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Le masque dans tous ses états: quels regards  
des sciences humaines et sociales? 

Simona Corlan-Ioan1

Le masque questionne, intrigue, rassure, suscite la curiosité, en même temps, effraie parce 
que synonyme de désordre, de puissance du numineux. Les définitions du mot sont multiples 
et variées selon qu’on l’emploie dans son sens réel ou dans son sens figuré. Porté devant 
le visage, le masque peut avoir diverses fonctions. Cacher le visage du regard des autres, 
symboliser un personnage, il traduit également des émotions et autorise son porteur à jouer 
un rôle différent de sa propre personnalité ou le protège contre divers types de dangers 
extérieurs. Appréhendé sous différentes formes dans toutes les sociétés humaines, depuis 
l’antiquité jusqu’à nos jours dans ses dimensions patrimoniales matérielles et immatérielles 
et remplissant plusieurs fonctions sociales, religieuses, culturelles, esthétiques, etc., le 
masque relève à la fois de l’ordre du réel et de l’imaginaire.

Une journée d’études intitulée «Le masque dans tous ses états: quels regards des sciences 
humaines et sociales?» a été organisée, le 28 novembre 2024, par plusieurs entités de 
l’Université de Bucarest (l’Institut d’études Africaines [ISA]), le Centre Régional Francophone 
d’Etudes Avancées en Sciences Sociales (CEREFREA Villa Noel) et l’Institut de Recherches 
de l’Université de Bucarest (ICUB). En proposant un tour d’horizon du rôle de masque à 
travers les continents et les époques, les intervenants – historiens, anthropologues, ethno
logues, sociologues et philosophes – ont essayé de cerner les sens que l’on donne au masque, 
d’analyser les fonctions qu’il remplit dans telle ou telle société, ainsi que le rôle qu’il joue 
dans les activités publiques et privées.

Les treize (13) communications présentées se sont articulées autour de quatre sessions. 
Dans la première session – «Questionner le masque dans tous ses sens» – ont été présentées 
des analyses autour des significations et fonctions du masque dans diverses civilisations. 
Pendant la deuxième session – «Historiciser et contextualiser le masque» – ont été explorées 
des perspectives historiques et culturelles du masque. Les dernières sessions – «Mises en 
scène du masque» et «Mise en récit du masque» ont offert des analyses sur les pratiques et 
rituels associées au masque et sur les identités masquées dans les narrations contemporaines.

Plusieurs idées significatives ont été mises en lumière à travers les différentes pistes de 
réflexion et d’analyse explorées au fil des présentations et des nombreuses questions. 

1.	 Institut d’Etudes Africaines et Centre Régional Francophone d’Etudes Avancées en Sciences 
Sociales, Université de Bucarest.
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L’universalité du masque a été affirmée, en tant qu’objet social dans la particularité des 
appréhensions, de ses représentations théâtrales, esthétiques, rituelles profanes et sacrées, 
cela, dans la dialectique du réel et de l’imaginaire. Il faut mentionner la prise en considération 
de la pluralité de désignation du masque, par-delà de son origine italienne, et qui fonctionne 
tantôt comme un medium qui à la fois sépare et réunit la fiction et la réalité sous les figures 
du déguisement et de la falsification; tantôt comme un élément totalement hétéroclite qui 
bien qu’impliquant forcément le visage, intervient dans plusieurs pratiques sociales et 
représentations culturelles. En même temps a été soulignée l’existence de la fonction 
cathartique et émotionnelle du masque touchant les profondeurs de la psyché humaine qui 
se donne à voir à travers les découvertes archéologiques et iconographiques, les éléments 
filmiques, les rituels funéraires. La mise en récit du masque avait été déclinée à travers les 
écritures de soi et narrations identitaires; en somme, des identités feuilletées et stratifiées 
au sein desquelles les masques sociaux participent à la fois, du voilement et du dévoilement 
des appartenances identitaires de l’individu augmenté. Dans ce contexte, les usages de 
l’intelligence artificielle ont montré la quête inépuisable de l’éphémère, de la nouveauté et 
l’inédit qui sont caractéristique de la modernité numérique.

Les articles qui font l’objet de ce dossier représente des illustrations de la diversité de 
regards des sciences humaines et sociales sur le masque dans tous ses états.
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Peut-on et doit-on interpréter ce que signifie  
le masque? Brève analyse des masques  

dans les sociétés africaines subsahariennes

Abel Kouvouama1

Résumé. Cette question inaugurale sur l’interprétation et la signification du masque dans les sociétés 
africaines contemporaines m’oblige d’une part, à dire un mot sur ce que veut dire interpréter et 
sur ce que veut dire signifie ; d’autre part, à décrire quelques masques africains pour en fournir 
les clés de mon interprétation et leurs éventuelles significations. Qu’on l’appréhende sous sa forme 
esthétique, sacrale ou profane, le masque comme patrimoine culturel matériel et immatériel des 
peuples ne laisse pas indifférent. Dans les sociétés africaines, on peut observer une variété de 
formes de masques dont certains ont une forme animale (zoomorphe); d’autres représentent une 
figure humaine (anthropomorphe), ou bien ils représentent à la fois dans leur anthropozoomorphisme 
des traits d’animaux et des traits d’humains. Quelques exemples de masques nous permettent de 
nous livrer au difficile travail d’interprétation, de signification et de déchiffrement du sens apparent 
ou sans doute caché du masque.

Mots-clés: masque, interprétation, signification, patrimoine culturel, patrimoine matériel, patrimoine 
immatériel

Introduction

En ces temps tumultueux de crises multiples où les sociétés africaines au sud du Sahara 
sont confrontées, comme d’autres sociétés contemporaines d’autres régions du monde, à 
des problèmes socio-politiques et environnementaux cruciaux, la réflexion sur la place, 
l’apport et le rôle des sciences sociales apparaît comme un enjeu scientifique pour les 
chercheurs. Les sciences sociales et humaines peuvent contribuer à leur manière à la 
compréhension de ces problèmes socio-politiques et environnementaux, et aider de ce fait 
à la décision. Dans ce contexte, l’espace de production des savoirs scientifiques par les 
chercheur-e-s en sciences sociales et humaines est aussi l’espace d’expérimentation sociale 
de ces chercheur-e-s; c’est-à-dire, l’espace d’expression et d’engagement de soi dans les 
luttes scientifiques dont la production des savoirs quel que soit l’objet matériel ou immatériel 
en porte inévitablement la marque, à l’instar de celle sur le masque. La double interrogation 

1.	 Université de Pau et des Pays de l’Adour, Laboratoire ITEM-UR 3002 (France); E-mail: abel.
kouvouama@univ-pan.fr
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inaugurale posée ici sur l’interprétation et la signification du masque dans les sociétés 
africaines contemporaines m’oblige d’une part, à dire un mot sur ce que veut dire interpréter 
et sur ce que veut dire signifier; d’autre part, à présenter quelques masques africains pour 
en fournir les clés de mon interprétation et leurs éventuelles significations.

La question posée dans l’intitulé de l’argumentaire de la Journée d’étude consiste à savoir, 
quels sont les regards des sciences sociales et humaines portés sur cet objet d’étude qu’est le 
masque? Quel que soit le lieu géographique d’expression du regard des chercheur-e-s des 
sciences sociales et humaines, appelées également sciences de l’humain et de la société, celles-ci 
commettent les chercheur-e-s une même exigence scientifique; à une même tâche analytique 
et méthodologique comme le précise l’anthropologue Maurice Godelier; celle-ci consiste à:

analyser les conditions de production et de transformation sociale de l’humanité sous ses formes 
collectives et individuelles (...). Pour cela, les sciences sociales et humaines doivent reconstruire 
les faits, c’est-à-dire leur donner un sens dans le champ d’une théorie, d’un système d’hypothèses, 
ce à partir d’un ensemble de procédures d’examen, de méthode d’analyse. Elles doivent ensuite 
suivre l’évolution de ces faits, déterminer la nature des transformations observées en appréhendant 
non pas des événements singuliers et dispersés, mais des séries au sein desquelles ceux-ci 
prennent place et trouvent sens (Godelier, 1982, p. 21).

Ainsi l’archéologie, l’anthropologie, l’histoire, l’histoire de l’art, l’architecture, la 
sociologie, la géographie, la littérature, le droit, la science politique, la linguistique, les arts, 
la musique, etc., font bel et bien partie les sciences de l’humain et de la société. Le travail 
réflexif et méthodologique consiste alors à observer, à fouiller, à enquêter, à accumuler les 
données matérielles et immatérielles, à les analyser et à les interpréter afin de dégager des 
lois générales sur l’humain; cela en prenant en compte dans la longue durée, les singularités 
appréhendables et comparables d’une société à l’autre, voire d’un territoire à l’autre aux 
échelles locales, nationales et internationales dans le contexte de la mondialisation des rapports.

Que veulent dire les mots interpréter et signifier?

Les questions relatives aux mots interprétation et signification convoquent pour leur 
explication et dans leur investigation le problème herméneutique. Celui renvoie bel et bien, 
comme le souligne, le philosophe Paul Ricoeur, au problème de l’exégèse, qui est cette 

discipline qui se propose de comprendre un texte, de le comprendre à partir de son intention, 
sur le fondement de ce qu’il veut dire. Si l’exégèse a suscité un problème herméneutique, c’est-
à-dire un problème d’interprétation, c’est parce que toute lecture de texte, aussi liée soit-elle 
au quid, au «ce en vue de quoi» il a été écrit, se fait toujours à l’intérieur d’une communauté, 
d’une tradition, ou d’un courant de pensée vivante, qui développent des présupposés et des 
exigences (Ricoeur, 1969, p. 24). 

Et Paul Ricoeur se demande alors, en quoi les débats exégétiques sur par exemple la 
lecture des mythes grecs dans l’école stoïcienne ou celle de la thora ou encore celle de l’Ancien 
Testament concernent-ils la philosophie? C’est parce que dit-il l’exégèse implique toute une 
théorie du signe et de la signification comme dans le De Doctrina christiana de Saint 
Augustin; aussi poursuit-il 

si un texte peut avoir plusieurs sens, par exemple un sens historique et un sens spirituel, il faut 
recourir à une notion de signification beaucoup plus complexe que celle des signes dits univoques 
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que requiert une logique de l’argumentation. Enfin, le travail même de l’interprétation révèle un 
dessein profond, celui de vaincre une distance, un éloignement culturel, d’égaler le lecteur à un 
texte devenu étranger, et ainsi d’incorporer son sens à la compréhension présente qu’un homme 
peut prendre de lui-même. Dès lors, l’herméneutique ne saurait rester une technique de spécialistes, 
la tèchné herméneutiké des interprètes d’oracles, de prodiges; elle met en jeu le problème général 
de la compréhension (Ricoeur, 2013, p. 24). 

C’est pourquoi, affirme Paul Ricoeur, nulle interprétation marquante n’a pu se constituer 
sans faire des emprunts aux modes de compréhension disponibles à une époque donnée: 
mythe, allégorie, métaphore, analogie, etc.

Cette liaison de l’interprétation, au sens précis de l’exégèse textuelle, à la compréhension 
au sens large de l’intelligence des signes, est attestée par un des sens traditionnels du mot 
même herméneutique, celui qui nous vient du Péri hermenéias d’Aristote chez qui l’hermenéia 
ne se limite pas à l’allégorie, mais concerne tout discours signifiant; et c’est le discours 
signifiant qui est hermenéia, qui «interprète» la réalité, dans la mesure même où il dit «quelque 
chose de quelque chose»; il y a hermenéia, parce que l’énonciation est une saisie du réel par 
le moyen d’expressions signifiantes, et non un extrait de soi-disant impressions venues des 
choses mêmes. Telle est la première et la plus originaire relation entre le concept d’interprétation 
et de celui de compréhension; elle fait communiquer les problèmes techniques de l’exégèse 
textuelle aux problèmes plus généraux de la signification et du langage. (p. 25).

Quant au mot signification, l’attention doit être accordée au sens du mot. Or, toute 
signification revêt un double sens; le sens premier, apparent est celui qui se donne à voir 
avec le regard et à comprendre au détour de la raison, donnant ainsi cours au raisonnement, 
Paul Ricoeur, dans son ouvrage De l’interprétation. Essai sur Freud (Paris, Seuil, 1965), 
le désigne par le terme de recollection de sens; le sens second du mot signification est 
révélé à travers l’effort d’intelligence pour découvrir le sens caché d’un fait, ou d’une chose 
ou d’un masque; d’où le terme qu’il emploie de dévoilement de sens:

Une théorie de l’interprétation, dit-il, aurait ainsi à rendre compte non seulement de l’opposition 
entre deux interprétations de l’interprétation, l’une comme recollection de sens, l’autre comme 
réduction des illusions et des mensonges de la conscience, mais encore de la fragmentation et de 
l’éparpillement de chacune de ces deux grandes «écoles» de l’interprétation dans des «théories» 
différentes et même étrangères l’une à l’autre. Cela est sans doute plus vrai encore de l’école 
du soupçon que de l’école e la réminiscence. Trois maîtres en apparence exclusifs l’un de l’autre 
la dominent, Marx, Nietzche et Freud (Ricoeur, 1965, p. 42).

Une seconde entrée pour l’appréhension philosophique du problème herméneutique qui 
s’est développée en Europe depuis le 18ème siècle jusqu’au 19ème siècle, voire le 20ème siècle, 
avec notamment Schleiermacher, Dilthey et Kant, est celle de la critique de la connaissance 
historique. Cette critique prend en compte la loi de l’enchainement interne du texte, la loi du 
contexte de son énonciation, la loi de l’environnement géographique, ethnique, social, etc. 
Le problème herméneutique qui soulève celui des paradoxes de l’historicité, est alors posé 
du côté de l’histoire, de la psychologie, de la sociologie, de l’anthropologie, de la littérature 
et de la linguistique notamment, qu’il convient ici de soulever certaines interrogations avec 
Paul Ricoeur (p. 26) d’abord et avec Souleymane Bachir Diagne (2024) ensuite:

Avec Paul Ricoeur, il s’agit de savoir:
–	 Comment un être historique peut-il comprendre historiquement l’histoire?
–	 Comment la vie en s’exprimant peut-elle s’objectiver?
–	 Comment en s’objectivant, porte-t-elle au jour des significations susceptibles d’être reprises 

et comprises par un autre être historique, qui surmonte sa propre situation historique?
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Avec Souleymane Bachir Diagne, il écrit ceci dans son ouvrage intitulé, De langue à 
langue. L’hospitalité de la traduction, Paris, Albin Michel, 2024 (2022):

Amadou Hampâté Ba est célèbre, entre autres, pour avoir été un héraut de la sauvegarde du trésor 
de l’orature contre le risque de l’oubli et de la perte. Parce que l’orature est une littérature (qu’il 
faut entendre comme tout à la fois savoirs et humanités) écrite dans la mémoire vive de ceux qui 
la transmettent, il a prononcé cette parole aujourd’hui passée en proverbe: «Un vieillard qui 
meurt, c’est une bibliothèque qui brûle». La seule manière de sauver cette bibliothèque de la 
destruction est alors de l’arracher à son contenant vivant aujourd’hui promis à la mort pour la 
confier à la pérennité de l’écriture. Il faut alors transvaser la mémoire. (Bachir Diagne, 2024, p. 67)

En convoquant expressément Paul Ricoeur et Souleymane Bachir Diagne pour la «dispute» 
épistémologique sur le problème de la connaissance historique, je veux ainsi souligner 
l’importance de la prise en compte de la notion de «régimes d’historicité» aussi bien dans 
le savoir oral, le savoir écrit que dans l’interprétation et la signification du masque comme 
objet d’étude et d’analyse, comme à la fois une donnée matérielle et immatérielle. Par 
«régimes d’historicité», selon le sens que lui en donne l’historien Jacques Revel, il faut 
entendre (Jacques Revel, 2001, p. 33).

l’ensemble des rapports qu’un acteur social collectif ou une pratique sociale – comme l’histoire – 
entretient avec le temps, ainsi que de la manière dont ces rapports sont engagés dans un présent 
qui peut être celui de la mémoire, de l’action, du savoir. De façon plus précise et plus opératoire, 
la notion peut permettre d’articuler ensemble trois registres: la construction d’un rapport au 
temps historique; les modalités cognitives d’un savoir sur le passé; les formes dans lesquelles 
ce savoir peut s’énoncer.

Ces exigences conceptuelles et ces précautions épistémologiques sont nécessaires pour 
à présent approcher le concept de masque et ses usages sociaux circonscrits dans quelques 
cultures des sociétés africaines au sud du Sahara.

Peut-on et doit-on interpréter ce que signifie le masque  
dans les sociétés africaines subsahariennes?

Tenter de répondre à cette double interrogation, c’est déjà s’exposer à un double risque 
d’invalidation aussi bien du discours à tenir sur ce qu’est le masque et sur la véracité de 
mon interprétation ainsi que de mon jugement d’extériorité sur le sens apparent ou caché 
de la signification du masque dans son historicité et dans sa temporalité sociale, politique, 
culturelle, esthétique, artistique et religieuse. Qu’on l’appréhende sous sa forme esthétique, 
sacrale ou profane, le masque comme patrimoine culturel matériel et immatériel des peuples 
ne laisse pas indifférent. Et comme il est dit dans l’argumentaire proposé, effectivement, 
«le masque questionne, intrigue, rassure, suscite la curiosité; il effraie parce que synonyme 
de désordre, de puissance du numineux. Il remplit plusieurs fonctions sociales, religieuses, 
culturelles, esthétiques; il relève à la fois de l’ordre du réel et de l’imaginaire». La 
Convention pour la sauvegarde du patrimoine culturel immatériel adoptée par l’Unesco en 
2003 a souligné notamment, l’importance du patrimoine culturel immatériel. D’après 
l’Unesco, on entend par „patrimoine culturel immatériel,

Les pratiques, représentations, expressions, connaissances et savoir-faire – ainsi que les instruments, 
objets, artefacts et espaces culturels qui leur sont associés – que les communautés, les groupes 
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et, le cas échéant, les individus reconnaissent comme faisant partie de leur patrimoine culturel. 
Ce patrimoine culturel immatériel, transmis de génération en génération, est recréé en permanence 
par les communautés et groupes en fonction de leur milieu, de leur interaction avec la nature et 
de leur histoire, et leur procure un sentiment d’identité et de continuité, contribuant ainsi à 
promouvoir le respect de la diversité culturelle et la créativité humaine. Il se manifeste dans les 
traditions et expressions orales, y compris la langue comme vecteur du patrimoine culturel 
immatériel; les arts du spectacle; les pratiques sociales, rituels et événements festifs (Convention 
Unesco du 17/10/2003).

Le patrimoine culturel immatériel est le creuset de la diversité culturelle et le garant du 
développement durable; de l’interdépendance entre le patrimoine culturel immatériel et le 
patrimoine matériel culturel et naturel; d’appréhender le rôle important que jouent les 
communautés, les groupes et les individus dans la production, la sauvegarde, l’entretien et 
la recréation du patrimoine culturel immatériel. Autant d’éléments patrimoniaux qui contribuent 
ainsi à l’enrichissement de la diversité culturelle et de la créativité humaine. En cela, le 
masque fait bel et bien partie du patrimoine culturel immatériel vivant des peuples. En une 
formule raccourcie, je dirais que le masque fait corps avec l’individu et son groupe 
d’appartenance en déclinant son ou ses identités multiples qui varient en fonction de ses 
champs d’action et de représentations sociales. En cela le masque participe de l’art de vivre, 
et en cela relève aussi de la technique de vie.

Pour l’anthropologue Amadou Hampâté Ba (1901-1991), le masque souvent utilisé lors 
des cérémonies rituelles sert non seulement à cacher le visage, mais aussi à représenter un 
autre être; il est «moyen de transmission de quelque chose qui nous dépasse». Dans les 
sociétés africaines, on peut observer une variété de formes de masques dont certains ont 
une forme animale (zoomorphe); d’autres représentent une figure humaine (anthropomorphe), 
ou bien ils représentent à la fois dans leur anthropozoomorphisme des traits d’animaux et 
des traits d’humains. Et sans nécessairement en présenter ici certains, la description des 
formes des masques permet d’effectuer un travail d’interprétation, de signification et de 
déchiffrement du sens apparent ou caché de ces masques.

Les masques à forme animale se retrouvent dans les sociétés subsahariennes le plus souvent 
à l’occasion des activités rituels et cérémonielles. Symbolisant le totem de chaque famille, 
clan ou groupe ethnique, ces masques ont une valeur liturgique et sacrale renvoyant à l’esprit 
des ancêtres; tels sont les masques repérables au Gabon (masques Fang, Kota); en 
Centrafrique (masque Bgaya, Kwélé); en République Démocratique du Congo (masques 
Komo, Songye, Luba, Kuba); au Cameroun (masques Bamoun, Fang); en République du 
Congo (masques Vili, Téké, Kongo, Mbochi, Kuyu), en Côte-d’Ivoire (masques Baoulé, 
Sénoufo, Dan, Bété, Gouro); au Nigéria (masques Yoruba, Ogoni,), etc. Quant aux masques 
représentant la figure humaine féminine ou masculine, ils sont également répandus et utilisés 
lors des activités profanes et sacrées. D’autres masques représentent à la fois des traits 
d’animaux et des traits humains. Cet anthropozoomorphisme permet non seulement de signifier 
le rapprochement du monde humain et du monde animal dans les pratiques et systèmes 
symboliques, mais de maintenir le lien des humains avec le numineux, le monde sacral.

Conclusion

Peut-on conclure cette réflexion sans évoquer les rapports qui existent entre la personne, 
le masque et l’identité d’un individu ou d’un groupe? Dans une perspective anthropologique, 
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Marcel Mauss écrivait en 1950 dans son essai intitulé «Une catégorie de l’esprit humain: 
la notion de personne, celle du moi – essai fondamental sur le masque et ses dérivés»:

D’une simple mascarade au masque, d’un personnage à une personne, à un nom, à un individu, 
de celui-ci à un être d’une valeur métaphysique et morale, d’une conscience morale à un être 
sacré, de celui-ci à une forme fondamentale de la pensée et de l’action, le parcours est accompli 
(Marcel Mauss, 1950, p. 362).

Objet de représentation, d’accomplissement de gestes ritualisés, le masque témoigne du 
mode de fonctionnement d’un groupe et d’une société, et réactualise les mémoires collectives 
et individuelles en puisant dans la culture et les valeurs partagées. De la sorte, les individus 
et les groupes individus construisent leurs identités sociales, inscrivent en permanence leurs 
actions et leurs imaginaires dans le corps social; c’est pourquoi, le masque objet patrimonial 
culturel matériel et immatériel est à inscrire dans le registre du fait social total, selon le 
mot d’Emile Durkheim1; c’est-à-dire dans cette manière de faire, d’agir et qui s’impose 
aux individus et façonne la vie en société.

Abstract. This inaugural question on the interpretation and meaning of masks in contemporary 
African societies obliges me, on the one hand, to say a word about what it means to interpret and 
what it means to signify; on the other hand, to describe some African masks to provide the keys 
to my interpretation and their possible meanings. Whether we understand it in its aesthetic, sacral 
or profane form, the mask as a material and intangible cultural heritage of peoples does not leave 
us indifferent. In African societies, we can observe a variety of mask shapes, some of which have 
an animal shape; others represent a human figure, or they represent both - animal traits and human 
traits. Some examples of masks allow us to engage in the difficult work of interpretation, meaning 
and deciphering the apparent or undoubtedly hidden meaning of the mask.

Keywords: mask, interpretation, meaning, tangible heritage, intangible heritage, cultural heritage

Rezumat. Întrebarea formulată în titlul articolului, care face referire la interpretarea şi la semnificaţia 
măştii în lumea africană contemporană, conduce în primă instanţă spre o decriptare teoretică pentru 
ca mai apoi să impună o descriere şi o analiză a obiectului înţeles în forma sa estetică, sacră sau 
profană şi reprezentând moştenirea culturală materială şi imaterială a popoarelor. În societăţile 
africane pot fi observate o varietate de măşti: unele au forme de animale (cele zoomorfe); altele 
reprezintă o figură umană (cele antropomorfe) sau reprezintă atât trăsături animale, cât şi trăsături 
umane (antropo-zoomorfism). Câteva exemple permit angajarea în munca dificilă de interpretare, 
de descoperire a semnificaţiei şi descifrare a sensului aparent sau, fără îndoială, ascuns al măştii.

Cuvinte-cheie: mască, interpretare, semnificaţie, patrimoniu cultural, patrimoniu material, patrimoniu 
imaterial
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Masques identitaires et fractures sociales  
à l’ère numérique

Larissa Luică1, Simona Necula2

Résumé. Cet article explore les masques identitaires à partir de l’analyse du roman Celle que vous 
croyez de Camille Laurens. Qu’ils soient sociaux, numériques ou narratifs, ces masques reflètent 
les tensions entre authenticité, performance sociale et narration personnelle. L’analyse mobilise des 
concepts des sciences humaines et sociales pour examiner comment les personnages construisent, 
déconstruisent et détruisent leurs identités. Inspirés par Durkheim et Goffman, les masques sociaux 
traduisent les rôles imposés par les normes patriarcales et les pressions liées au genre et à l’âge, 
tout en reflétant la quête de reconnaissance (de Beauvoir, 1949; Butler, 1990). Les identités 
numériques amplifient cette tension en renforçant la dépendance aux attentes externes (Loucif, 
2022). Enfin, les masques narratifs interrogent la frontière entre fiction et autobiographie, dévoilant 
les tensions entre authenticité et distanciation (Saemmer & Appiotti, 2022; Strasser, 2012). Laurens 
ouvre des nouvelles pistes de réflexion sur les fractures identitaires et les dynamiques de l’ère 
numérique, révélant un équilibre fragile entre émancipation individuelle et aliénation sociale.

Mots-clés: masques identitaires, réseaux sociaux, authenticité, performativité, narration personnelle, 
fiction et autobiographie, normes sociales

Introduction

Ayant pour origine le terme latin persona, qui désignait le masque porté par les acteurs 
dans l’Antiquité, le concept de persona a été théorisé par Carl Gustav Jung en psychologie 
sociale pour désigner la façade que l’individu adopte en société afin de répondre aux attentes 
collectives. En sociologie, Erving Goffman a approfondi cette idée avec le concept de face, 
qu’il définit comme l’identité qu’un individu assume dans une situation donnée pour 
maintenir la cohérence sociale et éviter de perdre la face (1967, trad. fr. 1974). Ces théories, 
bien qu’élaborées avant l’émergence des réseaux sociaux et de la communication numérique, 
trouvent un écho renouvelé dans le contexte des interactions virtuelles. Les réseaux sociaux, 
en tant qu’espaces de médiation identitaire, exacerbent les dynamiques de construction, de 
déconstruction et parfois de destruction des identités, tout en offrant un terrain fertile pour 
revisiter ces concepts.

1.	 CEREFREA Villa Noël, Université de Bucarest; E-mail: larissa.luica@unibuc.ro
2.	 CEREFREA Villa Noël, Université de Bucarest; E-mail: simona.necula@unibuc.ro
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Dans ce cadre, notre analyse s’appuie sur plusieurs théories et concepts des sciences 
humaines et sociales, dont certaines très récentes, pour examiner la complexité des masques 
identitaires dans le roman Celle que vous croyez de Camille Laurens. Ce roman illustre 
comment les personnages construisent, déconstruisent et détruisent des identités multiples, 
enracinées dans des contraintes sociales, réinventées dans le monde numérique et reflétées 
par des mécanismes narratifs complexes. En parallèle, nous explorons le jeu des identités 
narratives, où chaque masque semble révéler un fragment de vérité tout en dissimulant une 
autre facette, plongeant le lecteur dans une quête constante de compréhension.

Ces observations nous amènent à poser la question suivante: dans quelle mesure les 
masques identitaires, tels qu’ils sont dépeints dans le roman de Camille Laurens, révèlent-ils 
les dynamiques contemporaines entre authenticité, performance sociale et narration perso
nnelle? Nous formulons l’hypothèse que ces masques, qu’ils soient sociaux, numériques 
ou narratifs, ne sont pas de simples artifices mais des outils ambivalents. Ils permettent à 
la fois la réinvention de soi et constituent des réponses aux pressions sociales et culturelles, 
symbolisant ainsi les fractures identitaires et la quête d’un équilibre fragile entre émancipation 
et conformisme.

Dans cet article, nous analysons trois types de masques identitaires détectés dans le 
roman: les masques sociaux, enracinés dans les rôles et contraintes imposés par la société; 
le masque numérique, de facture contemporaine, mais dérivé des premiers, lié à l’évasion 
et à la réinvention dans l’espace virtuel; et enfin, le masque narratif, qui explore les 
frontières poreuses entre fiction et autobiographie. Ces trois dimensions permettent de 
mieux comprendre comment les identités contemporaines, aussi bien en littérature que dans 
les environnements numériques, se construisent et se transforment face aux exigences de 
notre époque.

Camille Laurens et son roman Celle que vous croyez

Camille Laurens est le pseudonyme littéraire de Laurence Ruel. Née en 1957, cette autrice 
française est agrégée de lettres modernes et a enseigné la littérature à Rouen avant de 
poursuivre sa carrière au Maroc, où elle a vécu pendant douze ans. Son premier roman, 
Index (1991), inaugure une tétralogie qui explore les thèmes de la mémoire et de l’identité 
jusqu’en 1998. Le choix, pour son pseudonyme, d’un prénom épicène, Camille, reflète 
déjà une fascination pour les jeux narratifs en abîme, une caractéristique marquante de son 
écriture. Laurens, reconnue pour son style et sa profondeur réflexive, a reçu des distinctions 
prestigieuses, dont le prix Femina. Elle fait actuellement partie de l’Académie Goncourt.

Une épreuve personnelle, la perte tragique d’un enfant, a profondément marqué sa 
trajectoire littéraire, l’orientant vers l’autofiction et une réflexion sur les relations entre 
littérature et vérité. Cette orientation se manifeste notamment dans Philippe (1995) et Cet 
absent-là (2006). Avec Celle que vous croyez (2015), Laurens approfondit sa réflexion sur 
les liens entre vérité et fiction à travers un récit polyphonique et complexe. Ce roman est 
construit comme un jeu de narrations enchevêtrées qui tournent autour d’une même histoire, 
à la manière d’un cube Rubik. Tout comme les facettes du puzzle tridimensionnel doivent 
être alignées pour arriver à une solution harmonieuse, les multiples perspectives et voix 
narratives du roman demandent au lecteur de reconstruire un sens global. Cependant, à 
l’image du cube, certaines combinaisons mènent à des impasses ou à des configurations 
inattendues, et la structure narrative empêche une résolution complète et claire.
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De ce fait, le livre est difficile à résumer. Il raconte l’histoire d’une femme approchant 
la cinquantaine, qui entame une relation virtuelle sur Facebook avec un homme plus jeune 
qu’elle. Sans révéler son véritable âge, elle se crée une identité idéalisée qui engendre des 
émotions et des actions impactant la réalité immédiate. Les noms des personnages changent 
au fil de la narration, reflétant la nature mouvante des identités dans le roman.

Le roman met en scène Claire Millecam, maître de conférences en littérature, une femme 
de 48 ans, récemment divorcée, qui, pour surveiller son ancien amant Jo(ël), crée un faux 
profil Facebook sous le nom de Claire Antunès. Ce masque numérique lui permet d’interagir 
avec Chris(tophe), un ami de Joël, et de développer une relation virtuelle intense. Cependant, 
lorsque Claire décide de révéler sa véritable identité, la situation bascule dans la tragédie 
avec la mort supposée de Chris, victime de désespoir amoureux.

La narration joue avec les frontières entre fiction et réalité, révélant que Claire Millecam 
est à la fois un personnage dans un roman écrit par une certaine Camille Morand et une 
patiente internée dans un établissement psychiatrique. Ce jeu de perspectives, structuré sous 
la forme d’un monologue adressé à un psychiatre et d’une justification écrite envoyée à un 
éditeur, souligne l’ambiguïté des identités et la manière dont elles sont façonnées par les 
attentes sociales et les interactions virtuelles.

Le roman est divisé en deux parties, précédées d’un «Prologue» et suivies d’un «Épilogue». 
Les deux parties portent des titres: «Va mourir!» pour la première et «Une histoire 
personnelle» pour la seconde. Les voix narratives sont multiples: un «je» anonyme dans 
l’épilogue, Claire Millecam, le docteur Marc B., Jo, Chris pour la première partie, 
l’écrivaine Camille pour la seconde et l’époux de Claire Millecam pour l’épilogue. Toutes 
ces composantes ont la spécificité d’être rendues sous la forme d’une retranscription d’une 
audition ou d’un témoignage personnel (pour la partie racontée par Camille), on n’entend 
qu’une seule voix à la fois, même sur les passages dans lesquels on sait où on devine la 
présence d’un (inter)locuteur masculin (récepteur ou émetteur du message).

Les masques sociaux: rôles et contraintes quotidiennes

Les masques sociaux représentent les identités exigées par la société, souvent enracinées 
dans des attentes normatives liées au genre, à l’âge et au statut social. Selon Simone de 
Beauvoir dans Le Deuxième Sexe (1949), l’identité féminine est construite à travers des 
injonctions patriarcales qui conditionnent le rôle des femmes dans la société. Sa thèse la 
plus citée dans la littérature féministe et pas seulement – «On ne naît pas femme, on le 
devient» (1949) – trouve un écho direct dans la condition de Claire Millecam, protagoniste 
du roman, qui se heurte aux constructions sociales sur les femmes et leur âge. D’autres 
idées philosophiques complémentaires de Beauvoir (1949, 1970) soulignent le fait que la 
société, en excluant progressivement les femmes vieillissantes à la fois du champ du désir 
masculin et de la sphère sociale active (entre autres – ce qui veut dire dans notre cas une 
double exclusion), les contraint à adopter des rôles sociaux restrictifs, voire à se dissimuler 
derrière des masques. Si on applique à ce même contexte la théorie de Durkheim, on dirait 
que la société change brusquement la valeur qu’elle donne à ces femmes, leur change donc 
la personnalité, sans aucun avertissement préalable. Ce qu’on attend d’elles se transforme 
en même temps, ce qui signifie qu’elles doivent changer de face.

Cette exclusion ne se limite pas à une culture ou une époque donnée, comme le montre 
un extrait lu par Claire dans un journal: «Les femmes de plus de 50 ans ne sont pas 
commercialisées, étant impropres à l’usage que veulent en faire les acheteurs. [...] Les plus 
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chanceuses se sont converties à l’islam, les autres, la majorité, ont été égorgées» (Laurens, 
2017, 121). Bien que ce récit (que l’on suppose fictif) soit situé dans un contexte arabo-
musulman, il illustre de manière hyperbolique l’exclusion brutale des femmes âgées, réduites 
à leur utilité perçue. Claire élargit cette critique en évoquant des exemples contemporains 
occidentaux: «Moscovici, il a une femme qui a trente ans de moins que lui: “La belle et 
le ministre”, c’est les titres des journaux. Tandis que Macron, c’est “le séducteur de vieille” 
[...]» (L. 13). À travers ces exemples, Laurens met en lumière l’universalité des pressions 
patriarcales, bien que leurs formes varient selon les cultures.

Dans la lignée de Simone de Beauvoir, tout en la complétant, Judith Butler parle du 
genre comme d’un effet performatif, produit par la répétition d’actes qui consolident des 
normes sociales (1993). Butler montre que ces normes ne sont pas innées, mais produites 
et reproduites par des itérations sociales, offrant ainsi des possibilités de subversion au sein 
même de ces performances (1990). Claire illustre cette performativité décrite par Butler: 
en adoptant un masque social, elle ne se contente pas de se conformer aux normes, mais 
explore aussi les moyens de les subvertir, affirmant son autonomie au sein même des 
contraintes imposées par la société.

Sur un plan sociologique, Goffman (1974) définit la face comme l’identité que l’individu 
assume dans une situation donnée afin de maintenir la cohérence sociale. Perdre la face 
impliquerait un échec à répondre aux attentes collectives, résultant souvent en une margi
nalisation (qu’il appelle stigmate). Goffman voit la relation comme une donnée première qui 
engendre les unités qui y participent. Au contraire de ce que nous pouvons penser de façon 
empirique, la relation n’est donc pas un résultat de la convergence des deux unités qui lui 
préexistent, mais elle est bien l’unité analytique qui fait apparaître les unités en relation. 
L’idée de Goffman est que dans une interaction humaine, c’est justement la situation en 
question qui détermine le comportement des participants, ceux-ci choisissant la face à porter 
en fonction du contexte, le seul but poursuivi étant celui de ne pas perdre la face. La face est 
définie comme étant l’identité qu’une personne doit assumer dans une certaine situation pour 
répondre aux attentes normatives de la société. La théorie de Goffman, qu’il a d’ailleurs 
développée tout au long de sa carrière, est inspirée de celle du concept de personnalité proposée 
par Durkheim, (1895) selon lequel la société attribue une valeur intrinsèque à ses membres, 
appelée personnalité, cette dernière façonnant leur comportement et leur identité. En adoptant 
des masques sociaux, Claire répond à ce que Durkheim qualifie de personnalité, façonnée 
par des attentes collectives. Pourtant, ces masques, loin de l’émanciper, la contraignent 
davantage, soulignant les tensions entre le rôle imposé et son identité réelle.

Dans son roman, Camille Laurens met en scène une narratrice qui aborde la situation 
des femmes de plus de cinquante ans, confrontées à une société qui valorise la jeunesse et 
marginalise le vieillissement. Claire Millecam illustre cette tension en adoptant des masques 
pour cacher son véritable âge et ses insécurités. Elle déclare, dans une confrontation 
dramatique: «Vous comprenez comment une quadragénaire bac + 8 [...] se retrouve en 
camisole de force dans cette tragédie? Juste parce qu’elle ne voulait pas mourir.» (L. 46). 
Ce passage révèle le dilemme auquel font face les femmes qui refusent de se soumettre à 
l’invisibilité imposée par le passage du temps. Claire se rebelle contre cette marginalisation 
en utilisant des masques qui lui permettent de maintenir une certaine dignité sociale. 
Cependant, ces masques deviennent également une source d’aliénation, car ils renforcent 
le fossé entre son identité réelle et l’image qu’elle présente.

1.	 Pour chaque citation du roman de Camille Laurens nous avons choisi l’abréviation (L n0 de la 
page) pour indiquer la page citée.
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En explorant la construction des masques sociaux, Laurens illustre également l’interaction 
complexe entre les attentes sociales et les réactions individuelles. Claire déclare: «Pourquoi 
les femmes devraient-elles s’arracher l’écharde du désir alors que les hommes refont leur vie, 
refont des enfants, refont le monde jusqu’à leur mort? Cette injustice nous dévore très tôt 
[…] Il y a quelque chose chez les hommes qui n’est pas limité […]» (L. 43). Cette révolte 
contre l’injustice perçue reflète un acte de résistance, un hybris moderne, qui souligne les 
tensions entre conformisme et émancipation. En masquant son véritable âge, Claire tente non 
seulement de se conformer aux attentes sociales, mais aussi de remettre en question ces normes 
en revendiquant son droit au désir et à l’individualité.

Laurens utilise des dialogues et des monologues internes pour démontrer la tension 
constante entre conformisme et rébellion. Par exemple, lorsque Claire évoque les stéréotypes 
liés à la différence d’âge dans les relations amoureuses, elle révèle l’hypocrisie des normes 
patriarcales qui glorifient les hommes mûrs tout en invisibilisant les femmes: «La différence 
d’âge? Dans quel sens? Ah, entre lui et moi? […] Non, vous, vous me demandez si la 
différence d’âge entre Chris et moi – douze ans – était un problème, c’est bien ça?» (L. 42).

Pour ce qui est des surnoms des personnages masculins, Chris et Jo (et on précise «pour 
les amis»), on pourrait dire qu’il s’agit de deux faces différentes. D’un côté Joël et 
Christophe sont les faces plutôt professionnelles, Jo et Chris sont celles qu’ils emploient 
avec les proches ou avec ceux qu’ils veulent traiter des proches. Dans le récit fait par le 
docteur Marc B., le psychiatre de Claire, Christophe-Chris devient Toph, parce que, comme 
nous explique le docteur B., il voulait oublier l’histoire avec Claire et recommencer une 
nouvelle vie… virtuelle, à notre avis. Car ce n’est que le pseudonyme Facebook qui change. 
Dans la lettre de Camille à son éditeur Louis O., on revient au prénom Chris et bien que 
les grandes lignes de l’histoire restent les mêmes, les détails et les contextes changent et il 
n’y a pas d’identité entre le Chris de la première partie et celle de la deuxième. Ce deuxième 
Chris est en fait le représentant de la société dont on parlait au début: son regard sur 
Camille change de façon extrêmement brutale (dans le sens physique aussi, puisqu’il la 
violente dans la rue), au moment où il apprend qu’elle avait plus de cinquante ans. La 
violence de ce Chris est en décalage avec ce que nous avons pu comprendre sur le personnage 
antérieur portant le même prénom. Son attitude tout au long du récit fait par Camille est 
différente de celle du Chris de Claire, étant beaucoup plus proche de celle de Jo – le portrait 
de coureur des jupes, le jeu des rendez-vous annulés à la dernière minute etc. On pourrait 
dire que le Chris présent dans le récit de Camille – dans le récit supposé vrai donc – est 
la source d’inspiration à la fois pour le personnage de Chris que pour celui de Jo. Dans ce 
même récit, apparaît vers la fin, dans la même clinique psychiatrique que Claire Millecam 
et Camille, un autre Chris qui n’est plus Christophe, mais Christian. Il a en commun avec 
les deux autres Christophe un métier fort semblable, mais il prête au Chris de Claire des 
traits de caractère plus sensibles et moins violents. C’est comme un jeu de miroirs brisés 
qui ne reflètent plus que des morceaux disparates de visages en mélangeant les traits.

Cette exploration nuancée des masques sociaux montre comment ils peuvent à la fois 
libérer et aliéner les individus. Laurens souligne la nécessité de naviguer entre les attentes 
sociales et les aspirations personnelles. Jusqu’où peut-on aller pour garder la face (Goffman, 
1967) dans une société qui valorise la conformité? En adoptant des masques sociaux, Claire 
répond à ces attentes de garder la face tout en exposant les fractures identitaires sous-
jacentes. Claire subvertit subtilement la performativité des normes en explorant des espaces 
d’émancipation. En masquant son âge sur les réseaux sociaux, elle s’inscrit dans une quête 
d’émancipation tout en révélant les pressions sociétales qui conditionnent sa perception de 
soi. Les concepts de Goffman et de Butler que nous prenons à l’appui convergent pour 
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éclairer les tensions identitaires de Claire. Tandis que Goffman souligne l’importance des 
interactions sociales dans la construction de la face, Butler met en lumière la nature 
performative et potentiellement subversive de ces interactions. Les masques sociaux, loin 
d’être de simples outils de conformité, sont également des espaces de lutte pour la 
reconnaissance et l’autonomie. À l’instar d’Antigone, Claire défie les normes sociales en 
revendiquant son droit à l’amour et à l’autonomie, révélant les fractures identitaires 
inhérentes à sa quête d’émancipation.

Le masque numérique: l’évasion par la fiction

Camille Laurens met en lumière l’importance croissante des masques numériques dans un 
monde où les réseaux sociaux redéfinissent à la fois les interactions humaines et les identités 
personnelles. À travers le personnage de Claire Millecam, l’autrice explore la manière dont 
ces espaces virtuels permettent une réinvention de soi, tout en exacerbant la dépendance 
aux regards des autres et les formes d’aliénation qu’elle engendre.

Selon Sabine Loucif (2022), les réseaux sociaux, en facilitant la construction d’identités 
numériques, renforcent les dynamiques de dépendance aux attentes externes et exacerbent 
les tensions entre authenticité et manipulation émotionnelle. Claire, en créant le profil fictif 
de Claire Antunès, incarne cette quête de validation et d’évasion. Son masque numérique 
lui permet d’explorer une version idéalisée de soi-même: plus jeune, séduisante et affranchie 
des contraintes sociales liées à son âge. Elle choisit avec soin les éléments de son profil: 
une première photo où elle apparaît en partie masquée par un appareil photo, renforçant 
l’aura de mystère, puis une photo d’une jeune fille, Katia, dont elle emprunte l’identité 
visuelle pour créer une façade plus convaincante. Ce choix souligne le pouvoir transformateur 
des réseaux sociaux, tout en révélant leur double tranchant.

Les deux Claire, qui ne sont qu’une seule personne, sont mises dans un jeu de miroirs 
et de personnalités avec deux autres personnages: Camille et Katia. Pour se rendre désirable 
aux yeux de Chris, Claire se construit un faux profil Facebook, avec une fausse identité, 
se rajeunissant de 24 ans. Elle utilise pour cela une photo de sa nièce Katia. Les ressemblances 
entre Claire Millecam, Camille et Katia sont assez nombreuses: elles traversent des 
déceptions amoureuses qui leur provoquent des états de dépression sévère au point d’être 
internées dans des hôpitaux psychiatriques; dans l’un des récits, Katia se suicide. Bien 
qu’à la première vue le personnage de Katia soit perçu comme moins important, on se rend 
compte qu’elle est une sorte de lien entre Camille et Claire, avec des traits de l’une et de 
l’autre. De plus, c’est la photo de Katia qui donne un visage à Claire Antunès, Un visage 
découvert mais qui, en réalité, couvre, sert de masque à Claire Millecam. Katia est en 
quelque sorte un échafaudage pour la construction de cette nouvelle face. Dans l’épilogue 
où c’est le mari de Claire qui est la voix narrative, on apprend qu’il avait quitté sa femme 
justement pour être avec Katia. On comprend alors mieux pourquoi Claire ne veut pas 
reconnaître dès le début qu’elle avait utilisé la photo de sa nièce: «Je vous dis que ça n’a 
aucune importance – la photo d’une belle fille brune prise au hasard. Un fake comme il y 
en a tant sur les réseaux sociaux. Un simple hameçon, un appât.» (L. 64) Le masque qu’elle 
s’était créé était copié sur le visage de celle avec laquelle elle avait été remplacée et en 
l’utilisant elle reconnaît en quelque sorte la supériorité de la face de la plus jeune, Katia.

Dans ses interactions avec Chris, Claire ajuste son langage et ses intérêts pour correspondre 
aux attentes de son interlocuteur. Elle adopte un ton léger et complice, feint des passions 
communes, comme la photographie et la musique, et évite tout ce qui pourrait trahir son 
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âge réel: «J’ai appris à utiliser des abréviations, à semer des smileys, des mots anglais – 
c’est cool, va checker, je suis busy –, du verlan – trop ouf, tes toph. Je n’avais pas à chercher 
loin, mes enfants me fournissaient le matériau.» (L. 36) Cette réinvention numérique lui 
permet de tisser une relation où elle devient une version magnifiée d’elle-même. Cependant, 
cette transformation numérique a un coût émotionnel démesuré. Claire exprime son expé
rience comme une forme d’effacement de soi, même d’un suicide symbolique: «Voir ce 
que ça faisait, alors, d’être obligée de mourir. De ne pouvoir vivre qu’à l’état de spectre. 
Hanter la Toile comme derrière un voile.» (L. 53). La métaphore du voile exprime la fragilité 
de son identité numérique, qui repose sur une fiction et une pression constante de maintenir 
une façade idéale.

