qu’une seule et même langue, puisqu’il n’y avait qu’un 

seul lexique, plus ou moins élaborée du point de vue rhétorique selon le 

niveau culturel du locuteur, Biondo distinguant trois niveaux : la langue 

vulgaire, la langue oratoire et la langue poétique ; à ses yeux, de nombreux 

témoignages historiques prouvent le monolinguisme des Romains et le 

volgare italien vient d’une corruption du latin suite aux invasions barbares3. 

Pour Leonardo Bruni, qui s’appuie sur une analyse morpho-syntaxique et qui 

 
2 Pendant plus de 20 ans, jusqu’en 2015, Jean-Louis Charlet a fait un cours annuel sur cette 

question, en traduisant et commentant tous les textes concernés publiés par Mirko Tavoni, 

ouvrage encore essentiel sur cette question (M. Tavoni, 1984), et en y ajoutant le témoignage 

de Lodisio Crivelli. Béatrice Charlet, dans les années 2020 a repris l’enseignement de cette 

question, avant de l’inclure à la faveur des renouvellements successifs de l’offre de formation 

dans la problématique plus large du rôle du latin dans la réflexion sur les langues et leur 

élaboration, du De vulgari eloquentia de Dante à la linguistique missionnaire. Ce débat sur 

la langue parlée à Rome dans l’Antiquité a fait l’objet d’une abondante bibliographie : R. 

Sabbadini, 1886 ; R. Spongano, 1941 ; M. Vitale, 1953 ; C. Grayson, 1960 ; R. Fubini, 1961 ; C. 

Dionisotti, 1968 ; S. Rizzo, 1986 ; S. Prete, 1988 ; R. Fubini, 1990 ; A. Mazzocco, 1993, pp. 189-

208 ; V. Coletti, 1993, pp. 83-120 ; S. Pittaluga, 1994, pp. 197-210 ; A. Raffarin, 2015. 
3 G. Mignini, 1890, pp. 135-143 ; F. Delle Donne, 2008. 
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est suivi par Antonio Loschi et Cencio Rustici, la Rome antique était dans une 

situation de bilinguisme (ou plutôt de diglossie) analogue à celle que connaît 

l’Italie du Quattrocento : les gens cultivés parlent et écrivent entre eux en 

latin, alors que le peuple parle un volgare agrammatical. Dans l’Antiquité, le 

peuple romain, non instruit, avait tout au plus une connaissance passive du 

latin, comme au Quattrocento le peuple comprend en gros la messe dite en 

latin alors qu’il n’a pas appris cette langue. 

Leon Battista Alberti rouvre le débat dans le Prooemium ajouté en 

1437 au livre 3 de la Famiglia : il reprend le point de vue de Biondo sur le 

monolinguisme dans la Rome antique, mais défend le volgare comme langue 

grammaticale et langue de culture.  

À Ferrare, vers 1449, dans la sixième partie de sa Politia literaria, 

Angelo Decembrio prête à Leonello d’Este, prince de Ferrare, une position 

dans la ligne de Bruni, très hostile au volgare. Il est contredit par Guarino de 

Vérone qui, dans une lettre du 28 juillet 1449 à son ancien élève Leonello 

d’Este, adapte la position de Biondo à son point de vue de grammairien : il 

n’y avait dans l’Antiquité à Rome qu’une seule langue, mais à deux niveaux 

de latinité : une forme de langage (forma loquendi), commune à tous les 

Latins ; et une norme de langage (norma loquendi) supposant la connaissance 

de la grammaire, et donc accessible aux seuls doctes. Mais pour lui les 

dialectes italiens de son époque ne sont même pas au niveau de la forma 

loquendi : ils sont issus d’une langue mixte, sénile et impure, corruption du 

latin par les langues barbares. 

Au même moment, si on l’en croit, Poggio Bracciolini revient sur la 

discussion à laquelle il avait participé en 1435 : la discussion aurait repris à 

Rome au mois d’août 1449 et Poggio en rend compte dans sa troisième 

Disceptatio conuiualis (1450). Il se pose comme le champion de la thèse 

présentée par Biondo4. Pour lui, les Latins parlaient tous latin, comme les 

Allemands parlent allemand et les Espagnols espagnol ; il appuie sa thèse sur 

des témoignages antiques et surtout sur des traces de latin qu’il observe dans 

certains dialectes ou langues modernes : le romanesco, dialecte romain 

moderne (18-22), l’espagnol (23-26) et le roumain (27-28). C’est bien sûr ce 

dernier passage que nous commenterons. Lorenzo Valla, entré en polémique 

avec lui pour d’autres raisons, critique violemment le point de vue de Poggio 

en mars 1453 dans son Apologus II : avec une ironie socratique, il démolit le 

texte dont son adversaire est le plus fier. Pour lui, Poggio n’a pas compris la 

position de Bruni et la querelle entre Biondo et Bruni est une querelle de mots. 

Tout dépend de l’importance que l’on accorde aux différences linguistiques : 

 
4 Sur cette phase de la querelle, F. Adorno, 1954, pp. 191-225 ; L. Cesarini Martinelli, 1980, 

pp. 29-79 ; S. Prete, 1986, pp. 137-158. 
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si on les juge légères, on penche avec Biondo pour le monolinguisme dans la 

Rome antique ; mais si on les estime considérables, alors il y a une différence 

de nature et non plus de degré et l’on penche, comme semble le faire Valla, 

vers le bilinguisme (ou la diglossie) de Bruni. Mais pour lui le volgare italien 

moderne fait encore partie de la sphère du latin (face à la barbarie médiévale) 

: il est fils du latin, alors que les autres langues romanes, descendant des 

langues des colonisateurs italiques (et non romains), n’en seraient que les 

nièces, les cousines et non les sœurs de l’italien. 

Dans une lettre à son élève Sforza Secundo en date du 15 février 1451, 

en s’inspirant de Guarino et de Poggio, Francesco Filelfo reprend la ligne de 

Biondo et polémique contre Bruni en apportant des témoignages antiques 

nouveaux et en s’appuyant sur son expérience du grec moderne. Plus de 20 

ans plus tard, pour rentrer en grâce auprès de Laurent le Magnifique et devenir 

précepteur de ses enfants, il lui adresse le 29 mai 1473 une longue lettre pour 

défendre le monolinguisme dans la Rome antique en s’appuyant en particulier 

sur la situation linguistique de la Grèce moderne. Élève de Filelfo, au moment 

d’écrire l’histoire de Francesco Sforza (entre 1462 et 1464), Lodrisio Crivelli 

se demande pourquoi il écrit en latin l’histoire de personnages qui parlent 

italien, mais il se positionne sur la ligne de Biondo en ajoutant un argument 

nouveau, celui des jeux de mots intraduisibles5. 

La querelle se termine à Rome, avec l’humaniste romain Paolo 

Pompilio. Dans le chapitre 20 du premier livre de ses Notationum libri 

quinque, écrit peu de temps avant le mois d’avril 1485, il rapporte une 

discussion tenue dans le palais du cardinal Rodrigue Borgia (le futur 

Alexandre VI) entre son ami catalan Girolamo Pau(li) et lui-même d’un côté, 

sur la ligne Biondo, et un quidam, qu’il ne prend pas la peine de nommer 

(nescio quis), de l’autre, sur la ligne de Bruni. Pau reprend les interventions 

de Biondo, Bruni, Guarino et Filelfo, puis Pompilio met en avant des 

témoignages dignes de foi sur des traces de latin en Valachie, en Judée, près 

de la Caspienne, en français et en espagnol6. 

 

Poggio Bracciolini (1380-1459), formé à Arezzo puis à Florence, fut 

scripteur, puis secrétaire apostolique. C’est à ce titre que ce grand découvreur 

de manuscrits, auquel on attribue l’invention de l’écriture humanistique, la 

littera antiqua renovata inspirée de la minuscule caroline, participe à la 

discussion initiale de Florence en 1435. Après l’élection au pontificat de son 

 
5 J.-L. Charlet, 1994, pp. 85-95. 
6 Au livre 3, il ajoutera le témoignage d’un marchand catalan sur un parler latin/roman proche 

du sarde dans les Aurès et les Nementchas, voir J.-L. Charlet, 1992, pp. 155-160 ; et 1993, 

pp. 241-247. 
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ami Parentucelli (Nicolas V), il occupa une position éminente dans la vie 

culturelle romaine, notamment comme traducteur du grec au latin. Mais il 

engagea de violentes polémiques, en particulier avec Lorenzo Valla et il quitte 

Rome en 1453 pour retourner à Florence où il occupe la charge de chancelier7. 

Pour en revenir à sa Troisième discussion à table, après avoir convoqué de 

très nombreux témoignages antiques accumulés probablement depuis 1435 

au fil de ses lectures assidues des auteurs latins pour appuyer sa thèse du 

monolinguisme à Rome dans l’Antiquité, il relève des traces de latin encore 

présentes dans des dialectes ou des langues modernes : d’abord dans le 

romanesco, dialecte romain contemporain (§ 18-22), puis dans l’espagnol (§ 

23-26) et finalement dans le roumain8 : 

 
“Tertiae conuiualis historiae disceptatio : Vtrum priscis 

Romanis latina lingua omnibus communis fuerit, an alia quaedam 

doctorum uirorum, alia plebis et uulgi. 

 

27 Apud superiores Sarmatas colonia est ab Traiano, ut aiunt, 

derelicta, quae nunc etiam inter tantam barbariem multa retinet latina 

uocabula ab Italis qui eo profecti sunt notata. 28 “Oculum” dicunt, 

“digitum”, “manum”, “panem”, multaque alia quibus apparet ab 

Latinis qui coloni ibidem relicti fuerant manasse, eamque coloniam 

fuisse latino sermone usam.” 

 

“Troisième récit de banquet, discussion : chez les anciens 

Romains, la langue latine était-elle commune à tous ou y avait-il une 

langue des doctes et une autre de la plèbe et du vulgaire ? 

 

27 Trajan, dit-on, abandonna chez les Sarmates supérieurs 

une colonie qui, encore maintenant, conserve au milieu d’une telle 

barbarie bien des vocables latins relevés par les Italiens qui y sont 

partis. 18 Ils disent “oculus” [œil], “digitus” [doigt], “manus” 

[main], “panis” [pain] et bien d’autres ; par là, il apparaît qu’ils 

découlent des Latins qui y avaient été laissés comme colons et que 

cette colonie a usé du langage latin.” 

La présentation historique de Poggio Bracciolini est un peu 

approximative et simpliste. En fait, on sait que Trajan passa le Danube et 

conquit la Dacie pour en faire une province romaine entre 101 et 107 ; cette 

conquête est commémorée par la colonne Trajane. Trajan n’abandonna pas 

les colons romains, mais les Romains se retirèrent vers 271. Toutefois, 

 
7 Sur cet humaniste toscan, E. Walser, 1914 ; AA. VV. 1982 ; E. Garin, 1986 ; L. Sozzi, 2006, 

pp. 685-689. 
8 Blondus Flavius, De verbis Romanae locutionis, § 27-28. 
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comme le note Poggio, une langue latine (pour nous “romane”, le roumain) 

parlée par les premiers colons latins se maintint malgré les diverses invasions 

“barbares” : d’abord des tribus germaniques et asiatiques (Goths, Huns…) qui 

ne s’y installèrent pas, puis des slaves, des magyars (avec des colons 

germaniques), puis finalement les Turcs Ottomans. Nous avons remarqué 

plus haut que, pour Poggio, c’est le lexique qui définit la langue. Aussi ne 

sommes-nous pas surpris que les traces de latin qu’il relève, d’après les 

témoignages des Italiens qui y sont partis, dans la langue roumaine soient 

certains mots de la langue quotidienne : ceux qui désignent l’œil (oculus, 

ochi), le doigt (digitus, deget), la main (manus, mâna), soit les mots du 

lexique désignant les parties du corps humain tout particulièrement 

impliquées dans l’acquisition de la psychomotricité fine, et plus précisément 

dans la motricité manuelle, indispensable au geste de l’écriture, reposant sur 

la coordination oculo-manuelle, sur la double motricité, manuelle (ou 

manipulation de la main), et digitale (ou dextérité des doigts), et, enfin, le 

pain (panis, paîne), base de l’alimentation traditionnelle. L’oreille de ces 

marchands ou voyageurs italiens fut suffisamment fine pour repérer des mots 

latins à travers leur déformation en roumain. Ces quatre termes étaient-ils les 

seuls que ces témoins avaient identifiés ? Ou le copiste humaniste n’a-t-il 

sélectionné que les plus importants à ses yeux, puisqu’il semble indiquer qu’il 

y en avait d’autres ? 

 

Paolo Pompilio (1455-1491), romain d’origine, enseigna à Rome la 

grammaire et la littérature latines (il composa un commentaire à Salluste) et 

y acquit un certain renom, même s’il n’est jamais mentionné parmi les 

professeurs du studium de la Sapienza ; il était lié à Pomponio Leto et à 

l’Académie romaine, ainsi qu’à la famille Borgia9. La vie contenue dans le 

Vat. Lat. 222210 le présente comme un homme modeste consacrant à l’étude 

une vie sobre et rangée (inter grammaticos Romae… habitus… primus) et 

donne la liste de ses œuvres grammaticales, historiques, poétiques et 

philosophiques. Peu avant sa mort (il mourut de pleurésie à seulement 37 ans), il 

avait entrepris un ambitieux ouvrage de lexicographie qui ne se limitait pas au latin 

antique, mais voulait couvrir tout le domaine latin, au sens de “roman” :  

“uastum opus omnium uocabulorum per naturas rerum, 

addens noua uocabula perpolite conficta, quae a uulgaribus a 

 
9 M. Chiabò, 1986, pp. 503-514 ; W. Bracke, 1989, pp. 293-299 et 1990, pp. 27-40. 
10 Cette Vie est utilisée et citée par G. Mercati, 1924-1925 = 1937, pp. 268-286. À partir de 

ce manuscrit, Mercati donne nos deux extraits des Notationes, respectivement f° 113r-115r 

et 120r-v (texte vérifié et corrigé sur quelques points par M. Tavoni, 1984, pp. 300-301. 
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septingentis annis hactenus per Italiam, Galliam et Hispanias et alias 

nationes latini nominis suborta sunt”. 

« Un vaste ouvrage de tous les mots de la nature, en y ajoutant 

les mots nouveaux fort joliment forgés que les peuples ont créés 

depuis 700 ans jusqu’à aujourd’hui à travers l’Italie, la Gaule et les 

Espagnes, ainsi que d’autres nations de nom latin »11. 

Dans le chapitre 20 du premier livre de ses Observations, il s’insère 

dans la querelle initiée par Biondo et Bruni, en s’appuyant, comme l’avait fait 

Poggio, sur des témoignages dignes de foi attestant des traces de latinité en 

Valachie (province de Roumanie), en Judée, près de la Caspienne, en français 

et en espagnol. Nous nous arrêterons sur les premières. 

 
“Ex libro primo notationum Pauli Pompilii 

De antiquitate linguae latinae, caput uicesimum. 

 

16 […] Addam nunc quae a uiris dignissimis quibus fides 

adhibeatur accepi, aliquot esse populos ad arctos qui etiam latine 

loquuntur, inter quos maxime clarent quos Vallachos nunc dicunt, 

olim puto Dacos appellatos. 17 Trans Danubium sunt contra Mysiam 

inferiorem ab hostia Danubii, ubi nunc Turcae urbes duas ceperunt 

Lycostonum et Moncastrum magna nostrorum iactura. Nam portae 

dici possunt in omnem oram uersus Septentriones.” 

 

“Paolo Pompilio, premier livre des Observations, chapitre 20, 

De l’antiquité de la langue latine. 

 

16 J’ajouterai maintenant ce que j’ai appris de gens très 

dignes qu’on leur prête foi : au nord, il y a des peuples qui parlent 

encore latin, parmi lesquels brillent surtout ceux qu’on dit de nos 

jours Valachiens, et qui s’appelaient jadis, je pense, Daces. 17 Ils sont 

au-delà du Danube, face à la Mésie inférieure, aux bouches du 

Danube, où de nos jours les Turcs ont pris les deux villes de 

Lycostonum et Moncastrum, au grand dam des nôtres. Car on peut les 

appeler les portes sur toute contrée septentrionale.” 

 

Sur la foi de témoins sérieux (et Rome était bien placée pour y 

rencontrer des voyageurs de retour de Valachie), Paolo Pompilio affirme la 

présence d’une langue latine (nous dirions “romane”) dans ce que lui, romain, 

mais suivant une erreur de la cartographie médiévale, considère comme le 

 
11 Vita Pompilii dans le Vat. Lat. 2222. Paolo Pompilio admet des néologismes forgés par les 

volgari romans, mais non sans une certaine sélection : il doit s’agir de mot littéralement 

“polis”, donc suffisamment beaux pour être dignes d’entrer dans le champ de la litteratura. 
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nord du monde, surtout en Valachie, territoire des anciens Daces dont avait 

parlé Poggio. Ce “surtout” (maxime) est intéressant, car il laisse entendre que, 

même si les habitants de la Valachie sont les principaux (et “meilleurs”) 

locuteurs de cette langue “latine”, ils ne sont pas les seuls dans cette région. 

On peut évidemment penser à la Moldavie. La mention de la prise récente 

(nunc) des villes de Lycostonum et Moncastrum par les Turcs est un élément 

précieux pour dater la rédaction de ce passage. En effet, la ville de Moncastro 

(Akkerman), à l’embouchure du Dniestr, fut prise par les Turcs en 1484 ; les 

deux toponymes Lycostonum et Moncastrum ou Mancastrum apparaissent 

encore dans la Geographie blaviane (t. II, carte Walachia, Servia, Bulgaria, 

Romania), publiée à Amsterdam en 1663 (réédition 1967)12. Mais il est 

dommage que Pompilio ne précise pas les caractéristiques de cette langue 

romane, alors qu’il le fera au moins un peu pour la “langue romane d’Afrique” 

dont il atteste l’existence au chapitre 6 du livre 3 de ses Observations. 

 

Au total, le linguiste restera un peu sur sa fin : Poggio n’esquisse le 

parallèle entre latin et roumain qu’en s’en tenant au vocabulaire, et encore, à 

travers un petit nombre de mots seulement, en négligeant totalement la 

morpho-syntaxe. Quant au témoignage de Paolo Pompilio, s’il est 

historiquement et géographiquement précis, il ne porte que sur une 

constatation non étayée. Néanmoins, il est intéressant de noter que certains 

marchands, voyageurs, voire soldats italiens13 du Quattrocento ont su 

reconnaître, dans la langue qu’ils entendaient parler aux confins de la latinité 

ou romanité orientale, un idiome proche de leur langue maternelle italienne 

et que certains humanistes ont compris, à partir de ces témoignages la parenté 

qui unit toutes les langues latines et ont ainsi ouvert la voie à la linguistique 

comparée des langues romanes. 
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Abstract 

Starting from recent theoretical perspectives of multiculturalism and the 

importance of the intercultural communicative competence in English language 

education, this study explores students’ awareness of multiculturalism and their 

attitudes toward diversity, stereotypes, and inclusion. The research is based on a 

questionnaire applied to students enrolled at the Faculty of Letters of a public 

Romanian university, with the aim of identifying how multiculturalism is perceived 

in the philological academic environment and whether students consider it necessary 

in the curriculum. The findings are intended to support recommendations that could 

contribute to improving multicultural education practices at faculty level.  
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Introduction 

Globalization and technological developments have increased the 

frequency of intercultural contact, especially among young people. Factors 

such as social media, international entertainment and daily interactions in 

intercultural educational or professional settings have exposed students to a 

wide array of cultures and ways of thinkings. In this context, researchers in 

foreign language education argue that successful learning should stretch 

beyond grammar and vocabulary, since communication also requires the 

comprehension of cultural norms and social meanings.  

Therefore, the concept of intercultural communicative competence 

has become an intensively debated topic in English language teaching and 

learning processes. Scholars such as Agudelo (2007), Griffith and Lim 
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(2024), and Khoiriya et al. (2025) stress the importance of cultural awareness, 

empathy and the ability to reflect critically on stereotypes, and highlight their 

impact on language education efficiency. In her turn, Buzarna-Tihenea (2024, 

p. 156) states that intercultural education “promotes diversity, critical 

thinking, inclusion and open-mindedness; develops intercultural skills; 

boosts international communication; prepares students for the global labor 

market; develops learning experiences”. However, the integration of 

intercultural perspectives into the English classroom can also be hindered by 

obstacles such as institutional constraints, teachers’ limited training or 

teaching materials focused on narrow cultural representations. It was thus felt 

necessary to conduct a study on students’ awareness of multiculturalism and 

their attitudes toward diversity, stereotypes, and inclusion in order to 

formulate recommendations that could contribute to improving multicultural 

education practices. 

 

Theoretical Background 

In her 2018 article, Ana Leao points out that globalization and rapid 

advances in technology have brought people from different cultures closer 

together, especially young people, who are constantly exposed to 

international media, social networks, and interactions with classmates from 

other countries. In her perspective, this increased intercultural contact could 

be a real opportunity for learning and growth, yet many societies still struggle 

to deal with diversity in a thoughtful way. Leao (2018) emphasizes that 

learning a language is not just about grammar; it is also about being able to 

communicate appropriately in different cultural and social contexts, a point 

supported by other researchers, such as Byram, Gribkova and Starkey (2002).  

Agudelo (2007) also argues that foreign language teaching, especially 

English, goes far beyond the simple teaching of linguistic structures. In his 

view, language education influences the way learners understand and relate 

to the world around them. Since certain cultural perspectives are often 

prioritized in the classroom, language teaching can unintentionally promote 

ethnocentric attitudes and offer cultural capital that enables some learners to 

better position themselves within social and economic hierarchies. Agudelo 

(2007) further points out that language teaching is strongly shaped by wider 

socio-cultural and political realities. For example, English is not only taught 
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as a means of communication, but also as a tool that supports 

internationalization and economic expansion, revealing the close relationship 

between language learning and global power structures. 

Similarly, Khoiriya et al. (2025) explain that English language 

teaching in the contemporary world cannot be limited to grammar and 

vocabulary. Since English increasingly functions as a global lingua franca, it 

is often used in interactions between speakers who are not native users of the 

language. As a result, learners must be able to handle different cultural 

expectations, communication styles, and perspectives. According to these 

scholars, successful communication today depends not only on linguistic 

competence, but also on intercultural skills. This suggests that English classes 

should move beyond the traditional emphasis on the four language skills and 

actively encourage the development of cultural awareness, empathy, and 

critical reflection, helping students communicate effectively in an 

increasingly diverse and interconnected society (Khoiriya et al., 2025). 

In the same vein, Griffith and Lim (2024) stress the idea that learning 

a foreign language cannot be separated from learning about the culture in 

which that language is rooted. Simply knowing vocabulary and grammar is 

not enough to reach true proficiency, particularly when using the language 

spontaneously in real-life situations. These two researchers assert that cultural 

knowledge—such as values, norms, beliefs, rituals, and traditions—is 

essential for understanding meaning and communicating effectively. They 

explain that research over decades has shown that learners are unlikely to 

achieve advanced communicative competence unless culture is integrated 

into the classroom in explicit and meaningful ways, making cultural 

understanding a central component of language education.  

In their turn, Buzarna-Tihenea (2020) and Khoiriya et al. (2025) also 

argue that teaching English today goes far beyond grammar and vocabulary; 

it requires developing intercultural communicative competence (ICC). 

Therefore, it is essential to understand what intercultural education entails. 

The Council of Europe (2009) emphasizes that it is not a radical innovation, 

but rather an approach that builds on existing sociolinguistic and cultural 

realities while recognizing social attitudes that can sometimes resist change. 

Its aim is not only to enhance functional language learning and future 

professional skills, but also to foster personal development in an inclusive 
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way, accessible to all learners, not just an elite. Methodologically, it is less 

about introducing a new teaching technique and more about adopting a 

broader perspective: integrating learners’ languages, languages used in 

school, and all subjects across the curriculum. At its core, intercultural 

education seeks to develop competence that goes beyond language, 

promoting social cohesion, mutual understanding, participatory democracy, 

and respect for cultural and linguistic diversity. It encourages the expansion of 

learners’ linguistic and discursive repertoires and supports lifelong learning, 

shaping both individual growth and the evolution of educational systems.  

Drawing on Byram’s (1997) framework, Khoiriya et al. (2025) 

suggest that learners should become “intercultural speakers,” able to navigate 

different cultural norms, mediate meaning, and prevent misunderstandings. 

Ponce de Leão (2017) emphasizes that intercultural competence has been the 

focus of much research and theorization across different fields, building on 

foundational work such as Gudykunst’s studies on intercultural 

communication in the United States.  

Agudelo (2007) highlights that in European EFL contexts, 

intercultural competence has become as central to language teaching as 

communicative competence was in the late 1980s. It refers to the ability to 

act appropriately in intercultural settings, build relationships on emotional 

and cognitive levels, and maintain one’s own identity while mediating 

between cultures. Scholars such as Kramsch (1993), Pennycook (2017), and 

Baker (2011) also support the idea that language is always culturally 

embedded, shaped by identity, ideology, and context. Thus, in culturally 

homogeneous classrooms, introducing students to diverse global perspectives can 

increase engagement, intercultural sensitivity, and flexibility in communication.  

Byram and Guilherme (2010) explain intercultural competence as a 

concept that can be approached from two closely related angles. On the one 

hand, it refers to a person's ability to communicate effectively with 

individuals who come from cultural backgrounds different from their own. 

On the other hand, it also involves the skill of handling intercultural 

encounters in an appropriate and successful way, especially when people 

bring different emotions, ways of thinking, and behavioral patterns into the 

interaction. In a similar line of thought, Byram, Gribkova and Starkey (2002) 

describe intercultural competence as a complex construct made up of five 
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main components: intercultural attitudes such as openness and curiosity, 

knowledge about one's own and other cultures, the ability to interpret and 

relate cultural meanings, skills for discovering new cultural information and 

interacting with others, and finally, critical cultural awareness. Together, 

these perspectives underline the multifaceted nature of intercultural 

competence and its growing importance in English language teaching. 

Leao (2018) also insists that intercultural competence requires 

learners to engage in meaningful interaction with people from other cultures, 

moving beyond the traditional focus on grammar and vocabulary. In her view, 

English language teaching should encourage mediation and the joint 

construction of meaning, since communication breakdowns often result not 

simply from linguistic limitations, but from differences in personal 

experiences and cultural viewpoints. She argues that learners should be 

guided towards becoming "intercultural speakers," capable of balancing their 

own cultural identity with an understanding of others. Leao (2018) suggests 

that this can be achieved through task-based and experiential learning 

activities developed progressively within a spiral curriculum. 

Khoiriya et al. (2025) further argue that developing intercultural 

competence involves much more than simply identifying cultural differences. 

Instead, it requires students to reflect critically on issues such as social norms, 

identity, inequality, and power relations. Learners should be encouraged to 

challenge stereotypes and to view English not only as a means of 

communication, but also as a tool that can support ethical and globally 

responsible interaction. Similarly, Buzarna-Tihenea (2020, p. 312) highlights 

the urgent need to promote interculturality in the English classroom, stressing 

that it can shift learners from being mere "language users" to becoming 

"intercultural speakers," capable of expressing personal perspectives while 

demonstrating acceptance and tolerance toward diverse attitudes, ideas, and 

values. Both Khoiriya et al. (2025) and Buzarna-Tihenea (2020) point out that 

activities such as role-plays, cultural autobiographies, and critical incident 

journals can strengthen empathy, adaptability, and intercultural awareness, 

while reflective tasks help students examine their own assumptions. When 

integrated effectively, intercultural competence can make language learning 

more meaningful and prepare students to communicate responsibly in 

multicultural contexts. 
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From Leao's (2018) perspective, teachers must address culture in a 

critical and thoughtful way, avoiding stereotypical and superficial 

representations that are often present in textbooks. Culture should be treated 

as dynamic and constantly negotiated, rather than fixed or static. Leao (2018) 

also stresses the importance of incorporating learners' personal and social 

identities, acknowledging that identity is complex and continuously shaped 

by experience. This approach allows students to better understand 

themselves, relate more effectively to others, and avoid simplistic 

generalizations. For this reason, the selection of teaching materials and the 

promotion of critical reflection become essential. In the same direction, the 

Council of Europe has repeatedly emphasized the importance of preparing 

teachers through training in intercultural awareness, communication skills, 

and cultural sensitivity, so that intercultural competence can be properly 

developed in educational settings. 

Agudelo (2007) also considers critical cultural awareness to be one of 

the most important dimensions of intercultural competence, describing it as a 

transversal element that should guide language teaching. By questioning their 

own cultural assumptions as well as the frameworks they use to interpret 

others, learners can develop a deeper awareness of both self and other, which 

reflects Freire's idea of critical consciousness. According to Agudelo (2007), 

this type of awareness supports genuine intercultural dialogue, while also 

strengthening linguistic development and mutual understanding between 

individuals with different identities and backgrounds. 

Griffith and Lim (2024) stress the idea that knowing vocabulary and 

grammar alone is not enough for effective communication. Words carry 

meanings shaped by culture, and without cultural understanding, learners risk 

misinterpretation and misunderstandings. Effective communication requires 

awareness of both the target culture and one’s own, as well as the ability to 

interpret verbal and nonverbal cues like tone, gestures, and context. Griffith 

and Lim (2024) further explain that teachers do not need to be cultural 

experts; their role is to facilitate meaningful learning experiences and 

implement activities that promote intercultural competence, help students 

reflect on their own culture, understand others, and develop critical thinking. 

In their opinion, by fostering the ability to “stand in the other’s shoes,” 

intercultural communicative competence enables learners to convey and 
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interpret messages accurately, bridging linguistic and cultural gaps and 

enhancing both proficiency and understanding of self and others. 

Khoiriya et al. (2025) highlight that one of the main obstacles to 

developing intercultural competence in English teaching is the lack of 

systematic teacher training. Many educators are trained in grammar-

translation or communicative approaches but rarely in intercultural theory, 

critical discourse, or global citizenship education, leaving them hesitant to 

address sensitive topics like race, gender, or ideology. According to the 

aforementioned scholars, other factors hindering the development of the 

intercultural competence are the institutional priorities that often focus on 

exams and linguistic accuracy, discouraging innovation and risk-taking in 

intercultural teaching. Moreover, textbooks tend to be Anglo-centric, 

emphasizing British or American scenarios while ignoring the global 

diversity of English, which can reinforce stereotypes and a narrow view of 

“standard” English (Khoiriya et al., 2025). To avoid cultural essentialism, the 

literature encourages teachers to present culture as fluid and context-

dependent, exploring intra-cultural differences and hybrid identities. Critical 

pedagogy encourages the move beyond surface-level content toward deeper 

engagement with inequality, power, and postcolonial perspectives, requiring 

both curricular flexibility and pedagogical courage (Khoiriya et al., 2025). 

 

Case study 

Research methodology 

The study presented in this article is part of a wider research 

performed in the academic year 2024-2025 with another colleague, i.e. Alina 

Buzarna-Tihenea (Galbeaza), from the Faculty of Letters, who teachers ESP 

at Ovidius University of Constanta.  

The main research method that we implemented is the questionnaire. 

It consisted of both multiple-choice questions and open questions focused on 

delineating the multicultural profile of students, identifying their direct 

experiences with, and attitudes towards diversity and stereotypes, and 

exploring the role of the university/curriculum in promoting multiculturalism. 

The questionnaire was filled in by students anonymously, as no personal data 

were required. The anonymity was intended to increase the students’ level of 

sincerity as regards their answers.  



Diversité et Identité Culturelle en Europe 

100 

I applied this questionnaire to the students enrolled at the Faculty of 

Letters, while my colleague applied it to non-philological faculties. The 

findings of this research will be published in three separate studies, i.e. one 

study authored by me and focused on the students from the Faculty of Letters, 

one study authored by my colleague and focused on the students from non-

philological faculties, and a third study co-authored by both of us and focused 

on a comparative approach between philological and non-philological 

students’ experience and attitudes towards multiculturalism.  

The objectives of my study are the following: identifying the level of 

awareness of multiculturalism among the students enrolled at the Faculty of 

Letters; exploring students' perceptions of and opinions on social difference, 

stereotypes, prejudices and the integration of people with exceptional 

abilities; evaluating the extent to which multiculturalism is perceived as 

present in the academic environment of the Faculty of Letters; investigating 

students’ perception of the need to explicitly include multiculturalism in the 

curriculum. All these objectives will underlie the formulation of 

recommendations for improving multicultural education policies at the 

Faculty of Letters. 

 

Findings and discussions 

This study analyses the answers to the questionnaire provided by 24 

students from the Faculty of Letters (English-French, English-Turkish, 

English-German BA programs and the “Modern Languages in Plurilingual 

Dynamics” MA program). 20 of them were between 18 and 25 years old, one 

between 26 and 35 years old and three above 36 of age. All the subjects own 

the Romanian citizenship. 22 of them declared themselves as White or 

Caucasian i.e., 91.7%, while 2 belong to an unspecified race. 

As far as the ethnic group is concerned, 19 are Romanian, 1 Turkish, 

1 Tartar, 3 of other ethnic origin (Aromanian, Romanian Jew, Tartar). By 

gender, 18 are female, 5 male and 1 transgender. 

One question asked the subjects to think of and specify the age when 

they became aware of the existence of different races, ethnic groups, social 

classes, religions, disabled people, LGBT+ communities, etc. 
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The inclusion of various cultural groups made the task difficult for the 

students, as they became aware of such differences at a different age. For 

instance, one student confesses the following:  

“I suppose that I started becoming aware when I was about 7 

years old. I had a lot of questions as to why certain people were 

treated differently or why they behaved differently. About LGBT+ 

communities I became more aware when I was about 13-14”. 

All the students’ answers are systematized in the table below. Since 

some students provided approximate ages, the answers were grouped in terms 

of age intervals associated with Romanian education levels: primary school 

(6-10 years old), secondary school (11-15 years old), high school (15-18 years 

old). Surprisingly, one student declared that they became aware of the 

aforementioned diversity at 35 years old.  

Table 1. Ages when students became aware of the existence of 

multiple races/ ethnicities/ social classes/ religions/ disabled people/ LGBT+ 

communities, etc. 

Age Number of answers 

6-10 12 

11-14 8 

15-18 3 

35 1 

Source: table processed by the author of this article 

The various circumstances of their awareness are presented in the 

table below: 

Table 2. Respondents’ awareness of multiple races/ ethnicities/ social 

classes/ religions/ persons with disabilities/ LGBT+ communities, etc. 

Circumstance Answers 

Family/ Community “I have been aware of them ever since my sister showed me 

what it was about” 

“they were brought up in a negative light, in adults' 

conversations around me, in books i'd read” 

“Being myself a minority it raised a larger awareness” 

School “from classmates” 

“I had a classmate” 

“in primary school during English lessons” 

“in kindergarten” 

“In high-school, through discussions with other 

colleagues” 
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Internet/ Mass-media “I saw a lot of people on the Internet talking about this 

topic” 

“Online-YouTube,Music etc. and social media platforms 

such as Instagram and others” 

“on TV” 

Multiple sources “I educated myself about those on the internet, but I also 

live in a diverse community”  

“School, online media, history” 

Unspecified 

circumstances 

“Heard about it” 

Source: table processed by the author of this article 

Some students wanted to share with us some of their personal 

experiences which had an impact on them, and raised their consciousness. 

Such answers are included in the table below: 

Table 3. Two answers regarding the awareness of multiple races/ 

ethnicities/ social classes/ religions/ persons with disabilities/ LGBT+ 

communities, etc. 

Student Answers 

Answer 1 “I noticed poor people's eyes, some of them begging on the street or 

not dressed as well as I was. I often interacted with them since my 

mother used to give me money or food for them. When I was 12 she 

took her class for them to see how people lived in the slums and made 

documentaries about how the holocaust and slavery left an impact on 

the newer generations. […] I met people who survived hardships 

because of their faith and I could feel the strength of their soul. […] 

in one Romanian school I was called a nazi for being born in 

Germany, whereas in Germany I was called a jew rat. […] My 

teacher in second grade used to smash the head of a romale child 

against the blackboard and then proceed to make him walk by every 

student's desk. Every student had to tell him how abominable, 

disgusting and useless he was. I refused and made her thus my enemy 

[…] This extreme kind of behavior doesn't happen as often nowadays 

in schools, but I know that many teachers look away when children 

bully others. Bullying someone for being smarter and more successful 

was also considered normal behavior in most schools I attended, 

regardless of their prestige or what country they were in. Some 

schools were wonderful though”.  

Answer 2 “I actually became aware of all those aspects at different ages in my 

life, but most of the aspects about those minorities became clear to 

me at around age of 13. To give out some examples, I got acquainted 

with ethnicities much earlier in my life, at around 7, cause in my near 

community there were a lot of Romani people who were so many that 
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it was impossible to not see the difference. Disabled people is also 

worth mentioning. My best friend from my childhood had a little 

brother who was disabled and had to use a wheelchair. This again 

exposed me to the harsh reality that those people have to experience, 

at the fragile age of 9. About Others I learned in school at the age of 

13, except LGBT+ about whom I learned myself, through Internet or 

books, because no one wanted to talk about it at that age, 12 I think”. 

Source: table processed by the author of this article 

17 students (i.e., 70.8%) have colleagues of different races/ 

ethnicities/ religions, etc. than them:  Muslim, Aromanian (Macedonian), 

Turkish, Tartar, Ukrainian, Catholics, Penticostal. Some students also said: “I 

have colleagues that are muslim and jewish, and that are part of the LGBTQ+ 

community”; “I am Muslim and Tatar, so I was different from the beginning”; 

“Italian friends, who have another religion than I have”. 

They met them at the University, in school, through friends, while travelling, 

at workplace, in friend groups, online. For instance, one student confessed: 

“I met them walking down the street […] attending different 

schools, going to church, moving around and having thus different 

kinds of neighbors.”  […] “none of my neighbors would greet us or 

at least hold the door open when they saw us approaching. They're 

usually very distant to one another. Except in the countryside. […] 

Only once did we have nice neighbors, one from Bulgaria and a 

Turkish family who welcomed us with food the day we moved in. 

Because they were so nice, I got to know more about their cultures, 

their religions, their countries, languages, etc.” 

The types of relationship with these people differ widely, but they 

are described in a positive or neutral manner. Some respondents labelled these 

relationships as follows: “friends”, “acquaintances”, “classmates”, “school 

mates”, “good”, “very good”, “neutral”, “pretty nice”; “a normal friendly 

relationship”. Others provided more detailed information: it “depends on 

their personality and how much time I spend with them”; “I have nothing 

against people of Other ethnicities, races or Religions”; “I don’t really know 

how to approach them and make them my Friends. I Hope that I can make 

that Change in the Future”; “Some of them are close friends to me”. 

20 students (i.e., 87%) admit that their relationship with another group 

does not affect them in any way. Some respondents furnished further details 

in this regard: “It does not because I mind my own business.”; “i face backlash 

from my family for being trans, i am also treated as a woman everywhere i 
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go that doesn't involve my friends… it's annoying at least and heartbreaking 

at most”; “I've learned from a young age to be able to blend in.”. However, 3 

students say that “the way they think, behave or who they are and how they 

live has” an impact on them. One of them exemplified this type of influence 

as follows: “We can share our perspectives related to traditions, religions, 

food”. 

All the subjects consider the other groups equal to theirs (neither 

superior, nor inferior). 

About half of the subjects (i.e., 54.2%) have very rich colleagues. 

Some students described their relationships with them: 

Table 4. Responders’ relationships with their rich colleagues 

Type of relationship Answers 

Positive “I have a very good relationship with them.” 

“Thankfully I have a very good relationship with them, 

because even if they come from a more stable 

background, they have been raised well and to also treat 

everyone equally no matter what.” 

“It is surprisingly good, the money doesn't define the 

person and I'm happy to see this around my colleagues.” 

Neutral “We are only colleagues” 

Negative “They like to think they are superior.”; 

Source: table processed by the author of this article 

 

According to 12 students (i.e., 50%), they have poor colleagues. They 

label the relationship with them as “good”, “decent”. Some students also 

provided further details: “Even if they’re not very poor, they still struggle at 

times, but I try to help them when they let me do so and we always have a 

good relationship.”; “Not very poor, but definitely struggling and working 

hard to make a living. My relationship with them isn't dictated by their 

financial troubles.”; “get along very well”. 

16 students have thought about ways of helping them. Some of their 

ideas are included in the table below: 

Table 5. Responders’ ideas for supporting their poor colleagues 

Type of support Answers 

Material/ financial 

support 

“I could help them with a lot of support and everything 

they need (money, food, shelter, etc.).” 

“financial help by offering them money” 
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“Even if it’s just borrowing them money or other things, 

I don’t expect anything back but they give me something 

in return out of their own kindness, which I will always 

appreciate.” 

“Small things like: lunch on me or hey I got you 

something.” 

Spiritual support “By being a kind person”; 

“With a piece of advice or helping them find work.” 

“to include them more in my group, to spend free time 

with them so they don't feel inferior” 

“Just spend time with or talk to make it easier for them.” 

“Give advice and help with whatever thing I am able to.” 

Mixed support “Donating clothes and helping them out in class” 

“At least by providing emotional support, and, if 

possible, by helping financially.” 

“Giving them notes when they miss classes, sharing 

sandwiches, finding nice things to talk about.” 

“I can support them emotionally and financially, by 

organising donations” 

Unspecified “It depends on their needs. But i’m there to help 

anyone.” 

Source: table processed by the author of this article 

The answers to the next question, i.e., “Who else could help them?”, 

refer to diverse categories: classmates, teachers and educational institutions 

(“the class”; “the university could help them by cancelling the tuition fee or 

by giving them a social aid scholarship”), the state, friends (“their other 

friends”, “our teachers”), rich people (“maybe those who have too much money 

for their own good and decide to spend it all on extravagant useless things.”), 

everyone (“Everyone could help them.”; “Just being there for them.”). 

The students were also asked about “genius” colleagues. About 60% said 

that they have genius classmates. About one third of the subjects (33.3%) consider 

that such prodigies should learn in separate classes for gifted students.  

The next questions were focused on prejudices/ stereotypes related to 

a certain race/ ethnicity/ religion/ culture, etc. More than half of the students 

(i.e., 58.3%) said that they are familiar with certain prejudices/ stereotypes 

related to a certain race/ ethnicity/ religion/ culture. Some of the answers are 

systematized in the table below. Strikingly, only two stereotypes mentioned 

by the students are positive. 

Table 6. Prejudices/ stereotypes mentioned by the respondents 
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Type of 

prejudice/ 

stereotype 

Answers 

Positive "Germans are always on time and they're very correct." 

Negative “Blacks are considered inferior.” 

“I’ve learned that hate is taught, not something that you are 

born with. And usually here if you’re not the stereotypical 

Romanian (white, straight, Christian Orthodox) not 

everyone is as open to accept you.” 

“that muslims or arabs love religious terrorism, that roma 

people only steal, that jews are greedy, that being lgbt+ is 

just a trend”; “Romani people are usually considered 

thieves, unclean, loud, uneducated.” 

“LGBTQ people are automatically considered to be sick 

with AIDS.” 

“Muslims are fanatics and terrorists. No, that's what 

islamists do.” 

Mixed “Asians are often stereotyped as being good at math and 

science, Latinos are often stereotyped as being hot-

tempered, Muslims are often stereotyped as terrorists or 

religious extremists.” 

Source: table processed by the author of this article 

Another question referred to multicultural issues in lectures and 

coursebooks. Only 29.2% of the students said that issues concerning 

multiculturalism are tackled in lectures and coursebooks. 6 students 

mentioned some issues discussed at university level: cultural clashes, 

language barriers, discrimination, integration challenges, usually tackled in 

literature courses. According to one student, “literature based on other 

cultures will lead to multiculturalism discussions. There are also feminist 

issues brought up”.  Two other respondents said: “In my master program 

there are several courses referring to multiculturalism directly or indirectly 

through literature, films and studies.”; “The topic of multiculturalism is 

usually dealt with in the literature that we study. Some courses discuss novels 

that have black or gay people as protagonists, for example, and these novels 

try to indicate that all are equal.” Another student appreciated the openness 

of the educational institution and the teaching staff towards multiculturalism: 

“I haven't noticed any professor being against multiculturalism, nor do the 

course books contain any offensive content. On the contrary. I believe the 

University is open minded.”.  
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19 students think that there should be explicit references to 

multiculturalism in coursebooks, syllabi, curricular and extracurricular 

activities, while13 students state that explicit references to multiculturalism 

would not affect their attitudes, values, behavior, character, personality, and 

culture:  

“explicit references to multiculturalism in books contribute to 

a more inclusive and equitable landscape, enriching readers' lives 

and fostering a deeper understanding and appreciation of the world's 

diverse cultures and perspectives”; “I actually think there should be 

examples if it calls for it, mostly”; “Personally, I like learning about 

new cultures, religions, languages etc. I think it’s good to be exposed 

to multiculturalism, especially at a young age to learn that even if 

someone doesn’t look like you or has the same beliefs or orientation, 

you should learn to treat them equally”; “i already think of myself as 

an accepting person and i am always willing to learn and respect”; 

“Education is important, especially the social and historical kind. I 

think lack of education is not necessarily the cause of wrongness, but 

definitely a symptom. There are plenty of educated and intellectual 

people who do horrible things”; “I would understand better these 

concepts”; “I don't think there should be any difference”.  

54.% of the students said that they have teachers of a different race/ 

ethnicity/ religion/ sexual orientation, etc. than themselves. However, almost 

all students (i.e., 95.8%) rate their teachers based on their competence/ 

professionalism, not based on their race/ ethnicity. When asked about the 

criteria that they use in order to rate their teachers, students mentioned 

elements such as behavior, teaching style, teaching skills, involvement, 

professionalism, competence, knowledge, intellect, way of thinking and 

being, innovation, creativity, communication skills, feedback, course 

materials, empathy, attitude towards students, respect, openness to different 

perspectives, punctuality. One student said that they rate their teachers based 

on “Whether they can or cannot teach me Something, preferably in a way that 

me and Others like me can understand”, while another confessed that they 

appreciate those who teach “In a funny or interesting way if possible”.  

22 students (i.e., 91.7%) think that female students in their class are 

not favored over male students by the teachers/ teaching staff and nor are the 

male students. One student provided a detailed comment in this regard:  

“I think both situations happen, depending on the teacher. 

Some are very easily impressed by the boys who put in the slightest 
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bit of effort and consequently praise them, while girls who are truly 

very hard working aren’t anything special to them. Others do the 

contrary, where they believe that girls are inherently smarter than boys 

and are thus more lenient with them. But, from personal experience, the 

former is the more common situation (boys being favored)”. 

 

Conclusion 

Several conclusions can be drawn from the findings presented in the 

section above. However, it should be mentioned that the sample is small and 

therefore it is not statistically representative.  

First, students became aware of diversity at an early age, mainly in 

primary (6-10 years old) and secondary school (11-14 years old) suggesting 

that multicultural awareness began – in their case – at a young age and has 

been shaped long before university. The respondents’ multicultural awareness 

has been shaped by real-life contact (family/ community, school classmates) 

and media exposure, which indicates that their multicultural perceptions bear 

the imprint of informal education and social environment.  

Second, students have frequent contact with people of diverse 

ethnicities, religions, etc. It should be noted that most of them describe their 

relationships in a positive or neutral manner, which highlights a tolerant 

atmosphere in the academic environment. This attitude is reinforced by their 

egalitarian values, as all respondents stated that they see other groups as 

equal. However, the answers might have been influenced by social desirability. 

As far as their teachers are concerned, most students assess them based on their 

professionalism and competence, not on identity. In this regard, the students’ 

responses illustrate their mature attitudes and their merit-based perceptions. 

Third, although socioeconomic inequality is evident, respondents 

manifest empathy toward poorer classmates, suggesting various ways to assist 

them in terms of emotional support, inclusion and financial help. Thus, 

students are able to recognize class differences and show empathy instead of 

judgement towards their less fortunate colleagues. 

Fourth, students are familiar with stereotypes and prejudices. Despite their 

aforementioned rejection of prejudice (as all of them consider the other groups 

equal), the students’ social environment is still marked by harmful stereotypes. 

Fifth, according to the answers provided by the subjects, 

multiculturalism is not strongly present in the curriculum, as only about a 
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third said that such topics are approached in the lectures or courses they 

attend. Therefore, based on the students’ answers, multicultural education is 

incidental and not systematic. They feel the need to engage with multicultural 

topics in their courses and activities, which would engender a more inclusive 

academic environment.  

Sixth, although gender discrimination is not strongly perceived among 

the respondents, some subtle bias is still acknowledged by some of them. For 

instance, one of the respondents said that sometimes male students may be 

praised more for minimal effort.  

This study evidences that the students enrolled at the Faculty of 

Letters display multicultural awareness, tolerance and empathy, despite the 

widespread negative stereotypes that flood their environment and the 

perceived lack of consistent multicultural education in the formal curriculum.  

These findings support the recommendation that teachers should 

integrate multicultural education more explicitly in their courses and 

seminars, not only in those dedicated to literature. Moreover, the development 

of elective courses, seminars or modules focused on multicultural education 

is also recommended. Having in view the widespread negative stereotypes 

and prejudices, teachers should be trained more in diversity-sensitive 

pedagogy; this would enable them to tackle and manage sensitive diversity, 

inclusion and social justice issues, to respond to discriminatory attitudes, 

language and behavior patterns and to successfully foster inclusive classroom 

interactions. In addition, anti-stereotype and anti-prejudice activities (e.g., 

workshops, debates, critical thinking tasks, etc.), encouraging intercultural 

interactions, as well as multicultural extracurricular events should be organized.  
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Abstract: 

This paper is underlain by the stringent need to raise intercultural awareness 

and foster intercultural competence in contemporary environments increasingly 

marked by multiculturality. First, it focuses on the key role played by intercultural 

awareness and intercultural competence and on their impact on language. It also 

explores other significant concepts, i.e., intercultural speaker, intercultural 

communication competence and critical interculturality. The case study explores 

several elements connected to intercultural awareness and intercultural competence 

among non-philological students (e.g., multicultural profile, intercultural 

experiences, attitudes towards diversity, stereotypes/ prejudices, etc.). These data provide 

information about the students’ intercultural awareness and intercultural competence, and 

represent the foundation for further improvement of the ESP curricula. 
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Introduction 

The vital part played by intercultural awareness and intercultural 

competence in the multicultural environments delineated by globalization and 

by the fast-paced technologization of communication is undeniable. 