En revenant à l’affirmation très forte de l’existence d’une obligation de mourir, elle fait 
encore une fois écho à une injonction symbolique faite aux femmes de disparaître du monde 
de la désirabilité, une fois un certain âge atteint. Elles ne peuvent même plus changer de 
face, on la leur arrache de force et on les met à l’écart. Dans sa théorie des faces, Goffman 
pose l’idée que tout le monde est toujours en train de faire tout pour garder la face, pour 
ne pas se tromper sur le comportement à avoir dans telle ou telle situation. Dans cette 
lumière, ces femmes mises à l’écart sont en réalité obligées à se reconstruire une face qui 
soit acceptable pour la société: mentir sur leur âge, utiliser des fausses photos ou retoucher 
les leurs, mentir sur leur métier pour ne pas donner l’impression d’être meilleures que les 
hommes, changer de langage, tout cela pour se rajeunir, se remettre donc dans la bonne 
case. Claire dit: «Mais ce n’était pas un simple rôle, c’était mon être qui se modelait peu 
à peu, qui se recomposait par amour […]» (L. 53), ou bien vers le début du texte: «en 
chacun de nous, il n’y a que deux personnes intéressantes, celle qui veut tuer et celle qui 
veut mourir. Elles sont inégalement représentées, mais quand on les a identifiées toutes les 
deux, on peut dire qu’on connaît quelqu’un. C’est souvent trop tard.» (L. 18). Il faut 
remarquer que dans cette dernière citation, l’identité est construite de plusieurs faces, 
personnes, mais que celles intéressantes ne sont qu’au nombre de deux, mises à leur tour 
dans un rapport tensionnel entre celle qui veut tuer et celle qui veut mourir.

Lorsque dans la deuxième partie, l’autre Chris découvre l’âge exact de Camille, la 
fragilité de cette construction identitaire devient évidente: «Chris s’est tourné vers moi, 
les mains crispées sur le volant, la mâchoire en airain. “Tu as plus de cinquante ans?” Il 
a pincé les lèvres et répété plus fort: “Tu as plus de cinquante ans?”» (L. 172-173). Bien 
que Chris ait su dès le début que Camille était plus âgée que lui et qu’il l’ait trouvée 
désirable et séduisante la veille même, son attitude change instantanément lorsqu’il apprend 
son âge. Cette transformation met en lumière la manière dont les normes sociales définissent 
et limitent la valeur des femmes en fonction de leur apparence et de leur jeunesse perçue. 
La violence verbale et physique qu’il manifeste – «Chris m’a rattrapée, j’avais mal évaluée 
l’absence d’humour, il m’a plaquée contre un mur, m’a saisi le poignet d’une main et de 
l’autre a tenté de desserrer mes doigts crispés autour des clés, je riais toujours, mais il me 
faisait mal, à hauteur de mes yeux son biceps grossissait dangereusement, dangereusement, 
ai-je pensé, danger, ai-je pensé […]» (L. 176) – agit ici comme un révélateur des tensions 
identitaires et des contradictions inhérentes aux normes sociales sur la désirabilité féminine.

Dans le récit de Camille à son éditeur, la figure de Chris est déconstruite et recomposée, 
devenant une métaphore des dynamiques patriarcales et des multiples identités qui coexistent 
dans le roman. Ce Chris, dont les traits de caractère et les comportements violents sont en 
rupture avec l’image initiale, agit comme un miroir brisé, reflétant différentes facettes des 
tensions sociétales et personnelles explorées par Laurens. Ainsi, le personnage de Chris 
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transcende son rôle individuel pour devenir un symbole des pressions collectives qui 
façonnent les interactions humaines.

En nous inspirant des idées de Durkheim sur les faits sociaux, nous pouvons dire que 
la société se manifeste à travers des relations collectives et des normes intériorisées par ses 
membres, structurant ainsi leur identité. Comme l’affirme Durkheim, «le fait social est 
toute manière de faire, fixée ou non, susceptible d’exercer sur l’individu une contrainte 
extérieure; ou bien encore, qui est générale dans l’étendue d’une société donnée tout en 
ayant une existence propre, indépendante de ses manifestations individuelles» (1895, p. 19). 
Cette perspective, bien qu’élaborée dans un contexte pré-numérique, trouve un écho dans 
les dynamiques numériques actuelles, où les plateformes sociales amplifient les attentes 
collectives. Ce faisant, elles intensifient les tensions identitaires, rendant les masques 
numériques à la fois nécessaires et insoutenables. En ce sens, Laurens ne se limite pas à 
une critique des réseaux sociaux: elle examine également leur rôle dans la complexité des 
relations humaines et émotionnelles. Comme le souligne Loucif (2022), «la plateforme ou 
le média par lequel les personnages communiquent importe moins que les sentiments et les 
émotions qui s’y expriment» (p. 309). Cette perspective recentre l’attention sur les fractures 
identitaires et les dynamiques affectives exacerbées par ces interactions virtuelles.

Le masque narratif: entre autobiographie et fiction

Dans son roman, Camille Laurens examine les frontières poreuses entre autobiographie et 
fiction, mettant en évidence la façon dont la narration elle-même peut devenir un masque 
identitaire. À travers les voix de Claire Millecam et Camille Morand, l’autrice analyse les 
tensions entre la quête d’authenticité et les nécessités de distanciation dans l’écriture, tout 
en révélant la fragmentation et la reconstruction de l’identité. D’après Loucif (2022), Celle 
que vous croyez produit un «caléidoscope de récits truffés de vraies et fausses confidences», 
reflétant la complexité des personnages et des enjeux narratifs. Claire est décrite comme 
«celle qui détient la clé et tire les ficelles de la narration» (p. 309), symbolisant à la fois 
la vulnérabilité de l’authenticité et le contrôle exercé par la distanciation narrative.

La construction narrative est explicitement problématisée, car les masques narratifs, 
tout comme les masques numériques, révèlent autant qu’ils ne dissimulent. Camille Laurens, 
à travers la voix de Claire, propose une réflexion méta-textuelle sur la fiction: «Nous 
sommes tous, dans les fictions continues de nos vies, dans nos mensonges, dans nos 
accommodements avec la réalité, dans notre désir de possession, de domination, de maîtrise 
de l’autre, nous sommes tous des romanciers en puissance. Nous inventons tous notre vie.» 
(L. 141). Cette déclaration déstabilise la distinction entre vérité et fiction indiquant que 
toute identité est, dans une certaine mesure, une construction narrative.

Dans son article, Anne Strasser (2012) analyse comment les écrits de Camille Laurens – et 
Marie Darrieussecq par la même occasion – révèlent une tension entre la quête d’authenticité 
personnelle et les contraintes liées au genre autobiographique, notamment face aux attentes 
de véracité et à la réception critique. Comme le souligne Strasser, «l’écriture est exploration, 
recherche d’une forme d’authenticité et non simple rapport d’une histoire vécue ou non» 
(p.  9). Laurens joue précisément sur ces tensions, brouillant les frontières entre ses 
personnages et elle-même. Par exemple, Claire Millecam est présentée comme une double 
de Camille Morand, mais les deux personnages semblent également être des doubles de 
l’autrice, créant un jeu de miroirs complexe et troublant. La lettre de Camille à son éditeur, 
qui représente une partie importante du roman, reflète cette mise en abîme. Laurens 
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revendique cette ambiguïté: «Moi, Camille, plus bravache ou plus confiante que Claire, 
plus tête brûlée que mon double, moins hantée par la jeunesse et la vieillesse […]» (L. 142). 
Cette mise en parallèle des personnages transmet l’idée que le masque narratif est une 
stratégie pour naviguer entre les attentes des lecteurs et les besoins de l’autrice de s’exprimer.

Dans ce roman, Laurens met en lumière comment la fiction littéraire peut déconstruire 
les masques sociaux pour révéler les contradictions des attentes sociales et des dynamiques 
émotionnelles. À travers les récits entrecroisés de Claire et Camille, elle explore les 
contradictions des identités narratives tout en protégeant l’intimité de ses personnages. Ce 
jeu de masquage et de dévoilement est particulièrement évident dans les parties où Claire 
Millecam raconte son histoire au psychiatre, une narration où l’auditeur reste implicite, 
renforçant le caractère introspectif du récit.

Cette réflexion sur les tensions entre vérité et fiction trouve également un écho dans les 
travaux de Saemmer et Appiotti (2022), qui abordent le concept de «profil de fiction» sur 
les réseaux sociaux, décrit comme un «symbiote», un hybride entre l’auteur et le personnage. 
Ce dernier permet d’expérimenter un monde où l’identité devient inséparable de la plateforme 
numérique, tout en questionnant les frontières entre l’authenticité et la distanciation. Dans 
Celle que vous croyez, le masque narratif fonctionne également comme un espace de 
symbiose entre vérité et fiction, permettant à Claire / Camille de manipuler les perceptions 
et de révéler des vérités intimes difficiles à exprimer autrement.

En intégrant des références à des événements réels et à des dynamiques sociales 
contemporaines, Laurens questionne également la légitimité des récits. La querelle autour 
du «plagiat psychique» entre Laurens et Darrieussecq, mentionnée par Strasser, illustre bien 
les tensions liées à la propriété des récits identitaires. Ces débats amplifient la complexité 
des masques narratifs, qui, tout en revendiquant une certaine authenticité, se nourrissent 
des imaginaires collectifs.

Dans l’épilogue, où la voix narrative passe au mari de Claire, le masque narratif atteint 
son apogée. La multiplicité des voix et des perspectives devient un outil pour interroger la 
notion même d’identité: qui sommes-nous au-delà des récits que nous construisons ou que 
les autres écrivent sur nous? Philippe Lejeune (1996) souligne que la distinction entre 
autobiographie et fiction dépend autant de l’intention de l’auteur que de la posture du lecteur: 
«C’est [au] niveau global que se définit l’autobiographie: c’est un mode de lecture autant 
qu’un type d’écriture, c’est un effet contractuel historiquement variable» (p. 45). Laurens 
joue habilement sur cette incertitude, forçant le lecteur à remettre en question ses attentes.

En conclusion, les masques narratifs ne sont pas des simples dispositifs littéraires; ils 
reflètent une réalité humaine fondamentale. Entre authenticité et distanciation, ils permettent 
à Laurens de décrire des identités en perpétuel mouvement, oscillant entre vérité personnelle 
et fiction cocréée. Laurens utilise la distance narrative non comme un obstacle, mais comme 
un espace dynamique où les identités peuvent être explorées et reconfigurées. Cette approche 
souligne que l’identité n’est jamais fixe, mais toujours en mouvement, oscillant entre ce 
qui est raconté et ce qui reste implicite. Ainsi, les masques narratifs, en oscillant entre 
vérité et fiction, deviennent non seulement des outils littéraires, mais aussi des miroirs des 
identités humaines en perpétuelle transformation.

Conclusion

À travers Celle que vous croyez, Camille Laurens propose une réflexion profonde sur les 
identités contemporaines, explorant comment les masques sociaux, numériques et narratifs 
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permettent aux individus de naviguer dans des contextes marqués par des pressions sociales, 
des attentes de performance et des besoins de reconnaissance. Ces masques, bien qu’ils offrent 
des opportunités de réinvention de soi, exposent également des tensions fondamentales entre 
émancipation et aliénation.

Les masques sociaux révèlent les rôles imposés par la société, souvent fondés sur des 
normes de genre et des attentes patriarcales. Ces rôles, bien qu’ils contraignent, peuvent 
également déclencher des résistances et servir de point de départ à des actes de subversion 
individuelle.

Le masque numérique, en revanche, illustre la manière dont les interactions virtuelles 
transforment la perception de soi. Dans un monde où l’image projetée peut être manipulée 
à volonté, les individus sont souvent pris dans un paradoxe: celui de se réinventer tout en 
devenant dépendants des regards extérieurs. Cette dynamique met en lumière les vulnérabilités 
engendrées par ces dédoublements numériques.

Enfin, les masques narratifs interrogent la nature même de l’identité. En jouant avec 
les frontières entre autobiographie et fiction, la narration permet d’explorer les tensions 
entre authenticité et distanciation. Ces masques, loin d’être de simples artifices, deviennent 
des outils pour questionner les normes sociales et révéler les contradictions internes.

Tous ces masques identitaires offrent une perspective nuancée sur la complexité des 
dynamiques contemporaines. Ils permettent de déconstruire les normes établies, tout en 
révélant les tensions inhérentes à la quête d’une reconnaissance et d’une identité stable dans 
un monde en mutation, de plus en plus marqué par les avancées technologiques et l’émergence 
d’identités virtuelles. Ces réflexions ouvrent des pistes fascinantes sur l’évolution des 
identités postmodernes. Et on laisse la parole à Claire Millecam: «[…] c’est fou, quand 
on y pense, une histoire d’amour entre pseudos: comme dans un roman, au fond, des 
créatures de fiction.» (L. 127)

Abstract. This article explores identity masks by analysing the novel Celle que vous croyez by 
Camille Laurens. Whether social, digital, or narrative, these masks reflect the tensions between 
authenticity, social performance, and personal narrative. The analysis draws on concepts from the 
human and social sciences to examine how characters construct, deconstruct, and destroy their 
identities. Inspired by Durkheim and Goffman, social masks reveal the roles imposed by patriarchal 
norms and the pressures of gender and age, alongside the quest for recognition (de Beauvoir, 1949; 
Butler, 1990). Digital identities amplify these tensions by reinforcing dependence on external 
expectations (Loucif, 2022). Finally, narrative masks question the boundary between fiction and 
autobiography, exposing the tensions between authenticity and distancing (Saemmer & Appiotti, 
2022; Strasser, 2012). Laurens opens up new avenues for reflection on identity fractures and the 
dynamics of the digital age, revealing a fragile balance between personal emancipation and social 
alienation.

Keywords: Identity masks, social networks, authenticity, performativity, personal narrative, fiction 
and autobiography, social norms.

Rezumat. Acest articol explorează măştile identitare pornind de la analiza romanului Celle que 
vous croyez de Camille Laurens. Fie că sunt sociale, digitale sau narative, aceste măşti reflectă 
tensiunile dintre autenticitate, performanţă socială şi naraţiune personală. Analiza foloseşte concepte 
din ştiinţele sociale şi umaniste pentru a examina modul în care personajele îşi construiesc, 
deconstruiesc şi distrug identitatea. Inspirate de Durkheim şi Goffman, măştile sociale relevă rolurile 
impuse de normele patriarhale şi presiunile legate de gen şi vârstă, alături de căutarea recunoaşterii 
(de Beauvoir, 1949; Butler, 1990). Identităţile digitale amplifică aceste tensiuni prin consolidarea 
dependenţei de aşteptările externe (Loucif, 2022). În cele din urmă, măştile narative chestionează 
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graniţa dintre ficţiune şi autobiografie, dezvăluind tensiunile dintre autenticitate şi distanţare 
(Saemmer & Appiotti, 2022; Strasser, 2012). Laurens deschide noi piste de reflecţie asupra 
fracturilor identitare şi a dinamicilor erei digitale, relevând un echilibru fragil între emanciparea 
individuală şi alienarea socială.

Cuvinte-cheie: măşti identitare, reţele sociale, autenticitate, performativitate, naraţiune personală, 
ficţiune şi autobiografie, norme sociale
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Preempting Moral Death and the Personal  
and Social Meaning of Mortality (Part I) 
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To Jan Palach, who had the moral power to 
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Abstract. The study explores if major moral concerns and internalized moral principles might 
influence the ways in which we cope with mortality, fear and death threats. Does minding of one’s 
own moral capitulation or resistance to evil influence one’s own ways to cope with death threats 
and fear of mortality? The paper assumes that thoughout history, while confronting major societal 
evils, a powerful concern for moral suvival might have emerged, sometimes at the cost of death. 
The study advances the idea that the fear of mortality cannot be reduced to physical (biological 
death, because humans are facing many kinds of mortality such as: cultural death, social death, 
political death and above all moral death, or as Havel called it, in honor of Jan Palach’s self-sacrifice, 
“moral suicide.” Moral death is understood as capitulation to various threats (including physical 
death). In the case of moral exemplars, it is observed that the capacity and willingness to preempt 
moral death are associated with a free acceptance of great losses such as property, family wellbeing, 
liberty and even one’s own life. 

Keywords: biological/physical death, moral death, political death, societal mortality, collective 
care for immortality, The Great Library of Alexandria symptom
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The symbiosis of new and old ideas and sources  
on the meaning of mortality

There is strong evidence that sciences that approach human-related questions, such as 
economics, psychology, sociology, anthropology, political sciences are coping, beyond the 
new problems that would have been even unconceivable a few decades and even years before 
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as it happens in other scientific areas such as microbiology or physics, with problems that 
puzzled human inquiry since very old times. This feature is associated with the need to 
systematically revisit contributions that have been achieved thousands years ago, a few 
hundred years or just one century ago. The scientific study of concepts such as self, love, 
moral development, the meaning of mortality, copying with death, character, violence, 
sexuality, hate, dreams, freedom of choice, self-knowledge, life-goals and so on are among 
the types that puzzled the creative inquiring minds for a very long time across all cultures. 
Even fields that deal with more objective issues than psychology and belong to the select 
club of Noble Prize recognized sciences, such as economics face this issue. For instance, 
a landmark example is the work of T. Sedláček (2011) that shows clearly the great cognitive 
value of very old sources and questions while exploring the economics of good and evil.

The universal reality of death and dying is recognized by most cultures and individuals. 
We learned that stars are dying, that all forms of life, including human life, are prone to 
dying and cannot escape death. Death could be a sudden or a slow process, but it is always 
inevitable. It seems that from all living systems humans are aware that death (physical, 
biological one) is an unavoidable reality and this awareness has profound consequences on 
the existential choices, behaviors, and life-goals of most people.

Humans’ awareness of mortality and the reactions triggered by it are at the core of 
ancient narratives, as it is the Gilgamesh story, that is marked by universal questions 
generated by the death of Enkidu, and at the core of modern theories backed up by 
experimental approaches, as it is, for instance, Terror Management Theory. I think that a 
similar problem is the ancient concern of humans with living a meaningful life and avoiding 
moral capitulation even in the face of mortal threats. Socrates’ life and death became 
emblematic for human dignity and its moral and rational basis. Socrates is not the only 
one, and fortunately the ability and willingness to avoid moral death even with the price of 
the biological death are evident in many exemplar lives. Only in the last two hundred years 
the lives of Thoreau, Gandhi, Martin Luther King, J. Palach, Mandela, Tutu, Aung San 
Suu Kyi, J. Patočka, V. Havel and many other moral exemplars proved that the fear of moral 
death could be stronger than the fear of biological death. This trend is exemplified by a 
diverse population such as scientists, freedom fighters, Buddhist monks, and many common 
people for whom dignity and justice are considered more important than physical survival. 
It seems that both in human history and during the life-span development the fear of mortality 
is associated, after some critical experiences and developmental processes, with the effort 
of avoiding moral capitulation and moral death, which is widely understood as giving in 
to evil pressures and not resisting, based on moral values, to obvious evils (oppression, 
repression of individual’s freedom, slavery, persecutions, racism, sexism, societal injustices, 
denial of human rights). The study suggests that deep and persistent concerns with moral 
death and the pro-active efforts to prevent moral death represent a complex modality of 
individuals and communities to cope with mortality and especially with death terror in 
adverse life-situations.

The search and use of old ideas, beyond being signs of scholarly knowledge, recognition, 
and of epistemic solidarity across time and cultures are valuable sources for the scientific 
inquiry that deals with perennial questions of human becoming. Old, even ancient 
contributions that include fertile observations, personal experiences, mental experiments 
and insights might inspire creative modern research that has the advantage of new research 
technologies and methods that are part of the experimental design. Such a question is that 
of mortality and the specific human ways of coping with it.
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The old theme of fear of death was turned into a systematic theoretical and experimental 
subject by the Terror Management Theory (Greenberg, Pyszczynski, Solomon, 1986). TMT, 
based on Becker’s landmark conception (1973) according to which the awareness of mortality 
induces in humans an existential anxiety, advanced the ideas strongly supported experimentally 
that humans are able to adjust to this anxiety generated by integrating themselves in cultural 
world views, projects and actions that provide them the hope that they can transcend physical 
mortality and access a symbolic immortality. TMT provides an explanation to the old enigma 
of fear of physical death, and identifies the possible coping devices used to deal with this 
fear. At the same time, TMT is explicitly focused on biological (physical) death and its 
consequences, while human history provides countless cases in which the fear of physical 
death has been overcome due to the ability to be guided by high values and principles when 
confronted with crucial choices. The present approach suggests that in order to better grasp 
the consequences of human awareness of physical mortality it is necessary to explore the 
various types of mortality humans are confronted with. As it will be discussed later, I have 
in mind other types of death such as: social death, procreation (biological generativity in 
Erikson’s terms) death, moral death, cultural (including linguistic) death. The issues of the 
variety of types of mortality faced by humans (as individual and collective actors) invites 
to revisit some basic ideas of landmark works on the denial of death and of TMT. I think 
that the complexity, universality, and diversity of mortality types and issues invites to 
synthesizing efforts across discipline, historical periods and cultures. Even if such efforts 
have their own limitations, they are assumed to reveal meaningful aspects of the way in 
which humans cope with various types of mortality.

Overcoming the fear of physical death through the fear of moral (everlasting) death is a 
choice that is loaded with strong socio-cognitive conflicts. The theoretical construct of socio-
cognitive conflicts developed by Doise, Mugny and Perret-Clermont (1975) has been worked 
first for approaching the learning process of children. However, due to its complexity and to 
the fact that the socio-cognitive conflict deals with the processes of „mental reconstruction 
that leads to mental reconstructions” (Perret-Clermont, Nicolet, 1988, p. 10), it applies to 
the cognitive development during the life-span learning. In fact, the socio-cognitive conflicts 
are present with a high probability in the case of crucial life-events that involve radical changes. 
As such, I assume that the choice between moral survival (fear of moral death) and physical 
survival is a strong socio-cognitive conflict with a moral dimension.

For instance:
•	 If: Fear of Moral Death > Fear of Physical Death, then, in Thoreau’s terms, the individual 

will disobey immoral rules, leaders, procedures and will accept all the costs of his/her 
actions;

•	 If: Fear of Everlasting Death < Fear of Physical Death, then the individual will 
cooperate with the unjust system, and actors.

Thoreau’s model of separation from evil, which is based on high moral principles and 
willingly acceptance of all the costs of one’s choice (jail, even death, harassment of the 
family, loss of property and so on), assumes that in critical situations marked by severe 
injustice the individual who acts based on high moral principles will disobey the evil 
authority, rules, and actors. In this way the individual avoids the everlasting death that is a 
consequence of cooperation with evil.

Thoreau’s conception on the separation of evil implies a reconfiguration of the complex 
field of different types of mortality (Figure 1). This field helps to identify the humane answer 
to the question of mortality, which is not just physical.
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Figure 1. The multi-sided mortality space and the possible tensions  
among various types of mortality

The denial of death, TMT and the diversity of the mortality  
type faced by individual and collective actors: Collective 
annihilation, denial of identity and of the rights  
and chances to continue one’s own identity

Becker’s landmark work The Denial of Death approaches in a creative way the question 
generated by the tension between the conscience of self and the urge of self-expression on 
one side and the awareness that one cannot escape death. This tension, according to Becker, 
is at the core of existential terror (p. 87). Becker’s view influenced the development of the 
original and powerful conceptual and experimental framework known as TMT. Greenberg 
and Arndt carried out an excellent review of the emergence, development and major 
achievements and challenges of TMT in their study Terror Management Theory published 
in the Handbook of Theories of Social Psychology (edited by Van Lange, Kruglanski and 
Higgins, 2012). I have to mention that the design of the wonderful two volume handbook 
stimulated all the contributors to present the narrative, or co-narrative of the birth, growth 
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and achievements of their original theories and the main epistemic features of their conception 
(such as: lay epistemic theory  – Kruglanski; accessibility theory  – Higgins; social 
dominance theory – Sidanius, Pratto; the need to belong theory – Baumeister; TMT – 
Greenberg, Arndt; social justification theory  – Jost van der Toorn; interdependence 
theory – Van Lange, Rusblut; the linguistic category model – Semin; sociometer theory – 
Leary; balance-logic theory – Insko, etc.). So, the handbook explores critical moments of 
the genesis and development of social psychological theories.

Jeff Greenberg and Jamie Arndt (Terror Management Theory) reveal both the personal 
and the formal sides of the trajectory of TMT and make explicit its “distal and proximal 
roots” (p. 409) among which The Denial of Death by E. Becker has a core place. Trying to 
find out answers to questions related to self-esteem defense and prejudice J. Greenberg, 
S. Solomon and T. Pyszcynsky searched “outside the discipline’s journals” till 1982, when 
Sheldon Solomon “proclaimed that he had found a guy with the answers” (p. 399). He pointed 
out to the work of the famous anthropologist Ernest Becker. Of course, as Greenberg and 
Arndt reveal, TMT has many other sources, some extremely old, for instance the Epic of 
Gilgamesh, or the ideas developed by Thucydides în 400 BC (Greenberg & Arndt, 2012, 
p. 400) and some relatively recent sources, many being from outside the disciplinary borders 
(if such borders still exist) of social psychology. It is useful to remind that the ancient Epic 
of Gilgamesh is used by researchers from other fields as the landmark work of Sedláček 
(pp. 31-37, 2011) on the economics of good and evil across times and cultures. There is strong 
evidence that TMT applies to grave contemporary human concerns and this makes the inquiry 
into its roots and development of human visions on death and their functions more challenging.

Since the publication of the groundbreaking study on TMT co-worked by Greenberg, 
Pyszcynsky and Solomon “The causes and consequences of a need for self-esteem: A Terror 
management theory” the field evolved rapidly and in a complex way due to a series of other 
landmark studies as those by Harmon-Jones, Simon, Greenberg, Pyszcynsky, Solomon & 
McGregor (1997) and from more recent studies (Goldenberg, Arndt, 2008) or that by Lifshin, 
Greenberg, Syropoulos, Leidner, Helm, Sullivan, Horner and Mikulincer (2023) on the 
perceived similarity between the self to animals and TMT. It is important to note that in all 
these studies the physical (biological) death is not only the dominant but also the single side 
of mortality related to anxiety and the cultural and individual means to cope with.

The study published by Greenberg and Arndt (2012) offers a comprehensive and balanced 
view of the most relevant theoretical and practical ramifications of TMT and is of great 
help for the reader, either that one is an insider in this area, an outsider of this area or one 
who would like to become close to this inquiring field. Since the crucial study on TMT 
published by Greenberg, Pyszczynski and Solomon (1986) that underscored also the function 
of close relationships and especially of love for “minimizing the existential terror” (1986, 
p. 2002) the TMT has been enriched by many studies carried out from various theoretical 
perspectives. At the same time these studies have been focused on a precise aspect of death: 
unavoidability of physical (biological) death and the anxiety generated by this awareness. 
There is no doubt that physical death, as an unavoidable event that will happen with certainty 
on unpredictable moment and circumstances, is an essential feature of the individual and 
societal consciousness. This essential feature, in the case of humans, due to their cultural 
evolution, is in many cases intimately intertwined with the fear of other types of death such 
as social death, the loss of identity, and moral death. I consider the relationship between 
the biological death and other types of death that are specific to humans to have existential 
consequences. I consider that the variety of individual and collective types of mortality, in 
addition to the physical mortality, pose challenging theoretical, practical and moral questions.
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Physical mortality is an unavoidable reality for individuals and a possible threat for all 
collective actors (families, communities, nations, cultures). TMT assumes that the major 
source of individuals to cope with physical death is through cultural means, through ways 
of belonging to bigger realities that will survive individual’s physical death. Indeed, in many 
cases this is a realistic mode to cope with death. The question is: are these collective 
cultural entities always physically immortal? It seems that these ways of thinking are 
neglecting that during history many collective actors and cultural constructions (for instance 
languages) suffered death, or at least vanished from the living reality.

Understanding the consequences of the individual’s awareness of the inevitability of 
one’s death (physical death might be enhanced by the exploration of the way in which 
collective actors (families, communities, nations, races, cultural conglomerates) represent 
and deal with the possibility of their own physical extinction. Throughout history humans 
witnessed death in various forms both of individuals and of collective entities of different 
sizes and relative wealth and achievements. Collective actors imagined and used various 
practices to avoid their own mortality such as demographic polices, protective physical, 
cultural borders, supporting religious and believe systems that might enhance their continuity, 
developing warfare capacities to overcome enemies, public health systems, educational 
system (both formal an traditonal) to ensure their cultural reproduction and so on. The 
moral degradation that might lead to moral death is a long process that might become 
observable especially within the case of long tern interpersonal relationships. For instance, 
this seems to be the case with the interdisciplinary scientist, who established in 1973 the 
Systems laboratory, and was a member and diplomat of the communist government, being 
a survivor, and his relationship with his Professor and colleague O. Onicescu. Onicescu 
observed that Maliţa disregarded basic moral principles under the pressure of the Party. 
However, the pressure of the party does not eliminate the individual’s moral responsibility 
(Onicescu, 1981, 1982).

The interpersonal moral conflict is universal along history and across cultures. Moral 
decision (B. Franklin worked a model of moral algebra) is challenging from cognitive, 
political, emotional, and of course moral viewpoints. This conflict makes more visible the 
active (Gânju, 1981; Pleşu, 1988) character of moral development. This process is shaped 
by the political, social, and cultural context. The harsh authoritarian regimes, the totalitarian 
systems (fascist, communist) repress drastically the freedom of moral decision and force 
the individual to join and become a part of the evil system. Gânju and Pleşu consider that 
heroic moral acts are not a component of the daily life. However they do not consider the 
degrading effects of such systems on individual moral becoming and on the oral health of 
the communities. The separation from evil, by accepting all the costs, becomes a necessity. 
Indeed, as Pleşu claims “the moral action is war” (p. 75), and as Gânju states, “the moral 
debt” (p. 50) is freely accepted. Gânju, who assumes that the greatest potential for moral 
becoming belongs to communist society is at the same time critical to many practices of 
this system. He makes an explicit criticism to Sartre’s view on liberty: “Sartre considers 
that “humans are condemned to liberty.” In opposition to this view, Gânju states that 
„Humans have the duty to be free. From condemnation to duty is the road from fatality to 
creativity” (p. 162). A different perspective on communist morality is provided by V. Morar. 
Morar assumes that in communism “transparence is the condition and finality of morality” 
(p.  126). Indeed, transparence is, in many cases connected to sincerity and honesty 
(Starobinsky, 1971). However, transparency can be loaded by both positive values and 
actions (altruism, for instance) and by negative actions and orientations such as cynicism, 
and sadism. This perspective that goes back to Rousseau neglects the fact that transparency 
could be both a feature of positive intentions and of cynicism.
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The inquiring into the individual an societal moral development across history and 
culture reveals some of the major features of divergent political systems (authoritarian, 
fascist, communist on one side and democratic societies on the other), and the various 
strategies used by critical and open minds to navigate such conditions. From this perspective 
the innovative strategy used by Gânju of exploring the generation, internalizations and use 
of moral principles by mythic characters is highly significant for better grasping the evolution 
of morality. The two characters (that have not been compared before) are Prometheus and 
Sisyphus. Prometheus, through a moral fraud (it sounds as an impossibility, a moral oxymoron)
brought the fire from the domination of Gods to common people. The moral fraud was in 
service of others, paid freely and willingly by Prometheus, who is condemned to terrible 
pains: For the benefits and happiness he brought to the common people. Prometheus 
received “a punishing reward”, to be tied to the massive rock and be devoured by vultures – 
a martyr. Sissify. Cursed to endlessly and absurdly to achieve a fruitless work, and to redo 
it without any hope. This fate shows how hard, morally speaking, is the road from anonymity 
to personality: before becoming promethean Prometheus has been a Sissify” (p. 169). This 
approach remains still on the Marxist ground, Gânju makes explicit his trust in the morality 
of the communist society (see that in his otherwise balanced selection of some major authors, 
he places Marx and Engels on the first place, usually an order imposed by the communist 
publishing houses. I think that from a moral and ideological perspective, Marxism is in 
contradiction with the Thoreauvian vision because it turns humans into tools, asks for blind 
obedience to its doctrine (the measures of MCP) and total centralization of the means of 
communication and powers in the hands of the Communist Party. Even open and creative 
minds could not liberate themselves from the communist ideological grip and this happens 
with minds that know well the criterion developed by pragmatism position: we know and 
can judge any political ideology based on its practical consequences. The Communist 
practice has been a moral, economic and social disaster. However, communism, due to 
some cases (Chinese, South African) and conditions tried to come back.

This overview of some major analysis of moral behavior within a communist society 
invites the question: What must one do while one lives within a violent system that repressed 
moral decision as it is the case with the Romanian communist system. Unfortunately, this 
question is avoided by the two authors who could resort to Thoreau’s idea on the necessity 
of the separation from evil structures, and actions of the system and its promoters. For 
instance, separation from (refusal of) demands to participate in the Communist Party’ 
repressive, ideological indoctrination, meetings, including those of resignation and exclusion. 
from the Romanian Communist Party. The authors resort to a solid classical literature, and 
the works of Augustin and Tertullian mention a set of basic moral notions such as “moral 
competence”, “moral intelligence/talent”, moral fantasy. It is necessary to indicate that 
Tuan elaborated the concept of moral imagination (1989), an ability that helps the individual 
and collective actors to find new ingenious solutions to moral changes, an ability that implies 
experience, intelligence and the courage to experiment. It seems evident that the influence 
of the communist ideology and organizations are still powerful after the 1989 anti-communist 
revolution in Europe.

The Israelian Hegelian philosopher Avineri launched in 1990 a chilly warning in the 
midst of the enthusiasm that the communist system has been defeated in Europe. Essentially, 
Avineri’s warning is accurate: communism did not vanish and capitalist is not the only 
worldwide political system. This invites a first question: Why are the communist ideology 
and structures surviving and even are gaining ground? Among the causes of this situation 
are: A) communist organizations are still powerful; B) there are many believers in 
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communism; C) communist networks have huge financial resources hidden from previous 
time when they were in power; D) communist organizations are worldwide connected; 
E) communism still has a great support from western intellectuals; F) the communist parties 
have a long practice in fighting the dominant power, either as underground, secret organizations 
or as legal political parties.

In addition, there is a cause much neglected even by many scholars and institutions that 
criticize this system. The neglected factor is a significant proportion of scholars who criticize 
communism are former supporters of the communist ideology and regimes. It is a paradoxical 
situation that nurtures the communist survival.

Theoretically, it has created an ideological schizogonic situation: on one hand, it is 
assessed that the collapse of the communist system was caused not just by its economic 
bankrupcy, but also by its moral bankrupcy, its means ideological bankrupcy it (Chirot, 2020).

I will present one paradigmatic case that includes many scholars and institutions 
supported by the post-1990 Romanian officials, even by the president. In 2006 is published 
in Romania Raportul final (The Final Report) of the Presidential Commission for the Study 
of the Communist Dictatorship in Romania. The two major actors who launched this project: 
the political researcher Vladimir Tismăneanu and the former Romanian President Traian 
Băsescu. Every person has the chance and the duty to replace former violent and inaccurate 
visions with democratic and humane perspectives. However, when this category of critiques 
is in many cases the only one allowed to express the criticism, it begs the questions: How 
trustworthy is such a critique? What are the chancers of different views to be expressed 
publicly? First, Traian Băsescu has been not just a member of the Communist Party, but 
an obedient servant, and part of the secret service of the former dictatorship. No doubt the 
change of the public attitude is a gain. But why has the former President not yet expressed 
his present-day views on his service to the dictatorship? Vladimir Tismăneanu, who wrote 
remarkable critical studies on communism is well known also for his many published articles, 
some in the main journals of the Communist Party, and as a supporter of the communist 
ideology and realities. In addition, some of the most courageous and trustworthy opponents 
of communist dictatorship, such as Paul Goma, refused to cooperate and contribute to this 
report and rejected the invitations addressed to them by Vladimir Tismăneanu. Also, a 
significant number of those who collaborated to this “Final report” have been identified as 
servants of the former dictatorship and its secret services. Such a strategy that is designed 
to achieve a political alchemic goal is in fact (as Mircea Eliade [1972½ defined the alchemic 
processes for non-living objects but that is also useful for understanding the transmutations 
in a kind of heroes who previously supported the former communist system) its ideology 
and realities. This strategy has been used in other former communist countries – such as 
Poland. The transmutation process through which stones, for instance, are transformed into 
bread is described as the first temptation of Jesus (Luca 4:3) and it is also possible in the 
realm of spirituality. Eliade’s conception on alchemy opened the way to investigate this 
process in other areas: military, cultural and politics, for instance. The transmutation 
process has been used in human history, in many instances and cultures, as it is the case 
with Jesus’s temptations (Papini, 1922, 2009, pp. 80-84). This process has been activated 
after 1990 with the specific goal to save compromised social actors, former obedient servants 
of the communist regimes and its leaders. The fact that even an official such as the 
Presidential report (Final report) that has the explicit goal to criticize the criminal and 
illegal communist regime the resort to alchemic processes was widely used. The use of this 
strategy might have the intention to make more credible the contributors, even the former 
collaborators of the communist regime. However, this process has consequences on the 
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general way in which the analysis of the communist crimes are explored and assessed. One 
of the major negative effects of this process is the marginalization of many of the authentic 
critiques of communism, as it has been the case with Paul Goma. This strategy leads to 
confusion and increases the chances of communist ideology organizations and actors to 
become more aggressive in re-establishing the status of communism at global level. This strategy 
diminishes the chances of moral opposition to communism and reactivate the struggle 
between communism and capitalism, between authoritarian regimes and democratic regimes.

If we would like to look just to one of the most important conceptual roots of TMT 
mentioned by Greenberg and Arndt, mainly the landmark work The Denial of Death by E. 
Becker (1973), there is the chance to better grasp the latent explanatory potential of this 
theory. There is compelling evidence that Becker’s work is of crucial importance for the field. 
Greenberg & Arndt state it in explicit terms while referring to a few works, including that 
on Escape from Evil, by Becker saying: “These books combine insights from anthropology, 
evolutionary biology, philosophy, psychoanalysis and sociology. We urge anyone interested 
in understanding human behavior to read them” (p. 401, italics added). This is a wonderful 
call addressed beyond disciplinary artificial borders for sharing innovative ideas about death 
and human answers to death. Despite its innovative and transdisciplinary approach, Becker’s 
view neglects an essential humane view on death that is provided by the deep concern of 
many humans with moral death, with death without dignity, and with the danger of spiritual 
mortification of living human bodies. In more dramatic terms this can be called fear of 
moral death. Unfortunately, as it will be discussed later, this limitation has survived almost 
untouched in the TMT. 

I have to mention that I read Becker’s work The Denial of Death in late 70’s while in 
Romania and I had been deeply impressed by the value of his ideas. At the same time I 
have been surprised by two things: a) one of political order related to Becker’s, at least 
implicit, evaluation of some historical figures; b) the other regarding the fact that Becker 
neglects in this outstanding work two essential philosophical sources for his own conception. 
The sources are Ethics by Spinoza, and The Tragic Sense of Life by Unamuno. I say it being 
fully aware of the erudition proved by Becker’s work and of the practical impossibility, even 
for researchers of his magnitude, to find out and meaningfully integrate within their works 
many of the precedent ideas, concepts, theory that are clearly in an intellectual kinship with 
one’s own original approach. Such a task has been always difficult and with time it becomes 
more difficult. On the other side researchers are re-visiting again and again old roots and 
might discover also neglected and inspiring cognitive treasures. All these can pose questions 
about the complex character of cultural and epistemic genealogies that could enhance the 
advancement of knowledge.

Politics and the rhetoric of creative scientific ideas

Rhetorical psychology (Billig, 1987, 1991) strongly suggests that the public and the private 
discourses by their intrinsic traits communicate much more than the explicit message 
intended by their authors and point attitudes, implicit assumptions, value orientations, moral 
and epistemic choices about which even the author might not be aware or might not explicitly 
analyze them. These layers of meaning must be systematically explored. For instance, Gibson 
did this, based rich Milgram’s archive and identified the “forgotten prod” (2013a) and 
revealed many other aspects of the crucial experiment(s) on obedience designed, carried 
out and carefully recorded by Milgram (2013b).
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Billig, in tune with poets and writers, points out that once one selects a word (notion, 
concept) one removes other words or at least makes a statement about other concepts. For 
instance, when Marx and Engels identified “WE/US”, with communists, it condemned 
already the social category of “THEY/THEM” as the objective enemies that must be 
removed from the historical scene. Billig considers that the „skills of the language” could 
help us to reveal or distort the dialectical nature of the processes approached by it, for 
instance repression because language is at the same time “expressive and repressive” (Billig, 
1999, pp. 38, 100).

However, some „rhetorical reasons” (Billig) might entrap even experts in rhetorical 
psychology. For instance, while referring the The Manifesto of the Communist Party Billig 
(1991) excluded (neglected!) the essential notion “Party” and wrote “The Communist 
Manifesto” as many other experts did while writing mainly in early 90’s about the same 
action oriented text. One of the very probable reasons is that the Communist Parties, all of 
them, across Europe that have been in power have been condemned by the popular uprisings 
and revolutions for what they have been, i.e., terrorist political organizations that committed 
crimes against humanity. So, the authors felt necessary to distance themselves from the 
Communist Parties while they might have some positive evaluations for the MCP as such 
or for the theory on which it is grounded. However, the historical evidence of the economic, 
political and moral bankruptcy of communism in 1989 did not represent in any way a 
supporting epistemic or societal context for such views.

It seems that the cultural, epistemic and political contexts of any time and place influence 
in various ways the rhetoric of scientific discourse and maybe much more, including the 
dominant research questions and the predilection for some methods of our field that could 
be more or less manipulative, violent, participant-friendly and unobtrusive.

Knowledge of historical facts helps the development of accurate social representations 
about world history. This might be one of the reasons why individuals who have less and/
or inaccurate knowledge on historical facts are more prone to false representations. But, it 
seems that it is possible even for intellectuals with outstanding (landmark) contributions in 
the area of human sciences to have challenging representations or even misrepresentations 
about historical figures due not to lack of knowledge but to subtle influences of the cultural 
and political contexts of their working time.

This seems to me to be the case with at least one example that is provided by Becker’s 
seminal work on death. Becker (1973) states that society is “a symbolic action system, a 
structure of statuses and roles, customs and rules for behavior, designated to serve as a 
vehicle for earthly heroism. Each script is somewhat unique, each culture has a different 
hero system. What the anthropologists call ‘cultural relativity’ is thus really the relativity 
of hero-systems the world over.” This is an extremely important perspective which is of 
major methodological and hermeneutic utility, helps the study of any complex topic such 
as that of the meaning of mortality. Becker continues his fertile idea by claiming: “But 
each cultural system is a dramatization of earthly heroics; each system cuts out roles for 
performances of various degrees of heroism: from the ‘high’ heroism of a Churchill, a 
Mao, or a Buddha, to the ‘low’ heroism of the coal miner, the peasant, the simple priest…” 
(pp. 4-5, italics added).

There is plenty of evidence in Becker’s works that he dealt with the question of 
dictatorships and dictators based on facts and democratic moral values and principles that 
condemned their inhumane actions. For a reader who lived within a country that has been 
long time oppressed by communism it is very easy to understand and accept Churchill’s 
high heroism, first of all because he opposed Nazis Germany in a heroic mode and, among 
many other historic merits, because he identified the lethal danger posed by communism 



41Preempting Moral Death and the Personal and Social Meaning of Mortality

when he introduced the expression of “Iron Curtain” despite some of his errors. However, 
to place Mao in the same heroic category with Churchill is at least bewildering. Without 
doubt Mao had a major role in the Chinese struggle against the Japanese occupation that 
achieved national independence. However, this categorization begs the question: how does 
it cope with the crimes during the cultural revolution and with the longterm repression of 
his own people, repression that ended with a huge number of victims (as it is so well 
documented in many studies, for instance: Chang, Halliday, 2005)?

Beyond this miscategorization comes a more puzzling one: what are the criteria for 
considering that politicians such as Mao and Churchill, who played major historical roles, 
belong to the same category as Buddha, Confucius, Jesus or Socrates? This remains a mystery 
for me, because no such criteria are explicitly presented by Becker. Buddha, Socrates, 
Confucius, Jesus, Hus, Gandhi… belong, I think, to a very different category than Mao, 
Stalin and even Churchill. They belong to the category of “spiritual/moral/religious heroes”, 
especially if one takes into account Banduras’ concept of „spiritual modelling” (2003) that 
has powerful ramifications at the societal level due to collective efficacy (Bandura, 2000). 
So, the inclusion of “Churchill, Mao or Buddha” in the same category of “high” heroism is 
puzzling from moral, epistemic, historical and political perspectives. Bandura’s concept of 
“spiritual model” invites to a systematic investigation of the specific modes in which such 
model coped with the issue of death, an especially with the real danger of the moral death 
long before one dies clinically. Moral death is understood here as non- reaction to, acceptance 
of, and in the worst case, participation to the obvious societal evils and injustices such as 
racism, ethnic extermination, class extermination, abuse of children, sexism and in general 
oppression of the Other. Since Socrates (Apology) up to modern times there are series of 
moral exemplars who refused to die morally, to give up their high moral principles in order 
to save their lives, or those of the loved ones, to protect the material well-being and biological 
life. In explicit terms, close to the modern times, H. D. Thoreau considered the acceptance 
of moral death as “an everlasting death”. More than one hundred years later after Jan Palach 
set himself on fire because of deep moral reasons as his signal moral rebellion against the 
occupation of his country by most of the armies of the Warsaw Pact under the leadership of 
Soviet Union Vaćlav Havel did warn about the lethal danger of “moral suicide”. The present 
approach of fear of death considers not just the specific biological roots combined with the 
awareness of the limited time of life that haunts human individuals and communities but also 
with the fear of moral death that can happen long before the biological one happens.

This categorization becomes more puzzling if we consider that Becker makes the 
undisputable and crystal clear depiction of “destructive heroics”: “…as there are useless 
self-sacrifices in unjust wars, so too is there an ignoble heroics of whole societies: it can 
be the viciously destructive heroics of Hitler’s Germany or the plain debasing and silly 
heroics of the acquisition and display of consumer goods, the pilling up of money and 
privileges that now characterizes whole ways of life, capitalist and Soviet” (p. 7). However, 
regarding the last part of the statement, as one who lived within a communist society, 
marked by systematic shortage of basic goods and dominated by the three F (frică, frig, 
foame: it means fear, frigid temperature within homes and most offices and famine – hunger, 
the very long queues for basic foods). Also, I, as millions and millions of people, can bring 
witness that within the Soviet bloc (communist countries, mainly Romania) “the acquisition 
and display of consumer goods” was a simple illusion for common people and was only 
reserved to the “red bourgeoisie”.

I wondered then (late 70’s) what made Becker in 1973 to place Mao close to Churchill 
and even to Buddha among representatives of high heroism in human history? I wondered 
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but I had not enough moral strength to express it publicly, does not matter that I lived within 
a totalitarian system and Becker within an open and democratic society. Today we know 
that complex and reliable empirical studies on historic figures – see the excellent studies 
carried out by Liu and collaborators place Mao next to Lenin, Stalin and very close to 
Osama bin Laden and Adolf Hitler, the last one being “the worst rated figure in world 
history” (Hanke et al., 2015, p. 7).