Knowledge by itself – no matter how wide and thorough – often proves 

insufficient in such environments deeply marked by diversity. Not only does 

poor communication, in general, trigger misunderstandings and/ or 

misinterpretation of messages (Nadrag, 2022), but in multicultural contexts 

attention to various culturally-embedded elements is paramount. A small, ill-
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timed or misplaced gesture, a seemingly innocent but misinterpreted word can 

endanger friendly or diplomatic relationships, overturn business agreements, 

entail legal trials or even incite to verbal or physical violence. International 

communication should be adapted to cultural differences, such as those 

connected to behavioral peculiarities of material values, non-verbal and 

paraverbal language, use of time, attitudes towards others’ language(s), etc. 

(Nadrag, 2019). Therefore, the need to raise intercultural awareness as early 

as possible, and to foster intercultural competence both in formal and informal 

contexts has become increasingly stringent.  

 

Theoretical background 

The literature abounds in heated debates about the impact of culture 

and intercultural issues on language. For instance, Duranti (1997) argues that 

culture is inseparable from language itself, and that cultural differences 

should be directly engaged with through language use. Similarly, Scollon and 

Scollon (2001) emphasize that culture can be explored in terms of different 

discourse systems, i.e., groups with their own communicative norms, 

modelled by gender, age, profession, ethnicity, geography, requiring 

interdiscourse awareness. Fantini (1997) insists that foreign languages furnish 

access to new ways of perceiving the world, as they enable the exploration of 

alternative forms of communication, the comprehension of cultural 

misconceptions and the experience of perspectives otherwise inaccessible via 

one’s mother tongue. In Bryam’s opinion (1997), intercultural competence is 

a vital component in this regard.  

Although cultural awareness and intercultural competence are closely 

related, scholars argue that these two notions are not interchangeable. 

Winkelman (2005) explains that the former refers to recognizing and 

comprehending various cultural values, beliefs, behavior patterns and social 

practices, while also reflecting on one’s own cultural background, which thus 

fosters cultural diversity, avoids stereotypes and encourages openness 

towards other ways of life. Not only do people learn about other societies, 

traditions, history and social realities, they also critically examine their own 

culture (Zarate, 1982).  

In its turn, intercultural competence involves the ability to create and 

sustain efficient relationships (Fantini, 1997), to effectively manage 
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interactions among people with differing perspectives, emotions and 

behaviors (Spitzberg & Changnon, 2009). This notion is described by 

Achieng (2023) as stretching beyond simple awareness, as it involves the 

ability to apply cultural understanding in real interactions by adapting in an 

appropriate manner and building meaningful relationships with people 

inhabiting different cultural environments. Scholars such as Deardorff 

(2019), Byram (1997) and Dypedahl (2019) profess that interculturality 

contributes to the development of the attitudes, knowledge and skills for 

constructive interaction across differences, whether in nationality, age, 

profession or political viewpoint. Therefore, the literature demonstrates that 

cultural awareness furnishes the foundation, while intercultural competence 

encompasses the practical skills underlying successful communication and 

meaningful relationships across cultures (Heggernes, 2022).  

Intercultural competence also encompasses the comprehension of, 

engagement with, and adaptation to people from various cultures, fostering 

multiple perspectives and reflective learning (Deardorff, 2011). For this 

purpose, it is fostered by the collaboration between language and culture 

educators, which, in turn, requires the integration of communicative and 

cultural elements to equip learners for effective interactions across cultural 

boundaries (Achieng, 2023). These ideas have paved the path towards the 

concept of “intercultural speaker” – promoted by scholars such as Byram and 

Zarate (1997) and Sercu (2002) – capable of mediating between cultures and 

transforming encounters into genuine intercultural relationships. This concept 

impacted language teaching, influencing the shift from the native speaker 

model and simple bilingualism – challenged by research in TESOL, applied 

linguistics and intercultural communication – to the intercultural 

communicator, focused on negotiating differences between linguistic and 

cultural communities (Zheng and Gao, 2019). For instance, as far as EFL 

(English as a Foreign Language) and ESP (English for Specific Purposes) 

teaching is concerned, the focus should not fall on addressing only American 

and British languages and cultures, given in particular the present-day status 

of lingua franca held by the English language. The literature encourages that 

diverse cultures should be taken into consideration, language variations 

should be acknowledged, and ethnocentric and stereotypical perspectives 

should be avoided, as culture itself is a dynamic, multifaced and contextually 
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constructed phenomenon (Galante, 2023; Bennett, 1993). European 

frameworks, such as the CEFR and the European Charter for Regional or 

Minority Languages emphasize the key role of intercultural awareness and 

intercultural competence, which nurtures the understanding of others’ cultural 

perspectives, relating them to their own, and acquire self-awareness (Byram 

et al., 2002; Barrett et al., 2014). 

Another interesting concept related to intercultural competence is 

“critical interculturality”, explained by Torres Escobar (2024) as an endeavor 

to question power dynamics, social hierarchies and cultural assumptions via 

critical thinking. In this scholar’s perspective, critical interculturality goes 

beyond surface-level culture, as it targets a deeper comprehension of cultural 

paradigms and sociocultural realities, in order to appreciate diverse 

paradigms, avoid stereotypes, reflect on one’s own identity, and nurture 

empathy. In this regard, interculturality is delineated as a process, as a 

transformative tool that challenges inequality and entrenched power 

structures (Torres Escobar, 2024). A somewhat synonymous concept 

engendered by the literature is critical cultural awareness, defined as the 

ability to evaluate perspectives, practices and products across cultures using 

explicit criteria; this type of awareness underpins cultural citizenship, which 

connects intercultural competence with responsible participation in the global 

society (Byram, 2009; Byram, 2012). 

The notions of cultural awareness and intercultural competence are 

tightly connected with intercultural communication studies, which emerged 

in the early 1970s, as a field dealing with interactions where people bring 

difference life experiences shaped by their group’s shared knowledge and 

values (Samovar and Porter, 1972). In this respect, it is worth mentioning 

Byram’s model of intercultural communicative competence (1997), which is 

based on five key dimensions, labelled in French as “savoirs”: knowledge of 

self and others, interpreting and relating skills, curiosity and openness, 

discovery and interaction skills, and critical cultural awareness. Thus, 

intercultural communicative competence seeks to create balanced 

interactions, where learners are positioned on equal terms, acknowledge their 

own identities and comprehend those of others, which entails efficient 

communication and meaningful relationships (Byram et al., 2002; Galante, 

2023). By integrating cultural understanding with practical communicative 



Diversité et Identité Culturelle en Europe 

115 

skills, this framework shapes both language teaching and assessment, and 

guides the intercultural speaker to perceive differences, mediate between 

cultures and navigate multiple linguistic and cultural identities (Byram, 2009; 

Zheng and Gao, 2019). 

According to Florés-Montaño et al. (2022), the implementation of 

intercultural communicative competence contributes to the negotiation of 

cultural differences and encourages respectful communication across diverse 

contexts; it also aligns with broader social goals, such as multilingualism, 

inclusion and recognition of marginalized cultural groups. When analyzing 

Byram’s intercultural communicative competence based on the 

aforementioned “savoirs”, Galante (2015) notices that it emphasizes cultural 

relativism, empathy, curiosity and awareness of cultural identity; it also helps 

learners identify misunderstandings in intercultural interactions, explain 

conflicting interpretations and take steps towards the improvement of 

communication. Moreover, she states that when applied in language teaching 

contexts, this approach enables students to critically explore both their own 

culture and others’, learning to tackle differences in communication styles, 

such as body language or interaction norms. Practical, respectful and 

meaningful interactions based on efficient intercultural competence require self-

reflection, decentralizing one’s own cultural assumptions and approaching other 

cultures from an ethno-relative perspective (Galante, 2015).  

In addition, in higher education, a key role is played by student 

mobility, which creates multicultural opportunities where cultural 

understanding involves – among many others – the promotion of empathy and 

global citizenship, thus stretching beyond mere language instruction 

(Achieng, 2023). The integration of intercultural approaches in such inclusive 

environments, marked by linguistic and cultural diversity, enhances 

communication and learning, promotes the reflection on intercultural 

encounters, acknowledges power relations and the value of different cultural 

orientations (Byram, 1997).  

Although widely endorsed by organizations such as ACTFL, 

UNESCO and the Council of Europe (Galante, 2015), some scholars such as 

Zheng and Gao (2019) draw the attention to the fact that some intercultural 

competence models may not fully apply in societies marked by strong 

traditional values or unified local identities. They warn against two important 
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risks that can be entailed in such contexts. First, too much emphasis on the 

deconstruction of cultural boundaries can lead to superficial openness, where 

shared cultural traits are ignored and understanding remains shallow; second, 

members of less dominant cultures may undergo through reversed 

ethnocentrism, which involves judging one’s own culture by external 

standards and feeling inferior, thus weakening local cultural identity (Zheng 

and Gao, 2019). In order to avoid such risks, the aforementioned scholars 

highlight the importance of maintaining and affirming local and home culture 

before cultivating a global intercultural identity.   

In their turn, Florés-Montaño et al. (2022) emphasize that, despite the 

improvements triggered in EFL teaching by the intercultural communicative 

approach, attention should also be paid to other instruments that foster deep 

intercultural relationships. They also mention that the particular features of 

each education system should also be taken into account when implementing 

the communication approach. Overall, the growing interest in intercultural 

awareness and intercultural communication mirrors the intensity of the 

globalizing trend and the urgency to acquire the abilities that ensure the 

successful navigation of today’s world, which is both diversified through 

intercultural contact, and diverse in terms of its multicultural composition.  

 

Case study. Research methodology 

The case study described in this paper is part of a wider 

(questionnaire-based research) survey performed in the academic year 2024-

2025 with another colleague, i.e., Lavinia Nădrag, from the Faculty of Letters 

of Ovidius at University of Constanta. The questionnaire applied in this 

research encompassed multiple-choice and open-ended questions that aimed 

at outlining the students’ multicultural profile, gathering information about 

their intercultural experiences, and identifying their attitudes towards 

diversity. It should be noted that the subjects were not required to provide 

their personal data, as the questionnaire was filled in anonymously. While my 

colleague was interested in the students enrolled at the Faculty of Letters (she 

will publish her study in a separate article), my research focused on non-

philological students (more specifically, students from the Faculty of Applied 

Sciences and Engineering, the Faculty of Law and Administrative Sciences 

and the Faculty of Dentistry).  
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My study aimed to explore several elements connected to the 

intercultural awareness and intercultural competence of non-philological 

students, such as their multicultural profile, their attitudes towards social 

inequity, their understanding of stereotypes and prejudices, their perspectives 

on the integration of peers endowed with exceptional abilities, and the 

assessment criteria they apply to their teachers (i.e., whether they evaluate 

them based on their gender and ethnicity or on professionalism and 

competence). The findings of this research will provide a clearer picture of 

the status of intercultural awareness and intercultural competence in the 

academic environment, among non-philological students, and will contribute 

to the improvement of the ESP curricula in this regard. 

 

Findings and discussions 

Taking into account that the number of the students who agreed upon 

answering the questionnaire varied from one faculty to another (Faculty of 

Law and administrative sciences – 7; Dentistry – 17; and Applied Sciences 

and Engineering – 10), I was especially interested in their answers related to 

their perception of differences in terms of races, ethnic groups, religions, 

LGBT+ and cultural groups; therefore, attention was paid to the qualitative 

side of the research, not to the quantitative one. 

As far as the demographical data are concerned, out of the 34 students, 

most of them (31) are between 18 and 25 years old; 2 respondents are between 

26 and 36 years old, and only 1 is above 36 years old. 26 are female and the 

remainder are male. 33 are Romanian citizens, while one student is from the 

Republic of Moldova. Moreover, 33 identify themselves as Caucasian and 

one as Carpathian Dacian. The distribution of students per ethnic groups is as 

follows: 31 are Romanian, 1 is Turkish, 1 is Tartar and 1 is Moldavian. These 

data show that the research group is highly homogeneous, the ethnic and 

racial diversity being minimal, which represents a limitation to this study. 

Thus, the findings of this research are not generalizable, but applicable mainly 

to young Romanian university students, mostly female. The age when 

respondents became aware of the existence of multiple races/ ethnicities/ 

social classes/ religions/ disabled people/ LGBTQ+ communities differs to a 

large extent; the answers have been systematized in the table below: 
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Table 1. Age when the respondents became aware of the existence 

of multiple races/ ethnicities/ social classes/ religions/ disabled people/ 

LGBTQ+ communities 

Age span Number of answers 

0-5 years old (kindergarten) 3 

6-10 years old (primary school) 6 

11-14 years old (secondary school) 13 

15-18 years old (high school) 7 

Over 19 years old (adulthood) 1 

Source: author’s own processing 

The answers have been grouped in age spans because some responders 

gave approximate ages as the question itself included a variety of groups: “At 

the age of 13-14 i finally started to understand something, till then i only knew 

they existed”; “In the middle school, around 10 years old”; “around 10”. It is 

noteworthy that some respondents became aware of the existence of racial, 

ethnic, social, religious and/ or sexual diversity at a very young age. The 

circumstances in which the respondents became aware of the existence of 

these diverse groups differ a lot. The answers grouped in the table below show 

that the educational environment as well as the Internet and (social) media 

play a very important part in raising intercultural awareness. 

Table 2. Circumstance in which the respondents became aware of 

the existence of multiple races/ ethnicities/ social classes/ religions/ 

disabled people/ LGBTQ+ communities 

Circumstance Answers 

Educational institution “At school” (2 answers), “school” (3 answers),  

“In high school”, “Highschool”, “In history 

class” 

Family, friends, community “Social awareness”; “friends”; “Was a student in 

a different city” 

Internet and (social) media “Internet” (4 answers), “From TV”, “Internet, tv, 

social media, movies”, “On social media”, “From 

media”, 

“Social media such as YouTube and news 

outlets” 

Mixed circumstances “through friends and social media mostly”, 

“watching tv” 

“From my family and TV”, “I saw disabled 

people in the street and all sorts of people on tv” 
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Self-awareness/ by oneself “I went outside”, “I’m bisexual”, “I understood 

that we are all equal. It doesn't matter what color 

you are, what weight or height, it matters what 

and how you think.”; 

“I saw 2 boys kissing in the street.” 

Source: author’s own processing 

29 students have colleagues of different races/ ethnicities/ religions, 

etc. They mentioned races/ ethnicities/ nationalities such as Negroid, Arabic, 

Syrian, Syrians, Greek, Turkish, Jewish, Gypsy. They also referred to 

religious diversity by stating that they have Muslim, Christian and Jewish 

colleagues. Some of them also mentioned sexual diversity: “LGBT” and 

“gay(s)”. Three students highlighted this diversity by stating: “I have many 

foreign friends, of different ethnicities and with different religions”; “I HAVE 

colleagues of different races, ethnicity, religion, sexual orientation. To sum 

up, we have few of everything”, “I have colleagues with different religions 

but i dont know the names”. 

When asked where they met them, their answers encompassed a wide 

range of circumstances. Most respondents mentioned the educational 

environment, i.e., school, high school, college, faculty, university, “in 

classes”, “in academic settings, during breaks”. One respondent said that 

“They come to study in Romania”, while another mentioned the diversity of 

teachers’ ethnicities and religions as well: “We were classmates and we had 

teachers of different ethnicities and religions”. Few answers referred to the 

professional environment (“work”) and one respondent stated that they 

became aware of the existence of such diversity while travelling (“When I 

was travelling”). Six respondents mentioned mixed circumstances: “Grupuri 

de prieteni comuni, la liceu și chiar la anumite competiții sportive”; “You saw 

them everywhere”; “Work place and school”; “Since I was born”; “Work, 

friends”; “I met them due to uni classes but not only. Some of them are 

studying in the same university and i see then on the hallways, some of them 

at the library, in the city . Every where , constanta its an entire spectrum of 

colours.” 

They described their relationships with diverse races/ ethnicities/ 

social classes/ religions/ disabled people/ LGBT+ communities as either 

positive (good, very good, great, friendly) or neutral; no respondent described 

their relationships as negative. 



Diversité et Identité Culturelle en Europe 

120 

Table 3. Types of relationships with diverse races/ ethnicities/ 

social classes/ religions/ disabled people/ LGBT+ communities 

Type of relationship Number of answers 

Strongly positive (very good, great) 5 

Positive (good, friendly) 19 

Neutral (colleagues, neutral, ok) 6 

Negative 0 

Source: author’s own processing 

Some respondents provided details about their relationships, 

emphasizing their positive nature: “i’d say we’re friendly and we get 

along well”; “I think i have a good relationship. I help them and they help 

me when i need”; “I m not so close to all of them, only few because i 

didn’t have the chance, not because I’ve been tired and i was rejected; 

“A good one, we understand each other well”; “I don't have any 

problems, we're on friendly terms”; “I would say that i got along with 

them pretty well”. 31 students stated that their relationship with another 

group did not affect them in any way, while 3 others admitted that it 

affected them. When asked to provide further comments, those who 

responded furnished positive feedback: “Interacting with other groups 

can help me learn about them and improve my general knowledge”; 

“There is place in the world for everybody. Just because you are different, 

it does not mean that you are not special”; “I don't judge them”; “Why 

would it affect me?”. One student, however, confessed having suffered 

sexual abuse: “I got molested by some homosexuals”. 

33 students consider people from other groups equal to them, and 

only one see them as superior. 20 students consider that they have very 

rich colleagues. They labelled their relationship with them in a positive 

manner; only one student described their relationship in a negative 

manner: “honestly I’m not very fond of them, usually rich people have a 

tendency to view themselves as superior. i’ve never really liked arrogant 

people so i try to keep my distance”. 

Table 4. Types of relationships with rich colleagues 

Type of relationship Number of answers 

Strongly positive (very good, great) 1 

Positive (good, friendly) 13 

Neutral (colleagues, neutral, ok) 4 

Negative 1 
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Source: author’s own processing 

Two students provided details about the positive relationships with 

their rich colleagues: “A good one, we understand each other well”; “We are 

friends from high school or middle school and i don’t care about how much 

money they have i only care about them like personality”. 

14 students have very poor colleagues. 12 labelled their relationships 

with these colleagues in a positive manner, as very good, great, respectful, good, 

friendly, and one said that they don’t have such colleagues (“I don’t have”).   

Table 5. Types of relationships with poor colleagues 

Type of relationship Number of answers 

Strongly positive (very good, great, respectful) 3 

Positive (good, friendly) 9 

Neutral/ non-existent 1 

Negative 0 

Source: author’s own processing 

Some respondents even furnished further details about their 

relationships, suggesting their admiration, empathy and similar 

experiences or ways of thinking: “I respect them cause most of them work 

really hard. And when i can help i help”; “A good one, we understand 

each other well”; “I like poor people, not because I m a marxist, but 

because I know how is to rain in your house”; “We agree with each 

other”. 18 students have thought about whether they can help them, and 

provided various suggestions in this regard, shown in the table below.  

Table 6. Suggestions to help poor colleagues 

Type of relationship Number of answers 

Material/ financial support “Give them money and whatever and something”; 

“Take them to eat somethings with my money”; 

“in high school we used to collect money and food 

for very poor people”; “Give them gifts on 

Christmas”. 

Spiritual support “Fiind deschisă la sfaturi și conversații prietenoase”; 

“I try to include them in my friend groups so they 

don't feel alone”; “Work opportunities or advice”; 

“Maybe just be more responsive in general in case 

they need help with college work. Any money 

related to help would be an insult.” 
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Mixed support “I’m not a rich person nor a poor one, i am a student 

on a budget. But it’s not always about money. I do 

have the initiative to help them in school, i like to 

share my food with everyone, and things that they 

seem to need on the moment”; 

“Giving them mental support and asking them what 

kind of things they aren’t possessing to see if i cand 

provide it for them”. 

Unspecified “i would have liked to help them, but they dropped 

out of school”; “With everything i can do”. 

Source: author’s own processing 

Respondents said that their poor colleagues can be helped by state 

institutions (“Statul și asociațiile destinate”, “The state, the Ministry of Education”, 

“The authorities, implementing better welfare programs and other such methods”; 

“Funds”), friends and members of the academia (“My friends, the teachers”, 

“Higher institutions such as school or associations”, “school”), members of the 

society, in general (“The capitalist society”; “Everyone”, “Anyone who wants to”, 

“Everyone can that has a better financial situation”; “Just other people in general, 

maybe the professors can be more responsive”). 

23 subjects of the study believe that they have “genius” colleagues at 

school; 28 respondents believe that such colleagues should not learn in separate 

classes for gifted students, but in regular ones. 14 students stated that they know 

some prejudices/ stereotypes about a certain race/ ethnicity/ religion/ culture. They 

were also asked to give examples of such prejudices or stereotypes. Their answers 

are systematized in the table below. It should be noted that almost all prejudices/ 

stereotypes mentioned by the respondents are negative; only one can be 

categorized as mixed, as the respective student also presents some positive aspects 

despite the prejudices s/he mentions about Roma people. 

Table 7. Examples of prejudices/ stereotypes mentioned by the students 

Type of prejudice/ 

stereotype 

Answers 

Positive - 

Neutral/ mixed “I think everyone knows stereotypes for all types of 

races and ethnicities, but I don't think they apply in a 

university environment. For example, gypsies have the 

most negative sterotypes of all, but obviously, a well 

dressed gypsy student in a college environment and 
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willing to learn is obviously integrated well into society 

and is like any other romanian, not like the stereotypical 

ones that steal, scam, and marry at 12 in a tent” 

Negative “I m a Christiam, and people look mad on me when I 

tell them”; 

“here in Romania, I’d say the gypsy community is the 

most hated. there are a lot of stereotypical jokes about 

them, like how they steal or other silly stuff”; 

“Some common stereotypes include portraying all 

Muslims as terrorists, oppressive towards women, or 

inherently violent”; 

“Regarding the lgbt groups i am more concerned 

because we are not accepted at all”; 

“About money, or racial comments like how insistent 

arabs can be”; “That Muslim women must be 

submissive”; 

“I saw that usually, in Romania, roma people are 

discriminated because most of them do not act properly 

in society”; 

“The roma people being seen as theaves and murderes, 

sometimes even as uncivilised brutes.” 

Source: table processed by the author of this study 

28 students see no issues concerning multiculturalism being 

tackled in lectures and coursebooks. Two respondents provide further 

information in this regard: “we learn general information about our own 

race”; “In high school books I had a few pages that talked about cultural 

differences”. Therefore, 24 students think that there should be explicit 

references to multiculturalism in coursebooks, syllabi, curricular and 

extracurricular activities. Six respondents also furnish further comments 

concerning this aspect. While some comments highlight the importance 

of multiculturalism (e.g., “Two countries with McDonald don't never go 

to war”; “Because in life we meet many people and we should get to 

know each other so that we don't put ourselves in uncomfortable 

situations by doing things that are offensive to another culture while they 

might not be offensive in our own culture”), others just state the need for 

its insertion into the curriculum (i.e., “They should teach me more about 

other cultures”) or emphasize the necessity to implement it in a 
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responsible manner (i.e., “If such measures were to be implemented, they 

need to be properly researched, and not “half-baked” measures”). 

Another comment stresses its uselessness in an environment that already 

promotes multiculturalism (i.e., “They wouldn’t because I was raised in 

an environment that made me not be racist”), while one respondent thinks 

that interactions in multicultural environments have a greater impact and 

that the implementation of multiculturalism in the curricula would have 

an opposite effect, leading to positive discrimination (i.e., “I feel like the 

best example for multiculturalism would just be for people to interact in 

person and see form an opinion that way. If I'm being lectured and 

overadvertised about diversity and multiculturalism, it would undermine 

the concept of equality by treating other ethnicities like fragile people 

that need special treatment”). 

 14 students have had teachers of a different race/ ethnicity/ 

religion/ sexual orientation, etc. than themselves. Some of them 

furnished further positive or neutral comments such as: “Great guys 

everybody”; “I have never thought about the race, religion, sexuality of 

my teachers”; “She’s asiatic i guess”; “They are absolutely great as 

teachers”; “At the moment, i do not have teachers of different race/ 

ethnicity, etc. but i had in middle and high school”. 

30 students stated that they rate teachers based on their 

competence and professionalism. 33 respondents said that they do not 

assess their teachers in terms of race. 30 students stated that they do not 

rate their teachers based on their gender, but 3 respondents said that they 

do. When asked about the criteria that they use in order to assess their 

teachers, students mentioned kindness, professionalism, classroom 

management skills, teaching skills and teaching style (e.g., “The way 

they are teaching”; “How well they teach us and if they are on time”; 

“How good they are at explaining the subject we are studying”; “Ability 

to teach, of course”; “The way they manage the classroom and pass on 

information”; “only depending on the skills”), sense of humor, 

punctuality, attitude towards students (“on how they treat students”).  

Three respondents provided more elaborate explanations about the 

ways in which they assess their teachers. Besides teaching style and 

abilities, one of them also mentioned supportiveness and use of 
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interactive methods: “I also rate my teachers based on how clearly they 

explain concepts, how supportive they are when I have questions, and 

their ability to keep the class engaged through interactive methods”. 

Interestingly, another respondent assesses teachers based on the 

relationship between the difficulty of subject matter and the complexity 

of the exam: “I rate my teachers based on how easily they teach their 

subject and how complex their exams are. If they teach something 

difficult and are usually not clear, they should give an easy exam”. The 

third answer mentions criteria such as the teacher’s involvement, their 

attitude towards students, their understanding in certain circumstances, 

and the impact that their personality has on the student’s opinion of the 

subject being taught: “I rate my teachers based on their implication And 

based on the attitude that they give us during classes, the understanding 

they give us when something doesn’t go as planned” […], And how their 

personality can change my opinion about a subject in a good way”. 

Only 4 students think that female students in their class are 

favored over male students by the teaching staff or that the male students 

or other students are favored. Two respondents provide further details in 

this regard: “some teachers make jokes insinuating the girls are less 

intelligent than the boys”; “At some teachers you can see these 

preferences”. Two respondents added final comments to the 

questionnaire. One of them said that s/he enjoyed filling in the 

questionnaire (i.e., “It was a pleasure to answer”), while the other 

expressed his/her discomfort engendered by the lack of institutional 

support for LGBTQ+ students: “I wish Ovidius University would do 

something regarding the lgbt rights. I don’t feel so comfortable and i m 

not the only one. I m not asking for something huge, i am asking for 

something that could raise awareness on this issue”. This student does 

not demand major policy changes, but small awareness raising initiatives, 

which indicates a desire for recognition, inclusion and improved 

visibility of LGBTQ+ rights and safety in the academic environment.  

 

Conclusion 

Although the respondent group has a highly homogeneous nature, 

which represents a limitation in terms of generalizability, the study is 
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still able to furnish a relevant and interesting picture of mainstream 

student attitudes. The findings illustrate that the non-philological 

students who responded to the questionnaire display, in general, tolerant 

and equality-oriented attitudes, as most of them describe their 

relationships with members from other cultural groups as positive or 

neutral. Nevertheless, despite this inclusive social climate, almost all 

students gave examples of negative stereotypes and prejudices, 

especially targeted at Roma people and Muslims. This evidences that 

prejudices still haunt the students’ environments. 

Moreover, they report early awareness of diversity (e.g., some of 

them became aware of it as early as kindergarten or primary school). 

However, their intercultural awareness and intercultural competence is 

modelled by informal exposure (mainly by the media, online 

environments and social interactions with classmates, friends, family and 

members of the community) rather than by structured academic training. 

The findings also emphasize the respondents’ tendency to assess their 

teachers based on professionalism and competence rather than on gender 

or ethnicity, which suggests their lack of overt discrimination in 

academic assessment. Merit-based assessment standards are thus 

prioritized by the respondents. 

On the other hand, most students consider that multiculturalism 

and intercultural competence are not sufficiently tackled in formal 

education. They militate for their inclusion in the curricula, thus drawing 

the attention to the gap between social realities and academic training.   

 The LGBTQ+ comment at the end of the questionnaire implies 

that, despite the reported positive attitudes towards diversity, tolerance 

does not automatically involve social inclusion as well, as some students 

still feel uncomfortable. Therefore, a stronger institutional and curricular 

support for multicultural awareness and intercultural competence is felt 

necessary, in particular regarding marginalized groups. In this regard, 

institutional visibility and protection should be enhanced via more 

explicit multicultural/ intercultural and inclusion-targeted educational 

strategies and activities. 
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Abstract 

Is fatherhood vanishing? This question provides the central point of 

departure for this paper, which examines the changing status and perceived decline 

of fatherhood in contemporary South African society. A growing body of scholarship 

suggests that fatherhood is under threat while simultaneously emerging as a trending 

topic among social science scholars. What was originally instituted by God – divine 

fatherhood – now appears to have lost its significance in society. Against this 

background, the paper focuses on Banna Ba Kae, a non-profit organisation based in 

Potchefstroom, South Africa. Meaning “where are the men?” in Setswana, the phrase 

functions as both a cultural question and a call to men to reconsider their 

responsibilities within families and communities. The paper critically explores the 

current state of fatherhood in South Africa, with particular emphasis on the need to 

restore its esteemed status. By engaging with cultural traditions and present-day 

family challenges, the paper argues that disruptions within families are closely linked 

to the weakening of fatherhood. It therefore calls for the renewed revalorisation of 

fatherhood as essential to familial stability.  

 

Keywords:  
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Introduction 

This paper is inspired by the work of Banna Ba Kae, a registered non-

profit organisation (NPO) based in Potchefstroom, South Africa. By engaging 

with the organisation’s origins, aims, and community-based interventions, the 

paper seeks to make a constructive contribution to science and scholarly 

discussions on fatherhood, masculinity, family stability, and the prevention 

of gender-based violence (GBV). The National Crime Prevention Strategy 
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tasked the Department of Social Development with creating a men’s forum 

as part of a wider strategy to address GBV. In response to this initiative, a 

group of men was mobilised on 5 March 2011 to participate in the formation 

of what became the Tlokwe Men’s Forum in Potchefstroom, South Africa. 

The Forum subsequently took part in Men’s Lekgotla activities, which 

addressed critical themes such as fatherhood, manhood, identity crises, and 

the formation of a Boys’ Club.  

Building on these foundations, the Forum established Banna Ba Kae 

as a community-based organisation dedicated to involving men and boys in 

GBV prevention through ongoing awareness and outreach programmes. The 

organisation seeks to expand its influence across Potchefstroom, Ikageng, and 

the surrounding farming communities by implementing initiatives in line with 

national strategies on preventing GBV. In undertaking these efforts, Banna 

Ba Kae aims to reinforce family and community values, consistent with the 

principles outlined in the Charter on Positive Values.1  

 

The cultural organisation Banna Ba Kae 

Banna Ba Kae operates as a registered non-profit organisation (NPO 098 

777) in Potchefstroom. Its primary mandate is to encourage the active 

participation of men, fathers, and boys in initiatives aimed at preventing GBV.  

The work of Banna Ba Kae is informed by national policy frameworks 

such as the Integrated Victim Empowerment Policy, the Service Charter for 

Victims of Crime in South Africa, and the 365-Day National Action Plan to 

End Gender Violence. These frameworks emphasise the importance of 

providing high-quality, victim-centred services that are compassionate, 

respectful, and responsive to the needs of vulnerable groups, particularly 

survivors of violence. In addition, the Forum highlights the importance of 

providing services to all victims of crime and violence, including perpetrators, 

in the most effective and efficient manner possible.  

Central to the organisation’s philosophy is the recognition of women as 

foundational to society. Women are viewed as nurturers of families, builders of 

communities, and leaders who exemplify wisdom and compassion.2 

 

 
1 Banna Ba Kae, 2011. 
2 Ibidem. 
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Background, purpose and objectives 

The true measure of a man’s worth cannot be reduced to the pursuit of 

self-interest or the attainment of personal comfort. Rather, it should be 

understood through his capacity to act in service of others. Genuine worth is 

reflected in the ability to alleviate the burdens of those around him, promote 

communal well-being, and contribute to the collective flourishing of society. 

This perspective highlights the ethical imperative that human dignity is most 

fully realised through acts of compassion, responsibility, and solidarity.3  

The promotion of men’s and boys’ participation in GBV prevention 

campaigns should be situated within established normative frameworks, 

including the Draft South African Victims’ Charter of Rights, the National 

Crime Prevention Strategy (1996), and the United Nations Declaration of 

Basic Principles of Justice for Victims of Crime and Abuse of Power (1985). 

These instruments emphasise the importance of engaging men and boys as 

active agents in the prevention of GBV. Within this context, the strategic 

objective is not only to raise awareness, but also to implement comprehensive 

outreach programmes grounded in human rights and social justice. Such 

initiatives demonstrate the necessity of cultivating transformative 

masculinities that reject violence, affirm dignity, and contribute to the 

development of safer, more equitable communities. 

The overarching objectives of the initiative are rooted in a holistic 

approach to victim empowerment and community transformation. Central to 

its mission is the delivery of integrated victim empowerment services that 

guarantee quality care and support for individuals affected by crime and 

violence. Equally important is the dedication to educating communities about 

the impact of crime, alongside informing them of available resources, referral 

procedures, and mechanisms for access.4 

Banna Ba Kae prioritises the identification of early warning signs of 

violence and the promotion of gender balance in social relations as strategies 

for advancing equity. The organisation also aims to establish platforms for 

the positive development of men and boys, nurturing reputable male role 

models distinguished by responsibility and integrity. By challenging negative 

community perceptions regarding the social behaviour of men and boys, the 

 
3 Ibidem. 
4 Ibidem. 
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organisation pursues a transformative agenda that reinforces family values, 

fosters social cohesion, and contributes to the wider prevention of GBV. 

 

Cultural conceptions of fatherhood 

As Ambrose-Miller and Maiter5 explain, perceptions of paternal roles 

are deeply embedded within cultural frameworks and shaped by broader 

societal expectations. These understandings often differ from the idealised 

North American nuclear family model. Earlier literature frequently 

reproduced reductionist stereotypes of minority fathers, portraying them 

through assumptions of absenteeism or hyper-masculinity. More recent 

qualitative research, however, presents paternal involvement as a dynamic 

and contextually shaped phenomenon influenced by immigration, economic 

opportunity, and regional gender norms. Effective social work practice 

therefore requires a move away from static cultural generalisations towards a 

more complex and contextualised understanding of fathering practices within 

marginalised communities. 

Rutaremwa and Shirindi6 further note that academic discourse often 

situates paternal archetypes within patriarchal African structures, where 

fatherhood is fundamentally associated with economic provision and physical 

protection. Paternal figures function as pedagogical templates, utilising 

socialisation processes to embed cross-generational values of diligence and 

spiritual morality. While traditional paradigms frequently prescribed 

communicative restraint, evolving perspectives now emphasise emotional 

intimacy and active mentorship as essential to developmental success. This 

integrative approach to preparing sons facilitates the acquisition of social 

capital and financial literacy necessary for effective household management 

and broader social integration. 

Similarly, Sikweyiya et al.7 argue that paternal constructs are 

primarily shaped by cultural paradigms that assign specific household 

functions and social roles. Historically, African fathers occupied the roles of 

primary protectors and economic providers within the family. Recent research 

points to a shift towards more comprehensive paternal involvement, 

 
5 Ambrose-Miller and Maiter, 2008, pp. 279-284. 
6 Rutaremwa and Shirindi, 2025, pp. 286-291. 
7 Sikweyiya et al., 2017, pp. 131-135.  
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incorporating emotional support and financial education to foster resilience 

and independence in children. 

Bongwana8 examined fatherhood from a Xhosa perspective, asserting 

that traditional African constructs of paternity define the role as a socially 

ascribed status that extends beyond biological lineage. Central to this 

paradigm is the principle of communal child-rearing, or collective fatherhood, 

which emphasises the involvement of extended kin in children’s 

development. Although historical frameworks placed considerable emphasis 

on masculine identity as tied to financial provision, contemporary discourses 

among Xhosa men reveal a marked transition towards more holistic forms of 

paternal engagement. This shift incorporates nurture, emotional stability, and 

domestic involvement into masculine identities, thereby challenging 

patriarchal norms that previously limited men’s participation in the home. As 

a result, modern fatherhood is increasingly understood through the lens of 

Ubuntu, highlighting co-dependence and active, multifaceted participation 

within the domestic sphere. 

Makhanya and Matthias9 add that fatherhood in South Africa is shaped 

by a combination of customary obligations and contemporary psychosocial 

aspirations. The fulfilment of customary law damages remains an important 

factor in securing paternal access and recognition within maternal kinship 

structures. At the same time, young, unmarried fathers are increasingly adopting 

nurturing identities, perceiving their roles as extending beyond financial provision 

to include emotional support, protection, guidance, and mentorship. 

Gumede10 further observes that, within the African context, 

fatherhood is often regarded as an ascribed status grounded in social and 

communal relationships rather than solely biological reproduction. Although 

fathers have historically played central caregiving roles, the advent of the 

industrial revolution prompted migration for labour, reshaping fatherhood 

identity around the function of economic provision. Contemporary societal 

perspectives frequently associate successful masculinity and fatherhood with 

the ability to meet financial responsibilities, often diminishing the importance 

of emotional engagement. 

 
8 Bongwana, 2013, pp. 6-12. 
9 Makhanya and Matthias, 2018, pp. 244-249. 
10 Gumede, 2020, pp. 41-46. 



Diversité et Identité Culturelle en Europe 

134 

In a similar vein, Marcisz11 notes that, within the South African 

context, paternal identity is closely connected to the ethos of Ubuntu, which 

frames caregiving as a communal, rather than exclusively biological, 

responsibility. Historically, paternal figures were depicted as authoritarian 

providers and heads of households. However, current “new generation” 

fathers are actively challenging these norms by embracing nurturing, dialogic, 

and egalitarian approaches to parenting. This transition towards non-

hegemonic fathering highlights emotional presence and rejects the punitive 

legacies associated with earlier generations. As a result, modern fathers navigate 

complex tensions between traditional expectations and emerging ideals. 

In summary, the aforementioned scholars and authors offer divergent 

yet interconnected perspectives on paternal identity across cultural contexts. 

For instance, Ambrose-Miller and Maiter12 critique reductionist stereotypes 

of minority fathers, highlighting the impact of immigration, economics, and 

gender norms on paternal roles. Rutaremwa and Shirindi,13 by contrast, 

position fatherhood within patriarchal African structures, drawing attention 

to provision, protection, and moral pedagogy, while also recognising shifts 

towards intimacy and mentorship. Sikweyiya et al.14 and Gumede15, 

meanwhile, draw attention to transitions from economic provision to 

emotional engagement, whereas Bongwana16 and Marcisz17 focus on 

communal fatherhood through Ubuntu, thereby challenging hegemonic 

masculinity. Makhanya and Matthias18 highlight the negotiation between 

customary obligations and contemporary nurturing ideals, reflecting evolving 

paternal identities. 

 

Fatherhood as a sacred calling 

The reassertion of fatherhood as a sacred role requires recognition of 

its significance as a central pillar of familial and societal stability. Fatherhood 

 
11 Marcisz, 2013, pp. 5-11. 
12 Ambrose-Miller and Maiter, 2008. 
13 Rutaremwa and Shirindi, 2025. 
14 Sikweyiya et al., 2017. 
15 Gumede, 2020. 
16 Bongwana, 2013. 
17 Marcisz, 2013. 
18 Makhanya and Matthias, 2018. 
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extends beyond economic provision; it encompasses the transmission of 

values, the nurturing of emotional security, and the provision of moral 

guidance. A meaningful paternal presence contributes to identity formation, 

resilience, and social cohesion. In contexts where paternal authority has been 

marginalised, the reclamation of fatherhood highlights the enduring 

importance of intentional engagement, selfless commitment, and 

intergenerational responsibility. Fatherhood should therefore be understood as a 

vital institution for sustaining human flourishing, particularly within family as the 

core unit of society. The following sub-headings guide this discussion. 

 

Fatherhood in the modern era 

According to Volling and Bornstein,19 current scholarly discourse on 

paternal roles has shifted from time-based measures of "father involvement" 

to a focus on the qualitative dimensions of paternal behavioural practices. 

This shift places greater importance on the proximal processes of 

development, specifically identifying "active ingredients" such as cognitive 

stimulation and socioemotional support as key influences on child outcomes. 

Furthermore, contemporary research adopts a family systems perspective, 

suggesting that the coparenting dyad and the father's provision of autonomy 

support are more significant than isolated paternal engagement. By examining 

diverse and often underrepresented family structures, such as military or 

primary caregiving fathers, this approach draws attention to the resilience and 

variability characteristic of father–child interactions. As a result, the 

predominant research objective is no longer to demonstrate the presence of 

paternal engagement, but rather to clarify the specific mechanisms through 

which fathers promote children’s socioemotional and cognitive development. 

As noted by Moraes and Granato,20 contemporary paternity is 

experiencing a substantial paradigm shift, moving away from the historical 

emphasis on economic provision towards a model characterised by greater 

emotional and practical involvement. The sources indicate that this transition 

represents a profound psychological reorganisation, frequently expressed as 

an internal conflict between traditional expectations and modern domestic 

responsibilities. Moreover, the paternal–infant bond does not develop in 

 
19 Volling and Bornstein, 2025, pp. 353-356. 
20 Moraes and Granato, 2017, pp. 557-558. 
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isolation but is significantly influenced by interpersonal dynamics, often shaped 

by the maternal figure, who acts as a gatekeeper within the family system. 

In Freeks’ research21, it is significant to recognise that fifteen years 

ago, he demonstrated that contemporary paternal identity is characterised by 

an ongoing state of crisis, marked by the erosion of traditional archetypes and 

a high prevalence of paternal absence. Studies suggest that the absence of a 

father figure frequently results in "father hunger", creating emotional voids 

that are linked to negative developmental outcomes and moral instability in 

children. As a result, Freeks22 advocates for a restorative approach in which fathers 

act as primary mentors, using their influence to instil ethical and religious values 

within the family unit in order to address broader societal decline. 

Alongside this, Waldvogel and Ehlert23 argue that in contemporary 

Western society, the paternal role has shifted towards a requirement for active 

involvement, with fathers exhibiting greater participation in childcare than in 

previous generations. This period is characterised by diverse family 

structures, including blended and non-residential arrangements, which have a 

notable impact on paternal psychological well-being. While traditional 

biological frameworks tend to support optimal mental health, non-residential 

status is frequently associated with reduced well-being due to disrupted 

contact and increased role strain. 

In contrast to the above, Hershkovitz-Freudenthal and Lavenda24 

indicate that contemporary paternal roles have shifted from exclusive 

economic provision to a more holistic involvement, characterised by an 

increasing embrace of child-centric ideologies. This movement towards 

intensive parenting is shaped by a father’s personal resources, child-specific 

factors, and environmental contexts, as outlined in Belsky’s Process of 

Parenting model. Empirical findings demonstrate that paternal child-centrism 

is negatively associated with perceived social support, marital quality, and 

parental self-efficacy. Conversely, fathers may intensify their child-centric focus 

when responding to children with more challenging temperamental traits, 

potentially as a compensatory response to perceived developmental difficulties. 

 
21 Freeks, 2011. 
22 Ibidem. 
23 Waldvogel and Ehlert, 2016. 
24 Hershkovitz-Freudenthal and Lavenda, 2024, pp. 1-5. 
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In summary, the perspectives of the scholars above reveal a significant 

reconfiguration of fatherhood. Volling and Bornstein contend that research 

on fathers has moved beyond measuring time spent towards examining 

qualitative practices, with particular attention to cognitive stimulation and 

socioemotional support as essential elements within family systems. Moraes 

and Granato support this view, observing that fathers often navigate tensions 

between traditional roles of provision and contemporary expectations of 

emotional involvement, a dynamic frequently influenced by maternal 

gatekeeping. Freeks, however, identifies a crisis of paternal absence and 

advocates restorative mentorship to address “father hunger”. Waldvogel and 

Ehlert stress the necessity of paternal involvement across various family 

structures, although non-residential fathers frequently experience 

psychological challenges. In comparison, Hershkovitz-Freudenthal and 

Lavenda25 focus on child-centred ideologies shaped by individual resources 

and child temperament, demonstrating both compensatory possibilities and 

potential threats to marital quality and paternal efficacy. These contributions 

highlight the increasing complexity of fatherhood. 

 

God’s Fatherhood as our example 

Heilmeier26 points out that theological paradigms propose the divine 

nature of God as the foundation for a relational framework shaping human 

paternal roles. Consequently, fathers are called to act as domestic pastors, 

prioritising spiritual instruction above mere material provision to reflect 

divine love. Importantly, adherence to the scriptural mandate to impart divine law 

supports household stability and children's spiritual development, thereby reducing 

the systemic risks linked to paternal absence and domestic fragmentation. 

Freeks’ research27 presents the Fatherhood of God as both an 

exemplary model for earthly fathers and a potential remedy for father 

absence, which is identified as a significant social problem. Freeks asserts 

that the theological grounding of paternal roles is rooted in the divine 

archetype of God’s Fatherhood, which constitutes the ontological basis for 

human parenting. In his roles as Creator and Sustainer, God provides a 

 
25 Hershkovitz-Freudenthal and Lavenda, 2024. 
26 Heilmeier, 2024. 
27 Freeks, 2018; 2020a; 2020b; 2020c, 2022a, 2022b. 
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paradigm of nurturance and restorative grace that earthly fathers are expected 

to incorporate into their familial leadership. Notably, the use of the Aramaic 

"Abba" signifies that paternal authority is based on relational intimacy rather 

than coercion, thereby establishing a model for active parental presence. The 

literature further highlights a paternal–theological connection, wherein a 

child’s understanding of the Divine is shaped by the behaviour of their 

biological or social father. This perspective necessitates a missional approach 

to fatherhood, in which the male head of the household emulates the 

Christological virtues of patience and self-sacrifice to encourage spiritual 

growth. Within this framework, the Trinitarian relationship functions as a 

pedagogical model for familial unity and mutual submission. Additionally, 

fathers are depicted as household priests, responsible for instituting liturgical 

practices such as the family altar, thereby prioritising theocentric education 

over secular influences. In light of the systemic challenges of fatherlessness, 

Freeks contends that the restoration of the family unit depends on fathers re-

aligning their identity and authority with the biblical character of God. 

In summary, Freeks’ research demonstrates that a theological 

paradigm positioning the Fatherhood of God as the ontological basis for 

human paternal identity and practice offers valuable insight. God’s nurturing 

and sustaining role is defined by restorative grace and relational intimacy, 

rather than by authoritarian control. Consequently, the widespread crisis of 

fatherlessness calls for fathers to reorient their identity and authority in 

accordance with the biblical character of God. 

Critically, Keet and Baron28 argue that the theological construct of 

paternity within the Judeo-Christian tradition positions human fatherhood as 

a terrestrial reflection of a divine archetype. These scholars propose that 

earthly fathers serve as instrumental representatives of God, entrusted with 

embodying spiritual guidance, protective care, and unconditional love. 

Furthermore, this paradigm redirects the emphasis from conventional 

patriarchal authority to a model of leadership founded on redemptive grace 

and communicative vulnerability. Consequently, fathers are encouraged to 

incorporate biblical ethics into family governance, acting as the principal 

spiritual guides for their children. The effectiveness of the earthly father is 

 
28 Keet and Baron, 2024, pp. 42-46. 
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thus evaluated by his capacity to reflect the transcendent qualities of the 

Heavenly Father while remaining cognisant of human fallibility. 

Finally, the Fatherhood of God functions as a theological exemplar for 

paternal identity, offering a framework for familial and societal renewal. By 

embodying relational intimacy, sacrificial virtues, and priestly responsibility, 

earthly fathers are summoned to replicate divine attributes, thereby 

counteracting fatherlessness and cultivating spiritually resilient households 

grounded in God’s character. 

 

Is fatherhood vanishing? 

The central research question that guided this inquiry was: Is 

fatherhood vanishing? Introduced in the abstract, this question provided the 

point of departure for examining the perceived decline, transformation, and 

continuing social significance of fatherhood. It has also invited critical reflection 

on how cultural, theological, social, and policy-related factors shape current 

understandings of men, masculinity, and paternal responsibility.  

This question must be considered against the broader backdrop of 

changing social attitudes towards men and masculinity. The development of 

government policies and the influence of media discourse have increasingly 

been criticised for promoting negative perceptions of masculinity and for 

sustaining anti-male attitudes. Historically, men were regarded as 

breadwinners, heads of households, protectors, and respected leaders. 

However, contemporary representations frequently portray men in 

diminished or distorted ways, reducing them to caricatures or targets of 

mockery within popular culture.29 

At the same time, debates about fatherhood and masculinity are 

further complicated by theological, cultural, and biological considerations. 

Scholarly reviews of Christian family structures have raised concerns about 

the predominance of male-oriented language – terms such as “he,”, “man”, 

“father”, and “male” – which, according to some, perpetuate gender 

imbalance. In addition, empirical medical research points to certain biological 

vulnerabilities among males. A global study led by Professor Joy Lawn at the 

London School of Hygiene and Tropical Medicine, involving 50 researchers 

 
29 Freeks, 2017a. 
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across 35 institutions, found that male infants are at significantly greater risk 

of preterm birth, mortality, and disability compared to females. Boys are 

reportedly 14% more likely to be born prematurely and show heightened 

susceptibility to infections, congenital conditions, and developmental 

complications, including cerebral palsy, blindness, and learning difficulties. 

Girls, even in utero, tend to demonstrate quicker organ maturation, which may 

confer survival advantages, whereas pregnancies with male foetuses are more 

frequently associated with placental complications and maternal 

hypertension. These biological differences intersect with broader 

sociocultural dynamics.30  

Guy Garcia, in The Decline of Men, explains that women have 

emerged as the dominant gender, surpassing men in education, economic 

activity, and autonomy, while men are progressively withdrawing from 

conventional roles. This transformation, according to scholars and 

policymakers, contributes to a global “fatherhood crisis”.31 

Comparative research across 21 countries consistently identifies 

fatherlessness as one of the most significant social challenges, alongside drug 

abuse, violence, and unemployment. In South Africa, this issue is particularly 

pronounced: by 2012, the country reported some of the highest rates of 

paternal absence globally, resulting in severe impacts on family cohesion, 

child development, and social stability. Data indicate that millions of South 

African children are raised without fathers – 5.3 million in 2013, 9 million in 

2015, and over 2 million in 2016 – while rates of single motherhood and 

orphanhood continue to increase.32 

The erosion of fatherhood is intensified by changing family structures, 

including child-headed households, divorce, stepfamilies, and alternative 

parenting arrangements. Feminist critiques, along with advances in 

reproductive technologies such as artificial insemination and laboratory-

grown sperm, further challenge traditional concepts of paternal necessity. 