It seems that Becker’s view on Mao has been strongly influenced by strategic political 
movement that opened the relationships between the USA and China during Nixon’s 
administration, a historic political dialogue. This is the “week that changed the world” 
(Nixon’s words) in late February 1972 and refers to the direct talks between President Nixon 
and Chairman Mao, after this visit has been prepared by the secret visit of Kissinger in June 
1971 to Beijing (then Peking) secret visit that seems, according to political rumors of that 
times heard in my country of origin, to have some Romanian connections. I do not know how 
much “air-time” (Peters, 2005) and space dedicated the American TV channels and the entire 
media to this visit, but I think that all that amounts to plenty of hours, images and written 
pages. So, it seems reasonable to assume that the real politics of the day might influence, 
under specific conditions, in a biased mode the scientists’ judgments on some essential issues, 
as for instance who is a positive historical hero across political borders, which otherwise look 
as being unquestionable. At the same time I assume that most of social American scientists, 
anthropologists included, and many other intellectuals and laypersons have been since long 
time well informed about the violent Cultural Revolution (did start in 1966!) and the 
aggressiveness of the Red Guards in Communist China that appalled people and even deeply 
disappointed many pragmatic Chinese politicians as Deng Xiaoping. A question remains: 
why this side of Mao has not been considered while Becker places Mao in the same category 
with Churchill or Buddha (the last two being also deeply different)? It seems to me that part 
of the answer is that the rhetoric of scientific paradigms (see Kuhn, 1962, and Mitroff’s study 
on Apollo Moon Scientists, 1974), not their major stream of argumentation, might be more 
sensitive to the political context than scientists might believe, accept or be aware of.

Becker rightly considered that humans are vitally interested in a immortality project. 
Becker points out that we all need a “life-enhancing illusion”. Religions, most frequently, 
fulfill this need. However, Becker considered that Mao (a leader/dictator of a totalitarian state) 
is similar to Churchill – a leader of democratic country and great fighter against Nazis and 
communism. Of course this is not as L. Aragon insult to write an ode dedicated to KGB.

It is obvious in human history that moral principles, as the Kantian ones, play a similar 
function. Morality is a human mode to cope with the fear of biological death under different 
conditions of repression. Usually this is carried out by martyrs. For instance, Jan Palach 
who avoided “moral suicide” through his sacrifice, as Havel called it, or “everlasting death” 
as Thoreau conceived such actions of opposing evil and accepting all the consequences of 
this disobedience.

I think that beyond and under the generous epistemic umbrella provide by TMT we can 
consider various forms of mortality in addition to the biological death.

The issue of essential philosophical sources: cross-fertilization  
across times and the need to revisit previous works

As mentioned already, Greenberg and Arndt made in their study combine in an efficient 
mode the presentation of the old roots of TMT as well as the recent experimental studies 
that are samples of the state of the art for our field. Also it is well established that Becker 
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did an amazing job by exploring many essential sources that deal with the meaning of death 
for human becoming, as he does for instance in his remarkable exploration and use of 
Kierkegaard’s original ideas and many other great contributors. Becker’s reaches his 
conclusion about the terror that marks human life: “This is the terror: to have emerged 
from nothing, to have a name, conscience of self, deep inner feelings, an excruciating inner 
yearning for life and self-expression – and with all this yet to die” (p. 87). As a matter of 
fact there are many sides of Kierkegaard’s contributions that are so clearly presented, 
discussed and developed by Becker in his seminal work that cannot be approached in this 
short comment. The same is true for many other highly relevant contributions for the 
question of death as those of Freud, Rank, etc. However, there are, at least two outstanding 
missing contributors: Spinoza and Unamuno.

It is interesting that Unamuno (1912), in addition to a series of sources that he shares 
with Becker, as are Kierkegaard’s works or those of James, reflects on Spinoza’s ideas 
about persistence as an effort to overcome nothingness (death and mortality). Spinoza’s 
meditations have a great value for many research themes as it would be that of love and 
hate (Mamali, 2003). Unamuno discusses some of the propositions of Spinoza’s Ethics that 
deal with these questions as are the following three from Part III:

Proposition/postulate VI: “Each thing, insofar as it is in itself, endeavors to persist in 
its own being”;

Proposition VII: “The conatus with which everything endeavors to persist in its own 
being is nothing, but the actual essence of the thing itself”;

Proposition VIII: “The conatus with which each single thing endeavors to persist does 
not involve finite time but indefinite time”.

Unamuno’s comment to the last postulate is revealing: “This means that your essence, 
reader, mine, that of the man Spinoza, that of the man Butler, of the man Kant, and of every 
man who is a man is nothing but the endeavor, the effort, which he makes to continue to 
be a man, not to die… This is to say that you, I, and Spinoza wish never to die and that 
this longing of ours never to die is our actual essence” (p. 7). For Unamuno the “longing 
for unending life” is existentially associated with the awareness of death (as he writes: 
“Patience, my friend, we all must die”) and together make life a tragedy. Due to this 
contradiction “life is tragedy”, “the tragedy is perpetual struggle, without victory or the 
hope of victory” (pp. 13-14, italics added).

Awareness of one’s own mortality is related to the existential despair: “I do not wish 
to die utterly, and I wish to know whether I am to die or not definitely. If I do not die, 
what is my destiny? And if I die, then nothing has any meaning for me. And there are 
three solutions: (a) I know that I shall die utterly, and then irremediable despair… (p. 33)”.

Hunger for fame, that is essentially achieved within a cultural system by cultural, political 
technological, athletic achievements etc. is considered a coping mechanism. However, here 
individuals face a different source of fear because “The heaven of fame is not very large, 
and the more there are who enter it the less is the share of each” (p. 54). Long time before 
the concept of the cultural capital (Bourdieu) we got here the idea of a harsh competition 
among cultural values that might guarantee immortality. A cultural capital that could ensure 
one’s own eternal fame. Unamuno recalls Tacitus who made explicit that the hunger for 
fame is so powerful that some people might prefer of acquiring bad-fame instead of no-fame, 
“even though it be an infamous fame: avidus malae famae, as Tacitus says” (p. 111). One 
might ask if Kierkegaard’s highly deliberated choice to use pseudo-names for many of his 
works expressed his detachment from the terror of fame or longing for eternal recognition 
lived by intellectuals (creative or less creative) while he explored and pointed out the meaning 
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of death in human becoming? So, commonly the hunger of fame is a way of escaping from 
the terror of “being nothing” and expression of “yearning” for immortality. All these, 
related to what Unamuno calls the “supreme human needs” that “is the need of not dying, 
the need of enjoying forever the plenitude of our own individual limitation”, generate the 
“tragic sense of life”. Unamuno’s insight seems to be in tune with the thoughts and actions 
of major social reformers who attempted to base their urge for social change on high moral 
principles. This is crystal clear expressed in the classical text Civil Disobedience by Thoreau 
(who also has ideas of great value for modern motivational theories) who refers to the 
“everlasting death” of those who do not listen to their conscience and do not act in tune 
with high moral principles; accesses to symbolic immortality is conditioned by the moral 
value of one’s acts. Thoreau considered that immortality, which might be in human reach, 
is nurtured by creative work (work as poet) but only if higher moral laws are respected 
(1848/1970, pp. 458-474). Later on, Arendt considered that within the classical framework 
one’s self-actualization might be achieved by “striving for immortality which originally 
have been the sprig and center of the vita active” (1958, p. 21).

Unamuno’s approach of the “the tragic sense of life” is in a significant part related to 
the way he conceives the historical and humane functions of religions and their perspective 
on “immortality”: “all religion has sprung historically from the cult of the dead – that is 
to say from the cult of immortality” (p. 40). He considers that this is obvious in the resources 
and energy invested in, and the cross generational care for the “houses”, monuments built 
for the dead: “It is the strong-builded houses of the dead that have withstood the ages, not 
the houses of the living; not the temporary lodgings but the permanent habituations” (p. 41). 
Unamuno underscores the fact that this is cultural approach to death which is at the origin 
and preservation of religions is not a cult “of death but of immortality”. Human efforts to 
emerge from “the depth of this anguish, from the abyss of the feeling of our mortality” 
lead toward a word of permanent light through acts and behaviors that are believed to have 
an eternal value (p. 41).

Unamuno’s ideas regarding the tragic sense of life, the awareness of mortality and human 
hunger for immortality and the human need to not die might be relevant for recent studies 
on the failure of the Soviet Experiment in Secularization (Froese, 2008). Despite the Marxian 
theory according to which the “shutting off religious supply” will necessarily lead to the 
death of religious practices, institutions and beliefs and in spite of the systematic repression 
practiced by the Soviet system in order to eliminate religion from the social space, religion 
and religious practices and beliefs not only survived, but they had a significant role in the 
fall down of communism and re-emerged in a more powerful mode after 1989. One has to 
keep in mind that even the hard atheistic communist leaders did long for “immortality” and 
personal “immortal houses”, such as the Red Mausoleums. Within such “immortal houses” 
for “immortal political leaders have been placed Lenin, Stalin, etc., all turned into semi-
gods of the communist utopia that claimed to be the last stage, so the eternal one, of social 
development. From a rather different perspective I feel the need to mention that even the 
graves of the founders of empires (as it is the case with the Ottoman one) are still object 
of a great care and decisive actions we have witnessed in recent years and days. So, is fear 
of death just an individual feeling, a state or it can be also an expression of a collective 
anxiety induced by the awareness mortality at all levels of existence, the societal included?

It seems that the exploration of old roots, even if we are aware that a researcher or a 
research team, no matter how skilled and dedicated they are, cannot exhaust all these 
sources, and the approach of these old roots in correlation to the new developments of 
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various fields of psychological research might help to generate creative syntheses and advance 
the scientific knowledge.

The excellent Handbook, inclusively all its chapters do show again the complexity, 
dynamics and beauty of our field. The fact that one reader might find out some additional 
sources (besides those indicated there are others: such as the importance of Ribot’s logic 
of sentiments or Heider’s model of cognitive balance, for instance) should be considered 
just a very small input into the great dialogue and intersubjective enterprise of this area.

Résumé. L’étude explore si des préoccupations morales majeures et des principes moraux intériorisés 
pourraient influencer la manière dont nous faisons face à la peur de la mort et aux menaces de 
mort. Le fait de penser à sa propre capitulation morale ou à sa résistance au mal influence-t-il sa 
propre façon de faire face aux menaces de mort et à la peur de la mort ? Au cours de l’histoire 
l’humanité, face à des maux sociétaux majeurs, une forte préoccupation pour la survie morale avait 
pu émerger, parfois même au prix de la mort. L’étude avance l’idée que la peur de la mortalité ne 
peut pas être réduite à la mort physique (mort biologique) car les humains sont confrontés à de 
nombreux types de mortalité tels que : la mort culturelle, la mort sociale, la mort politique et 
surtout la mort morale, ou comme l’a appelé Havel, en l’honneur du sacrifice de Jan Palach, «suicide 
moral ». La mort morale est comprise comme la capitulation face à diverses menaces (y compris 
de la mort physique). Dans le cas des exemples moraux, on observe que la capacité et la volonté 
d’anticiper la mort morale sont associées à une libre acceptation de grandes pertes telles que la 
propriété, le bien-être familial, la liberté et même sa propre vie. 

Mots-clés: mort biologique/physique, mort morale, mort politique, mortalité sociétale, souci 
collectif de l’immortalité, symptôme de la Grande Bibliothèque d’Alexandrie

Rezumat. Studiul examinează condiţiile în care preocupările morale majore şi principiile morale 
interiorizate pot influenţa modurile în care facem faţă fricii de moarte şi ameninţărilor cu moartea. 
Faptul de a lua în considerare propria capitulare morală sau rezistenţa la rău influenţează propriile 
moduri de a face faţă ameninţărilor cu moartea şi fricii de moarte? Lucrarea presupune că, de-a 
lungul istoriei omenirii, confruntându-se cu rele majore ale societăţii, a apărut o preocupare puternică 
pentru supravieţuirea morală, chiar şi cu preţul morţii. Moartea morală este înţeleasă ca o capitulare 
în faţa diverselor ameninţări (inclusiv cu moartea fizică). În cazul exemplelor morale, se observă 
cum capacitatea şi dorinţa de a preveni moartea morală sunt asociate cu o acceptare liberă a unor 
mari pierderi precum proprietatea, bunăstarea familiei, libertatea şi chiar propria viaţă. 

Cuvinte-cheie: moarte biologică/fizică, moarte morală, moarte politică, mortalitate societală, grija 
colectivă pentru nemurire, simptomul Marii Biblioteci din Alexandria
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Honesty, Respect, Fairness, and Dignity:  
On Social Representation of Honour
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Abstract. This study aimed to analyse the social representation of honour among Romanians. 
Research participants (N = 174) completed a free association task using the inducing term “honour”. 
The data were analysed using EVOC2000 software, which cross-references the frequency and rank 
of occurrence of terms within the associative chain. This method revealed a set of four words that 
play a central role in the social representation of honour: honesty, respect, fairness, and dignity. 
A subsequent content analysis highlighted the relationships between these four elements and their 
associated terms, validating their centrality within the social representation. We also compared the 
differences and similarities between the social representations of the men and women who responded 
to our survey, as well as the participants residing in urban versus rural areas. 

Keywords: social representation, honour, honesty, respect, fairness, dignity, EVOC2000

Theoretical framework of the study

Honour – definitions, conceptual models, and research

Honour, a complex and heterogenous concept, consists of values that define acceptable 
or honourable behavioral standards in social relationships (Curelaru, 2022; Rodriguez 
Mosquera et al., 2004). Practically, honour represents a “value code that guides individuals’ 
behavior in social environments” (David, 2011) or a set of behavioral norms that characterize, 
maintain, and regulate human interactions (Rodriguez Mosquera et al., 2002a, 2002b; 
Rodriguez Mosquera et al., 2004). Honour can also be viewed as character strenght, 
reflecting adherence to specific ethical principles (Uskul et al., 2012), or as a personal 
attribute indicating an individual’s integrity and honesty (Fischer, 1999).
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One of the earliest scientific models of honour was developed by Malina (1993). 
According to the mentioned author, honour has a dual facet: an individual dimension, 
characterized by the value a person attributes to themselves, and a social dimension, defined 
as the value attributed by one’s social group. Additionally, Malina identifies two forms of 
honour: ascribed honour, which is passively derived from external sources, such as inherited 
wealth, a reputable family name or being part of a strong nation, and acquired honour, 
which is actively constructed as a response to personal life challenges, through specific 
reactions and social interactions.

Similarly, Stewart (1994) proposed a two-dimensional theory of honour. The internal 
facet of honour consists of character traits like courage and honesty, as well as values such 
as dignity or self-worth and mechanisms for protecting honour and avoiding dishonour. The 
external facet pertains to reputation, encompassing social recognition, respect from the 
group, and affiliation with prestigious social circles.

In contrast, Patricia Rodriguez Mosquera developed a multidimensional model of honour 
that describes four interdependent conceptual facets: feminine honour, masculine honour, 
family honour, and integrity in social relations (social honour) (Guerra et al., 2013a; Guerra 
et al., 2013b; Rodriguez Mosquera et al., 2002a, 2002b, 2004; Rodriguez Mosquera, 
2016). Feminine honour involves avoiding shame, particularly sexual shame, through 
behaviours such as romantic faithfulness, refraining from sexual relations before marriage, 
and appropriate clothing (i.e., wearing a veil in some cultures). Values like modesty, sexual 
restraint, and obedience to male authority are central values in his theory (Rodriguez 
Mosquera, 2011). Masculine honour, on the other hand, centers on family authority, financial 
support, physical and property protection, while the core values revolve around assertiveness, 
toughness, and strength (Rodriguez Mosquera, 2011). The third dimension, family honour, 
refers to the family members’ interdependence created by sharing the same social image 
(Rodriguez Mosquera, 2016). The last concept, integrity in social relations, emphasizes the 
desire to maintain social harmony through loyalty, generosity, politeness, and honesty.

From another perspective, researchers distinguish between honour and cultures of dignity 
(Cohen, Nisbett, 1994; Cohen et al., 1996; Uskul et al., 2019). Cultures of honour, 
prevalent in regions like the Mediterranean, the Middle East, and South America, are 
collectivist (Hofstede, 1980) and honour is ascribed, according to Molina’s theory (1993). 
They are resistant to change because they are rooted in historical traditions, and honour is 
based on unwritten codes passed down through generations. On the other hand, cultures of 
dignity found in Northern and Western Europe, North America, and Canada are more 
individualistic and emphasize intrinsic self-worth, merit, and independence from external 
judgment (Kim et al., 2010; Kim, Cohen, 2010). This perspective, specific to Western 
individualism cultures, developed after the Reformation (starting in the 16th century), is 
based on acquired honour, according to Molina’s perspective. They are characterized by an 
honour perspective rooted in dignity, which is less dependent on others’ evaluations and is 
based on a distinction between personal value and the judgment of others. Although cultures 
of dignity evolved from cultures of honour, they are very different. In cultures of honour, 
social status and the reputation derived from it represents the foundation of honour. 
Moreover, control is perceived externally, for example, from the social sphere. On the 
contrary, in cultures of dignity, honour is based on merit, and control is placed internally, 
at the personal level (Berrett, Sarbin, 2008). In these cultures, all individuals are considered 
equally worthy of respect, regardless of their birth status. Principles such as equality among 
individuals, personal freedom, and independence of self’s value of others’ judgment are 
strongly promoted (Kim et al., 2010).
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A more nuanced differentiation is proposed by a number of researchers who, in addition 
to the two types of culture of honours described above, they add another type, called face 
culture (Kim, Cohen, 2010; Kim et al., 2010; Leung, Cohen, 2011). In the geographical 
area of this culture are the Asian peoples, especially East Asians, such as Chinese and 
Japanese (Aslani et al., 2016; Kim, Cohen, 2010; Uskul et al., 2013). In face culture the 
value of a person is based on what others think about him or her (Kim, Cohen, 2010) and 
is characterized by certain aspects associated with honour, among which the most important 
are hierarchy, humility, and harmony (Leung, Cohen, 2011). The evaluation of honour is 
carried out “through other people’s eyes”, as well as the estimation of personal worth. In 
this context, individuals are compelled to align their own evaluations with those of socially 
significant others (Kim, Cohen, 2010). In a face culture, one’s personal worth or status 
should not be perceived as higher than others’; rather, it should be perceived as lower, as 
this aligns with another key value – humility (Kim et al., 2010). 

There are several differences between these cultures regarding valued criteria (Leung, 
Cohen, 2011), such as the valuation of the self. In cultures of dignity, self-worth is internal, 
while in the culture of honour, it is primarily external, and in face cultures, it can also be 
external or a combination of both (internal and external). Another example is the context 
in which honour is acquired and expressed. In cultures of dignity, honour is associated with 
autonomy, where individuals are independent. In cultures of honour, the context is a 
“competitive environment of rough equals,” whereas in face cultures, the context is shaped 
by social hierarchy. Finally, a third criterion is the potential for losing honour. In cultures 
of dignity, honour cannot be taken by others, unlike in face cultures, where it can be. In 
cultures of honour, honour can be both lost, gained, and may also be appropriated by a 
competitor (Leung, Cohen, 2011, p. 509).

Previous studies highlight significant cross-cultural differences concerning honour. For 
instance, Spanish and Dutch participants rank dimensions like reputation, family honour, and 
social interdependence differently, with the former participants assigning more importance to 
these values compared to the latter (Fischer, 1999). In another study involving adolescents 
from several European countries, the results revealed intercultural variations regarding honour 
according to Schwartz’s Value Inventory (1992) (Helkama et al., 2013). For example, in Russia 
and Italy, honour is associated with conformity, tradition, and social security, in Switzerland 
with self-improvement and moral values, while in Estonia and Finland with power (social 
prestige, wealth) and achievement values. Another example is a comparative study conducted 
by Cross and colleagues (2014) involving Turkish and North American participants. For 
Americans, the prototypical structure of honour placed elements such as doing the right thing, 
being respected, and trustworthiness at the top. For Turkish participants, the top positions 
were occupied by honesty and Namus (women’s sexual honour). An interesting difference is 
related to honesty, which was ranked only seventh by Americans while trustworthiness 
occupied the eighth position in Turkish participants’ rankings.

In another comparative study that included participants from 24 nations (Smith et al., 
2020), the viability of the three-dimensional model of honour proposed by Leung and Cohen 
(2011) was largely verified. The results showed that dignity culture can be found in countries 
such as Australia, Canada, the Netherlands or the UK, while culture of honour is widespread 
in some Mediterranean countries (e.g., Greece, Italy), the Middle East (e.g., Iraq, Saudi 
Arabia) and the south and mid-west of US (South Carolina and Iowa). The dominant features 
of face cultures are found in Asian countries such as Japan, Thailand or Malaysia. The 
study also yielded some unexpected results, related to traditionally perceived culture of 
honours such as Turkey, Pakistan, that proved to belong to a face culture ideology. Likewise, 
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China seems more likely to fit into a culture of honour rather than a face one, and Mexico 
fits into a culture of dignity rather than one of honour. It should be noted, however, that 
these results did not allow generalization to every nation, as non-probable sampling was 
used.

In Romania, recent research shows that masculine honour correlates with power, prestige 
and success, while feminine honour aligns with security and control (Paşcalău et al., 2021). 
Compared to highly individualistic cultures like the U.S. or the U.K., Romanian culture, 
where both collectivist and individualist traits blend (Gavreliuc, 2010, 2011), considers 
values such as family, masculine, and feminine honour as being more important than others, 
like social honour. We also note that, from the perspective of the three-dimensional model 
of honour (Leung, Cohen, 2011), Romanians belong to a culture of dignity (Smith et al., 
2020).

Social representation theory

The primary objective of this study is to describe the social representation of honour within 
the Romanian cultural context using the framework of social representation theory (Moscovici, 
1976). Social representations (SR) are socially constructed systems of ideas, values, principles, 
conceptions, and so on, that shape norms and social values (Moscovici, 2000). 

SRs are a complex topic with multiple definitions that highlight their compound nature 
and their various social functions (for an overview, see Neculau, 1996, 1997). SRs represent 
unified systems of socially constructed opinions about a social object or phenomenon. They 
originate from social communication, and their main function is to facilitate individuals’ or 
groups’ adaptation to their environment (Rousseau, Bonardi, 2001). SRs are socially shared 
constructs disseminated in society through various means of communication, especially mass 
media. Although they are individually assimilated and internalized, SRs offer a shared vision 
of the world (Jodelet, 1984, 1989).

In addition to helping individuals understand and interpret reality, SRs also give meaning 
to human behaviours (Abric, 1994a). Moreover, SRs, through the interpretive frameworks 
they propose (categories of knowledge), facilitate the integration of individuals (Moliner, 
1988, 1992).

In this study, we adopted the structural perspective of the SR theory, which posits that 
SRs are composed of sets of elements with various statuses. Specifically, the most significant 
elements can organize others and constitute a central core (or central system), while others, 
less significant, form the peripheral system (Abric, 1994a, 2002; Neculau, 1996; Roussiau, 
Bonardi, 2001; Flament, 2002; Curelaru, 2006; Rateau et al., 2011; Moliner, Abric, 
2015). Our aim is, therefore, to describe the semantic field of the SR of honour, highlighting 
the elements that comprise these two systems.

Objectives of the study

For the present study, we formulated three objectives. First, we aimed to describe the 
semantic field of the SR of honour in a sample of the Romanian population with different 
ages. We identified the terms belonging to the central core of the SR, as well as the peripheral 
or intermediate area elements. Second, we assessed SR through the lens of the honour 
models discussed above. In particular, we expect the participants in this study to generate 
terms specific to a dignity culture rather than one of honour or face. The third objective 
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concerns the description and separate presentation of the semantic field of the SR of honour 
according to the area of residence and gender, expecting to find only contextual differences 
and a similar core SR. In this sense, we hypothesized that our results would show a single 
SR with minor contextual variations.

Method

Participants

The study sample comprised 174 Romanian participants (64 males and 110 females) between 
18 and 67 years old (M = 35.5, SD = 8.7). Participants were recruited from both urban 
(N = 89) and rural (N = 85) areas according to the dimensional sampling design (Cohen 
et al., 2018; Curelaru, 2022) following two criteria: gender and place of origin. Prior to 
filling in the questionnaire, participants read the informed consent and agreed to participate 
in the research.

Procedure

Data were collected using a free association task, a method frequently used in SR studies 
(Abric, 1994b; Curelaru, 1999; Dany et al., 2015; Lo Monaco et al., 2017). Participants 
were asked to list between three and five words or phrases that came to mind when prompted 
with the inductor term “honour” (Dany et al., 2015). Concretely, the requirement was: 
“When you think of honour, what are the first five words and expressions that immediately 
come to mind?” A similar question was used in the study on honour conducted by Cross 
et al. (2014). In our research, participants were asked to write these words and expressions 
in the blank spaces provided after the above instruction.

Free association is a projective technique that offers several advantages, including ease 
of application, rapid data collection, minimal effort from participants, and the possibility 
of computerized analysis of responses (De Rosa, 1995; Curelaru, 1999). Furthermore, its 
use can highlight “hidden dimensions that structure the semantic universe specific to the 
social representations” (De Rosa, 1988).

Data analysis

Two indicators were obtained from the data collected: the frequency of each associated term 
and the average rank of its occurrence (Doise et al., 1992; Vergès, 1992; Abric, 1994b; 
De Rosa, 1995; Curelaru, 2006). Using the EVOC2000 (Verges, Scano, Junique, 2002) 
program to process the associated terms, we identified, according to the two aforementioned 
indicators, the elements of the central core, as well as the peripheral elements of the SR. 
The analysis followed two approaches: a prototypical analysis to identify key terms and a 
categorical analysis to group terms into various categories (Vergès, 1992).

It should be noted that, during data entry, we assimilated a series of terms referring to 
the same aspect but represented in different forms or closely related synonyms. For example, 
for civism, we assimilated the terms and expressions of civic sense and a good citizen. The 
term country was merged with the word homeland, and the term fairness with fair play 
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or the expression don’t do unto others what you don’t want done to you, and so on. 
Similarly, we grouped synonyms such as prestige with fame, notoriety, reputation, 
renown, and so on; assuming responsibility with assuming duties, accountability, 
reliability, and so on; devotion with loyalty and fidelity; and appreciation with gratitude 
and cherishing.

Results

Prototypical analysis

The prototypical analysis of the results from the association task revealed that the 821 total 
occurrences corresponded to 95 different terms. Considering all the associations provided, 
we observed that 47.26% (388) of them – nearly half  – were represented by only four 
different terms, which are thus considered highly significant (Table 1). The next two 
associations, assuming responsibility and prestige, ranked fifth and sixth in frequency, but 
they appeared considerably far apart from the top four associations, with 27 occurrences 
each. The large frequency gap between the fourth (fairness) and the fifth associated term 
(assuming responsibility) provides an initial clue of the centrality of these elements within 
the SR.

Table 1. The main associated terms and their  
frequency of occurrence

No. Associated term Frequency
Cumulative 
frequency

Cumulative 
percentage

Rank of appearance

1 Honesty 133 133 16.1 2,632
2 Respect 107 240 29.2 2,393
3 Dignity 78 318 38.7 2,385
4 Fairness 70 388 47.2 2,971

Our results align with the general framework of the SR theory, showing that some 
elements can be considered central. In contrast, others, with a lower status, are located 
in a peripheral or intermediate zone of the representation. Considering two criteria - 
frequency and rank of occurrence in the associative chain – we verified the importance 
of these elements in the discursive production of the participants. The EVOC2000 
statistical software allows for taking into account both previously mentioned indicators: 
frequency and rank of appearance. The terms in the upper-left quadrant can be considered 
as potential central elements of the representation, those in the lower-right quadrant as 
elements belonging to the peripheral system, while the rest, distributed in the other two 
remaining quadrants, have an ambiguous status (Vergès, 1994; Dany et al., 2015). 
Twenty-seven was the threshold chosen for separating the quadrants based on frequency, 
and three for separating by the rank of appearance. Thus, the elements eligible for 
centrality in the SR had a frequency of 27 or higher and a rank of 3 or lower (Table 2). 
For space reasons, only associations with a frequency greater than 7 are included in 
the following tables.
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Table 2. Frequency and rank of occurrence for the main  
terms of the SR – overall results

All participants (N = 174)
Appearance rank

Under 3 Above or equal to 3

F
r
e
q
u
e
n
c
y

Over or 
equal to 
27

Honesty
Respect
Dignity 
Fairness

133
107
78
70

2,632
2,393
2,385
2,971

Assuming responsibility
Prestige

27
27

3,111
3,630

Under 27 Courage
Seriousness
Trust
Truth
Person of their 
word
Country 

26
19
18
12
8
8

2,962
2,632
2,500
2,167
2,750
2,375

Devotion
Pride
Morality
Justice
Common sense
Help
Education
Kindness
Esteem
Virtue

23
23
22
17
14
10
10
10
10
7 

3,087
3,261
3,455
3,706
3,071
4,100
3,300
3,200
3,200
3,286

The elements belonging to the central core of the SR have higher frequencies and lower 
rank than the peripheral and intermediate elements. They appear in the top-left section of 
the table and consist of:. honesty, respect, fairness, and dignity. As a result of the 
prototypical analysis, we can state that these elements are most possibly central, however, 
to verify, we also conducted a qualitative analysis. Results are presented in section 3.2.

In addition to describing the SR of honour, another aim of the study was to highlight 
differences in central and peripheral elements between several categories of participants. 
In this regard, we conducted a prototype analysis based on gender and residence environment. 
The results are described in Tables 3 and 4.

Table 3. Frequency and rank of occurrence  
for the main terms of the SR – results by gender

Men (N = 64)

Appearance rank

Under 3 Above or equal to 3

F
r
e
q
u
e
n
c
y

Over or 
equal to 27

Honesty
Respect
Dignity

44
42
33

2,636
2,357
2,424

Under 27 Seriousness 10 2,400 Fairness
Morality
Assuming responsibility
Courage
Prestige

20
11
9
9
9

3,100
3,000
3,000
3,111
3,111
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Women (N = 110)
Appearance rank

Under 3 Above or equal to

F
r
e
q
u
e
n
c
y

Over or 
equal to 27

Honesty
Respect
Fairness
Dignity 

89
65
50
45

2,629
2,415
2,920
2,346

3,111
3,630

Under 27 Courage
Trust
Truth
Seriousness

17
13
11
9

2,882
2,385
1,909
2,889

Assuming responsibility
Pride
Prestige
Devotion
Justice
Common-sense
Morality
Help
Education

18
18
18
17
14
13
11
8
7

3,167
3,167
3,889
3,176
3,786
3,154
3,909
4,000
3,571

The results of the gender analysis (Table 3) show that the core structure is largely 
identical between men and women. Three of the associated terms are common: honesty, 
respect, and dignity. The fourth term, fairness, appears only in the central core of the female 
sub-sample. Even though its frequency is high, the word belongs among the peripheral 
elements, which indicates that men assign a lower importance to it. Men (F5=187) also 
show a higher frequency of morality (f = 11), seriousness (f = 10), assuming responsibility 
(f = 9), courage (f = 9) and prestige (f = 9). For women (F = 423), the words following 
the central elements in terms of frequency are, assuming responsibility (f = 18), pride (f = 
18), prestige (f = 18), courage (f = 17), and devotion (f = 7).

Table 4. Frequency and rank of occurrence for the main terms  
of the SR – results by residence area

Rural area (N = 85)
Appearance rank

Under 3 Above or equal to 3

F
r
e
q
u
e
n
c
y

Over or 
equal to 27

Honesty
Respect
Dignity
Fairness

57
56
40
33

2,544
2,571
2,200
2,765

Under 27 Seriousness
Trust
Common sense
Truth

 

12
11
8
7

2,333
2,455
2,875
2,143

Assuming responsibility
Devotion
Morality
Courage
Prestige
Justice
Pride

14
13
13
10
10
7
7

3,143
3,385
3,385
3,200
3,400
3,571
3,857



57Honesty, Respect, Fairness, and Dignity: On Social Representation of Honour

Urban area (N = 89)
Appearance rank

Under 3 Above 3

F
r
e
q
u
e
n
c
y

Over or 
equal to 27

Honesty
Respect
Dignity

77
50
38

2,675
2,220
2,579

Fairness 36 3,167

Under 27 Courage
Devotion
Trust

16
10
7

2,813
2,700
2,571

Prestige
Pride
Assuming responsibility
Justice
Morality
Help
Seriousness

17
16
13
10
9
8
7

3,765
3,000
3,077
3,800
3,556
3,875
3,143

A similar result was obtained for the area of residence. The same four terms, honesty, 
respect, dignity, and fairness, were in the first four places, both in terms of frequency and 
rank of occurrence. All four appeared in the top-left sector for the rural sub-sample, but 
only three for the urban participants. The fourth term, fairness, was present in the urban 
sample in the upper-right sector in the intermediate-status item set, but with a very high 
frequency (f = 36). We also note that in the table of rural participants (F = 298), after the 
four terms located in the left-up sector, the following in order of frequencies were assuming 
responsibility (f = 14), devotion (f = 13), morality (f = 13) and seriousness (f = 12). For 
urban participants (F = 314) the following terms, in order of frequency, were prestige 
(f = 17), pride (f = 16), courage (f = 16), and assuming responsibility (f = 13). Only 
one term is common in the two tetrads, namely assuming responsibility.

Categorial analysis

The categorical analysis was conducted using the EVOC2000 statistical software based on 
the data from the entire sample of participants. The program allows the creation of categories 
to which various labels were assigned, according to the element with the highest frequency 
in the respective category. Table 5 presents these categories and a series of examples of 
words found in each. 

Table 5. Thematic categories and their frequency 

No.
Thematic 
category

Frequency Percentage Example

1 Honesty 178 21.68
honesty (133), seriousness (19), trust (18), 
person of their word (8)

2 Respect 151 18.39
respect (107), prestige (27), esteem (10), value 
(5), appreciation (4)

3 Dignity 128 15.71
dignity (78), assuming responsibility (27), 
pride (23)

4 Fairness 111 13.52 fairness (70), justice (17), truth (12), etc.

5 Prosocial 78 9.50
devotion (23), common sense (14), kindness 
(10), help (10), sacrifice (5), civic duty (3), 
chivalry (3), understanding (2), etc.
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6
Character 
traits

66 8.04
courage (26), morality (22), virtue (7), 
perseverance (5), discipline (4), etc.

7 Patriotism 24 2.92
country (8), army (3), patriotism (3), soldier 
(3), national flag (3), etc.

8 Education 20 2.44 education (10), civilization (3), reason (3), etc.
9 Profession 15 1.83 success (4), work (4), professionalism (2), etc.
10 Hedonism 14 1.71 love (3), happiness (3), pleasure (2), etc.
11 Religion 10 1.22 faith (5), forgiveness (2), etc.

12
Family
Friendship

9 1.10
friend (3), family (2), etc.

13 Unclassified 16 1.95 support (2), attention (1), etc.
Total 821 100

Once again, the same four terms, honesty, respect, dignity, and fairness, are at the top. 
Together, they organize semantically no less than 568 elements out of the 821 obtained in 
total, i.e., about 69.3% of them. Thus, the four above-mentioned terms are validated as 
core elements of the SR of honour.

Discussion

This study aimed to investigate the SR of honour in a sample of Romanian participants, 
comparing the conceptions of men and women as well as individuals from urban and rural 
areas. We adopted the structural approach to SR theory, analysing the key elements 
comprising the central core of the SR and the peripheral system (Abric, 1994a; Rateau et al., 
2011). These results contribute to understanding how honour is constructed and maintained 
in a heterogeneous culture that is transitioning from the individualism-collectivism perspective 
such as Romania. Specifically, the analysis reveals several frequent and low-ranking occurrence 
terms. Through semantic connections, these terms serve as organizers in the representation 
scheme for words at intermediate or peripheral levels of the representation. They are 
considered central terms of the representation – elements that do not change over time and 
define the most stable part of the SR. In the case of honour, the central elements of the SR 
are honesty, respect, fairness, and dignity.

The results of the prototypical analysis show that these four terms are placed, both in 
terms of frequency and rank of occurrence, in the first places. But there is an additional 
argument for the centrality of these elements. From the fourth term in order of frequency – 
fairness – to the next one – assuming responsibility – there is a greater distance than between 
any other terms. This gap shows a detachment of these elements from the rest of the 
associated terms.

The thematical categorical analysis confirms the results of the prototypical analysis. 
Honesty, respect, dignity, and fairness organize more than two-thirds of the total number 
of associated terms that form the semantic field of SR. Therefore, their status as core 
elements is validated not only by the quantitative (prototypical) analysis but also by the 
qualitative (categorical) one. In the latter analysis, we evaluated both their placement at the 
top of the categorical analysis grid and the extent of semantic relations employed, as shown 
by the number of occurrences (see Table 5). Similar to the results of the prototypical analysis, 
we observed a greater distance between the sum of the terms associated with the last-placed 
term in the central tetrad (fairness) and the next-placed term, prosocial. This configuration 
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is an additional argument in validating the centrality of the words honesty, respect, dignity, 
and fairness as in the structure of the SR of honour.

We hypothesized that the perspective of the Romanian SR of honour reflected by our 
results displays characteristics specific to cultures of dignity (Smith et al., 2021). However, 
our results confirm this hypothesis only to a limited extent. Concretely, the SR is only 
partly characterized by elements specific to cultures of dignity and partly by elements 
indicating belonging to culture of honours, with no elements specific to face cultures. 

According to the model proposed by Leung and Cohen (2011), there are several differences 
between the three cultures in terms of the meaning and importance attached to reciprocity, 
honesty and trustworthiness. In our case, these differences are present even in the core of this 
SR, which gives it a heterogeneous character. One element of the central core, dignity, is 
characteristic of a culture of dignity that states the fact that “the locus of dignity is deep inside 
the individual, as is the individual’s moral centre” (Leung, Cohen, 2011, p. 509). Personal 
evaluation is internal and achievable in an autonomous context. This perspective on honour 
that emphasizes dignity is essential and characteristic to a dignity culture. However, the other 
three terms, honesty, respect, and fairness, are more specific to a culture of honour. They 
refer to reciprocity and a relational foundation specific to cultures of honour. Moreover, the 
most frequent term, honesty, was in first place in the prototypical research conducted by Cross 
et al. (2014) on a Turkish sub-sample, one of the most widespread culture of honour in the 
Mediterranean area. In the case of cultures of honour, personal value is dependent on both 
internal and external evaluations, as well as the relational context. However, in our study, we 
did not find other elements that are usually characteristic of a culture of honour, such as 
shame, dishonour, revenge or violence (e.g., Hayes, Lee, 2005; Leung, Cohen, 2011; Nisbett, 
Cohen, 1996).

It should also be mentioned that the three cultures described from the perspective of 
honour are ideal types, whereas in reality most cultures display mixed elements (Leung, 
Cohen, 2011). From our perspective, we consider that the method of free associations, based 
on spontaneity and openness in obtaining data from participants, allows a more nuanced 
and complex exploration of a cultural construct, such as honour, compared to other research 
methods. In this sense, the data does not give a clear-cut answer for one socio-cultural 
sub-construct but presents a broader and structured picture in which interpretations can be 
more nuanced.

The analysis of the structure of SR according to the gender variable shows that three 
elements are common to the two sub-samples: honesty, respect, and dignity. Fairness 
appears in a central position only for women, while for men, although it has a high frequency, 
it belongs in the periphery. These results are in line with our expectations, which did not 
predict major differences between males and females but only small variations in the 
semantic field of representation.

However, when taking into account the frequencies of the next four terms placed 
immediately after the central ones, more differences become evident. Assuming responsibility, 
prestige, and courage are common, however, women valued pride and devotion more, while 
men considered morality and seriousness more important. Taking into account the Romanian 
culture, the presence of devotion only in the female participants’ answers is explained by 
the traditional cultural model that values a woman’s dedication to her husband, children, 
and extended family. We expected, however, the second term, pride, to be higher in frequency 
for men, as it corresponds more to masculine honour values. Anger, strength, toughness, 
and assertiveness (Rodriguez Mosquera et al., 2002b; Rodriguez Mosquera, 2011), which 
are also characteristic to masculine honour, do not appear among the terms associated by 
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men. Moreover, in the case of women, highly specific terms, such as modesty, restraint, 
and obedience to authority, are also seldom evoked. Therefore, we can say that the 
participants of the present study do not have a gendered conception of honour. Returning 
to the types of culture discussed above, the lack of major differences between women and 
men, as well as the lack of terms characterizing either feminine or masculine honour, is an 
argument for fitting into a culture of dignity rather than one of honour. 

When comparing the results for participants living in urban versus rural areas, our 
results showed the same structure of the central core, composed of: Honesty, Respect, 
Dignity, and Fairness. However, in the case of rural participants, all four are placed in the 
upper-left quadrant, whereas for rural participants, only the first three had this position. 
Fairness, the fourth term, is placed in the upper-right quadrant, having an intermediate 
status, between the central core and the peripheral system. Rural participants value more 
devotion, morality, and seriousness, while urban participants value more prestige, pride, 
and courage. Only one term is common in the two sets of four associated second-order 
terms, namely assuming responsibility.

One of the reasons for this difference can be explained by the smaller size of villages 
compared to cities, in terms of residences as well as geographical area. In rural areas, 
individuals form closer social relationships, and most residents personally know the other 
members of the community. In such an environment, the image others have of a person 
matters and conditions social relations. High social visibility in the community leads people 
to value morality and seriousness more highly because these qualities are highly valued by 
the community in which they carry out their activities and play an important role in the 
image that others form of them. In urban areas, social visibility is lower, with an individual’s 
relationships often limited to work colleagues and close relatives. The norm of reciprocity, 
specific to the culture of honour, is more present in the rural area and is evident by terms 
such as devotion, morality, and seriousness. On the contrary, the SR of the urban participants 
is more oriented towards a culture of dignity, identifiable by terms such as prestige, pride, 
and courage. We could say that Romanians are in the process of transitioning from a culture 
of honour to a culture of dignity.

Conclusions and limits

The results of our study show that the central terms of the SR of honour are honesty, respect, 
dignity, and fairness. The validation of the central core elements was based on several 
arguments, coming from both quantitative and qualitative analysis. From our perspective, 
there is only one SR, and not several that could be generated by different variables or social 
contexts. We support this idea because the central core of the representation remains 
relatively constant at least in the contextualization generated by the two variables taken in 
the analysis, gender and residence environment. Therefore, concerning the data and the 
variables taken into account, the semantic field of representation can undergo various 
contextualization or discursive fluctuations, but these are placed in the peripheral and 
intermediate areas, not in the central area.

The present study has several limitations mainly due to the non-probability sampling 
used. Since the values are dependent on the social context, it is quite difficult to generalize 
the results to a large population. In this case, the obtained results can be extrapolated to 
Romanians having the same characteristics as our sample of participants. Even under these 
conditions, we should always be cautious about drawing general conclusions. Also, the 
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sample of participants was gender unbalanced. As can be seen from the description of the 
characteristics of the participants, there is a higher proportion of women than men. Due to 
this large difference, it can be expected that the results obtained are influenced by the 
characteristics of the respondents. Previous studies have not found a significant gender 
difference in honour; however one should be cautious when generalizing to another 
nationality (Barrett, Sarbin, 2008).

The present study has an exploratory character, and the data obtained allow the description 
of the SR of honour and their interpretation from the perspective of existing theoretical 
models in the field. Based on this data, it is possible to improve quantitative tools for 
exploring honour or even create a new one. The results obtained can also form the basis 
for more elaborate research, either quantitative or qualitative.

Note: The authors contributed equally to the development of this article.

Rezumat. În studiul de faţă ne-am propus să analizăm reprezentarea socială a românilor privind 
onoarea. Participanţii la cercetare (N = 174) au răspuns la o sarcină de asociere liberă care a avut 
ca termen inductor cuvântul „onoare”. Datele obţinute au fost analizate prin programul EVOC2000. 
Acesta permite încrucişarea a două criterii, frecvenţa şi rangul de apariţie a termenilor în cadrul 
lanţului asociativ. Metoda utilizată a evidenţiat un set de patru termeni (sau valori) care joacă rolul 
de elemente esenţiale ale nucleului central al reprezentării sociale a onoarei: cinste, respect, 
corectitudine şi demnitate. Ulterior, prin intermediul unei analize de conţinut s-au pus în evidenţă 
relaţiile dintre cele patru elemente şi ansamblurile de termeni asociaţi organizate de acestea, vali
dându-se astfel centralitatea lor în cadrul reprezentării sociale. Datele obţinute prin sarcina de 
asociere ne-au permis, de asemenea, şi analiza unor diferenţieri ale câmpului reprezentaţional pe 
baza variabilelor gen şi mediu de rezidenţă. 

Cuvinte-cheie: reprezentare socială, onoare, cinste, respect, corectitudine, demnitate, EVOC2000

Résumé. Dans la présente étude, nous avons eu le but d’analyser la représentation sociale de 
l’honneur chez les Roumains. Les participants à la recherche (N = 174) ont répondu à une tâche 
d’association libre où le mot «honneur» était un terme inducteur. Les données obtenues ont été 
analysées à l’aide du programme EVOC2000. Ce software permet de croiser deux critères, la 
fréquence et le rang d’occurrence des termes dans la chaîne associative. La méthode utilisée a 
révélé un ensemble de quatre termes (ou valeurs) qui jouent le rôle d’éléments centraux du noyau 
de la représentation sociale de l’honneur : honnêteté, respect, corectitude et dignité. Par la suite, 
une analyse de contenu a mis en évidence les relations entre ces quatre éléments et les ensembles 
de termes associés organisés par ceux-ci, validant ainsi leur centralité dans la représentation sociale. 
Les données obtenues par la tâche d’association nous ont également permis d’analyser certaines 
différences dans le champ de la représentation en fonction du variables genre et zone de résidence. 

Mots-clés: représentation sociale, honneur, honnêteté, respect, corectitude, dignité, EVOC2000
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The Moderating Role of Dyadic Coping  
on the Relationship between Betrayal Trauma  

and Relationship Satisfaction

Octav-Sorin Candel1

Abstract. Previous research has repeatedly shown a negative association between betrayal trauma 
and the quality of romantic relationships. Dyadic coping (DC), on the contrary, is related to well-
functioning couple relationships. However, few studies have so far examined the moderating effect 
of dyadic coping on this association. Therefore, the present study investigated whether the link 
between high betrayal trauma and relationship satisfaction (dyadic consensus and dyadic cohesion) 
is moderated by an individual’s dyadic coping (stress communicated by oneself, supportive, 
delegated and negative DC) using cross-sectional data. A sample of 137 young adults (67.9 % 
women; Mage = 24.59, SDage = 3.36, range: 18-34) were recruited. They completed question
naires including self-report measures of betrayal trauma, relationship satisfaction, dyadic coping 
and demographic data. The moderation analyses showed significant interactions between high 
betrayal trauma and negative dyadic coping – that is, the negative association between high betrayal 
trauma and dyadic cohesion, respectively dyadic consensus was only found among those medium 
and high in negative dyadic coping. The present findings suggest the importance of negative 
dyadic coping in impacting the quality of romantic relationships in the context of previously 
experiencing betrayal trauma.

Keywords: betrayal trauma, dyadic coping, relationship satisfaction, moderation

Introduction

Most people suffer, throughout their lives, from a traumatic event, with studies showing a 
prevalence of 76 % among the general population (Van Ameringen et al., 2008). However, 
the incidents leading to such events are vastly different. Some traumatic events have an 
impersonal context (such as those caused by natural disasters or accidents), while others 
are more personal. However, even among these, traumatologists differentiate between those 
perpetuated by known, closely related individuals or by an unknown or distant one. The 
traumas specific to the former category are called betrayal traumas (Freyd, 1998). Given 
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their interpersonal nature and relationship-altering consequences, there is consistent evidence 
linking betrayal trauma to a decrease in the quality of romantic relationships (for a review, 
see Candel, 2024). However, few studies have tried to explore what can mitigate these 
associations. With this study, we aimed to test the moderating role of dyadic coping.

Betrayal trauma and the quality of romantic relationships

Betrayal trauma originates from the harm caused by an individual one depends on for their 
well-being (Freyd, 1998). Since people have important expectations from the perpetrator, 
violating them brings a strong feeling of betrayal. Moreover, since most of the time the 
victim depends on the aggressor, there is a strong chance that their relationship would 
continue even after the traumatic event, leading to increased risks of further traumatization 
(Freyd, 1998). Among the most common forms of betrayal trauma are those caused by 
parental abuse or intimate partner violence. At the personal level, high levels of betrayal 
trauma are associated with decreased well-being, greater emotional dysregulation, increased 
traumatic stress, and reduced levels of physical health (Choi, Kangas, 2020; Goldsmith et al., 
2012; Jankovic et al., 2024; Klest et al., 2019).

Studies also show that betrayal trauma has an important impact on the quality of 
interpersonal relationships, crucial for this study being those from the romantic domain. 
First, survivors of betrayal trauma are impaired in the formation of various processes 
necessary for the good functioning of couple relationships, such as a secure attachment, 
interpersonal trust, loyalty, and sincerity (Candel, Covaş, 2023; Das, Jain, 2024; Gobin, 
2012). They also have relationships with lower levels of self-disclosure and intimacy (St. 
Vil et al., 2021; Vaillancourt-Morel et al., 2019). Consequently, people suffering from 
betrayal trauma report higher relational instability, greater rates of relational dissolution, 
and experience lower levels of relationship satisfaction (Banford Witting, Busby, 2018; 
Butler et al., 2021; Hania, Saleem, 2024; Owen et al., 2012).

The moderating role of dyadic coping

As shown, there is a consistent literature support for the negative influence of betrayal 
trauma on individual romantic functioning. However, the detrimental effect can also appear 
on a systemic level. According to the Couple Adaptation to the Traumatic Stress Model 
(Goff, Smith, 2005), there is evidence that one partner’s trauma can impact the functioning 
of the entire family, namely that of the spouse/other partner and/or children. Thus, in an 
attempt to search for the mechanisms that can mitigate the impact of betrayal trauma on 
romantic relationships, we can also focus on the couple processes that were proven to be 
most beneficial to relationship satisfaction.

People report the use of various coping mechanisms when trying to deal with past 
traumatic events and their effects on their relationships (Henry et al., 2011). However, not 
all coping is equally efficient, with past studies showing that dyadic coping is a stronger 
predictor for relationship satisfaction compared to individual coping (Herzberg, 2013). 
According to the Systemic-Transactional Model (STM; Bodenmann, 1997), both stress and 
coping are interpersonal instead of intrapsychic phenomena, thus coping becomes less an 
individual responsibility and more an interdependent couple-level process where both 
partners share responsibility (Revenson et al., 2005). Dyadic coping is a multidimensional 
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process composed of stress communication, supportive, delegated, negative (all these 
dimensions can be measured at the individual level or as they are seen at the partner), and 
collaborative coping (Falconier et al., 2015). Past studies showed that dyadic coping is a 
strong predictor of relationship satisfaction, both cross-sectional and over time, as well as 
in various types of couples and multiple types of stressful situations (Carrese-Chacra et al., 
2022; Iuga, Candel, 2020; Peloquin et al., 2022; Rusu et al., 2020). Moreover, positive 
dyadic coping has a stronger relationship with relationship satisfaction compared to negative 
dyadic coping (Falconier et al., 2015).

The present study

While there is a fair number of studies linking betrayal trauma and general aspects of 
romantic relationships, only a few of them investigated aspects such as relationship satisfaction. 
Also, to our knowledge, none of these were conducted in an Eastern European setting. 
Moreover, the previous studies rarely, if ever, concentrated on ways to attenuate the negative 
impact of betrayal trauma on couple functioning. With this study, we start from the Traumatic 
Stress Model (Goff, Smith, 2005) the Systemic-Transactional Model (STM; Bodenmann, 
1997) and we propose a potential moderator of the relationship between betrayal trauma 
and relationship satisfaction – dyadic coping. We concentrated on the dyadic coping offered 
by the respondents and not on the one received by them. Gobin (2012) showed that the 
survivors of betrayal trauma are less appreciative of the sincerity, loyalty, and trust of their 
partners and might also prefer more aggressive partners. Thus, we consider that their 
recollections of their partners’ dyadic coping can be affected by their traumas. Therefore, 
we proposed two hypotheses for the study: (H1) There would be a negative relationship 
between betrayal trauma and relationship satisfaction; (H2) Dyadic coping by oneself (stress 
communication, supportive, delegated, and negative coping) would moderate the association 
between betrayal trauma and relationship satisfaction.

Method

Participants

One hundred and thirty-seven young adults involved in a romantic relationship at the time 
of the data collection took part in this study. Among them 93 (67.9 %) were women and 
44 (32.1 %) were men. The mean age was 24.59 years old (SD = 3.36, Min = 18, Max 
= 34) and the mean length of the relationship was 52.21 months (SD = 37.76, Min = 1, 
Max = 192). In total, 100 participants (73 %) were not married. In terms of education 
status, most participants had a bachelor degree (N = 72, 52.6 %), one of them finished 
secondary education (0.7 %), 21 had a high school degree (15.3 %), 40 had a Master’s 
degree (29.2 %) and three had a Ph.D. (2.2 %).

Measures

Brief Betrayal Trauma Survey (Goldberg, Freyd, 2006). The scale was used to measure 
exposure to impersonal (such as those caused by natural disasters) and interpersonal trauma 
(caused by close and less close people). The questionnaire is composed of 24 items, which 
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evaluate the exposure to any traumatic events in two time periods: before and after 18 years. 
The items are measured on a scale from 1 to 3, where 1 represents “never,” 2 “once or 
twice”, and 3 „more than that”. Examples of items that refer to interpersonal trauma are: 
“You were deliberately attacked that severely by someone with whom you were very close” 
and “Witnessed someone with whom you were very close (such as a parent, brother or 
sister, caretaker, or intimate partner) committing suicide, being killed, or being injured by 
another person so severely as to result in marks, bruises, burns, blood, or broken bones”. 
The scale allows the computation of two scores: low betrayal (caused by natural disasters 
and less close individuals) and high betrayal trauma (caused by close individuals). For this 
study, only the score for high betrayal was used (this score is computed by summing ten 
items, five for the events that happened before 18 years old and five for the events that 
happened after 18 years old). When only the items for high betrayal are concerned, the 
scale showed an internal consistency of .70.

Dyadic Adjustment Scale (Spanier, 1976) was used to assess relationship satisfaction. 
The scale assesses four different dimensions of marital adjustment, but for this study, we 
used only two: dyadic consensus („Please indicate below the approximate extent of 
agreement or disagreement between you and your partner regarding matters of recreation”; 
α = .89) and dyadic cohesion (“Do you and your mate engage in outside interests 
together?”; α = .69). DAS has 32 items (we used only 18) which were answered using 
Likert scales ranging, in general, from “always agree” to “always disagree” about a series 
of daily situations.

Dyadic Coping Inventory is an instrument developed by Bodenmann in 2008 to measure 
how people involved in a relationship cope with stress. For this study, we used the Romanian 
version (Rusu et al., 2016). This scale consists of 37 items for which the respondent must 
choose an answer on a 5-point Likert scale, where 1 represents “very rarely”, and 5 
represents “very often”. The scale allows for the computation of different types of scores. 
For this study, we chose to measure the dyadic coping by oneself. Thus, we computed scores 
for stress communication (“I let my partner know that I appreciate his/her practical support, 
advice, or help”; α = .61), supportive dyadic coping (“I show empathy and understanding 
to my partner”; α = 84, after eliminating an item), delegated dyadic coping (“I take on 
things that my partner would normally do to help him/her out”; α = .66) and negative 
dyadic coping (“I blame my partner for not coping well enough with stress”; α = .88). 
We also computed a total score for dyadic coping by oneself by summing the scores for the 
other dimensions (the items for negative dyadic coping were reversed; α = .87).

Procedure

The research was approved by the Research Ethics Committee at “Alexandru Ioan Cuza” 
University. The questionnaires were distributed to students enrolled in Master programs 
who also had to invite one other individual to take part in the study. The participants 
received an online form containing all the questionnaires used to measure the study’s 
variables and the demographic questions. Participation was voluntary and the students 
received academic credits for their involvement.

Statistical analyses

First, SPSS-21 was used to compute the descriptive statistics and the correlational analyses. 
Second, several moderation analyses were performed to verify whether dyadic coping 
moderated the relationship between the participants’ high betrayal trauma and their couple 
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dyadic consensus and cohesion. Model 1 from Process, an SPSS macro, was used for this 
analysis. Finally, we computed simple slope analyses to test the conditional effects of the 
predictor at low (−1 SD), medium (mean), and high (+1 SD) levels of the moderator.

Results

Skewness and Kurtosis values were between –2 to +2, respectively –7 to +7, showing a 
normal distribution for the data (Byrne, 2010). The means, standard deviations, and the 
correlations among the variables can be seen in Table 1. There were significant and negative 
correlations between high betrayal trauma and relationship satisfaction. However, the strenght 
of the correlations was low. Further tests were conducted to explore the relationships between 
the outcomes and some demographic variables. We found no significant correlations between 
dyadic consensus and age (r = –.05, p = .53) or relationship length (r = .06, p = .43) 
or between dyadic cohesion and age (r = .01, p = .91) or relationship length (r = .09, 
p = .26). Also, there were no gender differences in either dyadic consensus (t(135) = -.62, 
p = .53) or dyadic cohesion (t(135) = –1.31, p = .19). Thus, age, relationship length and 
gender were not controlled in the main analyses.

Table 1. Means, standard deviations and correlations  
among the variables

 M SD 1 2 3 4 5 6 7

1. High BT 11.40 2.21 1

2. DAS cons. 64.52 9.30 –.20* 1

3. DAS coh. 21.40 3.07 –.22** .68** 1

4. DCI total 64.88 7.22 –.07 .49** .44** 1

5. DCI comm. 16.08 2.98 –.15 .33** .27** .76** 1

6. DCI supp. 18.06 2.64 –.05 .46** .39** .87** .59** 1

7. DCI del. 8.82 1.39 .05 .37** .24** .73** .44** .71** 1

8. DCI neg. 7.60 4.12 –.11 –.20* –.20* –.37** –.05 –.19* –.15

Note: * p < .05; ** p < .01; BT = betrayal trauma; DAS cons. = dyadic consensus; DAS 
coh. = dyadic cohesion; DCI total = total score for dyadic coping by oneself; DCI comm. = stress 
communicated by oneself; DCI supp. = supporting dyadic coping by oneself; DCI del. = delegated 
dyadic coping by oneself; DCI neg. = negative dyadic coping by oneself

We ran multiple moderation models to test the second hypothesis. First, we explored 
the interaction between high betrayal trauma and the total score for dyadic coping by oneself 
and whether it predicted dyadic consensus. High betrayal trauma (b = –.67, SE = .31, 
p = .03) and dyadic coping by oneself (b = .61, SE = .09, p < .001) were related to 
dyadic consensus, but their interaction was not (b = .02, SE = .04, p = .56). Second, 
we tested the same moderator, but we used dyadic cohesion as an outcome. The results 
showed that high betrayal trauma (b = –.25, SE = 10, p = .01) and dyadic coping by 
oneself (b = .18, SE = .03, p < .001) were related to dyadic cohesion, yet their interaction 
was not a significant predictor (b = .01, SE = .01, p = .90).

In the subsequent analyses, we tested whether the dimensions of dyadic coping by 
oneself moderated the link between high betrayal trauma and dyadic consensus and cohesion.
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The interactions between dyadic coping communication by oneself and high betrayal 
trauma was not a significant predictor for dyadic consensus (b = .04, SE = .10, p = .67) 
or dyadic cohesion (b = .01, Se = .03, p = .79). Similarly, we found no links between 
the interaction of high betrayal trauma and supporting dyadic coping by oneself, dyadic 
consensus (b = –.07, SE = .10, p = .50) and dyadic cohesion (b = –.04, SE = .03, 
p = .18). The interaction between high betrayal trauma and delegated dyadic coping by 
oneself was not a significant predictor for dyadic consensus (b = .03, SE = .25, p = .88) 
and dyadic cohesion (b = .01, SE = .08, p = .99).

In contrast, negative dyadic coping by oneself significantly moderated the relationships 
between high betrayal trauma and dyadic consensus (b = –.28, SE = .09, p = .01). The 
association was not significant at low levels of negative dyadic coping by oneself (b = –.29, 
SE = .40, p = .43), but becomes significant and negative at medium (b = –1.32, SE = .35, 
p = 0.01) and high levels of negative dyadic coping by oneself (b = –2.5, SE =  .60, 
p < .001) (see Figure 1).

Figure 1. Presence of dyadic consensus as a function of high betrayal trauma  
and negative dyadic coping by oneself

Negative dyadic coping by oneself also moderated the link between high betrayal 
trauma and dyadic cohesion (b = –.10, SE = .03, p = .001). The association was not 
significant at low levels of negative dyadic coping by oneself (b = –.09, SE = .13, 
p = .43), but becomes significant and negative at medium (b = –46, SE = .11, p = 0.01) 
and high levels of negative dyadic coping by oneself (b = –.89, SE = .19, p < .001) (see 
Figure 2).
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Figure 2. Presence of dyadic cohesion as a function of high betrayal trauma  
and negative dyadic coping by oneself

Discussions

The purpose of the study was to examine whether dyadic coping by oneself moderated the 
association between high betrayal trauma and relationship satisfaction. The correlational 
analyses showed a negative association between betrayal trauma and relationship satisfaction, 
which is in line with previous studies (Hania, Saleem, 2024). The moderator analysis 
contradicted some of the expected effects while supporting others. Stress communication 
and supportive and delegated dyadic coping by oneself did not impact the link between high 
betrayal trauma and relationship satisfaction. At the same time, negative dyadic coping by 
themselves significantly moderated the relationship. When individuals report a low level of 
negative dyadic coping, the association between high betrayal trauma and dyadic consensus, 
respectively dyadic cohesion (as dimensions of relationship satisfaction) was non-significant. 
However, at medium and high levels of negative dyadic coping, the link becomes significant 
and negative. The people who report elevated levels of high betrayal trauma and use negative 
dyadic coping with their partners tend to experience reduced levels of satisfaction in their 
relationships.

Since not all traumatic events are perpetrated by someone close to the victim, in this 
study we chose to concentrate only on those that are. Thus, we only measured the traumas 
characterized by high betrayal. The literature shows that these impact dyadic trust (Candel, 
Covaş, 2023), and lead to relational instability and higher dissolution rates (Banford Witting, 
Busby, 2018; Butler et al., 2021; Owen et al., 2012). We expected, however, for dyadic 
coping to be a protective factor against the effects of high betrayal trauma. Despite 
protecting relationships against various types of stress (Chen et al., 2021; Leonard et al., 
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2022; Peloquin et al., 2022), our results show that it is not necessarily the case when high 
betrayal trauma is involved. Still, while positive dyadic coping by oneself was not a signi
ficant moderator, negative dyadic coping was. Negative dyadic coping weakens relationship 
satisfaction (Falconier et al., 2015) and this seems to be particularly relevant for those 
individuals who already have important personal vulnerabilities. Individuals who use 
negative dyadic coping tend to not take their partners’ stress seriously, blame them, or 
withdraw when the partners feel stressed. This only adds to the fact that those who 
experienced significant high betrayal trauma are less trustful and sincere (Das, Jain, 2024; 
Gobin, 2012). These negative attitudes or behaviors can make the partners feel less 
understood and supported and thus cause them to be frustrated, invest less, and behave 
worse in relationships (Chan et al., 2021). On the contrary, when negative dyadic coping 
by oneself is low, the association between high betrayal trauma and relationship satisfaction 
becomes non-significant. This can be an important result for those planning couple 
interventions.

According to our results, couple intervention for couples where at least one partner 
reports high betrayal trauma should concentrate more on the reduction of negative dyadic 
coping, compared to focusing exclusively on increasing positive dyadic coping. Therapists 
should identify the negative interactions and change these behaviors. Fortunately, there is 
consistent support for the beneficial effects of dyadic coping-based interventions. For 
example, couples coping enhancement training (CCET) decreased negative dyadic coping 
in women (Bodenmann et al., 2009), while a DVD-based intervention alleviated dyadic 
negative communication and conflict interactions (Bodenmann et al., 2014). Moreover, 
online CCET interventions have been recently developed (Şiean et al., 2024).

Limitations and future directions

It is important to note some limitations. Firstly, we only measured dyadic coping by oneself. 
Although we consider that the particularities of those with increased levels of high betrayal 
trauma can impact how they see their partners’ dyadic coping, more objective measurements 
could be used for assessing it (such as couple observations). Secondly, we did not measure 
aspects related to the stress experienced by the participants. Since betrayal trauma is related 
to post-traumatic stress (Tang et al., 2012), finding the role it plays can be interesting in future 
investigations. Thirdly, the results are relevant, especially for the general population. Being 
composed of only young individuals, the sample cannot allow us to generalize the results.

Conclusion

This study tested a potential moderator of the relationship between betrayal trauma and 
relationship satisfaction. The results showed that at low levels of negative dyadic coping by 
oneself, the link is non-significant. However, when negative dyadic coping increases, the 
association becomes significant and negative. Despite some limitations, this study has 
important implications regarding the interventions targeting dyadic coping.
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Rezumat. Cercetările anterioare au arătat o asociere negativă între trauma cauzată de trădare şi 
calitatea relaţiilor romantice. Copingul diadic, dimpotrivă, este asociat unor relaţii de cuplu care 
funcţionează bine. Cu toate acestea, puţine studii au examinat până acum efectul de moderare al 
copingului diadic asupra acestei asocieri. Prin urmare, folosind date transversale, studiul de faţă a 
investigat dacă legătura dintre nivelul ridicat de traumă a trădării şi satisfacţia relaţională (consensul 
diadic şi coeziunea diadică) este moderată de copingul diadic al unui individ (stresul comunicat de 
către propria persoană, copingul diadic de susţinere, delegat şi negativ). Ca participanţi, au fost 
recrutaţi 137 de adulţi tineri (67,9 % femei; Mvârstă = 24,59 ani, SDvârstă = 3,36 ani, Min-
Max: 18-34 ani). Ei au completat chestionare, inclusiv scale de autoraportare pentru pentru trauma 
cauzată de trădare, satisfacţia relatională, coping diadic şi date demografice. Analizele de moderare 
au arătat interacţiuni semnificative între trauma de trădare ridicată şi coping diadic negativ  – 
asocierile negative între trauma de trădare ridicată şi coeziunea diadică, respectiv consensul diadic 
au fost găsite doar în rândul persoanelor cu scoruri medii şi ridicat la coping diadic negativ. 
Rezultatele sugerează impactul copingului diadic negativ asupra calităţii relaţiilor romantice în 
contextul experienţei anterioare a traumei cauzate de trădare.

Cuvinte-cheie: traumă cauzată de trădare, coping diadic, satisfacţie relaţională, moderare

Résumé. Des recherches antérieures ont montré à plusieurs reprises une association négative entre 
le traumatisme de trahison et la qualité des relations amoureuses. L’adaptation dyadique, au contraire, 
est liée à des relations de couple qui fonctionnent bien. Cependant, peu d’études ont jusqu’à présent 
examiné l’effet modérateur de l’adaptation dyadique sur cette association. Par conséquent, la présente 
étude a examiné si le lien entre un traumatisme de trahison élevé et la satisfaction relationnelle 
(consensus dyadique et cohésion dyadique) est modéré par l’adaptation dyadique d’un individu 
(stress communiqué par soi-même, adaptation dyadique solidaire, déléguée et négative) en utilisant 
des données transversales. Un échantillon de 137 jeunes adultes (67,9 % de femmes; Mâge = 
24,59, SDâge = 3,36, tranche: 18-34) a été recruté. Ils ont rempli des questionnaires comprenant 
des mesures autodéclarées du traumatisme de trahison, de la satisfaction relationnelle, de l’adaptation 
dyadique et des données démographiques. Les analyses des modérateurs ont montré des interactions 
significatives entre un traumatisme de trahison élevé et une gestion dyadique négative, c’est-à-dire 
que l’association négative entre un traumatisme de trahison élevé et la cohésion dyadique, 
respectivement le consensus dyadique, n’a été trouvée que chez les personnes ayant une gestion 
dyadique négative moyenne et élevée. Les présentes conclusions suggèrent l’importance de la gestion 
dyadique négative dans l’impact sur la qualité des relations amoureuses dans le contexte d’un 
traumatisme de trahison antérieur.

Mots-clés: traumatisme de trahison, adaptation dyadique, satisfaction relationnelle, modération
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Performance and Social Organization  
as Antifascist Resistance in the Camp of Death

Olga Ştefan1

Abstract. This paper addresses how social organization, including performance such as theater, 
poetry, and dance, in Transnistria, first in the concentration camp Vapniarka, and thereafter in a 
ghetto called Grosulovo, were perceived by the Jewish prisoners as antifascist resistance. Using 
Pierre Bourdieu’s concepts of field, habitus, and social capital, I analyze how social organization 
was managed in the camp and how establishing this network resulted in a high survival rate. This 
is the first paper to thoroughly focus on theatrical and performative production as forms of social 
organization in Vapniarka, called by the inmates the “Camp of Death”2.

Keywords: Vapniarka, Transnistria, social organization, Holocaust, Romania, concentration camp, 
anti-Jewish persecution, theater, performance

Introduction. Historical background

Transnistria was a territory between the Dniester and Bug Rivers occupied by Romania as 
an ally of Nazi Germany pursuant to Operation Barbarossa (the invasion of the Soviet Union 
by Romanian and German troops) from July 1941 to March 1944. Here more than 400,000 
local and deported Romanian Jews were killed by Romanian forces. Vapniarka, the camp 
on which this paper focuses, was located in the Northeastern part of this territory. It was 
one of two official concentration camps in the region of Transnistria (Friling, Ioanid, 
Ionescu, 2004)

Although most Romanian historiographers of the Holocaust claim that the prisoners at 
Vapniarka were communists3, including most recently Paul Shapiro in the preface for the 

1.	 PhD Student, “Alexandru Ioan Cuza” University, Iaşi, Romania, olgastefanconsulting@yahoo.com 
2.	 See, for example, Sergiu Lezea’s book Vapniarca: Lagărul Morţii, Bucuresti, 1945, among the 

many other testimonies that call it the camp of death.
3.	 Here are only some of the historians mentioning Vapniarka, falsely representing the Jews of 

Vapniarka as communist; Deletant: “Death through paralysis was not the only tragedy that awaited 
the communist Jews at Vapniarka” (2006, p. 197); most recently Shapiro: “However, in September 
1942, in a special action, the regime deported almost 1,200 communist or suspected communist 
Jews to a special camp called Vapniarca” (2024), the authors of the Final Report (2004) continue 
to refer to the prisoners from Târgu Jiu and Vapniarka as communists. The myth that Vapniarka 
was a camp of Jewish communists has been often repeated by historians, starting with Carp in his 
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newly published Rîbniţa Însângerată, my novel research shows that the majority of the 
Jewish internees in the camp were sentenced as political prisoners with no proof of any 
political activity.1 Because of their political prisoner status, the postwar communist regime 
instrumentalized the experiences of the Vapniarka survivors and labeled all of them, 
regardless of their affiliations, as antifascists. Because even during communism, antifascism 
could mean different things at different moments, representing the varied experiences of 
those that used the term, including those that spoke of Jewish suffering during the Holocaust 
(Kata Bohus, 2022), many survivors adopted the term of “antifascist” to self-identify.

The term “antifascist resistance”, used in this paper to refer to the social organization 
in the camp, is differentiated from other forms of resistance (spiritual or metaphysical, 
civic, individual or personal) through its active political nature. Here, “antifascist resistance” 
is an organized, political form of resistance against fascist genocidal policies that was aimed 
not at individual, but collective, survival through mutual aid and collective solidarity.

There were three phases in the lifespan of the Vapniarka camp. The Jewish prisoners 
from the first two phases all died from typhus, cold, hunger, debilitating diseases that at 
that time were not yet diagnosed, or simply shot2. However, the deportees in the last phase, 
slightly more than 1,000 Jews3 who were brought to Vapniarka on September 16, 1942 and 
are the subject of this study, had a very high survival rate inside the camp despite the 
conditions of extermination imposed by the camp authorities through the distribution of 
toxic pea fodder as food, a feat that was attributed to the resistance they enacted through 
social organization including culture (25004 SRI rola 21 ds. 40011 fila 94). Due to these 
conditions of extermination that killed off the majority of the Jews of the first two phases 
and paralyzed half of the Jews in the third, Vapniarka came to be known as „the camp of 
death”.

Methodology

My research is at the intersection of sociology, history, memory studies, and art history 
and uses a transdisciplinary approach to reveal successful strategies of survival in Vapniarka 

monumental The Black Book (1945), despite the documents he himself includes revealing that the 
majority were not even accused of communism. 

1.	 As I have shown in my published articles (for example, Ştefan, 2020, 2024), in opposition to 
previous claims by historians, they were arrested because they were Jews, viewed by Romanian 
authorities as inherent enemies of the state and pro-Soviet/Bolsheviks, i.e. the Judeo-Bolshevik 
myth. For example, pursuant order nr. 4147 from June 21, 1941 made by the then Ministry of 
Interior, Division General I. Popescu, all Jews as an ethnic category were seen as a Bolshevik 
threat.

2.	 As I write in “Real Comrades in Struggle and Suffering: The Women of Vapniarka Concentration 
Camp”, there were three phases in the lifespan of the Vapniarka camp: first from late 1941, after 
the Odessa massacre, to early 1942, second from March 1942 to July 1942, and third from August 
1942 to October 1943.

3.	 Of the approximately 1300 inmates in the camp by the end of 1942, 1179 were Jews according to 
the document 25021 rola 98 ds 1053 fila 295 of the CSER Archive, and over one hundred were: 
Ukrainian “sectarians” such as Jehovah’s Witnesses, Soviet prisoners, and Romanian criminals. 
More than 550 of the 1179 Jews had been deported from their homes, or liberty, including several 
families with children. I also argue in previous articles that numerous deportees from Târgu Jiu 
camp were not communists or communist sympathizers, putting the number of non-communists at 
much more than half the deported population.
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through various forms of antifascist resistance such as solidarity, mutual aid, and collaborative 
cultural production by analyzing the social organization in the camp. I approach my study 
of Vapniarka through Pierre Bourdieu’s concepts of field, habitus, and social capital. 
Bourdieu defines field as “a network, or configuration, of objective relations between 
positions… that are objectively defined… in the structure of the distribution of species of 
power (or capital) whose possession commands access to the specific profits that are at 
stake in the field, as well as by their objective relation to other positions (domination, 
subordination, homology, etc” (Bourdieu, 1992, p. 97), and I apply this to Vapniarka 
relating to the power relations in the camp itself, with the struggle between the prisoners 
and the camp command, as well as the class and ideological conflicts and collaborations 
among the prisoners. Habitus is defined as “the learned set of preferences or dispositions 
by which a person orients to the social world” (Bourdieu, 2002, p. 27)”, which in Vapniarka 
applies to the way that intellectuals, bourgeois and poor inmates were able to respond to 
the conditions of extermination imposed on them through the practices of their class. Lastly 
social capital – “more or less institutionalized relationships of mutual acquaintance and 
recognition” (Bourdieu, 1992, p. 117) – is interpreted as the way that the members of the 
communist collective and the members of the bourgeois class mobilized their connections 
to gain access to life-saving resources, but also competed for authority and legitimacy. 

The sources I engage with are mostly novel, discovered within the frame of my research, 
and include unpublished testimonies of the survivors themselves, official documents, songs 
and poems. To find the personal archives of the survivors, I initiated a long-term search 
through online databases, genealogical websites, and even international phone directories 
to reach descendants. For most of these descendants, this was the first contact about 
Vapniarka and their parents’ Holocaust experience that they had had with anyone.1

Through my research, I have been able to contribute new findings to Romanian Holocaust 
historiography, particularly the important role of social organization and culture to resistance 
resulting in the low mortality rate in the camp.

Social organization

Upon entering the camp, the lot of over 1000 Jewish prisoners was received by the 
commander of the camp, Major Murgescu, who a few months prior had trained specifically 
to become a camp administrator, with the phrase: „You will get out of here on all fours, 
if at all,” prefiguring their immediate future2. As a memo from February 1943 written by 
the camp doctors inside the camp states, the prisoner body was composed of four categories 
of prisoners: 140 non-Jewish Ukrainians, prisoners of war, and Romanian criminals; 
80  Jews from prisons inside Romania; 400 Jews from the Târgu Jiu camp for political 
prisoners; and 600 Jews from liberty. (Vapniarka, 1943) This breakdown does not exactly 
match with the statistics I cite in another paper, which represent the deportees on September 

1.	 I have over 300 ego-texts (artefacts, autobiographies, testimonies, recorded oral histories) as well 
as thousands of official documents. In “Real Comrades in Struggle and Suffering: The Women of 
Vapniarka Concentration Camp” (2024), I offer an examination of some of these testimonies, their 
year, and place.

2.	 During the war criminals’ tribunals of the Vapniarka commanders that took place in 1945, the mass 
majority of camp survivors testify that the Major did indeed say a variation of this statement. The 
documentation of the trial of Major Murgescu is in 25 004 SRI rola 22 ds 22.
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16, 19421 as: 407 so-called communist Jews from the Târgu Jiu camp, 72 Jews from other 
prisons, mostly Caransebeş, Văcăreşti and Mărgineni in the Romanian Old Kingdom (Regat) 
and an additional 544 Jews from liberty for a total of 1023 Jews. There they joined the 
existing Jews deported in August or those few surviving from the second lot. Despite being 
robbed like the other deportees by Romanian soldiers and authorities on the way, the Jews 
who were deported from liberty were able to bring more clothing and goods than those coming 
from prisons and Târgu Jiu. Among the deportees from prisons, with proven communist 
sympathies, were also many cases of tuberculosis, due to the terrible conditions they had been 
subjected to. The groups from prisons and Târgu Jiu were in worse health and had less 
access to goods and clothing, a fact that was to have an unfortunate importance later on.

Vapniarka was made up of three former Soviet barracks and two smaller buildings with 
a courtyard in the middle, all surrounded by a triple-barbed wire fence and seven guard 
towers. When the group arrived, the buildings had no roofs, windows, doors, or sleeping 
facilities. There was no running water or functional kitchen, and winter was approaching. 
Despite warm early fall weather during the day, the prisoners were already very cold at 
night. Food was initially composed of 200 grams of bread made out of barley, ground straw 
and ground pea fodders, and about 400 grams of pea fodders, which proved to be the quantity 
necessary to set off the paralysis called lathyrus. Due to the lack of water, eating this minimal 
food was extremely difficult as the pea fodders could hardly be cooked. Many of the prisoners 
became hopeless after only a few days of these conditions. To counter the quickly growing 
apathy and despondency, a small group of former political Târgu Jiu prisoners, with a 
solidarity-based habitus, specifically practices of organizing and mobilizing the prisoner 
population of that camp learned from their affiliation with an ideology promoting solidarity 
and self-sacrifice, approached the command. They asked that the prisoner body be allowed 
to undertake repairs to make Vapniarka habitable, as well as manage sanitary conditions 
that would also protect the military staff from epidemics such as typhus2. The typhus 
epidemic had ravaged hundreds of thousands of deportees in 1941 and 1942, and risked 
infecting the guards too. Although the camp commander had initially assigned his own 
Jewish Committee to take charge of the prisoner body, he saw the value in allowing the 
group to organize itself if it yielded the promised results. This self-selected group became 
the official Jewish committee, recognized by almost the entire prisoner body and the camp 
command, and was comprised of about ten individuals representing the entire political 
spectrum (socialists, social democrats, Zionists, the small group of communists, anarchists) 
and religious Jews, but also the majority who had no political affiliation.

The first main undertaking of the Jewish Committee, starting in the first week of 
internment in Vapniarka, was to mobilize the prisoner population in repair works around 
the camp. Work teams were formed to forage for wood for roofs and beds, improvise 
windows, create a makeshift hospital, and fix the water pipes to finally allow the prisoners 
to cook. The repair initiative had a dual function: to make the environment more liveable, 
but also to raise the morale of the prisoners giving them a goal and diminishing their despair, 
increasing their hope and will to live. With almost no materials available, the little that was 
found was used to create a minimum level of shelter in the pavilions (as the barracks were 
called). The authority of the Jewish Committee grew in the eyes of the prisoners, seeing 
the positive effects of their activities. But in addition to this official group, there was the 

1.	 This number grew by February due to additional deportees being brought from other ghettos and 
prisons (Ştefan, 2024). As mentioned above, an official document from sometime at the end of 
1942 shows that there were 1179 Jewish prisoners in Vapniarka; 25021 rola 98 ds 1053 fila 295.

2.	 A document from June 1942 shows that Major Murgescu and the entire command of Vapniarka 
were very concerned about the typhus epidemic: 25004 SRI rola 21 ds. 40011 fila 111.
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communist collective operating in the shadows, its few members coming from the prisons and 
the Târgu Jiu camp. Of these, three were also members of the Jewish Committee: Emanuil 
Weinstein Vinea, Simion Bughici and Aurel Rotenberg, later known as Ştefan Voicu. This 
cell tried to exert as much influence as possible over the Jewish Committee, sometimes leading 
to conflicts that weakened the solidarity among prisoners, sometimes leading to stronger 
bonds.  It is through this power conflict that we understand Bourdieu’s concept of field, or 
power relations within the prisoner population, to take place.

The prisoner population was distributed among the three pavilions in different groups. In 
pavilion 1 were the women and children (both Ukrainians with their kids and the 108 Jewish 
women with 5 kids), in pavilion 2 were the Jewish men that arrived with the September 16 
transport, and in pavilion 3 were the Ukrainian men arrived in early 1942, the Jewish men 
who had arrived in August, and a few remaining from the September 16 lot. Here were also 
added the later-arrived Romanian criminals from Jilava prison and the Jews deported from 
the ghettos that had been accused of petty crimes. The Jewish prisoners from the September 
16 transport split themselves up by city: Arad, Timişoara, Bucharest, Iaşi, Dorohoi, etc. The 
command accepted this form of social organization as a traditional Jewish one (Benditer, 
1995), and these city-based communities helped each other in time of need – the richer, 
especially those who had come from liberty, supporting the poorer. Within each city-based 
community, the groups were further divided into smaller groups charged with caring for the 
sick or for those who couldn´t afford any food beyond what was provided by the commander.

The camp population in the pavilions was organized in sections of 400 Jewish men on 
each of the two floors1 and the remaining people as a third section. They were further split 
into divisions of 100, and even further into groups of 10. There were section leaders – 
Dr. Burgher (later replaced by the lawyer Alfons Nachtigal) of Section1, Paul Dascalu of 
Section 2, and Tina Orenstein of Section 3. Each group of 10 was led by an orderly in 
charge of checking everyone´s cleanliness and maintaining it in the area of the group, and 
a so-called accountant in charge of distributing goods and food equally. As testified by 
numerous survivors and the memoranda sent by the camp doctors to the commander and 
Governor of Transnistria Gheorghe Alexianu, it became clear by late December 1942 that 
the pea fodder distributed as food was the source of the grave symptoms of illness and 
paralysis that struck numerous internees. By January 5, more than 150 prisoners became 
seriously ill and soon thereafter, more than 600, i.e. half the camp population, was 
experiencing debilitating symptoms. (25004 SRI rola 21 ds. 40011 fila 109, 1943)

In the first weeks of internment the commander, Murgescu, did not permit any com
munication between the prisoners and the outside world. But through enormous bribes paid 
mostly by the Jews who had come from liberty, starting in November 19422 the contact 
between some of the prisoners taken out to the Vapniarka railroad for heavy slave labor and 
local railroad workers, few letters were able to reach some family members and the Centrala 
Evreilor of Bucharest to raise the alarm about the situation. The list of those who were 
recommended for slave labor outside the camp was compiled by the communist collective 
and was made up of trustworthy younger men who had either come from prisons or Târgu 
Jiu but were still healthy3. This group with proletarian sympathies and even roots was able 

1.	 Some testimonies claim that the prisoners divided themselves into these groups, while others claim 
that in fact this was a law from the Governor of Transnistria.

2.	 Starting in November they received permission to work (Apud Benditer, 1999).
3.	 As mentioned, starting in December 1942, more and more prisoners were getting sick. The sick 

were mostly those younger ones who had come from prisons and Târgu Jiu already weakened by 
the poor conditions they had experienced there.
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to connect more directly with the Romanian railroad workers. As a former prisoner and 
railroad slave laborer, Geza Kornis, wrote in his autobiography:

The men who had been ordered to the train station to unload coal, including myself, tried 
especially to “make friends” with the guards (most of them were police reserves). We made it 
clear to them that it was not only we Jews who were suffering, but they too, because they had 
to be on duty during those cold winter nights and live separated from their families. Thus, their 
life was “almost” as hard as ours. Our approach was based on the idea of achieving solidarity 
between internees and guards, and this political work really bore fruit later on. (Kornis, 2004)

Kornis explains that through this connection, letters were sent home and “the silence 
was broken”. For a fee, the railroad workers would bring the prisoners packages from home 
with much needed money or even goods that they could then smuggle into the camp. 
Additionally, those who were sent to work outside the camp also managed to get bits of 
extra food from the locals, which was essential to their ability to work and survive. Therefore, 
being considered by the communist collective as trustworthy enough for labor outside the 
camp was also an advantage others didn’t have. As the number of paralytics quickly grew, 
the medical corps of the camp ramped up its memoranda writing campaign to the commander 
and the Governor of Transnistria, Gheorghe Alexianu, as well as the letter campaign sent 
to the capital. Another survivor, Ihiel Benditer, recounts that on January 4, 1943, Governor 
Alexianu visited Vapniarka and there met with several lawyers with whom he had been 
colleagues, including Alfons Nachtigal, a leader on the Jewish Committee. Nachtigal 
leveraged his social capital with Alexianu and tried to convince him to allow packages and 
medicine for the sick, which seemed to have made an effect on the Governor. However, 
Murgescu used this change in policy as an opportunity to profit personally from the misery 
he had created in the camp by charging the prisoners exorbitant fees of 15-20% for money 
or packages sent by their relatives, many of which he simply appropriated for himself 
without ever giving the prisoners anything1. But through the organization of the camp and 
its strategies of mutual aid, the little that did enter was centrally received by the collective 
and then redistributed among the neediest, leaving the recipient a small part called the 
“chalak” (to share in Hebrew).

The food was handed over to the organization and distributed among all the members several 
times per week as additional nutrition. These portions were called “Chalak”, a term that 
originated from Doftana jail. Nobody was excluded from this economic community. Nonmembers 
of the collective could also participate, as long as they agreed to the conditions. Anyone who 
gave something to the collective was allowed to keep a portion separate from the “Chalak” as 
a bonus. This also strengthened solidarity. (Kornis, 2004)

During the first half of January, the commander denied every request for a change in 
diet made by the medical corps and the Jewish Committee of the camp. Seeing that the 
number of sick continued to mount and the only expected outcome was the Jews’ extermination, 
it was the medical corps who convinced the communist collective to take action. As a result, 
the Jewish Committee and the communist collective educated the entire camp population 
through a massive campaign. They even convinced the members of the bourgeois class 
whose habitus was not generally programmed to sacrifice for the collective good but rather 

1.	 At his trial, several survivors testify that the packages that were intended for them were never given 
to them despite the enormous bribes paid by their family to Murgescu.
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to act in one’s self interest, to refuse any fodder and go on a hunger strike This hunger 
strike, which lasted three weeks, is the only such event during the Holocaust known to 
historians, and what’s more, it was successful (Weindling, 2014). Pressured by the prisoners’ 
strike and by rumors that a search commission was being organized in Bucharest, the 
commander finally relented and on January 23, 1943 (Benditer, 1995) offered the prisoners 
dried fruits and putrid potatoes, decreasing the prisoners’ exclusive dependence on the toxic 
pea fodder. In addition, on the background of the Romanian and German forces’ loss at 
Stalingrad1, Rado Alexander, the leader of the Jewish Committee, convinced Murgescu to 
hand over to the prisoners the returning soldiers’ sick and dying horses for slaughter as 
some extra food. Additionally, in February, the commission that Murgescu had heard about, 
headed by Dr. Tataranu, did reach Vapniarka. Dr Moses Landau, one of the doctors in the 
camp, had been Dr. Tataranu’s student in Romania, and again by leveraging his social capital 
with Tataranu, he managed to convince the doctor of the gravity of the situation, persuading 
him to allow medicines in the camp (Tataranu Testimony 25004 SRI ds. 40011 19 fila 43b, 
1945). All these factors together resulted in an easing of the lathyrus symptoms that had 
struck the prisoners, with many of the sick getting slightly better.

Another action implemented by the camp organization was the campaign against typhus. 
This started immediately upon entering the camp in parallel to all the other undertakings, 
as soon as it was discovered that the previous lot of Jews had died of this epidemic and other 
diseases. Some historians have argued that the typhus epidemic was already winding down 
in Transnistria by the time the September 16 lot entered the camp, but it started again in 
October 1942 (Friling, Ioanid, Ionescu, 2004). About the typhus campaign, Kornis wrote:

Every morning before getting up, the internees’ shirts and undergarments were checked for lice, 
as they spread the disease […]. In the beginning, the lice had to be squashed between the 
fingernails. Later, when we had managed to convince the camp commanders that even their 
staff, their guards, etc. would not be spared the disease, they installed a heat-dryer where the 
lice could be destroyed at high temperatures. Every item of clothing was taken to this parasite-
extermination chamber as soon as one single louse was discovered. […] Our illegal leadership 
placed a lot of importance on hygiene. Even if someone had only one spare shirt, it had to be 
clean at all times. This measure also forced us to preserve our self-respect, not to neglect 
ourselves and not to resign ourselves to our fate […]. (Kornis, 2004)

Thanks to the discipline imposed by the Jewish Committee and collective, it has been 
testified by numerous survivors that no one died of typhus.

Through these actions, the prisoner body led by the Jewish Committee and collective 
resisted the attempts of the Romanian command and authorities to exterminate them. 
Murgescu left the post of commander of the camp in early February 1943, but remained 
commander of Regiunea II Internare, of which Vapniarka was part. In his stead came an 
even more sadistic commander, Sever Burada (Ştefan, 2021). Benditer writes that “Murgescu 
and his officers understood that this success was the result of the well-organized actions in 
the camp. They decided to find the organizers and in this way destroy the resistance of the 
prisoners.” Through numerous strategies of sabotage and despite Antonescu’s changing 
policies toward Jews starting in February 1943, Burada did manage to deport to Ribnita, a 
prison in Ukraine, the detainees coming from Romanian prisons. There, 54 of these prisoners 

1.	 It was clear to the Axis that they were losing in late 1942, but the battle of Stalingrad was officially 
lost on February 3, 1943.
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who had survived the horrors of Vapniarka were massacred by retreating Nazis with the 
support of the Romanian authorities on March 17, 19441.

Cultural events

Besides the organized resistance for everyday survival, the political prisoners were also 
versed in educating the prisoner population politically, and entertaining through cultural 
events to distract from constant suffering. Another essential aspect of the cultural events 
was to reclaim the humanity that the fascist authorities intended to destroy. Drawing from 
their past experience, the political prisoners in Vapniarka organized like they had in political 
camps and prisons in order to ensure collective survival. Holding educational seminars and 
performative events for religious holidays or mise-en-scène of famous plays became political 
actions that were considered antifascist resistance for the collective good through another 
form of organizing.

One testimony relates the conferences or seminars that were programmed by the cultural 
committee after the pavilions were closed for the night. The seminars were held on all sorts 
of subjects, some including communist education, and ended with lively and passionate 
debates and discussions. There were also musical and poetry events organized by divisions 
and rooms. Additionally, the cultural commission organized performances for the entire 
camp every 2-3 weeks.

The first performance of this type was the dance recital by the renowned dancer Esty Maghiar. 
It was a show of a very high artistic quality, which created a strong impression. Through the 
“war dance”, Esty outdid herself. The tumultuous parts, combativeness of war at the start of 
the fighting, then the fatigue until her total exhaustion drew from the audience a loud round of 
applause. (Unknown)

The same testimony speaks of the mise-en-scène of “The Divorce”, a play by Caragiale, 
and of a festival on January 24, the day of Union of the Principalities of Romania, where 
a hora of all the peoples’ neighbouring Romania was held symbolically as a rejection of 
hatred and division, much like Esty’s dance performance was a denunciation of war. The 
festival ended with a symphonic music concert performed by a prisoner named Szekely 
who played Chopin, Wagner, Schubert, and many other composers. The testimony concludes 
that the prisoners had become “so healthy in their souls that, in requesting more and more, 
they had reached an intellectual unsaturation”.