Ultimately, this complex crisis brings to light not only sociological and 

medical issues but also spiritual dimensions: theological perspectives 

maintain that fatherhood and motherhood are distinct, divinely ordained roles, 

 
30 Carstens, 2014; Garcia, 2009. 
31 Garcia, 2009. 
32 Freeks, 2011; Carstens, 2014. 
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and that the absence or distortion of these roles undermines the stability of 

both family and society. 

Moila33, in his master's research, asserts that fatherhood is diminishing 

globally, with increasing numbers of children growing up without paternal 

involvement.33 In South Africa, 32% of children live exclusively with their 

mothers, while only 4% reside with their fathers. This situation, often driven 

by unemployment or divorce, results in dysfunctional family structures. The 

absence of biological fathers deprives children of crucial male role models. 

Additionally, the issue of absent fatherhood is acknowledged as a significant 

social crisis, marked by a notable decline in paternal engagement within 

families, both in South Africa and internationally. The "disappearance" of the 

father figure is frequently attributed to complex socio-economic pressures, 

such as persistent unemployment and marital breakdown. According to 

Moila’s Bowen’s family systems theory, the non-resident father constitutes a 

missing element within the family system, destabilising overall functioning 

and increasing stress. Thus, the lack of an involved father figure is regarded 

as socially harmful, as it denies children access to positive male role models 

and adversely affects their psychological and sociological development. 

Despite this, contemporary research indicates that while traditional 

residential fatherhood is declining in South Africa, the practice of fathering 

is undergoing a complex transformation rather than disappearing entirely. 

Although statistics reveal rising rates of paternal absence – driven by the 

legacy of migrant labour, socioeconomic challenges, and HIV/AIDS 

mortality – men often participate in "social fatherhood". This involvement is 

typically expressed through financial remittances, support for extended kin, 

and the provision of guidance, suggesting that paternal commitment endures 

even when physical co-residence is not possible.34 

According to current sociological data, Freeks35 contends that South 

Africa is swiftly becoming a fatherless society, marked by a significant 

decline in paternal presence. This systemic reduction of the domestic father 

figure leads to familial instability, behavioural difficulties among children, 

and widespread socio-economic challenges. As a result, there is an urgent 

 
33 Moila, 2023. 
34 Richter et al., 2010. 
35 Freeks, 2017b, pp. 89-95. 
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need for targeted interventions to reconstruct paternal identity and to restore 

the traditional family structure according to foundational principles. 

Additionally, Culpin et al.36 aver that current demographic trends in 

the United Kingdom indicate a high rate of biological father absence, with a 

significant proportion of children living in mother-led households following 

the dissolution of parental relationships. Longitudinal empirical evidence 

shows that this loss of paternal presence in early childhood serves as a 

persistent risk factor for the onset of depressive symptoms and clinical 

diagnoses in early adulthood. 

 

Recommendations 

The following recommendations emerge from the Banna Ba Kae 

cultural calling of fatherhood and its emphasis on responsible masculinity, 

family stability, and community transformation: 

• Engage men and boys in GBV prevention: Men and boys should be 

actively involved in GBV prevention campaigns through sustained awareness 

and outreach programmes. 

• Promote transformative masculinities: Community-based initiatives 

should encourage forms of masculinity that reject violence, affirm dignity, 

and foster safer and more equitable communities. 

• Provide integrated victim services: High quality care and support 

should be made available to victims of crime and violence, including 

perpetrators, in a compassionate and efficient manner. 

• Educate communities: Awareness programmes should inform 

communities about the impact of crime, available resources, referral 

procedures, and mechanisms for accessing assistance. 

• Identify early warning signs: Families, schools, faith communities, 

and local organisations should be equipped to recognise early indicators of 

violence before conflict escalates. 

• Promote gender balance: Initiatives should foster equity in social 

relations to strengthen family and community values. 

• Nurture male role models: Platforms should be created for men and 

boys to develop as responsible figures who embody integrity and mentorship. 

 
36 Culpin et al., 2022, pp. 150-159. 
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• Challenge harmful stereotypes: Negative perceptions and harmful 

stereotypes concerning men’s social behaviour should be critically 

challenged. In their place, a transformative agenda should be advanced to 

promote cohesion and family stability. 

 

Conclusion 

This paper has shown that Banna Ba Kae articulates a comprehensive 

framework for encouraging male participation in GBV prevention. Rooted in 

relevant policy and normative instruments, the organisation’s work prioritises 

victim-centred empowerment, educational community engagement, and the 

reshaping of masculinities towards non-hegemonic, dignity-affirming 

practices. By institutionalising gender equity, cultivating vigilance against 

precursory indicators of violence, and fostering exemplary male role models, 

the initiative seeks to dismantle entrenched stereotypes while reinforcing 

familial and communal resilience. Furthermore, its understanding of 

fatherhood as a sacred vocation weaves together cultural, psychosocial, and 

theological perspectives, directly confronting the systemic decline of paternal 

involvement. In this way, Banna Ba Kae promotes a transformative agenda 

that places masculinity within a restorative, socially cohesive, and ethically 

informed vision of community well-being. 
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Abstract 

LITTLE BY LITTLE ONE SAVES: EXPRESSIONS OF SAVING  

IN SPANISH AND ROMANIAN PROVERBS 

Proverbs serve as condensed expressions of collective wisdom, encoding 

cultural, moral, and economic values across generations. This paper explores the 

representation of saving in the Spanish and Romanian proverbial traditions from an 

ethnolinguistic perspective. The study aims to identify how these two linguistic 

communities conceptualize saving and to what extent they share or diverge in their 

metaphorical and ideological patterns. Methodologically, the analysis combines 

comparative semantic and ethnolinguistic approaches. The findings reveal a strong 

convergence between the two traditions, pointing to a shared European substratum 

rooted in agrarian culture, while also highlighting distinctive nuances: Spanish 

proverbs foreground moderation and moral restraint, whereas Romanian proverbs 

emphasize effort, perseverance, and the difficulty of saving. The study contributes 

to the understanding of proverbs as ideological carriers that articulate collective 

conceptions of work, wealth, and virtue, demonstrating the value of ethnolinguistic 

analysis for interpreting traditional wisdom within a comparative cultural 

framework. 

 

Keywords:  

Proverbs; saving; ethnolinguistics; Spanish; Romanian. 

 

1. Introducción 

El refrán constituye una de las formas más condensadas y eficaces de 

transmisión de valores colectivos. Como parte del patrimonio paremiológico 

de cada lengua, los refranes no solo reflejan experiencias prácticas 

acumuladas, sino que también funcionan como vehículos ideológicos, en los 

que se codifican concepciones culturales, sociales y económicas. Desde esta 
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perspectiva, el refranero puede ser considerado un archivo privilegiado para 

el estudio de cómo las comunidades interpretan y valoran fenómenos 

centrales de la vida cotidiana. 

Uno de estos fenómenos es el ahorro, práctica que ha acompañado a 

las sociedades europeas desde sus raíces campesinas y que se ha cargado de 

fuertes implicaciones morales. Ahorrar no se presenta únicamente como un 

comportamiento económico racional, sino como una virtud cultural: señal de 

prudencia, previsión y sabiduría, frente al despilfarro entendido como falta de 

control, inmadurez o insensatez. La paremiología europea, en sus diferentes 

tradiciones nacionales, ofrece abundantes ejemplos de cómo el ahorro se 

conceptualiza en imágenes agrícolas, metáforas familiares y juicios morales 

transmitidos de generación en generación. 

El presente estudio analiza el tratamiento del ahorro en el refranero 

español y rumano desde una perspectiva etnolingüística comparada. El 

objetivo es identificar coincidencias y divergencias en las metáforas, valores 

e ideologías asociadas al ahorro, de manera que se puedan reconocer tanto un 

sustrato cultural común como matices específicos de cada tradición. El corpus de 

análisis se compone de quince refranes españoles y sus equivalentes rumanos, 

todos ellos procedentes del Refranero multilingüe del Instituto Cervantes. 

Metodológicamente, el artículo combina un enfoque de análisis 

semántico comparativo con una lectura etnolingüística, lo que permite 

observar no solo cómo se expresan lingüísticamente los valores del ahorro, 

sino también qué concepciones culturales y sociales se encuentran implicadas 

en esas expresiones. De este modo, el estudio busca mostrar que los refranes 

sobre el ahorro, más allá de su carácter formular y popular, constituyen 

auténticos testimonios culturales que articulan la relación entre lengua, 

ideología y prácticas económicas tradicionales. 

 

2. Marco teórico 

El estudio del refrán ha ocupado un lugar central en la paremiología, 

disciplina que investiga los enunciados proverbiales desde perspectivas 

lingüísticas, literarias, culturales y pragmáticas. Tradicionalmente, el refrán 

se ha definido como una unidad fraseológica de carácter sentencioso, 
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generalmente de origen popular, transmitida oralmente y fijada en la memoria 

colectiva1 Investigaciones más recientes definen el refrán como  

«una paremia popular que se caracteriza por una temática 

genérica, un sentido idiomático, elementos mnemotécnicos, un 

alcance universal y una morfosintaxis a veces arcaica.»2 

Su naturaleza condensada, basada en fórmulas rítmicas y paralelismos 

semánticos, le confiere una fuerte capacidad de perduración y transmisión 

intergeneracional. Más allá de su función didáctica, los refranes se consideran 

auténticos instrumentos de socialización cultural: expresan normas de 

conducta, prescripciones morales y representaciones simbólicas que orientan la 

vida cotidiana. En este sentido, su análisis excede lo meramente lingüístico y se 

inserta en un marco más amplio de estudio, que los vincula a la etnolingüística. 

La etnolingüística parte de la premisa de que el lenguaje refleja las 

concepciones culturales de una comunidad y que los usos lingüísticos son 

inseparables de las prácticas sociales e ideológicas.3 Aplicada al refranero, 

esta perspectiva permite interpretar los proverbios no solo como fórmulas de 

economía expresiva, sino también como archivos simbólicos, en los que se 

condensa la visión del mundo de una sociedad. Así, el análisis etnolingüístico 

de los refranes del ahorro ofrece claves sobre cómo diferentes culturas 

articulan la relación entre economía, moralidad y valores comunitarios. 

La investigación paremiológica comparada ha mostrado que, pese a la 

diversidad formal de las lenguas, existen motivos universales en los refranes 

europeos: la referencia al ciclo agrícola, la metáfora del grano o del trabajo 

acumulativo, la contraposición entre prudencia y despilfarro, o la valoración 

de la previsión frente al azar4  

En la tradición rumana, la paremiología tiene una larga trayectoria, 

representada por autores como Iuliu Zanne, quien recopiló y sistematizó 

refranes en diez volúmenes entre los años 1895 y 1903 o investigaciones más 

recientes como las de Pop y Ruxăndoiu, en 1991, de Bârlea en 1981 o Datcu 

(2006). Estas aportaciones confirman que los proverbios, además de su valor 

expresivo, actúan como vehículos de transmisión intergeneracional de 

 
1 J. Casares, 1969, Ia ed., reimp.(1950), p. 192. 
2 J. Sevilla Muñoz, 1993, p. 15-20. 
3 A. Duranti, 1997, p. 27-35. 
4 N.R. Norrick, 2014, p. 7-27. 
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normas sociales, económicas y éticas, en los que se codifica la experiencia 

colectiva y la memoria social. 

En este marco, los refranes españoles y rumanos constituyen un 

terreno particularmente fértil para la comparación. Ambas lenguas comparten 

un sustrato cultural de raíz campesina y europea, pero también proyectan sus 

propias tradiciones en la interpretación del ahorro. La perspectiva 

etnolingüística resulta idónea para captar esas coincidencias y divergencias, 

pues sitúa al refrán en el cruce entre lengua, ideología y experiencia social. 

Desde una perspectiva cognitiva, las metáforas presentes en los 

refranes pueden interpretarse como estructuras conceptuales que organizan la 

experiencia económica de las comunidades5. En este sentido, imágenes 

recurrentes como el grano, la gallina o el saco no constituyen meros recursos 

expresivos, sino formas de conceptualizar el ahorro como acumulación 

progresiva y esfuerzo sostenido. Asimismo, los refranes no solo reflejan 

valores sociales, sino que contribuyen a su reproducción, funcionando como 

mecanismos discursivos de transmisión ideológica6. 

 

3. Metodología 

El corpus de este estudio está constituido por un conjunto de quince 

refranes españoles relacionados con el campo semántico del ahorro, junto con 

sus equivalentes rumanos, seleccionados del Refranero multilingüe del 

Instituto Cervantes. Esta fuente se ha elegido por su fiabilidad lexicográfica 

y su orientación comparativa, que ofrece correspondencias proverbiales en 

diversas lenguas europeas. La selección se ha realizado atendiendo a dos 

criterios fundamentales: 

1. Que el refrán exprese de forma explícita o implícita la idea de 

ahorro, prudencia o administración económica, y 

2. Que exista un equivalente funcional en rumano que permita la 

comparación interlingüística. 

Queremos mencionar que la traducción de los refranes rumanos al 

español pertenece a las autoras. El corpus resultante incluye refranes 

ampliamente difundidos en ambas tradiciones, tales como A padre 

guardador, hijo gastador / Tata aduce paiele ca aurul, feciorul risipeşte aurul 

 
5 G. Lakoff & M. Johnson, 1980, p. 3-6. 
6 T.A. van Dijk, 2003, p. 18-25. 
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ca paiele o Grano a grano, hinche la gallina el papo / Bobiţă cu bobiţă se 

umple sacul. La correspondencia semántica entre ambos repertorios permite 

observar coincidencias notables tanto en la estructura metafórica como en el 

sistema de valores subyacente. 

Metodológicamente, el análisis se basa en un enfoque semántico y 

etnolingüístico comparativo. En primer lugar, se identifican los campos 

conceptuales que articulan el discurso proverbial del ahorro (trabajo, 

acumulación, prudencia, gasto, fortuna). En segundo lugar, se analizan las 

metáforas cognitivas y culturales que sostienen la representación del ahorro, 

en especial aquellas vinculadas a la esfera agrícola (grano, gallina, año, 

cosecha) o doméstica (bolsón, mesa, casa). Finalmente, se interpretan los 

resultados desde una perspectiva etnolingüística, atendiendo a las 

concepciones del trabajo, la moralidad económica y la transmisión 

intergeneracional de valores. 

Este enfoque metodológico, de naturaleza cualitativa y contrastiva, 

permite vincular el análisis lingüístico con el contexto cultural de los refranes, 

mostrando cómo cada lengua codifica de manera particular una experiencia 

económica común: la necesidad de conservar, prever y administrar los recursos. 

 

4. Análisis comparativo 

El análisis del corpus permite observar que tanto el refranero español 

como el rumano articulan la noción de ahorro a través de un sistema 

simbólico coherente, basado en la experiencia agrícola, la economía 

doméstica y una ética de la prudencia. Los refranes no solo transmiten normas 

de comportamiento económico, sino que configuran una visión del mundo en 

la que el ahorro se concibe como práctica moral, resultado del esfuerzo y 

garantía de estabilidad. A continuación, se presentan los principales campos 

conceptuales identificados. 

 

4.1. Ahorro y despilfarro: oposición moral y generacional 

Los refranes A padre guardador, hijo gastador y Tata aduce paiele ca 

aurul, feciorul risipeşte aurul ca paiele (El padre trae las pajas como el oro, 

el hijo gasta el oro como las pajas) establecen una clara contraposición entre 

prudencia y derroche, madurez y juventud. En ambas lenguas, el ahorro se 

asocia con la figura paterna o con la generación mayor, mientras que el gasto 
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excesivo aparece como signo de inexperiencia o falta de juicio. Esta oposición 

moral refuerza una visión intergeneracional del valor económico, donde el 

ahorro representa sabiduría acumulada y el gasto, su pérdida. La polaridad 

“padre-hijo” refleja un modelo tradicional de autoridad económica y moral, 

que funciona como metáfora de la transmisión de valores. En el refranero 

rumano, la inversión de las imágenes (paja/oro – oro/paja) intensifica la 

dimensión irónica y moralizante. Este concepto se refleja también en refranes 

como Donde hay saco y no pon, pronto se acaba el bolsón y De unde tot iei 

şi nu pui, se isprăvește curând (De donde saques y no pongas, pronto se 

acaba) que expresan de forma directa el principio de equilibrio entre ingresos 

y gastos. El ahorro se presenta aquí como condición necesaria para la continuidad 

material, mientras que el despilfarro conduce inevitablemente a la escasez. En el 

refranero rumano, la repetición de esta estructura refuerza su carácter normativo, 

subrayando la inevitabilidad de la pérdida cuando no hay reposición. 

 

4.2. Prudencia y previsión: saber guardar como saber ganar 

Refranes como El ganar es ventura y el ahorrar cordura, Ganar sin 

ahorrar casi no es ganar o No es menos saber guardar que saber ganar ponen 

de relieve que el verdadero valor económico no reside en la obtención de 

recursos, sino en su conservación. Esta idea encuentra un claro paralelo en el 

refranero rumano: E mai greu a păstra decât a câştiga (Es más difícil guardar 

que ganar) y Fiecare nebun ştie să câştige, dar nu ştie să păstreze (Cualquier 

loco sabe ganar, pero no guardar). Asimismo, fórmulas como Quien guarda, 

halla y Cine păstrează, are refuerzan la relación entre previsión y seguridad 

futura, mientras que Economul bun socoate şi crucerul (El buen ahorrador 

cuenta hasta la última moneda) subraya la dimensión racional y calculadora 

del comportamiento económico. En conjunto, ambos refraneros coinciden en 

presentar el ahorro como una forma de inteligencia práctica, vinculada a la 

prudencia, el control y la previsión. 

 

4.3. Acumulación gradual: el valor del esfuerzo constante 

Uno de los núcleos más productivos del corpus es la representación 

del ahorro como acumulación progresiva. Refranes como Grano a grano, 

hinche la gallina el papo, Un grano no hace granero, pero ayuda al 

compañero, Ochavo a ochavo, se junta un ducado o Muchos pocos hacen un 
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mucho expresan la idea de que la riqueza se construye a partir de pequeñas 

aportaciones constantes. Esta concepción encuentra una correspondencia 

directa en el refranero rumano: Bobiţă cu bobiţă se umple sacul (Granito a 

granito se llena el saco), Din puţin se face mult (De poco se hace mucho), 

Dacă pui ban pe ban, se face-n curând morman (Si pones moneda sobre 

moneda, pronto se hace un montón) o Găina cu grăuntele umple guşa de 

bucate (La gallina llena su buche con granos). La recurrencia de imágenes 

agrícolas y domésticas (grano, gallina, saco, moneda) revela una concepción 

orgánica del ahorro, ligada al tiempo, la paciencia y la repetición. En ambos 

repertorios, la acumulación no es inmediata ni espectacular, sino resultado de 

un esfuerzo sostenido y disciplinado. 

 

4.4. Moderación y contención: el ahorro como virtud cotidiana 

El refrán español No hay mejor ahorrar que poco gastar y el rumano 

Cine mai puţin mănâncă are şi mâine ce mânca (Quien come menos tiene qué 

comer también mañana) presentan la moderación como estrategia 

fundamental de ahorro. En este caso, el énfasis no recae en la acumulación, 

sino en la limitación del gasto y en la gestión responsable de los recursos. 

Otros refranes, como Quien come y condesa dos veces pone la mesa o No hay 

cosa más barata que la que se compra, así como su equivalente rumano Nu e 

lucru mai ieftin decât cel ce se cumpără, (No hay cosa más barata que la que 

se compra) amplían esta perspectiva hacia una reflexión sobre el consumo y 

la planificación doméstica. Aunque estos ejemplos se sitúan en los márgenes 

del campo semántico del ahorro, contribuyen a reforzar la idea de que la 

economía cotidiana se basa en la medida y el control. 

 

4.5. Trabajo y ahorro: el esfuerzo como fundamento de la 

prosperidad 

Finalmente, refranes como No hay mejor lotería que el trabajo y la 

economía y Sârguinţa e mama norocului (La diligencia es la madre de la 

suerte) establecen una relación directa entre esfuerzo y prosperidad. En 

ambos casos, la riqueza no se concibe como resultado del azar, sino como 

consecuencia del trabajo constante y de una gestión prudente de los recursos. 

Este vínculo entre trabajo y ahorro configura una ética económica en la que 

la disciplina, la perseverancia y la responsabilidad individual ocupan un lugar 
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central. El ahorro aparece así no solo como práctica material, sino como 

expresión de una moral del esfuerzo que estructura la vida social. 

En conjunto, los refranes de ambas lenguas comparten una visión 

organicista y moral del ahorro. Las metáforas agrícolas, las oposiciones 

generacionales y la valoración del esfuerzo individual configuran un sistema 

simbólico en el que ahorrar equivale a vivir conforme a la medida justa. Las 

diferencias, más de matiz que de fondo, muestran que el refranero español 

privilegia la austeridad como virtud social, mientras que el rumano enfatiza 

la dificultad del ahorro y la persistencia como cualidad moral. 

 

5. Discusión 

El análisis comparativo del refranero español y rumano en torno al 

ahorro muestra una notable convergencia cultural, que trasciende las 

diferencias lingüísticas. Ambos repertorios proverbiales comparten una 

visión del ahorro como virtud moral, una forma de sabiduría práctica y de 

equilibrio social. El refrán, en tanto vehículo de valores colectivos, conserva una 

ética económica que hunde sus raíces en el mundo agrario tradicional, donde la 

previsión y la contención eran condiciones esenciales de supervivencia. 

En este sentido, puede afirmarse que los refranes analizados expresan 

una economía de la medida, regida por la moderación, la paciencia y el 

esfuerzo. Las metáforas agrícolas y domésticas que estructuran tanto los 

proverbios españoles como los rumanos (grano, gallina, saco, mesa, año, 

trabajo) remiten a un universo de significados compartido por las 

comunidades rurales europeas. Este universo semántico asocia el ahorro con 

el tiempo, la acumulación gradual y la experiencia, en contraposición a la 

precipitación o el derroche. 

No obstante, la comparación revela también diferencias sutiles pero 

significativas. En el refranero español, el ahorro se asocia de manera más 

explícita con la prudencia moral y con una concepción ética del 

comportamiento: ahorrar es, ante todo, un signo de sensatez, mientras que el 

gasto excesivo simboliza desorden o falta de juicio. En el refranero rumano, 

en cambio, el énfasis recae en la dificultad del esfuerzo: el ahorro se presenta 

como un acto laborioso, que exige disciplina y constancia, más que como una 

cualidad natural o heredada. Estas divergencias pueden interpretarse como 

reflejo de distintos modos de experimentar la relación entre trabajo y 
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recompensa: en la tradición española, la virtud radica en el control de los 

deseos; en la rumana, en la perseverancia ante la escasez. 

Desde la perspectiva etnolingüística, el refranero cumple una función 

doble: por un lado, reproduce modelos culturales ya interiorizados; por otro, 

reafirma normas de comportamiento económico y moral. La reiteración de 

fórmulas proverbiales en el discurso cotidiano convierte al refrán en un mecanismo 

de regulación simbólica: una forma de memoria colectiva que perpetúa las 

estrategias de adaptación social frente a la incertidumbre económica. 

En definitiva, los refranes sobre el ahorro en ambas lenguas muestran 

cómo el lenguaje popular traduce en imágenes concretas —granos, manos, 

bolsas, madres o gallinas— una concepción abstracta de la prudencia 

económica como virtud civilizadora. Más allá de las diferencias nacionales, 

el refranero revela la existencia de un imaginario europeo compartido, donde 

la economía no se entiende solo como gestión de bienes, sino como expresión 

de valores éticos y culturales. 

 

6. Conclusiones 
El presente estudio ha mostrado que el ahorro, tal como se expresa en 

el refranero español y rumano, constituye una categoría cultural fundamental 

que combina dimensiones económicas, morales y simbólicas. El análisis 

comparativo de los quince pares de refranes seleccionados ha permitido 

identificar un conjunto de coincidencias estructurales y semánticas que 

apuntan a la existencia de un imaginario común europeo, centrado en la idea 

de la mesura como principio rector de la conducta. 

En ambas lenguas, el ahorro se configura como una virtud moral 

asociada al trabajo, la prudencia y la previsión. Las metáforas agrícolas y 

domésticas que articulan los refranes —grano, gallina, saco, mesa, año, 

fortuna— no son simples imágenes descriptivas, sino expresiones de una 

cosmovisión donde la economía se concibe como equilibrio entre esfuerzo y 

recompensa, entre necesidad y moderación. El refrán, en su función social, 

actúa como vehículo de transmisión intergeneracional de esta ética de la 

contención, consolidando una memoria discursiva que legitima el orden 

moral y económico de la comunidad. 

Las diferencias observadas entre ambos refraneros son, más que 

oposiciones, variaciones de énfasis cultural: mientras que el refranero español 

subraya la austeridad como valor moral y signo de sensatez, el rumano destaca 

la perseverancia y el esfuerzo como condiciones del bienestar. Estas 

matizaciones confirman que el proverbio refleja tanto universales culturales 
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como marcas identitarias específicas, vinculadas a la historia y al entorno 

social de cada lengua. 

Desde una perspectiva etnolingüística, el estudio demuestra que el 

refrán puede considerarse un espacio privilegiado para observar la 

intersección entre lengua, cultura e ideología. La comparación entre 

repertorios paremiológicos revela cómo las lenguas no solo nombran la 

realidad, sino que la interpretan a través de valores socialmente compartidos. 

Finalmente, el trabajo abre nuevas vías de investigación. Sería 

pertinente ampliar el corpus a otras lenguas romances (italiano, francés, 

catalán) o explorar la representación del ahorro en los discursos mediáticos 

contemporáneos, para analizar la persistencia o transformación de este 

conjunto de valores tradicionales en la cultura actual. 
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Abstract 

Romanian speakers in Mallorca are a part of the quarter of Romanian 

speakers (Merlan, 2024) who live outside of Romania or Moldova. They also form 

the second largest migrant group in Spain (Ambasada României în Regatul Spaniei, 

2024)  which has been a prime destination of migration for Romanians since the 

1990s (Anghel et al., 2019). In Mallorca, Romanian speakers are confronted with 

Catalan and Spanish; two other Romance languages; as well as the various languages 

of tourism. Against this multilingual backdrop, the present study focuses on the 

language use and language attitudes of first and second-generation Romanian 

speakers.  

 

Keywords: 
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Introduction 

Romanian users in Mallorca are a part of the estimated 25% of 

Romanian speakers worldwide who live outside of Romania or the Republic 

of Moldova (Merlan, 2024, p. 7). Spain has been one of the most favoured 

destinations for migration from Romania (Anghel et al., 2019) in Europe 

since the 1990s, with Romanians forming the second biggest migrant group 

in the country (Ambasada României în Regatul Spaniei, 2024). Living on the 

Balearic Islands, Romanian speakers navigate between Spanish and the local 

variety of Catalan; two additional Romance languages besides Romanian; as 

well as the various languages of tourism.  
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Drawing on fieldwork from the island of Mallorca, the present study 

investigates the roles that Romanian, Spanish and Catalan play for first and 

second-generation Romanian speakers; specifically in terms of language use 

and language attitudes. Building on a complementary data set, including 

interviews, observations of the linguistic landscape and language portraits, 

two main research questions are followed: 1) Which language(s) are used in 

which language domain? 2) Which language attitudes are present with 

Romanian speakers regarding Romanian, Spanish and Catalan in Mallorca? 

The study considers the perspectives of first-generation as well as second-

generation Romanian speakers. 

The analysis and discussion strive upon topics like family language 

policies and the effects of institutional support for Catalan on the local 

Romanian speakers. They also consider the interplay of narratives around the 

Latin roots of Romanian and sense making processes in a Romance language 

speaking environment as well as the influence of solidarity on the language 

attitudes of Romanian speakers in Mallorca. They are preceded by an 

introduction to Romanian migration to Spain, Catalan-speaking areas and 

Europe. Additionally, an overview on the sociolinguistic context of Mallorca 

as well as an outline of the methods are provided. The conclusion offers a 

grasp of the multilingual experience of Romanian speakers in Mallorca, 

contextualises the Mallorcan case in that of Romanian speakers in Europe and 

offers possible scopes of future research. 

 

1. Romanian Language and Migration in Europe 

Experiences of migration, due to economic motives, characterize the 

Romanian society at least since the end of the Socialist era (Anghel et al., 

2019, p. 8) and Romanians are considered to be particularly mobile citizens 

of the European Union (Anghel et al., 2019, p. 2). Migration from Romania 

to European countries is placed in three distinct stages by Anghel et al. (2019, 

p. 9-11): A smaller group of “pioneers” (p. 9) in the aftermath of the 1989 

revolution, labour migration from the early 2000s and diversified migration 

after 2007. In the early 2000s there was a growing demand of labour in 

Southern European countries, like Italy, Spain, Portugal and Greece, when 

Romania experienced a shortage of employment opportunities with the 

former socialist industry collapsing at the same time. When Romania entered 
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the European Union in 2007, at a time of economic crisis, Romanians 

migrated increasingly to Northern European countries. The concepts of 

migration were more liquid and often transitioned between more temporary 

and more permanent modes. This stage included migration from Romania as 

well as from previous destinations of migration, like Spain, to Northern 

European countries. It also saw the appearance of more diverse migration 

profiles between different levels of professional qualification. 

With regard to the migration to Spain, where Romanians currently 

form the second largest group of foreign nationals (Ambasada României în 

Regatul Spaniei, 2024), Marcu (2022, pp.4-5) also offers a three stages model 

of Romanian migration. The “pioneer-stage” (1990-2002) marks lower-

middle class population who are aiming for a better economic status and form 

communities around the churches. The employment was centered around the 

fields of domestic services, agriculture, ceramics industry and construction. 

This is followed by a second stage (2002-2007) that sees more organized 

networks, a growing, more transnational community and networks of highly 

trained professionals. In addition, a heightened mobility between Spain and 

other countries became a mode of living for a group of professionals, such as 

doctors, researchers and entrepreneurs. The entry to the European Union 

together with the economic crisis coincide with the third stage of migration, 

as identified by Marcu (2022, pp. 4–5). Spain saw a continued immigration 

of Romanians despite difficulties in sectors like construction. While the 

associative initiatives are reported to have lost their importance, virtual 

networks of mobile students studying in Spain and other EU countries 

experienced a rise. Next to the harsh economic conditions in post-socialist 

Romania and the more favourable labour market abroad, Romanian migration 

to Spain was influenced by the relatively low cost of living, the mild climate 

and linguistic factors as Romanian is, just like Spanish, a Romance language 

(Marcu, 2018, p. 3).  

It should be highlighted that not all Romanians share Romanian as 

their first language since it is a multilingual and multiethnic country. At the 

same time, not all Romanian speakers have Romanian citizenship. Romanian 

is the first language of the majority of Moldovans in the Republic of Moldova 

and a minority language in neighboring countries, like Serbia and Ukraine 

(Kahl, 2008, p. 67). However, in this outline a focus is placed on migration 
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from Romania as all Romanian speakers who participated in the study shared 

a migration history from Romania. Romanians form the seventh biggest 

migrant group1 on the island of Mallorca which has about 950,000 

inhabitants. In total, there are around 7,500 persons with Romanian 

citizenship who currently live in Mallorca (Institut d’Estadística de les Illes 

Balears, 2024).  

For Spain, Romanian migration and mobility can be seen in the 

context of different strategies that Marcu shows as driven by three guiding 

motives: mobility in order to support the parental generation, the direct family 

or to facilitate family reunification (2018, p. 13). Similarly, Anghel et al. 

underline (2019, p. 3) the importance of identity, belonging in the shapes of 

kinship and local solidarity as well as friendship for Romanian-speaking 

communities in Western Europe. Religion in turn has been found to be of 

increased importance with regards to belonging and social capital (Anghel et 

al., 2019, p. 11). Attachment also plays an important role regarding the desire 

to end the migration project and return to Romania: Ghergina and Plopeanu 

statistically linked the wish to return to Romania with an emotional sense of 

belonging and attachment as well as regular visits to the home country. Other 

factors such as regular remittances, voting in elections and age were found to 

be less impactful on the desire to return to Romania (2020, p. 886).  

Previous research also investigated language use, language attitudes 

and issues of identity in the Catalonia and the Valencia region. Analogous to 

the situation in Mallorca, Romanian speakers in Catalonia and Valencia are 

required to interact not only with Spanish but also with Catalan. A study 

among young Romanians found that there was a strong tendency to adapt to 

the majority culture in the image of the self but also linguistically. With a 

progressively decreasing use of Romanian in the family in accordance with 

the length of stay in the country of migration Spain. The authors even 

characterize the observed developments as “neglect[ing] themselves 

culturally in order to join the host culture” (Petreñas et al., 2018, p. 12).  

 
1 In 2024, the most numerous groups with foreign citizenship in Mallorca were: Morocco 

(~24,000), Colombia (~20,000), Germany (~19,000), Italy (~18,000), United Kingdom 

(~13,000) and Argentina (9,000). People without Spanish citizenship makeup around 20% of 

the island’s population (Institut d’Estadística de les Illes Balears, 2024). 
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In Castelló de la Plana in the Valencian region, Amorós-Negre finds 

that the prevalent family language policies of Romanian speakers favour the 

use of Spanish above all since it is “linked directly to integration into the host 

community” (2022, p. 273). 

While the first generation more strongly associates Romanian with 

their places of origin and as a part of their identity, making them more 

involved in issues of intergenerational transmission, the second generation 

lives a much more transnational and translingual identity. Both generations 

neither present a sense of resistance to the dominance of Spanish in the region 

nor to linguistic assimilation practices (Amorós-Negre, 2022, pp. 273–274).  

Also in Castelló de la Plana, Schulte studied the language use, 

language attitudes and contact-induced grammatical features of second-

generation speakers of Romanian who were either born in Spain or migrated 

from Romania before entering primary school (2025, p. 4). The informants 

are reported to move between Romanian and Spanish easily, although the 

proportion of using Romanian in the family domain appears to vary and 

depend on the interlocutors (Schulte, 2025, pp. 13–16). While the first 

generation is reported to use mainly Romanian among each other and to 

address the second generation, the second generation in parts involves 

Spanish and the local variety of “Rumañol” that mixes Romanian and 

Spanish. When communicating within the second generation, Romanian is 

typically absent and Spanish or “Rumañol” are used (Schulte, 2025, p. 16). 

Schulte draws a distinction between public and private language use: Spanish 

is more frequently chosen in a public setting and “Rumañol” is only present 

in private domains. Catalan appears in connection with the educational 

system but Spanish is described as the dominant language for all participants 

of the study. However, no difficulties are stated in connection with the 

language and the language use accommodates the language of the 

interlocutors (Schulte, 2025, p. 18). In terms of heritage language education, 

Schulte reports no formal education in Romanian outside of limited offers by 

the churches in Castelló de la Plana despite the rather large Romanian 

community (Schulte, 2025, p. 16). The second-generation Romanian speakers 

in the study share the belief that it is important to maintain a connection with 

the „linguistic and cultural heritage” (Schulte, 2025, p. 28), however, Schulte 

also connects the high level of social integration of the second-generation 
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Romanian speakers with a possibility of language loss between the second 

and the third generation (2025, p. 29). 

Romanian also appears with a limited status in spotlights on previous 

research from different migration contexts. The aspiration to assimilate 

linguistically to the surrounding majority languages seems to dominate 

language practices of Romanian speakers all across Europe. Despite reported 

emotional attachment to the first language, a pattern of language loss in the 

second or third generation emerges as a likely scenario even in places with 

more concentrated Romanian-speaking communities, such as Northern Italy, 

the Castelló de la Plana region or Southern Germany. 

Omer’s research with Romanian and Moldovan families living in 

French-speaking areas in Belgium and France, for instance, paints a similar 

picture: The interviewees of the study underline the importance of the 

majority language French (and to a certain extent of English) for their children 

rather than Romanian. The reasons for passing their Romanian language skills 

on to their children are centered around identity and/or matters of affection 

but to varying degrees. And French is presented as the language that their 

children should know foremost by the majority of parents. It is noted that no 

difficulties were reported by the parents with regard to the acquisition of 

French (Omer, 2023, pp. 130–131).  

From the Italian migration context, a comparable development is 

reported by Cohal who studied the Romanian of children from Romanian-

speaking families in the North of Italy. Here, the findings too point to a 

decrease in language skills within the second generation, showing highly 

asymmetric multilingualism with a focus on the majority language Italian 

(Cohal, 2024, p. 64).  

In Germany, Merlan observes analogous beliefs among Romanian 

migrants in Bavaria: Romanian is replaced by the surrounding majority 

language, German, to facilitate social integration in many cases (2021, p. 78). 

Here too, the use of Romanian is centered around the use in the family domain 

with German continuously present alongside it. And asymmetric bilingualism 

in the second generation with a wider repertoire in German than in Romanian 

is observed (Merlan, 2021, p. 110).  
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2. The Sociolinguistic Setting of Mallorca: Multilingualism, 

Language Use and Linguistic Landscapes 
Living in Mallorca, the largest of the Balearic Islands, Romanian 

speakers encounter at least two other Romance languages in their everyday 

lives: Spanish and Catalan appear both in a written and in a spoken form. The 

present section aims to shed light on the background and interplay of Catalan 

and Spanish as well as the languages of tourism on the island to provide an 

overview on the sociolinguistic backdrop that may take effect on the language 

use and language attitudes of Romanian speakers in Mallorca.  

The role of Catalan in Spain has undergone changes in the past 50 

years. After considerable state-led repression during the Franco régime, 

Catalan reemerged in many language domains in the area of Catalonia 

(OECD, 2012, p. 231): This was supported both through substantial 

institutional measures and the wide-spread use of the language as a symbol 

for democratic values. The positioning of the language as a standard 

language, open to new speakers, created a language shift and found 

association with cultural capital as much of the middle class had maintained 

the language (Reyes & Carrasco, 2018, p. 4). Next to Catalonia, Catalan also 

has an official status in the Valencia region and on the Balearic Islands 

(Duggan, 2017, pp. 80–81).   

On the Balearic Islands, a number of measures were implemented to 

increase the institutional support in favour of Catalan: In 1983, Catalan was 

made an official language alongside Spanish (Pérez, 2015, p. 53). As part of 

the 1986 Language Normalization Act it was decreed that students of the 

Balearic Islands should learn Spanish and Catalan alike during their way 

through the educational system. In 1997, a bill was passed that introduced a 

minimum of at least half of the classes in Catalan with no upper limit 

established (Calafat Vila & Calero-Pons, 2019, pp. 245–246). And in 1998, 

the Balearic Islands were granted the legal responsibility for education (Pérez, 

2015, p. 54). The role of Catalan in the educational system was frequently 

reformed due to shifts of political power between centre-leftist or progressive 

and conservative actors. With the former displaying a tendency to strengthen 

the use of Catalan as opposed to the later (Ballester Cardell & Marí Mayans, 

2021, p. 148; Duggan, 2017, p. 81). A study from 2013 showed that students 

display a similar proficiency of both Spanish and Catalan which may be 
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credited to institutional support of Catalan through the educational system 

(Pérez, 2015, p. 54). The university of the Balearic Islands (UIB) located in 

Palma de Mallorca, for example, offers the majority of its courses in Catalan 

(Calafat Vila & Calero-Pons, 2019, p. 246). These oscillations between 

policies which, for instance, require an advanced level of Catalan for civil 

servants, in the education sector or the health sector were met with a sense of 

insecurity over the current policies and even the notion that these frequent 

policy changes inhibited the expansion of Catalan in more language domains 

(Ballester Cardell & Marí Mayans, 2021, p. 149).  

The perspectives of L3 speakers of Catalan at the University of the 

Balearic Islands point to a divergence between the perceived status of Catalan 

in the Catalonia region compared to the Balearic Islands. L3 Catalan speakers, 

who likely have a migration history to Mallorca have been found to display a 

strong tendency in favour of monolingualism compared to their L1 and L2 

peers (Calafat Vila & Calero-Pons, 2019, p. 255). These findings appear to a 

certain extent contradictory to the developments observed in Catalonia: In a 

long-term ethnographic study, Garrido finds that acquiring a functional 

knowledge of Catalan acts as a pathway to social acceptance in an Emmaus 

community in Barcelona (Garrido, 2019). Calafat Vila & Calero-Pons’ (2019) 

findings appear to rather echo Amorós-Negre’s study on Romanians in 

Castelló de la Plana in the Valencian region, where family language policies 

favour Spanish which is seen as “linked directly to integration into the host 

community” (2022, p. 273).  

A detailed account on language attitudes of young people in Mallorca 

was published as part of a report from 2023 on language attitudes of young 

people on the Balearic Islands.  The authors draw on quantitative material that 

was collected in 2004, 2014 and 2016 respectively as well as qualitative 

research data, collected in the forms of individual and group interviews 

(Castell et al., 2023, p. 170). The research questions combine three main 

strands: linguistic muda, language use and practices, language norms and 

ideologies and language attitudes (Castell et al., 2023, p. 170). The term 

“linguistic muda” describes “the specific biographical junctures where 

individuals enact significant changes in their linguistic repertoire” (Pujolar, 

2019, p. 165). In the report, Castell et al. find that in Mallorca’s Palma Bay 

area, it is especially likely for Spanish speakers to keep Spanish as their usual 
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language and for Catalan speakers to switch to another language than Catalan 

(Castell et al., 2023, p. 170). This holds even more true for those who were 

born abroad - like the Romanian speakers in this study - who are 11 times less 

likely to switch to Catalan as their usual language than a person born in a 

Catalan-speaking area (Castell et al., 2023, p. 170). On top of that, Spanish is 

considered by many young people as an anonymous, neutral language that 

belongs to no particular group and does not act as a point of identification for 

a certain group (Castell Orell et al., 2023, p. 245). 

A way to analyse the dynamics of a multilingual setting in public 

spaces, such as Mallorca, is through the study of linguistic landscapes. With 

the aim to “[...] understand the motives, uses, ideologies, language varieties 

and contestations of multiple forms of “languages” as they are displayed in 

public spaces’” (Gorter, 2018, pp. 41–42) researchers have widely studied the 

(in-)visibility of language(s). The study of linguistic landscapes is often 

applied in urban settings, for instance, to study the interplay of majority and 

minority languages (Blackwood, 2015; Cenoz & Gorter, 2006; Muth, 2012) 

or street naming practices (Berecz, 2019; Purschke, 2021). But research has 

also been expanded to encompass rural settings (Reershemius, 2020; Sorescu-

Marinković & Salamurović, 2022), schools settings (Biró, 2016) or 

diachronic language practices on postcards (Almasy, 2019; Fenner & 

Miladinović, 2024; Ilovan & Maroși, 2018).  

How Mallorcan multilingualism is reflected in the linguistic landscape 

of the island was previously studied by Bruyèl-Olmedo and Juan-Garau 

(2015) who investigated the visibility of Catalan in touristic centers of the 

Palma Bay. Catalan was found to be mainly present in top-down signs, i.e. 

signage with a public creator or author, with Spanish dominating the linguistic 

landscape. Other European languages were also found to be competing with 

the presence of Catalan. Reasons for the limited visibility of Catalan are 

placed in a low prestige among local business owners and the pressures of 

mass tourism. The same authors also investigated the language use at one of 

Mallorca’s prominent beach resorts S’Arenal (2009) in a preceding study. 

Here they found that next to English, French, Spanish and German act as 

major languages of communication and are the most common L2 among the 

interviewed guests. Catalan does not appear to play a pronounced role in this 

setting (Bruyèl-Olmedo & Juan-Garau, 2009). Along the same lines, Pieras-
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Guasp  (2002, p. 53) finds that the acceptance of Spanish as a lingua franca is 

linked to the aspect of social mobility due to the tourist industry. 

Romanian speakers on the Balearic Island hence live in a highly 

multilingual sociolinguistic setting that is influenced by fluctuating local 

language policies which aim to strengthen the position of Catalan to varying 

degrees and that are especially present in the educational sector, on the one 

hand and Spanish on the other hand. What is more, they are exposed to the 

diverse languages of migration and tourism at least in the public sphere as 

studies of the local linguistic landscapes show.  

 

3. Methodology 

The current study draws on a complementary data set that draws on 

three data sources, including qualitative group interviews, language portraits 

and observations from linguistic landscapes of Romanian-speaking places. 

All data for the data set was collected by seven data collectors during 

fieldwork on the island of Mallorca in 2023.  

The data collectors recruited first- and second generation Romanian 

speakers in potentially Romanian-speaking places on the island and in public 

spaces at the center of Palma de Mallorca. The Romanian-speaking places of 

investigation acted as starting points for the fieldwork in Mallorca and were 

selected using online mapping services, social media searches and contacts at 

the University of the Balearic Islands. Over the course of the explorative 

fieldwork, certain places were added in accordance with the respondents’ 

information. Among the places were Romanian grocery shops, a Romanian 

specialty restaurant and a Romanian Christian parish. All places that were 

described by the interview partners as public community places for Romanian 

speakers in Mallorca were eventually visited for documentation and 

recruiting purposes. There was a noticeable overlap between the places that 

were named by the different interviewees as Romanian-speaking places 

although the interview groups did not know each other. It may therefore be 

assumed that all prominent public Romanian-speaking places were visited. 

However, it was not possible to recruit participants for the current study at all sites. 

The first data source derives from a total of four semi-structured 

interviews of 20-90 minutes with four female and five male Romanian 

speakers in groups of two or three. The interview languages were Romanian 
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and Spanish with code-switching within the interviews. Quotes from the 

interviews appear in the original language alongside English translations in 

the analysis. All respondents lived in Romanian-speaking family contexts or 

partnerships in Mallorca and shared a migration history from Romania. They 

migrated to the island as adults and are therefore referred to as first-generation 

Romanian speakers in this study.  

The second data source for the present study are two language 

portraits by female second-generation Romanian speakers collected in Palma 

de Mallorca. The use of  language portraits is described by Busch (2018, p. 

53) as a method that allows reflections on language repertoires and that raises 

awareness for multilingualism. During the process respondents were asked to 

use differently coloured pens for visualising the languages they know in a 

body outline provided by the Department of Linguistics at the University of 

Vienna (2024). Next, short interviews were conducted and the respondents 

were invited to describe and explain the portraits which they produced. The 

respondents of the language portraits were both female, migrated to Mallorca 

as children and grew up in Romanian-speaking families on the island. They 

are, therefore, considered second-generation Romanian speakers in this study. 

Despite the relatively small sample size of the language portraits, the data 

analysis shows a promising basis for future research in Romanian-speaking 

communities, both in the Spanish-Catalan context and beyond, considering 

Romanian as a heritage language. 

All interviews, those collected at the Romanian-speaking places and 

those collected as language portraits, were anonymised using pseudonyms, 

transcribed with the help of the EXMARaLDA software (Schmidt & Wörner, 

2014) and annotated in Catma (Evelyn Gius et al., 2024). The tag set used in 

Catma considered non-linguistic aspects of the migration story and the local 

Romanian community alongside aspects of language use, language domains 

and language attitudes. The non-linguistic categories derived in a deductive 

manner while the linguistic categories were formed inductively from the 

interview transcripts. The categories of language use, language domains and 

language attitudes were additionally divided with respect to Catalan, Spanish 

and Romanian. The category of language attitude was subsequently split 

along the lines of the three established dimensions  (Kircher & Zipp, 2022, p. 

4) affective, cognitive and conative. While the affective dimension 
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encompasses the feelings that are evoked, in this case, by the respective 

languages, the cognitive dimension describes the beliefs about the respective 

languages and the conative dimension considers the behaviours and intentions 

towards the languages that are investigated  (Kircher & Zipp, 2022, p. 4).  

Alongside the interviews, the documentation of linguistic landscapes 

of the Romanian-speaking places of research present a third data source. The 

corresponding photographs were made available online prior to this 

publication in a dataset of Mallorcan linguistic landscapes (Fenner et al., 

2024). Considering the linguistic landscape as a data source allows for 

visually studying the interplay of Romanian with Spanish and Catalan at 

Romanian-speaking places from a variety of perspectives. For instance, the 

influence of language policies and local multilingualism may take shape in 

the public language of the documented linguistic landscapes. The data set may 

also act as a source of comparison with previous studies on the Mallorcan 

linguistic landscape and provide insights on the language use of shop owners 

as well as their supposed audience, the customers. The photographs of the 

places of investigation were qualitatively analysed regarding patterns of 

language use and selected images were added to the analysis complimentary 

to the interview and language portrait data. 

Using a variety of data sources, namely qualitative interviews, 

language portraits and images from the linguistic landscape of Romanian-

speaking places, allows for a complementary data analysis from multiple 

perspectives: While the semi-structured interviews create space for longer 

narratives and anecdotes, the language portraits particularly provide the 

possibility for more personal reflections in the affective dimension of 

language attitudes. The photographs of the linguistic landscape capture 

insights into momentary language practices in the public sphere at Romanian-

speaking places on the island. 

The analyses in the following sections trace the distribution across 

language domains and in terms of language attitudes along the affective, the 

cognitive and the conative dimension regarding Romanian, Spanish and 

Catalan respectively. The results are presented alongside the discussion to 

accurately represent the context-dependent knowledge (Flyvbjerg, 2006, p. 

221) in this study. Although some of the respondents dispose of additional 

languages, like English, German or  French in their language repertoires, 
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these did not play a prominent role in the different narratives around language 

domain distribution and are therefore omitted from the analysis. Similarly, 

the contact-induced Spanish-Romanian variety “Rumañol” is not consistently 

present. Although phenomena of code-mixing and code-switching are 

reported the participants did not present it as a separate variety. Therefore, it 

is omitted from the following analysis and discussion too. 

 

4. Analysis and Discussion of Language Use and the 

Distribution across Language Domains of Romanian, Spanish 

and Catalan 
Romanian, Spanish and Catalan form the three most used languages 

that were reported by the participants of the present study. Moving along the 

lines of language domains, i.e. the “social and physical setting in which 

speakers find themselves” (Meyerhoff, 2011, p. 121), the language use is 

traced and analysed. Offering a view of both the local speaker level and their 

embeddedness in the Mollarcan multilingual situation as well as the wider 

context of Romanian speakers in Spain and Europe. 