On Purim, the camp was transformed into a Carnival, and young men and women 
performed Purim spiel “bringing happiness and joy to the prisoners who had been sentenced 
to death.” This was nothing less than an “affirmation of the will to survive and triumph”. 
For Passover, the talented Stolper directed a play about the Exodus from Egypt with costumes 
made from rags and sheets from the camp. “In this way, the Jews of Vapniarka celebrated 
their religious and national holidays, under the sign of emancipation from the barbarity of 
fascism, alongside the peoples of the world.” (Unknown)

1.	 These prisoners were transferred from Vapniarka to Ribnita in the first days of October 1943 during 
the command of Sabin Motora, under whose administration the former Târgu Jiu inmates were 
saved from deportation to the Nazi Germans (over the Bug River). Unfortunately, Motora was 
powerless to overwrite the decision regarding the Ribnita inmates that had been already made by 
the Romanian Ministry of Internal Affairs during Burada’s time (Benditer, 1995).
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Matei Gall also recounts the performances in the camp, including skits for Hanukkah 
about the Jews’ armed resistance, and their effect on the prisoner body:

The leadership of the community, which began to organize cultural activity in the camp, thought 
to use the traditional Jewish holidays to tighten unity and boost the morale of the internees. 
They prepared funny skits from camp life, which were performed by a group of young people 
who spoke about the heroism of the Maccabees and the armed resistance against the Roman 
conquest, according to biblical sources. In the large hall of the women’s pavilion there was an 
artistic event, carefully hidden from the eyes of the guards, where Vajda lon played the violin, 
performing Ciprian Porumbescu’s Ballade and Schuman’s Serenade, and Esther Magyar (after 
liberation she was the director of the ballet schools in Cluj and then Bucharest) performed 
Romanian dances to music by Bela Bartok. (Gall, 1997)

Nathan Simon, the third Jewish man of the September 16 transport to get symptoms of 
paralysis, wrote of these cultural events in his autobiography:

We all gathered in the second pavilion […] and everyone that had any talent could produce: 
tales, songs, etc. In this way, many contributed to making the atmosphere more welcoming and 
we forgot our situation [my italics], that we didn’t have water, that labor was so hard, that food 
was sparse, that we missed home. (Simon, 1994)

In her 1982 unpublished testimony for a remembrance event in Bucharest, Asia Moraru 
recounted her contribution in the camp workshops and to the puppet theater that both 
educated and entertained the prisoners, helping them to fight against demoralization and 
resignation:

The puppeteers went from salon to salon to present short skits of 10-15 min, or max. 30 min 
in length. The texts didn’t have the goal to only ridicule certain habits or morals, but rather, at 
the same time, to encourage the deportees. In this way, to raise the morale of those imprisoned, 
their power to resist the destructive regime to which we were subjected [my italics]). (Arhiva 
Federaţiei Comunităţilor Evreilor România, Fond III Ds 371 Amintiri din Transnistria.Vapniarka.
pdf)

Esther (Esty) Gonda Maghiar, mentioned above by several survivors, organized ballet 
programs and described the cultural events in her own 1982 testimony:

Because I had studied choreography and ballet before the war, I organized several ballet numbers 
with the deportees during the artistic programs that we offered in the camp. …For Purim 1943, 
Ofelia Manole told the story of Meghila, and Asia Moraru played Esther. I created tableaux 
vivants with Hacker and Asia. Poetry readings were organized, as well as symbolic dances (the 
wandering Jew, the war, etc.). For New Year’s Eve we organized, along with the cultural 
collective, a program that lasted until morning: songs, poetry readings, spoken chorus, etc. 
(Arhiva Federaţiei Comunităţilor Evreilor România, Fond III Ds 371 Amintiri din Transnistria. 
Vapniarka.pdf)

Benditer also wrote about performance in the ghetto of Grosulovo, where he was deported 
along with the rest of the more than 400 prisoners from Târgu Jiu in October 1943. There 
the camp commander was Sabin Motora, a General who saved the group from certain death 
and brought them safely back into the country.
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For A Lost Letter, by Caragiale, a larger team formed in December 1943 in Grosulovo. The 
theme of the play satirizing political corruption referred to the administration of Transnsitria. 
Motora approved the play because he was honest. The cast: Stefan Tipatescu – Puiu Alterescu, 
Zaharia Trahanache – Romadur Rabinovici, Ahamita Dandanache – Marcel Roman, Nae 
Catavencu – Ihiel Benditer, Caoana Zoitica – Janeta Orenstein Benditer, Ghita Pistranda – Sulica 
Braunstein Bratescu, the tormented citizen – Lulu Edelstein, electoral agent – Avram Vainstein, 
directed by Asia Derevici. Motora brought the entire corps, which encouraged the actors. They 
brought chairs from headquarters for the officers. The internees, officers and command watched 
the show. The show was a great success in improving the relations between the internees and 
the officers of the command and the unit guarding the camp. (Benditer, 1995)

Conclusion

Through these organized performative cultural activities that educated, entertained, raised 
morale, restored dignity, and affirmed the prisoners’ Jewish identity and humanity when 
they were slated for extermination, the sick and otherwise hopeless detainees were encouraged 
to fight against adversity in order to survive as a group, not only individually. These 
performative cultural activities were just one component of the social organization developed 
to secure the prisoners’ collective survival, which resulted in a very low death rate in 
comparison with other camps and ghettos in Transnistria. By using strategies of mutual 
aid, such as equal distribution of food and goods among the neediest, and solidarity among 
prisoners, but also between prisoners and railroad workers and guards, mobilizing social 
capital as in the cases of Nachtigal and Dr. Landau to mention only a few, and trying to 
shape habitus, like changing the behavior through education and persuasion of the more 
bourgeois prisoners who needed to act in favor of the collective not only for themselves, 
the field, or Vapniarka’s power relations, despite internal conflicts and competition, became 
“the most important school of humanity, solidarity and human dignity.” (Bughici, 1999)

Rezumat. Această lucrare abordează modul în care organizarea socială, inclusiv spectacole precum 
teatrul, poezia şi dansul, în Transnistria, mai întâi în lagărul de concentrare Vapniarka, iar apoi într-un 
ghetou numit Grosulovo, au fost percepute de prizonierii evrei ca rezistenţă antifascistă. Folosind 
conceptele de câmp, habitus şi capital social ale lui Pierre Bourdieu, analizez modul în care organizarea 
socială a fost gestionată în lagăr şi modul în care stabilirea acestei reţele a dus la o rată ridicată de 
supravieţuire. Aceasta este prima lucrare care se concentrează temeinic pe producţia teatrală şi 
performativă ca forme de organizare socială în Vapniarka, numit de deţinuţi „lagărul morţii”.

Keywords: Vapniarka, Transnistria, organizare socială, Holocaust, România, lagăr de concentrare, 
persecutie anti-evreiască, teatru

Résumé. Cet article traite de la manière dont l’organisation sociale, y compris les représentations 
telles que le théâtre, la poésie et la danse, en Transnistrie, d’abord dans le camp de concentration 
de Vapniarka, puis dans un ghetto appelé Grosulovo, a été perçue par les prisonniers juifs comme 
une résistance antifasciste. En utilisant les concepts de champ, d’habitus et de capital social de 
Pierre Bourdieu, j’analyse comment l’organisation sociale a été gérée dans le camp et comment 
l’établissement de ce réseau a permis un taux de survie élevé. Il s’agit du premier article à 
s’intéresser de près à la production théâtrale et performative en tant que formes d’organisation 
sociale à Vapniarka, appelé par les détenus le «camp de la mort».

Keywords: Vapniarka, Transnistrie, organisation sociale, Shoah, Roumanie, camp de concentration, 
persecution anti-juive, théâtre
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En pays totalitaire, le tyran veut que tout lieu soit 
un No Man’s Land1 pour tous les autres

André Sirota2

Les esprits actuels inscrits dans leur époque ont une mémoire fondée sur l’Histoire du 
vingtième siècle. Un siècle dévasté par deux guerres mondiales et l’irruption de deux 
systèmes politiques totalitaires. Deux jumeaux aussi complices que fratricides, tant envers 
leurs propres populations que celles des pays voisins.

Bien qu’on ait déjà beaucoup écrit sur ce siècle, en revisiter les caractères et quelques-
uns des processus qui l’ont produit demeure une sorte d’impératif catégorique. Du moins 
si l’on ne veut pas se retrouver complice passif d’un retour à ce type de régime d’anéantissement 
de l’humanité.

En effet, ces temps-ci, la montée de périls totalitaires est à nouveau très forte et les 
concurrents en volontés purificatrices et exterminatrices se sont multipliés. À ceux-ci, sont 
venus s’adjoindre dérégulation climatique et réchauffement de la planète, s’accélèrant du 
fait des activités humaines et des dénis répétés dont elles sont l’objet, en particulier, de la 
part de ceux qui accèdent au faîte du Pouvoir politique, par de résistibles ascensions, alors 
qu’ils se comportent comme de nouvelles figures d’Arturo Ui (Brecht, 1941/2012) et 
parviennent à se faire élire ici et là, via des scrutins truqués, mais validés d’une manière 
ou d’une autre, bafouant, sans vergogne parfois, les lois encore en vigueur ou clamant le 
projet de mettre fin à l’État de Droit, c’est-à-dire de mettre à terre l’existence même des 
sociétés humaines ou humanisantes par les lois qu’elles se sont données grâce aux instances 
de délibération collective qu’elles ont su inventer.

1.	 En anglais No Man’s Land signifie terre d’aucun homme, dans la langue militaire, cette expression 
désigne une zone délimitée qui sépare deux armées en guerre, ennemies, dans laquelle aucun être 
humain ne doit s’aventurer, c’est une zone où aucun homme ne doit se trouver, autrement-dit, 
même les lois de la guerre n’ont pas être observée. C’est une zone interdite, sans foi, ni loi, On 
peut y faire ce que l’on veut là. Qui est ce «On»: celui qui est le plus fort qui peut tuer sans courir 
ce même risque, et sans risquer le moins du monde d’être jugé.

2.	 André SIROTA, professeur émérite de psychopathologie sociale clinique de l’Université Paris 
Nanterre; ancien professeur associé de la Faculté de Psychologie et de Sciences de l’Éducation 
de l’Université «Al. I. Cuza» de Iasi, Roumanie (1996-2010); ancien président de la SFPPG, la 
Société Française de Psychothérapie Psychanalytique de Groupe (2006-2014) et du CIRFIP, Centre 
International de Recherche, de Formation et d’Intervention en Psychosociologie (2019-2022). 



92 André SIROTA

Rappelons-nous que La résistible ascension d’Arturo Ui est le titre d’une pièce de théâtre 
que Bertolt Brecht a écrite en 1941, en collaboration avec Margarete Steffin. Cette œuvre 
est une caricature ou une parabole des manœuvres totalement maffieuses et terroristes 
déployées par Adolf Hitler et ses hommes de mains pour l’extension de son territoire de 
domination pervertissante et distributrice de morts, pour tous.

La résistible ascension d’Arturo Ui décrit les mécanismes qui posent les pierres des 
routes sur lesquelles les dictateurs, animés par une haine incoercible du vivant, vont pouvoir 
avancer en piétinant et faisant disparaître, sans difficulté majeure, leurs opposants, renvoyant 
au néant l’humanité elle-même. Cette œuvre donne une représentation des réseaux des 
complicités qui jalonnent et rendent possible leur trajectoire et l’expansion illimitée de la 
terreur.

Quelle est notre grande question?

Comment dans nos pays contemporains, après la Kolyma, la Shoah, et les autres lieux dans 
d’autres régions du monde, où la volonté d’extermination s’est exercée, la concentration et 
la confiscation du Pouvoir politique, entre les mains d’un seul, peuvent-elles advenir, avec 
l’assentiment de groupes entiers et engendrer des répliques de ces régimes tueurs? Ne 
saurait-on faire groupe avec les autres que pour le pire?

En 1933, du fait de l’avènement des Nazis au faîte du pouvoir politique en Allemagne, 
Bertolt Brecht, comme bien d’autres citoyens Allemands, a été contraint de s’exiler. Sur 
ce chemin, l’idée d’écrire une satire sur Hitler et ses hommes de main mûrit. En situant 
la montée du Nazisme parmi les gangsters de Chicago, Brecht est parvenu à une distanciation. 
Par celle-ci, il nous donne accès à une transposition satirique de sa propre histoire, depuis 
celle de son pays et de l’Europe entière de son époque, jusqu’à l’histoire contemporaine 
mondialisée.

D’un côté, étaient les innombrables disparitions, les exils dans les froids sibériens, les 
massacres de masse que les dirigeants de l’Union soviétique ont ordonnés à l’encontre de 
ses peuples, de très longues décennies durant. Une journée d’Ivan Denissovitch d’Alexandre 
Soljénitsyne (1962) et L’Archipel du Goulag (1973, en russe, et en 1974 en français), avec 
les Récits de la Kolyma (2003) de Varlam Chalamov, nous avons devant les yeux une 
condensation du sadisme destructeur ou de la folie nihiliste de ce système et du désir et de 
la jouissance bien singuliers de ceux pour qui faire mal et faire le mal est un impératif 
catégorique vital. Chalamov écrit: «Il est impossible de comprendre les camps sans une 
idée exacte de ce qu’est le monde du crime. Ce sont les truands qui donnent aux lieux de 
détention leur visage, le ton de la vie que tous y mènent (...)»

De l’autre, sous l’ère Nazie, qui a duré beaucoup moins longtemps, sont d’autres 
massacres. Ce sont des pogroms, inventés ailleurs et avant la Shoah, dont la Shoah par 
balles, suivie des exterminations en masse dans des camps (Hilberg, 1985), tels qu’ils ont 
été perpétrés systématiquement partout en Europe par l’Allemagne nazie et leurs affidés. 
Le nom d’Auschwitz-Birkenau, en territoire polonais, en est, à lui seul, la condensation 
(Sirota, 1998-1999).

Dans nos psychés, les legs et traces psychiques de ces pratiques exterminatrices de masse 
n’ont pas fini d’être exhumés, puis analysés, élaborés, ce qui ouvre une perspective de 
nouveau déploiement au processus réversible d’humanisation progressive, pour celles et 
ceux qui ne redoutent pas la confrontation bien désagréable avec la part d’ombre qui nous 
constitue. Tantôt ces legs sont refoulés et parfois déclarés n’être que détails insignifiants 
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de l’Histoire ou de pures inventions. Tantôt ils sont instrumentalisés. Tantôt nous nous 
humanisons davantage.

La folie et la fureur des chefs tyranniques de ces deux empires et de leurs complices, avec 
les dévastations incommensurables qu’ils ont provoquées, sur le plan matériel, environnemental, 
économique, culturel et psychique ne cessent d’interroger. On reste stupéfait qu’aient pu 
s’ordonner et être exécutées de si mauvaises œuvres et aussi longtemps; et qu’elles trouvent 
encore aujourd’hui des héritiers qui veulent dépasser leurs idoles, mais en allant encore 
plus avant sur les chemins de l’abjection.

Des récits personnels et des travaux sur le totalitarisme, ainsi qu’un roman écrit à partir 
de faits de réalité (Styron, 1979) nous ont poussé à dresser un tableau des caractéristiques 
majeures du système totalitaire, dont ses procédures d’annihilation de l’humanité. Les auteurs 
qu’on peut lire sont connus. Nous n’en citerons que quelques-uns: Antelme, 1957; Levi, 
1947; Herling, 1951; Semprun, 1994; Rossi, 1995; Kershaw1, 1985, 1997); Paul Nothomb, 
1999; Père Desbois, 2007 et, bien sûr, Hanna Arendt. D’autres seront cités par la suite.

Revisiter les totalitarismes et leur genèse avec un regard psychologique orienté par la 
psychanalyse est un travail que nous devons à tous les disparus comme à ceux qui sont 
revenus de là d’où on ne revient pas et qui ont pu en dire quelque chose. Ce travail est 
nécessaire pour entretenir notre vigilance face aux risques toujours actuels de dérives 
totalitaires, y compris, ne l’oublions pas, dans les sociétés démocratiques.

En attirant l’attention des lecteurs sur les caractéristiques du totalitarisme, nous nous 
proposons de partager des représentations et des données avérées relatives aux processus 
et aux effets de co-présence dans les groupes, qui peuvent entrainer un être humain à la 
participation à sa propre déchéance. Nous souhaitons aussi attirer l’attention sur ce que 
l’expérience singulière du groupe d’analyse et du travail de culture en groupe peut apporter 
à toute personne pas top défensive. Elle permet de découvrir comment on fonctionne en 
présence des autres, quel scénario inconscient on déploie pour tenter de prendre place 
parmi les autres et pourquoi. L’expérience d’implication dans un groupe d’analyse permet 
de s’équiper créativement afin de faire face à la destructivité, au narcissisme de mort, 
ce qui permet ensuite de parvenir à mieux en identifier et en déjouer les pièges. D’une 
certaine façon, il s’agit pour nous de contribuer au développement, au renforcement du 
narcissisme de vie. Nous y parvenons en recherchant et trouvant en nous des ressources 
et des mots pour neutraliser, dans l’instant même, les effets des propos équivalents à des 
déclarations de guerre et d’autres provocations perverses et violentes dont sont friands 
quelques-uns de nos interlocuteurs dans les groupes. Nous pouvons et devons arrêter dans 
l’œuf leur tentative d’ascension dès qu’elle commence. Aussi faut-il apprendre à reconnaître 
ce type de manœuvre.

Société, socius et changement social

La référence à la Révolution française: un imaginaire leurrant

Héritiers du Siècle des Lumières, époque qui nous a légué deux idées intimement associées: 
l’idée d’égalité de dignité entre tous les êtres humains et l’idée d’essor inéluctable des 
sciences éclairées par la raison, notre raison elle-même continuant de progresser en étant 
éclairée réciproquement par les avancées des sciences modernes.

1.	 Dans ce livre, le lecteur trouvera de nombreuses références d’historiens du nazisme et du totalitarisme.
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La Révolution française advint dans ce creuset. Transformée plus tard en paradigme du 
changement social et politique par les idéologues du communisme réel et du communisme 
imaginaire, elle a aveuglé bien des esprits comme l’expliquent François Furet (1995) et 
Gilles Ferréol (2008). Ces propagandistes des fables donnant des récits mensongers de la 
vie en terre soviétique n’ont pas hésité à en légitimer la terreur, comme le prix nécessaire 
du progrès. Tout le monde n’a pas été aveuglé. Ainsi, à Romain Rolland qui l’interrogeait 
sur ce qu’il pensait du communisme, Sigmund Freud, avant de lui répondre, demanda à 
son illustre interlocuteur quel en était le programme. Rolland lui répondit en substance: 
«Un programme en deux étapes: la destruction du vieux monde d’abord, et la construction 
d’un monde nouveau ensuite». Freud, qui ne manquait pas d’humour, lui dit alors: «Vous 
m’avez à moitié convaincu».

Après Les Lumières, après Marx et Freud, nombre de gens ont cru en un processus de 
civilisation progressive et inéluctable, grâce au développement de la conscience morale et 
de la raison, dont l’émergence est déjà ancienne selon Freud (1912-1913), puis à l’extension 
du territoire psychique (Zaltzman, 2007), laquelle nécessite un travail de culture, et d’abord 
un renoncement à la violence brute. Quant aux lointaines prémices du premier État de 
Droit, elles adviennent lors des transformations des modes de vie, lorsque nos lointains 
ancêtres ont renoncé au mode de vie en horde primitive pour accéder au mode de vie en 
société, c’est-à-dire à un mode de vie fondé sur des conventions dont les règles du jeu 
résultent d’accords issus de la délibération collective.

Dans Totem et tabou, pour expliquer ce passage, ce saut qualitatif, Freud infère un 
après-coup inédit du meurtre d’un chef de horde primitive, un après-coup jamais advenu, 
qui serait un jour advenu. En cette circonstance supposée, se serait produit un déploiement 
décisif de la conscience, que Freud assimile à la conscience morale. Cette apparition d’un 
état de conscience nouveau marque le «développement du totémisme, qui englobe les 
commencements de la religion, de la moralité et de la subdivision sociale» (Freud, 1912-
1913), et en définitive, des conditions de possibilité même de ce qui fait société. Ce qui 
interroge le concept de société, sachant qu’il n’est pas de société sans socius.

Qu’est-ce qui fait une société?

Un regroupement d’individus fait société, lorsque leurs rapports réciproques sont régis par 
des lois écrites et connues de tous, ainsi que par des coutumes transmises ayant une 
permanence suffisante pour garantir à chacun – individus et groupes – une place stable 
dans la communauté humaine et le sentiment de la continuité de l’existence entre les 
générations et entre les membres d’une même génération. Ce sont ces lois, dans la mesure 
où elles résultent de la délibération des individus organisées dans des instances spécialisées 
pour cela, et qui, à la fois, intègrent et altèrent des coutumes préexistantes, qui font qu’il 
y a État de Droit et société. D’une certaine façon, c’est au moment anthropologique mythique 
et donc fictif où les Hommes ont ou auraient réussi à se concerter et à se mettre d’accord 
pour instaurer des formes d’organisation et des règles de vie, de parenté, et d’alliance, dont 
la règle d’exogamie pour tous, qu’ils se sont arrachés à l’état de nature et se sont fondés 
comme être sociaux, culturellement et politiquement.

De l’existence corporelle ou biologique, dominés par des angoisses archaïques informes 
et envahissantes, d’avant l’émergence du langage, ils sont passés à une autre existence, à 
un autre mode d’existence, après l’émergence du langage et les premiers déploiements de 
la matière psychique et de la psyché. C’est l’apparition du langage et des premiers états de 
conscience, dont la naissance de la conscience de culpabilité qui introduit une césure entre 
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l’être humain, en tant que premier Homme moderne premier et son précurseur. Ce qui 
l’arrache à la vie antérieure et à la violence brute dépend de capacités émergentes à parler 
et à écouter et à construire et produire des décisions collectives où chacun s’engage vis-à-
vis des autres et où ensemble ils renoncent à la violence brute, révélant leur passage et leur 
entrée dans un nouveau processus, celui de l’humanisation. Processus réversible à la 
différence du processus d’hominisation bien explicité dans la théorie de l’évolution. Dès 
lors l’individu s’institue avec les autres et par les autres comme sujet de culture et de paroles 
échangées et comme sujet de droit. Ce moment, dont Freud semble inférer qu’il est un fait 
d’histoire, dans le passage progressif de la préhistoire à l’histoire, quand l’écriture commence, 
est une création mythique (Gantheret, 1993). En faisant découler la naissance de l’État de 
Droit de la délibération des hommes qui suit l’émergence de leur volonté de renoncer à la 
violence brute, Freud (1912-13) a créé un nouveau mythe qui nous a tous élevés à la 
condition humaine et arrachés à la seule condition de nature. Tous? Pas si sûr.

Alors, qu’est-ce que le socius?

Socius est un mot qui nous vient du latin. Il désigne l’élément social constitutif de l’individu. 
Le socius se forge dans la praxis sociale de chacun en tant qu’elle est une praxis partagée. 
L’Homme est fait de ses actes, de ses œuvres et «cela s’appelle la civilisation…» (Vernant, 
1996, p. 193 & suivantes), ainsi que de ses coopérations volontaires et solidaires avec les 
autres. De son côté, Maurice Godelier (2007) précise que pour fabriquer et élever un enfant, 
en faire un sujet individuel et un sujet social – l’un ne pouvant pas exister sans l’autre – un 
père et une mère ne suffisent pas. Il faut aussi une société. Le mot socius désigne cet 
élément social qui est à la fois intérieur et extérieur, ce qui est dans l’individu et dans le 
monde social et fait, à la fois, œuvre, lien, et société. C’est ce qui fait corps, du corps qui 
n’est pas de l’ordre du biologique, mais du symbolique, qui fait tenir debout le corps 
biologique, qui nourrit l’individu et le relie aux autres et aux ensembles sociaux emboîtés 
où il grandit. Le Sujet est nécessairement social, c’est la condition même de possibilité de 
l’être humain (Laplantine, 2007).

Avec cette conceptualisation ici proposée, on ne saurait associer le concept de société 
et celui de totalitaire; ces deux termes sont antinomiques, c’est-à-dire dans un rapport 
d’antagonisme radical. Il n’est plus rien qui ressemble à la société en système totalitaire. 
Socius, société et humanité sont ses ennemis.

Les organisateurs du système totalitaires et leurs effets

Une terreur sans limites et sans nom. Une levée des interdits  
différenciateurs et fondateurs de société

La terreur est inhérente au système totalitaire, elle en est constitutive. Il s’agit d’une terreur 
systématique, sans limites et sans nom car perpétrée au nom d’intérêts suprêmes et 
indiscutables, elle échappe à la délibération des Hommes. Cette terreur s’exerce par des 
spoliations successives de droits fondamentaux, des tortures physiques et psychologiques 
des plus cruelles, des exterminations de masse, une mise en esclavage. Chaque tyran excelle 
à pousser plus loin que les autres la cruauté et l’abjection (cf. la «prison-modèle» de Piteşti1 

1.	 De 1949 à 1952, la «prison-modèle» de Piteşti a été conçue comme un laboratoire pour expérimenter 
des procédures de tortures des plus abjectes et cruelles en vue de réformer les êtres humains et en 
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en Roumanie, avant l’avènement de Ceausescu) (Neculau, 2008; Talaban, 1999). Les 
tyrans totalitaires se ressemblent, si l’on pense, par exemple, aux conditions matérielles 
ou physiques et psychologiques de transport et de séquestration des déportés, sur lesquels 
ils s’octroient tous les «droits» et leur retire tout droit. Ceux qui survivaient à leur rafle et 
à leur transport, ou n’étaient pas immédiatement exécutés ou enterrés vivants, subissaient 
des privations multiples, étaient mis sans protection dans le froid, les grands froids ou, 
selon les saisons, dans le trop chaud. Encore en vie, ils devaient effectuer des travaux 
exigeants d’eux des forces physiques qu’ils n’étaient pas en mesure de fournir, vu leur état 
de dénutrition, ce qui leur valait des coups, des tortures; tortures sans limites pour ceux 
qui tombaient entre les mains des polices politiques. Tous ces mauvais traitements révélaient 
chez leurs ordonnateurs et leurs exécuteurs une éradication achevée de leur conscience 
morale ou une levée ou des interdits fondamentaux, à supposer qu’ils aient été auparavant 
intériorisés.

Les individus réduits à des ventres affamés, en corps de souffrance. En pays totalitaire, 
toute activité dépend du bon vouloir de son tyran. Les individus doivent être soumis. Pour 
obtenir leur soumission, rien de mieux que de faire de l’autre un être affaibli. Affamer la 
population est une arme majeure. À cette fin, la rareté des produits, dont ceux de première 
nécessité, est organisée, et pas seulement dans les camps où la pénurie est poussée à l’extrême. 
Ceux qui ne peuvent être soutenus par une famille ou n’ont pas accès à un réseau mafieux 
n’entendent plus autre chose que l’appel des douleurs du corps, de la faim et du froid. Une 
bonne partie de leur vie se passe à faire la queue en espérant une bouchée de pain.

Le règne délibéré de l’absurde. Le règne de l’absurde caractérise aussi le régime 
totalitaire, en ce qu’il suscite des affects de perte de sens, de perte du sentiment de la réalité 
de l’existence, de perte de toute possibilité de lien. À cette fin, il attribue à ses victimes 
des „fautes”. Soulignons qu’elles – ces fautes – sont déposées dans leurs psychés par un 
processus d’exportation psychique des persécuteurs internes du tyran totalitaire lui-même 
auquel ses hommes de main emboîtent le pas. Cette exportation transforme les individus 
qui vont à peu près bien en ce qu’ils ne sont pas, en des assujettis aliénés, diminués, à leur 
insu.

Dès lors, les assujettis sont seulement ce qu’ils représentent projectivement et fan
tasmatiquement pour le dirigeant totalitaire et pour ses hommes et femmes de mains et pour 
les complices passifs aveuglés. Les accusations portées contre eux sont inventées. Elles n’ont 
aucun fondement. Elles sont sans aucune raison, du point de vue de notre banale rationalité.

Surtout «sans aucune raison». Comme l’ont souligné Hannah Arendt (2002), ou Primo 
Levi, un jour qu’il questionnait un «gardien» du camp d’Auschwitz. Celui-ci venait de lui 
arracher des mains un glaçon dont il s’était saisi pour absorber un peu d’eau. Primo Levi 
dit au gardien: «Warum?» (pourquoi?). Et celui-ci de lui rétorquer: «Hier ist kein warum» 
(ici, il n’y a pas de pourquoi). Inoculée comme un poison à l’individu, alors qu’il est seul 
devant l’absurde, la faute dont il est accablé le conduit à tenter de trouver une explication 
à son accusation pour rester vivant, ce qui peut l’impliquer paradoxalement dans le processus 
de sa propre intoxication psychique. C’est ainsi qu’un régime d’extrême terreur s’incruste 
dans les consciences, et peut finir par les gouverner. Celui qui ne parvient pas à admettre 
l’absurdité risque fort d’être perdu en situation extrême. Cette recherche de sens peut en 
effet conduire l’individu à se considérer lui-même comme coupable d’un crime qu’il n’a 
pas commis. Il peut finir par souhaiter en avoir commis un, ce qui fait de lui un coupable 

premier lieux les étudiants et intellectuels. Elle a été mise sous la tutelle du tortionnaire Eugen 
Ţurcanu, d’abord prisonnier.
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pour avoir pensé sans avoir agi. Ainsi finit-il par se convaincre qu’il est complice de la 
faute qui lui a été imputée – d’avoir comploté contre l’abjection totalitaire – et donc à penser 
que sa condamnation est normale. La folie n’est pas loin. C’est ce qui est arrivé à Paul 
Nothomb, c’est ce que Vladimir Maximov raconte en donnant un récit des évolutions 
progresives des habitants dans son livre métaphorique sur les sept jours de la création (1971).

Chalamov (2003) écrit:

Il ne faut pas avoir honte de se souvenir qu’on a été un «crevard», un squelette, et qu’on a couru 
dans tous les sens et qu’on a fouillé dans les fosses à ordures [...]. Les prisonniers étaient des 
ennemis imaginaires et inventés avec lesquels le gouvernement réglait ses comptes comme avec 
de véritables ennemis qu’il fusillait, tuait et faisait mourir de faim. La faux mortelle de Staline 
fauchait tout le monde sans distinction, en nivelant selon des répartitions, des listes et un plan à 
réaliser. Il y avait le même pourcentage de vauriens et de lâches parmi les hommes qui ont péri 
au camp qu’au sein des gens en liberté. Tous étaient des gens pris au hasard parmi les indifférents, 
les lâches, les bourgeois et même les bourreaux. Et ils sont devenus des victimes par hasard.

Un sentiment très intense et omniprésent de menace catastrophique. Quand l’état de 
catastrophe dure longtemps, et bien qu’elle ait déjà eu lieu, l’individu vit dans l’attente 
inexorable d’un nouveau séisme, d’une réplique encore plus forte, définitive. C’est de sa 
fin prématurée ou de celle des siens dont il s’agit, ou de quelque chose de pire encore, la 
fin de tout monde, de toute vie. Imprévisible, mais proche, elle tombera comme un couperet, 
retirant à l’individu toute possibilité d’autocontrôle et de recours. Le vivant n’existe pas, 
ou en trompe-l’œil seulement.

La suppression de toute permanence et l’imprévisibilité généralisée. Toute permanence 
est supprimée. Les règles du jeu, quand il semble y en avoir, sont changeantes, d’un jour 
à l’autre. On ne peut donc s’y référer. Aucun étayage externe sûr. Ce fonctionnement détruit 
toute permanence comme celle des structures sociales que nous connaissons dans un État 
de droit. Seule cette permanence permet d’éprouver la continuité de l’existence d’une 
génération à l’autre et entre les membres d’une même génération. Il n’y a plus de passé. 
Pas d’avenir. Aucune rêverie n’est possible. Hors, celle d’un plat de pâtes, comme il en 
mangeait en Italie, quand il était petit, écrivait Primo Levi.

Installé là depuis toujours et pour l’éternité. Sous un tel régime, le sentiment s’acquiert 
vite qu’il est installé là depuis toujours et pour l’éternité. La conviction s’impose qu’un 
autre monde – celui que l’on a connu, pour ceux qui l’ont connu – n’était pas vraiment 
réel. Ce qui est vraiment réel est ce qui est là, ici et maintenant, se muant en fait immuable 
ou de «nature», contre laquelle on ne peut rien.

Le système ayant pris la figure d’un tout-puissant Grand Tout, sans limite, éternel, il 
est devenu intemporel. Son tyran est vécu comme immortel. Le tyran totalitaire est Tout, 
l’individu se sent réduit à rien, à un état d’insignifiance extrême.

Une seule voix. Un seul ordonnateur. Un seul discours. Une isolation 
du reste du monde. La création d’une nouvelle normalité

Pour se raconter, le régime totalitaire se drape d’une fable. Si, d’un régime à l’autre, les 
fables diffèrent fortement, elles ont la même fonction: tromper, stupéfier, anesthésier. 
Aussi, ce récit doit-il être exclusif et chaque jour martelé. Tout autre récit étant strictement 
prohibé, toute autre source d’information est supprimée. Tout autre récit est accusé et 
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condamné à être désigné comme mensonger, bien entendu, comme ennemi à abattre, portant 
atteinte à la sûreté du système totalitaire. Le récit totalitaire, avec les menaces ou tortures 
qui l’appuient, aboutit à réformer les appareils psychiques ou appareil à penser de chacun. 
Après le reformatage, chacun conçoit ce qui était anormal jusque-là comme la norme elle-
même et, ce qui était jusque-là normal comme anormal, c’est ce que souligne en particulier 
Adrian Neculau ou Radu Clit, dans leurs travaux sur la fabrique de l’Homme nouveau, ou 
Youri Levada à propos de l’Homme soviétique ordinaire ou Homo sovieticus (1993).

Ainsi, tout ce qui apparaissait comme un acquis quasi définitif du genre humain pour 
ceux ayant vécu avant l’instauration d’un tel système, devient de plus en plus bizarre. Ce 
qui était parfaitement anormal, étrange, fou, inimaginable, suffoquant, est devenu tout à 
fait normal. Ce qui, avant l’instauration du système totalitaire, était socialement estimable 
et valorisé par la culture, est désormais suspect. Après la chute des régimes totalitaires, 
quand les survivants comprennent que ce qui relevait d’une certaine psychopathologie 
psychotisante ou d’une certaine anormalité du point de vue social et moral était devenu la 
valeur en régime totalitaire, ils ressentent un éprouvé indicible parce que vertigineux.

Massification et annihilation de l’individu et du sujet

L’individu-massifié

Fondé sur la terreur et une anormalité qu’il faut impérativement concevoir comme normale, 
le système totalitaire détruit tout ce qui, avant lui, faisait société. À cette fin, de chaque 
individu il fait une masse agglutinante. L’individu est placé dans une grande machinerie 
aspirante qui a tout pouvoir sur lui. Chaque individu est dépouillé de tout pouvoir d’être 
et de faire à son initiative. Personne ne peut plus être ni sujet, ni être de désir. Entièrement 
assujetti à l’arbitraire, c’est-à-dire ici à la folie du pouvoir politique, l’individu-massifié 
n’est ni sujet individuel, ni sujet du groupe, ni sujet social. Il est compacté en une nasse 
sociale et psychique indifférenciée-indifférenciante et jeté en permanence dans un grand 
No Man’s Land sans frontière. Privé de toute prise externe solide, il est soumis à des 
éprouvés renouvelés de détresse initiale, comparables à ceux que le petit enfant éprouve. 
Chacun est ainsi renvoyé à des angoisses archaïques de chute, d’annihilation, à une angoisse 
existentielle de complète insignifiance sociale et politique. Un univers où l’on ne compte 
pour personne, où personne ne peut porter assistance à autrui, sans redouter que sa 
sollicitude le lui soit reprochée et qu’il en soit condamnée. Cette ambiance est psychotisante. 
Cette casse de l’environnement social et socio-affectif et ces modalités de domination 
renvoient l’être humain à une sorte d’état préhistorique et archaïque, d’avant le langage. 
Dire quelque chose est dangereux. Sa psyché doit se replier sur elle-même, retrouvant l’état 
des temps d’avant l’accès à la parole, puisque les conditions nécessaires pour penser et dire 
la réalité sont désavouées. Et qu’il vaut mieux se taire. Une ère de suspicion généralisée 
est induite et prévaut. On en vient à se fuir, voire à s’entretuer, ou à devenir fou pour 
s’échapper d’un réel insupportable dont on ne peut sortir, puisque les systèmes totalitaires 
achevés empêchent toute tentative de fuite. Encore que, pour penser à fuir, il faut croire 
qu’un ailleurs différent existe. Quand ce système politique dure longtemps, les nouvelles 
générations ne connaissent que le milieu où elles grandissent. Elles n’ont pas l’expérience 
d’un autre monde. Avec la promesse messianique et leurrante d’un monde meilleur, d’une 
fabrique d’un Homme nouveau et meilleur, une identité sociale remodelée est valorisée 
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(Neculau, 2008, pp. 9-21). En réalité, comme le soulignait Freud, toute identité sociale 
doit être détruite, car seule la première partie du programme aboutit: la destruction de 
l’identité sociale et des étayages externes aux identifications et constructions psychiques. 
En effet, sans société et sans socius, il ne peut y avoir d’identité sociale personnelle. À 
l’apogée de sa fabrication, l’individu-masse est désidentifié.

Une homogénéité originaire supposée pour assouvir le désir-totalité,  
ce qui exige la création d’un ennemi qui doit être commun à tous

Pour massifier, le dictateur se réfère à un mythe des origines, celui d’une pureté ou d’une 
homogénéité originelle fantasmée. Manipulant en chacun, le fantasme individuel et le mythe 
collectif du paradis perdu, il déclare nécessaire de rétablir cette pureté. Cette totalisation 
ou cette massification a partie liée avec le désir-totalité qui habite le tyran, un désir très 
archaïque en relation avec une instance très primitive de la personnalité en construction: 
le Moi-tout. Pour assouvir l’appétit inhérent au désir-totalité, la taille du groupe qu’il a 
entrepris de s’aliéner n’est jamais assez grande. Pour restaurer ou instaurer cette pureté 
inventée des temps premiers, un «ennemi» est à désigner. En cet «ennemi» est localisé le 
mal ou la cause de toute difficulté de la communauté concernée. Il est désigné comme 
menaçant l’intégrité d’un pays, d’un peuple, d’une classe sociale, d’une communauté idéale, 
primitive ou à advenir.

Une fois «l’ennemi» créé, un seul pas conduit à le torturer pour le rééduquer en «Homme 
véritable» ou pour le destituer en tant qu’être humain et lui retirer le droit à l’existence. 
Privé de son appartenance à l’humanité, on peut le supprimer dans le silence général ou 
même avec l’approbation de tous les autres déclarés semblables. Toutefois, en régime 
totalitaire, du jour au lendemain, chacun peut se retrouver déclaré dissemblable.

Quant aux «ennemis» ainsi désignés, rappelons que les régimes totalitaires utilisent la 
force d’évocation envieuse que conserve encore de nos jours le signifiant Juif. Ils font des 
Juifs une masse porteuse de la part obscure de l’humanité. Quand on parvient à exciter une 
telle croyance, le crime, les croisades, les massacres, les pogroms s’ensuivent.

Toutefois, son désir-totalité et son projet déréalisant d’homogénéisation du monde, qui 
fait agir en aveugle et à son insu le tyran, ne peut jamais être assouvi. Il n’est jamais apaisé. 
Il avance en aveugle, quand il croit voir, quelques soient les motifs qu’il invoque pour expliquer 
ses décisions, car ses persécuteurs internes refoulés et qu’il ne veut pas connaître demeurent. 
Il est donc condamné lui-même à sa propre prison et à de nouvelles sentences pour éliminer 
tout autrui, dans une tentative échouant sans fin de suppression de toute altérité.

La haine de la différence et l’envie destructrice

La haine de la différence s’observe hors situation extrême, dans des groupes d’analyse ou 
d’élaboration de situations critiques, par exemple. Dans ce type d’espace de travail, il est 
des interlocuteurs qui ne se sentent pas du tout stimulés avec bonheur par la présence des 
autres, par la pluralité représentée des subjectivités ou des formations des uns et des autres, 
ou par la diversité des métiers et compétences, ou encore par les différences d’analyses. 
Bien au contraire, quelques uns se sentent fort menacés dans toute circonstance où la 
confrontation à l’altérité ne peut leur être évitée. Ils sont dérangés par une différence d’âge 
ou de génération, de sexe, de statut, d’années d’expérience de vie professionnelle ou de 
vie institutionnelle, tant en plus qu’en moins.
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Celui qui semble être ou seulement avoir «l’objet» leur est immédiatement insupportable. 
Les qualités développées par un autre sont vécues comme un empiètement, jamais comme 
aiguillon. Celui qui vit les choses ainsi peut passer son temps à essayer de dépouiller autrui 
de toute qualité au lieu de se mobiliser sur ce qu’il a à faire, là où il est pour grandir avec 
les autres. Une façon de dépouiller autrui de toute qualité est de provoquer un phénomène 
groupal de normalisation et d’homogénéisation. Les moments où, dans les groupes, se 
déploie un processus groupal qui tend à l’homogénéisation sont fréquents, comme si nombre 
d’individus – un seul suffit parfois – étaient poussés à entrainer tout un groupe vers un 
espace idéal imaginaire, qui serait le seul enviable, où tout le monde serait égal, où il n’y 
aurait plus de différence.

Dédifférenciant et massifiant, le système totalitaire manipule l’archaïque en chacun. Les 
mouvements de l’archaïque dans les groupes que représentent les tendances à la fusion ou 
au morcellement méritent d’être connus de ceux qui veulent accompagner des groupes ou 
des équipes de travail dans leur histoire (cf. notamment Jean-Claude Rouchy, 1998) et dans 
leurs démêlés avec Thanatos ou Éros.

Quand cette haine de la différence, qui est aussi une haine de l’amour (Hurni et Stoll, 
1996), s’installe sur la scène politique, un symptôme collectif morbide s’épanouit, qui 
révèle une psychopathologie sociale voulue par le pouvoir politique1 en place.

Quand tout un pays est séquestré et que chacun est rendu  
complice de sa propre déshumanisation

Les conditions d’enfermement politique du système totalitaire s’appuient sur une emprise 
immodérée et sociopathogène. Elle peut pousser un individu à se transformer en bourreau 
(Clit, 2001). Les commanditaires de ces procédures ont besoin de nombreux exécutants 
pour entretenir la terreur et obtenir un aveu. Le régime totalitaire se maintient par la 
fabrication de coupables qui doivent faire l’aveu qu’ils sont bien les auteurs de fautes qu’ils 
n’ont pas commises. Surtout de fautes qu’ils n’ont pas commises. C’est essentiel. Car cette 
obligation inflige un éprouvé terrifiant d’absurdité. Pour obtenir l’aveu de sa proie, le 
bourreau doit parvenir à faire dire et reconnaître par sa victime la réalité de ce qui est faux. 
Si l’opération de torture psychologique passant par des souffrances physiques et psychiques 
inouïes réussit, l’individu est alors comme décervelé.

Avec la technique de l’aveu (London, 1968), dont on ne ressort pas indemne, (Nothomb, 
1999) tout se passe comme si l’individu se retrouvait, après une sorte de lobotomie, détruit 
psychiquement, au bord de la folie, ou dépouillé de toute conscience morale, d’idéal du 
moi et de surmoi, sans plus d’accès possible à la culpabilité dépressive et humanisante, ce 
qui pourrait les conduire au suicide ou à une sorte de choix inconscient de la folie pour 
survivre tout en se soustrayant des horreurs du monde.

Quand nous prenons connaissance de ces faits de réalité, nous sommes mis dans une 
grande difficulté pour les accepter. Comment concevoir que certains de nos supposés 
semblables aient pu ordonner, et d’autres se soumettre et pratiquer de telles tortures? 

1.	 Nous en savons quelque chose dans nos pays actuels, avec l’obsession évaluative qui ne veut nous 
gouverner que par des procédures d’homogénéisation. Les «experts» en la matière mandatés sont 
de nouveaux inquisiteurs puisqu’ils ne savent compter que jusqu’à 1. On est zéro ou bien 1. Il n’y 
a pas d’autres alternatives. Avec une logique quantitative aussi rudimentaire, l’épuration est l’issue 
évidente et fatale de l’actuelle politique d’évaluation. 
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Quelles sont les conditions politiques d’arraisonnement des consciences pour qu’une telle 
cruauté folle puisse devenir normale et génère une jouissance? Quand ces grands délinquants 
ont-ils franchi la ligne de démarcation entre l’humain et l’inhumain?

Certaines conditions de terreur provoquent une régression à des modes d’être analogiques 
avec à ceux de groupements premiers. Ceux d’avant même la création du premier État de 
droit, où la durée de vie était courte et scandée par une suite tout à fait banale et 
ininterrompue de fureurs, de violences et de crimes. «C’est seulement après la formation 
d’un langage abstrait que les hommes sont devenus capables de rattacher les restes sensoriels 
des représentations verbales à des processus internes; ils ont alors commencé à percevoir 
peu à peu ces derniers.» (Freud, 1911-1913). L’émergence de cette capacité de discernement 
et de mise en relation des choses internes avec des mots pour les représenter signale un 
déploiement de l’appareil psychique par l’apparition ou l’extension des capacités de conscience 
et des conditions de base pour un engagement dans le travail culturel. Cause et effet à la 
fois, ce déploiement révèlerait un grand bond en avant du processus de civilisation ou 
d’humanisation. Mais, rien n’est jamais acquis à l’Homme. Les grands bonds en derrière 
ne sont pas exclus, et semblent plus fréquents que les bonds en avant.

Quand on est soi-même construit sur des états de conscience de culpabilité et de 
conscience morale, on espère que, même en situation extrême, on ne les aurait pas perdues. 
Mais, qui peut savoir, hormis celles et ceux qui ont été eux-mêmes incarcérés dans une 
société séquestrée et détruite par un système de terreur autoritaire sinon totalitaire et sans 
limites? (Puget et al., 1989; Talaban, 1999). Ces faits que l’histoire enseigne, nous inclinent 
à penser que, dans toute société de droit, il y a toujours un risque tangentiel de chute ou 
de rechute dans la barbarie et le totalitarisme.

Quand est instaurée une seule et centrale instance de pouvoir  
de décision retirant tout droit à quiconque, instance,  
groupe ou individu

La suppression de tout pouvoir intermédiaire, de tout passé.  
Quand le passé est qualifié de ringard

Une instance, et une seule, détient tous les pouvoirs. Toutes les autres instances auparavant 
légales ou coutumières sont supprimées et, le cas échéant, déclarées ringardes. Toute 
disposition légale propre à l’État de droit est effacée. Toute instance de délibération collective 
ou d’inter-contrôle est balayée. Ainsi, le tyran totalitaire peut-il destituer qui il veut et, à 
cette fin, empêcher l’individu de subvenir à ses besoins.

L’individu est privé de tout droit

Chaque jour, le tyran totalitaire peut édicter un nouvel ordre empêchant, par exemple, les 
gens de travailler pour vivre, de louer un logement, de détenir des objets vitaux nécessaires 
à la vie quotidienne, sans même avoir besoin de les envoyer dans un camp de la mort.

Le régime totalitaire peut confisquer les outils et moyens de travailler pour gagner sa 
vie par soi-même. La qualité de citoyen peut être retirée. Et, par exemple, comme en 
Roumanie, des règlements ont été «votés» qui interdisaient aux propriétaires de louer un 
appartement aux Juifs. Un citoyen déclaré Juif, ne peut plus ni vendre ni acheter, ni signer 
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de son nom une œuvre théâtrale. Plus personne n’est autorisé à commercer avec un Juif. 
Une mise à mort annoncée. On aperçoit très précisément ces effets insidieux sur le lien, 
sur le socius, de ce type de mesures pendant la deuxième guerre mondiale en Roumanie, 
comme en témoigne Mihail Sebastian (1996)1 dans son «Journal (1935-1944)». Des dirigeants 
roumains, poussés par des bandes armées qu’ils ont laissé agir, ont précédé les exigences 
des Nazis, avant de les avoir reçues.

La suppression de toute autorité concurrente ou intermédiaire:  
l’organisation de la chute de la fonction et de la figure du père  
et la mise au pas de l’École et du savoir émancipateurs

Ne souffrant ni pouvoir ni autorité intermédiaires, un tel système ne peut se fonder et durer 
que sur la disparition de l’autorité des deux groupes sociaux de base – c’est-à-dire constitutif 
de la société – que sont la Famille et l’École. Il s’y substitue. L’autorité des prédécesseurs 
est supprimée. Les enfants sont invités à dénoncer leurs parents et la famille, s’ils entendent 
quelque chose de contraire à la doxa officielle; ils sont invités à dénoncer les maîtres 
d’école, les penseurs et les scientifiques et le patrimoine culturel et scientifique qu’ils 
représentent. Si des éléments de discours semblent trompeusement affirmer le contraire, le 
système de terreur et d’incitation à la dénonciation, ici la délation, de tous y compris à 
l’endroit de sa propre famille annihile les liens familiaux et sociaux, et instille le sentiment 
que les ancêtres protecteurs, les pères et mères ont abandonnés leurs descendants, qu’on 
ne peut plus compter sur personne. Même les parents qui ne participent pas, et ont conservé 
une autonomie intérieure, se taisent. Ils croient ainsi protéger leurs enfants en les maintenant 
dans l’ignorance de ce qu’ils pensent. Toutefois, ce silence est interprété par les enfants 
comme une approbation du discours dominant qui est le seul qu’ils entendent. L’autorité 
familiale disparaît ainsi.