In the family and home language domain, Romanian appears as a 

commonplace part of interpersonal communication for the first and the 

second generation of Romanian migrants to Mallorca. All participants 

mention communicating with their families in Romanian. Its importance for 

communicating with family members who remained in Romania is also 

underlined (Elena2, 30). However, the use of code-switching with Spanish is 

mentioned for the communication in the home setting which presents itself as 

a multilingual space, like in this statement from a couple that shares a 

migration history from Romania and lives together in Mallorca: “a nosotros 

por ejemplo, nos pasa [...] yo hablo con él en rumano y es una palabra que a 

lo mejor no me acuerdo y lo digo en español” [For example, it happens to us 

[...] I speak to him in Romanian and there's a word that I can't remember, so 

I say it in Spanish.] (Iulia, 110).  

The analysis shows a pronounced importance that the respondents 

placed on Romanian in the family communication indifferent of the physical 

location, i.e. Spain or Romania. This holds true for the younger as well as the 

older participants; of the first and the second generation. The presence of 

 
2 All participants appear under a pseudonym. 
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Romanian (mainly) as a family language, with the surrounding language(s) 

present at all times, is also observed in previous studies in Europe (Amorós-

Negre, 2022; Cohal, 2024; Merlan, 2021; Omer, 2023; Schulte, 2025). The 

aspect of communication between the second generation in Mallorca and 

family members, like grandparents, who remained in Romania, could act as 

the onset for future research on transnational family settings as Nedelcu and 

Wyss (2016) demonstrated for Romanian families in Switzerland. 

In the field of friendships, Romanian and Spanish are reported to be 

used interchangeably depending on the interlocutor, with Romanian as well 

as Spanish-speaking friendships mentioned. Mihai, a Romanian speaker from 

the first generation, for example, summarises the language use in friendship 

settings like this: “Si son amigos rumanos, rumano; si son amigos españoles, 

castellano.” [If they are Romanian friends, Romanian; if they are Spanish 

friends, Spanish.] (108). In the report of Anamaria, who is part of the second 

generation, Romanian is absent from the language use in the friendship 

domain, instead, Catalan appears alongside Spanish: “Depende con qué 

amigos hablo español y depende con qué amigos hablo catalán.” [It depends 

on which friends I speak Spanish with and which friends I speak Catalan 

with.] (003). Although this forms an exception in the current data set, 

Anamaria’s statement points to a divide in language repertoires between the 

first and the second generation with a second generation which adopts Catalan 

to a much greater extent than the first-generation speakers. 

The domain of media consumption appears to be divided between 

Romanian and Spanish. Especially news programmes are reportedly still 

followed in Romanian by the first generation in order to remain in touch with 

the latest happenings in Romania: “[...] pentru ca trăim aici ne uităm la știrile 

aicia și la știrile de acasă” [Because we live here, we watch the local news 

and the news from home.] (Ștefan, 011). Another first-generation participant 

who migrated to Mallorca as an adult stated that they purposefully exposed 

themselves to Spanish language media as a medium to learn the language, 

even when they were still physically in Romania (Elena 010). Similar to 

findings on young people on the Balearic islands (Castell Orell et al., 2023, 

p. 242), social media appears to be a multilingual domain with a shared use 

of both Romanian and Spanish as well. Depending on the interlocutor and the 

topics; with a high capability and willingness to adapt. The internet allows for 
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contact with multilingual, non-local media outlets and long-distance 

communication. The use of several of these possibilities for transnational 

communication practices clearly appear as a common resource among 

Romanian speakers on the island. Elena described this as follows “[...] și 

televiziune acasă; da avem din România prin internet. [...] Mai mult în 

românește pentru ca vrem și fetele să continue cu limba română.” [[...] also 

TV at home, yes we have [it] via the internet. [...] Mostly in Romanian 

because we want our girls to continue [learning] Romanian.] (029). The 

media usage of the first generation supports the findings of Amorós-Negre 

(2022, p. 273) that the Romanian language is especially associated with 

Romania to which Ștefan continues to refer to as “acasă” [home] (011). 

Elena’s statement, in turn, represents the adopted family language policy and 

the wish to ensure intergenerational transmission of Romanian in her family. 

The agentive usage of digital resources may form a stepping stone for future 

research into polymedia in Romanian migration to Spain, similar to Weirich’s 

study on Moldovans in Canada (2024). In the media consumption setting, 

everyday transnational practices emerge. Showing strategic digital media 

usage in both Spanish and Romanian.  

In terms of (semi-)public spaces where Romanian is used, Romanian 

grocery (and transport) shops, a Romanian restaurant and different Christian 

parishes are named in the interviews. Notably, no local cultural events or 

outlets except for the religious domain were known to any of the respondents. 

One parish member of a Romanian-speaking Christian church expressed the 

perceived language domain distribution like this: "Rumano se habla en la 

familia o en la iglesia.” [Romanian is spoken in the family and in the church.] 

(Romanița, 006). Although not all participants of this study were active 

members of a religious community, the role of Romanian-speaking Christian 

churches as spaces where Romanian is used, was highlighted by all 

respondents. Asked about the parish life, the interview partners from a 

Romanian-speaking Christian parish described activities inside the church, 

such as services and informal meetings after the services where Romanian is 

used for interpersonal communication. Code-switching between Romanian 

and Spanish is mentioned as a frequent phenomenon among the local 

Romanian-speaking children at the services:  “[...] ellos se encuentran, 

empiezan de hablar en rumano, pero terminan en español.” [[...] they meet 



Diversité et Identité Culturelle en Europe 

172 

and start speaking in Romanian but finish speaking in Spanish.] (Romanița, 

043).  It is underlined that this is the only place for some to use their Romanian 

language skills outside of the family (Romanița, 041), framing Romanian as 

the in-group language. The parish visited for this study also keeps an 

exclusively Romanian website and uses an internal messenger group to 

broadcast information (Bogdan, 061), also in Romanian. On the Balearic 

islands, Castel Orell et al. observe a similar tendency among Arabic speakers 

who strongly associate the language with the local mosques (2023, p. 242). 

Eastern Orthodox Christian churches as a space where Romanian is spoken, 

is also identified by Dumas in France where Romanian is even used in French-

speaking parishes, expressing a socio-religious integration based on both the 

religious and linguistic background of the Romanian parish members (2024, 

p. 81). Similarly, Anghel et al. find religion to be an important factor 

connected to belonging and social capital in Romanian migrant communities 

(2019, p. 11).  

Shops with Romanian products form a particular setting of language 

use in the public sphere. Next to interview data, we were able to capture the 

linguistic landscape in a photo corpus (Fenner et al., 2024) that complements 

the analysis of language use in this case. It is worth noting that two of the four 

shops that were marked as “Romanian” in online mapping services did in fact 

not exclusively sell Romanian products but had a focus on Bulgarian products 

and Bulgarian-speaking owners. The oral communication in the shops that 

were open at the time of data collection was reported as taking place in 

Romanian, Bulgarian or Spanish, depending on the interlocutor. With regards 

to written language use, the selected examples below indicate that Spanish 

acts as the language of out-group and inter-group communication. Image 1 

displays  the storefront of a shop which carries Romanian and Bulgarian 

products and is owned by Bulgarian speakers. The bottom-up, i.e. private, 

signage describes the product range in Spanish. Additionally, semiotic 

elements, such as the Romanian and the Bulgarian tricolor flags indicate the 

specialization of the shop. Inside, informal signage displayed both Bulgarian 

and Spanish, speaking to the language use of the Bulgarian shop owners. At 

the very top, a Catalan top-down, i.e. public, street sign may be seen. This 

division supports the findings of linguistic landscape research from Mallorcan 

tourist areas (Bruyel-Olmedo & Juan-Garau, 2009; Bruyèl-Olmedo & Juan-
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Garau, 2015) which sees very little presence of Catalan in bottom-up signage 

and a dominance of Spanish. The Romanian(-Bulgarian) shops appear to 

present no exception to this pattern.  

 

 
Image 1: Signage at a shop selling Bulgarian and Romanian products in Palma de 

Mallorca (Fenner et al., 2024)3 

 

Image 2 presents a sign of an exclusively Romanian grocery shop 

which also offers transportation services between Spain and Romania. Next 

to the semiotic element of a red truck and the indirect use of the Romanian 

national tricolor with the background colours yellow and blue, the signage 

displays a language use which includes strong translanguaging elements. The 

services are described in Romanian and the (Spanish) telephone contacts are 

indicated in Spanish (‘telefonos’) at the same time. Diacritics are not used in 

either language, like in the case of “Romania” instead of “România” and 

“telefonos” instead of “teléfonos”. The smaller, hand-written elements are in 

Romanian and in Spanish. The opening hours are given for each day in 

Spanish while the information of the shop being closed on Wednesdays is 

added in a separate hand-written sign in Romanian (“MIERCURI ÎNCHIS” 

[Closed on Wednesday]).  

 
3 Photo “Palma_4.jpg” of the data set. 
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Image 2: Signage at a Romanian grocery and delivery business in Palma de Mallorca 

(Fenner et al., 2024)4 

 

The examples from the linguistic landscape underline both the 

owners’ high level of multilingualism and make translanguaging visible in 

the language use of the public sphere. Both observations may be linked with 

the Romanian-speaking community in Castelló de la Plana where Amorós-

Negre found translanguaging as a phenomenon that is particularly present 

with the second generation of Romanian speakers (2022, pp. 273–274) and 

Schulte notes that Spanish is preferred for (spoken) communication in the 

public sphere (2025, p. 18). Although the issue of authorship in the linguistic 

landscapes of commercial spaces is very multifaceted (Malinowski, 2009), 

the linguistic landscapes observed here highlight the importance of Spanish 

in the commercial setting that are shops which carry Romanian products. The 

shop owners and supposed authors of the signage presented in Image 1 and 

 
4 Photo “Palma_11.jpg”  of the data set. 
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Image 2, appear to address a supposed reader who understands (written) 

Spanish and, in the case of the shop in Image 2, Romanian as well. Thereby, 

not only displaying their own multilingualism but also indicating that of their 

(imagined) customers. The interplay of the Bulgarian and the Romanian 

communities in Mallorca remains a subject for future research. 

The language domain of public administration appears to be 

dominated by Spanish from the perspective of the interviewed Romanian 

speakers. One respondent mentioned that speaking Catalan may evoke 

sympathies and favorable treatment in this domain (Mihai, 051). Others did 

not consider Catalan a valuable linguistic resource in this domain and instead 

underlined the importance of Spanish for all interaction with the state, like 

Elena who, for instance, mentioned needing Spanish for tax and 

administration purposes (032). 

In the educational domain, Catalan appears in a prominent role. Those 

with children indirectly encounter Catalan through their children’s education 

and the two respondents from the second generation who migrated to the 

island as children were directly in touch with the language due to the strong 

institutional support Catalan receives in the educational system. Romanian on 

the contrary is not present in the educational system or as extracurricular 

activities for heritage language speakers; no offers were known to any of the 

respondents or to be found in an online search. One of the participants from 

the second generation stated their relationship with Catalan as follows: “[...] 

el catalán. Lo asocio a la escuela.”[[...] Catalan. I associate that with school.] 

(Anamaria, 019). However, even if the first-generation participants mostly 

did not report an active use of Catalan, although they claim to understand it, 

like Ștefan (007) who said “Mallorquín înțeleg și vorbesc foarte puțin.” [I 

understand Mallorquín and I speak very little [Mallorquín].]. Thus, for the 

first generation an exposure to Catalan at least to a certain extent, possibly in 

the public sphere, may be assumed. Both Catalan and Mallorquín as the 

glottonyms for the local variety of Catalan appeared in the data set but no 

comprehensive pattern appeared. The difference in the reported language use 

of Catalan between the first and the second generation and the reported use 

of Catalan in the educational system the data set indicates; similar to the 

friendship domain; a shift towards Catalan in the active repertoire of 

Romanian speakers from the second-generation onwards. 
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In terms of language domains, it may thus be seen that Romanian is 

predominantly used in the family, in the church and in friendships - similar to 

other Romanian-speaking communities all across Europe (Amorós-Negre, 

2022; Cohal, 2024; Dumas, 2024; Merlan, 2021) - with a shared presence 

with Spanish in all settings. Especially in public settings and administrative 

interactions, Spanish appears with a prominent role. The examples from the 

linguistic landscape, support the use of Spanish for outside communication as 

well as the high degree of multilingualism. As for Catalan, the local language 

policies, especially in the educational system, seem to take effect when 

considering that second-generation speakers adopted Catalan to a much 

broader extent into their language repertoire than their parents’ generation. 

 

5. Analysis and Discussion of Language Attitudes 

towards Romanian, Spanish and Catalan 
In this section, we trace the respondents’ language attitudes towards 

their first language Romanian and the surrounding majority languages 

Spanish and Catalan along three lines of analysis: the affective, the cognitive 

and the conative dimension. While the affective level covers indications that 

express feelings, the cognitive level represents beliefs about the three 

languages and the conative dimension includes expressions of behaviour or 

intentions (Kircher & Zipp, 2022, p. 4). The three languages are consecutively 

explored and analysed, starting with Romanian and continuing with Spanish 

and Catalan. However, it is worth noting that it is not uncommon for the three 

strands of analysis, the reported attitudes for each language and the possible 

causes to be overlapping or even contradictory (Kircher & Zipp, 2022, p. 4). 

 

5.1 Language Attitudes towards Romanian 

In congruence with the domain distribution, Romanian is described as 

intertwined with family communication on the affective level. While the 

participants of the interview study often only indirectly referred to the 

affective level of their language attitudes towards Romanian, the language 

portraits particularly enabled the affective perspective. In the language 

portrait below (Image 3), Diana symbolically drew a heart and placed 

Romanian at the centre of the heart, speaking to the interpersonal importance 

of Romanian in the affective dimension. The usage of iconic elements, like 
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the heart, is common in language portraits. The heart metaphor is often 

associated with familiarity (Busch, 2018, p. 64). Diana (003) phrased the 

feeling of closeness like this: “El rumano es mi. Es mi idioma nativo [...] Pues 

está dentro de mi corazón, de la cabeza y realmente dentro de todo mi 

cuerpo.” [Romanian is me. It is my native language [...] It is in my heart, in 

my head and truly in my whole body.]. It may therefore be said that the 

language remains of high affective influence although it is absent from the 

majority of language domains as became apparent in the previous section.  

 

 
Image 3: Language portrait by a second-generation Romanian speaker in Mallorca 

 

The affective and the cognitive level overlap regarding the community 

building aspect at the Romanian-speaking Christian parish that was visited as 

part of the current study: It appears as an accepted belief that being able to 

use and hear Romanian as part of the services attracts new congregation 

members (Romanița, 002) and creates the sense of connection, calling the 

church like an “oasis” (Romanița, 002) and like a “family” (Maria, 004). In 

these metaphors, which speak of community and connection, the participants’ 

affective attitude towards Romanian and its role in the community becomes 
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evident. At the same time, it shows the belief that a Romanian-speaking space 

with Romanian as the in-group language acts as a means to attract and include 

other Romanian speakers. The appeal of a Romanian-speaking space and the 

affective connection between the first language, Romanian, and the church 

community is explained by Romanița (006) with the example of congregation 

members who live in mixed families: “la parte rumana siente la necesidad 

de hablar [el rumano].” [The Romanian part feels the need to speak 

[Romanian].]. The sense of emotional urgency that is embodied by the 

expression of “need” and the belief that emotional or spiritual connection are 

intertwined with the Romanian language resurfaces in connection with the 

observation by another participant from the parish. A (re-)turn to the 

Romanian language (and the church) once a certain degree of (economic) 

stability has been reached is implied: “Empiezan, que necesitan algo más.” 

[They begin to need something more.] (Bogdan, 045). Considering this shift 

in priorities in terms of linguistic muda presents a promising link for a study 

with a larger scope. 

The distinction that Bogdan draws between the desire to be established 

in Mallorca and the wish to be part of a community may be analysed in terms 

of the categories of status and solidarity in language attitudes research. While 

status is driven by “ ‘the desire to get ahead in some way’ [...]” the driving 

force of the solidarity dimension is “‘the desire to be accepted by [a social] 

group’ [...].” (Woolard, 1989, p. 90 cited in Kircher & Zipp, 2022, p. 11). In 

the narratives presented at the church, the initial foregrounding of aspects 

associated with economic stability and upward social mobility (status) are 

subsequently superimposed by the wish for attachment and belonging (solidarity).  

Aside from the community and solidarity aspect of Romanian in 

Mallorca, beliefs about the shared Romance roots of Romanian, Spanish and 

Catalan appeared in the interviews with the first-generation speakers: A sense 

of belonging in Spain or Mallorca is expressed in allusion to the common 

Romanian national narrative which associates Romanian with its Latin, and 

therefore Roman, roots. This linguistic and historical link is used to reason a 

close connection of Romania with Western Europe and as a consequence for 

a certain othering of the (South) Eastern European neighbours with Slavic or 

Finno-Ugric national languages (Murgescu, 2008, p. 315). During the 

interviews, one participant phrased it like this “Son como nosotros, son 
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latinos [...].“ [They are like us, they are Latins5.] (Mihai, 089), referring to 

the majority population in Mallorca. The fact that this connection is pointed 

out repeatedly by the first generation may be seen in the light of the (Socialist) 

Romanian curricula which strongly emphasize a teleological historiography 

based on the Romance roots which was introduced during the 19th century. 

During the national communism period, starting in the 1970s, these 

historiographical beliefs were an important part of history classes (Murgescu, 

2008, pp. 318–320). It is therefore likely that this narrative was transferred 

from Romanian classrooms to Mallorca in this way.  

The cognitive and the conative level intersect regarding language 

maintenance and intergenerational transmission with a part of the 

respondents. While there are no cultural activities aside from religious 

congregations reported, those with children shared their family language 

policies and intentions to maintain Romanian on the family level. That the 

issue of language maintenance more generally appears to be associated with 

those who have children may be exemplified by the spontaneous reply by one 

of the respondents when asked about language maintenance activities on the 

island in general “noi, nu avem copii” [“Us, we don’t have children.”] (Iulia, 

044). In line with distribution along language domains, parents describe their 

efforts to expose the children to the Romanian language solely on a private 

level and are not aware of any language related community activities. 

Receptive language skills are quoted as markers of language competencies 

and a source for language maintenance, like in the case of Elena. Her daughter 

“reads books in Romanian” (006) and - as outlined i more detail regarding 

media usage in the previous section - Romanian-speaking TV programs are 

chosen at home “[...] în românește, pentru că vrem şi fetele să continue cu 

limba română.” [[...] in Romanian because we want the children to continue 

[learning] Romanian.] (029). These skills are considered as crucial for 

keeping the ability to communicate with family members in Romania intact 

(Elena, 030). In the case of intergenerational transmission motives from the 

solidarity dimension appear, just like in the church setting, as a driving force 

for the continued use of Romanian. In turn, no status variables are presented 

as reasons for maintaining Romanian in the family language policy. Although 

a number of the respondents make use of their Romanian language repertoire 

 
5 “Latin” refers to “of Roman descent”, not Latin American. 
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as part of their professional lives, this motive for intergenerational 

transmission or language maintenance more generally remains absent from 

the narratives.  

The practice of connecting with other Romanian speakers extends into 

several spheres outside of family language policies on the behavioural 

(conative) level. Regular visits to Romania, “[...] in fiecare an [...]” [[...] 

every year [...]] (Mihai, 069) link the behavioural with the affective level. 

Another practice is that of sending parcels as a material token of connection 

between family members which is a process described by both Mihai (071) 

and Iulia (073) but also one of the services offered in the signage in Image 2. 

The exchange of parcels as a practice between grandparents in Romania and 

grandchildren abroad was previously described by Ducu and Telegdi-Csetri 

(2023) as a means to foster a sense of intergenerational connection.  

Another behavioural aspect that carries an affective connection and 

expands from solely linguistic issues is a visit to the Romanian speciality 

restaurant which was also included in our field work. One of the guests Iulia 

(027) mentioned coming on her day off to enjoy a traditional soup (ciorbă). 

The engagement with Romanian language and culture on a behavioural level 

may also be observed with the congregation members at the Romanian-

speaking Christian parish who travel from all across the island to join the 

services (Bogdan, 034). On the note of intentions regarding Romanian, those with 

children are determined to ensure intergenerational transmission in the family. 

Others do not seem to set any intentions with regards to their Romanian. 

The language attitudes towards Romanian revolve around aspects of 

family and connection, or the solidarity variable, while the status variable is 

absent. This may not only form a possible explanation for the relatively low 

levels of organisation outside of the Christian parishes but it also alludes to 

the low levels of status and prestige attributed to the Romanian language in 

the Mallorcan context. Although Romanian is not believed to be appropriate 

for most language domains, on the affective level a connection to the language 

is presented by the second generation just as much as by the first generation: 

be it through the expression in the language portraits or on the behavioural 

level which shows significant commitment to maintaining ties with Romanian 

family, friends and culture.  
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5.2. Language Attitudes towards Spanish 

Spanish plays a pronounced role in the language use of all investigated 

Romanian speakers as shown in the preceding section on language domain 

distribution. The language attitudes towards Spanish that were expressed by 

the first-generation speakers are centered around the cognitive and conative 

dimension rather than that of affection and feelings. However, the 

respondents convey a sense of ease when describing their navigation of 

habitual multilingual encounters using Spanish or switching between Spanish 

and Romanian.  

The second-generation Romanian speakers stress the affective 

importance of Spanish for friendships in their language portraits (cf. Image 3 

and Image 4). Diana who created the portrait shown in the section above 

(Image 3) explained that Spanish had become “[...] también realmente ya es 

como mi idioma” [[...] it has truly already become like my language too.] 

(003), lifting it to a similar level as her first language Romanian which she 

also called “her language”. In the body silhouette both languages appear next 

to each other and seem intertwined. While representing the high degree of 

adoption of Spanish in Diana's language use, this may have been enabled by 

the attitudes of young Mallorcans who see Spanish as neutral and belonging 

to no particular group (Castell Orell et al., 2023, p. 245); an attitude which 

Diana likely shares. Similarly, the respondent who created the language 

portrait below (Image 4) said that she associates “casa” [home], “amigos” 

[friends] and “cercanía” [closeness] (Anamaria, 019) with Spanish. The 

language attitudes of Diana and Anamaria on the affective level align with 

other second-generation Romanian speakers in Catalonia  (Petreñas et al., 

2018, p. 12) and the Valencia region (Amorós-Negre, 2022, pp. 273–274) 

who are reported to adapt linguistically to the majority culture and make use 

of translingual resources. 
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Image 4: Language portrait by a second-generation Romanian speaker in Mallorca 

 

Although the first-generation Romanian speakers do not express 

similarly emotionally charged views, the perceived importance of Spanish for 

living on the island becomes evident with the cognitive and the conative 

dimension intersecting: When asked, if they spoke Spanish, two respondents 

emblematically replied with “da, normal [...].” [Yes, of course [...].] (Ștefan, 

005) and “ba, da [...]” [Well, yes.] (Elena, 032). No resistance to the 

dominance of Spanish appears to be present with the first or the second 

generation, similar to Amorós-Negre’s observations (2022, pp. 273–274) in 

the Valencia region. 

The common belief, or cognitive expression of attitude, that knowing 

Spanish is essential for living in Mallorca, is reflected in the ambition to learn 

Spanish well and the anecdotes that were shared about the efforts to learn the 

language. The language learning process is recalled by everyone in the first 

generation even if they had been on the island for many years. For example, 

Elena remembered starting to learn Spanish before migrating to Mallorca by 

strategically exposing herself to Spanish-speaking media: “[...] eu personal 
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mă uităm la telenovele în România [...]” [[...] I personally watched 

telenovelas in Romania [...]] (010). What is more, Spanish is presented as a 

language that is easy to learn for Romanians - a belief that is also influential 

in the Romanian community in Spain and present as a reason for migration to 

Spain (Marcu, 2018, p. 3). Some respondents even presented a timeframe at 

the point of migration for adults where the language learning process lasts 

about 6 months to a year. Ştefan (009), for example, presented the time needed for 

acquiring a basic level of Spanish like this “[...] noi români suntem [...] undeva la 

șase luni [...].” [...] us Romanians, we are [...] at about six months[...]. 

Romanian as a first language is, thus, perceived as a resource to 

acquire Spanish and also often connected with an explanation of the shared 

Romance language roots of both languages, like in Mihai’s (082-083) 

explanation: “[...] e uşor. Es fácil el castellano. [...] es de latin.” [[...] it is 

easy, Castilian is easy. It comes from Latin.]. Hence, the shared linguistic 

roots of Romanian and Spanish are not only used to argue a sense of 

belonging in another Romance language speaking place, as outlined in 

connection with language attitudes towards Romanian in the previous section, 

it also reappears interlinked with beliefs about language learning. Both 

motives are in turn connected to the reasons for choosing Spain as a country 

of migration. That shared Romance roots are prominent among the first 

generation likely represents the continuation of a common Romanian national 

narrative and historiography which underscores the Roman heritage in 

Romania (Dahmen, 2001, p. 727; Murgescu, 2008, p. 315). Similarly, for the 

second generation no difficulties in learning Spanish are reported. A finding 

that is shared with Schulte’s observations from Castelló de Plana (Schulte, 

2025, p. 18) and even Omer’s research in France (2023, pp. 130–131) where 

no difficulties are reported in learning French. 

On the conative level, Spanish appears to take on a prominent role, 

just like in the language domain distribution. Examples on the behavioural 

level include learning Spanish with Spanish co-workers (Elena, 013) or 

switching between Romanian and Spanish as needed on social media (Maria, 

078). The high level of multilingualism and the competent usage of 

translingual resources is not only expressed in the signage of the Romanian 

shop (Image 2) but also in the fieldwork of the present study: To 

accommodate all data collectors who each disposed of different levels of 
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Spanish or Romanian, the participants often switched between both 

languages. Similar to observations for young persons in Mallorca (Castell et 

al., 2023, p. 174), the initial language most often appears to be Spanish. No 

new intentions regarding Spanish were mentioned by the participants. 

Thus, knowing Spanish when living in Mallorca is just as essential as 

it seems self-explanatory to the respondents. The perceived importance is 

reflected in the recalled efforts to learn the language by the first-generation 

Romanian speakers. The second generation shares characteristics with other 

second-generation Romanian speakers in Europe (Amorós-Negre, 2022; 

Cohal, 2024; Merlan, 2021; Petreñas et al., 2018; Schulte, 2025) in being 

linguistically adapted to the majority language(s) and disposing of 

translingual as well as transnational resources. Additionally, they seem to 

share linguistic behaviour with other young people in Mallorca (Castell et al., 

2023) and were likely influenced by the commonly held belief that Spanish 

is an unmarked language that belongs to no particular group (Castell Orell et 

al., 2023, p. 245). In turn enabling the adoption of Spanish for young 

Romanian speakers as a language that has become their own.  

 

5.3 Language Attitudes towards Catalan  

In the analysis of language use of the previous section, a limited use 

of Catalan in the different language domains became apparent, especially 

with regards to the first-generation Romanian speakers. Likely in this way, 

the affective dimension remains primarily characterised by the respondents 

as neutral or indifferent. Anecdotes of perceived top-down pressure reflect a 

certain distancing from the language among the first generation: Romanița 

(015), for example, reports with a sense of incomprehension on the obligation 

to know Catalan in medical professions (cf. Ballester Cardell & Marí Mayans, 

2021) that she heard about from acquaintances. The second-generation 

Romanian speakers interviewed for the language portraits presented Catalan 

as part of their language repertoire with less resistance than the first 

generation. The first-generation speakers unanimously reported similar 

statements to Maria’s “Entendemos [...] pero [...] no lo hablamos.” [We 

understand it [...] but we don’t speak it.] (014).  

In this way, the first-generation Romanian speakers in the current 

study shows similarities to Mallorcan students from countries with strong 
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monolingual policies who tend to have more negative attitudes towards 

learning Catalan (Calafat Vila & Calero-Pons, 2019, p. 245) and L3 Catalan 

speakers at the University of the Balearic Islands who show a higher share of 

negative attitudes towards the use of Catalan in public spaces (Calafat Vila & 

Calero-Pons, 2019, p. 252). Indeed, it is possible that language policies from 

Romania take effect here: The case of the Hungarian minority may act as an 

example for the monolingual policies in Romania that likely influenced the 

language attitudes of the first-generation Romanian speakers. Although 

minorities, such as the Hungarian minority, receive support on certain 

legislative levels, in practice, Romanian is the unmarked language of 

communication in most public settings where there is a Romanian majority 

population (Horváth & Toró, 2018, p. 217).  

The similarities of Romanian and Catalan are also quoted as the reason 

why children with Romanian as their heritage language experience little 

difficulties in school regarding instruction in Catalan - which a description by 

a second-generation Romanian speaker on learning Catalan in school 

supports (Anamaria, 003). In anecdotal reference, parents even recalled their 

children receiving praise because they allegedly spoke better Catalan than 

their peers from Spanish-speaking families (Bogdan, 017-018); further 

underscoring the belief that the Romance language roots of Romanian are of 

tremendous help for learning other Romance languages, like Catalan.  

Nevertheless, for the first generation a language repertoire that 

includes Spanish (and Romanian) appears to be perceived as sufficient for 

their lives on the island: “Înțelegem, și eu și soțul, înțelegem. Dar nu vorbim. 

Pentru că nu prea avem nevoie.” [We understand it, myself and my husband 

too, we understand it. But we don’t speak it. Because we don’t really need it.] 

(Elena, 015). It may thus be assumed that the informants share the beliefs of 

Mallorcan business owners who do not perceive Catalan as a high prestige 

language on the island (Bruyel-Olmedo & Juan-Garau, 2009); Elena and her 

husband do not see any need to add Catalan to their productive language 

repertoire. Other than Garrido (2019) found in  Barcelona, the first-generation 

Romanian speakers do not seem to see Catalan as a pathway for social 

integration into the local community. This difference should be seen in light 

of the different status of Catalan in Catalonia and Mallorca. And it should be 
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further explored if this difference remains present among Romanian speakers 

in more rural settings of Mallorca. 

With regards to the conative level, no intentions are voiced to learn or 

improve Catalan. Regarding the reported behaviour, a difference between the 

first and the second generation may be observed: With the exception of Mihai, 

a highly multilingual respondent who reported strategically using Catalan to 

interact with public administration (051), the linguistic abilities of the first 

generation appear to remain on a receptive level, not shifting to the productive 

level. The second generation, interviewed for the language portraits, appears 

to switch to Catalan with ease. Diana (019), for example, mentions a trip to 

Barcelona where she noted a difference between the variety spoken in 

Mallorca and in Barcelona and adapted accordingly, speaking to her high 

level of competence in Catalan. The institutional support for Catalan in the 

educational system which is credited with strengthening similar capabilities 

in both Catalan and Spanish (Pérez, 2015, p. 54) thus appears to be successful 

among second-generation Romanian speakers who received their formal 

education in Mallorcan institutions. 

The case of Romanian speakers in Mallorca may thus act as an 

example for the success of the institutional support of Catalan in the 

educational system. A more expanded study on Romanian speakers who went 

through the local school system may deliver further insights on acceptance of 

such language policies, language learning and the perception of the different 

varieties of Catalan between the generations and in a minority language group 

more generally. The reported language attitudes by the second-generation 

Romanian speakers in this study, reflect the ambition and capability to 

linguistically adapt, similar to other young Romanians in a Catalan-speaking 

context  (Petreñas et al., 2018, p. 12; Schulte, 2025, p. 18). The expressed 

beliefs by the first-generation Romanian speakers of this study which, 

different from the second-generation speakers, attribute a low status to Catalan 

underscores the implied shift in language use between the generations that became 

apparent in the connection with the language domain distribution. 

 

Conclusions 

The present study investigates the language use and language attitudes 

of Romanian speakers in Mallorca. It shows how first and second-generation 
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Romanian speakers navigate between Romanian, Spanish and Catalan in the 

multilingual setting of Mallorca. While the language use is analysed along the 

lines of distribution across language domains, the language attitudes are 

studied using the categories of the affective dimension (feelings), the 

cognitive dimension (beliefs) and the conative dimension 

(behaviour/intentions). 

In terms of distribution along language domains, the analysis shows a 

similar development to Romanian communities in other Catalan-speaking 

areas (Amorós-Negre, 2022; Petreñas et al., 2018; Schulte, 2025) with regard 

to the use of Romanian: Romanian is primarily found in the family setting 

and partially within the friends and in church contexts. Spanish, in turn, 

occupies most of the language domains at least with a shared presence. This 

is underscored by the observations from the linguistic landscape which 

indicate Spanish as the language of out-group communication. The 

educational and parts of the public domain appear to form an exception to the 

dominance of Spanish. These language domains are where first-generation 

Romanian speakers report to interact on a receptive level with Catalan, while 

second-generation speakers make use of Catalan as a productive part of their 

language repertoire. This difference implies a shift in the language repertoires 

between the generations. 

Language attitudes towards Romanian are shaped by the solidarity 

variable and particularly linked to local family communication, contact with 

family members in Romania and the religious context on the affective level. 

Romanian is also believed to be an important source for learning Spanish and 

understanding Catalan by the first-generation speakers who underline the 

shared Romance language roots in the cognitive dimension. This linguistic 

connection is at the same time used for reasoning a belonging of Romanians 

in a Romance-speaking environment, like Mallorca.The prominence of these 

narratives in the conative dimension among first-generation speakers may be 

linked to historiographies that underline the Roman heritage of Romania, e.g. 

in Romanian classrooms since the 1970s (Murgescu, 2008). 

For Spanish, the language attitudes reflect the results of the language 

domain distribution in terms of language use and show the dominant role of 

Spanish. Status variables particularly shape the attitudes of first-generation 

Romanian speakers who present Spanish as the key language for navigating 
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everyday life in Mallorca. All first-generation speakers recall the language 

learning process, underlining the perceived importance of acquiring the 

language in the cognitive dimension. The second-generation speakers stress 

the affective dimension of Spanish in their language portraits, showing a high 

level of adoption of Spanish on all levels of communication.  

The language attitudes towards Catalan appear to diverge between 

first and second-generation Romanian speakers, especially in the cognitive 

and the conative dimension: Different from the second generation, the first 

generation largely perceives no need to make Catalan part of their productive 

language repertoire. On the conative level, this attitude is also reflected in the 

linguistic landscape which sees no bottom-up usage of Catalan in Romanian-

speaking places. The second generation keeps Catalan in their productive 

language repertoire without any reported sense of resistance. This 

development may be seen both in the light of institutional support for Catalan 

in the education sector and as a sign for the strong translingual repertoire of 

the second-generation Romanian speakers. It also presents a divergence from 

previous research in Barcelona (Garrido, 2019) which found Catalan to act as 

a door-opener for Eastern European migrants to a community.  

Studying Romanian speakers in Mallorca the current study presents 

several starting points for further research: The narrative which links the 

Romance language roots of Romanian with belonging in the affective and the 

cognitive dimension may be explored in more detail; also regarding its 

dissemination across different migration contexts.  

A future study may also consider the minor role that Catalan plays on 

the cognitive level among first-generation speakers to explore if this remains 

present in the rural areas of Mallorca or if this is an urban phenomenon. The 

implied shift in language use and language attitudes between the first-

generation and the second-generation Romanian speakers regarding Catalan 

also forms a subject for future research with a larger sample size.  

Additionally, the issue of intergenerational transmission may be 

addressed in the frame of a future study. Especially the division between the 

communicative resonance or affective value that Romanian continues to hold for 

first and second-generation Romanian speakers and the reported language use. It 

should be investigated how the affective dimension can be used as a resource for 

language maintenance practices and heritage language teaching.  
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The language language use and language attitudes examined for the 

present study represent perspectives on the multilingual setting of Mallorca. 

They show the high level of translingual resources of both first-generation 

and second-generation Romanian speakers and the different roles of 

Romanian, Spanish and Catalan for the two generations. These experiences 

link Romanian speakers in Mallorca with other Romanian speakers in 

Catalan-speaking areas and beyond.     
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Abstract 

The novel Notre-Dame de Paris, written by Victor Hugo, represents one of 

the most ambitious literary attempts to transform an architectural construction – the 

Gothic cathedral – into a living character, central to the narrative, thus anticipating 

the idea of a "total work of art" (Gesamtkunstwerk) formulated by the German 

composer Richard Wagner. The present study analyzes the way in which Hugo 

establishes a profound dialogue between literature and the other arts, giving the work 

a unique dimension. Thus, presenting the cathedral as a "symphony in stone" and as 

a "book" of humanity before the invention of printing, the study explores the way in 

which the author transforms the architectural space into a dynamic narrative 

organism, capable of generating emotion, symbolism, integrating it into the destiny 

of the characters. On another level, the study highlights the visual dimension of the 

text through the panoramic descriptions of medieval Paris, the plasticity of the 

characters (Quasimodo, Esmeralda, Claude Frollo), all of which function as genuine 

literary tableaux, prefiguring transpositions into engraving, painting and, later, in 

photography and cinema. Expanding the perspective, the cinematic adaptations of 

the novel demonstrate its potential as a total work of art through the synthesis of 

moving image, sound and narrative, amplifying Hugo's visual imagination. In the 

same logic of total art, the musical Notre-Dame de Paris (1998), created by Luc 

Plamondon (libretto) and Riccardo Cocciante (music), transforms the work into an 

integrated show of music, dance, light and scenography. In conclusion, Victor 

Hugo's novel is revealed to us as a work of total art avant la lettre, in which literature 

absorbs and reconfigures architectural, visual, film and musical-choreographic 

elements to create an integral aesthetic experience. 

Keywords:  

Victor Hugo, Notre-Dame de Paris, Gothic architecture, visual imaginary, 

total work of art. 

 

Introduction 

The concept of Gesamtkunstwerk gained notoriety due to the concerns 

of Richard Wagner and his extravagant patron, Ludwig II of Bavaria, who 
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dreamed of creating the total work of art. This concept represents a 

fundamental idea in the history of modern art, which designates an artistic 

work that integrates multiple art forms (music, drama, poetry, architecture, 

design, painting, dance, etc.) into a coherent whole. The term was originally 

used in 1827 by the German philosopher Karl Friedrich Eusebius Trahndorff1 

in the essay Ästhetik oder Lehre von Weltanschauung und Kunst2, but the 

composer gave it fame in his essays on art and revolution. The ideal model 

for Wagner was that present in Greek tragedy, in which dance, music, poetry 

and staging formed a whole of superior value. For him, art should not be 

fragmented, but a concept that would inspire creators to overcome the limits 

of a single artistic medium. 

One might ask: What is the connection between the concept of 

Gesamtkunstwerk and Victor Hugo's novel, considering that he published his 

book almost two decades before (1831) Wagner popularized the term (1849)? 

We will try to answer in this paper that Hugo sees the Gothic cathedral as a 

historical prototype of the "total work of art", as a complete synthesis of 

medieval arts, something we observe in the chapter entitled "Ceci tuera cela" 

and in which he develops an impressive theory about architecture as the main 

vehicle of human thought until the 15th century, a fact that perfectly 

corresponds to the idea of Gesamtkunstwerk. We can even say that Hugo 

anticipated Wagner, the cathedral becoming for him the total art. We must 

emphasize a very important fact that the novel stimulated the movement to restore 

Notre-Dame under the supervision of Eugène Emmanuel Viollet-le-Duc. 3 

Regarding the stage of analysis of this subject, the reference work is 

that of Jean Mallion, Victor Hugo et l'art architectural (1962), in which the 

author demonstrates that V. Hugo had a thorough knowledge of the history of 

architecture and in this sense analyzes the novel by emphasizing the chapter 

mentioned above. In another key, Claude Mouchard approaches Hugo's work 

 
1 German philosopher, aesthetician, and theologian. He is known for introducing the concept 

of the Gesamtkunstwerk (total work of art) in his Ästhetik oder Lehre von der 

Weltanschauung und Kunst (1827), a term later taken up by Richard Wagner to describe the 

fusion of the arts in musical drama. 
2 "Aesthetics or the theory of worldview and art". 
3 French architect, theorist, and restorer, central figure of the Gothic Revival style. He is 

considered one of the pioneers of modern architecture due to his theories of structural 

rationalism. 
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and life in the broader context of romanticism and historical writings in 

studies such as Un grand désert d'hommes (1855-1885). Victor Brombert in 

Victor Hugo and the Visionary Novel (1984, Harvard University Press) sees 

Hugo's work as a visionary novel, the cathedral being the central character 

and architecture a metaphor for chaos and order. Another researcher, Kathryn 

M. Grossman, in The Early Novels of Victor Hugo: Towards a Poetics of 

Harmony (1986) or in Hugo’s Poetics of Harmony: Transcending Dissonance 

in Notre-Dame de Paris (1983), focuses on the poetics of harmony in Hugo 

(as he calls it), namely that of the contrasts grotesque/sublime, chaos/order, 

past/present, but analyzed from the perspective of a unifying vision. In 

Romanian critical literature, the novel Notre-Dame de Paris is analyzed 

especially in the broader context of European Romanticism and Hugo’s 

influence on Romanian literature. For example, Nicolae Manolescu in his 

Critical History of Romanian Literature4 emphasizes Hugolian Romantic 

hybridism. All these studies converge towards the idea that Notre-Dame de Paris 

is a literary proto-Gesamtkunstwerk, V. Hugo transforming the cathedral into a 

model of medieval total art, anticipating the Wagnerian synthesis. 

The general objective of this paper is to demonstrate how Victor Hugo 

manages in the aforementioned novel to achieve a synthesis between text, 

architecture and image, analyzing the cathedral as an architectural and narrative 

character and highlighting the mechanisms of interdisciplinary dialogue. 

 

1. The historical and aesthetic context of Hugo's creation 

from Cromwell to Notre-Dame de Paris 

The period between 1827 and 1831 represents the crystallization stage 

of French Romanticism, in which Victor Hugo moves from the neoclassical 

poetry of his youth to a revolutionary artistic vision. This transition is defined 

by two fundamental milestones: the drama Cromwell and the novel Notre-

Dame de Paris. The year 1827 marks the publication of the historical drama 

Cromwell, whose Preface becomes the official manifesto of the Romantic 

school, V. Hugo proposing a new aesthetic, based on the freedom of art and 

the rejection of strict classical units. He divides the history of mankind into 

 
4 N. Manolescu observă că scriitorii români (precum Ion Heliade-Rădulescu, Gheorghe 

Asachi sau Bogdan Petriceicu Hasdeu) au adoptat libertatea totală de compoziție a lui Hugo, 

care respingea rigorile clasicismului în favoarea unui amestec de contrarii. 
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three ages: the primitive one, represented by the ode, the ancient one, by the 

epic, and the modern one, by drama, the second being considered the supreme 

form of the spirit that was emerging during that period. What he brought new 

was the introduction of the binomial sublime/grotesque, arguing that 

authentic art must mirror the duality of the human being (body vs. soul; 

animality vs. divinity). In Hugo's vision, the grotesque becomes a necessary 

contrast to highlight the sublime, being a part of everyday reality:  

"Here we will only say that alongside the sublime, as a means of 

contrast, the grotesque is, in our opinion, the richest source that nature can 

offer to art (Nous dirons seulement ici que, comme objectif auprès du sublime, 

comme moyen de contraste, le grotesque est, selon nous, la plus riche source 

que la nature puisse ouvrir à l'art.)" 5, convincingly describing the impact that 

" the touch of the deformed” has on art. 

Starting with 18296, Hugo diversified his means of expression. Thus, 

through the volume Les Orientales he brings a colorful exoticism and a formal 

innovation related to a varied metric, demonstrating that the poet is a "master 

of rhyme". This series of poems is influenced by the romantic fascination of 

19 th-century France for the Orient, although Hugo never traveled to this area, 

but he managed through his genius to create exotic and colorful images, 

describing the Mediterranean, Turkish and Spanish space. The volume is 

distinguished by an overflowing imagination, local color, varied rhythms and 

an aesthetic of "art for art's sake", described by Hugo as a "volume of pure 

poetry". In the preface to the volume, Hugo proclaims the total independence 

of the artist, stating that "Everything has the right of a city in poetry", thus 

rejecting strict classical rules and claiming that there are no "forbidden" or 

unworthy subjects of art. The scenes include passionate descriptions of 

pirates, Turkish captives, moonlit landscapes on the Bosphorus, and a 

fantastic vision of the Orient. In keeping with Cromwell's aesthetic, Hugo 

introduces elements of cruel violence and nightmarish imagery (Mazeppa), 

integrating the "ugly" into the poetic harmony. 

 
5 V. Hugo, Cromwell [on line], Available on web: chrome-

extension://efaidnbmnnnibpcajpcglclefindmkaj/https://libretheatre.fr/wp-

content/uploads/2016/08/Cromwell_Hugo_LT-2.pdf, p. 8. 
6 The poems reflect the political context of Greece's liberation from the Ottoman Empire. 
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Another aspect of Victor Hugo's work is that of social commitment. 

In this sense, Le Dernier Jour d’un condamné (1829) represents a manifesto 

against the death penalty, anticipating the humanitarian concerns that we will 

find in Les Misérables. The work is written in the form of a cell diary, and the 

reader directly experiences the anguish, terror and vain hopes of the 

condemned man during his last six weeks of life. In the 1832 edition, Hugo 

added a preface in which he attacks the legal system, arguing that execution 

is not an act of justice, but one of barbarity that does not deter crime, but only 

brutalizes society.  

”As long as there will be, due to laws and morals, a social 

curse that artificially creates, in the midst of civilization, true hells, 

aggravating with a human fatality the destiny, which is of divine 

essence; as long as the three problems of the century: the degradation 

of man through exploitation, the degradation of woman through 

hunger, the atrophy of the child through the power of darkness, will 

not be solved; as long as, in certain strata, social constraints will be 

possible; as long as ignorance and misery will persist on Earth, books 

like the present one will not be in vain.” 7 

It is known that he wrote this novel in exile, establishing himself as a 

theorist of romanticism, defining the freedom of literature in the choice of 

theme, in promoting attitudes of revolt against tyrannies and solidarity with 

peoples engaged in the fight for freedom, in the orientation towards direct 

contact with life. The appearance, in 1862, of the novel would definitively 

abolish the old Romanian formulas, impressing with the complexity of its 

composition, in which elements of fresco, feuilleton, social intrigue and 

historical evocation are found. 

Another important moment in the author's literary journey towards the 

famous novel Notre Dame de Paris was the premiere of the play Hernani, 

which marked the definitive victory of the Romantics over the conservative 

classicists, imposing romantic drama on the stage of the French Comedy. 

Hernani demonstrated that the public was ready for a freer, more passionate 

art, mixing the tragic with the comic, the beautiful with the grotesque, 

something that Hugo would apply in the novel through the strong contrast 

between the characters (Quasimodo – grotesque and sublime; Esmeralda – 

graceful and pure), the mixture of genres (historical, dramatic, Gothic, social), 

 
7 V. Hugo, 1967, p. 16.  
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the refusal of rigid classical rules in favor of an ample and detailed narrative. 

Without the success (and scandal) of 1830, the novel of 1831 could have been 

much more cautious or different in style, so Hernani was a kind of artistic 

"declaration of independence" that opened the way to Hugo's Gothic-

Romantic masterpiece. 

The appearance of the novel Notre-Dame de Paris in 1831 completes 

this stage of aesthetic ascension, being the work that effectively puts into 

practice the theories presented in the preface to Cromwell. The cathedral is a 

character in itself, the center of the world, the "stone book" of humanity 

before the invention of printing. Contradictions are what give the core of the 

action, the relationship between Quasimodo (physical grotesque, but moral 

sublime) and Esmeralda (aesthetic purity) perfectly illustrating Hugo's 

theoretical program. The novel also explores the implacable force of destiny 

on people, a central theme of European romanticism. 

Thus, between 1827 and 1831, Victor Hugo manages to transform 

French literature from a rigid system of rules into a space of total freedom. 

By overcoming the boundaries between genres and by aesthetically validating 

the ugly and the grotesque, he prepares the ground for the great literature of 

the 19th century. 

 

2. Victor Hugo and the consciousness of heritage: From 

romantic aesthetics to the rescue of historical monuments 
The French Romantic movement of the first half of the 19th century 

represented a significant break with the rigors of classicism, promoting a new 

sensibility centered on subjectivity, emotion, and an interest in the medieval 

past. In this context, the Gothic—previously marginalized and considered 

barbaric in relation to the aesthetic ideals of Antiquity—was reevaluated and 

revalued as an authentic expression of European spirituality and identity. The 

rediscovery of the Gothic in France is closely linked to the contributions of 

authors such as François-René de Chateaubriand, Charles Nodier, and 

Prosper Mérimée, whose works and activities contributed to the 

reconfiguration of aesthetic taste and the institutionalization of interest in 

medieval heritage. Thus, the rediscovery of the Gothic style in France in the 

first half of the 19th century was not just a change in aesthetic preferences, 
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but a profound reevaluation of national and spiritual identity, opposed to the 

rationalist rigors of Enlightenment neoclassicism. 

François-René de Chateaubriand, in his monumental work, The 

Genius of Christianity (1802), rehabilitated the Gothic aesthetic, considering 

it the "natural style" of the French and Christian spirit, proposing a 

reevaluation of Christianity not only as a religious system but also as a source 

of artistic inspiration. He argued that medieval architecture, with its high 

vaults and light filtered through stained glass, evoked the mystery of nature 

and the depth of divinity, transforming the cathedral into a "forest of stone". 

Chateaubriand shifted the emphasis from the perfection of classical 

proportions to the metaphysical emotion provoked by ruins, giving Gothic a 

spiritual dimension essential to the Romantic Movement. For Chateaubriand, 

Gothic cathedrals become symbols of a profound collective sensibility, marked 

by mystery, melancholy, and transcendence. This perspective contributes 

decisively to changing the attitude towards the Middle Ages, perceived not as an 

obscure era, but as one that is artistically and spiritually fertile. 8 

Charles Nodier continued this direction through his interest in fantasy, 

folklore and the medieval imaginary. If Chateaubriand provided the spiritual 

foundation, Charles Nodier explored the dreamlike and legendary side of the 

Gothic. Through the series Voyages pittoresques et romantiques dans 

l'ancienne France (begun in 1820), he promoted an "archaeology of the 

imaginary", where medieval monuments became backdrops for fantastic 

narratives and explorations of the subconscious.9 As librarian of the Arsenal 

in Paris, he became a cultural mediator, promoting Gothic literature and 

medieval themes in Romantic literary circles. His writings, imbued with 

mystery and the supernatural, contributed to the consolidation of an aesthetic 

of literary Gothic, in which ruins, castles and nocturnal elements became 

recurring motifs. Nodier thus participated in the creation of a collective 

sensibility oriented towards the past, in which the Gothic acquired an 

aesthetic and affective dimension. 

Prosper Mérimée played a key role in the rediscovery of Gothic, not 

only as a writer but also as a heritage administrator, as Inspector General of 

 
8 François-René de Chateaubriand, 1828, Available on web: 

https://fr.wikisource.org/wiki/G%C3%A9nie_du_christianisme  
9 Georges Zaragoza, 2018, pp. 57-68. 



Diversité et Identité Culturelle en Europe 

202 

Historical Monuments (starting in 1834), applying the Romantic vision in a 

formal framework, identifying and cataloguing Gothic vestiges in France that 

were on the verge of degradation. 10 His collaboration with the architect Eugène 

Viollet-le-Duc led to important restorations, such as that of Notre-Dame 

Cathedral in Paris, consolidating public interest in medieval architecture. 

These personalities transformed the Gothic monument from a 

"barbaric relic" (a vision specific to the 18th century) into a symbol of 

national creative genius, an aesthetic evolution that prepared the ideological 

climate necessary for the great debate around 1831, transforming literature 

into an instrument of political struggle for preservation. 

The debate over the Battle of Hernani (1830) and Victor Hugo's 

struggle for the preservation of historical monuments, illustrated by the essay 

Guerre aux démolisseurs (1832), are part of a broader context of French 

Romanticism, marked by a reevaluation of medieval and Gothic heritage as 

an expression of national identity. 

The premiere of Victor Hugo's play Hernani on 25 February 1830 at 

the Comédie-Française degenerated into a violent scandal, symbolizing the 

confrontation between rigid classicism (supported by academics and 

conservatives) and the new romanticism, which promoted artistic freedom, 

the mixing of genres, the promotion of local colour and the passion for 

expressing emotions. The young romantics, including Théophile Gautier, 

with his provocative red waistcoat, applauded the play, while the classicists 

booed it. This victory of romanticism created a favourable climate for Hugo 

to extend his struggle from the literary sphere to that of cultural heritage, with 

Gothic architecture becoming a symbol of a Paris threatened by destruction 

and modernisation. 

The publication of the essay Guerre aux démolisseurs! 11 in March 

1832 in the Revue des Deux Mondes, represents V. Hugo's firm commitment 

to the preservation of monuments, being a continuation of his previous 

concerns regarding stopping the destruction of monuments and through which 

he denounces the systematic "vandalism" that affected the French heritage 

after the French Revolution (1789) and during the Restoration and the July 

Monarchy: statues vandalized, cathedrals transformed into "temples of 

 
10 Colette Becker, 2004, pp. 129-143. 
11 "War of the Demolitions" 
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reason", the Gallery of Kings on the western facade of Notre-Dame Cathedral 

in Paris was the victim of a dramatic historical confusion and destroyed,12  the 

replacement of medieval stained glass windows with transparent white glass, 

the addition of Baroque or classical elements that destroyed Gothic harmony 

etc. Hugo demands the adoption of a law to protect historical monuments, 

which he likens to a "book in stone" of humanity. In the famous chapter "Ceci 

tuera cela" he develops the idea that architecture was, until the 15th century, a 

stone writing of religious, popular and political thought, and that the 

discovery of printing would lead to the destruction of the building. Published 

in 1831, the novel enjoyed a positive reception, transforming the cathedral 

from a neglected building into a living symbol, leading to the generation of a 

movement of opinion that generated the restoration campaign of 1844–1864, 

led by Eugène Viollet-le-Duc and Jean-Baptiste Lassus. 

The publication of the novel Notre-Dame de Paris in 1831 marks the 

consecration of Victor Hugo as a first-rate novelist and transforms an 

intellectual cause, the preservation of medieval architecture, into a movement 

of broad public opinion. The novel appears in a favorable context, as we have 

noted above in the paper, just a few months after the July Revolution of 

1830,13 which installed the July Monarchy under Louis-Philippe,14 and 

shortly after the Battle of Hernani (1830), which affirmed the aesthetic 

victory of Romanticism. The book was written at an intense pace 

(approximately six months of actual work, between 1830 and January 1831), 

the author isolating himself and announcing that he would carry a bottle of 

ink with him at all times until the manuscript was completed. The novel was 

a resounding success, enjoying laudatory reviews in which it was pointed out 

that the main character was, in fact, the cathedral itself. As for the readers, 

they were won over by the dramatic story, the local color, the romanticism, 

but also the grotesqueness of the characters. The novel led to Hugo's election 

to the French Academy (1841) and fueled public debates on heritage, the 

abolition of the death penalty and the rehabilitation of the Middle Ages. By 

personifying the cathedral (Quasimodo being described as its "soul"), Hugo 

 
12 Currently, the original heads, which still retain traces of polychromy, are exhibited at the 

Cluny Museum (National Museum of the Middle Ages). 
13 Also known as "The Three Glorious Days" (July 27-29). 
14 Nicolae Liu, 1991, pp. 277-27.  
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made the public "love" the monument, Notre-Dame going from a neglected 

edifice, considered old-fashioned or even ugly, to a living symbol of French 

identity and Gothic genius. The impact did not stop there. Following the fire 

in 2019, the novel returned to the bestseller lists in France, demonstrating its 

relevance at the level of symbol and sensitivity. 

 

3. The Gothic architecture of Notre-Dame Cathedral – 

from monument to literary character 
The presentation of authentic Gothic architectural elements in Notre-

Dame de Paris is one of the most refined and precise aspects of the novel. 

The cathedral does not just play a role of decoration, but becomes the central 

character of the book, its structural and decorative parts being described with 

maximum accuracy, which denotes a detailed knowledge of the architectural 

field. Hugo insists on the authenticity of these elements, denouncing the 

revolutionary mutilations and subsequent "improvements" that altered its 

harmony and that he had already spoken about in his previous studies:  

”The Church of Notre-Dame de Paris is still today, without a 

doubt, a magnificent and sublime building. But, however beautiful it 

has remained, as it has aged, it is difficult not to sigh, not to be angry 

in the face of the damage, the countless mutilations to which time and 

man have simultaneously subjected the venerable monument, without 

respect for Charlemagne, who laid its first stone, or for Philippe-

Auguste, who laid its last.”15  

In the chapters dedicated to the description of the cathedral,16 Hugo 

presents Gothic architecture not as a rigid style, but as a living being, with an 

ingenious structure and a rich symbolism, demonstrating that medieval 

architecture "speaks" through stone, forms and lights. 

Thus, the flying buttress17 is one of the most emblematic structural 

elements of French Gothic, and Notre-Dame was among the first cathedrals 

to use them on a large scale. Hugo describes them as "wings" that allow the 

walls to be raised and the windows to be enlarged, transferring the weight of 

 
15 V. Hugo, 1967, p. 101. 
16 Books three and five. 
17 It is an external structural element, specific to Gothic architecture, which supports high 

walls, taking the pressure of the interior vaults and transmitting it, through an arch, to a 

massive exterior buttress. 
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the vaults to the outside. We can interpret this description as a metaphor for 

liberation from darkness. In the novel, the flying buttresses of the apse are 

evoked as a "forest" of flying buttresses, giving the cathedral an appearance 

of an "airship" or a living skeleton, symbolizing medieval technical ingenuity, 

but also suggesting human aspiration towards infinity. 

The rose windows18 are described with admiration as the cathedral's 

"eyes" or "wheels of fire," filtering light through the stained glass. They 

illustrate the transition from early Gothic to radiant: more light, more 

elegance. In the narrative, the rose windows contribute to the mystical 

atmosphere and the symbolism of the cathedral as a "register" of human 

thought. Hugo regrets the replacement of medieval stained glass with 

transparent white windows:  

”And who put cold white windows in place of the richly 

colored stained glass that made our ancestors' gaze waver between 

the rose of the great portal and the ogives of the apse?”19  

The rose windows also represent the passage of time (the months of 

the year, the signs of the zodiac) and divine judgment. In the context of the 

novel, the rose windows emphasize the cathedral's role as a medium for the 

dissemination of sacred knowledge, threatened by the printed "book." 

The three portals on the western facade are described in detail and are 

full of symbols:  

”And first, to give just a few main examples, surely few 

archive pages are more beautiful than the facade on which the three 

portals cut into ogives, the embroidered and laced cord with twenty-

eight royal niches, the immense central window in the form of a rose, 

flanked by the two side windows like the priest of deacon and 

subdeacon, the tall and slender Gallery of trefoil arches that holds a 

heavy platform and its fine colonettes, finally, the two black and 

massive towers with their slate eaves, harmonious parts of a towering 

whole, superimposed in five gigantic floors, appear to the eyes one 

after the other and at the same time together and without 

irregularities, with the countless details related to the art of statuary, 

 
18 It is a large circular window, richly ornamented with stone tracery, typical of Gothic 

architecture. It is usually placed on the main facade of cathedrals, above the portal, with the 

role of illuminating the interior and symbolizing a rose. 
19 V. Hugo, 1967, p. 103.  
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sculpture and chiseling, strongly uniting in the quiet grandeur of the 

ensemble; vast symphony in stone, so to speak.” 20  

Hugo analyzes and deciphers their sculptures as a Gothic “alphabet”, 

highlighting naturalism, expressiveness and biblical narrative. He emphasizes 

that the portals have suffered mutilation, the statues of the gallery of kings 

having been destroyed in the Revolution, mistaken for kings of France:  

“But who took down the two rows of statues? Who left the 

niches empty? Who dug this new and unstylish ogive right in the 

middle of the central portal? Who dared to frame there the barren and 

heavy carved wooden door of Louis XV next to the arabesques of 

Biscornette?” 21  

The descriptions emphasize the harmony of the proportions of the 

facade, considered one of the most perfect in French Gothic. 

The description of Gothic sculptures abounds in the novel, from the 

statues on the facades, the bas-reliefs representing biblical scenes, apostles, 

virgins etc., Hugo seeing them as a "popular library" in stone, insisting on 

their naturalism and vitality, opposed to classical rigidity. A special place is 

occupied by the Gargoyles22 and Chimeras, 23 which represent a special 

place in Hugo's romantic imagination, being associated with Quasimodo, who 

lives among these hybrid, marginal creatures, integrated into the harmony of 

the cathedral, as he is: "All the grimaces, all the servitudes surrounded 

Quasimodo. You would have thought that another church had sent its 

gorgons, giant dogs, chimeras, demons, the most fantastic sculptures to storm 

Notre-Dame. It seemed as if a layer of living monsters had climbed over the 

stone monsters of the facade." 24 Hugo describes their authentic medieval 

state: worn, menacing, but full of life, Quasimodo moving among them like 

a living chimera. 

Hugo does not only describe the elements from a technical point of 

view, but also animates them: the cathedral "breathes", "sings", "suffers" 

along with the characters: "Above the flame, the enormous spires, of which 

 
20 Ibidem, pp.101-102.  
21 Ibidem, p. 103.  
22 A short gutter or downspout for draining rainwater, usually richly ornamented. 
23 Fantastical, often grotesque sculptures placed on medieval cathedrals and churches, 

starting in the 13th century.  
24 V. Hugo, 1967, p. 408.  
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two very distinct facades could be seen, one completely black, the other 

completely red, seemed even larger because of the huge shadow they 

projected up to the sky. Their countless sculptures of devils and dragons had 

a lugubrious aspect. The restless light of the flame made them move before 

your eyes. You could see fantastic snakes that seemed to laugh, chimeras that 

seemed to bark, salamanders that breathed in fire, ghosts that sneezed in 

smoke."25  Quasimodo moves naturally among all of this, integrating 

perfectly, forming a common body with the cathedral, being its "soul". This 

becomes a "microcosm" of the world in which the religious, the popular and 

the fantastic are integrated. 

The scene of the siege of the cathedral remains relevant, architecture 

now being described as a space of battle. Appealing to architectural animism, 

26 the spires, galleries, gargoyles, eaves become weapons. Quasimodo throws 

stones, beams, molten lead and the statues seem to wake up, the cathedral 

"defending itself" like a giant and wounded animal. The structure of the 

cathedral formed by a labyrinth of narrow stairs, galleries, platforms and 

buttresses allows Quasimodo a well-established defense, providing him with 

an ideal battlefield for a "son" of the cathedral. The attack on Notre-Dame is 

a revolt against the royal and divine order, Hugo emphasizing that: "churches 

defended themselves with their holiness".27 The cathedral moves from the 

role of refuge (right of/to asylum) to the role of living fortress. 

 

4. Hugolian narrative techniques used in presenting the 

cathedral as a character 

Most critics who have analyzed this novel have concluded that the 

main protagonist is actually the Cathedral, with a historical and symbolic role, 

highlighted by the other characters: Quasimodo, Esmeralda or Frollo. Hugo 

has a special talent for transforming it into a living being, with a soul and its own 

destiny, an eternal witness of/to fatality (Anankè) 28 and a space that influences, 

protects or devours the human beings with whom it comes into contact. 

 
25 Ibidem, p. 402. 
26 It represents a design approach that treats buildings and the built environment as living 

entities, endowed with spirit, behavior, and agency, not just as simple inert structures. 
27 V. Hugo, 1967, p. 395. 
28 Ananke (Greek: Ἀνάγκη: force, constraint, necessity”) is the Greek personification of 

inevitability, destiny, and relentless necessity. 
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One of the literary techniques he applies in the novel is 

personification. The cathedral "breathes", "looks", "defends", "vibrates", 

"feels", being compared to a living organism, a symphony in stone, a 

mythological monster or a gigantic book written by an entire people, having 

a deep symbiotic relationship with the characters, especially with Quasimodo. 

A relevant example appears in the siege scene when the building seems to 

come to life, becoming a huge, living animal that moves. : "Then it dawned 

on him that the church was also shaking, moving, coming to life, living, that 

each large column was turning into a giant foot that was stamping the ground 

with its wide stone paw, and that the immense cathedral was just a kind of 

incredible elephant, which blew and walked with the pillars as legs, the two 

spires as trunks, and the immense black cloth as a tusk." 29 

The cathedral is not only Quasimodo's home, but almost an extension 

of his being, Hugo using images of organic fusion to highlight this aspect:  

”Thus, little by little, always developing in the spirit of the 

cathedral, living and sleeping in it, hardly ever leaving it, constantly 

feeling its mysterious influence, Quasimodo came to resemble it, to 

embed himself, so to speak, in it, to be an integral part of Her. His 

protruding forms were, ..., in the hollow angles of the building; the 

bell-ringer seemed not only to live in the cathedral, but to be its 

natural content. One could almost say that he had taken its shape, 

as the snail takes the shape of its shell. The cathedral was his 

dwelling, his lair, his covering. […] The rugged cathedral was his 

shell.” 30 Quasimodo becomes part of her body, like a snail in its 

shell or a tortoise in its shell: “For him, Notre Dame had been, one 

by one, as it grew and developed, the egg, the nest, the house, the 

homeland, the universe.” 31 

Quasimodo and the bells also form one of the most powerful human-

architecture fusions. Deafened by the bells he rings frantically, the hunchback 

experiences an almost erotic and mystical bliss: the bells become his voice, 

his only form of communication with the world. This sound fills Paris, makes 

the entire edifice vibrate, animating it like a gigantic organism, the cathedral 

coming to life, and Quasimodo finding his humanity only within it. 

 
29 V. Hugo, 1967, p. 347. 
30 Ibidem, p. 141. 
31 Ibidem. 
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Finally, after Quasimodo's death, Hugo personifies the absence of the 

spirit: "...for those who know that he existed, the Notre-Dame cathedral is 

today deserted, lifeless, dead. You feel that something has disappeared from 

it. This immense body is empty; it is a skeleton; the soul has left it; only the 

place is visible and that is all. It is like a skull that still has the eye sockets, 

but not the gaze." 32 

Other examples of anthropomorphization are present in the 

description of rosettes that are compared to the eye of a cyclops, in towers 

that are described as a gigantic body with legs and a head, or in bells that have 

a soul in the person of Quasimodo. 

Through these techniques, Hugo brings the cathedral to the rank of a 

romantic character, full of strength, mystery and melancholy, creating an 

emotional connection between the reader and the monument, which also 

contributed to the awareness of the need for its conservation. 

 Another literary technique through which he sheds light on the 

cathedral is that of historical and descriptive digression. The author 

interrupts the main narrative thread to offer ample passages of evocation, 

analysis, and pleading. These pauses are not simple digressions, but they 

create the effect of totality, the novel becoming an epic of a people and an 

era. Through this technique he manages to evoke the historical atmosphere, 

placing the action in Paris in 1482, recreating the Middle Ages with 

documentary precision, but also with poetic vision. At the time of the novel's 

publication, the cathedral was in an advanced state of decay, mutilated by 

time, revolutions and unfortunate "restorations", and Hugo uses this literary 

device to present it as a living monument, but threatened by oblivion:  

 

Digressions appear especially in Book Three, where Hugo dedicates 

two entire chapters to the cathedral and the city: "Notre-Dame" (chap. I) and 

"Paris seen from above" (chap. II). These passages slow down the pace, but 

deeply enrich the meaning of the novel, transforming it into a true romantic 

manifesto for Gothic architecture and against the destruction of monuments. 

Hugo combines several techniques to put the cathedral "in the light". Thus, 

through a panoramic description, he moves from architectural detail (towers, 

 
32 Ibidem, p. 147. 
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portals, sculptures, stained glass windows, eaves) to an overall vision, as if 

contemplating the monument from different distances and angles. The 

cathedral is a ”symphony in stone”, a ”huge work of a man and a people”, a 

”gigantic book”:  

”…a vast symphony in stone, so to speak; a huge work of a 

man and a people; one and complex, at the same time, like the Iliads 

and the Romanceros, to which it is a sister; an astonishing product of 

the dedication of all the forces of an era, where on each stone one sees 

gushing forth, in a hundred ways, the fantasy of the worker subdued 

by the genius of the artist; in a word, a powerful and fecund human 

creation, just like the divine creation, which seems to have been 

robbed of its double character: variety and eternity." 33 

The author creates a sentimental flight over Paris in 1482 and creates 

a historical fresco of the entire city, with an emphasis on its evolution over 

the centuries. Notre-Dame appears here not only as an isolated monument, 

but as the historical and symbolic heart of medieval Paris, emphasizing its 

role as the axis mundi of the Roman world. The digression explains the 

genesis of the city, its architectural, social and political transformations, the 

contrast between the three "cities": the Citadel (La Cité), the University and the 

City proper, 34  and the role of Gothic architecture in the history of civilization. 

Thus, through descriptive digression Hugo focuses on the cathedral as 

form, beauty, details, personification, aesthetic emotion, and through 

historical digression he directs his attention to the urban and historical 

context: Paris as a whole, its evolution over time, the social and philosophical 

significance of Gothic architecture. The author intentionally separates them 

to create that effect of progressive amplification: initially we contemplate the 

monument in detail, later we understand its historical and collective 

dimension. The cathedral becomes a symbol of Ananké (fatality), the Greek 

word carved into stone that the author discovers in a hidden and dark corner 

of one of the towers, a symbol of humanity's creative resistance. The entire 

description of the building revolves around the idea of the prison of destiny. The 

massive walls, buttresses and narrow staircases are not just architectural elements, 

but physical barriers that force the characters towards their tragic end. 

 
33 Ibidem, p. 102.  
34 Ibidem, p. 111. 
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Architectural symbolism is another way in which Hugo 

demonstrates that Gothic architecture is the expression of the creative 

freedom of the people. The cathedral becomes a ”Stone Book”, the main idea 

of the chapter Ceci tuera cela being that, before printing, architecture was the 

alphabet of humanity, the main way of writing and preserving the ideas of 

humanity. Hugo deciphers the elements of the facade and those of the stained 

glass windows for the reader, transforming the static description into a 

historical narrative. Religious dogmas, history and philosophical thought 

were publicly displayed on the facades of the buildings, the cathedral thus 

becoming an encyclopedia that anyone could "read":  

"Each wave of time deposits its alluvium above, each nation 

deposits its layer over the monument, each individual brings his stone. 

So do beavers, so do men. The great symbol of architecture, the Tower 

of Babel, is a beehive." 35 

Hugo creates a symbolic conflict between Claude Frollo (the symbol 

of the old order, the connoisseur of the contents of all the manuscript books 

in the library) and Gutenberg's printing press:  

”I tell you, sir, it's the end of the world. The cursed inventions 

of the century are leading everything to ruin. Artillery, serpentines, 

bombards and, above all, printing, this plague that also came from 

Germany. There are no more manuscripts, there are no more books! 

The printing press is killing the library. The end of the world is 

coming!” 36  

"This" (the printed book) will kill "That" (the stone building), a 

statement that can be interpreted in several ways. The written word becomes 

easier to multiply and disseminate, reaching the common people much more 

easily, who will be "enlightened" through access to education. We are also 

faced with the triumph of printing over architecture as the main form of 

expression of humanity. From a technological perspective, the book replaces 

stone in the transmission of knowledge, and ideologically, it democratizes 

thought, weakening the institutional monopoly of the church. Another 

symbolism could be that a stone monument can be destroyed very easily, while a 

 
35 Ibidem, p. 107. 
36 Ibidem, p. 18. 
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printed book is like a flock of birds that can "fly" everywhere, being impossible to 

stop. The novel itself demonstrated that a book can save a monument. 

The cathedral is also seen as a layered text, a palimpsest, not being the 

work of a single person, but the product of a collective process, an 

accumulation of ”letters” from different eras, its stones bearing the signs of 

the absolute authority of the church, but also the signs of the first freedoms of 

the people, visible in the grotesque of some sculptures: ”Our fathers had a 

Paris of stone, our sons will have a Paris of plaster.” 37 For Hugo, the 

cathedral is a hybrid between the Romanesque, heavy, theocratic style, and 

the Gothic, light, democratic. This transition is visible in the structure of the 

building, which preserves the traces of each transformation:  

”If we had the time to examine one by one, together with the 

reader, the various traces of destruction imprinted on the ancient 

church, we would see that the fewest of them are due to time, and the 

most and most severe are due to people of art.”38  

Thus, the Cathedral can be likened to a text that has been ”corrected” 

and ”reedited” by successive generations, reflecting the tastes and ideologies 

of each era. Time itself is a character who has left its mark on the cathedral's 

facade through erosion and patina, adding that layer of depth that a new 

construction cannot have:  

”Hence, the prodigious exterior variety of these edifices, at 

the base of which so much order and unity resides. The trunk of the 

tree is immutable, the vegetation is capricious.”39  

The Cathedral is a living organism. Even if the "foliage" (ornaments) 

changes, the ”trunk!” (spiritual and structural essence) remains the unchanged 

witness of history. 

The stratification is not only physical, but also intellectual. The 

cathedral is the ”book” in which all the layers of thought of the medieval 

world were deposited before printing took over this role:  

”Indeed, from the origin of things to the fifteenth century of 

the Christian era, inclusive, architecture is the great book of 

 
37 Ibidem, p. 128. 
38 Ibidem, p. 101.  
39 Ibidem, p. 108.  
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humanity, the principal expression of man in his various stages of 

development, whether as force or as intelligence.”40 

The very structure of the cathedral, which has both catacombs and 

towers, mirrors the social and moral hierarchy of medieval Paris. The towers 

symbolize spiritual aspiration (but also Frollo's isolation), while the Square 

below represents the chaos of the material world. This verticality creates 

dramatic tension: the characters ”fall” morally or physically from the height 

of the stone. Hugo uses the height of the towers to offer the reader a ”God's 

eye” perspective. Those who live up there, Frollo or Quasimodo, see order 

from a different perspective. Those down there, in the square, do not have this 

perspective and will never be able to understand the mechanisms of power. 

For Frollo, isolation in the towers is symbolic, a prison of the mind, the tower 

being for him a cell from which he could never leave, a tomb from which he 

watched life. His isolation at height dehumanizes him. The more he climbs in 

knowledge, the deeper he falls into the moral abyss. Frollo's fall from the 

tower actually represents his spiritual fall, with Hugo using gravity as a force 

of fate that ”pulls” him back to the dust due to his lack of morality: 

”Everything around him was stone; before his eyes, 

monsters with gaping mouths; below him, far below, in the square, 

the pavement; above him, Quasimodo, who was weeping.”41 

Down below, at the base of the cathedral, individual identity is lost. If 

the tower is the place of introspection, the Square is the place of primal 

instincts, executions and grotesque celebrations:  

”The Palace Square, crowded with people, offered the curious 

at the windows the appearance of a sea, into which five or six streets, 

like so many river mouths, poured out waves of heads moment by 

moment...”42 

In Hugo's universe, space defines man: the tower offers perspective, 

but also madness; the catacombs and the square offer life, but also 

degradation. The dramatic tension arises precisely from the characters' 

inability to reconcile these two worlds. 

 
40 Ibidem, p. 168. 
41 Ibidem, p. 477. 
42 Ibidem, p. 8. 
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Another literary technique used in the novel is that of the fusion of 

setting and psychology, to illustrate the map of the minds of its characters. 

In this case, space is no longer neutral, but shapes the souls. The closed and 

small spaces, the cell and the tower, where Frollo retreats, actually describe 

his mind locked in a single obsessive fixed idea, Esmeralda. We feel the 

cardinal's moral suffocation through the description of the cold stone walls 

that seem to close in around him: 

”Readers have not forgotten the mysterious cell that the 

archdeacon had reserved for himself in that tower. ... Every day, an 

hour before sunset, the archdeacon would climb the tower's stairs and 

shut himself in the cell, where he would sometimes spend entire 

nights... The cell had only one small window facing the back of the 

church. [...] He stood there, grave, unmoving, gazing absorbed and 

lost in thought. He had all of Paris at his feet.... But in all this city, the 

archdeacon looked at only one point of the cobblestones: the square 

in front of the cathedral; and in all this crowd, he looked at only one 

face: that of the gypsy.”43 

In the case of Quasimodo, the symbiosis between the body and the 

edifice is total, almost biological. He does not just live in the cathedral, but 

becomes the cathedral. Hugo explicitly says that he took the shape of the 

building, just as a snail takes the shape of its shell. Quasimodo's psychology 

is one of  ”stone”: hard on the outside, but protective. His kindness is solid as 

a buttress, and his anger is loud as a bell. To highlight the psychological 

duality of his characters, Hugo borrows Rembrandt's pictorial technique. The 

scenes that involve maximum emotional intensity take place either in total 

darkness (the cell where Esmeralda is imprisoned) or in blinding light (the 

scaffold scene): 

”...at that moment the sun appeared, and over the edge of the 

horizon poured such a wave of light, that you would have said that all 

the peaks of Paris, pointed spiers, chimneys, ridges, had caught fire 

at once.” 44 

Thus, the space dictates the mood. The long shadows of the cathedrals 

are not only visual details, but represent the secrets, sins and "deeds of the 

night" of the characters who wear social masks by day. Through this fusion, 

 
43 Ibidem, pp. 238-239.  
44 Ibidem, p. 473.  
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Hugo transforms the reader into an explorer who climbs the steps of the tower 

not just to travel a physical distance, but to delve deeper into the character's mind. 

Through these techniques, Victor Hugo manages to make Notre-Dame 

a complex character: the protector of Quasimodo, a place of peace but also of 

commotion for Frollo, asylum for Esmeralda. The novel not only describes 

the monument, but saves it in the French cultural consciousness, contributing 

directly to the restoration movement that followed. 

 

5. Hugo's visual imaginary – from word to image 

Victor Hugo transforms the word into the ultimate visual instrument, 

creating a mental architecture that surpasses both the real monument and his 

autograph drawings. The visual imaginary is not an ornament, but a 

constitutive component of the total work of art, the binder that unites literature 

with Gothic architecture. His narrative technique is a ”pictorial” one that 

simultaneously activates several senses, the predominant one being that of 

sight. The influences are multiple: Rembrandt for the dramatic play of light 

and shadow (as I pointed out above in the work), Piranesi45 for the 

hallucinatory architectural visions (the engravings in the Imaginary Prisons 

cycle) and Turner's anticipation46 in treating light as a living force. Hugo 

builds the image through successive layers, moving from the whole to the 

detail (or vice versa), creating a zoom effect. The sudden change in 

perspective, from the panoramic view to the grotesque detail, helps him 

induce that feeling of unease:  

”... the moment when the sun, heading towards dusk, looks 

almost straight ahead at the cathedral. Its rays, increasingly 

horizontal, slowly retreat from the cobblestones of the square and 

climb along the vertical facade of the church, bringing out in relief, 

through their shadows, the thousands of sculptures, while the large 

central rose-shaped window sparkles like a burning Cyclops' eye, in 

the reflection of the fire in the fireplace.” 47   

 
45 Giovanni Battista Piranesi (1720–1778) was an Italian artist, graphic artist, archaeologist, 

and architect, recognized worldwide not as an easel painter, but as the absolute master of 

etching. 
46 Joseph Mallord William Turner (1775–1851) was an English painter, watercolourist and 

engraver, considered one of the greatest landscape masters in the history of art. 
47 V. Hugo, 1967, p. 224. 
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This description not only renders the image of the cathedral in 

sunlight, but dramatizes it, transforming it into a vivid, theatrically 

illuminated scene, Hugo frequently using pictorial metaphors: ”like a 

Cyclops' eye”, ”like a stone anthill”) to make the text easier to ”visualize”. 

Victor Hugo was also an exceptionally talented draftsman and graphic 

artist, creating an impressive number of drawings, most of them in brown ink, 

charcoal, soot and even coffee grounds48. These are closely related to the 

universe of the novel Notre-Dame de Paris, reflecting a deep fascination with 

Gothic architecture and the stone creatures of the cathedral. The author's 

graphic visions make a direct connection between Turner's dramatic 

atmosphere and Piranesi's nightmarish geometries (whom Hugo deeply 

admired, calling him "the black brain"). Although he did not draw Notre-

Dame directly, in his pictorial creations he uses the Gothic and gloomy 

aesthetic that he applied to the written description of the cathedral. In the 

margins of his manuscripts, Hugo drew Gothic spires, ogives and details of 

stained glass, transforming the act of writing into a total visual experience. 

For example, the drawings of fortified castles with towers (Château fort sur 

une colline, 1847) correspond to the descriptions of Gothic verticality present 

in the novel. The monsters and gargoyles in the drawings prefigure the 

description of the stone counterparts on the cathedral or of Quasimodo, as 

their human extension. These drawings, some made after the publication of 

the novel, do not illustrate the novel, but complement it, representing the same 

creative force that transforms stone into fiction and fiction into living stone. 

Hugo's imaginary is centred around three major symbolic axes: Light 

vs. Shadow, Verticality, Monstrous. Light appears in the novel with its dual 

function: revealing and destructive at the same time. As revealing forces, we 

mention the following hypostases: The sunlight entering Claude Frollo's cell 

symbolizes the thirst for truth and the transition from medieval obscurantism 

to rationalism; Esmeralda is constantly associated with the golden light of the 

sun, representing natural purity, grace and hope in a dark world; The stained 

glass windows of the cathedral filter the external light, transforming the 

interior space into a visual revelation of divine greatness and human genius; 

Quasimodo's pure love for Esmeralda reveals his bright and pure soul. As a 

 
48 Victor Hugo’s Drawings [on line]. Available on web: 

https://www.maisonsvictorhugo.paris.fr/en/paris/collections/victor-hugos-drawings 
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destructive force, we can say that for Frollo, light becomes the consuming fire 

of carnal desire, a destructive obsession that destroys his faith and causes his 

collapse both in figure and in word; The light in Frollo's alchemical laboratory 

is an artificial, sinister one, associated with demonic forces; The fire caused 

by the molten lead thrown by Quasimodo from the spires defends the 

cathedral, but brings death and terror among the besiegers. In turn, the shadow 

is the space of mystery, crime and refuge. It does not only represent the 

absence of light, but is a refuge and, at the same time, a spiritual or physical 

prison. In a first register, the shadow is seen as a space of isolation and decay: 

Claude Frollo's obscure cell and his secret laboratory are immersed in 

darkness, symbolizing the transition from the light of faith to the darkness of 

pagan alchemy; The basements of the Palace of Justice are completely devoid 

of light, representing here the cruel character of medieval justice; Quasimodo 

lives and hides in the penumbra of the cathedral which becomes a protective 

screen against the outside world, his physical ugliness being thus blurred. In 

another register the shadow is a refuge and a salvation. Thus, the dark interior 

of the Notre-Dame cathedral becomes a sanctuary of protective shadow for 

Esmeralda. When Quasimodo asks for "Asylum!", he snatches her from the 

relentless light of the public square and hides her in the hallowed penumbra 

of the church; The common grave of Montfaucon, a dark and sinister place, 

finally becomes the space where the skeletons of Quasimodo and Esmeralda 

unite. The shadow of death becomes the only place where this impossible love 

finally finds peace. 

Verticality is represented by the spires that "tear the sky", by infinite 

staircases, by the ascending perspective, symbolizing spiritual aspiration, but 

also human hubris. Hugo describes the cathedral as a living organism that 

rises above medieval Paris, dominating the chaotic horizontal of the city. 

From the top of the towers, the view (the chapter Paris seen from above) offers 

a panoramic perspective, the city becoming a labyrinth and a mosaic of roofs. 

In contrast, Quasimodo, hunchbacked, inverts this verticality, he being the 

horizontal-man, bound to the earth, but vertical from a spiritual point of view, 

a hybrid being who dominates the heights. He moves with superhuman agility 

on facades, climbs, jumps, dominates vertical space like no other. Outside of 

it, he loses this ability and limps. Verticality has an ambivalence: height offers 

refuge and power, but also vertigo, loneliness and damnation; the depth (the 
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square, the street, the Grève) is the space of the crowd, of Esmeralda's dance, 

of carnal life, but also of execution. Medieval society itself is vertically 

hierarchized: the clergy and nobility live "up", in towers and palaces, the 

people "down", in the Court of Miracles or in the street. The cathedral is what 

unites or divides these levels. Thus, the imaginary of Hugolian verticality 

materializes in the cathedral-character, situated between heaven and earth, 

between salvation and damnation. The characters ascend towards light and 

beauty, but are often pulled down by passion, hatred or destiny. 

The third axis of Hugo's imaginary is that of the monstrous, 

represented by gargoyles, chimeras, Quasimodo. Hugo rehabilitates the 

monstrous as romantic beauty, 49 closely linked to the sublime and the 

romantic vision of reality, becoming an instrument for knowing human 

reality, including its dark side. Quasimodo represents the supreme incarnation 

of the Hugolian monstrous, his physical appearance being hideous 

(hunchbacked, one-eyed, deaf, lame), contrasting violently with his pure soul, 

capable of pure love:  

"Do not look at my face/ Young girl, look at my heart./ Often the heart 

of the handsome lad is a slut,/ There are hearts that do not keep love." 50  

In contrast, Frollo is the intelligent and spiritual monster who becomes 

demonic through his passion for Esmeralda. The monstrous is not simply 

demonized, but contains a "secret beauty". In conclusion, the monstrous is not 

a defect in the Hugolian imaginary, but the expression of a totalizing vision 

that refuses to hide the ugly, because only by accepting it does art become 

truly modern and human. 

The three axes described above do not operate in isolation, but 

intertwine. Light animates the monsters, shadow protects them, verticality 

elevates them, and the monstrous gives life to the entire ensemble. Through 

the visual imaginary, literature becomes architecture (monumental structure), 

architecture becomes literature (stone book), and the techniques used become 

the binder that allows the reader to "inhabit" the textual cathedral. 

 

Conclusions 

 
49 ”Next to the sublime, as a means of contrast, the grotesque is the richest source that nature 

can offer to art.” 
50 V. Hugo, 1967, p. 364. 
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This work brings a series of original contributions through the 

integrated and interdisciplinary approach to the novel Notre-Dame de Paris 

as a work of total art avant la lettre in which Victor Hugo achieves a profound 

and innovative synthesis between literature, Gothic architecture and the visual 

imaginary. Unlike previous studies (Mallion51, Brombert52, etc.), which 

separately analyzed the architectural, visionary or poetic aspects of Hugo's 

work, this research achieves a synthesis between the three essential 

dimensions: literature, Gothic architecture and the visual imaginary. 

A special emphasis was placed on highlighting the technical 

mechanisms through which Hugo transforms the cathedral into a complex 

narrative character (personification, anthropomorphization, descriptive-

historical digression, fusion of decor-psychology, vertical/light-monstrous 

symbolism), systematically correlating them with his theories in the chapter 

"Ceci tuera cela" and with his active involvement in the action of raising 

awareness among the authorities in order to preserve the heritage. At the same 

time, the work expands the diachronic perspective by analyzing how the 

Hugolian imaginary fertilized subsequent adaptations (cinematic and the 

1998 musical), showing the continuity of the potential for a total work of art 

beyond the literary text. 
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Résumé :  

Cet article propose une analyse sémantique et contextuelle de la diaspora 

roumaine telle qu'elle est représentée dans le roman Fontaine de Trevi, de Gabriela 

Adameșteanu. Nous nous interrogeons sur la manière dont les mots ordinaires de la 

migration produisent des hiérarchies symboliques entre ceux qui partent, ceux qui 

restent et ceux qui reviennent. Notre corpus est constitué d'extraits du roman dans 

lesquels apparaissent des termes désignant des lieux et des personnes liés à 

l'expérience migratoire. Notre approche articule sémantique contextuelle, études 

culturelles et didactique des langues-cultures, dans le cadre d'un cours de « Culture 

roumaine » destiné à des étudiants étrangers. Nous montrons d'abord que les mots 

de lieu – tels que afară (« dehors »), dincolo (« de l'autre côté ») ou în străinătățuri 

(« à l'étranger », avec une nuance supplémentaire) – ne sont jamais de simples 

repères géographiques : ils condensent une mémoire politique héritée du 

communisme et construisent une deixis morale qui situe et juge les individus. Nous 

analysons ensuite les catégories de migrants – plecați (« ceux qui sont partis »), 

transfugi (« fugitifs »), răscumpărați (« rachetés ») ou rămași (« restés ») – et montrons 

qu'elles constituent des évaluations biographiques autant que des descriptions sociologiques. 

Enfin, à travers des personnages tels que Letiția, Petru Arcan, Claudia etc., nous mettons en 

évidence que les oppositions entre Roumanie et Occident, entre « nous » et « eux », sont 

instables et réversibles selon la position du locuteur. Nos résultats confirment 

qu'Adameșteanu transforme le vocabulaire quotidien de la migration en un instrument de 

lecture des fractures sociales et affectives de la société roumaine contemporaine. 

 

Mots-clé :  

Diaspora – lieux et personnes, société roumaine contemporaine, analyse 

sémantique-contextuelle 
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Abstract:  

This article offers a semantic and contextual analysis of the Romanian 

diaspora as depicted in Gabriela Adameșteanu's novel “Fontaine de Trevi”. We 

examine how ordinary words of migration produce symbolic hierarchies between 

those who leave, those who stay, and those who return. Our corpus consists of 

excerpts from the novel in which terms designating places and people connected to 

the migratory experience appear. Our approach combines contextual semantics, 

cultural studies, and language-and-culture didactics, within the framework of a 

"Romanian Culture" course designed for foreign students. We first demonstrate that 

spatial terms – such as afară (“outside”), dincolo (“on the other side”), or în 

străinătățuri (“abroad”, with an additional nuance) – are never mere geographical 

markers: they condense a political memory inherited from communism and construct 

a moral deixis that locates and judges individuals. We then analyse the categories of 

migrants – plecați (“those who left”), transfugi (“fugitives”), răscumpărați 

(“exported”), or rămași (“those who stayed”) – and show that they function as 

biographical evaluations as much as sociological descriptions. Finally, through 

characters such as Letiția, Petru Arcan, Claudia, etc., we highlight that the 

oppositions between Romania and the West, between “us” and “them”, are unstable 

and reversible depending on the speaker's position. Our findings confirm that 

Adameșteanu transforms the everyday vocabulary of migration into an instrument 

for reading the social and emotional fractures of contemporary Romanian society. 

 

Keywords: 

Diaspora – places and people, contemporary Romanian society, semantic-

contextual analysis 

 

Introduction 

La migration est l’un des phénomènes très marqués de la Roumanie 

contemporaine avec des implications dans tous les domaines – social, 

économique, politique, culturel, etc. Cet article fait partie d’une recherche 

plus ample concernant la diaspora roumaine, dans le cadre d’un cours de « 

Culture roumaine » destiné à des étudiants étrangers, qui traite ce sujet sous 

différents angles, en fonction du profil des étudiants qui le suivent chaque 

année. Cette partie vise la manière dont la migration roumaine est présentée 

dans la littérature roumaine contemporaine. Nous partons du principe que 

dans une œuvre littéraire, la migration n’apparaît pas seulement comme un 

fait démographique ou sociologique ; elle devient une expérience racontée, 

jugée, mythifiée et parfois déformée. Notre objectif est de travailler avec les 

étudiants étrangers sur des extraits littéraires afin de discuter les diverses 

facettes de la migration à partir d’exemples concrets.  
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Le choix de l’autrice Gabriela Adameșteanu parmi nos études de cas 

a été tout d’abord guidé par sa position d’exception dans la littérature 

roumaine contemporaine et l’admiration personnelle que nous avons pour ses 

écrits. Ensuite, Adameşteanu trouve tout naturellement sa place dans notre 

cours car elle met en récit une mémoire sociale : ses romans ne sont pas 

seulement centrés sur des destins individuels, mais sur la manière dont les 

biographies sont affectées par l’histoire. Et le thème de l’exil est présent dans 

plusieurs de ses écrits. Elle y fait référence d’ailleurs dans ses interviews : « 

Je suis obsédée par la question de l’exil depuis l’adolescence, peut-être même 

l’enfance. » (Potel, 2026). Ou encore :  

« La migration est l'un des thèmes de mes livres. Il apparaît 

un peu dans la « Matinée… » – c'est là que tout commence – puis dans 

« La Rencontre », qui est centré sur l'émigration et la communication 

entre ceux qui sont restés et ceux qui sont partis. Puis « Fontaine… » 

et « Voci… ». Un vrai rouleau compresseur qui change les destins. 

C’est dans ce mouvement de population que mes personnages sont 

aussi piégés ». (MNLR Iași, 2024, n. trad.) 

Elle est aussi une excellente étude de cas pour un autre sujet que nous 

abordons avec prédilection dans nos cours : les continuités entre le 

communisme et le postcommunisme, notamment à travers les réflexes de 

peur, de méfiance, de classement, etc. Adameşteanu ne simplifie pas ce 

phénomène. En plus du contexte général de l’exode des Roumains, elle 

observe les deux côtés : ceux qui partent et ceux qui restent, ceux qui 

réussissent et ceux qui échouent, ceux qui se sentent abandonnés et ceux qui 

se sentent incompris.  

Enfin, son écriture polyphonique dans Fontaine de Trevi1 nous semble 

le terrain idéal d’analyse pour des étudiants français en Lettres qui 

connaissent peu la Roumanie : les personnages se jugent les uns les autres et 

le lecteur doit reconstruire les valeurs attachées à leurs mots.  

Ainsi, nous nous proposons de voir Gabriela Adameşteanu comme 

médiatrice : ses romans aident à comprendre les tensions de la société, les 

 
1 Le choix de travailler précisément sur le roman Fontaine de Trevi a été dicté, au-delà des 

qualités littéraires remarquables de cette œuvre, par le fait qu’à l’époque où nous avons 

proposé ce sujet aux étudiants francophones, c’était le seul roman de Gabriela Adameşteanu 

traduit en français parmi les trois qui traitent ce thème avec prédilection (à côté de La 

Rencontre – traduit entre temps en français – et Voci la distanță). Ainsi, nous nous axons 

principalement sur ce roman, mais nous faisons référence également aux deux autres.  
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représentations et les jugements liés à la migration roumaine à travers des 

détails lexicaux et contextuels. 

Chez Gabriela Adameșteanu, la diaspora n’est pas seulement un 

thème narratif, mais un phénomène discursif. Les personnages ne se 

contentent pas de partir, de rester ou de revenir ; ils sont nommés, classés, 

excusés ou condamnés par une série de mots apparemment ordinaires. Ainsi, 

le roman construit une grammaire sociale de la migration, où chaque terme 

condense une position spatiale, politique, morale et affective. Notre objectif 

est donc de montrer comment Gabriela Adameșteanu transforme le 

vocabulaire ordinaire de la migration en un instrument de déchiffrement de la 

société roumaine contemporaine.  

De ce fait, nous nous posons la question suivante : Comment les mots 

ordinaires de la migration produisent-ils des hiérarchies symboliques entre 

ceux qui partent, ceux qui restent et ceux qui reviennent ?  

Ce qui nous intéresse n’est pas seulement la présence de personnages 

migrants, mais la manière dont ils sont désignés. Les mots fonctionnent 

comme des révélateurs du mental collectif. Ils condensent des représentations 

sur les causes du départ, sur la légitimité ou l’illégitimité de la migration, sur 

la réussite occidentale, sur la trahison ressentie par ceux qui restent, mais 

aussi sur la honte possible de ceux qui sont partis et n’ont pas réussi.  

Notre approche articule littérature, sémantique et études culturelles, 

avec des applications en didactique des langues-cultures. L’analyse 

sémantique-contextuelle nous permet une étude des valeurs des mots dans 

leurs emplois situés. Nous allons donc lire certains mots en contexte : qui les 

emploie, à quel moment, depuis quel lieu, avec quelle intention, quelle charge 

affective, quel rapport de pouvoir et avec quelle mémoire sociale.  

Pour cet article, nous avons choisi de nous limiter à la désignation et 

la catégorisation des lieux et des personnes dans le contexte de la migration. 

Des termes comme là-bas, dehors, de l’autre côté, au-delà, à l’étranger, etc. 

ou nous vs. eux, ceux qui sont partis / restés / revenus, les transfuges, les 

rachetés… ne sont jamais neutres, jamais de simples instruments descriptifs. 

Les points de vue varient selon la position du locuteur et la trajectoire 

migratoire. Les catégories produisent des hiérarchies symboliques. Nommer, 

catégoriser c’est attribuer une place dans une géographie morale, c’est déjà 

situer et juger. Les oppositions Roumanie / étranger, Roumains vivant en 
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Roumanie / en Occident, nous / eux ne sont donc pas stables. Elles se 

déplacent selon la personne qui parle. La même personne peut être enviée, 

accusée, plainte ou méprisée. C’est cette instabilité des jugements qui rend 

l’analyse littéraire plus profonde qu’une simple typologie sociologique. Cet 

article considère la diaspora non seulement comme une réalité sociologique, 

mais aussi comme un phénomène de catégorisation discursive. Dans Fontaine 

de Trevi, les mots qui désignent les lieux et les personnes construisent des 

frontières morales et affectives. Dans le prolongement des travaux récents sur 

les catégories migratoires, la migrantisation2 et les aspirations-capabilités3, 

nous montrons comment le roman transforme l’expérience migratoire en 

conflit de nominations, de points de vue et de mémoires. 

 

Les lieux 

Tout d’abord, le titre du roman peut être lu comme une métaphore de 

la diaspora. La Fontaine de Trevi est liée, dans l’imaginaire touristique, au 

geste de jeter une pièce dans l’eau en faisant un vœu : en général, celui de 

revenir (à Rome). Dans ce roman, cette symbolique se complique : jeter le 

sou c’est quitter sa maison, rester en Occident : « Partir de chez soi : lancer 

sa piécette dans la Fontaine de Trevi ». (p. 404. Cf. aussi p. 411, etc.) 

« Claudia n’a pas raté son coup, le jour où elle a jeté sa 

pièce dans la Fontaine de Trevi ! Elle a voulu vivre à Rome, ça 

a marché, ensuite elle a voulu partir en Amérique, et ça aussi 

ça a marché ! » ai-je dit à Sultana, pour clore pacifiquement la 

discussion. (p. 129) 

Le titre place donc le roman sous le signe d’une promesse ambiguë. 

Partir peut signifier accéder à l’Occident, mais aussi perdre sa maison, rester 

suspendu entre retour rêvé et installation définitive. Dès le titre, le lieu 

étranger n’est pas seulement un décor, il devient un opérateur de destin. Ainsi, 

pour de nombreux Roumains, partir a longtemps été un espoir éloigné, un 

rêve difficile à accomplir, un vœu qu’on fait en jetant une pièce dans une 

fontaine. Et ici ce n’est pas n’importe quelle fontaine, mais peut-être la plus 

connue, peut-être celle qui fait le plus rêver dans l’imaginaire collectif des 

 
2 Cf. le concept de migrantisation catégorielle et expérientielle chez Charsley & Hoellerer, 

2025, ie. la transformation d’une personne en migrant par les mots et les regards. 
3 Cf. De Haas, 2021. 
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Roumains, la fontaine la plus proche de la Colonne de Trajan, considérée comme 

une sorte d’« acte de naissance » du peuple roumain, si importante pour notre 

reconnaissance comme membres de la famille romane et européenne.  

Les lieux mentionnés dans ce roman paraissent d’abord objectifs : on 

peut dire en Roumanie ou à Paris comme de simples indications 

géographiques. Mais le roman montre que cette objectivité est fragile. Aici 

n’est pas seulement ici ; c’est souvent le lieu de ceux qui ont enduré l’histoire, 

qui ont vécu le communisme, la transition, la déception postrévolutionnaire. 

Afară et dincolo ne sont pas seulement dehors ou au-delà ; ils gardent la 

mémoire du Rideau de Fer. La deixis spatiale devient donc une deixis morale. 

Il est intéressant que le terme afară, fr. « dehors » (p. 13, 17, 28, 35, 

36, 37, 97, 165, 366, etc. – cel care vine de afară, ăia de afară, etc.) soit resté 

dans le langage quotidien même après la chute du régime communiste, quand 

les frontières sont ouvertes et la circulation est libre. Il ne désigne pas seulement 

un espace ouvert, en dehors de la « cage » communiste, mais un dehors chargé 

de mémoire politique. Ceux de dehors « ont un look différent » : 

« J’ai l’aura de celle qui vient du dehors, un autre look, 

comme dirait Daniel, le neveu des Morar, mon « professeur » 

d’anglo- roumain ». (p. 17) 

« Un autre Claudiu que l’époux de Tania que j’ai rencontré 

dans les années 1970, dans l’allée Teilor : détendu et sûr de lui, avec 

une touche d’élégance occidentale vestimentaire, acquise lors de ses 

sorties dehors ». (p. 404) 

Ils semblent parfois supérieurs à ceux qui sont restés au pays et ont 

tendance à les regarder de haut : 

« Quand certains Roumains qui sont partis sans plus jamais 

revenir me demandent, d’une voix méprisante, si quelque chose a 

changé, là-bas, je leur réponds qu’après 1990 la vie des uns a 

complètement changé et la vie des autres trop peu ». (p. 109) 

Mais ils ne sont pas toujours bien considérés par ces derniers.  