Remarquons au passage, qu’en France par exemple, il a été affirmé que la chute de 
l’autorité résulterait des événements de mai 1968. Quand on raisonne ainsi, on donne la 
preuve de son ignorance à partir de deux dénis de réalité. Le déni des deux guerres mondiales 
et des deux totalitarismes – sans compter quelques répliques majeures ici ou là (au Cambodge 
par exemple) au travers le monde – avec leurs traces dans les psychés et celui du sens 
principal des années 1968 dans le monde. Cette protestation était élevée contre les extrêmes 
abus de pouvoir et d’autorité que représentent les totalitarismes, contre les masques des 
idéologies, pour le travail de mémoire et non contre le pouvoir et l’autorité. En désignant 
le baromètre – les événements de 1968 dans le monde et en France – comme coupable 

1.	 Iosif Hechter, qui a signé ses œuvres sous le nom de Mihail Sebastian, est un grand écrivain 
roumain. Son inscription dans la culture roumaine et dans la société de son pays respire tout au 
long des pages de son Journal. Ses analyses de la politique des pays européens qui émaillent son 
Journal montrent une clairvoyance rare sur son époque qu’il ne peut fuir. Au fil des pages, l’on 
sent poindre l’issue nécessairement fatale qui se prépare. Son Journal peut être lu comme une 
chronique lucide de son attente de «l’Accident» et de sa mort annoncée, lorsqu’il est renversé 
accidentellement, en 1945, sur la voie publique par un emblématique camion soviétique à Bucarest. 
L’accident, ça existe, ça peut arriver, mais ça peut aussi être évité, quand un totalitarisme ne chasse 
pas l’autre. Son Journal si personnel «décrit jour après jour “l’usine de l’antisémitisme” qu’était 
la Roumanie des années 1930 et 1940» écrit Philippe Roth. On n’échappe difficilement à la prison 
de l’histoire collective quand celle-ci sédimente les haines absurdes de plusieurs systèmes et cultures 
publiques et politiques, excitées par de grands délirants pervers qui sont pourtant portés puis laissés 
au pouvoir.
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alors qu’il indique un état de développement d’un processus en cours depuis longtemps, on 
occulte la réalité des séismes du vingtième siècle qui sont sans commune mesure avec 
l’année 1968.

Dans un régime totalitaire, la famille, les parents, les fonctions paternelles et maternelles 
sont empêchées et remplacées par un pouvoir central inaccessible, exclusif, incernable et 
incontrôlable. Il s’agit donc d’une autorité abusive à l’extrême. Dans la fable par laquelle 
elle se raconte, elle se fait néanmoins passer pour le bon père de tous. Est délibérément 
fomentée la casse de la structure familiale, de la fonction symbolique des parents, du père 
et de la mère et des fonctions paternelle et maternelle. Ne supportant aucun concurrent, le 
tyran totalitaire est voué à étendre le territoire de son emprise. En ce sens, il est une figure 
hypermoderne du chef de horde primitive: un mâle dominateur s’octroyant tous les biens, 
qui ne supporte aucune autre différence que celle qui le distingue comme chef absolu, et 
que rien ne peut arrêter que la mort, qu’il anticipe à chaque instant et qu’il conjure par 
des meurtres qu’il perpétue tant qu’il le peut.

L’école, comme lieu d’émancipation, d’éducation à la citoyenneté, de transmissions des 
savoirs émancipateurs est complètement inféodée et détournée de ses missions, si l’on se 
réfère aux idéaux des Lumières. Elle est transformée en système d’endoctrinement. Les 
savoirs sont bannis ou tordus pour ce service. Les livres brûlés. Les intellectuels et les 
savants sont parmi les premiers mis au pas ou éliminés. Cela ne concerne pas seulement 
les régimes totalitaires. Dans les sociétés actuelles, y compris démocratiques, il y a quelques 
embryons de totalitarisme et d’obscurantisme à l’œuvre: citons seulement les Créationnistes 
qui veulent que l’on supprime l’enseignement de la théorie de l’évolution.

Un système hypercontrôlant

Pour que cette manipulation soit bien opérante, il faut qu’elle soit hypercontrôlante. À cette 
fin, pour que chacun s’exécute, une oppression méthodique est mise en œuvre, faisant 
craindre pour sa vie et pire pour celle des siens. C’est ainsi que chaque jour advient un 
nouveau commandement totalitaire qui fait effraction dans l’espace intime.

Bien entendu, aucun domaine de l’activité n’est épargné. Tout est placé sous surveillance. 
Des cohortes de miliciens politiques sont créées, chargées de surveiller en permanence les 
individus dans toutes les parts de leur vie. Rien ne doit échapper au regard des inquisiteurs 
ou gérants des purges.

S’il vivait auparavant dans un pays qui avait reconnue et laissée se déployer la citoyenneté 
sociale ou politique de ses membres, l’individu se retrouve amputé de cette citoyenneté 
c’est-à-dire d’une partie intrinsèquement constitutive de sa construction individuelle et 
sociale, qu’il soit complice actif contraint ou victime. Il se retrouve comme incarcéré dans 
une immense prison où tous les murs ont des oreilles, où chacun est une menace potentielle 
pour l’autre.

Une dérive annoncée vers la mort générale

Si, par exemple, la durée de vie du système totalitaire Nazi avait été plus longue, après 
l’extinction des Juifs, d’autres catégories auraient été désignées comme l’incarnation de 
l’impur et les auraient remplacées, jusqu’à ce que seul vive encore quelque temps, le tyran 
totalitaire flottant seul dans une coquille de noix sur un océan de sangs et de larmes mêlés, 
jusqu’à son propre engloutissement par la pulsion de mort libérée de toute entrave. Voilà 
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l’à venir annoncé des programmes totalitaires. Ce n’est pas une fiction. Une évolution 
semblable était en cours en Union Soviétique. Elle a été réactivée par son dictateur actuel 
qui a pris Staline pour icône et se comporte en continuateur zélé de son maître, tout en 
espérant bien le surpasser.

Ce mode de gouvernance est dicté par une nécessité interne au fonctionnement psychique 
du tyran mû exclusivement par son désir-totalité. Ce désir prend appui sur une scène interne 
ou fantasmatique.

Une configuration fantasmatique de sa place dans le monde

En nous appuyant notamment sur les travaux de Chasseguet-Smirgel (1975, 1984, 1988), 
de Stoller (1984) et de Racamier (1992), ainsi que sur ceux d’Eugène Enriquez (1987), 
nos recherches sur la perversion sociale et narcissique (Sirota, 2003) nous ont conduit à 
élaborer le scénario du monde qui habite le tyran totalitaire, potentiel ou en exercice, qui 
est une sorte de prototype du pervers de société. Ce tyran est mû de l’intérieur par un 
scénario fantasmatique bien particulier. Ce scénario interne est inactuel, intemporel. Il lui 
fournit une représentation et une explication de sa place dans le monde actuel et de celle 
où il veut voir les autres. Ainsi, entre lui et la réalité externe s’interpose ce fantasme 
inconscient qui lui fait voir l’actuel au travers l’écran de l’inactuel.

Le pervers de société anticipe tout groupe actuel comme devant lui infliger une réplique 
de la catastrophe qui l’a fait passer du tout au rien, qui, précocement l’a humilié à l’extrême, 
et qui le fonde psychiquement. Pour se protéger de cette répétition qu’il croit certaine, il 
s’est édifié un système de défense qui consiste à attaquer le premier afin de détruire l’objet 
ou le contrôler entièrement. Pour détruire ou établir ce contrôle, il lui faut penser le monde 
et le réorganiser en le corrigeant à partir de lui comme première origine. Il ne saurait en 
effet devoir quelque chose à ses prédécesseurs ou à quelqu’un en général. Ne devant rien 
à personne, il lui faut effacer tout ce qui a pu exister avant lui. C’est pourquoi, le président 
actuel de la fédération de Russie, Vladimir Poutine veut effacer Yalta et reconfigurer le 
monde à partir de lui comme origine. Se référer de Staline ne suffit pas, il faut aussi le 
dépasser, et ne rien lui devoir. Donald Trump et lui sont frères jumeaux en la matières, du 
côté du fratricide et pas seulement du côté du fraternel.

Sur la scène sociale qu’il lui faut aménager, dont le modèle est en lui, il n’y a qu’une 
seule et unique place politique ou de pouvoir enviable qui peut lui procurer des apaisements 
provisoires: celle devant lui assurer un pouvoir de domination absolue. Comme il se juge, 
en outre, comme un être d’exception, il se donne tout droit pour imposer pour lui un statut 
d’exception. À cette fin, si nécessaire, il le crée en bafouant toute loi en vigueur jusque-là.

Certes, être au centre de l’attention de tous les autres correspond à un désir et à un 
fantasme bien communs. Mais, chez le pervers de société, ce fantasme domine entièrement 
sa vie psychique. Aucune formation psychique ultérieure, issue de la confrontation et de 
l’acceptation de la réalité n’est venue réguler et encadrer les constructions antérieures qui 
l’ont fondé psychiquement, du fait de son histoire familiale. Il n’apprend rien de l’expérience 
qui puisse l’altérer. Il reste immobilisé psychiquement, du fait de failles dans la constitution 
de ses assises narcissiques vitales. Il se défend par une hypertrophie défensive du moi que 
ce fantasme soutient, qui recouvre une grande béance.

Anticipée comme lieu de réalisation hallucinatoire du désir (Anzieu, 1975), l’expérience 
du groupe réactive ce fantasme en chacun. Ainsi, le pervers de société qu’est le tyran 
totalitaire advenu a-t-il besoin de groupes de grandes dimensions pour stimuler et satisfaire 
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son activité fantasmatique. Pour conjurer toute menace, il passe sa vie à la rêver, certes, 
mais aussi à concrétiser ses rêves, quand il en a le pouvoir, en rectifiant chaque jour le 
monde des autres, tous ensemble massifiés en un, en les faisant marcher sur un chemin de 
douleurs extrêmes vers la mort psychique ou la mort physique, au service de son fantasme.

Pour arriver à ses fins, il utilise tout stratagème qui lui permet de faire accréditer l’idée 
qu’il a quelque chose de plus que les autres n’ont pas: une qualité supérieure et prendre 
dans la psyché de chacun, la place du Surmoi et de l’Idéal du Moi.

Pour les individus pervers concernés que nous rencontrons parfois dans les groupes et 
les institutions, ce mode d’être au monde et en relation est aussi une forme de défense 
contre le lien et contre ce à quoi ils n’ont pas accès. En luttant contre le lien, en détruisant 
ou appauvrissant l’objet, ces sujets privent autrui de ce à quoi ils n’ont pas accès eux-
mêmes: leur humanité ou le plaisir partagé d’être en relation.

Pris dans cette aspiration jamais satisfaite, ils se condamnent à rester dans une lutte à 
la vie et à la mort, afin que personne d’autre qu’eux n’occupe cette place centrale, s’ils ne 
peuvent eux-mêmes y accéder. Pour eux, mieux vaut l’objet détruit que fructifiant grâce 
aux autres et aux coopérations des autres. Séduire, aveugler, croquer, incester, annihiler 
autrui, jouir du dépouillement des autres et des institutions, de leur stérilisation, de leur 
chute, leur procure au moins un ersatz de vie et de jouissance, une jouissance qu’ils ne 
peuvent prendre qu’aux dépens d’autrui. Plus le nombre des victimes est grand, plus 
l’effondrement est immense, plus le plus de jouissance est assuré. Mais, toujours très 
momentané, donc toujours à recommencer, parce que jamais comblé, tant le manque à être 
de ces sujets est incommensurable, tant ils sont dépourvus de toute capacité de contenir 
l’objet qui leur échappe toujours, d’où leur inclination obsessionnelle à l’hypercontrôle ou 
à la séquestration d’autrui.

L’emprise inconsciente de ce fantasme sociétal de l’unicité de la place politique enviable 
constitue le socle des entraves psychiques et fantasmatiques à l’accès à la logique de la 
responsabilité partagée, à la capacité de mutualité, à la coopération (Falla, Sirota, 2012), 
à la capacité de rêverie, au travail coopératif et, bien entendu, à toute vie de relation. Pour 
servir ce fantasme, le sujet que j’appelle le pervers-type de société ne recule devant aucune 
extrémité. Il lui faut constamment ré-immobiliser le vivant pour apaiser ses persécuteurs 
internes.

Sortir de la nasse totalitaire n’est pas évident

Après avoir dépouillé tout autre de toute qualité, et après avoir persuadé de ses mérites par 
la terreur et l’aveuglement, le tyran totalitaire peut se faire passer pour le Père de tous. Il 
se présente comme sachant ce qu’il faut et ce qui est bon pour chacun et pour le pays, ce 
que peut croire, ou faire semblant de croire un individu réduit à l’état d’infans, soit celui 
qui n’a pas encore accès à la parole, et qui n’est entouré que de silence, là où des paroles 
devraient être prononcé pour dire ce qui est et révéler la réalité en la parlant, en créant les 
mots pour la faire sortir de l’informe et de l’impensée, sinon de l’impensable. L’isolation 
et le martèlement d’une fable pendant une durée suffisante de temps peuvent aboutir à 
formater les esprits. Tortures diverses et extermination de masse permettent d’installer en 
chacun le sentiment d’une fatalité mortifère, d’une vie sans futur, sans progrès à espérer, 
sans autre avenir que celui de la reconduction infinie du présent à l’identique, ce qui facilite 
la soumission. Le règne du régime totalitaire repose sur cette séquestration, l’empêchement 
des liens et de l’humanité en chacun. Le tyran totalitaire est un grand pervers narcissique 
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ou un pervers de société, qui cherche à mettre toute population dans une nasse pour se 
protéger de la résurrection de son ennemi originaire qui, pour lui, se dissimule derrière 
tout autrui afin de lui faire subir, une nouvelle fois, une réplique de son humiliation précoce, 
qui pourrait cette fois lui être fatale (Sirota, 2017); apprendre à déjouer ces scénarios 
projetés sur la scène de groupes actuels est possible, par la participation à des groupes de 
formation psychologique, par l’expérience du groupe, où l’on découvre ce que l’on donne 
à voir aux autres.

Ce pouvoir absolu régente toute l’activité d’un pays dans un climat général d’incertitude 
par la suppression de toute permanence et l’absence de loi ou d’application stable des lois. 
Les abus de pouvoir sont largement tolérés pour les exécuteurs d’un tel système de pouvoir 
politique. Sur un sol aussi mouvant, on peut craindre à chaque instant d’enfreindre une 
règle inventée ou interprétée par tout détenteur précaire de l’autorité selon les ordres reçus 
ou selon le plus de jouissance que le délégué peut chercher à éprouver en usant de sa 
position dans la hiérarchie. L’agent d’exécution du système totalitaire en abuse d’autant 
plus, peut-être, qu’il se sait assis sur un siège éjectable et qu’un chef au-dessus de lui tient 
la manette qui peut le précipiter d’un instant à l’autre du côté des proies, du côté du grand 
vide, si, par exemple, il montrait la moindre compassion, la moindre fibre humaine vivante 
en lui. Le système totalitaire, fondé sur la désubjectivation, et l’instrumentalisation de tous 
au service d’un seul est un système pervers et pervertissant. C’est pourquoi, le moindre 
petit espace ou indice de vie, de liaison, de sentiment, de coopération, d’activité et de 
respiration doit être surveillé, mis sous contrôle et entravé, afin de parvenir à dévitaliser 
chaque être humain, à lui retirer sa dignité, son humanité; alors, chaque individu, ainsi 
appauvri et privé de toute estime de soi, se trouve disponible pour une soumission à la 
tyrannie la plus extrême, la plus totale. Le totalitarisme a pour corollaire et pour seul projet 
l’extermination de l’humanité, quels que soient les discours de façade dont il peut parfois 
se draper, dont, bien entendu, la fonction est d’aveugler. Aliénés au processus totalitaire, 
ses soutiens sont nombreux, sans lesquels un système totalitaire ne pourrait durer: 

(…) à l’intérieur du cadre organisé du mouvement, aussi longtemps qu’il tient debout, les 
membres fanatisés ne peuvent être atteints ni par les épreuves, ni par l’argumentation: 
l’identification avec le mouvement  – pourtant destructeur et porteur de mort et exigeant 
l’abjection de ses membres – et le conformisme absolu semblent avoir détruit jusqu’à leur faculté 
d’être sollicités par une expérience, celle-ci fût-elle aussi extrême que la torture ou la peur de 
la mort. (Arendt, 2002, 615).

Malgré ces machineries décervelantes, les travaux et les récits montrent que, jusque-là, 
au fond de nombre de nos ancêtres, certes pas tous, la pulsion de vie les a soutenus et leur 
a permis de créer au fond d’eux-mêmes et avec d’autres des ilots de résistance, ce qui fait 
que nous sommes là pour en dire quelque chose. Toutefois, il se pourrait bien, qu’à l’avenir, 
il n’en soit pas toujours ainsi, car la puissance des armes de destruction massive augmente 
toujours plus.

Nous ne pouvons ignorer que la société actuelle, que l’on peut qualifier d’hypermoderne, 
notamment parce qu’elle valorise «le trop» en tout et donc la fuite en avant dans l’expansion 
illimitée de la croissance (Castoriadis, 1990), a bien des traits du totalitarisme, mais pas 
tous. L’un des traits, très actuel, se signale dans son obsession évaluative. Observons que les 
procédures mises en œuvre sont principalement disqualifiantes. Elles sont donc mortifères 
et par là perversivantes pour tous ceux qui y participent. Consommant bien inutilement de 
nombreuses heures de travail improductif dans tous les secteurs, elles diminuent le temps 
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passer à travailler et à penser les améliorations à apporter aux modes de faire ensemble. Les 
cohortes d’experts ne font plus autre chose qu’évaluer. Pendant ce temps, ils ne travaillent 
pas. N’aboutissant qu’à réduire la production de chacun, et non à l’améliorer, ces procédures 
n’ont qu’une fonction normative, favorisant le conformisme et le dessèchement. Elles 
organisent une forme de gaspillage forcé. Si cette monomanie évaluative, qui ne connaît 
que deux classes sans existence réelle, le zéro et l’excellent, n’était pas stoppée rapidement, 
elle pourrait bien finir par nous installer dans un nouveau système d’asservissement (Gori, 
2009; Gori, Del Volgo, 2005), puis, par paliers successifs, nous reconduire vers un système 
proche des régimes totalitaires, avec l’aide, ne l’oublions pas, des terrorismes qui visent à 
détruire les fondements des régimes démocratiques.

Le 2 décembre 2024

Références

Antelme, R. (1957). L’espèce humaine, Paris: Gallimard, 1991. 
Anzieu, D. (1975). Le groupe et l’inconscient, Paris: Dunod.
Arendt, H. (2002). Les origines du totalitarisme. Eichmann à Jérusalem et autres textes publiés de 

1930 à 1978, Paris: Gallimard.
Brecht, B. (1941/2012). La résistible ascension d’Arturo Ui, Éditions L’Arche Scène ouverte, traduit 

par Hélène Mauler et René Zahnd.
Castoriadis, C. (1990). La crise du processus identificatoire, Malaise dans l’Identification, 

Connexions, Toulouse, érès, N° 55, 123-135.
Chalamov, V. (2003). Récits de la Kolyma, Paris: Verdier.
Chasseguet-Smirgel, J. (1975). La maladie d’idéalité. Essai psychanalytique sur l’idéal du moi. 

Paris: L’Harmattan, 1999, 221 p.
Clit, R. (2001). Cadre totalitaire et fonctionnement narcissique. Effets psychiques collectifs et 

individuels du pouvoir d’État communiste est-européen, Paris: L’Harmattan.
Enriquez, E. (1987). De la horde à l’état. Essai de psychanalyse du lien social, Paris: Gallimard.
Falla, W., Sirota, A. (2012). Être et faire avec les autres, Faire équipe. Nouvelle Revue de 

Psychosociologie, érès, N° 14, 175-191.
Ferréol, G. (2008). «Mémoire et oubli du communisme chez les intellectuels français. Quelques 

éclairages contemporains», (sous la direction d’Adrian Neculau), La vie quotidienne en 
Roumanie sous le communisme, préface de Serge Moscovici, Paris: L’Harmattan.

Freud, S. (1912-1913). Totem et Tabou, Interprétation par la psychanalyse de la vie sociale des 
peuples primitifs, traduction de Samuel Jankélévitch, Paris: Petite Bibliothèque Payot, 1971. 

Furet, F. (1995). Le passé d’une illusion, Paris: Robert Laffont/Calmann-Lévy.
Gantheret, F. (1993). Préface, Totem et Tabou. Quelques concordances dans la vie d’âme des 

sauvages et des névrosés, traduction de Marielène Weber, Paris: Gallimard.
Godelier, M. (2007). Au fondement des sociétés humaines. Ce que nous apprend l’anthropologie. 

Paris: Albin Michel.
Gori, R. (2010). «Le goût des nouvelles servitudes», Évaluer l’évaluation, Actes du colloque organisé 

par l’Iréa, sous la direction de Jean-Claude Emin et Jean-Luc Villeneuve, Paris: Ed. Le 
Manuscrit, pp. 67-84.

Gori, R., Del Volgo, M.J. (2005). La santé totalitaire. Essai sur la médicalisation de l’existence. 
Paris: Denoël, Flammarion-Poche, 2009.

Herling, G. (1951). Un monde à part. Paris: Gallimard, 1995.
Hilberg, R. (1985). La destruction des juifs d’Europe, Paris: Fayard, 1988.
Hurni, M., Stoll, G. (1996). La Haine de l’Amour. La perversion du lien. Paris: Montréal, 

L’Harmattan.



108 André SIROTA

Kershaw, I. (1985), Qu’est-ce que le nazisme? Problèmes et perspectives d’interprétation, Paris: 
Gallimard, 1997. 

Laplantine, F. (2007). Le sujet. Essai d’anthropologie politique. Paris: Téraèdre.
Levada, Y. (1993). Entre le passé et l’avenir, l’homme soviétique ordinaire, Paris: Presses de la 

fondation nationale des sciences politiques.
Levi, P. (1947). Si c’est un homme, Paris: Julian, 1987.
London, A. (1968). L’Aveu, Paris.
Maximov, V. (1971). Les sept jours de la création, Paris: Grasset.
Neculau, A. (2008). La vie quotidienne en Roumanie sous le communisme, préface de Serge 

Moscovici. (Ouvrage collectif sous la direction de Neculau). Paris: L’Harmattan.
Nothomb, P. (1999). Le délire logique, Paris: Éditions Phébus.
Père, P.D. (2007). Porteur de mémoires, La Shoah par balles, Paris: Flammarion, 2009.
Puget, J. & al. (1989). Violence d’état et psychanalyse, Paris: Dunod.
Racamier, P.-C. (1992). Autour de la perversion narcissique. Le génie des Origines. Psychanalyse 

et psychose, Paris: Payot, 279-337.
Rossi, J.-P. (1995). Fragments de vie. (20 ans dans les camps soviétiques), Paris: ELIKIA. 
Rouchy, J.-C. (1998). L’émergence de processus archaïques, Le groupe, espace analytique, Toulouse, 

érès, 35-60.
Semprun, J. (1994). L’écriture ou la vie. Paris: Gallimard.
Semprun, J. (2001). La mort qu’il faut, Paris: Gallimard.
Sirota, A. (1998). L’identité juive après Auschwitz, La psychanalyse à l’écoute du social. Revue 

Internationale de Psychosociologie, Paris: ESKA, N°10-11 – Automne 1998 – Hiver 1999, 
pp. 127-138.

Sirota, A. (2017). Pervers narcissiques. Comprendre déjouer Surmonter, Paris: Le Manuscrit.
Soljénitsyne, A. (1962). Une journée d’Ivan Denissovitch.
Soljénitsyne, A. (1973/1974). L’Archipel du Goulag, Édition du Seuil – Librairie Arthème Fayard, 

pour la première traduction française, 1974.
Stoller, R. (1984). La perversion ou le désir de faire mal, La chose sexuelle. Nouvelle Revue de 

Psychanalyse, Paris: Gallimard, N°29, Printemps 1984, pp. 147-171.
Styron, W. (1979). Le choix de Sophie, Paris: Gallimard; Trad. franç. en 1981, par M. Rambaud, 

Sophie’s choice. Londres, Jonathan Cape Ltd.
Talaban, I. (1999). Terreur communiste et résistance culturelle. Les arracheurs de masque, Paris: 

PUF.
Vernant, J.-P. (1996). Entre mythe et politique. Paris: Seuil.
Zaltzman, N. (2007). L’esprit du mal, Paris: Édition de l’Olivier.



Psihologia Socială, nr. 54 (II)/2024, pp. 109-113

Despre răzbunare

Septimiu Chelcea1

Ochi pentru ochi, da,
dar nu ambii ochi pentru un ochi.

Karsten J. Struhl

Incidentul din 12 iunie 2024 de la Universitatea „Ovidius” din Constanţa a şocat orice 
om de bun-simţ: pentru că l-a picat de două ori la acelaşi examen, un student de la Facultatea 
de Informatică s-a răzbunat pe profesor, stropindu-l cu spirt şi dându-i foc (din fericire, 
profesorul, în vârstă de 70 de ani, spitalizat, a scăpat cu viaţă). Studentul restanţier parcă 
a vrut să întărească zicala din bătrâni „Răzbunarea este arma prostului”. Cazurile de 
răzbunare cu consecinţe grave sau mai puţin grave nu sunt deloc rare în România, dar nici 
în lume.

Consider că este util să încercăm să descifrăm răzbunarea ca fenomen psihosocial şi să 
evaluăm tendinţa proprie de a ne răzbuna pe cei care, cu vorba sau cu fapta, în mod 
intenţionat, ne-au provocat într-o măsură sau alta suferinţă psihică sau fizică.

În Dicţionarul explicativ al limbii române verbul „a răzbuna” este definit astfel: 1. „a 
pedepsi pe cineva care l-a nedreptăţit sau care a făcut altcuiva un rău. 2. a-şi vărsa necazul 
pe altcineva (nevinovat). 3. (pop.) a se face vreme bună; (despre nori) a se împrăştia” 
(Ciobanu et al., 2009, p. 634). În acelaşi dicţionar, verbul „a pedepsi” apare cu înţelesul: 
„a supune pe cineva unei pedepse, a condamna, a osândi”, iar substantivul „pedeapsă” 
are următoarele sensuri: „1. sancţiune aplicată cuiva care a greşit, condamnare dată de o 
instanţă judecătorească pentru o infracţiune. 2. (fig.) suferinţă, nenorocire” (Ciobanu et al., 
2009, p. 553). Ambele acţiuni – a te răzbuna şi a pedepsi – aduc suferinţă persoanei care 
a greşit. Paradoxal, răzbunarea este o suferinţă dublă: a victimei şi apoi a persoanei care 
a provocat suferinţa. În definiţiile date de către psihosociologi răzbunării, suferinţa este 
elementul-cheie (Mc Cullough et al., 2012, p. 2).

Răzbunarea este veche de când lumea, iar scrierile despre răzbunare au o istorie lungă, 
însă cercetarea ştiinţifică a acestui fenomen datează doar de la jumătatea secolului trecut. 
Cu patru secole înaintea erei noastre, în poema epică indiană Mahabharata se discută despre 
onoare, despre răzbunare ca datorie de onoare. Tema răzbunării este prezentă în legendele 
din mitologia greacă şi romană. Amintesc câteva astfel de legende. Zeus s-a răzbunat pe 
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Prometeu pentru că a furat focul din Olimp (vezi „Legenda Pandorei”). Medeea, soţia 
argonautului Iason, părăsită de acesta, se răzbună pe Creusia, noua soţie a lui Iason, oferindu-i 
un veşmânt otrăvit care a ucis-o pe ea şi pe cei doi fii, rod al iubirii dintre Iason şi Creusia. 
Cronos, cel mai tânăr dintre titani, l-a ucis pe Uranus, tatăl său, ca răzbunare, pentru că 
acesta, aflând că va fi detronat de fiii săi, l-a aruncat pe nedrept în Infern alături de ceilalţi 
titani. Nemesis se răzbună pe Narcis: să fie iubit, dar să nu iubească. Cu deplin temei se 
spune că „Răzbunarea este bucuria zeilor”.

Marii filosofi, teologi, poeţi şi dramaturgi din Antichitate şi din Evul Mediu s-au referit 
la răzbunare: Homer (secolul X î.Hr.) în Iliada, Platon (420 î.Hr.  – 340 î.Hr.) în 
Protagoras, Sfântul Augustin (358 – 430) în Confesiuni, William Shakespeare (1564-1616) 
în Hamlet, Blaise Pascal (1623-1662) în Panseuri.

În acest eseu pornesc de la o definiţie a răzbunării larg acceptată în literatura de specialitate: 
răzbunarea reprezintă o acţiune prin care persoana prejudiciată provoacă daune, suferinţă 
fizică, disconfort psihic sau alte pedepse pentru prejudiciul perceput (Wang et al., 2018, 
p. 214). Cel care se răzbună o poate face deschis, în public, sau acoperit, prin bârfe, lansarea 
unor zvonuri denigratoare, subevaluarea sau ignorarea celui care l-a făcut să sufere. Răzbunarea 
poate fi directă în interacţiunea celor două persoane (victima şi agresorul) sau indirectă, prin 
implicarea unei a treia persoane (prieten, membru al familiei etc.), intensă sau moderată, 
justă sau injustă. Cercetătorii sunt de acord că funcţia principală a răzbunării este cea de 
descurajare a celui care a produs suferinţă unei persoane sau unui grup de persoane să mai 
repete fapta. În perspectivă evoluţionistă, răzbunarea are trei funcţii: 1) simpla posibilitate 
a răzbunării îi descurajează să acţioneze pe potenţialii transgresori ai normelor sociale (aşa 
se explică de ce persoanele cu reputaţie devin mai rar victime ale transgresorilor); 2) dacă 
prejudiciul s-a produs, prin penalizarea transgresorului sunt descurajate comiterea altor 
prejudicii; 3) încurajează cooperarea în cadrul comunităţii, împiedicând transgresorii să se 
bucure de avantaje (McCullough, 2008, apud Schumann, Ross, 2010, p. 1195).

Scopul răzbunării este la fel cu cel al pedepsirii, dar cele două modalităţi de apărare a 
normelor sociale prin sancţionarea celui care le încalcă se deosebesc semnificativ: răz
bunarea, de multe ori, este emoţională, disproporţionată cu prejudiciul perceput, fiind 
aplicată de către indivizii ofensaţi, în timp ce pedepsirea este raţională, administrată cu 
dreaptă măsură de către instanţele îndrituite (cel mai adesea). Prejudiciul (ofensa, jignirea, 
defăimarea, trădarea etc.) poate fi real sau doar imaginat de către cel ce se răzbună. Othello 
suprimă viaţa Desdemonei fără ca aceasta să îi fi trădat iubirea. Gelozia cere răzbunare şi 
răzbunarea ia, în cazuri extreme, forma crimei. Se întâmplă în ficţiune, dar şi în viaţa reală. 
Dorinţa de răzbunare este factorul cauzal al multor forme de agresiune. Se apreciază că 
între 10% şi 20% din omuciderile din întreaga lume se datorează răzbunării (McCullough 
et al., 2012, p. 1). Din datele Departamentului de Justiţie al SUA reiese că aproximativ 
20% din omuciderile din America au ca motivaţie răzbunarea (Schumann, Ross, 2010, 
p.  1193). Mai mult, unele cercetări au arătat că dorinţa de răzbunare îi predispune pe 
indivizi să adere la organizaţiile teroriste (Speckhard, Ahkmedova, 2006, p. 467).

Dictonul „Dinte pentru dinte, ochi pentru ochi” se potriveşte pedepsirii, răzbunarea 
ghidându-se mai degrabă după formula „Toţi dinţii pentru un dinte”. Referindu-se la 
îndemnul din Biblie „Ochi pentru ochi” ca pedeapsă pentru un răufăcător, pastorul baptist 
Martin Luther King Jr. (1929-1968), cunoscut în întreaga lume ca luptător pentru drepturile 
civile ale afro-americanilor, spunea că, procedând astfel, „Vom ajunge cu toţii orbi” (Price, 
2009, p. 34).

Ar avea vreo logică să încercăm să eliminăm din comportamentul uman şi din viaţa 
socială răzbunarea? Ar fi în zadar, pe de o parte, pentru că răzbunarea este adaptativă în 
structura psihică umană şi, pe de altă parte, pentru că răzbunarea contribuie la păstrarea 
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ordinii sociale. Să nu pierdem din vedere că în evoluţia umană, în societăţile arhaice, lipsite 
de instanţe de pedepsire legiferate, răzbunarea regla conflictele interpersonale. Răzbunarea 
este un comportament universal şi o formă de emoţionalitate pe care nu o putem elimina 
(Bar‐Elli, Heyd, 1986, p. 68). Dintr-o cercetare recentă desfăşurată în Olanda a reieşit că, 
din 1.767 de persoane chestionate (media de vârstă: 51,71 ani; femei: 52,8%), 33,9% 
nu au simţit niciodată impulsul de a se răzbuna şi că 37,6 % s-au răzbunat cel puţin o dată. 
Ancheta pe bază de chestionar realizată de Maartje Elshou et al. (2020) a mai relevat că 
răzbunarea a constat cel mai adesea în distanţarea, îndepărtarea, izolarea celor care au 
produs suferinţa şi că cei care s-au răzbunat nu au făcut-o imediat (ca un impuls), ci atunci 
când au considerat că acţiunea lor de pedepsire va avea succes: doar 14,4% s-au răzbunat 
imediat, cei mai mulţi (23,5%) amânând răzbunarea între o săptămână şi o lună. În puţine 
cazuri (5,1%) au aşteptat un an până au găsit prilejul de a se răzbuna. Datele referitoare 
la distanţa în timp dintre actul de răzbunare şi actul de producere a suferinţei sunt în 
concordanţă cu teoriile care susţin că răzbunarea este o acţiune planificată (Elshou et al., 
2020, p. 396). Ideea amânării răzbunării este surprinsă foarte bine de dictonul francez „La 
vengeance se mange très bien froide” (Răzbunarea se serveşte cel mai bine rece). Poetul, 
dramaturgul şi romancierul francez Victor Hugo (1802 – 1885) nota în drama Hernani, 
care a avut premiera în 1830: „La vengeance est boitense, elle vient a la pas lents/ Mais 
elle vient” (Răzbunarea este şchioapă, ea vine încet/ Dar vine). Victor Hugo aprecia că 
răzbunarea este o datorie de onoare (vezi celebrul său roman Mizerabilii, 1862).

Revenind însă la dictonul atât de popular „Ochi pentru ochi şi dinte pentru dinte”, intrat 
în folclorul românesc şi al altor popoare, ancheta coordonată de Maartje Elshou, profesoară 
de psihologie socială la Universitatea din Tilburg (Olanda), a arătat că numai 27,8% din 
actele de răzbunare s-au încadrat în acelaşi domeniu cu faptele comise de cel care a încălcat 
normele sociale şi a produs suferinţă altei persoane, unui grup sau unei colectivităţi. Să nu 
luăm, deci, dictonul „Ochi pentru ochi şi dinte pentru dinte” ad literam. Dacă cineva ne-a 
bârfit, nu înseamnă să îl bârfim şi noi ca act de răzbunare. Putem să-l pedepsim ignorându-l 
sau etichetându-l în conversaţiile cu prietenii ca fiind un „om lipsit de demnitate”. Deşi 
cred despre mine că nu sunt o persoană răzbunătoare, îi pedepsesc pe cei care m-au rănit 
sufleteşte ignorându-i: nu mai vreau să ştiu de existenţa lor, nu mai citesc ce postează pe 
reţelele sociale sau ce scriu în cărţile pe care le publică, nu-i mai citez în scrierile mele. 
Dacă în cercul prietenilor mei aceşti indivizi sunt aduşi în discuţie, spun detaşat: „Nu-mi 
mai amintesc dacă i-am cunoscut. Să trecem mai departe”.

Cercetările psihosociologice (Brown, 2004; Jones, Paulhus, 2010; Rasmussen, 2015) 
au evidenţiat relaţia dintre răzbunare şi narcisism: persoanele narcisiste se răzbună, 
reacţionează agresiv când suferă un prejudiciu real sau doar imaginat. De asemenea, s-a 
relevat (Giammarco,Vernon, 2014; Pailing, Boon, Egan, 2014) relaţia dintre răzbunare 
şi „diada neagră” (psihopatie şi machiavelism) (Coelho, 2018, p. 185).

Sunt de reţinut câteva observaţii comune, verificate şi în cercetările psihosociologice 
de laborator sau de teren. Există diferenţe notabile de la o persoană la alta în ceea ce 
priveşte frecvenţa cu care se răzbună: bărbaţii se răzbună mai frecvent decât femeile, 
persoanele cu status social înalt mai mult decît cele cu status social scăzut. Când persoanele-
ţintă deţin puterea, persoanele prejudiciate evită răzbunarea de teama continuării ciclului 
răzbunării. Aşa se explică de ce la locul de muncă cei aflaţi mai sus în lanţul de comandă 
se răzbună mai frecvent decât ceilalţi angajaţi (Jackson et al., 2019, p. 327).

Actele de răzbunare au costuri şi consecinţe emoţionale diferite, în funcţie de contextul 
social şi de reuşita intenţiei de pedepsire a ofensatorului. Pe baza cercetărilor empirice, 
Stephen M. Yoshimura, profesor de ştiinţele comunicării la Universitatea din Montana 
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(SUA), sugerează că cei care se răzbună resimt bucurie dacă acţiunea de pedepsire reuşeşte, 
tristeţe şi furie, în cazul eşecului acţiunii lor, dar şi frică, datorită incertitudinii: va recidiva 
sau nu ofensatorul? (Yoshimura, 2007, p. 89).

Proverbul japonez „Dacă vrei să te răzbuni, atunci sapă două morminte” surprinde un 
adevăr profund: cei care se răzbună sunt mai motivaţi să-l ucidă pe cel care i-a ofensat 
decât să supravieţuiască.

Frecvenţa şi motivul pentru care oamenii se răzbună diferă în ţările din zona culturii 
individualiste (de exemplu, SUA, ţările din Europa de Vest), comparativ cu cele în care 
domină cultura colectivistă (de exemplu, China, Coreea de Sud). Prin cercetări psihosocio
logice experimentale s-a documentat că americanii se răzbună mai frecvent decât sud-coreenii, 
motivaţia fiind diferită: motivul americanilor este prejudiciul individual, în timp ce sud-coreenii 
consideră răzbunarea ca fiind o datorie de grup. Religia, de asemenea, are un rol important 
în disponibilitatea persoanelor de a se răzbuna: persoanele religioase tind să se răzbune 
mai rar decât liber cugetătorii (McCullough, Worthington, 1999, p. 1141).

Prezentul eseu se vrea o semnalare a unei teme de cercetare pe care specialiştii din 
domeniul ştiinţelor socioumane ar putea – ca să nu spun ar trebui – să o abordeze aprofundat, 
date fiind implicaţiile ei teoretice (legătura strânsă dintre răzbunare şi teoriile atribuirii, 
justiţiei retributive ş.a.) şi aplicative (sporirea coeziunii sociale, păstrarea ordinii şi normelor 
sociale, consolidarea stimei de sine etc.). Consider că răzbunarea are deopotrivă efecte 
pozitive şi negative, că nu poate fi eliminată din viaţa socială. Ce putem face este să încercăm 
să descifrăm în continuare mecanismul psihologic subiacent al răzbunării şi, pe cât se poate, 
să controlăm manifestările răzbunării, astfel încât să rămână în forme acceptabile moral, 
sau, altfel spus, să nu ne abatem de la codul nescris al „eticii răzbunării”, care prescrie 
„Ochi pentru ochi, dar nu ambii ochi pentru un ochi” (Struhl, 2015, p. 104).

Scala răzbunării – forma scurtă (după Coelho et al., 2018, p. 185)

Citiţi cele zece enunţuri şi decideţi dacă şi în ce măsură vă caracterizează, folosind următorul 
sistem de notare: deloc – 1; în foarte mică măsură – 2; oarecum – 3; în foarte mare măsură – 4; 
deplin – 5

Nr. Enunţ Punctaj
1 Nu merită să-mi pierd timpul răzbunându-mă pe cel care mi-a produs suferinţă. (R)
2 Este important pentru mine să îi pedepsesc pe cei care m-au făcut să sufăr.
3 Încerc să echilibrez pedeapsa cu fapta celor care m-au făcut să sufăr.
4 Întotdeauna este mai bine să nu te răzbuni. (R)
5 Nu este blamabil să îl pedepseşti pe cel care te-a făcut să suferi.
6 Nu mă enervez, ci răspund echilibrat celui care m-a făcut să sufăr.
7 Nu sunt o persoană răzbunătoare. (R)
8 Cred că dictonul „Ochi pentru ochi, dinte pentru dinte” este corect.
9 Dacă mi s-a provocat o suferinţă, nu mă liniştesc până când nu mă răzbun.
10 Onoarea presupune să-l pedepseşti pe cel care ţi-a produs suferinţă.
Total:

Notă. La enunţurile marcate cu R, sistemul de notare se inversează: Deloc – 5; În foarte 
mică măsură – 4; Oarecum – 3; În foarte mare măsură – 2; Deplin – 1.

Scorul este suma punctajului acordat fiecărui enunţ. Cu cât scorul este mai mare, 
apropiindu-se de 50 de puncte, cu atât tendinţa de răzbunare este mai mare. Cu cât scorul 
este mai mic, apropiindu-se de 10 puncte, cu atât tenţinţa de răzbunare este mai redusă.
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Demoralizarea individuală şi colectivă1

Septimiu Chelcea2

O populaţie demoralizată
este uşor de manipulat.

Surprinzător, termenul „demoralizare” nu figurează în dicţionarele şi enciclopediile de 
psihologie, psihosociologie sau sociologie, deşi demoralizarea este „o stare psihologică de 
neputinţă, lipsa speranţei, sentimentul eşecului şi incapacitatea de a face faţă situaţiilor” 
(Tecuta et al., 2014, p. 1), generate de factori interni (psiho-fiziologici) şi externi (socio-
culturali).

În psihiatrie, demoralizarea este definită ca un complex de sentimente de neputinţă, 
deznădejde, incompetenţă, de lipsa sensului vieţii şi stima de sine scăzută, fiind considerată 
un „simptom psihologic” (Zheng et al., 2022, p. 2). Ca formă distinctă de anhedonie 
(incapacitatea de a te bucura de activităţile care induc starea psihologică de bine), de multe 
ori demoralizarea coexistă cu tulburările depresive majore, prevalenţa ei fiind de 13-18% 
în fazele terminale ale pacienţilor bolnavi de cancer (Robinson et al., 2015, p. 595). Mai 
multe studii medicale au relevat o relaţie directă între demoralizare şi ideile suicidare (Hang 
et al., 2024, p. 208). Conceptul „demoralizare” a fost descris pentru prima dată în 1974 
de Jerome D. Frank, profesor de psihiatrie la Johns Hopkins University Medical School 
(SUA), în cadrul tratamentului psihoterapeutic, pentru a caracteriza pacienţii disperaţi, 
alienaţi, izolaţi, cu stimă de sine scăzută, preocupaţi doar de posibilitatea de a supravieţui 
(Frank, 1974, p. 271). David M. Clark şi colaboratorii săi consideră că deznădejdea 
reprezintă elementul central al demoralizării (Clark et al., 2005, p. 96).

Dincolo de aspectele clinice, într-o împrejurare sau alta, fiecare dintre noi ne-am simţit 
demoralizaţi. La nivelul cunoaşterii comune, demoralizarea semnifică reducerea moralului 
unei persoane, a unui grup sau a unei organizaţii. Au fost studiate de către specialişti 
modalităţile de demoralizare ale unităţilor militare pe câmpul de luptă şi ale populaţiei 
necombatante. Demoralizarea populaţiei prin difuzarea de ştiri false şi acţiuni subversive – 
sabotajul, scandalurile politice, discreditarea instituţiilor fundamentale ale statului, atacurile 
cibernetice – este considerată prima fază a războiului hibrid. Să nu pierdem din vedere că 
la graniţa României se duce un război al Rusiei, neprovocat şi nedrept, împotriva Ucrainei 

1.	 O prima versiune a acestui articol a fost publicată pe site-ul România Socială, 15 octombrie 2024.
2.	 Universitatea din Bucureşti, schelcea@yahoo.com 
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şi că ţara noastră a fost atacată cibernetic în mai multe rânduri de hackerii ruşi, iar fragmente 
din dronele şi rachetele lansate de armata lui Putin au căzut pe teritoriul României, provocând 
îngrijorarea populaţiei şi panică în rândul acesteia.

În continuare, semnalez trei cercetări de teren realizate în Italia, China şi Germania 
spre a exemplifica interesul specialiştilor în ştiinţele socio-umane pentru cunoaşterea acestui 
fenomen psihosocial, cu valenţe teoretice şi aplicative.

În aprilie 2020, după suspendarea carantinei în urma virusului COVID-19, Rossana 
Botto, profesoară în Departamentul de Neuroştiinţe de la Università di Torino (Italia), şi 
colaboratorii săi au iniţiat o anchetă online, la care au participat 1.123 de persoane. 
Chestionarul utilizat conţinea, în afara întrebărilor de clasificare (apartenenţa la gen, 
vârsta, statutul marital, numărul copiilor din familie, nivelul de şcolarizare, profesia, 
situaţia locuirii, impactul COVID-19), Scala demoralizării II (DS-II), Indexul stării 
psihologice de bine şi Scala orientării în problemele vieţii (COPE-NVI). În urma anchetei 
a rezultat că femeile, vârstnicii, persoanele fără copii şi şomerii au avut în perioada 
carantinei (10 martie – 3 mai 2020) cel mai ridicat nivel de demoralizare. S-a constatat 
şi o asociere a demoralizării accentuate cu starea depresivă puternică, cu starea psihologică 
de bine scăzută şi cu vitalitatea periclitată. Restricţiile carantinei (limitarea libertăţii de 
deplasare în afara locuinţei, izolarea socială, pierderile financiare) au redus bunăstarea 
psihologică (Botto et al., 2024, p. 7).

O echipă de cercetători condusă de Chuan-Yung Huang, profesor de psihologie la 
National Kaohsiung University of Science and Technology din Taipei, au verificat relaţia 
dintre cele două tipuri de perfecţionism (adaptativ şi neadaptativ) şi simptomele demorali
zării la adolescenţi. În cadrul studiului experimental au fost testaţi 537 de elevi (253 de 
elevi şi 284 de eleve, în vârstă de 16-18 ani) din cinci şcoli din oraşele Taipei şi Taoyuan, 
în cursul lunilor octombrie şi noiembrie 2018. Participanţii la experiment au avut de răspuns 
în sălile de clasă la un chestionar (cu durata de aproximativ 20 de minute), în care erau 
incluse Scala demoralizării (vezi caseta de la pagina 116), Scala perfecţionismului şi Scala 
perceperii suportului social. Studiul a relevat existenţa unei relaţii pozitive între vârstă şi 
simptomele demoralizării: comparativ cu adolescenţii de 17-18 ani, cei cu vârsta de 16 
ani au obţinut scoruri mai mari la Scala demoralizării. Explicaţia autorilor studiului: este 
posibil ca adolescenţii care au obţinut scoruri mai mari la Scala demoralizării să se fi 
confruntat cu dificultăţile produse de schimbarea mediului prin trecerea de la şcoala generală 
la liceu. Studiul a mai arătat că există o relaţie directă între perfecţionismul neadaptativ şi 
demoralizare, o relaţie inversă între perfecţionismul adaptativ şi demoralizare, precum şi 
o relaţie directă între percepţia suportului social (anticiparea sprijinului social, fie că se 
realizează sau nu) şi demoralizare (Huang et al., 2024, p. 215).