Sultana : « Vous, ceux du dehors, vous ne reconnaissez rien 

de bon ici, parce que vous ne pourriez plus justifier votre départ ! 

Vous ne reconnaissez même pas la révolution, parce que vous l’avez 

ratée ! » (p. 35) 

Cette citation transforme la deixis en accusation. Il s’agit d’une 

frontière symbolique et la deixis spatiale devient une deixis morale. Sultana 
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ne parle pas seulement de personnes situées à l’extérieur du pays. Elle parle 

de ceux qui, selon elle, ont besoin de dévaloriser la Roumanie pour justifier 

leur propre départ. Sultana est restée (lire même « ratée ») en Roumanie : elle 

se bat pour la démocratie après 1989, sans beaucoup de succès. Ce passage 

rappelle que le jugement porté sur ceux qui sont partis peut être lui-même lié 

à un échec intérieur. Autrement dit, le roman ne donne pas raison simplement 

aux restés contre les partis ; il montre comment chaque jugement est situé 

biographiquement. Aici devient alors l’espace de la légitimité blessée, tandis 

que afară devient l’espace d’une liberté suspecte.  

Le pluriel populaire în străinătățuri, différent de în străinătate, le 

terme neutre, fr. « à l’étranger », utilisé dans le langage quotidien et repris par 

Adameşteanu, ajoute une nuance de distance ironique, dépréciative : ce n’est 

pas seulement à l’étranger, c’est à l’étranger comme espace vague, multiple, 

fantasmé, parfois associé à une attitude de supériorité. Ceux qui vivent là-bas, 

y compris les Roumains émigrés, sont prétentieux, ont des airs de supériorité 

et regardent les Roumains qui vivent en Roumanie avec condescendance.  

Entre ici et là-bas il y a aussi des lieux-limites, comme les camps de 

réfugiés (Latina, en Italie, Zirndorf, en Allemagne, etc.), espaces de transit 

entre départ, attente et recomposition identitaire, des dispositifs. Ils 

concernent des sujets déplacés, surveillés, catégorisés. On passe ainsi d’une 

géographie des pays à une géographie des contraintes. Le mot lagăr, fr. « 

camp » rappelle que le bloc des pays sous l’influence de l’URSS étaient 

appelés lagărul comunist fr. « le bloc communiste / le camp socialiste » et 

porte également en lui la connotation douloureuse d’un autre contexte, à une 

autre époque (cf. camp d’extermination, d’internement). 

 

Les personnes  

Les personnages du roman qui incarnent des migrants appartiennent à 

des catégories, en fonction du moment du départ (avant / après 1989), de la 

manière de quitter la Roumanie, des motivations qui les ont poussés à quitter 

le pays, de la réussite ou l’échec en Occident (dans leur vie privée et 

professionnelle) ou encore du fait de plus ou moins ressentir une nostalgie, le 

mal du pays. Ces critères sont apparemment descriptifs. Mais dans le roman, 

ils deviennent des évaluations. Partir avant 1989 n’a pas la même valeur que 

partir après. Fuir n’a pas la même valeur qu’obtenir un regroupement familial. 
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Réussir en Occident peut provoquer l’envie ; échouer peut provoquer la honte ; 

revenir peut obliger à sauver les apparences. Donc les catégories de migrants 

sont aussi des catégories de jugement.  

Avant 1989, quitter la Roumanie n’est pas seulement un choix 

individuel. C’est une transgression politique, juridique et symbolique chargée 

de mémoire. Et il ne faut pas oublier que, souvent beaucoup plus impactés 

que ceux qui s’échappent sont les autres membres de leur famille, ceux qui 

ne partent pas. Dans le terme plecați, fr. « ceux qui sont partis » il y a peut-

être aussi une connotation religieuse, avec toute l’aura que cela implique, car 

lors des messes orthodoxes on appelle les morts cei plecați dintre noi, fr. « 

ceux qui ne sont plus parmi nous », mot-à-mot les « partis d’entre nous ».  

Transfugi, traduit en français par « fugitifs », est un terme politique, 

marqué négativement par le discours officiel car il implique la nuance de « 

trahison » - les fugitifs étaient appelés par l’état communiste « traîtres, 

ennemis du peuple, etc. » : 

« Le nouveau directeur de leur revue de recherche ne voulait 

plus entendre parler de Hjelmslev, de Greimas, de Todorov, de 

Kristeva, de « toute cette bande de fugitifs » ; dès qu’une occasion 

festive se présentait, il remplissait la revue d’hommages à Ceauşescu 

». (p. 24) (cf. aussi p. 177).  

Quand on appelle certains Roumains partis pendant le communisme 

des fugiți, qui vient du participe passé du verbe a fugi, fr. « fuir, courir », 

l’accent est mis sur le danger. Et dans la catégorie de fugiți, il y a le cas 

extrême, les frontierişti, fr. « frontiéristes », ceux qui assument de gros 

risques, qui affrontent concrètement la frontière, qui devient un lieu physique 

de menace. Par exemple, ceux qui ont traversé la frontière sud, le Danube, à 

la nage (v. les statistiques officielles accablantes4).  

 
4 50.000 tentatives de franchissement documentées rien qu’en 1989 (Source : IICCMER), 

dont 4.000 victimes estimées (Source : Večernje Novosti). A ce propos, nous rappelons aussi 

un épisode de folklore urbain de l'époque, car les légendes urbaines sont une source 

importante des représentations collectives. Il s’agit d’une scène de l'inauguration du barrage 

hydroélectrique des « Porțile de Fier » sur le Danube, fruit de la coopération économique 

entre les pays socialistes « frères », la Roumanie et la Yougoslavie. On raconte que Joseph 

B. Tito, alors président de la Yougoslavie, connu comme le plus « non aligné » des dirigeants 

des États satellites de l'URSS, montra à son homologue, Nicolae Ceaușescu, un énorme tas 

d’ossements rassemblés au bord des eaux dans un méandre abrité du Danube. Avec la 

nonchalance typique d’un communiste « véritable », habitué à nier et mystifier les preuves 

les plus palpables, il aurait dit : « Non, ce ne sont pas des citoyens roumains ! » 
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Les răscumpărați, fr. « les rachetés » sont ceux dont la sortie est 

passée par une transaction. C’est le cas des minoritaires allemands et juifs, 

rachetés par l’Allemagne et l’Israël. Il y a de nombreux témoignages 

déchirants là-dessus5. C’est peut-être le terme le plus fort, car il introduit une 

métaphore économique : une personne peut être rachetée, elle devient une 

monnaie de change, la liberté a un prix au sens propre. La métaphore peut être 

religieuse aussi car « racheter » apparait en collocation avec « péché » dans 

le langage courant. D’ailleurs, dans le film mentionné dans la note précédente, 

tout comme dans le roman, certains représentants de cette catégorie se sentent 

coupables d’être partis, d’avoir abandonné la lutte et cette culpabilité les 

ronge jusqu’à être assimilée à un péché, comme motif religieux.  

Il y a aussi la catégorie administrative des bénéficiaires du 

regroupement familial, qui paraît plus neutre, C’était d’ailleurs intéressant 

lorsque nous l’avons évoquée avec les étudiants, car ils n’en voyaient pas 

toutes les implications. Leur opinion simplifiait au maximum la situation : « 

C’est le cas le plus facile, c’était leur droit de partir, ils sont partis avec des 

documents officiels, fin de l’histoire ». Mais, dans le roman, ce cas de figure 

révèle aussi le manque d’options réelles (nous y reviendrons plus bas, quand 

nous discutons le cas de Letiția Branea). 

Le terme rămaşi, un substantif qui provient du participe passé du 

verbe a rămâne, fr. « rester » peut avoir deux sens, qui sont opposés, en 

fonction du co-texte et du contexte. D’un côté, ce sont ceux qui obtiennent le 

droit de faire un court séjour en Occident (par exemple, pour participer à un 

colloque scientifique) et n’en reviennent plus. De l’autre côté, ce sont ceux 

qui sont « restés au pays ». Dans le roman, tout comme dans la Roumanie 

réelle, ceux qui sont « restés à la maison » sont souvent considérés 

abandonnés. Cf. plus bas l’« institution des grands-parents ». 

Souvent ces catégories apparaissent désignées par des participes 

passés substantivés6, qui transforment une action en état, donc en identité. 

L’idée forte est morphologique et sémantique : celui qui est parti devient un 

 
5 Cf. le film documentaire « Paşaport de Germania / Trading Germans », 2014, de Alexandru 

Solomon ou le récit « Les exportés » (une autre étiquette ! c’est nous qui soulignons), de 

Sonia Devillers, paru chez Flammarion en 2022. 
6 Lors de la traduction en français il est difficile de garder cette nuance et souvent les participes 

passés sont transformés en subordonnées cei plecați devient « ceux qui sont partis ». Le traducteur 

Nicolas Cavaillès fait d’ailleurs un excellent travail dans la version française du roman. 
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plecat ; celui qui est resté devient un rămas ; celui qui a été racheté devient 

un răscumpărat, etc. Le roman montre ainsi comment la langue fige une 

biographie dans une étiquette7. 

Entre ceux qui partent et ceux qui restent il y a « l’institution des 

grands-parents » : 

« L’institution des grands-parents occupés au nursing 

fonctionne beaucoup en Roumanie, mais pas de l’autre côté. Grâce à 

leurs prothèses de hanches et de genoux et les pilules colorées qu’ils 

s’enfilent, ceux de mon âge explorent ce qui leur reste du monde qu’ils 

ne veulent pas quitter ». (p. 226) 

« Ce soir, elles transmettront à leurs enfants disséminés de 

par le globe, via WhatsApp ou Skype, un rapport rassurant : elles sont 

encore capables de s’occuper d’elles-mêmes et de profiter de la 

chance de pouvoir se déplacer. Elles n’en sont pas encore arrivées au 

stade de déchet humain que d’autres devront laver, en serrant les 

dents – le final qui attend les survivants au long cours ». (p. 241) 

Peu de parents peuvent cependant se vanter de la vie pleinement 

réalisée de leurs enfants au-delà, dans la diaspora. Car certains jeunes installés 

là-bas ont du mal à s’intégrer, ils se marient surtout avec d’autres Roumains, 

s’ils n’ont pas déjà quitté le pays en couple. Une fois sur place, ils progressent 

lentement. Par exemple, pour élever leur nouvelle génération d'enfants, ils ne 

peuvent pas se permettre d’engager une nounou. Ainsi, les familles de jeunes 

Roumains font appel à leurs parents retraités du pays pour les aider dans le 

foyer, notamment pour l’ducation des enfants. De cette manière, la fameuse 

« institution des grands-parents » fonctionne très bien. Alors que la plupart 

des grands-parents issus de pays occidentaux voyagent à travers le monde 

avec des médicaments et des prothèses, les parents-grands-parents roumains 

sont amenés à faire les nounous dans la diaspora. Ils font des aller-retours, ils 

sont contents d’être utiles et de voir les petits, mais ils se plaignent souvent 

d’avoir du mal à s’adapter au-delà et leur « petite maison » au pays leur 

manque. Quand ils sont en Roumanie, les messages WhatsApp donnent 

 
7 Cf. Hadj Abdou & Zardo, 2024 qui abordent le sujet de la « politique du labelling 

migratoire » : Les étiquettes ne décrivent pas seulement les migrants ; elles les classent et les 

hiérarchisent. Dans le cas analysé ici il s’agit d’un type bien précis d’étiquettes. Cf. aussi 

Bialas, Lukate & Vertovec, 2024/2025 qui parlent de « catégories contestées et catégories 

d’État », la tension entre classifications administratives, sociales et familiales qui, ici, peut 

s’appliquer dans le cas du regroupement familial, des réfugiés politiques, etc.  
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l’impression d’une proximité permanente, mais ils ne suppriment pas 

l’abandon affectif8. Les parents et grands-parents restent connectés, mais 

souvent seuls. Ils deviennent parfois une institution informelle : ils gardent 

les petits-enfants en Occident, circulent entre les pays, tout en gardant comme 

point d’ancrage leur maison en Roumanie. La diaspora n’est donc pas 

seulement un déplacement des jeunes ; elle reconfigure les générations, les 

soins, la vieillesse et les obligations familiales. 

Ainsi, dans les contextes spécifiques des destins individuels, tous ces 

termes se chargent de différentes connotations : On leur envie la chance de 

vivre au-delà, dans une vie imaginée de liberté et caviar, on les plaint ou on 

se plaint, on leur reproche de ne pas être restés solidaires ou pour aider à 

combattre le communisme, etc. Chaque mot transforme une trajectoire en 

statut social. 

Après 1989, la migration change de forme. Le départ n’est plus 

nécessairement une fuite politique, mais il n’est pas pour autant simple. La 

frontière s’ouvre, mais la liberté reste socialement inégale. Le roman fait 

apparaître des migrants économiques, souvent comme toile de fond sociale 

ou comme personnages moins développés.  

Il montre aussi la génération des jeunes qui partent pour les études et 

s’installent ailleurs, parfois dans une précarité longue. (v. plus bas le cas de 

Claudia Morar).  

La réussite est le critère de classification des migrants le plus 

important dans le roman – et peut-être aussi dans la vie réelle. Nous pouvons 

nous demander : Qui décide qu’un émigré a réussi ? Ceux qui sont restés ? Le 

migrant lui-même ? La famille ? Le pays d’accueil ? Chez Adameșteanu, la 

réussite est instable. On peut réussir professionnellement et payer un prix 

psychologique ; on peut sauver les apparences tout en se sentant diminué ; on 

peut être envié par ceux qui sont restés au pays et pourtant vivre une précarité 

ou une solitude profonde.  

Les migrants roumains d’Adameşteanu couvrent une gamme assez 

vaste entre différents types de succès, d’échec et de suspension entre les deux 

mondes. L'exemple le plus clair d’émigré raté est l'oncle Biță qui ne s’intègre 

pas, qui ne réussit ni sur le plan professionnel, ni personnel. 

 
8 Cf. aussi Ponzanesi (2020) qui parle des diasporas numériques, liens familiaux à distance - 

proximité technique via WhatsApp, et solitude affective. 
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« Je ne sais pas quels rêves il avait nourris avant de partir, 

mais j’ai clairement vu qu’il n’en avait réalisé aucun. Il approchait 

de la soixantaine, baragouinait à peine l’allemand, n’était pas 

disposé à faire n’importe quel travail et vivait des aides sociales et du 

travail de Sabine au restaurant de son père. Il fréquentait seulement 

d’anciens camarades d’études, des légionnaires qui avaient fui après 

la rébellion de janvier 1941, placés par Hitler en camp, enrôlés dans les 

derniers jours de la guerre au sein de la Wehrmacht et mariés à des 

Allemandes après la guerre, en pleine pénurie d’hommes ». (p. 259) 

L’émigré qui réussit professionnellement est illustré surtout par 

Traian Manu (personnage principal du roman La rencontre), mais il faut se 

poser la question à propos du prix qu’il paie pour y arriver (nous allons y 

revenir). 

A nos yeux, l’émigré suspendu entre deux mondes, le cas le plus typique, 

mi-raté / mi-réussi ? est représenté par Letiția Branea, Petru Arcan, etc.  

« Claudia a commencé à me [Letiția] prendre de haut quand 

elle a entamé son deuxième master, à Rome. Je vivais en Occident, 

certes, mais comment ? J’avais abandonné l’écriture, je m’étais 

formée à la kinésithérapie, métier que je pratiquais aussi à la maison, 

avec mon mari handicapé, j’étais donc, comme ses parents à elle, une 

loser, une victime impuissante du communisme d’antan ! » (p. 248) 

« Ici, il me manque mes morts dans le cimetière, mais j’ai une 

maisonnette ; en Roumanie, j’ai des légions entières de morts, connus 

et inconnus, mais je peux seulement espérer un tiers de la maison de 

Câmpina de Traian Branea. « En fait, tu es toujours sur la route entre 

les deux pays », a ricané Petru. » (p. 522)  

Parmi ceux qui restent, il y a les résignés, comme, par exemple, les 

Morar, que nous voyons comme un cas d’échec à long terme ou, en tout cas, 

une réussite à court terme, dans leur lutte pour la démocratie, pour les valeurs 

de la nouvelle configuration politique et sociale dans le post-communisme.   

Et il y a aussi les arrivistes, les opportunistes – cf. Daniel Morar – qui 

s’adapte à la « démocratie originale »9 en Roumanie après 1989. 

La perception du succès agit sur les destins des émigrants roumains et 

opère comme une frontière – « leur Europe » vs. la nôtre : 

 
9 Expression employée par I. Iliescu, premier président de la Roumanie post-communiste, 

pour désigner un modèle démocratique soi-disant adapté aux réalités roumaines. Ses critiques 

y voyaient surtout une légitimation d'une transition incomplète, où d'anciens cadres 

communistes conservaient le pouvoir. 
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« Manuela et son groupe de copines, à l’instar d’autres exilés 

qui avaient entre-temps acquis une citoyenneté étrangère, ont voté 

contre : quoi, la Roumanie corrompue et pleine de sécuristes, dans 

leur Europe ! Ils ont pu se consoler, un peu plus tard, en récupérant 

leurs propriétés au pays. « Pourquoi ont-elles pu, elles, et pas nous ? 

ai-je demandé à mon frère, Junior. - Parce que tu as tenu coûte que 

coûte à suivre la voie légale », m’a-t-il reproché. » (p. 248) 

Ainsi, la diaspora n’est pas un récit d’ascension linéaire vers l’Ouest, 

mais un ensemble de bilans contradictoires – détaillés dans le roman par la 

technique des perspectives multiples, le changement du discours, etc. Les 

migrants roumains ne sont pas différents des autres migrants du monde. Et 

Adameşteanu nous offre l’occasion d’analyser plus en détail le côté humain, 

universel, de la migration roumaine, tout comme ses particularités nationales.  

 

Etudes de cas 

Dans la partie qui suit, nous allons discuter brièvement quelques 

exemples concrets de personnages représentatifs. Dans notre perspective 

pédagogique, ces études de cas aident les étudiants à saisir de manière plus 

nuancée les rapports entre la grande Histoire et les destins individuels.  

Letiția Branea, l’un des plus complexes personnages de la littérature 

roumaine contemporaine, présente dans quatre des romans d’Adameşteanu, 

permet de montrer que la migration est aussi une reconstruction narrative (de 

soi). Elle essaie de se tenir du côté de l’Occident, d’avoir l’air de la « dame 

de la diaspora » (p. 206), élégante, chic – « J’ai l’aura de celle qui vient du 

dehors, un autre look » (p. 17) –, mais elle est aussi perçue comme une « 

mamie qui ne comprend plus vraiment le monde d’ici » (p. 478).  

Elle vient d’« au-delà » pour récupérer ses propriétés, donc 

potentiellement riche, elle a des apparences à sauver. Consciente que son « 

aura occidental » doit être entretenu, elle circule en taxi de luxe à Bucarest :  

« La dame de la diaspora qui vient récupérer son héritage 

doit arriver devant le nouvel avocat dans une Mercedes ou bien une 

BMW, pas dans une Dacia détraquée ! » (p. 206).  

La « supériorité » de l’Occident par rapport aux pays de l’Est à de 

nombreux niveaux et le complexe d’infériorité ressenti par ces citoyens vus 

et qui se voient comme « de seconde zone », qui a dominé dans le mental 

collectif des Roumains notamment les premières années après 1989 et qui 
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continue de nous jours, se voit aussi dans la symbolique des deux marques de 

voitures. Au-delà de l’incontestable différence technique entre les deux, il est 

à noter le mépris que les Roumains ont réservé pendant longtemps à leur 

marque nationale, tandis qu’en Occident la Dacia a été plusieurs années de 

suite la voiture la plus vendue pour la classe moyenne (cf. la discussion plus 

ample sur ce sujet dans Bârlea (à paraitre).  

Son départ par regroupement familial pourrait sembler 

administrativement clair et constitue, en principe, un évènement heureux. En 

réalité, il correspond à un manque d’options. Son dossier familial « souillé » 

limite ses possibilités avant 1989 : Provenant d’une famille « bourgeoise », 

cette mémoire continue à peser sur son identité. Letiția aurait pu devenir 

assistante à la Faculté des Lettres après ses études, mais elle ne peut pas, à 

cause de son « dossier ». Elle est déclassée une fois en Roumanie, en 

travaillant aux éditions encyclopédiques, puis devient kinésithérapeute en 

France. Ensuite, épouse d’un « resté », quittée par son amant dont elle est 

amoureuse, part vers un mari dont elle était, en réalité, séparée. Elle est vue 

plutôt comme ratée par ceux qui sont restés (les Morar) ; la jeune génération 

des migrants (Claudia) conteste aussi sa réussite :  

 « Je vivais en Occident, certes, mais comment ? (…) j’étais 

donc, comme ses parents à elle, une loser, une victime impuissante du 

communisme d’antan ! » (p. 248) 

Elle écrit le roman de sa vie – pour récupérer en quelque sorte son 

passé dans le monde des livres et pour faire la paix avec ce passé, guérir sa 

nostalgie ; mais personne ne veut l’éditer, son histoire n’intéresse plus 

personne, le « moment de gloire » des migrants de l’Est est passé.  

Letiția Branea incarne donc une migration faite de contraintes, de 

stratégies et d’apparences. 

Petru Arcan, le mari de la narratrice Letitia, maître de conférences à 

l’Université de Bucarest, part comme de nombreux intellectuels à l’époque 

communiste : il reçoit son passeport pour participer à un colloque en Europe 

de l’Ouest et n’en revient plus. Mais il ne réussit pas à faire carrière là-bas, 

s’encadrant, d’après certains critères, dans la catégorie des ratés. Peu à peu, il 

devient cynique, expliquant franchement ce qui se passait réellement dans le 

« paradis » capitaliste. Désabusé, il devient le résonateur de tout le récit, 

l'esprit lucide qui évalue de manière critique et formule des jugements sur ce 
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qui se passe dans la diaspora, dans le monde libre, mais aussi en Roumanie 

avant et après les événements de décembre 1989 : 

« Ni ici ni de l'autre côté, on ne peut réussir sans soutien : en 

Roumanie, on appelle ça des « pistons », de l'autre côté, ils parlent de 

« recommandation » ». (p. 156) 

« Nous avons été arrivistes, opportunistes, eux, ils sont 

simplement adaptatifs, pragmatiques, en phase avec leur temps ». (p. 

268). Cf. aussi p. 259, etc. 

Petru montre ainsi que l’opposition Est / Ouest n’est pas seulement 

géographique, elle est lexicale. Le même mécanisme social change de nom 

selon l’espace où il se produit. « Ici » et « là-bas », « nous » et « eux », il 

s’agit plutôt de coincidentia oppositorum. La critique est donc sémantique : 

les mots distribuent différemment la valeur morale selon l’origine. Il formule 

des phrases qui déplacent les oppositions convenues. Il ne nie pas la violence 

du communisme, mais il refuse aussi l’idéalisation de l’Occident. A travers 

ce personnage, le roman peut montrer que les mêmes pratiques changent de 

nom selon les espaces et les générations. Il montre que certaines oppositions 

sont réversibles et souvent ironiques. 

Grâce à ses réflexions et leur interprétation par d’autres personnages, 

Petru Arcan est probablement le meilleur personnage pour soutenir notre 

analyse sémantique-contextuelle : 

 « Petru dénigre la Roumanie pour ne pas regretter d’être 

parti, parce que de l’autre côté, pour lui, rien n’a marché ! » (p. 259)  

Sa lucidité est parfois effrontée, mais elle fonctionne comme un 

instrument critique. Mais qui est-il pour juger les autres ? 

Traian Manu. Chez Adameșteanu, les figures d’émigrés pleinement 

réussis ne sont ni très nombreuses, ni très développées. Cela ne veut pas dire 

qu’elles n’existent pas, mais que ses romans s’intéressent davantage aux 

zones d’ambivalence. L’oncle de Letiția, Traian Manu (La rencontre) réussit 

en Occident du point de vue professionnel et familial, mais à quel prix 

psychologique ? Ce type de personnage permet de dire que la réussite 

occidentale peut être réelle, tout en restant psychologiquement coûteuse. Il 

est donc un contrepoint : il évite de présenter toute la diaspora comme un 

échec, mais il empêche aussi de transformer l’Occident en paradis, en évitant 

ces deux clichés.  
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La rupture familiale, la culpabilité d’avoir abandonné sa mère et sa 

fiancée à l’époque, son tumulte intérieur, si bien ponctués par le talent littéraire 

d’Adameşteanu sous la forme des renvois au périple Ulysse, montrent que réussir 

ne signifie pas être entièrement réconcilié avec son histoire.  

Un moment très intéressant de discussions avec nos étudiants a été son 

incompréhension des codes roumains au moment de son retour au pays, qui 

les a amenés à se poser la question s’il n’était pas partiellement sénile. C’était 

amusant, car ils ont même recalculé l’âge de Traian pour voir s’il était un 

candidat possible pour un début de démence. Au niveau pédagogique, ce 

genre de réflexion montre l’importance de telles analyses et guide le cadre 

des études de cas.  

Frau Poldi, la gouvernante de la famille Moraru, roumaine d’ethnie 

allemande, est « rachetée » et reçoit le fameux passeport pour l’Allemagne. 

Le terme « racheté » est particulièrement riche parce que, dans un contexte 

communiste, il rappelle, comme nous l’avons précisé plus haut, que certaines 

sorties du pays n’étaient pas simplement des décisions individuelles, mais des 

transactions encadrées. La personne devient presque une valeur d’échange. 

Pour notre analyse sémantique, c’est essentiel : le mot ne décrit pas seulement 

un type de migrant ; il révèle un système politique où la mobilité peut être 

monnayée et où la liberté a un coût.  

Son destin est tragique et son agonie représente « la scène la plus 

puissante du roman » (Cristea-Enache, 2018). Officiellement libre à un 

moment où elle aurait pu encore se construire une autre vie en Occident et se 

préoccuper de sa santé afin de s’assurer une vieillesse tranquille, elle retarde 

son départ, elle se sacrifie et se préoccupe plus du sort de ses proches, qui ne 

sont même pas membres de sa famille biologique, mais de sa famille « de 

cœur ». Elle paie cher ce sacrifice car sa fin est extrêmement douloureuse de 

point de vue physique et psychologique, non seulement pour elle, mais aussi 

pour les autres qui ont interféré avec son destin.  

Frau Poldi incarne la liberté au-delà, qui est négociée, achetée, 

administrée, au profit des autres et surtout douloureuse. 

Claudia Morar est une figure très utile pour discuter la diaspora dans 

le contexte postcommuniste. Elle appartient à un autre moment historique : 

celui de l’ouverture, des études à l’étranger, de l’idéal démocratique, de la 

mobilité européenne ou globale.  
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Elle incarne la jeune génération roumaine après 1989, avec ses idéaux, 

opposés aux séquelles du communisme. Ce qui rend intéressante aussi cette 

étude de cas est la distance familiale qu’elle adopte : elle appelle rarement ses 

parents, qui sont inquiets, mais fiers d’elle.  

Mais sa trajectoire montre que cette liberté nouvelle n’est pas 

automatiquement une sécurité. La précarité universitaire (elle est une 

doctorante, puis postdoctorante perpétuelle), le stress, l’éloignement familial 

et la maladie découverte trop tard révèlent une autre face de la migration 

postcommuniste.  

L’histoire de Claudia peut être mise en rapport avec le cadre 

aspirations-capabilités de De Haas (2021) : avoir l’aspiration de partir ne 

signifie pas posséder toutes les capabilités nécessaires pour vivre sereinement 

ailleurs. Au-delà des compétences, il faut ajouter également la dose d’imprévisible, 

de chance, de destin qui accompagne forcément tous les migrants. La liberté de 

circuler n’abolit pas la vulnérabilité et la fragilité des trajectoires. 

Les migrants ne sont pas les seuls sujets de la migration. Ceux qui 

restent vivent eux aussi les effets de la diaspora : absence des enfants, 

ressentiment, mais aussi jugement envers ceux qui sont partis. Ils sont souvent 

seuls, abandonnés. C’est un thème qui marque aussi le roman Voci la distanță :  

« Le deuxième thème de ce livre (le premier est la pandémie) 

est la migration. Qui a comme conséquence la solitude. Et l'une des 

obsessions des livres – Fontana..., Voci... – concerne la solitude des 

personnes âgées due à la migration. Dans « Fontana », Letitia 

regarde à un moment donné par la fenêtre « les enfants qui pensent 

déjà à partir d'ici ». Donc, c’est le thème de la solitude, causée par la 

pandémie et la migration ». (MNLR Iași, 2024, n. trad.) 

De nombreux Roumains honnêtes, citoyens ordinaires, n'ont pas 

beaucoup de succès au pays, même s'ils sont de bons professionnels. On voit 

clairement qu'ils ont vécu sous le communisme10, ils sont résignés, peu habitués 

à la vie libre, à la concurrence féroce sur le nouveau marché du travail. Beaucoup 

ne veulent même pas aller dans le monde libre de l'Occident. 

Parfois, ils se méfient de ceux qui sont partis pour plusieurs raisons. 

On leur reproche d’avoir abandonné la lutte contre le régime pour se sauver 

 
10 L’expression est beaucoup plus expressive en roumain : « sunt trăiți în comunism » (p. 292 

dans l’édition de 2018). 
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individuellement. On les suspecte d’avoir collaboré avec Securitate pour y 

arriver. On envie leur réussite. On en a marre de leurs « airs de supériorité », etc. 

Mais ceux qui sont partis les jugent à leur tour : Ils sont restés par peur, 

ils ont accepté des compromis, la médiocrité, etc. Et on leur impute souvent 

la situation actuelle du pays. 

Parmi les représentants de cette catégorie, les plus visibles sont les 

Morar. Leur cas nous aide à comprendre la profondeur des rămași. Rester 

n’est pas seulement ne pas partir. Pour les Morar, rester peut d’abord être une 

position de défense, de dignité et de fidélité à l’espoir de 1989. Rester pour 

eux signifie fierté et donne du sens à leur vie. Mais cette position s’use 

progressivement, l’enthousiasme se perd et se transforme en résignation. La 

liberté postcommuniste n’apporte pas seulement des possibilités ; elle apporte 

aussi de nouveaux obstacles, de nouvelles inégalités, de nouvelles déceptions : 

« Tout le monde veut faire aujourd’hui en Roumanie ce qui n'a 

pas pu être fait pendant l'ère communiste, mais ils ont constaté que d'autres 

nouveaux obstacles sont apparus, typiques de la « liberté » ». (p. 228) 

Si avant 1989 les « rămaşi » étaient victimes notamment des pressions 

du régime, après 1989 leurs rapports avec la diaspora sont différents. En tout 

cas, n’importe quel Roumain, qu’il ait dans la famille des expatriés (la 

majorité des cas) ou non, vit avec les effets de la migration.  

 

Conclusions 

Les mots de lieu construisent des frontières morales. Les catégories 

de migrants transforment des événements biographiques en identités sociales. 

Enfin, les phrases de Petru Arcan montrent que la différence entre Roumanie 

et Occident passe aussi par des différences de nomination. Dans Fontaine de 

Trevi, la diaspora est une expérience de nomination. Être migrant, c’est être 

nommé depuis plusieurs lieux à la fois.  

Pour répondre très brièvement à notre question initiale concernant la 

manière dont l’écrivaine intègre les mots et les expressions utilisées en 

roumain contemporain pour parler du phénomène de la migration, nous 

dirions qu’elle leur dessine mille nuances. L’originalité de Gabriela 

Adameșteanu tient à sa capacité de faire entendre l’histoire collective dans les 

mots les plus quotidiens. Afară, aici, dincolo, plecați ou rămași ne sont pas 

des unités lexicales transparentes ; ce sont des archives en miniature du 
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communisme, de l’exil, du postcommunisme et des déceptions de la liberté. 

Une analyse sémantique-contextuelle permet ainsi de montrer que la diaspora 

roumaine, dans Fontaine de Trevi, n’est pas représentée comme un groupe 

homogène, mais comme un champ de tensions où les mots classent, blessent, 

justifient, accusent et parfois réconcilient.  

Adameșteanu réussit à montrer que les motivations et le vécu intérieur 

de chacun doivent être pris en compte jusque dans les moindres détails avant 

de juger les personnes et leurs actions. Elle ne donne pas de leçon morale ; 

elle expose les contradictions, parfois brutalement, en agissant comme 

médiatrice culturelle : elle rend lisibles les fractures de la société roumaine 

contemporaine et permet ainsi de mieux la comprendre.  

Ces analyses trouvent un prolongement naturel dans des fiches 

pédagogiques pour un cours de culture roumaine. Nous avons d'ores et déjà 

entrepris l'élaboration de tels documents didactiques axés sur des activités de 

classe qui visent à éclairer des contextes implicites et des épisodes moins 

lisibles de l'histoire récente pour des apprenants non familiers de cet univers 

et à les amener à se poser des questions également sur d’autres diasporas. 
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Abstract> 

This paper analyzes the public communication generated by the performance 

of the song „Avem o țară [We have a country]”, during the event dedicated to the 

Day of the Military Clergy, held at the National Cathedral, and the way in which this 

artistic creation generated divergent reactions and positions in the public sphere. 

The research uses content analysis of institutional, media and political 

discourses and is based on concepts from public communication, symbolic 

communication and framing theory. The results show that the public meaning of the 

creation was not determined exclusively by the content of the lyrics, but by the 

identity attributed to the author, by the institutional context and by the historical 

memory associated with the Iron Guard movement. The reactions in the public 

sphere were structured through different interpretive frames that placed freedom of 

expression, cultural heritage and the responsibility of historical memory in 

opposition. The study concludes that the use of controversial symbolic resources in 

institutional communication can generate reputational risks and conflicts of 

interpretation, which highlights the importance of evaluating the symbolic context 

and of managing public communication. 

Keywords:  

Public communication, symbolic communication, anti-extremist legislation, 

freedom of expression, Iron Guard ideology. 

 

Introduction  

The starting point of the research is the event held at the National 

Cathedral on 30.10.2025, on the occasion of the Day of the Military Clergy, 

where the Tronos Junior choir of the Patriarchal Cathedral performed a 

musical piece set to the lyrics of the poem „Avem o țară [We have a country]”, 

in the presence of representatives of the Romanian Army, the Minister of 
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Defense, members of the Royal Family, the Chief of the General Staff, and 

military priests. The song generated reactions in the public sphere regarding 

the connection between the Romanian Orthodox Church and Iron Guard 

ideological lineages, through the attribution of the lyrics to the poet Radu Gyr, 

a follower of the Iron Guard movement.  

The objective of the research is to analyze the way in which the 

author's identity influences the public reception of a work without explicit 

extremist (Iron Guard) content, in the context of freedom of expression and 

of the anti-extremist legislation in Romania. Another objective is to identify 

the communication risks and the symbolic perception generated by the use of 

controversial cultural resources in institutional communication. 

 

Methodology  

The study approaches the qualitative content analysis of the discourses 

that appeared in the public sphere, on the platforms of certain institutions or 

taken over by the press. 

The research questions address the frames of interpretation, the legal 

limits and the effects of public communication: How does the tension 

between freedom of expression, historical memory and anti-extremist 

legislation manifest itself in the public reception of authors who were part of 

the Iron Guard movement and were convicted? To what extent can the use, in 

a public institutional event, of a literary text with a controversial author be 

interpreted as a communication and public relations problem? 

The hypotheses assess the risk of public communication in the context 

of symbolic association with the ideology sanctioned by legislation: If, in a 

public event/on television/on media platforms, the creation of authors who 

were active in the Iron Guard movement and were convicted is used, even if 

the text does not promote the ideologies prohibited by legislation, then a 

communication risk may arise through the negative symbolic associations 

that the creation may produce in public perception. If, in the contemporary 

public sphere, the use of a creation without an explicit extremist (Iron Guard) 

message remains protected by the principle of freedom of expression, then 

the symbolic perception of a work may be influenced by the ideological 

identity of the author. 
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Framing theory  

The controversy regarding the performance of the song „Avem o țară” 

can be analyzed through framing theory (Entman, 1993: 51-52; Goffman, 

1986: 8-11), which means selecting certain aspects of perceived reality and 

interpreting/evaluating them through social and cultural frames. The mass 

media and public actors select and emphasize certain aspects of reality, 

constructing interpretive/competing frames (Goffman, „competing frames”) 

through which the public understands an event. Thus, the controversy does 

not concern exclusively the text of the poem, but the interpretive frame in 

which it is placed, as a religious or patriotic expression or a sign of Iron Guard 

memory. The competing frames in our case are: historical, legal, literary, 

institutional (public relations/communication), media and political. 

 

Historical frame: the Iron Guard ideology  

Ideologies are shared social belief systems that influence the 

production and interpretation of discourse, structure the way in which the 

members of a group interpret social events, and orient communicative 

practices (Van Dijk, 2011: 380). Media texts function ideologically within 

social control and social reproduction, but they also operate as cultural goods 

on a competitive market (Fairclough, 1995: 47). 

The Iron Guard ideology is a form of interwar Romanian fascism, self-

declared as „fascism” by its followers („Codreanu saw himself, together with 

Hitler and Mussolini, as part of an international fascist triad”, Schmitt, 

2025:340, „The paramilitary activity of the Iron Guard also corresponded to 

the model of Italian and German fascism”, Schmitt, 2025. 332), characterized 

by ultranationalism, antisemitism, Orthodox mysticism, the cult of sacrifice 

and death, and the promotion of political violence as a means of national 

regeneration. (Chioveanu, 2012: 47-48;  Rusu, 2018:125-149; Săndulescu, 

2004: 349-361; Cârstocea, 2017: 163-195): 

„...Western researchers who have examined the Romanian 

Iron Guard have seen in it the expression of an exotic 

ultranationalism, fermented within the frameworks of an „Oriental 

despotism”. The key aspect of this exoticization of the Iron Guard was 

the mystical spirit of Orthodoxism with which it was saturated to the 

extreme, which formed a contradictory pair with the apology of crime 

and the feverish cult of political violence”. (Rusu, 2018:127) 
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Oliver Jens Schmitt wrote that it was precisely the amalgamation of 

the theoretical-fascist and the historical-religious dimensions that produced 

the self-understanding and the organizational model of the core of the Legion:  

„an Orthodox order of chivalry with a pronounced mysticism 

and a communal life practiced as a „Legionary family”, and, for the 

broad circle of followers, a secular organization with increasingly 

strong social-revolutionary characteristics, militantly antisemitic in 

the rural regions and predominantly nationalist-Orthodox in the 

towns”. (Schmitt, 2025: 333) 

Fascism and religion mobilized the public around rituals and words, 

instilling the cult of sacrifice and death, Romanian fascism being a form of 

clerical, theological fascism. (Chioveanu, 2012:48). While Italian fascism 

sacralized the state, the Iron Guard did not use this type of idolization, yet 

both forms of fascism consolidated their legitimacy through the use of 

religious ceremonies and rituals, abusing symbolic language: „trust”, 

„martyr”, „sacrifice”, „mission”, sacralizing a totalitarian politics. 

(Chioveanu, 2012: 50) 

Moreover, Schmitt acknowledges that, within the Orthodox tradition, 

such a movement was unusual compared to the Catholic West, being 

supported by 

„numerous priests, monks and hierarchs, and never having 

been condemned in toto by the Romanian Orthodox Church, which, 

after 1918, was seeking a mass base in a mass society” (Schmitt, 

2025: 333).  

Radu Demetrescu Gyr was the best-known poet of the Iron Guard and 

the regional leader of Oltenia, with „a life focused entirely on politics” 

(Schmitt, 2025: 203), promoting in his works the image of Corneliu Zelea 

Codreanu, the leader of the Iron Guard movement: 

„The Iron Guard ideologue and poet Radu Gyr composed a 

poem that expresses the cult of heroism in a language with typically 

Iron Guard accents, combining mysticism with chiliasm and making 

Codreanu's death the starting point of a new measurement of time.” 

(Schmitt, 2025:  321); „Codreanu and those around him… won over 

to their side writers and composers, …, for example, Radu Gyr”. 

(Schmitt, 2025: 342) 
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At the same time, Schmitt captures the religious symbolism in the 

verses of Radu Gyr: 

„Codreanu is connected with fundamental elements of 

Christianity, he is associated with central elements of Christian theology: 

resurrection, salvation, wellspring”. (Schmitt, 2025: 322)  

From a theoretical perspective, public discourses can have ideological 

effects, even when they are not explicitly political.  

 

Legal frame 

According to the documents from the Archive of the former 

Securitate, administered by the National Council for the Study of the 

Securitate Archives, in Sentence no. 62 of 30 March 1959 of the Military 

Tribunal of the 2nd Military Region, it is mentioned that 14 persons were 

convicted, among them Radu Demetrescu Gyr. The defendants had “carried 

out activity against the people's democratic power”, had continued to act 

subversively as Legionnaires even while in captivity, had established 

connections with Legionnaires from various localities with intense fascist 

activity through the drafting and dissemination of materials with fascist 

doctrinal content: 

„Demetrescu Radu Gyr, an old Legionnaire with the rank of 

commander, whose poems written during his detention as well as after 

his release from prison were reproduced and disseminated, being 

considered the main materials for Iron Guard indoctrination... 

established connections with several notorious Legionnaires and, 

during the meetings, recited his poems to them, recording some of 

them on magnetic tape with a view to their dissemination”.1 (Spiridon, 

2013: 76) 

According to the fact-checking media platform Veridica.ro, Radu Gyr 

was not convicted for a poem or for being anti-communist, but was convicted 

as a Legionnaire four times under three different regimes: in 1938, during the 

royal dictatorship of Carol II; in 1941, under Ion Antonescu; in 1945, after 

the installation of the communist regime, for war crimes and fascist-

Legionary propaganda; in 1959, for fighting against the communist regime, 

 
1 ACNSAS, fond Penal, dosar nr. 276, vol. 10, ff. 278-289. 
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being sentenced to death and then having the sentence commuted to 25 years 

of hard labor, being released from prison in 1964 through Decree no. 310.  

Sentence 809/2011 of the Bucharest Tribunal implies that Radu Gyr 

was rehabilitated only for the poem „Ridică-te Gheorghe, ridică-te, Ioane! 

[Rise up, Gheorghe, rise up, Ion!]” and that he must not be rehabilitated for 

war crimes, because the decision of the People's Tribunal of 1945 was not 

political in character:  

„Radu Gyr was rehabilitated only for the poem „Ridică-te, 

Gheorghe, ridică-te, Ioane!”, a fact also exploited by neo-Legionnaires 

and right-wing extremists, who, however, do not also mention the fact that 

he remains guilty of war crimes, the court considering that the 1945 

sentence cannot be the object of rehabilitation”2.  

Emergency Ordinance no. 31/2002 prohibits organizations, symbols 

and acts of a fascist, Legionary, racist or xenophobic character.3 Likewise, 

Laws 217/2015 and 157/2018 prohibit organizations and symbols of a fascist, 

racist or xenophobic character and the promotion of the cult of persons guilty 

of committing crimes against peace and humanity4.  

The Vexler Law 168/2025 broadens the framework of the existing 

laws and tightens the penalties, explicitly referring to the prohibition of 

maintaining in the public space statues, commemorative plaques, streets, 

squares or other public places that bear the names of persons guilty of 

committing crimes of genocide, war crimes, crimes against humanity, or who 

led Legionary, racist or xenophobic organizations. For example, there are 

currently legal actions related to the name of Radu Gyr street and to the 

„Octavian Goga” County Library, the Cluj-Napoca City Hall being sued in 

 
2„Dezinformare: Radu Gyr a fost condamnat la moarte doar pentru o poezie” 

[Disinformation: Radu Gyr was sentenced to death only for a poem], Veridica.ro,  

https://www.veridica.ro/fake-news-dezinformare-propaganda/dezinformare-radu-gyr-a-

fost-condamnat-la-moarte-doar-pentru-o-poezie, accessed in May 2026. 
3 Ordonanța de urgență nr. 31/2002 privind interzicerea organizațiilor, simbolurilor și faptelor 

cu caracter fascist, legionar, rasist sau xenofob [Emergency Ordinance No. 31/2002 on the 

prohibition of organizations, symbols, and acts of a fascist, Legionary, racist, or xenophobic 

nature], Portal Legislativ – legislatie.just.ro, https://legislatie.just.ro/Public/ 

DetaliiDocument/34759, accessed in May 2026. 
4 Legea nr. 217/2015 pentru modificarea și completarea O.U.G. nr. 31/2002 [Law No. 

217/2015 amending and supplementing Emergency Ordinance No. 31/2002], Portal 

Legislativ – legislatie.just.ro, https://legislatie.just.ro/public/detaliidocument/170057, 

accessed in May 2026. 
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this context.5 In 2025, there were parliamentary initiatives and public 

campaigns for the repeal of the law, which argue that the law would affect 

freedom of expression, including in the cultural field. 

In May 2026, the PSD, AUR, SOS and PACE parties voted, in a first 

stage, in the Human Rights Committee of the Senate, for the repeal of law 

168/2025, the debate being marked by the lack of clarity of the law from the 

perspective of the right to information, access to culture and freedom of 

expression, and by controversies „regarding the risk that great Romanian 

authors might be censored in school textbooks or by publishing houses”6. 

The Universal Declaration of Human Rights stipulates in art. 19: 

„Everyone has the right to freedom of opinion and 

expression; this right includes freedom to hold opinions without 

interference and to seek, receive and impart information and ideas 

through any media and regardless of frontiers”. 

Article 10 of the European Convention on Human Rights guarantees 

freedom of expression, but also refers to the cases in which this freedom may 

be restricted and sanctioned by law, such as the cases in which national 

security, territorial integrity or public safety, human dignity and the rights of 

others may be affected. 

The Constitution of Romania (art. 30) protects freedom of expression, 

including artistic and religious freedom, but also provides limits in the case 

of incitement to hatred, defamation, discrimination, instigation to war, and 

public violence. In other words, freedom is not absolute, but must be 

understood in complementarity with social responsibility and with moral and 

legal norms. 

 
5 Andreea Voicu, „Emil Boc nu va schimba numele străzii Radu Gyr: schimbarea nu poate fi 

fundamentată pe percepții publice sau interpretări istorice subiective” [Emil Boc will not 

change the name of Radu Gyr Street: the change cannot be founded on public perceptions or 

subjective historical interpretations], Gândul,  https://www.gandul.ro/politica/emil-boc-nu-

va-schimba-numele-strazii-radu-gyr-schimbarea-nu-poate-fi-fundamentata-pe-perceptii-

publice-sau-interpretari-istorice-subiective-20880342, accessed in May 2026. 
6 „Mecanismul prin care Parlamentul poate anula interdicțiile pe simboluri fasciste. Experții 

în drept descifrează scandalul legislativ al momentului” [The mechanism by which 

Parliament can repeal the bans on fascist symbols. Legal experts decode the legislative 

scandal of the moment], Adevărul, https://adevarul.ro/politica/mecanismul-prin-care-

parlamentul-poate-anula-2529698.html, accessed in April 2026. 
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Literary frame: the poem „Avem o țară” and the 

symbolic resources 
Symbolic communication is a central element of public discourse, 

which includes historical and religious myths and rites, and mobilizes 

collective beliefs, values and emotions. Thus, „symbolic efficacy”, „the social 

role” (Coman, 2024: 213), „the symbolic device” or „the social form” 

(Lardellier, 2003: 71-72) are some of the characteristics of rites, through the 

functions of cohesion, reflection and control of change. The symbols 

contained in rites reveal certain aspects of reality, belong to the substance of 

spiritual life, are current and have an eternal function (Eliade, 2013: 9-11). 

The event at the Cathedral of the Nation is a rite of celebration that appeals to 

symbolic devices, accumulating a symbolic capital legitimized by 

institutional frameworks. Public discourse acts through institutional authority 

that influences the way in which the transmitted messages are perceived in 

the public sphere, and their interpretation and symbolic efficacy depend on 

their recognition by the audience and on the social and cultural context in 

which they are produced. (Bourdieu, 2013: 170); (Bafană, 2025: 84).  

The lyrics of the poem „Avem o țară” contain strongly nationalist-

religious and patriotic themes; they present symbolic resources referring to 

saints, dungeons, prisoners and martyrs, in a procedure of historical and 

religious intertextuality: „the cross and the altar”, „holy wayside shrines”, 

„the brave Dacians”, „the covenant written for centuries”, „holy”, „the holy 

hierarchs”, „Iancu and the martyrs”, „oil lamps”, „relics”, „prisoners”, 

„heroes”, „the hope of an eternal dream”, „the country” as a symbolic entity, 

„of Orthodoxy”, „the land of crucifixion”, „holy Transylvania, the land of 

crucifixion”, „Brâncoveanu”, „Horia broken on the wheel”. Intertextuality is 

an essential characteristic of all texts, which evolve in connection with 

previous discourses. Thus, through the reuse of cultural patterns, the 

communication process is not limited only to the transmission of simple 

messages, but reinterprets the meanings already existing in society (Roșca, 2006: 

25) and produces „operations of transsemiotization” (Boutaud, 2004: 64).  

We find in the verses of the poem nationalist and religious symbols, 

associated with the sacred, taken from historical frames, which are expressive 

discursive constructions, generate emotions and can define the reconstruction 

of identity through the remembrance of the past and identification with it. 
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Thus, a „symbolic transfer” (Bafană, 2025: 88) is produced through rhetorical 

figures („votive lamps burn”) and Christian icons, archetypal images of 

sublimation, such as the archetype of the historical hero, the savior, the 

martyr, the mother-homeland as a sacralized entity, and the divinity: „the 

brave Dacians”, „immortal men”, „martyrs”, „We have at Putna the one who 

stood... a shield to Orthodoxy”, „will overturn five centuries of earth”, „in order 

to guard”, „a paradise of saints put to death in dungeons”, „Holy and alive in 

spirit”, „the sacrifice”, „let us defend”, „heroes”, „cry out from the graves”.  