Leonhard Quintero Garzón şi colaboratorii săi din cadrul Departamentului de Psihologie 
Medicală şi Sociologie Medicală de la Universitätsklinikums din Leipzig au analizat nivelul 
demoralizării populaţiei de peste 18 ani din Germania, folosind Scala demoralizării I (DS-I). 
Această versiune a scalei constă dintr-un chestionar cu 24 de enunţuri, cuprizând patru 
subscale: 1) pierderea sensului şi scopului vieţii; 2) descurajare; 3) disforie (lipsa bucuriei 
vieţii); 4) sentimentul eşecului. Enunţurile sunt evaluate pe o Scală tip Likert cu cinci 
trepte: de la 0 – niciodată la 4 – tot timpul. În cazul pacienţilor bolnavi de cancer, un scor 
mai mare de 30 de puncte indică o demoralizare moderată, iar un scor de 36 de puncte şi 
peste semnifică o demoralizare severă. Datele cercetării sunt prezentate în tabelul 1.
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  Tabelul 1. Scorul mediu şi abaterea standard pe sexe  
şi grupe de vârstă (N = 2.407)

Nr. persoane Scorul mediu
BĂRBAŢI
Până la 30 de ani 174 16,44
30-39 de ani 163 15,63
40-49 de ani 182 15,75
50-59 de ani 211 15,19
60-69 de ani 182 16,49
70 de ani şi peste 154 15,86
Total 1.066 15,82
FEMEI
Până la 30 de ani 209 17,91
30-39 de ani 213 16,18
40-49 de ani 238 16,79
50-59 de ani 249 18,79
60-69 de ani 217 16,47
70 de ani şi peste 215 18,36
Total 1.341 17,44
PE TOTAL EŞANTION
Până la 30 de ani 383 17,24
30-39 de ani 376 15,94
40-49 de ani 420 16,34
50-59 de ani 460 17,14
60-69 de ani 399 16,45
70 de ani şi peste 369 17,20
Total 2.407 16,72

Pe baza acestor scoruri, cercetătorii au formulat concluzia că în Germania nivelul 
demoralizării femeilor este semnificativ statistic mai ridicat decât cel al bărbaţilor (Garzón 
et al., 2015, p. 4). Această constatare este în acord cu rezultatele altor cercetări centrate 
pe demoralizare (Robinson et al., 2015, p. 595). Pe grupe de vârstă, nivelul demoralizării 
cel mai ridicat s-a înregistrat la femeile de 50-59 de ani, iar pentru bărbaţi la grupa de 
vârstă 60-69 de ani. Dinamica demoralizării nu este liniară nici la femei, nici la bărbaţi, 
totuşi persoanele tinere (18-30 de ani) au un nivel al demoralizării mai ridicat decât cele 
vârstnice (70 de ani şi peste). Şi în ceea ce priveşte componentele demoralizării s-au 
înregistrat diferenţe în funcţie de apartenenţa la gen: femeile au avut scoruri mai mari la 
următoarele subscale: pierderea sensului şi scopului vieţii, descurajare şi disforie. La 
subscala Sentimentul eşecului nu s-au înregistrat diferenţe.

Consider că demoralizarea nonclinică este o experienţă pe care o trăim când speranţa 
nerealistă depăşeşte capacităţile de atingere a obiectivelor mult prea înalte pe care ni le-am 
fixat sau când sistemul social nu ne permite să ne realizăm pe deplin. În acest sens, termenul 
„demoralizare” ar putea fi introdus de către specialişti în vocabularul ştiinţelor socio-umane 
ca un construct multidimensional distinct. Apreciez, de asemenea, că factorii guvernamentali 
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din România ar putea să susţină realizarea unor cercetări privind nivelul demoralizării 
populaţiei generale sau al unor categorii socio-profesionale: elevi şi studenţi, angajaţi din 
sectorul privat, militari. Pe de altă parte, cunoaşterea nivelului demoralizării pacienţilor cu 
boli incurabile ar fi necesară pentru orientarea intervenţiei psihoterapeutice. Şi încă un 
argument: România a devenit atractivă pentru emigranţii din Etiopia, Nepal, Pakistan, 
Vietnam sau Sri Lanka în căutarea unui loc de muncă şi pentru ajutorarea familiilor lor 
rămase în ţările de origine. În general, dezrădăcinarea, necunoaşterea limbii oficiale, 
dificultatea găsirii unui loc de muncă, discrepanţa dintre aşteptări şi realitate îi predispun 
pe emigranţi la depresie şi demoralizare (Briggsa, Macleod, 2010, p. 86).

Scala demoralizării (DS-II) (după Kissane et al., 2004, p. 276)

Citiţi cele 24 de enunţuri şi indicaţi cât de frecvent aţi resimţit aceste sentimente în ultimele 
două săptămâni, utilizând următorul sistem de punctaj: 1 – niciodată; 2 – rar; 3 – uneori; 
4 – frecvent; 5 – tot timpul

Nr. Enunţuri Punctaj
1 Ceea ce pot oferi celorlalţi este foarte valoros. (R)
2 Simt că viaţa mea este fără noimă.
3 Nu am niciun scop în viaţă.
4 Nu am niciun rol în viaţă.
5 Nu am control asupra emoţiilor mele.
6 Sunt bine dispus. (R)
7 Nimeni nu mă poate ajuta.
8 Simt că nu mă pot ajuta singur.
9 Simt că nu am nicio speranţă.
10 Mă simt vinovat.
11 Sunt irascibil.
12 Mă descurc bine în viaţă. (R)
13 Evaluându-mi viaţa, am multe regrete.
14 Viaţa mea nu mai merită trăită.
15 Am sentimentul că sunt uşor de depăşit de către ceilalţi.
16 Sunt supărat pentru o mulţime de lucruri.
17 Sunt mândru de realizările mele. (R)
18 Mă simt tulburat de ceea ce mi se întâmplă.
19 Sunt o persoană demnă. (R)
20 Aş prefera să nu mai fiu în viaţă.
21 Sunt trist şi nefericit.
22 Mă simt descurajat de viaţă.
23 Mă simt izolat sau singur.
24 Mă simt depăşit de ceea ce mi se întâmplă.

Total

 Notă. La enunţurile 1, 6, 12, 17, 19 (notate cu R), scorul este inversat: 5 – niciodată; 
4 – rar; 3 – uneori; 2 – frecvent; 1 – tot timpul

Scorul este suma punctajului fiecărui enunţ. Cu cât punctajul este mai mare, cu atât 
demoralizare este mai accentuată. Un scor de peste 75 de puncte ar trebui să dea de gândit.
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Retour sur le congrès de la société congolaise  
de philosophie (23-24 juillet 2024) à Brazzaville: 

approche psychosociale d’une chercheuse  
franco-africaine exogène

Louisa Baralonga1

Résumé. À partir du congrès de la société congolaise de philosophie ayant eu lieu à Université 
Marien Ngouabi à Brazzaville au Congo les 23 et 24 juillet 2024, cet article propose de revenir sur 
des effets de cette contribution à l’identité franco-africaine d’une chercheuse, en revisitant ses 
travaux sur la lutte antiraciste en France envers des individus assimilés dans des discours médiatiques 
et politiques de façon péjorative, à des descendants d’esclaves et de colonisés. Dans une approche 
psychosociale clinique, la chercheuse tente de préciser des éléments de sa construction mythopoïétique 
à l’aune de son premier voyage dans le pays de son père. Ce propos vise à rendre compte d’une 
part, des temporalités subjectives que soutiennent le processus de recherche et, d’autre part, des 
connaissances sociohistoriques et politiques que les philosophes rencontrés sur place ont participé 
à produire. Après avoir exposé son lieu d’énonciation et ses recherches, l’autrice restitue les 
différents moments de l’évènement dans un processus qui ouvre à des questionnements transnationaux 
sur le philosophe et la cité, thème du congrès. Cet article donne accès à une reconfiguration du 
récit imaginaire social figuredunoir proposé dans sa thèse en tant qu’elle dégage des processus 
d’émancipation individuels et groupaux et leurs butées, pour aborder la violence politique sous 
l’angle des transmissions générationnelles dans les institutions et les groupes.

Mots-clés: société savante, identité franco-africaine, Brazzaville-Congo, lutte antiraciste, psycho
sociologie

Introduction

Participer au congrès de la Société congolaise de philosophie dont l’acronyme est SOPHIA, 
au Congo-Brazzaville du 23 au 24 juillet 2024 a été un honneur. Avec cet article, je propose 
d’en faire le compte-rendu d’un point de vue exogène au titre de chercheuse franco-africaine. 
Je partirai du postulat que les assises, filiale ou affiliation, réaffirment et permettent de se 

1.	 Psycho-sociologue, Institut de recherche et de formation de l’action sociale de l’Essonne (IRFASE). 
Docteure du Laboratoire de changement social et politique. Université Paris Cité louisa.baralonga@
gmail.com 
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construire en tant que membre d’une communauté savante (quel que soit son statut ou grade) 
et aident en quelque sorte à passer l’ensemble des épreuves qui jalonnent ce parcours; 
elles aident à s’autoriser au sens de devenir auteur ou autrice (Ardoino, 2002) du champ 
académique et à se mobiliser (et à se remobiliser) pour s’y maintenir. L’assise identitaire 
ou l’ancrage à un groupe de savants, de chercheurs et d’enseignants sera ici questionné en 
référence au caractère de société savante qui caractérise la SOPHIA; durant le congrès, 
un hommage a été rendu à trois professeurs émérites des universités: Souleymane Bachir 
Diagne, Yacouba Konaté et Abel Kouvouama1, trois chercheurs de renom invités par 
l’Université Marien Ngouabi.

De quel point de vue exogène est-il question? Située dans une position d’extranéité par 
rapport à une ascendance africaine et, en tant que non héritière au sens bourdieusien, je 
pourrais me définir comme une outsider (Becker et al., 2024) dans le monde académique 
et sur le sol africain. Me construire à partir des marges a été soutenu par ma lecture 
d’Édouard Glissant chez qui j’ai trouvé des ramifications étayantes me permettant de penser 
l’identité par le prisme de ses travaux philosophiques et poétiques sur la relation (Glissant, 
2007, 2009). Puisque de longue date, je désirai fouler du pied la terre de mon père dans 
une relation de voyage de type familial, je remercie Abel Kouvouama de m’avoir permis de 
rejoindre la délégation française à titre individuel. Voyager comme si j’allais chez moi, 
dans un cadre académique et scientifique international, a en effet participé à rendre ce 
séjour possible et viable subjectivement. Le Congrès avait lieu sous le patronage de l’école 
doctorale de philosophie de la Faculté des Lettres, Arts et Sciences Humaines (FLASH) 
en la personne du Pr. Auguste Nsonsissa son directeur, du président de l’Université Marien 
Ngouabi, le Pr. Gontrand Ondzotto et du Doyen de la Flash, le Pr. Dupont Évariste Boboto, 
ainsi que des fondateurs et membres actifs de la SOPHIA dont le Pr. Jean-Claude Bayakissa, 
Secrétaire général et de bien d’autres. La parole a été prise sous le regard soutenant de 
plusieurs membres du gouvernement.

De la créolisation à l’intériorisation d’une identité franco-africaine

Il est coutume de se référer à la critique d’un certain africanisme renvoyant au tribalisme, 
à des références ethnique, linguistique ou régionale minorisées, dans l’idée de revenir à 
une origine unitaire souvent mythique qui participerait d’une volonté de construire (ou de 
reconstruire) des relations et des rapports sociaux moins oppressifs et dégagés de la 
domination avec les autres, qu’ils s’agissent de groupes, d’organisations, de sociétés ou 
d’institutions. En appui à ce qui relève d’une créolisation devenue dans la mondialité actuelle 
plus que souhaitable, je préciserai d’où je parle, mes affiliations théoriques fondatrices et 
le plan de lecture de ma participation à la SOPHIA en faisant référence à mes recherches.

À l’Université Sorbonne Paris Cité (ex-Paris 7 ou Denis Diderot), j’ai soutenu en 2016 
un doctorat de sociologie et anthropologie réalisé sous la direction de Florence Giust-
Desprairies, spécialiste de Cornélius Castoriadis – philosophe, économiste et psychanalyste –. 
J’ai en effet été formée au sein d’un laboratoire qui a fusionné en 2012 pour constituer une 
unité d’accueil avec le centre de sociologie des pratiques et des représentations politiques 
et le centre d’enseignement, de documentation et de recherches pour les études féministes; 
de sorte que la philosophie a occupé une place certaine dans mon parcours intellectuel. Je 

1.	 Le Pr. Théophile Obenga s’étant finalement fait discrètement représenté par Grégoire Lefouoba 
afin de laisser de la place aux hôtes.
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pense à la journée organisée autour des travaux de Sophie Klimis en 2012 et aux séminaires 
auxquels j’ai participés avec des philosophes venus d’Haïti qui réalisaient leur doctorat sous 
la direction d’Étienne Tassin, de Martine Leibovici ou de Seloua Luste Boulbina. Aussi 
lorsque j’ai eu à construire le cadre conceptuel de ma thèse, j’ai fondé mon approche de 
l’engagement antiraciste que j’étudiais auprès d’une association luttant contre le racisme 
envers des personnes assimilées dans des discours politiques et médiatiques, à des descendants 
d’esclaves ou de colonisés de façon péjorative, dans une perspective multiréférentielle. Le 
pas de côté quant aux réalités sociales, spécifique à la démarche philosophique, m’a offert 
plusieurs voies et donné accès à de nouveaux entendements.

Aborder sous l’abord imaginaire le noyau fondateur de l’association antiraciste que j’ai 
étudiée dans ses dimensions politique, sociale et collectif (Castoriadis, 2006; Giust-
Desprairies, 2009), m’a permis de resituer leur engagement dans un cadre historique de 
constructions des identités à différents moments historiques; ceci afin de saisir leurs 
conséquences socio-anthropologiques sur la période allant du Moyen-Âge (ou post-Ancien 
Régime ou anté-esclavagiste) jusqu’à l’avènement de l’association, terrain de la recherche 
entre 2007 et 2017 (Baralonga, Leal Barros, 2019). Cela m’a donné l’occasion de ressaisir 
des affres des identités sur le sol métropolitain, en partant des changements sociopolitiques 
amenant de nouvelles conceptions du sujet français, pour des individus d’ascendance 
métropolitaine et des individus d’ascendance extra-métropolitaine. Partir de cette histoire 
politique commune m’a permis d’appréhender des mutations sociopolitiques à partir du 
travail subjectif que chaque individu membre des groupes précédemment cités a dû vivre. 
Dans cette veine, j’avais placé au centre de mes résultats l’imaginaire social figuredunoir. 
Quelques mots sur l’imaginaire conceptualisé en 1975, dans L’institution imaginaire de la 
société, par le philosophe Cornélius Castoriadis avant de poursuivre sur ce dernier point. 
Au cœur de toute société humaine, il y aurait un mouvement continu de création social-
historique produit par des individus et des groupes qui la composent. Mettre au centre 
l’abord créatif signifie que chacun et chacune participe de par ses facultés psychiques et 
sociales à produire des figurations qui se rencontrent et tissent par leur relation, des 
significations sociales qui façonnent le mode d’être des sociétés; qu’ils et elles habitent, des 
significations imaginaires sociales qui confèrent à chaque société leur caractère spécifique.

Sur ce terrain d’enquête associatif, la personnalité charismatique, leader de l’association 
et première présidente, est une intellectuelle française dont les parents sont d’Afrique 
subsaharienne, aujourd’hui devenue autrice. Elle mène également des activités de recherche 
tout en disposant d’un rayonnement médiatique international. En analysant ses premiers 
discours, j’ai identifié le noyau imaginaire central ou organisateur inconscient au cœur de 
son engagement que j’ai dénommé figuredunoir. Socle du pacte organisateur du groupe 
qu’elle a constitué autour d’elle, à savoir les membres fondateurs de l’association antiraciste 
qu’elle a créée. Ayant observé que ce groupe se singularisait par la pluri-appartenance de 
ses membres, j’ai croisé cette donnée avec des discours fondateurs pour dégager la composante 
du pacte dénégatif de ce groupe, à savoir: la position inférieure radicale de tout groupe ou 
individu ayant pour trait commun une étiquette stigmatisante; une étiquette qui viendrait 
surdéterminer leur position sociale en les infériorisant de façon radicale, les désubjectivant 
au plan de la parole ou de la voix politique, les délégitimant de faits, à l’image des sans-
voix étudiés par d’autres chercheurs. Mais je pense aussi à l’ouvrage L’Autre citoyen 
(Larcher, 2014) qui montre la mise en doute des facultés socio-anthropologiques des esclaves 
libres dans les débats politiques sur leurs droits civiques au moment de l’abolition de 
l’esclavage. Je vais maintenant rendre compte des activités de la SOPHIA et des buts visés 
par le congrès auquel j’ai participé.
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Fondée le 12 décembre 1987, la SOPHIA a pour but «d’impulser l’élan de valorisation 
de la pratique philosophique au Congo»1. Elle se veut réunir et organiser les acteurs qui 
forment à la philosophie, principalement agents de l’État de l’enseignement secondaire et 
de l’enseignement supérieur, du lycée à l’université. Pour ce faire, un livret vert de la classe 
de seconde à celle de terminale, a été produit et communiqué en direction de ces personnels 
en 1993. C’est la mort de son ancien président, Camille Bongou, qui a déterminé la mise 
en place de ce congrès extraordinaire, relançant ses activités. Aussi, son objet était double. 
Premièrement, désigner et soumettre aux votes les nouvelles instances de la Société 
congolaise de philosophie (son organisation interne et ses responsables): une copie des 
statuts et du règlement intérieur revisités par l’équipe sortante a été remise à l’ensemble 
des congressistes. Deuxièmement, présenter l’état d’avancement d’un manuel interafricain 
de philosophie, en cours d’écriture depuis les années 90, dont des membres travaillant à sa 
réécriture en ont précisé la structure et l’organisation. Ce manuscrit compte à ce jour 27 
notions clés comprenant des axes problématiques et textes de référence, et dix nouvelles 
notions en projet ou questions contemporaines. Le temps dédié à la présentation de ce projet 
a permis de soulever des questions, avec la participation active de plusieurs congressistes. 
Les intervenants et les organisateurs ont pris note de ces apports; sous l’impulsion du 
nouveau président de la SOPHIA, Ghislain Thierry Maguessa Ebomé, l’élaboration du 
manuel sera relancée. Deux autres temps ont marqué ces journées de congrès: la présentation 
de l’association des femmes philosophes et l’hommage rendu aux trois professeurs cités 
plus haut.

De la formation des premiers intellectuels à l’avènement  
d’une génération de philosophes

Après l’indépendance du Congo en date du 15 aout 19602, sous l’impulsion successive des 
présidents Fulbert Youlou (1960-1963), Alphonse Massamba-Débat (1963-1968) et du 
président Marien Ngouabi (1968-1977) et jusqu’en 19913, la formation des élites philo
sophiques a été organisée par la mise en place de bourses attribuées par l’État à des 
bacheliers afin qu’ils puissent suivre des études supérieures dans des pays dits de l’Est tels 
que l’URSS ou la République Démocratique Allemande (RDA) (Saint Martin et al., 2015), 
quand d’autres seront formés à l’Ouest. Issu de cette première génération d’élites formés 
dans ce contexte4, Charles Zacharie Bowao, après un premier doctorat obtenu à Moscou 
en 1986, a entrepris une nouvelle thèse de philosophie sous la direction de Souleymane 

1.	 Extrait du préambule aux statuts, p. 1, remis lors du congrès.
2.	 Pour avoir un déroulé précis des dates clés liées à l’histoire du pays, voir Vivre à Brazzaville (Dorier 

et al., 1998).
3.	 Trois périodes dans la trajectoire d’intellectuels ou de politiques des élites philosophiques congolaises 

ont été définies: 1. des années 40 aux mouvements révolutionnaires qui débutent en 1964, puis 
2. jusqu’à la Conférence nationale souveraine qui a eu lieu en 1991 et 3. après. Ce dernier évènement 
ayant ouvert au pluralisme politique et à la démocratisation du pays, a entrainé la refonte des 
enseignements de philosophie (Kouvouama, Bowao, 2015, Partie L’enseignement de la philosophie).

4.	 Ayant permis la création de département de philosophie par suite de la formation d’une première 
génération de docteurs dans le cadre de coopération interuniversitaire dont le Pr. Aka Evy rappelle 
la liste des institutions dans la préface de l’ouvrage collectif écrit en hommage à C.Z. Bowao, par 
les premiers docteurs issus de l’école doctorale que C.Z. Bowao a su impulser: «Universités du 
Sénégal, de France, du Burkina Faso, du Bénin, de la Côte d’Ivoire, du Togo, du Cameroun, du 
Gabon et de la République Démocratique du Congo» (Aka-Evy, 2013, p. 10).
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Bachir Diagne, et il a contribué fortement à fonder une école doctorale de philosophie au 
sein de la FLASH. De sorte qu’aujourd’hui, des enseignants-chercheurs congolais de 
philosophie existent en nombre à côté de professeurs de l’enseignement secondaire présents 
de longue date. Après un doctorat, obtenu cette fois à Brazzaville même, certains demandent 
au Conseil interafricain et malgache pour l’enseignement supérieur (CAMES)1 une qualification 
et faisant suite à son obtention quelques-uns sont reçus au concours de maître de conférences 
de l’Université Marien Ngouabi (à ce jour uniquement des hommes). Ils rejoignent la 
communauté des chercheurs congolais formés à l’Ouest ou à l’Est qui existaient jusque-là.

Circonstances du passage d’une génération de philosophes à l’autre

Comme cela a pu être rappelé à l’occasion du congrès, au Congo-Brazzaville, depuis la fin du 
parti unique et les années de guerres urbaines qui ont suivies, des déséquilibres internes ont 
su être malgré tout dépassées par la constitution d’une communauté d’intellectuels active (sur 
place et dans le monde). Ses membres ont réussi à construire des accordages transfrontaliers 
interafricains entre collègues philosophes d’Afrique en appui à la diaspora qui a maintenu 
à distance des liens de travail intellectuel pluridisciplinaires féconds avec des membres de 
l’Université Marien Ngouabi et des lycées congolais. En dépit du contexte de guerre, ils 
ont su maintenir leurs activités professorales ou d’enseignement et de recherche, et garder 
vivante une des seules sociétés savantes du pays, la SOPHIA.

Hommage à trois chercheurs

Les professeurs émérites formés à l’Ouest, Abel Kouvouama, Yacouba Konaté et Souleymane 
Bachir Diagne2 ont été présentés par Didier Ngalebaye et Maxime Akanis Akanokabia 
(maîtres de conférences) et Sami Bouri (professeur agrégé des sciences sociales) et Auguste 
Nsonsissa (professeur titulaire) de l’Université hôte. Le professeur Souleymane Bachir 
Diagne a rappelé la fin de l’universalisme impérial, et clamé être heureux d’être aussi 
«prophète chez lui»3. Il a insisté sur la relation d’amitié qui, de longues dates, le relie à 
ses collègues mis à l’honneur, cette amitié étant représentative de ce qu’est la philosophie, 
il a déclaré être content d’avoir pu contribuer à la poursuite de la valorisation de la 
philosophie à Brazzaville et d’y recevoir cet hommage.

Yacouba Konaté et Abel Kouvouma ont rappelé leurs contributions à la production de 
connaissance en Afrique, sur des objets concrets tels que la religion et le politique, l’art, 
la musique, la littérature, car l’un et l’autre ont eu de longues carrières. Chacun ayant 
remobilisé sur des terrains africains leur savoir académique, ils ont concrètement su se 
mettre au service de la cité et des sociétés en Afrique et dans le monde. Payant ainsi leur 
dette à l’Afrique, comme l’a écrit Joseph Ki Zerbo (1992) et l’a rappelé à l’oral Yacouba 

1.	 Le Conseil interafricain et malgache pour l’enseignement supérieur, assumant une part des missions 
effectués en France par le conseil national des universités (CNU).

2.	 Il venait d’être à l’honneur dans un premier colloque dédié à ses travaux, le 14 et le 15 juin 2024 
à l’ENS-PSL. «Une nouvelle pensée de l’universel: colloque consacré à Souleymane Bachir 
Diagne», Colloque, Calenda, Publié le mardi 14 mai 2024, https://doi.org/10.58079/11o2j

3.	 La Société sénégalaise de philosophie (SOSEPHIA) avait quant à elle organisé également un colloque 
international sur ses travaux les 20, 21 et 22 décembre 2017 (voir l’article écrit par Jean-Godefroy 
Bidima paru en 2020).
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Konaté (cité par ailleurs dans son ouvrage de 2009). Après une formation classique en 
philosophie, Yacouba Konaté produit des textes qui disposent d’une audience en Afrique et 
dans le monde. Il a été directeur artistique de la biennale de Dakar en 2006. Après avoir 
mené des recherches sur le chanteur Alpha Blondy (1987), sur le sculpteur Christian Lattier 
(1993) et bien d’autres travaux, il préside l’Association internationale des Critiques d’art 
depuis 2008.

Abel Kouvouama, quant à lui, a une formation classique en philosophie, mais manie 
également l’anthropologie et la sociologie, l’étendue de ses centres d’intérêt lui ont en effet 
permis d’étudier des objets de recherche variés par sa maîtrise de plusieurs méthodes 
scientifiques. Je vais citer quelques thèmes et publications parmi ses plus de 155 travaux. 
Il est ainsi l’auteur d’ouvrages de philosophie sur Rousseau, Kant, Morelly, d’un manuel 
d’anthropologie (2015); d’un livre sur les théories de Pierre Bourdieu (2019). Une pensée 
qu’il décline dans plusieurs écrits et qui permet d’actualiser des approches théoriques pour 
analyser le contexte socio-anthropologique africain (2002). Il a conduit plusieurs recherches 
empiriques au Congo ou sur le Congo (1996/2001, 2013, 2018).

Quant à Souleymane Bachir Diagne, philosophe de renom, ses travaux portent sur la 
logique, la traduction, l’écriture, tout en étant aussi intéressé par l’art. Historien des sciences 
philosophiques, il permet de comprendre la circulation des idées en tenant compte des 
oppositions internes et externes, suite à une lecture des parcours de philosophes en islam, 
complexe à appréhender, qu’il aide à clarifier. Il plaide pour une présence africaine qui 
permette de situer non en annexe ni dans une sous-partie les apports d’une philosophie 
africaine, en l’inscrivant au centre des enjeux contemporains.

Dans l’après coup du congrès, j’ai retenu trois questionnements: 1) Interroger le lieu 
de formation de certaines élites philosophiques à l’Ouest relève-t-il d’un mouvement 
ré-instituant ou cela tente-t-il d’indiquer un risque perçu de reconfiguration des positions 
dans des rapports de pouvoir Nord/Sud? 2) Faudrait-il, comme certains l’ont avancé, 
quantifier les références endogènes et exogènes pour plus d’équilibre dans le futur manuel 
interafricain de philosophie? 3) Serait-il nécessaire d’attribuer une place spécifique à 
l’association des femmes philosophes dans la SOPHIA?

Sans chercher à répondre ici ces différentes questions, j’aimerais maintenant préciser 
comment j’ai été conduite à renouveler mes connaissances sur les savoirs philosophico-
scientifiques brazzavillois et africain. Me trouvant de fait assujettie (au sens d’advenir 
sujet1), je vais tenter dans la suite de cet article d’articuler ces connaissances nouvelles 
avec ma position de formatrice, d’enseignante et de chercheuse, et, plus globalement, à 
mes responsabilités quant à la transmission. À la suite d’une formation académique et 
doctorale suivie en France m’ayant ouvert à quelques penseurs haïtiens du fait d’une 
coopération interuniversitaire et l’intérêt que j’ai porté à des analyses qui questionnaient la 
production scientifique en rapport à la période esclavagiste et coloniale, je me demande 
régulièrement comment former les nouvelles générations en France et ailleurs en tenant 
compte des déséquilibres mondiaux et des processus d’hégémonie politique et culturelle 
(Schirru, 2016). Dans le champ académique, il m’apparait nécessaire de remettre en cause 
des savoirs constitués à des périodes qui privilégient des conceptions racisantes sans 
délégitimer les bénéfices d’un travail d’intellection scientifique. Depuis j’ai retrouvé dans 

1.	 Dans Qui est je? le sociologue Vincent de Gaulejac (2009) développe une théorie du sujet qui 
resitue l’assujétissement comme point de démarrage de construction de tout sujet autonome (au 
sens castoriadien), d’un dégagement pour advenir sujet à rebours de ce que je propose de nommer 
d’une épreuve de socialisation (Martuccelli, 2019).
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les travaux de C. Z. Bowao un point de repère: la dimension éthique dans la mondialité 
contraint à accepter de revenir constamment sur les savoirs pour les ré-interroger à l’aune 
de nouvelles recherches. «Il en est de la nature comme il en est de l’histoire, personne ne 
peut, à propos, et quelle que soit la finesse de l’érudition manifestée, prétendre dire ou 
avoir le dernier mot. Il faut partout oser penser, oser bousculer les certitudes établies, pour 
susciter quelques pistes nouvelles de réflexion» écrit S.B. Diagne1 en préface de son livre 
(cité par Nguimbi, 2013, p. 15).

Qui a peur de la déconstruction? (Alfandary et al., 2023): les chercheurs tentent, 
dans cet ouvrage, d’analyser et de pacifier les dynamiques politiques qui agitent le champ 
académique en France et dans le monde. Qu’ils s’agissent de penser la nécropolitique, la 
colonialité et toutes les voies et les formes d’oppression et de domination, l’enjeu pourrait 
être d’accepter une position mineure (Sardinha, 2013) pour travailler en tant qu’homme et 
femme de sciences. Au Congo-Brazzaville, le désenchantement attaché à des idéologies 
politiques et religieuses s’engagent dans des configurations spécifiques faisant suite à 
l’expérience de l’imposition «d’un État exogène forcé» (Kouvouama, 2002, p. 120), plusieurs 
chercheurs mettent en avant les formes plurielles qu’a pris la modernité notamment à 
Brazzaville dans les domaines du travail, de la conjugalité, de l’habitat, et révèlent des 
imaginaires qui façonnent la ville et la chanson. Ils montrent comment l’élaboration du 
rapport au politique est ressaisie dans les formes de socialité au sein de deux types de 
groupes, ceux à caractère socio-religieux qui exposent les individus aux entrepreneurs de 
bien sacré, et, ceux à dimension ethnique, linguistique ou régionale traversés par l’instru
mentalisation politique.

En définitive, j’avancerai que les membres de la SOPHIA cherchent à pérenniser des 
conditions et des cadres d’une formation à l’université qui puissent «sortir la philosophie 
des bancs de l’amphithéâtre», et transmettre l’exercice de la pratique d’un esprit «libre et 
éclairé» (Descartes). Cela engage les personnels – soutenus par leurs tutelles à permettre 
aux générations futures et actuelles de faire l’expérience de la dispute tout en leur permettant 
de s’essayer à la non appartenance ou au dépassement de sa propre appartenance soutenant 
ainsi que cette aptitude est un des dénominateurs communs à toute rencontre de soi et des 
autres. La captation des attentions confronte tous les projets des institutions socioéducatives 
à créer des modalités innovantes afin de permettre l’éducation des plus jeunes et l’éducation 
tout au long de la vie, et invite chacun et chacune à fomenter de nouvelles utopies? La 
philosophie Ubuntu, l’étymologie des mots dans les langues dites bantous, la référence à 
l’oralité, la reconnaissance des pratiques scripturales dans les sociétés du sud du Sahara, 
sont autant de pistes saisies ou découvertes à l’issu du congrès qui pourraient participer à 
la constitution d’une africanité non réifiée et créatrice.

En guise de conclusion

Nos pères ne sont pas là. La plupart du temps, bien avant qu’ils soient mis en terre. Leurs yeux 
ne nous ont pas aimées. Leurs mains ne nous ont rien donné. Leurs bouches ne se sont pas 
expliquées. Nos pères n’ont pas fait de nous des femmes. Nous sommes restées des fillettes 
dans l’attente d’un regard. Nous les cherchons partout, c’est toujours leur attention qu’il nous 
faut attirer. Nous marchons sur leurs traces. Nous faisons route vers la terre d’avant, d’où ils 

1.	 Préface à l’ouvrage de Charles Zacharie Bowao La Mondialité, entre histoire et avenir (Diagne, 
2004, p. 15)
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sont venus, où ils ont laissé des proches que nous n’avons pas connus. Nous allons dans l’espoir 
de trouver quelqu’un qui nous dise ce qu’ils ne diront pas: qui. Qui sont ces hommes que nous 
portons en nous pour toujours?(Miano, 2012, p. 87). 

Tenter de répondre à cette question en revenant sur des travaux de recherche après avoir 
participé au congrès de la SOPHIA à Brazzaville avec cette volonté de s’affilier à des 
penseurs africains soulage par le fait même d’étendre l’appréhension du monde dans ses 
multiples ramifications et sa complexité. En me donnant comme objet d’approfondir mes 
attachements au tout-monde et d’embrasser l’humanité dans ses lieux divers, j’y reconnais 
les tentatives toujours renouvelées de soutenir la vie sociale dans ses dépendances avec la 
mort. Dans Le maléfice de la vie à plusieurs: la politique est-elle vouée à l’échec? (2012), 
Étienne Tassin analyse et propose un cadre théorique pour aborder la disparition en 
démocratie – l’invisibilité sociale des Noirs dans l’Amérique ségrégationniste, l’absence 
d’identité sociopolitique des personnes dites sans papier en France sont des avatars de 
l’imaginaire figuredunoir qui condamne à la mort –, disparitions qu’ Étienne Tassin compare 
à celles qui sont exercées dans les régimes totalitaires ou dictatoriaux. Il souligne ainsi 
l’exigence qui nous oblige à traverser cette difficulté que nous rencontrons dans les sociétés 
du Nord comme celles dites du Sud; exigence à affronter, dans nos organisations sociales 
contemporaines, cette forme sociale qui fonde des rapports sociaux et des relations sociales, 
en reconstituant des hiérarchies de valeurs quant à la vie humaine de certains et certaines 
par rapport à d’autres, jusqu’à en permettre leur disparition. Il ne nous reste alors qu’à 
égrainer l’exercice de «la vertu politique» (Kouvouama, 2019, p. 85) dans toutes les sociétés 
du monde et cela quels que soient nos ascendants.

Rezumat. Pornind de la Congresul Societăţii Congoleze de Filosofie ce a avut loc la Universitatea 
„Marien Ngouabi” din Brazzaville pe 23 şi 24 iulie 2024, articolul de faţă propune o nouă privire 
asupra efectelor acestei manifestări ştiinţifice asupra identităţii franco-africane a unei cercetătoare, 
prin intermediul revizitării studiilor sale dedicate luptei împotriva rasismului în Franţa în cazul unor 
indivizi incluşi în discursuri mediatice şi politice cu caracter peiorativ, precum şi asupra urmaşilor 
sclavilor şi ai coloniştilor. Pe baza unei abordări psihosociale clinice, cercetătoarea încearcă să 
surprindă elementele devenirii sale mitopoietice, plecând de la prima sa călătorie în ţara de 
provenienţă a tatălui ei. Acest demers urmăreşte să ia în considerare, pe de o parte, dimensiunile 
temporale subiective ce susţin cercetarea şi, pe de altă parte, informaţiile socioistorice şi politice 
aduse de filosofii aflaţi la acel congres. Odată menţionate locul desfăşurării şi cercetările din cadrul 
evenimentului respectiv, autoarea retrasează momentele acestuia în cadrul unui proces ce naşte 
întrebări privitoare la aspecte transnaţionale legate de filosofie şi societate, ce reprezintă tema 
congresului.

Cuvinte-cheie: societatea academică, identitatea franco-africană, Brazzaville-Congo, lupta împo
triva rasismului, psihosociologie

Abstract. Based on the congress of the Congolese society of philosophy held at Université Marien 
Ngouabi in Brazzaville, Congo, on 23 and 24 July 2024, this article proposes to review some effects 
of this contribution to the Franco-African identity of a researcher, by revisiting her work on the 
anti-racist struggle in France against individuals assimilated in media and political discourse in a 
pejorative way to descendants of slaves and colonized. In a clinical psychosocial approach, the 
researcher tries to clarify elements of her mythopoietic construction in the light of her first trip to 
her father’s country. This article aims to account for, on the one hand, subjective temporalities that 
support the research process and, on the other hand, socio-historical and political knowledge that 
the philosophers met on site have participated to produce. After having exposed her place of 
enunciation and her research, the author reproduces the different moments of the event in a process 
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that opens up to transnational questions on the philosopher and the city, the theme of the congress. 
This article gives access to a reconfiguration of the imaginary social narrative «figuredunoir» [figure 
of the black] proposed in his thesis as it releases individual and group emancipation processes and 
their butting, to address political violence from the perspective of generational transmission in 
institutions and groups.

Keywords: learned society, Franco-African identity, Brazzaville-Congo, anti-racism struggle, 
psychosociology
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The Final Report of the International Commission 
for the Study of the Holocaust in Romania  

„Elie Wiesel”. 20 Years After

Mihai Dinu Gheorghiu

Pe 5 Noiembrie 2024 a avut loc la Palatul Victoria din Bucureşti conferinţa dedicată 
aniversării a 20 de ani de la Raportul Final al „Comisiei Wiesel”, care a fost adoptat de 
Guvernul României în noiembrie 2004. Raportul final a fost publicat de editura Polirom1 

şi poate fi de asemenea accesat pe site-ul Institutului Naţional pentru Studierea Holocaustului 
din România „Elie Wiesel” în limbile română şi engleză. Comisia a avut 33 de membri, 
între care preşedintele onorific Elie Wiesel, care a participat la întâlnirea finală de la 
Bucureşti, secundat de cei trei vicepreşedinţi, Radu Ioanid (între timp ambasadorul României 
la Tel Aviv), Tuvia Friling, profesor la Universitatea Ben-Gurion din Negev, Israel (a cărui 
familie e originară din Bârlad), şi generalul în rezervă Mihail Ionescu, istoric militar. Radu 
Ioanid şi Mihail Ionescu au fost prezenţi la această conferinţă. Au fost prezenţi la conferinţă 
mulţi dintre foştii membri ai comisiei, dar aproape o treime dintre ei ne-au părăsit între 
timp.

Conferinţa a durat jumătate de zi şi a fost organizată în trei sesiuni. Prima, fără 
moderator, se intitula „Reflecţii asupra politicilor publice de când România şi-a asumat 
Raportul Comisiei Internaţionale asupra Holocaustului în România”. Au intervenit aici 
oficialităţile prezente, printre care şeful cancelariei prim-ministrului, miniştrii de externe 
şi cea a educaţiei (aceasta din urmă a vorbit în engleză), secretarul general al Federaţiei 
Comunităţilor evreieşti din România, directorul general al Institutului „Elie Wiesel”.

Cea de-a doua sesiune, moderată de Radu Ioanid, a fost dedicată reflecţiilor unora dintre 
foştii membri ai comisiei: Mihail Ionescu, Paul Shapiro (Muzeul Memorial al Holocaustului 
din SUA), Rodica Radian-Gordon (pe atunci ambasadoarea Israelului în România) şi Adrian 
Cioflâncă (în prezent, directorul Centrului pentru Studiul Istoriei Evreilor din România 
„Wilhelm Filderman”).

Cea de-a treia şi ultima sesiune a fost rezervată reflecţiilor unor reprezentanţi ai societăţii 
civile asupra temelor conferinţei, fiind moderată de Alexandru Florian, directorul general 
al Institutului „Elie Wiesel”. Au intervenit preşedintele Agenţiei Naţionale pentru Romi 

1.	 Vezi Comisia Internaţională pentru Studierea Holocaustului în România (2005), Raport final, Iaşi: 
Editura Polirom, ISBN: 973-681-990-6
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(Iulian Paraschiv), preşedinta B’nai B’rith România (Felicia Waldmann), decanul Facultăţii 
de Ştiinţe Politice de la SNSPA (Cristian Pîrvulescu) şi preşedintele Fundaţiei pentru 
Educaţia Romilor (Ciprian Necula).

Reuşita politicilor de memorie a Holocaustului şi de combatere a antisemitismului a 
fost o constantă a intervenţiilor din cele trei sesiuni, România fiind în această privinţă un 
model al regiunii est-europene. Nu au lipsit observaţiile critice care au temperat tentaţia 
autosatisfacţiei din unele discursuri. Paul Shapiro şi C. Pîrvulescu mai cu seamă au pus în 
balanţă incontestabilele succese politice şi organizatorice înregistrate în aceşti 20 de ani cu 
manifestările nu doar recente de recrudescenţă a antisemitismului. Paul Shapiro a trecut în 
revistă o serie de eşecuri patente ale politicii publice afirmate, începând chiar din momentul 
acceptării oficiale a Raportului Comisiei: la scurtă vreme după acest act şi decorarea 
tuturor membrilor comisiei, preşedintele Ion Iliescu l-a decorat şi pe Corneliu Vadim Tudor 
cu una dintre cele mai înalte decoraţii ale statului român, obligându-l pe Elie Wiesel să-i 
restituie decoraţia primită. Cristian Pîrvulescu a fost şi mai categoric: politicile publice 
au fost şi au rămas forme fără fond, mentalităţile majorităţii au rămas antisemite, provocând 
în situaţii de criză manifestări paroxistice precum cele din prezent. Intervenţia lui a 
scurtcircuitat istoria veche şi actualitatea politică: România n-a fost niciodată liberală, 
PNL a fost dintotdeauna un partid iliberal, deoarece ceruse la 1866 eliminarea din constituţie 
a articolului care acorda evreilor posibilitatea de a obţine cetăţenia română. Pe de altă 
parte, stânga extremă (internaţională, de azi) e şi ea antisemită, prin criticile aduse 
sionismului. Afirmaţii care n-au fost urmate de necesare discuţii.

Concluziile conferinţei au fost trase de „excelenţa sa” Bogdan Mazuru, consilier onorific 
al prim-ministrului şi trimis special al guvernului român pentru promovarea politicilor 
memoriei, combaterea antisemitismului şi a xenofobiei. Concluziile s-au rezumat de fapt 
la o replică ad-hoc la intervenţia lui „Cristi” Pîrvulescu (amestecul de ceremonial şi familial 
era frapant în stilul unora dintre intervenţii). Consilierul onorific a povestit publicului 
discuţia pe care a avut-o cu un nepot adolescent care i-a cerut să explice ce se întâmplă în 
Gaza. Nu ne-a spus cum a explicat, dar ne-a informat că „tânăra generaţie” e complet 
ignorantă şi total neinteresată de aceste evenimente (nepotul fiind probabil o excepţie). A 
încheiat exprimându-şi speranţa că, peste 20 de ani (aluzia la titlul faimos al lui Dumas s-a 
făcut şi în alte luări de cuvânt), afirmaţiile lui Pîrvulescu vor fi contrazise de fapte (?).

Ceremonia care a încheiat lucrările conferinţei a probat contrariul: au fost acordate 
premii unor tineri autori de scenarii video dedicate memoriei Holocaustului. Pe holul sălii 
Transilvania, unde s-a desfăşurat conferinţa, era organizată o expoziţie care evoca în benzi 
desenate acelaşi trecut care nu trece. Este într-adevăr o provocare să încerci să explici cum 
poate coexista în acelaşi context socio-politic un dispozitiv complex de cultivare a memoriei 
şi de combatere a antisemitismului cu manifestările nesancţionate ale unei extreme drepte 
renăscute şi încurajate de un context politic internaţional favorabil. Evenimentele recente 
arată că semnalele de alarmă trase n-au rămas fără urmări. Privind retrospectiv, conferinţa 
a fost mai degrabă un succes, demonstrând existenţa unui dispozitiv complex, politic, public, 
intelectual şi moral, deopotrivă naţional şi internaţional, care merită a fi mai bine cunoscut. 
Institutul „Elie Wiesel”, principala structură instituţională care a reluat şi sporit moştenirea 
conferinţei de acum 20 de ani, este o prezenţă de neignorat în spaţiul public românesc de 
azi. Revista Institutului, Holocaust. Studii şi cercetări, a reuşit să se impună în mod 
remarcabil în câmpul publicaţiilor ştiinţifice din România1.

1.	 Revista este indexată EBSCO şi CEEOL; CLARIVATE ANALYTICS: Web of Science Core 
Collection – Emerging Source Citation Index; clasată de Consiliul Naţional al Cercetării Ştiinţifice 
ca publicaţie de categoria B.
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Revista Psihologia Socială acordă în continuare o atenţie deosebită cercetărilor promo
vate de Institutul „Elie Wiesel”. Vezi numerele 37 şi 38 ale revistei noastre pe tema 
„Discriminare, inegalitate, excludere”, îndeosebi numărul 37, dedicat comemorării a 75 de 
ani de la Pogromul de la Iaşi (iunie 1941) şi interviul cu profesorul Alexandru Florian, in 
Psihologia Socială, nr. 37, 2016, pp. 13-25.

Ziua de 5 Noiembrie 2024 s-a încheiat printr-o lansare de carte: Ape adânci. Studii 
iudaice şi israeliene: cercetare, construcţie, moştenire. In honorem Liviu Rotman, editori 
Madeea Axinciuc, Ana Bărbulescu, Gabriela Myers1. Volumul reuneşte contribuţii semnate 
de cercetători şi cadre universitare, foşti studenţi şi doctoranzi, actuali colegi, reprezentând 
cele două mari domenii întemeiate de profesorul Liviu Rotman la Universitatea din Bucureşti, 
Studii Iudaice (UB) şi Studii Israeliene (SNSPA, ulterior Centrul de Studii Israeliene 
„Theodor Herzl”). Întâlnirea a avut loc la Facultatea de limbi străine a Universităţii din 
Bucureşti, de pe strada Pitar Moş. Participare numeroasă, atmosferă călduroasă, aplauze 
entuziaste. Dintre participanţi, alături de editori, îi amintesc pe Andrei Oişteanu, Adrian 
Niculescu, Fatma Ruxandra Yilmaz, Camelia Crăciun, Cristian Vasile, Mihai Răzvan 
Ungureanu, Ladislau Gyémánt (ultimii doi prezenţi online). Madeea Axinciuc a fost o gazdă 
empatică pentru toţi participanţii. M-a bucurat mult preţuirea şi afecţiunea arătate de 
vorbitori colegului şi prietenului Liviu Rotman, alăturându-mă celor care l-au omagiat în 
acea seară.