The poem has no explicit references to prohibited political symbols 

that incite hatred or promote an extremist ideology prohibited by law. The 

controversy over the use of the verses can also be analyzed in the context of 

the rise of propagandistic, populist and sovereigntist discourses that have 

taken over these historical and religious symbols in the pre-campaigns and 

electoral campaigns of recent years: „the images of certain rulers and 

Romanian poets placed on the AUR party's posters, the presence of Christian 

iconography with the Nativity of the Lord, the flag of the Dacians, the 

crucifix”, the repeated invocation of the divinity in order to manipulate 

identities (Bafană, 2025: pp. 87-106). Moreover, the investigation by the 

media platform Info-Sud-Est, „George Simion și neolegionarii din Dobrogea 

[George Simion and the neo-legionnaires in Dobrogea]”, revealed complicity 

at the political and religious level, including the presence of Iron Guard 

symbols in the public sphere7. We also recall the extremist discourses of MEP 

Diana Șoșoacă, president of the SOS party, who invoked the poet Radu Gyr 

and Corneliu Zelea Codreanu („I will go all the way, just as all the heroes of 

the Romanian nation went. (…) I can pronounce as many times as I want the 

name of Marshal Antonescu, of Corneliu Zelea Codreanu, of the Iron Guard 

movement, of Ceaușescu. They are part of our history and we will never 

disown them, with their good and their bad”8, „From this moment, Romania 

 
7 Redacția, „VIDEO George Simion și neolegionarii din Dobrogea – documentar Info-Sud-

Est” [VIDEO George Simion and the neo- legionnaires of Dobrogea – an Info-Sud-Est 

documentary], G4Media.ro, https://www.g4media.ro/video-george-simion-si-neolegionarii-

din-dobrogea-documentar-info-sud-est.html, accessed on May 2025. 
8 Alexandru Vlaicu, „Reacția Dianei Șoșoacă după ce a fost acuzată de 11 infracțiuni” [Diana 

Șoșoacă’s reaction after being charged with 11 offences], Libertatea, 

https://www.libertatea.ro/stiri/reactia-dianei-sosoaca-dupa-ce-a-fost-acuzata-de-11-

infractiuni- 5458749, accessed in May 2025. 
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is finished, there is no longer a state, there is no longer anything. I can only 

say long live the Legion and the Captain, who were killed by the same kike 

power that has acted now as well. Shame on everyone”9), being accused of 

four offenses for publicly promoting the cult of persons convicted of 

committing crimes of genocide against humanity and war crimes, and of 

fascist, Legionary, racist or xenophobic ideas, conceptions or doctrines10. In 

this context, the case exceeded its initial cultural and religious dimension, 

becoming part of a broader dispute concerning historical memory, national 

identity and freedom of expression.  

 

Public communication: the institutional frame 

In public communication, the senders correlate the transmission of 

information, sharing, pooling, understanding, interaction and reception with 

the „public sphere”, defined as „a space of communication of the ideas and 

projects that arise from society and that are addressed to the decision-makers 

in the institutions of society” and „a cultural/informational repository of the 

ideas and projects that feed public debate”. (Castells, 2008: 78-79). Louis 

Quéré calls the public space „a medium of simple mutual observability” 

(Quéré apud Chambat, 2002: 67); following the Chicago School, it is „the 

place where signs and cues are made available to its occupants in order to 

decipher their internal states and to make their attributions reciprocal”, 

including communication, socialization and public expression (Quéré apud 

Chambat, 2002: 67). The public sphere is the interface between civil society 

and the state, visible or open to all, a space of dialogue and the place where 

public opinion is formed (Habermas, 2005: 80-81;140-141), consolidating 

 
9 Dora Vulcan, Anca Grădinaru „Parchetul General s-a autosesizat după declarațiile 

antisemite ale Dianei Șoșoacă. Contestația eurodeputatei, respinsă de CCR” [The Prosecutor 

General’s Office opened an investigation on its own initiative following Diana Șoșoacă’s 

antisemitic statements. The MEP’s challenge rejected by the Constitutional Court], Europa 

Liberă România, https://romania.europalibera.org/a/diana-sosoaca-urmarita-penal/ 

33149421.html, accessed in November 2025. 
10 Alexandru Mihăescu, „Institutul «Elie Wiesel» a sesizat Parchetul General după ce Diana 

Șoșoacă l-a invocat într-un comunicat pe poetul legionar Radu Gyr” [The «Elie Wiesel» 

Institute notified the Prosecutor General’s Office after Diana Șoșoacă invoked the legionary 

poet Radu Gyr in a press release], G4Media.ro, https://www.g4media.ro/institutul-elie-

wiesel-a-sesizat-parchetul-general-dupa-ce-diana-sosoaca-l-a-invocat-intr-un-comunicat-

pe-poetul-legionar-radu-gyr.html, accessed in May 2026. 
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democracy and freedom of expression and building community identity. In 

his research, Mihai Coman brings several theoretical perspectives on the 

importance of religion in the public sphere, among them that of J. Habermas, 

who argued that religion cannot be excluded from the public arena for ethical, 

but also political, reasons (Coman, 2020: 168). 

Regarding the singing of the poem „Avem o țară” during the event 

dedicated to the Day of the Military Clergy, the National Institute for the 

Study of the Holocaust in Romania „Elie Wiesel” requested that the 

competent institutions take up the matter ex officio, on the basis of GEO 

31/2002:  

„A hymn for the military clergy by a high-ranking Iron Guard 

militant, in the new National Cathedral, there where we also find 

saints whose lives were linked to the Iron Guard, is a shocking 

instance of extremist propaganda. We consider that the Ministry of 

Defense, the Royal Family and the BOR should already have clearly 

distanced themselves. The fact that the Church proudly posts this 

event conveys an entirely different message. Will the symbolic 

violence of extremism make a good match with Orthodoxy?”. 

(Alexandru Florian, director of the National Institute for the Study of 

the Holocaust in Romania „Elie Wiesel”) 

In this framework, the meaning of the song is not derived exclusively 

from the content of the verses, but from the identity of the author and the 

historical memory associated with him. The communication of the „Elie 

Wiesel” Institute highlights the Legionary biography of Radu Gyr, his 

convictions and his role in the Iron Guard movement. 

From the perspective of public relations, institutions that face a crisis 

situation must know how to manage the crisis or to use correct crisis 

management, which includes crisis communication, the communication 

between the organization and its publics, through which to reduce the dangers 

related to the damaging of the organization's image and to eliminate the risk 

and uncertainty caused by negative events. (Coman, 2004: 234-235). 

Effective crisis management implies transmitting the press release that 

explains the situation precisely, with complete information and the 

assumption of responsibility, in order to gain the public's trust (Coman, 2009: 

112-118). Correct information means documentation and the verification of 

all sources before presenting the discourse on the respective subject in the 
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public sphere. (Bafană Tocia, 2020: 31). After the publication of the attacks, 

the Romanian Orthodox Church (BOR) issued a press release in which it 

distanced itself from any cult or homage paid to totalitarian ideologies, in 

content or intention, and from any ideological or political affiliation, using 

„the strategies of denial” (W. L. Benoit apud Cristina Coman, 2006:140):  

„the text of the poem that formed the basis of the 

aforementioned performance does not in any way promote elements of 

any totalitarian political doctrine. Therefore, the context of the song's 

performance excludes any tendentious interpretation. The attempt to 

associate the Romanian Orthodox Church with extremist ideologies is 

completely groundless, especially since the Romanian Patriarchate has 

repeatedly expressed its firm distancing from any kind of movements 

that promote hatred and violence, xenophobia and racism, which are 

contrary to Christian teaching and faith.” 

The press release of the BOR reduced the legal risk, but it presented a 

risk of defensive perception („we do not promote totalitarian doctrines”); it 

did not communicate the real author, becoming uncertain and ambiguous. The 

question arises: If the authorship is uncertain and contested, why was the 

response formulated in an ideological register? On the one hand, the public 

controversy was built on the attribution of the text to Radu Gyr. On the other 

hand, the BOR responded through a press release focused on distancing itself 

from totalitarian ideologies, rather than through the direct and firm 

clarification of the text's authorship. In addition, the press signaled, with 

arguments (screenshots), that the attribution of the verses „Avem o țară” to 

Radu Gyr appeared even on the BOR's own media channels, such as Trinitas 

TV, the television of the Romanian Patriarchate.11  

In November 2025, on the YouTube page of the Trinitas television, 

the following text appeared: „Radu Gyr brought through his verses „the Light 

between the black walls of the communist prisons”12; the content was 

 
11 Cristian Matache, „Catedrala și fantoma lui Radu Gyr. O confuzie care spune prea multe 

despre noi” [The Cathedral and the ghost of Radu Gyr. A confusion that says too much about 

us], Puterea.ro,  https://www.puterea.ro/catedrala-si-fantoma-lui-radu-gyr-o-confuzie-care-

spune-prea-multe-despre-noi/, accessed in November 2025. 
12 „115 ani de la nașterea lui Radu Gyr” [115 years since the birth of Radu Gyr], Trinitas TV, 

https://www.trinitas.tv/115-ani-de-la-nasterea-lui-radu-gyr/ , accessed in November 2025. 
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subsequently deleted. At present, numerous cultural and religious websites 

attribute the verses of the poem „Avem o țară” to Radu Gyr.13 

Vasile Bănescu, former spokesperson of the BOR and member of the 

CNA, criticized the use of Radu Gyr's verses („Gyr-area unei ideologii 

anticreștine? [Embracing an anti-Christian ideology?]”), even though they are 

not explicitly political14.  

„The festive cultivation, in the ecclesiastical space, of the 

memory and texts of intellectuals who once fell into the temptation of 

Iron Guard or communist ideological demonism does enormous harm 

to the Church”; 

„an extremist, antisemitic and violent ideology, which rapidly 

degenerated into crime, even if the text is not an explicitly political one”; 

„the conductor of a church choir which, contextually, represents 

the oldest and most venerable historical institution of Romania, should take 

for granted awarding maximum attention to discerning and choosing the 

pieces performed in the very National Cathedral”. 

The former spokesperson of the BOR did not contest the value of the 

text or its legality, but rather the cultivation of the memory of Iron Guard 

intellectuals, the danger of extremism through symbolic association, and the 

failure to assess the reputational risks. 

 

Media frame 

The democratic public sphere is strictly linked to the functioning of 

the mass media, which contributes to the promotion of pluralism, diversity 

and an agenda oriented toward the public interest, which draws on the press 

releases of institutions but also brings arguments from credible sources, 

 
13 Radu Gyr, „Avem o țară” [We Have a Country] (text reprodus online), 

https://poezie.ro/clasici/radu-gyr/poezie/avem-o-tara, https://poetii-nostri.ro/radu-gyr-avem-

o-tara-poezie-id-19334/, https://poezii.org/poezie/Radu-Gyr-8/Avem-o-tara-483.html, 

https://ortodoxiatinerilor.ro/avem-o-tara-de-radu-gyr/, https://marturieathonita.ro/avem-o-

tara/, accessed in April 2026. 
14 Maria Ionescu, „Reacția lui Vasile Bănescu după ce în Catedrala Neamului a fost cântată 

o melodie pe versurile legionarului Radu Gyr: «Face un enorm rău Bisericii»” [Vasile 

Bănescu’s reaction after a song based on the verses of the legionnaire Radu Gyr was 

performed in the People’s Cathedral: «It does enormous harm to the Church»], HotNews.ro, 

https://hotnews.ro/reactia-lui-vasile-banescu-dupa-ce-in-catedrala-neamului-a-fost-cantata-

o-melodie-pe-versurile-legionarului-radu-gyr-face-un-enorm-rau-bisericii-2100114, 

accessed in November 2025. 
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„information being in itself a public good” (Petre, 2019: 102-103). In both 

informative texts and opinion texts, the journalist must position himself 

correctly in relation to the readers and to professional norms, objectivity 

representing not only respect for the deontology of the profession, but also a 

minimum moral hygiene of the media professional (Codău, 2018: 118-119). 

From different perspectives, several media platforms in Romania have 

published articles on this subject, with reference to specialized sources, 

historians, literary critics and archival documents, while also presenting 

editorial verifications regarding the authorship of the verses „Avem o țară”.  

Europa Liberă does not address the controversy over the song, but 

rather the broader phenomenon of the public rehabilitation of Radu Gyr, with 

an emphasis on his political biography, his involvement in the Iron Guard 

movement, his antisemitism and his collaboration with the Securitate, using 

as sources archival documents, historians and literary scholars:  

„One of the strongest public memories linked to him is the 

death sentence of 1959, in a political trial in which the verses of a 

poem – „Ridică-te, Gheorghe, ridică-te, Ioane!” – were used as 

evidence of „armed insurrection” and „plotting against the social 

order” against the communist regime”.15  

Digi 24 has as its dominant frame the institutional reaction of the 

BOR, objectively presenting the perspective of the Patriarchate from the press 

release, which criticizes the erroneous attribution of the verses and rejects the 

association with extremism.16  

HotNews published the BOR's reaction and criticized the non-

attribution of the verses: „However, the Patriarchate does not say who the 

author of the verses is or where they come from”. The publication quotes 

 
15 Oana Despa, „Fenomenul Radu Gyr: trebuie sau nu separat poetul de legionarul colaborator 

cu Securitatea? O discuție necesară” [The Radu Gyr phenomenon: should the poet be 

separated from the legionnaire who collaborated with the Securitate? A necessary 

discussion], Europa Liberă România, https://romania.europalibera.org/a/fenomenul-radu-

gyr-trebuie-sau-nu-separat-poetul-de-legionarul-colaborator-cu-securitatea-o-discutie-

necesara/33620532.html, accessed in April 2026. 
16 „Reacția Patriarhiei după scandalul piesei pe versuri de Radu Gyr cântate în Catedrala 

Națională: «o asociere lipsită de temei»” [The Patriarchate’s reaction after the scandal of the 

song based on Radu Gyr’s verses performed in the National Cathedral: «an association 

without grounds»], Digi24, https://www.digi24.ro/stiri/actualitate/reactia-patriarhiei-dupa-

scandalul-piesei-pe-versuri-de-radu-gyr-cantate-in-catedrala-nationala-o-asociere-lipsita-

de-temei-3484257, accessed in November 2026. 
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Dragoș Ursu, a historian at the National Museum of the Union in Alba Iulia, 

who maintains that „Radu Gyr is not the author of the poem Avem o țară”.17  

Evenimentul Zilei built the referential dimension around the idea that 

the attribution of the verses to Radu Gyr is false and that the scandal was 

generated by erroneous information, mentioning that the poem does not 

appear in the established editions of Gyr's work and that it is a monastic 

creation. The publication quotes several sources in order to prove the 

authorship of the verses: 

„Dragoș Ursu published a „fact-checking memorial” 

accompanied by a photograph from an album with the authorship 

assumed by the Diaconești Monastery”, „In parallel, editorial 

verifications show that „Avem o țară” does not appear in the volume 

„Radu Gyr – Opera poetică [Radu Gyr – the poetic work]” (ed. 

George Stanca, Vremea, 2010) and is indicated as „anonymous, of 

monastic inspiration, wrongly attributed to Gyr” in the anthology 

„Poezia din închisorile comuniste [Poetry in communist prisons]” 

(coord. Fr. Gheorghe Calciu-Dumitreasa, Reîntregirea, 2007); 

„Similar testimonies appear in „Femei în temnițele comuniste 

[Women in communist prisons]” (Aspazia Oțel Petrescu, 1996), and 

the magazine „Rost [Purpose]” (no. 23/2004) explicitly places the 

origin of the text in the monastic milieu (Vladimirești/Pasărea), not in 

Gyr's manuscripts.”18  

Puterea.ro criticizes the institutional negligence of the BOR and states 

that the poem is the creation of the nuns of the Diaconești Monastery, 

„published in a volume of carols in 2007”, without indicating the title of the 

volume, the publishing house or any specialized source confirming the 

authorship of the verses. On the other hand, a good observation of the 

 
17 Andrei Georgescu, „Patriarhia spune că versurile piesei «Avem o țară», cântată de un cor 

de copii în Catedrala Neamului, au fost atribuite în mod total eronat legionarului Radu Gyr” 

[The Patriarchate says that the lyrics of the song «We Have a Country», performed by a 

children’s choir in the People’s Cathedral, were entirely wrongly attributed to the legionnaire 

Radu Gyr], HotNews.ro, https://hotnews.ro/patriarhia-spune-ca-versurile-piesei-avem-o-

tara-cantata-de-un-cor-de-copii-in-catedrala-neamului-au-fost-atribuite-in-mod-total-

eronat-legionarului-radu-gyr-re-2100321, accessed in November 2025. 
18 Marian Dinu, „Poezia «Avem o țară» nu este a lui Radu Gyr. Cum a fost terfelită 

sărbătoarea de la Catedrala Națională cu un fake news” [The poem «We Have a Country» 

is not by Radu Gyr. How the celebration at the National Cathedral was sullied by fake 

news], Evenimentul Zilei, https://evz.ro/poezia-avem-o-tara-nu-este-a-lui-radu-gyr-

cum-a-fost-terfelita-sarbatoarea-de-la-catedrala-nationala-cu-un-fake-news.html, 

accessed in November 2025. 
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publication is the fact that the Trinitas TV platform attributed the authorship 

of the verses to Radu Gyr, offering as arguments screenshots from the 

Patriarchate's page: 

„An old confusion, perpetuated even by the television of the Romanian 

Patriarchate, Trinitas TV, which had previously broadcast several performances of 

the song, all having Gyr's name as author in their description”; „What began as an 

artistic moment dedicated to the Day of the Military Clergy turned, in just a few 

hours, into a textbook case of manipulation, institutional negligence and the way in 

which the ideological past of an era continues to haunt the present”.19  

The same publication, Puterea.ro, highlights, in a balanced manner, 

the fact that the author cannot be removed from Romanian literature, but 

neither can he be rehabilitated through „church songs or military choirs. As a 

poet, he must be studied, not venerated. As a symbol, he must be understood 

critically, not invoked sentimentally”.20 

 

Political frame and the interpretation of the legislation 

on combating extremism 
In the table below, we have selected the discourses of the political 

parties AUR, PSD, SOS and USR, which expressed their opinion in the public 

sphere through their representatives, regarding the Vexler law. The 

comparative analysis of these frames shows that the political debate has legal 

but also symbolic objectives, becoming a competition between regimes of 

interpretation of the past and of the limits of expression in the present. The 

discussions were amplified by the positions of certain political actors who 

contested the appropriateness or the scope of the legal restrictions on Iron 

Guard symbols. We also observe, in the case of the PSD's communication, 

that political framing does not always overlap with institutional behavior. 

 

 

 

 

 
19 Cristian Matache, „Catedrala și fantoma lui Radu Gyr. O confuzie care spune prea multe 

despre noi” [The Cathedral and the ghost of Radu Gyr. A confusion that says too much about 

us], Puterea.ro, https://www.puterea.ro/catedrala-si-fantoma-lui-radu-gyr-o-confuzie-care-

spune-prea-multe-despre-noi, accessed in November 2025. 
20 Idem. 
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AUR PSD SOS USR 

The AUR deputy, 

Mihail Neamțu, 

refers to freedom of 

expression and 

criticizes „symbolic 

censorship”: 

„The answer to 

totalitarianism, to 

fascism, to 

communism is 

freedom. The 

answer to this 

accumulation of 

hatred, whether in 

the form of Nazi 

discourse or in the 

form of Bolshevik 

discourse, does not 

mean more 

censorship, but 

critical thinking, 

pluralism, 

debate”.21 

The PSD votes for 

the repeal of the 

law, although there 

is a discrepancy 

between 

Grindeanu's 

discourse and the 

political action; we 

observe the 

separation between 

the rhetorical level 

and the decision-

making level: 

„I am not aware of 

any such thing. If 

things stand in this 

form, rest assured 

that we will defend 

them urgently in 

the Chamber. It is 

not something I 

would accept; it is 

probably an 

oversight”.22 

(Sorin Grindeanu) 

The SOS party 

rejects the 

normative 

interventions 

perceived as 

extreme or as 

restrictive for 

national identity. 

S.O.S. deputy 

Tudor Ionescu:  

„A draft law that 

seeks to restrict 

freedom of 

expression, a draft 

law that has 

already created 

unnecessary 

tensions in 

Romanian 

society”.23 

The discourse of the 

USR member 

supports alignment 

with European 

standards and the 

combating of 

extremism. At the 

same time, it 

maintains the legal 

framework. 

„Today we 

witnessed a grave 

moment for 

Romanian 

democracy. The 

PSD voted, 

alongside AUR, 

SOS and PACE, in 

favor of repealing 

the anti-fascist law 

in Romania”.24 

 
21„Scandal la adoptarea legii Vexler în Parlament. Inițiatorul spune că a fost îmbrâncit, 

deputații s-au jignit, iar în sală s-a urlat” [Scandal at the adoption of the Vexler law in 

Parliament. The initiator says he was shoved, MPs hurled insults, and there was shouting in 

the chamber], Antena 3 CNN,  https://www.antena3.ro/politica/scandal-la-adoptarea-legii-

vexler-in-parlament-initiatorul-spune-ca-a-fost-imbrancit-deputatii-s-au-jignit-iar-in-sala-s-

a-urlat-770688.html , accessed in December 2025. 
22Alex Tudor, „PSD a întors armele. Senatorii social-democrați nu au mai votat pentru 

proiectul care abrogă legile antifasciste” [The PSD reversed course. The Social Democrat 

senators no longer voted for the bill repealing the anti-fascist laws], Cotidianul,  

https://www.cotidianul.ro/psd-a-intors-armele-senatorii-social-democrati-nu-au-mai-votat-

pentru-proiectul-care-abroga-legilor-antifasciste/ , accessed in May 2026. 
23 „Scandal la adoptarea legii Vexler în Parlament. Inițiatorul spune că a fost îmbrâncit, 

deputații s-au jignit, iar în sală s-a urlat” [Scandal at the adoption of the Vexler law in 

Parliament. The initiator says he was shoved, MPs hurled insults, and there was shouting in 

the chamber], Antena 3 CNN, https://www.antena3.ro/politica/scandal-la-adoptarea-legii-

vexler-in-parlament-initiatorul-spune-ca-a-fost-imbrancit-deputatii-s-au-jignit-iar-in-sala-s-

a-urlat-770688.html , accessed in December 2025. 
24 Știri Senat – informare privind dezbaterea legii Vexler [Senate News – briefing on the 

debate of the Vexler law], Senatul României – senat.ro, 

https://www.senat.ro/StiriSenatDetaliu.aspx?ID=062FA5DF-41F0-42CA-9ADB-

2DECD9D1962A, accessed in May 2026. 
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Conclusions 

The public and institutional reactions highlight the existence of 

different perspectives: some emphasize the cultural-religious dimension and 

the protection of freedom of expression; others place the emphasis on the 

responsibility of historical memory and on the risks of symbolic legitimation. 

The tension between freedom of expression, historical memory and anti-

extremist legislation manifests itself especially at the level of symbolic 

interpretation and of public perception.  

The controversy was not generated by the existence of extremist 

content in the verses, but by the symbolic association between the text, the 

author and the institutional context of the event, and by the political context 

of the populist discourses of the electoral campaigns of recent years. The 

public reactions must also be understood in relation to a broader context of 

political polarization, in which accusations of extremism and disputes over 

democratic values have occupied a central place on the public agenda. 

The symbolic perception of a work is influenced by the ideological 

identity of the author, but the use of a creation without an explicit extremist 

message remains protected by the principle of freedom of expression. The 

case is a possible problem of public communication and public relations, in 

the sense of an insufficient assessment of the communication risks and of the 

symbolic perception in an institutional event with an identity-related charge. 

The public controversy was also amplified by the ambiguity regarding the 

authorship of the text, given that the institutional reaction focused mainly on 

distancing itself from totalitarian ideologies and less on clarifying the origin 

and the attribution of the work, as some media platforms that tried to verify 

the authorship of the verses also observed. The attribution of the poem to 

Radu Gyr on media platforms belonging to the BOR, such as Trinitas TV, 

generates a lack of coherence between the official message and the contents 

broadcast in the affiliated media space.  
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Abstract 

The earliest Romanian grammars (1667–1822) classified conjunctions 

according to the Latin and Greek grammatical models, recognizing only their 

connective function. A historical study of conjunctions in these grammatical works 

reveals that this non-inflecting part of speech was initially classified on semantic 

grounds, while logical and syntactic criteria emerged much later, in the second half 

of the nineteenth century, when conjunctions came to be described as a part of speech 

with structural function.  
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In this study, we presented an analysis of the conjunctional structures, 

as they appear in the first grammars of the Romanian language from the period 

1667-1822, registering in all the studied grammars a variation of their 

classification, which was determined by a series of semantic and syntactic criteria. 

The study presents the conjunction in the first grammars of the 

Romanian language, starting with the grammar of Staicu (1667-1669) and 

ending with the grammar of Diaconovici Loga (1822). This period represents 

an important stage, not only from a diachronic perspective, but also from the 

point of view of the need to identify the linguistic basis of the syntactic norms 

of this non-inflecting part of speech. We analysed 11 grammars: Staicu 1667-

1669, Eustatievici-Brașoveanul 1757, Macarie 1757-1772, Institutiones 

1770, Micu/Șincai 1780/1805, Văcărescu 1787, Şcoleriu 1789, Tempea 1797, 

Iorgovici 1799, Budai-Deleanu 1815-1820, Diaconovici Loga 1822. 
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The study of the first grammars of the Romanian language is carried 

out as part of the postdoctoral research "Constitution of the morpho-syntactic 

norm in the first grammars of the Romanian language (1667-1914). Non-

inflecting parts of speech". 

 

1.1. The lexical-grammatical status of the conjunction  

In the analysed old grammars, the conjunction makes up, together with 

the adverb, the preposition and the interjection, the section of non-inflecting 

parts of speech. A particular situation is the positioning of the conjunction in 

the integral corpus of the parts of speech, where the classification into the two 

subclasses is not achieved: inflecting and non-inflecting parts of speech. Four 

approaches regarding the position of the conjunction in the language system 

are delineated here and, according to them, we have divided the corpus of 

grammars as follows: 

- grammars in which the conjunction is included among the parts of 

speech, without any special subclassification.; 

- grammars in which the conjunction is classified as part of the 

subclass of non-inflecting parts of speech; 

- grammars in which the conjunction is grouped together with other 

non-inflecting parts of speech; 

- grammars in which the conjunction is not mentioned at all. 

 

1.1.1. Grammars in which the conjunction is classified as an 

indeclinable part of speech 

Grammars in which the conjunction appears included in the broad 

section of parts of speech are fewer than those in which the conjunction is 

listed within various morphological and lexical-semantic subdivisions. 

• Eustatievici-Brașoveanul 1757: „părțile voroavei plecătoare și 

neplecătoare” numele, în loc de numele (pronumele), graiul (verbul), 

împărtășirea (participiul), înainte-punerea (prepoziția), spregrăirea 

(adverbul), în mijloc-aruncarea (interjecția), împreunarea (conjuncția); [“the 

inflecting and non-inflecting parts of speech”: the name (noun), instead of the 

name (pronoun), the speech/word (verb), the sharing/partaking (participle), 

the placing-before (preposition), the speaking-around (adverb), the throwing-

in-the-middle (interjection), the joining/togethering (conjunction)]; 
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• Văcărescu 1787: „părțile cuvîntului” înduplecătoare (flexibile) și 

neînduplecătoare (neflexibile) Ȁrtícol, ȁdică începerea, Nóme adică núme, 

Pronome adică pronúme, Vérbu adică gráiu, Particípǐe adică părtășíre, 

Propozițiúne adică propunere, Advérbǐu adică spre gráiu, Conjuncțǐúne 

adică legáre, șì Înterjecțǐune [“the parts of the word”: inflecting (flexible) 

and non-inflecting (non-flexible): Article, i.e. beginning, Noun, i.e. name, 

Pronoun, i.e. pronoun, Verb, i.e. speech/word, Participle, i.e. 

sharing/partaking, Preposition, i.e. proposing/placing before, Adverb, i.e. 

towards speech/around speech, Conjunction, i.e. joining, and Interjection];  

• Școleriu 1789: „părțile voroavei plecătoare și neplecătoare” Nume: 

substantiv și adjectiv), lócŭ de nume (pronume), vórbă (verb), împărtășíre 

(participiu), a vórbĭi (adverb), prepunire (prepoziție), agiungire (conjuncție), 

întráre (interjecție) [“the inflecting and non-inflecting parts of speech”: Name 

(noun and adjective), instead of name (pronoun), word (verb), 

sharing/partaking (participle), to speak (adverb), placing before 

(preposition), joining (conjunction), entering (interjection)]; 

• Budai-Deleanu 1815-1820: „părțile voroavei plecătoare și 

neplecătoare” nume (substantivul și adjectivul), pronume, verbú, partițipie, 

adverbie, preposiția, conjuncția și interjecția [“the inflecting and non-

inflecting parts of speech”: name (noun and adjective), pronoun, verb, 

participle, adverb, preposition, conjunction, and interjection];  

• Diaconovici Loga 1822: „părțile grăirii la etimologhie”, împărțite 

în „părțile grăirii declinătoóre sau care se apleacă și părțile grăirii 

nedeclinătóre, sau care nu se apleacă” artícul, numele, pronumele, verbul, 

particípul, adverbul, prepozița, conjuncța, interjeța [“the parts of speech in 

etymology,” divided into “the declinable parts of speech, or those that are 

inflected, and the non-declinable parts of speech, or those that are not 

inflected”: article, noun, pronoun, verb, participle, adverb, preposition, 

conjunction, interjection]. 

 

1.1.2. Grammars in which the conjunction is listed within the 

general system of parts of speech. 

• Staicu 1667-1669: numile (substantivul), locul numelui 

(pronumele), graiul (verbul), părtășiia (participiul), zicerea (adverbul), 

punerea înainte (prepoziția), legătura (conjuncția), pre mijloc aruncare 
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(interjecția) [the name (noun), instead of the name (pronoun), speech/word 

(verb), sharing/partaking (participle), saying (adverb), placing before 

(preposition), connection/linking (conjunction), throwing in the middle 

(interjection)];  

• Macarie 1757-1772: „părți ale cuvântului: numele (substantivul și 

adjectivul), încheiare (articol), numile cele numărătoare (numerale), în loc 

de numirile (pronumele), graiul (verbul), întâiu punerile (prepozițiile), spre 

graiu (adverbul), legătura (conjuncția) [“parts of the word”: the name (noun 

and adjective), ending/completion (article), the counting names (numerals), 

instead of the names (pronouns), speech/word (verb), the initial placements 

(prepositions), towards speech (adverb), the connection (conjunction)]; 

• Micu/ Șincai 1780/1805: De Articulo (articolul), De nomine sau 

substantivi (substantivul), De Adjectiva (adjectivul), De Pronominibus 

(pronumele), De Numeris (numeralul), De Verbis (verbul), De Adverbiis 

(adverbul), De Praepositionibus (prepoziția), De Conjunctionibus 

(conjuncția), De Interjectionibus (interjecția) [De Articulo (the article), De 

Articulo (the noun), De Adjectiva (the adjective), De Pronominibus (the 

pronoun), De Numeris (the numeral), De Verbis (the verb), De Adverbiis (the 

adverb), De Praepositionibus (the preposition), De Conjunctionibus (the 

conjunction), De Interjectionibus (the interjection)].;  

• Tempea 1797: articúlul, numele, pronúmele, verbumul, 

partițipiumul, prepoziția, adverbiumul, coniunția și interiécția [the article, 

the noun, the pronoun, the verb, the participle, the preposition, the adverb, the 

conjunction, and the interjection].  

 

1.1.3. Grammars in which the conjunction is listed among other 

non-inflecting parts of speech 

In Macarie 1757–1772, the conjunction is mentioned in: 

• The category of the prepositions, întâiu punerile: „ci, dar/dară, 

iar/iară, or, să, deacă, deca, fiindcă, că, căci, întrucât” (conjuncții); „de vreme 

ce, de vreme că, căci că, căci că” (locuțiuni conjuncționale) [the class of 

prepositions, initial placements: “ci, dar/dară, iar/iară, or, să, deacă, deca, 

fiindcă, că, căci, întrucât” (conjunctions); “de vreme ce, de vreme că, căci că, 

căci că” (conjunctive phrases)] (Macarie 1757-1772: 20-25) 
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• The category of the adverbs, spre grai: „iară altele-s ale osebirei, 

adecă: însă” [the class of adverbs, towards speech: “others belong to the 

category of distinction, namely: but.”] (Macarie 1757-1772: 27). 

 

1.1.4. Grammars in which the conjunction is not mentioned at all 

in the Romanian morphological system 

There is a single grammar that does not attest to the presence of the 

conjunction: 

• Institutiones 1770: the noun, the pronoun, and the verb; 

 

1.2. Criteria for the classification of the conjunction 

Although the conjunction does not have an independent lexical 

meaning of its own, there is an evident relationship between its lexical 

meaning and its syntactic role. Regarding the typology of the conjunction, we 

will refer to the context that shapes the different values of this part of speech 

and defines it as an autonomous lexical-grammatical class. It can be observed 

that the interjection is recorded both individually and together with other parts 

of speech, and it is even classified under other parts of speech. In carrying out 

the analysis of the conjunction, we have outlined several criteria that will 

highlight the different syntactic relationships expressed by its values:   

• the semantic criterion 

• the formal/structural criterion (simple / compound, conjunctive 

phrases) 

• the functional criterion at the level of the utterance (related to the 

conjunction’s linking role) 

• the syntactic-structural criterion (of the position within the 

structure of the sentence or clause and of the relationship established by 

position and role: coordinating/subordinating conjunctions) 

 

1.2.1. The semantic criterion 

Even though there is not yet a clear distinction between the essential 

role of the conjunction, namely coordination and subordination, and the 

meaning assigned by authors to highlight the special function of the 

conjunction (that of linking), the classification in the grammars of this period 

is carried out from a semantic, rather than a syntactic, point of view. The role is 
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suggested through the etymology of relational terms; however, for the selected 

period, we do not identify a syntactic classification. We consider that the two 

aspects merge, and the semantic classification can be called semantic-functional. 

The semantic-functional classification carried out by some 

authors distributes conjunctions into heterogeneous categories, under 

different names:  

• Eustatievici-Brașoveanul 1757: „Puterea, adecă împrejur starea, 

este oareșcare însemnare a încheierilor, prin care a acelora puterea și firea să 

tîlcuiește” [“The force, that is, the state of circumstances, is a certain meaning 

of endings, through which the force and nature of those [endings] are 

explained.”] 

Puterile sunt șapte [The forces/the roles are seven]: 

1. Împreunătoare, cele ce sînt acestea: și, așijderea, împreună, 

precum, așa [Coordinating/joining, those which are: and, likewise, together, 

as, so]. 

2. Despărțitoare, cele ce sînt acestea: sau, au, nici, au nu 

[Separating/disjunctive, those which are: or, either, neither, or not]. 

3. Împotrivitoare, cele ce sînt: dar, iară, dar nu, măcar, întru acestea, 

încă [Oppositional/contrasting, those which are: but, however/again, but not, 

at least, in these [cases], still]. 

4. Pricinuitoare sau vinuitoare, cele ce sînt: pentru căci că, să, să nu 

[Causal or explanatory, those which are: because, that, so that, so as not to]. 

5. Socotitoare, cele ce sînt: după cum, după cît, după atât, de vreme 

ce [Comparative, those which are: according to how, according to how much, 

according to that much, since/because]. 

6. Pricina grăitoare, cele ce sînt: deci, pentru aceea, și așa, pentru 

care pricină [Consequential, those which are: therefore, for that reason, and 

so, for which reason] (Eustatievici-Brașoveanul 1757: 119). 

7. Rînduitoare, cele ce sînt: mai presus, după aceea, pe urmă 

[Sequential/ordering, those which are: above/before, after that, finally] 

(Eustatievici-Brașoveanul 1757: 120). 

 

• Văcărescu 1787:  
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1. „Soárta împletírii: șí, încă, șâ, cu, cí, și șí, deci, ci șí [The class of 

joining/combining: and, also, as well, with, but, both … and, therefore, but 

also.]. 

2. à despărțirii: níci, au, níci așa, adică, însă, osébi, afáră, dân, șí dín 

[of separation (disjunction): neither, or, neither … nor, that is, however, 

except, apart from, from, and from]. 

3. à întâmplării: dă vréme, dă vréme cé, dă cându, findu, cu toáte, că 

[of circumstance: since, since that, from when, being, although, that]. 

4. à pricinuirii: pătru căci, căci, dăcé, dă aceasta, cá, să, cá să [of 

causation: because, for, if, therefore, that, so that, in order that]. 

5. à cercetării: oáre, nu cáre cumvá, nu cumvá, apóǐ, dár, dă va fí [of 

inquiry: whether, perhaps, lest/perhaps, then, but, if it should be]. 

6. à chibzuínții: oáre, déci, unde, de, dă vóiu, dă vá [of deliberation: 

whether, therefore, where, if, if I shall, if it should]. 

7. à alégerii: ȁu tu, ȁu el, ȁu, sáu [of choice: either you, either he, 

either, or]. 

8. à împlinírii: ori unde, ori cè, oáre unde, fíte unde, fiéșeș cé [of 

generalization (indefiniteness): wherever, whatever, wherever it may be, 

wherever, whatsoever]. 

9. à înpotrivírii: numai, dár, cí dár [of opposition: only, but, but rather]. 

10. à înduplecării: poáte, șí céle lâte [of persuasion/inducement: 

perhaps, and the others]” (Văcărescu 1787: 106-107). 

 

1.2.2. Classification of conjunctions according to the formal 

criterion. 

The system becomes much more coherent, and conjunctions are seen, 

from the very beginning, as: 

✓ Simple 

✓ Compound 

✓ Conjunctive phrases 

 

• Eustatievici-Brașoveanul 1757 

Furma [form] 

✓ „Furmele împreunărilor sînt doao: proastă, precum: pentru; 

încheiată, precum: pentru că” [There are two forms of conjunctions: simple, 
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such as pentru ("for"); and compound, such as pentru că ("because")] 

(Eustatievici-Brașoveanul 1757: 120). 

 

1.2.3. The Functional Criterion at the Clause/Sentence Level 

(According to the Conjunction's Linking Role) 

This criterion was first employed by Diaconovici Loga (1822), who 

distinguished the syntactic role of the conjunction, anticipating a set of 

logical-syntactic criteria that would not be fully developed until much later. 

Thus, the conjunction began to establish itself as a key element in the 

description of the clause and the sentence, acquiring a structural, rather than 

merely semantic, status. 

 

Diaconovici Loga 1822: 

It presents important information on the syntactic role of the conjunction. 

„Acést feliu de cuvínte leagă Cuvínte, Închieturǐ, încă șì Periódurǐ. 

Aícea ia amínte că [This kind of word links words, clauses, and even 

sentences. Here remember that]:  

1. Legătóriul cuvânt șì légă Nume înființetóre șì Verburǐ, întru 

asemenea cădérǐ, numerǐ șì timpurǐ. P. e: Sănătatea șì învețătura sânt darurile 

ceale maǐ bune ale omuluǐ. Însámnă [The conjunction is a linking word that 

connects nouns and verbs in the same case, number, and tense. For example: 

Health and learning are the greatest gifts of man. This means]: 

a) de cumva vre una párte díntre ceale ce se leagă va însemnà alt féliu 

de lucrurǐ, atuncea nu trébue să vínă întru asémenea număr. P. e: Trupul șì 

mădulările sânt unealtele, prin cáre lucrează sufletul [If one of the parts 

being connected denotes a different kind of thing, it need not appear in the 

same number. For example: The body and its members are the instruments 

through which the soul acts]. 

b) Venínd maǐ multe cuvínte să se leage unul cu altul, atuncea numaǐ 

cél de pre urmă ia legătura șì. P. e: Drágostea, dreptátea, adevărul șì 

înțelepciunea pun pre om în stárea cea fericítă [When several words are to 

be linked together, only the last one takes the conjunction and. For example: 

Love, justice, truth, and wisdom place man in a state of happiness]. 

2. După vreo închietură negătóre de va urma maǐ multe închieturǐ 

negătóre, neprerupt una după alta; atuncǐ unele ca acélea iau Părticeaoa 
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negătóre nícǐ. P. e. Fariséiǐ șì cărturáriǐ nícǐdecum nù vrea să creadă că Ȟs 

este Mesía, nícǐ ascultáu învățătura Luǐ, nícǐ vrea sá- șì îndrépte fáptele sále. 

Samarineaniǐ cu jídoviǐ treínd în urâciune, îndelungát tímp, în nimíc nù vrea 

să ajute, nícǐ vrea să se méstece, nícǐ să se însoțească uniǐ cu alțiǐ [f, after one 

negative clause, several other negative clauses follow in uninterrupted 

succession, those clauses take the negative particle neither (nici). For 

example: The Pharisees and the scribes would by no means believe that 

Christ was the Messiah; neither did they listen to His teaching, nor did they 

wish to amend their conduct. The Samaritans and the Jews, having lived in 

mutual hostility for a long time, were unwilling to help one another in any 

way, nor did they wish to associate or have dealings with one another]. 

3. Multe Cujugțiǐ pun Vérbul în Módul împreunăriǐ șì al poftíriǐ, 

precum [Many conjunctions place the verb in the subjunctive and optative 

moods, such as]:  

a) După vreo rugăciune, poftíre sau nedéjde urmează Módul 

împreunăriǐ. P. e: Împărátul Avgust aceasta maǐ táre poftea, ca tuturór să le 

fíe ajutóriu. De mult am dorít să văd pre fráte-tău [After a request, wish, or 

hope, the subjunctive mood follows. For example: Emperor Augustus desired 

this most strongly: that he might be a help to everyone. I have long wished to 

see your brother]. 

b) După Vérburile de îndoíre totdeauna urmează Módul poftíriǐ. P. e: 

Omul fățárnic se prefáce cum n-ar cunóște pre prietenul său cél sărăcít. De 

véǐ fì întrebát unde sânt, Spune-ǐ că sânt în grădínă [After verbs expressing 

doubt, the optative mood always follows. For example: The hypocritical 

man pretends as though he would not know his impoverished friend. If 

you are asked where I am, tell him that I am in the garden] (Diaconovici 

Loga 1822: 197-199). 

 

1.2.4. The Syntactic-Structural Criterion (Based on Position 

within the Structure of the Clause or Sentence and the Relationship 

Established between Position and Function: Coordinating/ 

Subordinating Conjunctions) 

 

The conjunction gradually becomes a key element in the architecture 

of sentence and clause structure. Classified among the non-syntagmatic parts 

of speech, the conjunction does not receive a syntactic function, but it 
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establishes relationships. The syntactic-structural criterion is the one that 

indicates the position and status of the conjunction in relation to the elements 

it connects and refers to the type of syntactic relationship (coordination or 

subordination) that it establishes. 

It is known that this part of speech does not possess an autonomous 

lexical meaning. However, a correlation has been established between its 

lexical-semantic content and its syntactic function.  

Although the modern distinction between coordination and 

subordination, as understood today, did not yet exist, Tempea (1797) 

classified them as follows:  

„Unile sânt cáre iau la síne chipul arătărǐi, ádecă: precum, de-atâtea 

orǐ, atâta cât, câtva, ca să nu, de când, când, cât, până când, după cum [ome 

are those that take on the form of an indication, namely: precum (“as”), de-

atâtea ori (“so many times”), atâta cât (“as much as”), câtva 

(“somewhat/some”), ca să nu (“so as not to”), de când (“since”), când 

(“when”), cât (“how much/as much as”), până când (“until when”), după cum 

(“according to how/as”] (Tempea 1797: 169). 

Altele cáre iau chipul împreunărǐi, ádecă: că, deca, să, desar, măcar 

că, de cumva, până va, ca șì, pentru, măcar de nu, numaǐ de nu [“Others are 

those that take on the form of conjunction, namely: că (“that”), deacă (“if”), 

să (“to/that”), de s-ar (“if it were”), măcar că (“although/even though”), de 

cumva (“if perhaps”), până va (“until”), ca și (“as well as”), pentru (“for”), 

măcar de nu (“even if not”), numai de nu (“provided that not/only if not”)] 

(Tempea 1797: 170). 

We consider that the author is referring to the syntactic relationships 

of coordination (arătarea) and subordination (împreunarea). 

Furthermore, he employs specialized terminology and specifies the 

modern designations of certain conjunctions: 

Iară ceste următóre nu iau la síne nícǐ un chíp, ádecă mód șì sânt [The 

following ones do not assume any form, namely the grammatical categories 

of mood, and are]:  

(1) Copulatíve (împreunătóre) ádecă: încă, adecă, întocma, numaǐ, nu 

numaǐ, încă șì, șì [Copulative (connecting) conjunctions, namely: încă 

(“also/even”), adecă (“namely”), întocma (“likewise”), numai (“only”), nu 

numai (“not only”), încă și (“also and”), și (“and”)]. 



Diversité et Identité Culturelle en Europe 

275 

(2) Disiunctíve (despărțitóre) ádecă: nícǐ unul, nícǐ altul, așadară, nícǐ, 

sau, să fie, cì, altădátă, sau măcar [Disjunctive (separating) conjunctions, 

namely: nici unul (“neither one”), nici altul (“nor the other”), așadară 

(“therefore”), nici (“neither/nor”), sau (“or”), să fie (“be it”), ci (“but/rather”), 

altădată (“at another time/otherwise”), sau măcar (“or at least”)]. 

(3) Adversatíve (împotrivitóre) ádecă: șì tot, dară, măcar că, pentru 

că, fără numaǐ, de nu, aǐmintrelea, cât maǐ máre, fiindcă, iară, de cumva 

[Adversative (opposing) conjunctions, namely: și tot (“and yet”), dară 

(“but”), măcar că (“although/even though”), pentru că (“because”), fără 

numai (“except/only”), de nu (“if not”), aiurea/aimintrelea (“otherwise”), cât 

mai mare (“as great as possible”), fiindcă (“because”), iară (“and/but again”), 

de cumva (“if perhaps”)]. 

(4) Causáles (pricinuitóre) ádecă: ca să nu, cât nu, drept aceea, ca nu 

cumva, cu cât maǐ vârtos, afáră de, afáră [Causal (causative) conjunctions, 

namely: ca să nu (“so as not to”), cât nu (“inasmuch as/not to the extent that”), 

drept aceea (“therefore/for that reason”), ca nu cumva (“lest”), cu cât mai 

vârtos (“all the more so”), afară de (“except for”), afară (“outside/apart 

from”)] (Tempea 1797: 170). 

Another author, Diaconovici Loga (1822), provides a deeper 

conceptualization of them: 

„Cujugțele sânt de maǐ multe pláce, precum iaste șì înțelégerea lor, 

cea reduse între cuvínte, orǐ închieturǐ. Așà sânt [: 

1. Legătóre sau copulatíve: Șì, ca șì, în fórma, în chipul, iară, iarășǐ, 

încă șì, precum, precum șì. Acéste următóare sânt, cáre leagă părțile 

periódurilor maǐ márǐ: Precum-așà; cíne cum-așà; nu numaǐ-cì șì; cât-atât; 

întru cât-întru atât; Deórece-dár; Deșì-tótușǐ; Deșì-nimíc máǐ puțin; párte-

párte; céva-céva; așà-cât; când-atuncǐ [Linking or copulative 

conjunctions: și (“and”), ca și (“as well as”), în forma (“in the form”), în 

chipul (“in the manner”), iară (“and/but”), iarăși (“again”), încă și 

(“also”), precum (“as”), precum și (“as well as”). The following are those 

that connect the parts of larger sentence structures: precum–așa (“as–so”); 

cine cum–așa (“whoever–so”); nu numai–ci și (“not only–but also”); cât–

atât (“as much–so much”); întru cât–întru atât (“to the extent that–to that 

extent”); deoarece–dar (“because–therefore”); deși–totuși (“although–

nevertheless”); deși–nimic mai puțin (“although–nonetheless”); parte–parte 
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(“part–part”); ceva–ceva (“something–something”); așa–cât (“so–as much 

as”); când–atunci (“when–then”)]. 

2. Despreunătóre sau disiunctíve: Nù, ba nù; nícǐ- nícǐ -că; nícǐ 

cum; nícǐ decum; nícǐ unul- nícǐ altul; sau-sau; au-au [Separating or 

disjunctive conjunctions: nu (“not”), ba nu (“rather not”), nici–nici 

(“neither–nor”), nici–că (“not even/that not”), nici cum (“by no means”), nici 

decum (“not at all/by no means”), nici unul–nici altul (“neither one–nor the 

other”), sau–sau (“either–or”), au–au (“either–or”)]. 

3. Condiționătóre: De, dár de, de nù, până nù, deacă numaǐ, când 

nù, numaǐ de nù, când, altmíntrelea, la întâmpláre [Conditional 

conjunctions: de (“if”), dar de (“but if”), de nu (“if not”), până nu (“until/not 

before”), deacă numai (“if only”), când nu (“if not/when not”), numai de nu 

(“provided that not”), când (“when”), altminterea (“otherwise”), la 

întâmplare (“by chance”)]. 

4. Causetóre sau pricinuitore: Că, căcǐ că, péntru că, iară, căcǐ, ca, 

ca să, cât nù, ca să nù, puțín, de nù, cât, péntru aceaia [Causal or cause-

expressing conjunctions: că (“that/because”), căci că (“because”), pentru că 

(“because”), iară (“and/but”), căci (“because”), ca (“as/so that”), ca să (“so 

that/in order to”), cât nu (“inasmuch as”), ca să nu (“so as not to/lest”), puțin 

(“little”), de nu (“if not”), cât (“as much as”), pentru aceea (“therefore/for 

that reason”)] (Diaconovici Loga 1822: 154). 

5. Orânduitóre sau ordinatíve: Întâiŭ, a dóo, a tréia, a pátra, ș.a. 

[Ordering or ordinal conjunctions: întâi (“first”), a doua (“second”), a 

treia (“third”), a patra (“fourth”), and so on]. 

Însámnă: maǐ bíne prin aceste cuvínte se orânduésc Părțile vreuneǐ 

zícerǐ decât prín Numerǐ [This means: these words are better used to arrange 

the parts of a sentence than through numbers]. 

Dintâiŭ, apóǐ, atuncǐ, afáră de aceaia, după aceaia, maǐ depárte, maǐ 

încolò, préste aceásta, asémenea, apóǐ atuncea, în urmă, atuncǐ, încă după 

aceaia, la închiere [First, then, at that time, besides that, after that, further 

on, later on, in addition to this, likewise, then afterwards, finally, at that point, 

also after that, in conclusion.]. 

6. Închietóre sau conclusíve: Așà dáră, acum dáră, de aceaia, drépt 

aceaia, décǐ, de aícǐ, péntru aceaia [Concluding or conclusive conjunctions: așa 

dară (“therefore/thus”), acum dară (“now therefore”), de aceea (“therefore/for 



Diversité et Identité Culturelle en Europe 

277 

that reason”), drept aceea (“therefore/accordingly”), deci (“therefore”), de aici 

(“from this/therefore”), pentru aceea (“for that reason”)]. 

7. Explicătóre sau tălmăcitóre: Adecă, așà, décǐ [Explanatory 

or interpretative conjunctions: adecă (“namely/that is”), așa 

(“thus/so”), deci (“therefore”)]. 

8. Împoncitóre sau adversatíve: Cì, însă, ma, dár, iár, tót, tótușǐ, de 

cumva, de nù [Oppositional or adversative conjunctions: ci (“but/rather”), 

însă (“however”), ma (“but”), dar (“but”), iar (“and/but”), tot 

(“yet/nevertheless”), totuși (“nevertheless”), de cumva (“if perhaps”), de nu 

(“if not”)]. 

9. Timpuríe sau temporánee: Când, de când, după ce, ca cum, ca 

când, până ce, împreună, deoarece, altădátă, de atuncǐ, cât de mult, îndelung, 

mult [Temporal or time-related conjunctions: când (“when”), de când 

(“since”), după ce (“after”), ca cum (“as if”), ca când (“as though/when”), 

până ce (“until”), împreună (“together”), deoarece (“because/since”), 

altădată (“formerly/at another time”), de atunci (“since then”), cât de mult 

(“how long/how much”), îndelung (“for a long time”), mult (“much/a lot”)]. 

Acéstea se încórdă cu Cujugtív [These are used with the subjunctive mood]. 

Să, că, deacă aș, de aș, de va fi să nù, de s-ar, să rea, când se rea1, 

până va, numaǐ de nù [să (“to/that”), că (“that”), deacă aș (“if I would/if I 

were to”), de aș (“if I were to”), de va fi să nu (“if it should not happen that”), 

de s-ar (“if it were”), să rea (“may it be/would it be”), când se rea (“when it 

would be”), până va (“until it will”), numai de nu (“provided that not/only if 

not”)] (Diaconovici Loga 1822: 155). 

The position of the conjunction is likewise taken into consideration by 

Eustatievici-Brașoveanul (1757) when he formulates the criterion of ordering: 

„Rînduiala este un chip prin care să arată împreunările în ce loc s-au 

obicinuit a să tocmi” [Arrangement is a manner by which conjunctions are 

shown according to the place in which they are customarily positioned] 

(Eustatievici-Brașoveanul 1757: 120). 

Clasificarea după „rînduială” reprezintă poziția conjuncției: „înainte 

puitoare”, „este ceea ce pre toate împreunările întru toată voroava înainte a să 

 
1 The text refers to optative forms found in the Banat dialects, such as mă reaș folosi 

(Diaconovici Loga 1822: 200), cf. I. Coteanu, Elemente de dialectologie a limbii române, 

Editura Științifică, București, 1961. 
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așeza rînduiește” [The classification according to “order” represents the 

position of the conjunction: “placed before,” which “is that which orders all 

conjunctions to be set before everything else throughout the entire 

discourse.”] (Eustatievici-Brașoveanul 1757: 120). 

In the grammars analysed, conjunctions are treated globally, without 

fine-grained subclassifications. In all the works, emphasis is placed on the 

linking function rather than on the dual distribution of the elements. 

Therefore, correlative structures such as “and…and,” “neither…nor,” 

“either…or,” “or…or” appear in the texts, but they are not conceptualized as 

“correlatives.” For instance, Micu/Șincai (1780/1805) listed a multitude of 

conjunctions, some of which had the role mentioned above: “și, încăși, nici, 

șiși, că, ca, cași, fiindcă, să, de, de nu, amintrilea, adecă, dece, pentru ce, 

deaceea, pentru aceea, iar, ci, de cumva, precum dară, dacă, altădată, fără 

numai, numai, așa dară, dreptaceea, cu cît mai mare, cu cît mai tare, de cumva, 

cît nu, sau, și iar” (Micu/Șincai 1780/1805: 59). 

An important author, Diaconovici Loga (1822), examines the 

conjunction from this perspective and offers significant clarifications, 

referring to the section entitled „De întrebuințárea Părticelelor însoțitóre [On 

the Use of the Connecting Particles]: 

Acést féliu de Cujugțiǐ mérg tot păréche, așà cât una se pune la întâia 

pàrte a uneǐ zícerǐ, purtând închieturile ceale înaínte mergătóre, iară alta se ia 

la a dóoa parte a zíceriǐ, cu închieturile ceale următóre, cáre tót la un înțelés 

trág, precum víne în periodurǐ; Unde însámnă acéstea următóre [This kind of 

conjunctions always occur in pairs, in such a way that one is placed in the 

first part of a sentence, carrying the preceding clauses, while the other is 

placed in the second part of the sentence, with the following clauses, both of 

which lead to the same meaning, as they appear in sentence structures. Here 

the following are noted]: 

Precum – așà [“as – so” or “just as – so”] 

cine cum – așà [“whoever/however – so”] 

nu numaǐ – ci șì [“not only – but also”] 

cât – atât [“as much as – so much” or “as … as”] 

întrucât – întru atât [“insofar as – to that extent” or “to the extent that 

– to that extent”] 

deoarece – dar [“because – therefore/but”] 
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deșì – totușǐ [“although – nevertheless” or “even though – still”] 

cáre – acéla [“which/who – that one” or “the one who – that one”] 

deșì – nimíc maǐ puțín [“although – nonetheless / no less”] 

párte – párte [“partly – partly” or “some – some” (if expressing 

distribution)] or 

de o párte – iară de altă párte [“on the one hand – on the other hand”] 

céva – céva [“something – something” or, depending on context, 

“some – some”] 

așà – cât [“so – as much as” or “as – as much as”] 

când – atuncǐ [“when – then”] 

au – au [“either – or”] 

sau – sau [“either – or”] 

Măestría de a pune cugetele sále în formă periodicească se cuprínde 

în buna orânduíre acéstor Părticeale, dé la cáre înțelésul perioduluǐ atârnă. Că 

părticeaoa cárea se pune la începutul perioduluǐ este reducătóre, adecă: reduce 

înțelégerea sà la altă părticea, cárea la a dóoa parte a perioduluǐ áre de a se 

pune. Cárea de nu va urmà, înțelésul stă spânzurát șì deneplinít” [The skill of 

arranging one’s thoughts in periodic form consists in the proper ordering of 

these particles, upon which the meaning of the period depends. For the 

particle that is placed at the beginning of the period is a reducing one, that is: 

it directs its meaning toward another particle, which must be placed in the 

second part of the period. If the latter does not follow, the meaning remains 

suspended and incomplete. ] (Diaconovici Loga 1822: 199). 

 

Conclusions 

The evolution of Romanian grammar is equivalent to the successive 

and repeated renewal of an effort toward clarification, refinement, and the 

enhancement of the capacities of non-inflected parts of speech to become 

bearers of an essential role in shaping the norms of the contemporary 

Romanian language. 

We have outlined the premises of the research by inventorying the 

conjunctional structures found in the first grammars of the Romanian 

language (1667–1822). These works adopted the model of conjunction 

classification from the Latin and Greek grammatical tradition, adapting it 

over time to the realities of the Romanian language. The conjunction was 
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initially analyzed as a secondary (non-inflected) part of speech, with a purely 

mechanical function of “linking”; however, only in works from the second half of 

the 19th century did it acquire a more nuanced functional and semantic description. 

In the second half of the 19th century, the distinction between 

coordination and subordination became consolidated, classification was 

structured on the basis of logical-syntactic criteria, and the conjunction 

established its important role as a key element at the level of the sentence 

complex (not merely in the description of the clause), becoming a structural rather 

than merely semantic part of speech. Thus, the transition toward the modern 

system is marked, especially through the analysis of sentence structure. 

All the aspects analyzed regarding the conjunction relate to the 

distribution of the linking role that it has held from the very beginning. This 

formulation seems to refer almost exclusively to this part of speech and 

activates a functional expectation. It appears that the solution was not the 

delimitation of the conjunction, but rather the introduction of relative adverbs 

functioning as conjunctions. I have identified countless situations in which 

either adverbs appear, or conjunctions are treated under other non-inflected 

parts of speech. 

We can observe that in the first Romanian grammars, the classification 

of the conjunction is strongly influenced by the Latin tradition. If, at the 

beginning, the division into categories was ambiguous and referred only to 

the semantic criterion, the evolution is clearly marked by a transition from a 

semantic classification to a syntactic one. 

The examination of the functionality of the conjunction in the 

aforementioned grammars has led to the identification of essential 

characteristics that grant this non-inflected part of speech an important status. 

Its role gradually took shape, keeping pace with the intellectual development 

of the language, as grammarians felt the need to clarify syntactic 

relationships, which required a much larger number of conjunctions. These 

emerged either through compounding, through the use of other grammatical 

classes functioning as conjunctions (relative adverbs), or through the 

formation of conjunctional phrases. 

 

 

 



Diversité et Identité Culturelle en Europe 

281 

 

Bibliography: 

Early Romanian Grammars 

Eustatievici-Brașoveanul 1757. Eustatievici-Brașoveanul, Dimitrie, 

Gramatica rumânească. Brașov, 1757, (manuscrisul 583, Biblioteca 

Academiei Române).  

Budai-Deleanu 1815-1820. Budai-Deleanu, Ion, Temeiurile 

gramaticii românești, (manuscrisele 2425 și 2426, Biblioteca Academiei 

Române), 1815–1820. 

Diaconovici Loga 1822. Diaconovici Loga, Constantin, 1822. 

Gramatica românească pentru îndreptarea tinerilor. Acum întâia oară 

lucrată prin Constantin Diaconovici Loga, al Școlelor Preparande Romanești 

din Arad Profesor, la Buda, în Crăiasca Tipografie a Universității Ungariei.  

Institutiones 1770. Institutiones linguae valachicae. Prima gramatică 

a limbii române scrisă în limba latină de la Kalocsa, probabil Oradea, 1770, 

(manuscrisul 760/1 și 760/2, Biblioteca Arhiepiscopală din Kalocsa, 

Ungaria). Institutiones linguae valachicae. Prima gramatică a limbii române 

scrisă în limba latină. 1770. Ediție critică de Gheorghe Chivu. Revizia și 

traducerea textului latin de Lucia Wald. București: Editura Academiei 

Române, 2001. 

Macarie 1757-1772. Macarie, Ieromonahul, Paisiescu 

Dragomirneanul, Gramatica rumânească, (manuscrisul nedatat, netipărit, 

Biblioteca Academiei), schitul Sihla, 1757-1772.  

Micu/Șincai 1780/1805. Clain, Samuil Micu, Șincai, Gheorghe, 

Elementa linguae Dacoromanae sive Valachicae, Viena, Kurzbock, 1780. 

Buda: Typis regiae Universitatis Pestanae, 1805.  

Staicu 1667-1669. Călugărul Staicu, Gramatica slavo-română 

(Tâlcuirea sau arătarea gramaticii slavonești a învățătorului Staicu de la 

Școala de slavonie din Târgoviște), de la sfârșitul secolului al XVII-lea. 

(Copii ale fragmentului de gramatică a lui Staicu se păstrează în manuscrisele 

312 și 3473 din Biblioteca Academiei Române).  

Şcoleriu 1789. Şcoleriu, Toader, Lecțione, adecă cuvîntare, scoase de la 

întîie parte a gramaticii... În tipografie ce politicească, În tîrgul Ieșului, 1789. 

Tempea 1797. Tempea, Radu, Gramatică românească alcătuită 

de…, directorul Școlelor Neunite Naționalicești prin Marele Principat al 
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Ardealului, Cu slobozenia celor mai Mari. Sibiu, în Tipografia lui Petru 

Bart, 1797. 

Văcărescu 1787. Văcărescu, Ienăchiță, Observații sau băgări dă 

seamă, asupra regulelor și orânduealelor grammaticii rumânești, adunate și 

alcătuite de dumnealui…, tipărită acum întru al doilea rând, în Viena Austriei 

(Râmnic- Episcopia Râmnicului), 1787. 
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Abstract:  

This article concerns external methodological influences in theological 

research. We propose, on the one hand, a brief presentation of traditional Orthodox 

theology and current Orthodox theology, with respectively the sub-branches and 

subjects of academic study, and, on the other hand, a presentation of some external 

scientific methods that theology adopts and the specific way in which they are 

integrated into theological study and research. The structure of the study that meets 

our objective is as follows:  

1. Prolegomena. Orthodox Theology: Tradition and Creativity 

2. Epistemology of theology. Traditional theology (catechesis, apologetics, 

doxology) and speculative theology. Necessary distinctions: theology vs. 

philosophy; Theology vs Literature. Conditions for the Preservation of the Orthodox 

Character of Theology 

3. Useful Scientific Methods in Theology 

4. Fundamental discipline. Exemplification 

5. Conclusions. An interdisciplinary scientific methodology 

We try to establish the kinds of methodological influences – scientific or so-

called scientific – that come, most of the time, not only from other religions, but also 

from the movement that is currently taking hold in humanized research and that is 

coming as a wave from the "positive" physical and biological sciences to the 

"humanities." It should be noted that, in the process of globalization, the influence 

manifests itself in a unidirectional way, from the West – with its eternal 

"fascination" – to the East and the Balkans, with a tendency not to incorporate 

and mix various aspects, but to standardize in the Western direction. We also 

aim to identify the specificity of the presence of these influences in different 

disciplines, subfields of theology.  
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Dans le cas de la théologie orthodoxe, selon Jean-Claude Larchet 

(2021), il existe peu de recherches méthodologiques. L'étude de cet aspect est 

nécessaire dans des conditions où la distance entre la théologie orthodoxe 

traditionnelle et la théologie orthodoxe actuelle s'accentue, elle subit une 

transformation significative du point de vue de la « philosophie religieuse » à 

travers une « modernisation » sous l'influence de la théologie catholique, de 

la théologie protestante et, parfois, de la philosophie spiritiste telle que la 

sophiologie inspirée par J. Böhme ou le courant « ésotérique ». 

Classiquement, à travers la méthodologie d'un domaine, la manière de 

créer le contenu de ce domaine est prise en compte, l'objectif étant de décrire 

les étapes par lesquelles un certain résultat est atteint où la nouveauté et 

l'originalité sont des caractéristiques fondamentales. Se positionnant au cœur 

de la théologie, le Rév. Dr Daniel Benga (2003) propose une manière 

complètement différente de présenter la méthodologie, sans insister sur ce qui 

est propre à la théologie traditionnelle et ce que la modernité apporte. Avant 

tout, il convient de noter l'importance qu'il accorde à la méthode dans la 

recherche, qui peut être considérée comme une partie intégrante du contenu 

même de la recherche. 

Dans le cas de la théologie, l'innovation est inexistante dans son 

contenu et permise dans la forme. En fait, toute tentative de modernisation 

peut conduire à une « sortie » du domaine : malentendu, hérésie ou 

panhérésie. Dans ce cas, la méthodologie interne est moins « productive » et 

plus « réactive ». Cependant, la « réception » de la matière théologique ne 

doit pas être vue au sens strict, comme une accumulation individuelle, mais 

comme une matière qui comporte toujours la composante active de 

communion, de confession. 

Dans notre travail, nous traitons exclusivement des influences 

méthodologiques externes concernant la théologie. Pour ce faire, nous 

proposons, d'une part, une brève présentation de la théologie orthodoxe 

traditionnelle et de la théologie orthodoxe actuelle, avec respectivement les 

sous-branches et les sujets d'étude académique, et, d'autre part, une 

présentation de certaines méthodes scientifiques externes que la théologie 
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adopte et la manière spécifique dont elles sont intégrées dans l'étude et la 

recherche théologiques. Nous essayons d'établir les types d'influences 

méthodologiques – scientifiques ou prétendument scientifique – qui 

proviennent, la plupart du temps, non seulement d'autres religions, mais aussi 

du mouvement qui s'installe actuellement dans la recherche humanise et qui 

vient comme une vague des sciences physiques et biologiques « positives » 

vers les « humanités ». Il convient de noter que, dans le processus de 

mondialisation, l'influence se manifeste de manière unidirectionnelle, de 

l'Occident – avec sa « fascination » éternelle – vers l'Est et les Balkans, avec 

une tendance à ne pas incorporer et mélanger divers aspects, mais à se 

standardiser dans la direction occidentale. Nous visons également à identifier 

la spécificité de la présence de ces influences dans différentes disciplines, 

sous-domaines de la théologie.  

 

1. Prolegomènes. Théologie orthodoxe : tradition et créativité 

Nous plaçons l'analyse que nous entreprenons sous le signe de la 

remarque de Larchet selon laquelle les méthodes empruntées au monde laïque 

« sécularisent en fait et génèrent du relativisme et de l'agnosticisme » (Larchet 

2021 : 9). Reprenant des idées mises en avant par les grands théologiens de 

notre époque tels que G. Florovsky et V. Lossky, Larchet affirme que « la 

forme et la nature de la théologie dépendent de la foi et de l'expérience 

spirituelle, la réciproque étant également valide, de sorte que le changement 

d'identité de la théologie est équivalent au changement de foi et d'expérience 

spirituelle. » (Larchet 2021 : 8). Cependant, il convient de noter que la 

tendance n'est pas nécessairement nouvelle, mais qu'elle prolonge des aspects 

déjà signalés en Russie à la fin du XIXe et au début du XXe siècle : « Au 

début du XXe siècle, les débats mettent en lumière la rencontre de deux 

courants de la théologie russe : d'une part, un courant « académique » qui 

défend la vocation scientifique des académies, ainsi que le rôle des disciplines 

positives et de la méthode historico-critique, et d'autre part, un courant « néo-

patristique » soutenu par un monachisme instruit qui s'intéresse à l'intégration 

de la dimension spirituelle et pratique en théologie,  et, par conséquent, 

revenir aux sources bibliques et aux Pères de l'Église. » (H. Destivellle apud 

Larchet 2021 : 11).  
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Par conséquent, la théologie orthodoxe, selon les auteurs mentionnés 

ci-dessus, ne peut échapper à l'aspect métaphysique de l'expérience 

spirituelle, qui la distancie des sciences positives et, par conséquent, cette 

différence de fond soulève déjà un signal d'alarme quant à l'insuffisance du 

transfert méthodologique des sciences en général vers les disciplines 

théologiques. En revanche, en entrant dans la « galerie des sciences », la 

théologie est automatiquement soumise à un continuum de ce que la 

scientifique exige, au niveau de formation, qui est atteint, dans l’étroite 

relation entre enseignement-apprentissage et recherche (voir Matériaux et 

notes de cours). Introduction à la méthodologie de la recherche scientifique). 

 

2. Épistémologie de la théologie théologie vs philosophie. 

Théologie vs Littérature 

Pour mettre en lumière la veine mystique de la théologie orthodoxe, il 

suffit de revenir aux textes des Pères classiques tels que Maxime le 

Confesseur. Ici, nous redécouvrons comment la théologie est placée à la 

troisième étape de la vie spirituelle, les deux premières étant la praxis – la vie 

ascétique au sens large et la contemplation naturelle, comme première phase 

de la gnose – consistant dans la connaissance de Dieu à partir de Ses 

manifestations dans la création. La deuxième phase de la gnose est la 

théologie – selon Larchet – « la connaissance directe de Dieu » (2021 : 13).  

Cette connaissance ne peut être faite dans Sa nature – absolument 

inconnaissable – mais dans Ses énergies. Elle comporte deux aspects : 

Theoria et Theologia. La première est réalisée par l'intellect et la raison – pure 

– la seconde, étant un passage au-delà du naturel, se réalise par l'œuvre divine 

elle-même – « l'énergie divine elle-même, transmise à l'homme par le Père 

par le Fils dans le Saint-Esprit. » (Larchet 2021 : 14).  Dans ce cas, les facultés 

humaines – l'intellect et autres – jouent uniquement le rôle de réceptacle – en 

plus de la pureté, elles doivent renoncer à leur propre travail par énergie 

naturelle. Ainsi, une définition possible de la théologie qui met l'accent sur 

son essence mystique revient à : « La théologie, en tant que révélation 

surnaturelle des mystères divins, est une mystagogie, c'est pourquoi on 

l'appelle souvent 'théologie mystique' ou 'théologie mystagogique'. À son 

stade le plus élevé, elle correspond à la vision de Dieu, qui s'accomplit dans 

et à travers la Lumière divine non créée et divinisant : » (Larchet 2021 : 14). 
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La vision de Dieu est liée à la pratique de la prière du cœur dans sa pureté, ce 

que dit simplement Évagrius : « Celui qui est théologien prie véritablement, 

et celui qui prie vraiment est théologien. » (Larchet 2021 : 15). Cette Lumière 

va au-delà de la pure nature finie, elle est infinie et ne peut s'exprimer en 

concepts, ni en mots. Vu ainsi, la Theologia est quasi-absente dans l'Église. 

Mais elle doit rester le but et l'aboutissement d'une théologie qui n'a de sens 

et de valeur que par l'autre. 

À ce sens élevé de la théologie s'ajoutent trois autres significations, 

portées par le même mot grec. Au sens large, cela signifie « mot » ou « 

discours » (l-o-g-o-s) sur Dieu (t-e-o-s) ou – selon le Père Galeriu – « 

dialogue, conversation avec Dieu ». Et le théologien est « celui qui parle de 

Dieu » et avec Dieu (cf. Benga 2003).  

Les trois autres significations de la théologie – développées au cours 

des premiers siècles – sont :  la théologie catéchétique1, la théologie 

apologétique et la théologie doxologique. Alors que la première est liée à la 

foi chrétienne et à la vie spirituelle, le discours sur Dieu occupant une place 

importante, la seconde est née de la nécessité de défendre la foi, soit en 

combattant les hérésies qui mettaient en danger l'Église et le salut des 

 
1 La première théologie, la théologie catéchétique, comprend une série d'écrits tels que les 

homélies de saint Jean Chrysostome ou l'Exposition de la foi orthodoxe de saint Jean de 

Damas. Les textes étaient destinés à faire connaître la foi, la découvrir, la rappeler ou la 

rappeler dans le but de former des chrétiens – enfants ou adultes, à l'aube ou en chemin. La 

plupart des écrits laissés par les Grands Pères font partie de la théologie apologétique. 

Puisque ces écrits visaient à convaincre – soit les hérétiques, de leur erreur, soit les croyants, 

de ne pas suivre les hérésies – ils utilisaient une manière rationnelle d'exposition, ils faisaient 

une démonstration sur la base des règles fondamentales de la logique, selon un discours 

argumentatif persuasif avec rigueur, cohérence, précision, clarté, langage et vocabulaire 

similaires à ceux des hérétiques ou empruntés à la philosophie, très sophistiqué. Un exemple 

magistral est celui de Maxime le Confesseur, combattant avec une rare finesse intellectuelle 

les monoénégicistes et les monothélistes. Son type de discours change lorsqu'il n'est pas en 

position d'argumenter ou de contre-argumenter, il a une forme très claire de pensée et 

d'expression, dans des écrits tels que Heads of Love ou dans Ascetic Discourse. La troisième 

théologie, la théologie doxologique, se retrouve dans certains ouvrages patristiques. Des 

exemples en sont les Poèmes de saint Grégoire le Théologien et les Hymnes de saint Syméon 

le Nouveau Théologien. Le but de ces écrits, caractérisés par la présence de métaphores et de 

symboles, est à la fois de révéler Dieu et, en même temps, de préserver son mystère – un 

antagonisme que le symbole porte implicitement à travers son essence, incubant les deux 

dimensions que la théologie doit avoir, cataphatique et apophatique (Larchet 2021 : 20). 

Ces textes unissent la connaissance théologique, l'expérience spirituelle et la prière, prenant 

souvent la forme de prière.  
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croyants, soit en expliquant la vraie foi. Cette dernière théologie, la théologie 

doxologique, est une théologie de la louange. 

Il existe un lien étroit entre le thème des textes, leur public et la 

définition de leur style.  Évidemment, on peut s'attendre à ce que ce style 

nécessite de suivre différentes méthodes de travail, une méthode spécifique. 

En comparaison avec les sciences philologiques, les textes de théologie 

catéchèse correspondraient à des parcours de découverte littéraire – une 

histoire d'elle-même et des idées, peut-être d'une certaine manière ; Les textes 

de la théologie apologétique seraient similaires à ceux de la critique littéraire qui 

défendent l'appartenance à certains canons, et les textes doxologiques seraient la 

littérature du type ars poetica, celle qui loue la littérature elle-même. 

Au Moyen Âge, nous assistons au passage de l'objectif théologique de 

l'extérieur – pour un public chrétien ou en train de devenir chrétien – vers 

l'intérieur – pour le théologien désireux de manifester sa créativité et sa raison 

dans une théologie spéculative qui propose un nouveau système 

d'interprétation, en tenant compte des systèmes antérieurs, mais avec le désir 

de les surmonter, avec la littérature, laissant place à l'inventivité et à 

l'originalité individuelles propres à la création artistique. Thomas d'Aquin du 

monde latin et du courant appelé « scolastique » est suivi par le protestantisme 

en Occident.  

Bien qu'elle ait existé depuis le XVIIe siècle en Russie sous l'influence 

de la théologie latine, en particulier la théologie scolastique et spéculative 

telle qu'elle est aujourd'hui, peut être considérée comme une présence 

constante depuis le XIXe siècle. En Russie, surtout sous l'influence de la 

philosophie allemande, elle a pris la forme de ce que l'on peut appeler « 

philosophie religieuse » à travers une forme où les spéculations rationnelles 

abstraites, la créativité du théologien dans la création de nouveaux systèmes 

d'interprétation, dominent. On peut prendre comme exemple la sophiologie 

russe, ayant pour représentants V. Solovyov, P ; Florensky et S. Bulgakov se 

sont développés sous des influences occidentales, tant philosophiques, 

pseudo-mystiques et ésotériques, que théologiques.  En Grèce, on peut 

prendre comme exemple une sortie de la tradition orthodoxe, la théologie 

dogmatique élaborée par C. Andrutsos, P. N. Trembelas et leurs disciples – 

sous l'influence de la scolastique latine ou de la théologie des années 1960, le 

courant personnaliste représenté par C. Yannaras et J. Zizioulas marqué par 
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une forte influence du courant existentialiste/personnaliste russe (N. 

Berdeaev), juif (M. Baber, E. Lévinas), mais aussi athée (Heidegger, Sartre).  

Montrant la continuité de la théologie orthodoxe spéculative sous 

influence occidentale jusqu'à aujourd'hui, Larchet souligne son danger 

d'atteindre « une dérive encore plus grande dans la direction d'une philosophie 

religieuse intellectualiste au point d'être obscure et étrangère à toute 

expérience spirituelle » (Larchet 2021 : 24). À cet égard, il est nécessaire de 

préserver la distinction entre théologie et philosophie, d'une part, et entre 

théologie et littérature, d'autre part. Il est vrai qu'une formation philosophique 

– la philosophie comme outil théologique – est nécessaire pour comprendre 

les écrits de saints tels que saint Denys l'Aréopagite, saint Maxime le 

Confesseur ou saint Grégoire Palamas. Cependant, il ne faut pas oublier que 

la théologie et la philosophie2 partagent néanmoins des fondations, des 

méthodes et des objectifs différents.  

Le talent littéraire manifesté dans l'hymnographie en particulier doit 

être vu non pas comme un talent « naturel » d'un écrivain, mais comme un 

charisme, un don du Saint-Esprit. « De plus, dans le cas d'un écrivain profane, 

le talent est une capacité purement individuelle – nous ajoutons, sauf pour la 

création folklorique où l'auteur est collectif – tandis que, dans le cas d'un 

hymnographe, il s'agit d'une capacité liée à la fonction que Dieu l'a appelé à 

exercer dans l'Église. » (Larchet 2021 : 28). L'hymne est un éloge similaire à 

ceux apportés par d'autres moyens d'iconographie ou de prédication, par 

exemple. La théologie doxologique – souvent une « théologie mystique » à 

 
2 Ainsi, alors que la philosophie repose entièrement sur la raison, dont la capacité humaine à 

réfléchir naturellement est source, la théologie a la raison comme instrument et repose sur 

des données provenant de l'Apocalypse connues de la Tradition par les Saintes Écritures, par 

la prédication des apôtres (appelée « kérygme »), par les définitions de la foi des Conciles et, 

en général, par l'enseignement de l'Église. 

La philosophie construit son objet à travers la créativité et les capacités logiques de la raison, 

tandis que la théologie vise à décrire un « objet » préexistant afin de donner un sens et de 

défendre conformément aux besoins des gens et des temps vécus, non pas une « nouvelle 

vérité », mais la même Vérité, en d'autres termes « les vérités de la foi transmises par l'Église 

et communiquées par le Christ et le Saint-Esprit. » (Larchet 2021 : 26). La grandeur d'un 

philosophe réside dans l'invention d'une nouvelle théorie. La grandeur d'un théologien réside 

dans la défense de la même Vérité.  

Méthodologiquement, la philosophie part de questions pour atteindre d'autres questions. La 

théologie part des certitudes, afin d'arriver aux mêmes certitudes, clarifications, explications, 

reformulées afin de surmonter le caractère implicite et ambigu des formulations précédentes. 

J'ajouterais, dans la mentalité populaire : rien n'est nouveau sous le soleil. 
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travers les révélations personnelles exprimées par ses auteurs – prend souvent 

la forme d'une prière de louange.  

Quelle que soit l'influence qu'elle exerce sur la théologie, il existe une 

manière de répondre en considérant les conditions à remplir pour rester dans 

un cadre orthodoxe, à savoir (selon Larchet 2021) : i. la nécessité pour la théologie 

d'être fidèle3 à la Tradition ; ii. la valeur et les limites de la créativité4 en théologie ; 

iii. les conditions spirituelles5 pour la pratique de la théologie. 

 

3. Méthodes scientifiques utiles en théologie  

 
3 La fidélité à la tradition se transcrit dans le respect de ses trois piliers fondamentaux : 

l'Écriture Sainte, les Saints Conciles et les Saints Pères, sachant qu'il existe une 

complémentarité mutuelle entre eux, et à eux s'ajoute l'enseignement de l'Église « catholique 

» au sens étymologique, c'est-à-dire « selon tout » – communion de l'espace, du temps, des 

individus et de la vie dans l'Église – la prière commune comme le dit le père Galeriu. L'Église 

vit en communion avec tous les autres membres, « avec la tête de tout le corps, qui est le 

Christ, mais aussi avec le Saint-Esprit qui anime tout le corps, le théologien pourra confesser 

la foi de l'Église, la défendre, la dénoncer, l'expliquer et accomplir tout travail théologique » 

(Larchet 2021:32). Toute séparation du Corps de l'Église est une hérésie. 
4 La créativité en théologie ne concerne pas le contenu, mais son explication. La créativité se 

manifeste dans la mesure où elle respecte la trilogie et la christologie, sans s'opposer au 

conservatisme, mais en s'opposant au modernisme et au progressisme qui font de l'évolution 

une fin en soi, quelle que soit sa direction. De nouveaux concepts, empruntés à la philosophie, 

prennent une signification chrétienne. Lorsque ces conditions ne sont pas respectées, nous 

parlons d'erreurs ; hérésies ou même pan-hérésies. C'est ce qui se passe, par exemple – 

Larchet 2021 : 34-35 – chez S. Bulgakov où Sofia devient une quatrième hypostase de la 

Trinité ou dans le Ch. Yannaras dans le personnalisme fondé sur des philosophies 

existentialistes où la « personne » est valorisée en opposition à l'essence et à la nature – 

minimisée.  
5 La théologie – œuvre au service de l'Église, c'est-à-dire de Dieu et de tous les peuples du 

monde, membres ou non de la communauté, à qui la Vérité révélée par le Christ et représentée 

par Lui est adressée – exige comme qualités fondamentales l'amour théologique de Dieu et 

du prochain et l'humilité, s'annulant devant la Vérité exprimée, de l'Église et de Dieu. La 

pratique de la vraie théologie correspond à un charisme, un don attribué par le Saint-Esprit à 

certains croyants pour le service de l'Église (cf. 1 Corinthiens 12:1-30). L'humilité signifie le 

respect des trois piliers de la Tradition et, dans la conservation du mystère de Dieu, être 

toujours conscient que Dieu est inconnaissable par nature. Ainsi, le théologien acquiert 5 la 

conscience orthodoxe et un « instinct d'orthodoxie » qui lui permet de rester dans la vérité et 

de reconnaître ce qui est orthodoxe et ce qui ne l'est pas.5 Le théologien doit vivre dans les 

vertus, c'est-à-dire « vivre en Christ, qui est, comme l'a dit saint Maxime le Confesseur, « 

l'essence de toutes les vertus » dont le donneur est le Saint-Esprit. » (Larchet 2021 : 38). 

L'orthodoxie ne peut être séparée de l'orthopraxis, une vie pure et juste étant nécessaire pour 

acquérir la grâce de pratiquer la vraie théologie.  



Diversité et Identité Culturelle en Europe 

291 

D'une position plutôt conservatrice face à l'ingérence des sciences 

dans la théologie, mais extérieure à la théologie, Jean-Claude Larchet aborde 

les méthodes scientifiques utiles en théologie avec un grand esprit critique. 

Sans les contester avec véhémence, ils les acceptent avec modéréité, dans la 

mesure de leur utilité. Ainsi. Les éléments suivants sont considérés comme 

utiles, mais adéquatement adaptés : i. recherche bibliographique ; ii. l'édition 

critique des textes ; iii. critique historique ; iv. l' utilisation des références ; v. 

argumentation rationnelle. Nous notons la combinaison de ce qui peut être 

considéré comme un outil scientifique quasi-universel (c'est-à-dire la 

recherche bibliographique ; iv. l'utilisation de références ; v. l'argumentation 

rationnelle) et ceux appropriés aux contenus humanistes (ii. édition critique 

des textes ; iii. critique historique).  

Au contraire, en se plaçant dans la théologie, le Père Dr Daniel Benga, 

dans le livre consacré à la méthodologie d'étude et de recherche en théologie, 

adopte une attitude positive envers la méthodologie – constitutive de tout 

domaine – et propose une voie systématique de la manière de travailler dans 

ce domaine. La théologie étant fondée sur des textes anciens, leur 

transmission est l'un des aspects centraux, fondamentaux pour une 

méthodologie interne. Un intérêt accru est accordé à l'historiographie 

ecclésiastique, dont l'auteur est spécialiste, grâce à l'élaboration de sa propre 

thèse de doctorat. Des exemples concrets sont constamment insérés dans 

l'étude. L'historicité de l'histoire de l'Église est poursuivie, qui, au XXe siècle, 

est complétée par l'histoire des mentalités en termes de manifestation de la foi 

humaine. L'histoire de l'Église est également nuancée et prend de nouvelles 

dimensions, par exemple à travers la définition donnée à l'Église elle-même 

comme le peuple errant de Dieu par le Concile Vatican II (1999), ce qui élargit 

ainsi les acteurs de l'histoire. Un espace significatif est accordé par le même 

auteur dans son œuvre aux heuristiques et à l'étude des sources. Si dans la 

critique externe des sources une place importante est occupée par 

l'investigation historique, dans la critique synchronique interne l'appel aux 

disciplines linguistiques, telles que la syntaxique, la sémantique ou la 

pragmatique, est inévitable. 

Quel que soit le théologien auteur de recherches méthodologiques. 

Au-delà de la méthodologie interne, on arrive inévitablement à la description 

de l'approche scientifique « externe » ou, plus précisément, similaire en fait, 
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quel que soit le domaine, dans le domaine des sciences humaines. On pourrait 

plutôt qualifier cela d'« externe » dans le cas de la théologie, étant donné que 

la recherche scientifique apparaît dans ce domaine plus tard que dans d'autres 

disciplines humanistes, le transfert méthodologique étant implicite. 

Au sein des méthodes, internes et externes, on peut donc considérer 

l'existence d'une catégorie intermédiaire, de méthodes communes simplement 

aux sciences humaines, dont le « transfert » éventuel d'un domaine à un autre 

ne peut être considéré que de manière directionnelle si l'on prend en compte 

le facteur chronologique. On peut donner ici des exemples : l'édition critique 

des textes – méthode philologique par excellence ou critique historique – qui 

est couramment imposée dans l'histoire de l'humanité et dans l'histoire 

ecclésiastique.  Benga 2003 place cette catégorie intermédiaire traitant de la 

transmission des textes chrétiens anciens et de l'histoire ecclésiastique dans 

ce qu'il appelle des « préliminaires méthodologiques ». 

En plus de cette distinction interne vs externe, la distinction entre 

méthodologie et méthodes serait imposée. Les auteurs théologiques, traitant 

de la recherche théologique et de sa méthode, s'attardent soit sur un inventaire 

de méthodes disparates de recherche scientifique – par exemple, Larchet 2021 

(voir ci-dessus), soit sur un modèle méthodologique qui inclut et décrit les 

étapes de la recherche (Benga 2003), généralement valable pour tous types 

d'ouvrages scientifiques : rapport, communication, étude d'articles ou de 

revues,  Revue, mémoire de séminaire, mémoire de licence ou thèse de 

doctorat. Les étapes proposées par Benga sont : choisir le sujet et délimiter le 

thème ; rédiger le plan de travail ; analyse des sources et lecture de la 

littérature secondaire ; rédiger l'article (texte, citations, notes, bibliographie) 

; corrections, changements, la forme finale de l'œuvre. Dans les conditions de 

la société de l'information, l'étape de documentation est augmentée, pouvant 

être modélisée selon différents modèles tels que : Modèle de Marland ; Le 

modèle Irving ou le modèle des compétences des six grands ; Modèle 

Kuhlthau ; le dépôt FADBEN ; Normes AASL (Matériel de cours et notes. 

1.2. Culture de l'information : modèles, référentiels, standards). De plus, 

aujourd'hui, non seulement la documentation, mais la recherche dans son 

ensemble est de plus en plus influencée par ce que la culture de l'information 

impose (voir les matériaux et notes de cours Culture de l'information. 
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Introduction) et IA. Ainsi, entre autres, la recherche devient une partie active 

de l'entraînement professionnel personnel. 

Enfin, nous constatons que la distinction entre les méthodes internes 

et externes à la recherche en théologie n'est que méthodologique. En retour, 

la distinction ne peut pas être de type discret, car le fait qu'il existe un 

continuum d'un type de méthode à un autre, ou que la même méthode puisse 

être caractérisée différemment ou même inclure des éléments qui 

transcendent cette frontière entre divers domaines humanistes. 

Des méthodes isolées à une méthodologie de recherche, les travaux et 

recherches dans ce domaine atteignent rarement des exemples concrets. Ce 

qui importe, c'est que le chercheur ait une relative liberté pour créer sa propre 

méthodologie, à condition que la Tradition soit respectée. En d'autres termes, 

la recherche scientifique en théologie ne diffère pas méthodologiquement de 

la recherche scientifique en sciences humaines, les méthodes sont courantes, 

mais la manipulation de l'objet de recherche est beaucoup plus stricte dans le 

cas de la théologie, les résultats obtenus, à partir de l'hypothèse, non pas de 

type innovant, mais de type reformulateur. Comme je l'ai dit plus haut, un 

grand théologien n'invente pas la théologie, mais – si l'on peut le dire – lui 

donne une nouvelle lumière, l'adapte à son époque. Cette adaptation ne 

signifie pas un changement de dogme, mais consisterait plutôt dans le tact et 

la pédagogie du théologien qui convainquent et font entrer dans l'esprit 

orthodoxe l'expérience, le sentiment et la conviction – la foi – de ceux qui 

prennent leurs distances ou refusent la vie spirituelle et à enrichir dans la vie 

et le sentiment ceux qui embrassent joyeusement une vie spirituelle. En 

pratique, donc, le rôle de la théologie pastorale par la catéchèse, et surtout par 

la confession, est d'une importance majeure qui, contrairement à l'homilétique 

adressée à la communauté, a l'avantage d'être personnel, adapté à l'individu 

et, par conséquent, d'une plus grande efficacité ponctuelle. 

Une méthodologie généralement valable ne peut pas être prononcée, 

différents modèles étant nécessaires pour être adaptés selon le contenu d'un 

travail, mais aussi selon le libre choix que le chercheur exerce soit selon le 

sujet, soit selon les hypothèses et le résultat qu'il propose, ou, enfin, 

simplement selon des préférences personnelles qui peuvent être soumises à 

un certain degré de subjectivité qui n'influence pas nécessairement la qualité 
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de la recherche,  mais contribue à la construction de son originalité et à la 

manifestation de la créativité individuelle de l'auteur. 

 

4. Discipline fondamentale. Exemplification 

Nous nous attardons ici sur les méthodes d'emprunt, les méthodes 

externes et leur présence dans les disciplines théologiques, avec un seul 

exemple, l'espace étant limité. Les disciplines théologiques sont apparues à la 

suite de la « académisation » de la formation théologique, résultant de 

segmentations qui ne correspondent pas nécessairement à la Tradition, où, 

tout au long du même texte, des aspects liés à plusieurs de ces disciplines 

peuvent être6 identifiés. 

Jean-Paul Larchet conserve comme disciplines théologiques 

fondamentales : la théologie dogmatique, l'Écriture sacrée et son exégèse, la 

patrologie ou patristique, l'histoire de l'Église, la théologie morale et la 

bioéthique, l'hagiologie, l'iconologie, l'étude des canons, la théologie 

pastorale et l'homilétique.  

L'exemple que nous présentons du point de vue des ingérences et 

influences extérieures sur la théologie est celui de la dogmatique.  

Considérée comme la « reine des disciplines théologiques », la 

dogmatique – l'étude du contenu de la foi de l'Église – est une étude 

thématique, mais aussi historique, car elle est expliquée et formulée 

progressivement, surtout au cours des sept premiers siècles. Le dogme est 

étroitement lié à d'autres disciplines théologiques : avec les études bibliques 

– puisqu'il repose sur la révélation, et celui-ci sur les Saintes Écritures ; avec 

l'histoire des Conciles, étant donné qu'ils étaient définis par les Conciles ; avec 

la patrologie, étant donné qu'elle a été élaborée par les Pères de l'Église.   

Thématiquement, la dogmatique comporte cinq composantes : i.  la 

triadologie (Dieu en tant que trois hypostases ou personnes et une seule nature 

ou être ; théorie des énergies divines – grâce non créée) ; ii. Christologie (les 

natures et hypostases du Christ) ; iii. sotériologie (dogme sur le salut ; ses 

 
66 « L'ensemble de la théologie repose sur les textes chrétiens anciens, sur les écrits des Pères 

de l'Église et des écrivains, qui sont les sources sous-jacentes à la plupart des disciplines 

théologiques enseignées dans les universités du monde moderne. Histoire de l'Église, 

Patrologie. Exégèse biblique. Dogmatique. Morale. Spiritualité, pastorale liturgique. Loi 

ecclésiastique. Toutes trouvent leur source dans les Saintes Écritures et dans les écrits de 

l'ancienne Église. » (Benga 2003 : 53). 



Diversité et Identité Culturelle en Europe 

295 

œuvres intitulées « L'économie du salut ») ; iv. ecclésiologie (l'Église en tant 

que Corps du Christ) et v. eschatologie (la fin du monde). La coïncidence 

thématique entre dogmatique et credo – des confessions de foi qui résument 

le dogme chrétien tout en étant le sujet de la dogmatique, est remarquable. 

Par cette occasion, une autre ingérence intra-doméniale, possiblement, avec 

la théologie pastorale. 

À ce contenu thématique s'ajoute l'iconologie dans son aspect 

strictement dogmatique – car elle fut le sujet du Septième Concile 

œcuménique, bien qu'il serait plus approprié d'entrer dans l'étude de 

l'iconographie. Nous notons donc une autre interférence intradomeniale.  

La théologie dogmatique s'intéresse également à la cosmologie, à 

l'archéologie, à la démonologie et à la mariologie, qui, étant rarement étudiées 

comme disciplines indépendantes, risquent de rester inexplorées. 

La différence entre la théologie dogmatique dans l'orthodoxie et celle 

dans le contexte catholique romain et protestant réside dans l'intérêt pour le 

dogme tel qu'il apparaît dans la Tradition, respectivement, chez des auteurs 

plus récents tels que Thomas d'Aquin chez les catholiques romains et Tillich 

ou Pannenberg chez les protestants. Ceux qui sont les principaux auteurs qui 

participent à l'explication et à la spécification du dogme orthodoxe et qui sont 

ou doivent être étudiés dans l'enseignement théologique sont : saint Athanase 

le Grand, saint Basile le Grand, saint Grégoire le Théologien, saint Grégoire 

de Nysse, saint Maxime le Confesseur, saint Photius, saint Grégoire Palamas. 

Saint Jean de Damas est l'auteur d'une synthèse qui mériterait d'être étudiée. 

Les parents ont un discours basé à la fois sur l'Évangile, la vie ecclésiale et 

leur expérience spirituelle, ce qui garantit sa pertinence et l'innocente de toute 

accusation de passivisme.  

Discipline fondamentale de la théologie, la dogmatique est en quelque 

sorte un prototype d'organisation intra-domaine et méthodologique, 

caractérisée par une riche intersection intra-domaine – Études bibliques, 

Synodes, Patrologie, iconologie, etc. – qui parvient parfois à une inclusion 

totale – iconologie, angéologie, etc. – ou à une segmentation strictement 

interne – triadologie, christologie, etc. – et une implication modérée, mais 

motivée, de l'interdisciplinarité – par l'étude thématique, avec la littérature,  

par l'étude historique, avec l'histoire. Évidemment, c'est le niveau auquel la 

théologie apologétique se manifeste manifestement en réponse aux attaques 
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de la philosophie, donc avec des moyens conceptuels et logiques empruntés 

à celle-ci, sans être confondue avec elle. Évidemment, l'intersection intra-

domaine et interdisciplinaire aboutit, au niveau méthodologique, à un 

transfert et à une interférence conséquente. 

 

5. Conclusions. Une méthodologie scientifique 

interdisciplinaire  

L'aspect central de la méthodologie de la théologie orthodoxe, discuté 

depuis le début du XXe siècle, est la relation entre la fidélité à la Tradition et 

la créativité. Elle est déclinée d'une manière spécifique selon les sous-

branches de la théologie et leurs objectifs. 

Une première subdivision nécessaire en théologie traditionnelle est 

celle de ses sous-branches : la théologie catéchétique, la théologie 

apologétique et la théologie doxologique. Alors que la première vise 

spécialement la connaissance de la foi et, implicitement, à parler de Dieu à un 

public qui n'est pas nécessairement chrétien, la seconde est une forme de lutte 

contre un public qui s'oppose ou pourrait s'éloigner de la vraie foi, et la 

troisième branche de la théologie vise plutôt un public – les théologiens, ainsi, 

peut-être, de manière spéculative, entre autres, le mot « théologien » s'ajoutait 

aux noms de ceux qui pratiquaient ce type d'écriture. On peut donc voir que 

la manière d'écrire est déterminée par le public cible et, implicitement, par 

l'objectif du discours. En ce sens, la théologie apologétique est par excellence 

une théologie générée sous l'influence du style « externe » – des hérétiques et 

philosophes, avec une base logique – précisément pour permettre un dialogue 

avec ce public. D'un autre côté, le discours de la théologie doxologique est 

théologique, par excellence, privilégiant les métaphores et les symboles, dans 

un style poétique.  

La théologie spéculative, apparue au Moyen Âge grâce à Thomas 

d'Aquin et qui se poursuit encore aujourd'hui, se caractérise par un objectif 

interne où la créativité du théologien orthodoxe est mise au service de la 

création de nouveaux systèmes d'interprétation, la plupart du temps sous 

l'influence d'autres théologies et courants philosophiques. 

La différence entre la théologie et la philosophie, d'une part, et entre 

la théologie et la littérature, d'autre part, doit être clairement maintenue. Une 

préparation philosophique est utile. En particulier, dans la compréhension de 
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la théologie apologétique, par exemple, Maxime le Confesseur. Et une 

préparation littéraire est particulièrement utile dans la lecture de la théologie 

doxologique. Il faut souligner la distinction entre le talent littéraire individuel 

et le charisme de l'hymnographe, qui est vue comme un don du Saint-Esprit. 

Une seconde subdivision de la théologie est liée à l'introduction de 

l'étude de la théologie à l'école, qui a conduit à la distinction et à la séparation 

de matières théologiques telles que : l'étude biblique, l'exégèse, 

l'herméneutique, la théologie dogmatique, la théologie liturgique, la théologie 

ascétique, l'histoire de l'Église, l'éthique, l'hagiologie, etc. Cette division est 

associée à l'application de méthodologies d'autres disciplines humanistes – 

littérature, histoire, linguistique – dans l'étude d'une ou d’autre matière 

théologique. Cela conduit également à une séparation de la foi et de la vie 

liturgique de la formation du théologien à l'école – une formation autrefois 

pratiquée dans les monastères, en étroite connexion avec la vie de l'Église.   

Quel que soit le sous-domaine théologique, les méthodes scientifiques 

externes de recherche peuvent être adaptées pour être utiles dans leur 

approche moderne, toujours avec respect pour la Tradition. Peut-être serait-il 

plus approprié de parler pas nécessairement d'une théologie moderne – la 

théologie orthodoxe est une tradition et une constante, par définition, mais 

d'une méta-théologie, qui semble plutôt être un regard extérieur comme le sont 

les méthodes, et non un regard de l'intérieur – qui a pour condition sine qua non 

– la présence de l'attitude spirituelle, de l'expérience spirituelle. Cependant, la 

science ne peut pas intégrer cet aspect, quelle que soit sa méthode.  

Suite à cette incursion méthodologique, diverses perspectives – soit 

d'approfondiment, soit de ramification, soit de complétion et de 

diversification de l'étude – se montrent comme nécessaires à emprunter. 

Ainsi, tout en approfondissant la relation entre méthode et méthodologie, en 

relation avec différentes disciplines théologiques, peut être mises en avant les 

compatibilités ou spécificités méthodologiques pour chaque domaine. De 

plus, les chaînes de méthodes et leur susceptibilité à obtenir un certain type 

de résultats peuvent être expliquées. Enfin, il est possible de souligner 

l'adaptabilité des méthodes externes dans leur intégration comme nuances 

possibles des méthodes internes pouvant contribuer à la transmission de la 

Tradition, sans l'exposer au danger d'erreurs, d'hérésies ou de pan hérésies, 

par une dissociation stricte et une délimitation d'eux-mêmes, débattues et 
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