1.	 Volum îngrijit de Raluca Bolocan şi editat de Editura Universităţii din Bucureşti (2024). 
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RECENZII / COMPTES RENDUS 

Luc Boltanski, Arnaud Esquerre, Jeanne Lazarus, 
Comment s’invente la sociologie.  
Parcours, expériences et pratiques croisés, 
Flammarion, Paris, 2024

O apariţie editorială de excepţie ne este oferită în 2024 de către Flammarion. Sunt reuniţi 
trei autori importanţi ai sociologiei franceze: Luc Boltanski (n. 1940, director de studii la 
EHESS), Arnaud Esquerre (n. 1975, director de cercetare la CNRS) şi Jeanne Lazarus 
(n. 1978, director de cercetare la CNRS şi membră CSO). Datorită diferenţelor de vârstă, 
perioada temporală acoperită de dialogurile celor trei începe de la mijlocul anilor ’60 şi 
ajunge până în 2023. Din prezentarea expusă pe site-ul editurii aflăm că „Trei sociologi 
din generaţii diferite ne deschid porţile laboratoarelor lor şi ne prezintă lucrările lor. Ei 
explică, prin dialog, cum investigăm, cum scriem, cum formăm concepte, cum facem 
comparaţii, ce relaţii avem cu alte discipline”. Cu alte cuvinte, autorii nu explică societatea 
ci sociologia: cum funcţionează aceasta ca disciplină ştiinţifică. Schimbul de replici/idei 
a avut loc în perioada octombrie 2021 si februarie 2023, iar fiecare dintre şedinţe a avut 
o temă, care mai apoi s-a regăsit în capitolele cărţii. Volumul final s-a compus din 
15  capitole divizate în trei secţiuni („Atelierele sociologilor”, „Aparatul sociologic” şi 
„Sociologia în societate”). În primul capitol, cei trei autori se prezintă rezumativ prin 
discutarea parcursurilor profesionale şi de cercetare. Luc Boltanski (L.B.) rememorează 
propriile începuturi în sociologie de la mijlocul anilor ’60, când o bună parte din colegi 
erau „autodidacţi”, iar interesul pentru sociologie al elitelor vremii era în creştere consi
derabilă. Contextul social şi politic era însă mult mai complex, fie dacă amintim doar de 
războiul din Algeria (L.B. fiind refuzat la încorporare). L.B. a evocat apoi marii intelectuali 
ai amfiteatrelor academice: Raymond Aron (care era un mare orator), Pierre Bourdieu 
(implicat în cercetarea din Kabylia si care l-a luat pe L.B. sub “tutelă”), Roland Barthes 
(ale cărui prelegeri au fost frecventate de autorul mărturisirilor). L.B. a intrat la Centre 
de Sociologie europene (CSE) condus de R. Aron şi P. Bourdieu (în perioada 1969-1976 
L.B. a lucrat intens în preajma marelui sociolog francez, ocupându-se şi de bine-cunoscuta 
revistă Actes la recherche en sciences sociales). În acea perioadă, studiile privind fotografia 
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s-au materializat într-un volum publicat în 19651. A urmat un studiu pus în practică într-o 
bancă de credite imobiliare (cu J.C. Chamboredon) apoi unul privind „caracterul naţional 
elveţian”2. La începutul anilor ’80, L.B. s-a distanţat de CSE şi a publicat un volum 
important: Les cadres3 (1982). Au urmat ani de intense colaborări cu sociologi de prim 
rang: L. Thévenot, M. Pollak, A. Desrosiers, B. Latour etc., unele în diverse alte structuri 
de cercetări (GSPM – Group de sociologie politique et morale, IRIS – Institute de recherche 
interdisciplinaires sur les enjeux sociaux). În acei ani a devenit titular la EPHE (Ecole 
pratique des Hautes Etudes). 

Jeanne Lazarus (J.L.) aminteşte că, după un ocol în ştiinţe geografice, s-a îndreptat spre 
sociologia economica (lucrând şi studiind în paralel in mediul bancar). O întâlnire destinală 
pentru J.L. a fost lectura volumului Le nouvel esprit du capitalisme4, iar în scurt timp a 
început colaborarea cu L.B. în cadrul EHESS. Un prim volum, publicat în anul 2007 şi 
intitulat Sociologie de l’argent5, a fost urmat la scurt timp de susţinerea tezei de doctorat 
în 2009 (după un stagiu efectuat în cadrul GSPM). În căutarea unui post, J.L. a susţinut 
un interviu la compania Orange (fapt ce a generat uimirea unor colegi sociologi: „mă 
priveau ca şi cum aş fi votat cu extrema dreaptă”, declara J.L.). Un an mai târziu J.L. a 
fost admisă la CNRS, în fapt la CSO (Centre de sociologie des organisations) o unitate 
mixtă Sciences Po şi CNRS. După un fructuos stagiu în SUA şi trecerea abilitării a rezultat 
un nou volum: Les politiques de l’argent6.

Arnaud Esquerre (A.E.) a avut o primă întâlnire cu sociologia la vârsta de 20 de ani. 
Punctul de plecare a fost lectura volumului La Distinction semnat de P. Bourdieu. A.E. 
previziona şi o carieră în filosofie, însă a constatat că, în epocă, era dificil să reuşeşti în 
domeniu (dacă nu erai normalien7), iar pe de altă parte, declară A.E., filosofia la nivel 
academic se reduce la glose pe marginea marilor texte consacrate. O scrisoare trimisă lui 
P. Bourdieu l-a direcţionat pe A.E. pentru un DEA în sociologie la EHESS (sub coordonarea 
lui P. Champagne). La seminariile conduse de P. Bourdieu, A.E. a sesizat dificultăţile de 
a se impune ca tânăr debutant, dar şi că sociologia este în fond „aplicarea teoriei în cercetarea 
de teren”. Distanţarea de P. Bourdieu şi P. Champagne a dus la apropierea de L. Boltanski 
(care i-a şi coordonat lucrarea de doctorat). Încercând să publice un articol, a primit o 
recenzie negativă din partea lui Jeanne Favret Saada8 care îi recomandă chiar să renunţe la 
ştiinţele sociale. A.E. se angajează la France Television, dar nu renunţă la redactarea tezei 
doctorale (participând totuşi la seminariile unor J. Derrida, B. Latour etc.). A.E. îşi publică 
teza în anul 20089 şi imediat va publica o nouă carte10 (deoarece viza un concurs la CNRS, 
iar dosarul trebuia să fie „greu”). Au urmat numeroase colaborări în grupuri de cercetare 
diverse – dificil de rezumat aici. 

1.	 Este vorba de volumul Bourdieu, P., Boltanski, L., Chamboredon, J.-C. (1965). Un art moyen. 
Essai sur les usages sociaux de la photographie, Paris: Éditions de Minuit. 

2.	 Cu acest prilej L. Boltanski publică primul volum de autor (1966): Le bonheur suisse, Paris: 
Éditions de Minuit. 

3.	 Boltanski, L. (1982). Les Cadres. La formation d un group social, Paris: Éditions de Minuit. 
4.	 Luc Boltanski, L., Chiapello, E. (1999). Le nouvel esprit du capitalisme. Paris: Gallimard; 

trad. lb. română: Noul spirit al capitalismului (2015). Iaşi: Editura Universităţii „Al.I. Cuza”, 
col. Observatorul social.

5.	 Lazarus, J., de Blic, D. (2007). Sociologie de l’argent. Paris: La Découverte. 
6.	 Lazarus, J. (2022). Les politiques de l argent, Paris: PUF.
7.	 Student sau absolvent al ENS (l’Ecole normale supérieure).
8.	 Jeanne Favret Saada, antropolog la EPHE, autoarea unui volum important recomandat ca atare şi 

de Boltanski: Le Mots, la mort, les sorts (1985). Paris: Gallimard. 
9.	 Esquerre, A. (2009). La Manipulation mentale. Sociologies des sectes en France, Paris: Fayard.
10.	Esquerre, A. (2011). Les Os, les cendres et l’Etat, Paris: Fayard.
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Capitolul al doilea al cărţii – intitulat „Travaux” – vine să clarifice temele studiate de 
către cei trei sociologi de-a lungul anilor. De exemplu, Jeanne Lazarus detaliază demersurile 
de cercetare asidue legate de mediul bancar1. Faptul de a studia prezenţa banilor în societate, 
spune autoarea, obligă la a lua în atenţie inegalităţile economice. J.L. observă că sunt luate 
în discuţie în cercetări, mai degrabă alte forme de capital (cultural, social, simbolic) şi mai 
puţin cel economic (cu trimitere la inegalităţile mai sus citate). Referitor la sistemul bancar 
francez, autoarea consideră că acesta este tributar unor concepţii valide în anii ’60 (care 
puneau accentul pe salariatul „stabil”), însă actualmente, lumea muncii şi realităţile familiale 
sunt îndepărtate faţă de acele vremuri. În acest context, autoarea şi-a direcţionat cercetările 
spre „protecţia socială” pe care o poate impune sistemul bancar (prin politicile de creditare, 
protecţia economiilor populaţiei şi a mijloacelor de plată). Interesul autoarei s-a concentrat 
mai apoi pe „partea bancară din politicile sociale”. O astfel de macro-analiză ar putea explica 
tensiunile sociale la nivel european, mişcarea Vestelor Galbene din Franţa, sentimentul de 
insecuritate al populaţiei. Pe de altă parte, analiza sociologică trebuie completată cu una 
politică, cu una de istorie economică, cu analiza reprezentărilor sociale ale „culturii 
banilor”, cu analiza „comportamentelor” financiare diferenţiate pe genuri etc. 

În continuare, L. Boltanski a făcut o relatare rezumată a parcursului academic şi de 
cercetare, direcţiile care i-au consolidat cariera prestigioasă. Pentru început L.B. atrage 
atenţia asupra unui principiu epistemologic important: a nu se confunda problemele sociale 
(care sunt exoterice orientate spre exterior) cu întrebările/problemele sociologice (care sunt 
ezoterice – orientate spre interior – şi care interesează doar sociologii). Cu toate acestea, 
întrebările sociologice sunt relaţionate cu exteriorul pentru a pune lucrurile vizibile în ordine 
(în condiţiile în care conceptele folosite corespund unei „gramatici” a discursului ştiinţific). 
Meditaţia metodologică a lui L.B. îl trimite pe acesta înapoi în timp, când a aprofundat 
sociologia în sânul paradigmei bourdieusiene, cu referire la trei direcţii: a) conceptul de 
practică2 (cu un început în cercetările antropologice din Kabylia), b) sociologia claselor 
sociale (respectiv a inegalităţilor şi a modurilor de dominare) şi c) conceptul de habitus. 
Dacă L.B. are rezerve faţă de noţiunea de habitus (inspirată de psihologia culturalistă 
americană), este totuşi de acord cu aplicarea acesteia în studierea claselor sociale (dar şi 
în acest caz, cu limitări interpretative generate de contexte sociale diverse sau de impre
vizibilitatea actorilor sociali – în niciun caz dependenţi de programe pre-existente). L.B. 
denunţă în fapt, cercetarea socială dedicată căutării de „regularităţi” acceptând mai degrabă 
raporturile cu incertitudinea. Ruptura cu paradigma bourdieusiană a fost mai vizibilă în 
volumul Les Cadres3 (1982). Punctul de plecare a fost însăşi dificultatea de a defini 
sociologic cadrele ca grup social (şi nu ca o clasă socială) în devenirea lui istorică. O altă 
direcţie de cercetare: acţiunea socială – a fost dezvoltată de L. Boltanski într-un volum cu 
titlul L’Amour et la Justice comme compétences4. Autorul s-a concentrat pe problematica 
injustiţiei şi a protestelor menite să o denunţe. Pentru analiză L.B. avansează noţiunea de 
„cadre affaire”, iar cercetarea s-a bazat pe analiza scrisorilor trimise ziarului Le Monde în 
care erau reclamate anumite situaţii juridice problematice (au fost preferate scrisori trimise 
de diverse asociaţii şi nu de persoane individuale). Acţiunile sociale analizate de L.B. se 
întind pe o plaja largă: de la acţiuni menite să restabilească echilibrul în relaţiile sociale, 

1.	 Vezi şi Lazarus J. (2012). L’épreuve de l’argent. Banques, banquiers, clients, Paris: Calmann-Lévy.
2.	 Vezi Bourdieu, P. (1980). Le sens pratique, Paris: Éditions de Minuit.
3.	 Categorii superioare de salariaţi la nivel de management.
4.	 Boltanski, L. (1990). L'Amour et la Justice comme compétences. Trois essais de sociologie de 

l'action, Paris: Métailié.
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până la acele acţiuni bazate pe gratuitate, pe lipsă de calcul, pe iubire. Aşadar, acţiunile sociale 
se pot manifesta prin conflicte persistente sau prin echilibru şi emoţie. Nu putem rezuma 
aici, întâlnirile fructuoase cu alţi importanţi sociologi bine-cunoscuţi şi nici expunerile 
detaliate ale tuturor volumelor acestui prestigios sociolog (de-a lungul unei cariere departajate 
de către L.B. in şase perioade temporale începând cu anul 1965). Putem rezuma însă, 
temele abordate după anul 1990 care au fost cu adevărat provocatoare, expuse apoi în volume 
scrise de unul singur sau în colaborare: relaţiile umane marcate de conflicte şi violenţe 
(De la justification. Les économies de la grandeur, 1991), polemicile legate de acţiunile 
umanitare (La souffrance à distance. Morale humanitaire, médias et politique, Paris, 
Métailié, 1993) polemicile reduse în intensitate şi lipsa alternativelor faţă de capitalismul 
de azi (Le nouvel esprit du capitalisme, 1999), problematica complexă a avortului (La 
Condition fœtale. Une sociologie de l’avortement et de l’engendrement, 2004), explicitarea 
scandalurilor, controverselor şi polemicilor din perspectivă istorică (Affaires, scandales et 
grandes causes. De Socrate à Pinochet, 2007) reluarea unui articol publicat in 1976 cu 
P. Bourdieu (La Production de l’idéologie dominante, 2008), configurări ale unei sociologii 
critice (De la critique. Précis de sociologie de l’émancipation, 2009), analiza sociologică 
a complotului (Énigmes et complots: Une enquête à propos d’enquêtes, 2012) etc. Concluziile 
trase de autorul însuşi, dar şi de interlocutori vin să clarifice punctele de interes ale acestui 
parcurs. J. Lazarus consideră, de exemplu, că sociologia lui L. Boltanski a pornit ca o 
sociologie critică, pentru ca a doua parte să fie o interogare asupra acestei posturi critice 
iniţiale (de fapt critica devine obiect de cercetare). În continuare, şi ceilalţi doi autori şi-au 
prezentat pe larg parcursul profesional şi de cercetare, urmând filierele temporale deja 
descrise la începutul acestui articol. Ca o concluzie, L. Boltanski observă evoluţia colegilor 
mai tineri într-un cadru distanţat de sociologia franceză clasică, prin impunerea studierii 
mai degrabă a unor structuri procesuale în devenire decât simpla căutare a „cauzalităţii 
structurale care produce şi reproduce regularităţi atemporale” (p. 120). 

Capitolul trei al volumului de faţă este rezervat laboratoarelor de cercetare la care aceşti 
autori au fost afiliaţi. L. Boltanski declară, aparent paradoxal, că „creaţia şi invenţia au 
avut întotdeauna o dimensiune colectivă” (p. 121), iar funcţionarea armonioasă a labora
toarelor încurajează circulaţia ideilor, balansând permanent între cooperare şi concurenţă. 
Laboratorul este un domeniu al colaborării, al lecturilor reciproce, al controlului interin
dividual, supus supervizării propriei structuri administrative, dar şi al colectivităţii ştiinţifice 
în ansamblu. Controlul sugerează că laboratorul nu e un teritoriu perfect liber al opiniilor, 
iar dezacordurile pot duce la scindări (şi înfiinţarea de noi laboratoare). Există, spune 
L. Boltanski, trei tipuri de laboratoare: a) grup de discipoli în jurul unui maestru, b) un 
grup central înconjurat de egali1 constituit ca o „Maison d’étude” şi c) o întreprindere (cu 
nume, personalitate juridică, contabilitate etc.). J. Lazarus consideră că, deşi cel de-al 
treilea tip este cel mai răspândit astăzi (cu limitările lui specifice cum ar fi cedarea 
controlului către instanţe externe etc.), în realitate cele trei categorii sunt ideal tipuri, iar 
laboratoarele de cercetare ar avea câte ceva din fiecare, cu diferite grade de centralizare/
ierarhizare, de modelare teoretică, de dialoguri cu exteriorul, de internaţionalizare etc. 
Incursiunea autorilor în istoria şi activitatea acestor laboratoare (prea puţin vizibile, de 
exemplu, în România), ne arată o faţetă excepţională a muncii intelectuale în sociologia 
franceză (de la contribuţiile a zeci/sute de sociologi şi nu numai, până la rolul formator 
pentru studenţi, masteranzi sau doctoranzi). Ca o concluzie, sugestivă rămâne caracterizarea 

1.	 Denumit „yeshiva” (trad. ebr. întâlnire) termen inspirat de Ouaknin, M.A. (2018), Invitation au 
Talmud, Flammarion, Champs Essais.



141RECENZII

colectivului în cercetarea socială/sociologică dată de L. Boltanski: „este puţin ca un cinema 
sau teatru, este o muncă de echipă (…) munca unui clan sociologic (...) e o familie gestionată 
ca o întreprindere”. 

În continuare, al patrulea capitol al volumului este dedicat revistelor de specialitate. 
Inevitabil L. Boltanski revine la activitatea deja consacratei Actes de la recherche en sciences 
sociales (sub coordonarea lui P. Bourdieu, primul număr publicat în 1975). Faptul că această 
revistă de prestigiu a început fără un buget şi fără o reţea de distribuţie spune multe despre 
voluntarismul şi dedicaţia unor intelectuali în plină ascensiune. Evident, sunt luate în discuţie 
şi alte reviste importante: Revue francaise de sociologie, Informations sur les sciences 
sociales, Annales etc., precum şi propensiunea de a publica în reviste de prestigiu externe. 
Toate aceste reviste în franceză sau engleză puteau fi consultate in biblioteci specializate 
(de exemplu la Maison de science de l’Homme) şi era deja un obicei ca măcar o zi pe lună 
să fie lecturate de către specialişti. 

Al cincilea capitol este dedicat seminariilor – ca activitate academică (diferită de cursuri). 
Care este diferenţa între ele? L. Boltanski crede că atunci când predai un curs, vorbeşti 
despre ceea ce ştii, în schimb la seminarii vorbeşti mai degrabă despre ceea ce nu ştii, de 
cercetări care sunt în curs etc. „Seminarul a fost propriul meu laborator”, declară L. Boltanski, 
în cadrul căruia eşti ales de către studenţi şi nu invers. Fiecare student îşi prezintă în seminar 
tema de cercetare şi cele 20-30 de pagini scrise pentru a fi discutate de toată lumea. La 
unele seminarii, pot fi şi invitaţi din exterior. L. Boltanski rememorează seminariile 
organizate vineri după masă (ceea ce implica un cost suplimentar pentru participanţi), durata 
fiind de trei ore fără pauză. De obicei se începea cu o discuţie plecând de la cercetările în 
curs ale profesorului urmate de intervenţiile tinerilor – de cele mai multe ori întrerupte 
pentru a facilita un dialog lărgit. Pentru A. Esquerre, seminariile sociologice sunt de două 
feluri: seminarii-perspectivă (când participanţii se raliază la o temă impusă de coordonator) 
şi seminarii-vedere de ansamblu (când participanţii discută cercetări anterior prezentate). 

Capitolul şase se numeşte în mod simbolic „Transmitere”, titlu care se referă la capacitatea 
unui dispozitiv de transmitere a unui conţinut ştiinţific/sociologic. Inevitabil, autorii volumului 
formulează o serie de întrebări legitime: ce ne-a fost transmis?; ce transmitem ca sociologi?; 
care este cel mai bun dispozitiv de transmitere? L. Boltanski crede că, în procesul de 
transmitere, cea mai importantă este învăţarea unui anumit tip de raportare la obiect. Deşi 
pare banală, această observaţie este totuşi fundamentală, crede autorul: de exemplu, nu 
abordăm în mod direct fenomene precum sărăcia, exploatarea etc., ci propunem o problematică 
cât mai coerentă, înglobând diverse poziţii, fie şi dacă ele sunt opozabile. Ideea continuă 
propunerea lui P. Bourdieu, care recomanda distanţarea de sensul politic imediat, abordarea 
şi a unor strategii opuse viziunii militante. Pe de altă parte, se recomandă construirea unor 
modele de cercetare plecând de la simţul comun, dar depăşindu-l prin conceptualizare. Surse 
importante ale transmiterii sunt lecturile anterioare, profesorii formatori (şi transmiterea de 
idei), învăţarea prin sine, dar şi prin grupurile de egali, cadrul familial, seminariile (loc de 
identificare a categoriilor de analiză, de conceptualizare, de teoretizare, de modelizare), 
încadrarea şi acompanierea studenţilor, implicarea în anchetele de teren etc. A. Esquerre 
spune că în materie de transmitere există patru posibilităţi: a) acceptare şi reluare a ceea ce 
e deja consacrat; b) refuzul (care previzionează ruptura de ideile anterioare); c) ocultarea 
(preluare fără precizarea originii/surselor); d) hibridarea unor conţinuturi anterioare (diferită 
de un simplu melting pot de teorii). 

Partea a doua a cărţii, numită generic „Aparatul sociologic” face o trecere în revistă a 
unor reguli ale metodei sociologice: ancheta (care permite culegerea datelor), redactarea 
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(écriture) [sociologia trebuie scrisă/redactată corespunzător1], conceptele („fără concepte 
sociologia nu este posibilă, iar fără modele nu ştim nimic” spune L. Boltanski, p. 255), 
comparaţiile (pentru a discuta puncte de vedere diferite), disciplinele (a identifica în ce 
măsură cercetarea socială este interdisciplinară), normele (identificarea acelor mijloace de 
care dispun actorii sociali pentru a face viaţa socială comprehensibilă şi previzibilă; 
sociologia trebuie să aibă în vedere totuşi şi posibilitatea haosului şi ameninţarea acestuia). 

În final, capitolul intitulat „Sociologia în societate” aduce o serie de clarificări extrem 
de utile, fie şi pentru sociologia (universitară) din România. În general, sociologia este 
relaţionată cu problemele sociale. În acest context, sociologia este implicată în Franţa, dar 
şi în multe alte ţări, în câmpul de acţiune administrativ şi politic, iar dezvoltarea fără 
precedent a sociologiei după cel de al Doilea Război Mondial provine din strategiile generale 
de modernizare, la nivel statal.

Principalul angajator al sociologilor este statul, dar finanţatorii sunt în fapt de o mare 
diversitate. Cum o funcţie importantă a sociologiei este cea critică, cei ce pot cere expertize 
în domeniu pot fi sindicatele sau diverse asociaţii. Din perspectivă universitară aprofundările 
teoretice trebuie să continue (deşi există riscul “academismului”), specificul ştiinţelor sociale 
fiind diferit faţă de alte domenii: „În sociologie nu există nicio raţiune să credem că o 
întrebare sociologică care a fost gândită acum 200 de ani este mai puţin interesantă decât 
una emisă acum cinci ani” (L. Boltanski, p. 386). Chiar şi aşa, a depista adevăratele subiecte 
de analiză rămâne o provocare continuă (P. Bourdieu recomanda să avem simţul unui bun 
subiect). Nu trebuie neglijată nici influenţa politicului, deoarece încă de la apariţie sociologia 
a fost relaţionată cu acesta. Tocmai de aceea, se recomandă o depolitizare a discursului 
sociologic şi o continuă „inventare a socialului” pentru a se reuşi interpretarea problemelor 
sociale şi identificarea unui intermediar între stat şi fiinţele umane raţionale. Orice strategie 
raţională care se adresează direct cetăţenilor şi care ignoră socialul (cu o raţionalitate 
distinctă de cea a politicului) este sortită eşecului, crede L. Boltanski. În acest context, se 
pune o întrebare legitimă: la ce serveşte sociologia? J. Lazarus consideră că „sociologia 
are un rol public pe care trebuie să şi-l asume. Sociologii nu trebuie să se ascundă spunând 
ca muncă lor este descriptivă fără a lua o poziţie despre ce trebuie făcut” (p. 419), în timp 
ce L. Boltanski pledează pentru o pacificare între sociologie şi politică. 

În loc de concluzii, „Epilogul” cărţii de faţă atrage atenţia asupra dezvoltărilor din 
interiorul şi din exteriorul disciplinei. În exterior se constată difuziunea sociologiei (inter
mediată de media şi de sistemul de educaţie) în variate domenii (management, marketing, 
publicitate, jurnalism, literatură etc.) cu riscul pierderii contururilor disciplinei. În interior 
asistăm la o profesionalizare a cercetării sociale, ceea ce face din sociologie o „ştiinţă 
normală”. 

Adrian Netedu2

1.	 L. Boltanski declară surprinzător că „sociologia franceză a fost inventată de romancierii francezi 
Balzac, Flaubert, Zola” (p. 233)

2.	 Universitatea „Alexandru Ioan Cuza”, E-mail: netedu_adrian@yahoo.com
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Zoltán Rostás, Florentina Ţone (eds.),  
Scos din producţie. Viaţa de sportiv în comunism  
şi după..., Editura Eikon, Bucureşti, 2024, 764 p.

Volumul îşi propune să creeze o imagine complexă a ceea ce însemna sportul de performanţă 
în anii comunismului, dar face referire şi la perioada post-comunistă. Este o mărturie a unei 
perioade văzută prin ochii celor care practicau o disciplină sportivă la nivel de înaltă 
performanţă, a efortului pe care îl făceau pentru „a ţine ritmul”, a avantajelor şi a recompenselor 
de care se bucurau odată ce ajungeau la nivel competiţional, precum şi a activităţilor care au 
înlocuit sportul de performanţă în momentul retragerii din activitatea sportivă.

Volumul este coordonat de sociologul Zoltán Rostás şi de jurnalista Florentina Ţone, 
care au inclus în acest proiect de istorie orală interviuri realizate de studenţi ai Facultăţilor 
de Jurnalism şi Ştiinţele Comunicării şi ai Facultăţii de Ştiinţe Politice, din cadrul Universităţii 
din Bucureşti, cu foşti sportivi români.

Pentru profesorul emerit al Universităţii din Bucureşti, Zoltán Rostás, volumul de faţă 
este o continuare a unui demers de cercetare sociologică început în anii ’80, din dorinţa de 
lărgire a bazei documentare a istoriei sociale şi a istoriei sociologiei româneşti şi est-
europene. Au fost mai întâi volumele de interviuri de istorie orală a migranţilor, a femeilor, 
a revoluţionarilor, a micilor activişti şi a bişniţarilor. Studenţii care au realizat interviurile 
în anii 2013-2014 aveau o dublă distanţă faţă de cei intervievaţi, neavând experienţe proprii 
din perioada comunistă şi nici în sportul de performanţă.

Sunt istorii de viaţă sportivă, o viaţă care se confunda de cele mai multe ori cu viaţa 
profesională şi cu cea familială, istorii în care eroii reprezentau România la nivel internaţional 
sau erau sportivi mai puţin cunoscuţi, dar care aveau în comun faptul că erau profesionişti, 
sportul fiind principala sau singura lor preocupare. Vorbim de ceea ce în anii comunismului 
nu se putea numi „sportiv profesionist”, deşi această categorie corespundea celei existente 
astăzi în sport.

Sunt 38 de istorii trăite în lumea sportului de cei care au ales la un moment dat, din 
diferite motive, să se înscrie în mişcarea sportivă şi au obţinut performanţe importante între 
anii 1950-1989, protagoniştii cărţii fiind născuţi între anii 1928 şi 1971. Cei 38 reprezintă 
15 discipline sportive, grupate pe subcapitole: atletism, box şi lupte greco-romane, canotaj 
şi caiac-canoe, ciclism, fotbal (cele mai multe interviuri), gimnastică, handbal, hipism, 
popice, profesori de sport, radioamatorism, rugby, scrimă, vânători sportivi, volei. Ar fi 
fost interesant să fie incluse şi interviuri din alte ramuri sportive cu rezultate importante 
pentru România (tenis de câmp, tenis de masă, tir, nataţie, şah).

De la cei intervievaţi aflăm, între altele, cum era participarea la o olimpiadă în anul 
1956, cum se făcea sport „cu biciul” în 1983 sau cum erau antrenamentele în săli îngheţate, 
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fără duşuri, cu echipamente sportive improvizate, cu zeci de kilometri alergaţi, dar cu o 
mare voinţă de a reuşi.

Descoperim pe parcursul celor aproape 800 de pagini ale cărţii experienţe ale unor mari 
sportivi despre care generaţia actuală de tineri, probabil, nici nu a auzit, deşi performanţele 
lor au rămas în istoria sportului românesc.

Volumul Scos din producţie... nu este o trecere în revistă a performanţelor sportive ale 
unor campioni şi nici o înşiruire de rezultate transformate în medalii, ci, asemenea unui 
puzzle, e o construcţie alcătuită din piese care puse la un loc, cu o anumită ştiinţă, dau 
imaginea unui întreg, în cazul nostru – imaginea vieţii de sportiv de performanţă în 
comunism. Chiar dacă nu este o istorie a sportului românesc, cartea poate fi un ghid pentru 
jurnaliştii sportivi de astăzi, mai ales pentru că pot afla opiniile foştilor mari sportivi despre 
nivelul actual al sportului românesc comparativ cu perioada în care au activat ei. Interlocu
torii povestesc despre debutul lor în sport, despre motivaţiile care i-au determinat să aleagă 
un astfel de drum şi nu de puţine ori descoperim că practicarea unei discipline sportive era 
şansa de a-şi depăşi statutul sau chiar de a scăpa de sărăcie, o şansă pentru a-şi asigura un 
viitor, însă doar în măsura în care acceptau să facă sacrificii.

Voi ilustra prin câteva exemple.
Dacă iniţial Veronica Cogeanu-Cochela a început sportul de performanţă (canotajul) 

pentru a scăpa de viaţa de căminist de la Şcoala profesională, ulterior a înteles că nu îşi 
dorea să lucreze în trei schimburi ca muncitor textilist şi a optat pentru cariera sportivă la 
unul dintre cluburile militare din Bucureşti pentru că acolo „îţi ofereau posibilitatea să înain
tezi în grad, în funcţie de rezultatele pe care le obţineai... (p. 106). După ce a terminat şcoala 
profesională, canotoarea a urmat cursurile serale ale liceului, Şcoala de Antrenori, Facultatea 
de Sport şi le-a încheiat printr-un masterat în sport. Apoi, continuă să povestească ea: 

La Steaua am venit ca sergent major din ’89. După Revoluţie am fost înaintată la gradul de 
ofiţer şi, în funcţie de rezultate am fost înaintată până la gradul de colonel. În prezent sunt 
pensionară, am preferat la fel, de dragul copilului, să mă pot ocupa de el, când a început şcoala, 
să ies cu ordonanţa, dar activez în continuare ca antrenor la Clubul Steaua.  (Veronica Cogeanu-
Cochela, canotaj, p. 107).

Iolanda Balaş-Sőtér, timişoreanca fostă campioană olimpică care a dominat săritura în 
înălţime la nivel internaţional timp de 10 ani vorbeşte despre atenţia care se acorda sportului 
în Banat, dar şi despre oportunitatea călătoriilor, de şansa de „a vedea lumea”. Dar drumul 
său de la a vinde ziare la colţ de stradă până la medalia olimpică a însemnat sute de kilometri 
parcurşi la antrenamentele din Pădurea Băneasa, chiar şi în prima zi din an.

Marii noştri canotori, precum Ivan Patzaichin, cu peste 150 de medalii câştigate la 
campionate europene, mondiale şi la olimpiade sportive, sau Maria Niculae-Ivanov, erau 
copiii Deltei, alegerea unui sport pe apă era o opţiune firească. Cei născuţi acolo erau 
preferaţi la selecţiile de la canotaj pentru că erau obişnuiţi cu munca, cu greutăţile vieţii 
în Deltă, ştiau să înoate şi să vâslească.

Voleibalistul Sorin Macavei aminteşte că, 

La momentul acela, al anilor 1975-1980, voleiul românesc era cunoscut în toată lumea, oriunde 
mergeam, eram foarte bine primiţi, eram invitaţi numai la turnee puternice, unde nu putea să 
ajungă orice echipă naţională. Deci, am avut şi alte solicitări, dar punând în balanţă şi perspectiva 
zilei de mâine, am optat pentru Steaua. Ce vreau să spun prin perspectiva zilei de mâine?  
Însemna un grad, da? Care sigur, îţi dădea o siguranţa zilei de mâine, adică venea ziua de 
salar, ştiai că banii oricum sunt buni şi da! Era altceva! Datorită sportului am ieşit la pensie 
colonel. Aşa că m-a ajutat sportul pe linie profesională. (Sorin Macavei, volei, p. 730)
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Cei care optau pentru sportul de performanţă ştiau că, de la un anumit nivel, adică dacă 
erai foarte bun, participai în competiţii importante în plan naţional şi internaţional, puteai 
fi scos din producţie. Asta însemna că erai angajat fictiv, figurai pe un stat de plată, primeai 
un salariu, dar tu, sportivul, nu treceai niciodată prin secţie sau pe la unitatea militară. 
Acolo se ştia că X practica sport de performanţă şi trebuia pontat pentru orele lucrate de 
fapt în sala de sport. Şi dacă la prima vedere părea mai simplu să faci doar sport, decât să 
fii în uzină, la o analiză mai atentă îţi dai seama că programul de 8 ore în fabrică putea fi 
mai uşor decât de cele 2-3 antrenamente zilnice pe care le făceau sportivii de performanţă. 

Ţi se recunoşteau meritele sportive, te asigurau într-un fel şi printr-o slujbă. Erai obligat să ai 
un serviciu, nu puteai să stai, să mergi pe străzi aşa ca un zombi. Te duceai şi munceai şi pe 
urmă mergeai la antrenament. Iar în momentul în care atingeai, să zic aşa, un nivel valoric, 
federaţia era bugetară şi îţi plătea o „scoatere din producţie”, aşa se numea. Te scotea din 
producţie. Nu mai mergeai la muncă, era un profesionalism ascuns. Noi practic ne ocupam 
strict numai de sport, dar eram plătiţi de la stat ca şi când am fi strungari sau mineri. Cei de 
la rugby mergeau la Baia Mare. Erau minele acolo şi le convenea, că salariile erau pe măsură. 
Ei nu au intrat niciodată în mină. Oficial eram muncitori, neoficial mergeam în cantonament. 
(Cristian Neagoe, ciclism, p. 242). 

Că înainte cum era: tu ca sportiv erai angajat acolo [la Fabrica de Conserve de Peşte Tulcea] 
şi ei îţi dădeau scoatere din producţie, aşa se spunea, îţi dădeau salariu şi tu făceai sport. Cam 
aşa se făcea sport înainte. Nu multă lume ştie chestiile astea, că nu are de unde să ştie, dacă 
nu se loveşte de asta... Eu am fost angajată în 1976 ca subofiţer la Ministerul Apărării, deci 
din civil m-au angajat subofiţer... Aşa era atunci. Erai angajat în armată, luai banii de la ei şi 
tu făceai sport. Asta ca un fel de recompensă, te făceau subofiţer, îţi dădeau o casă şi după ce 
terminai cu sportul te duceai la ei. (Maria Niculae-Ivanov, canotaj, p. 173)

Am stat la IMGB patru ani de zile, se câştigau bani frumoşi pe vremea aceea. Aveam şi alte 
facilităţi. O dată pe lună primeam şi pachet de alimente, îţi mai dădea de la protocol ceva... Pe 
vremea aia, cei mai amărâţi ajungeau cei mai buni fotbalişti. Astăzi toţi vor profit... Până în 
1986 am activat aici, după care m-am transferat la Acumulatorul Bucureşti, singura fabrică de 
baterii de maşină. Aveam spor de toxicitate, program de mină era acolo. Şi aveam salarii 
adecvate... Da, tot ca fotbalist.”(Chiriac Petroniu, fotbal, pp. 255-256)

Sunt evocate şi condiţiile în care îşi desfăşurau antrenamentele: jucau volei cu mănuşi 
din cauza frigului din sală, nu aveau apă caldă la duşurile din vestiare, gimnastelor le erau 
impuse diete sau, în cazul boxerilor, „slăbirea peste noapte”, pentru a trece proba cântarului. 
Uneori, antrenorii aplicau sportivilor chiar şi corecţii fizice.Viaţa sportivă presupunea de 
multe ori şi sacrificarea vieţii de familie: plecarea de acasă la o vârstă fragedă, sărbătorile 
petrecute departe de familie, renunţarea la jocurile copilăriei pentru a face loc antrenamentelor, 
vacanţele înlocuite cu cantonamente de pregătire fizică.

Am vrut multă vreme să mă reapuc de sport după ce am terminat liceul, dar am renunţat la 
idee. A fost mult prea greu, şi nu am mai vrut să mai trăiesc acelaşi chin. Mi-am închis tot 
acest trecut din care au rămas doar diplome, medalii şi tăieturi din ziare, într-un dulap undeva 
la mine în casă. (Valentina Cornelia Ion, gimnastică ritmică, p. 388)

Lucram la Şantierul Naval Galaţi, lucram pe vapor... Şi la un meci aveam mai multe kilograme 
şi trebuia slăbire multă. Şi mi-au dat scutire. Pe o zi, două, trei. Şi eu am modificat acolo şi 
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am trecut mai multe zile, să am timp de slăbit. Şi maistrul meu m-a văzut şi m-a chemat: „Ce 
ai făcut aici?” De la o poştă se vedea, nici nu ştiam cum să falsific o hârtie. Nu mi-a făcut 
nimic... Mi-a zis: „Lasă, să mergi, să câştigi tu!” Şi aşa mi-am început activitatea sportivă. 
Am ieşit campion naţional, mă plimbam prin centru, bucuros, cu medalia atârnată de gât. 
(Alec Năstac, box, p. 87)

Dincolo de sacrificii, avantaje, recompense, sportivii intervievaţi vorbesc despre mândria 
de a ajunge pe podium, de a-şi reprezenta ţara în competiţii internaţionale, de a se scrie în 
ziar despre eisau de a fi recunoscuţi pe stradă. Practicarea sportului oferea şi posibilitatea 
de a călători în afara ţării, într-o perioadă în care se circula foarte greu peste hotare, unii 
sportivi rămânând în străinătate. Un privilegiu era pe-atunci şi practicarea micului comerţ 
(bişniţa) cu mărfuri cumpărate de afară (blugi, fâşuri, săpun, parfumuri, aparate electronice, 
cafea, dulciuri). Şi chiar dacă din orice grup sportiv care se deplasa la o competiţie externă 
nu lipsea un însoţitor „cu ochi albaştri”, despre care vorbesc unii dintre sportivi, controlul 
nu era strict, poate şi pentru a le crea impresia că nu este atât de rău să te întorci acasă, 
în România lui Ceauşescu.

Înainte de 1989, România trebuia văzută din exterior ca o ţară în care copiii şi tinerii 
erau fericiţi să facă sport, iar cu ajutorul statului puteau deveni campioni, fără a avea, 
oficial, statutul de profesionist. În anii ’70-’80, exista o bază de selecţie pentru sportul de 
performanţă, antrenorii şi profesorii de sport se implicau în descoperirea unor copii talentaţi 
pentru o disciplină sportivă. Mulţi viitori sportivi de performanţă apăreau în concursurile 
organizate în cadrul Daciadei sau în diferitele competiţii dedicate amatorilor. 

Dispariţia finanţării sportului de către stat în perioada post-decembristă a afectat 
activitatea foştilor sportivi, unii deveniţi antrenori sau având alte ocupaţii legate de sport. 
Astăzi, spun sportivii de ieri, nimeni nu mai este preocupat de selecţii, mai ales pentru că 
şi copiii, tinerii au alte preocupări decât odinioară. La rândul lor, părinţii îşi doresc pentru 
copiii lor studii universitare, nu practicarea unor sporturi costisitoare.

Foştii sportivi vorbesc cu amărăciune despre modul în care este privit sportul astăzi şi 
concluzia celor mai mulţi dintre ei este aceea că nu se întrevede nicio perspectivă de 
schimbare. Şi ei au avut de luptat cu mentalitatea potrivit căreia cei care practicau un sport 
de performanţă nu puteau avea şi rezultate şcolare bune sau nu îşi doreau să urmeze alte 
facultăţi, poate doar cea de Educaţie Fizică şi Sport.

Cartea de faţă vine cu exemplele unor mari sportivi cu studii înalte:handbalistul Cristian 
Gaţu, care a urmat un liceu bun din Bucureşti, apoi Institutul de Construcţii, sau scrimerul 
Ion Pantelimonescu care a absolvit cursurile Academiei de Studii Economice Bucureşti, 
împărţindu-şi timpul între facultate şi sport de performanţă la Clubul Dinamo.

Volumul prezintă un interes deosebit nu doar pentru un fost sportiv din anii comunis
mului, aşa cum sunt eu însămi. De la competiţiile pentru amatori la: tenis de masă, volei, 
popice, badminton, înot, atletism, patinaj, până la tir de performanţă timp de 8 ani (fără 
„scoatere din producţie”), am trăit cu mare bucurie orice întâlnire cu sportul, mi-am 
dezvoltat un caracter puternic, spiritul de echipă şi ambiţia de a fi în frunte. Ceea ce m-a 
ajutat în parcursul profesional în care nu am renunţat niciodată la sport.

Însă, datorită eroilor acestor pagini cartea poate fi citită cu acelaşi interes şi de către 
cineva care nu a iubit sportul, dar a urmărit evoluţiile „alor noştri” în marile competiţii 
internaţionale în care eram mândri atunci când tricolorul flutura.

Carmen Olaru1

1.	 Jurnalist; E-mail: olaru.carmen@gmail.com
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JURNAL DE LECTURĂ 

Revenind la Bourdieu.  
Note privind receptarea internaţională  

şi în România a operei lui Pierre Bourdieu

În luna octombrie am fost câteva zile la Pau, oraş aflat la poalele Pirineilor, capitala 
unui departament (Pyrénées-Atlantiques), cu aproape 200.000 de locuitori şi cu o universitate 
(Université de Pau et des Pays de l’Adour, UPPA) cu 13.000 de studenţi. Aici, la doi ani 
de la moartea lui Pierre Bourdieu, în ianuarie 2002, a luat fiinţă o asociaţie, PauSES (Pau, 
Sciences Economiques et Sociales – „L’oeuvre de Bourdieu en pratiques”), care şi-a propus 
să onoreze numele şi opera marelui sociolog francez, ceea ce reuşeşte în fiecare an1. 
Membrii asociaţiei sunt universitari, precum Abel Kouvouama, unul dintre fondatori şi 
dintre principalii ei animatori, profesori de liceu, precum Sami Bouri, fost doctorand al 
lui Abel, dar şi persoane al căror parcurs profesional n-a fost neapărat în perimetrul 
Educaţiei Naţionale franceze. Activităţile asociaţiei sunt însă specifice educaţiei publice, 
având un public divers şi din toate categoriile de vârstă. Ne-am întâlnit astfel cu cititorii 
lui Bourdieu (în majoritate cititoare) la librăria Tonnet, cu elevi din clasele terminale de 
la liceul „Louis Barthou”, al cărui elev (intern) a fost şi Bourdieu între anii 1941 si 1947, 
cu asistenţi sociali... 

Tema întâlnirilor din acest an a fost L’oeuvre de Pierre Bourdieu, son rayonnement 
national et international. Amfiteatrul de la preşedenţia universităţii (denumirea rectoratului) 
a găzduit comunicările cercetătorilor invitaţi – Frédéric Lebaron şi Franck Poupeau (CNRS – 
CESSP), Louis Pinto (CSE), Boubacar Niane (Dakar), ale lui Abel Kouvouama şi Sami 
Bouri (dintre organizatori, localnici), Grazia Scarfo (EHTP, Casablanca), Idrissa Mané 
(UPPA, Pau). 

Eu însumi am avut o intervenţie privind receptarea operei lui Bourdieu în România, pe 
care am intitulat-o „De la critica literară la sociologia critică”, ducându-mă gândul la 
propriul meu drum de la critica literară la sociologie, dar şi la selecţia cărţilor lui Bourdieu 
traduse în limba română. Am trecut astfel în revistă cronologia acestor traduceri, care au 

1.	 https://www.pauses.net/page-d-exemple/



148 jurnal de lecturĂ

început prin fragmentele apărute în două antologii, una a Sociologiei franceze contemporane 
(Ion Drăgan, Ion Aluaş, 1971), cealaltă a studiilor de sociologia educaţiei şi a învăţământului 
(Fred Mahler, 1977), cărora le-a urmat antologia mea, apărută la editura Meridiane în 1986 
(Pierre Bourdieu, Economia bunurilor simbolice). De fapt, prima mea traducere din 
Bourdieu fusese publicată câţiva ani mai devreme în revista Dialog (1983, fragmente din 
postfaţa cărţii La Distinction, apărută în 1979 şi din păcate rămasă netradusă până azi). În 
anii următori, am continuat să-l traduc, în reviste (Critica discursului literat, in Opinia 
studenţească, nr. 5-6, 1984, p. 24; Câmpul ştiinţific, in Anuar de ştiinţe sociale, t. IV, 
1987, pp. 295-314; Cele trei stări ale capitalului cultural, în Buletinul Cabinetului Pedagogic, 
nr. 4, 1988, pp. 72-74) şi în antologii care regrupau pe lângă textele lui şi cele ale altor 
autori din universul sociologiei culturii, artelor şi literaturii (Cercetări contemporane de 
sociologia culturii, ed. UAIC, 1988; Sociologia percepţiei artistice, ed. Meridiane, 1991). 

După antologia apărută în 1991 au urmat şapte ani de pauză în seria acestor traduceri. 
Trebuie spus că piaţa editorială a cunoscut (şi ea) transformări importante în acei ani, 
privatizările favorizând titlurile comerciale care „se vindeau mai bine”. O nouă serie de 
traduceri din Bourdieu a început din 1998, an în care a apărut Regulile artei [o a doua 
ediţie a apărut la acelaşi editor în 2007], urmat în 1999 tot la Meridiane de Contraofensive. 
Argumente în sprijinul rezistenţei împotriva invaziei neoliberale şi de Raţiuni practice. O 
teorie a acţiunii. Au urmat Simţul practic (Institutul european, 2000), Meditaţii pascaliene 
(Meridiane, 2001), Dominaţia masculină (Meridian, 2003), Despre televiziune (Meridian, 
2007), Schiţă pentru o autoanaliză (Meridian, 2008), Limbaj şi putere simbolică (Meridian, 
2012); Despre câmpul politic (ed. UAIC, 2012). 

Seria traducerilor s-a încheiat deocamdată în 2015, când a apărut la editura Tact din 
Cluj cartea lui Bourdieu despre Heidegger (Ontologia politică a lui Martin Heidegger). 
Cartea fusese precedată de un articol cu acelaşi titlu apărut în Actes de la Recherche en 
Sciences Sociales (1975), deja tradus de Dan Petrescu (sub pseudonimul D. Pătraşcu, în 
sus-citata antologie din 1988, Cercetări contemporane de sociologia culturii, pp. 37-59).

Traducerile apărute în jurul anului 2000 sunt din două categorii: scrierile cu caracter 
pronunţat polemic, critici la adresa neoliberalismului, a puterii jurnalismului şi a televiziunii: 
Contraofensive şi Despre televiziune. Aceasta din urmă, apărută în două ediţii, este şi cea 
mai tradusă dintre cărţile lui Bourdieu. Cea de-a doua categorie este cea a cărţilor funda
mentale, precum Simţul practic (1980, trad. rom. 2000) care aveau şi meritul de a putea 
servi de material didactic pentru o disciplină, precum sociologia, în curs de reabilitare. 

Am trecut în revistă aceste traduceri raportându-le la ansamblul traducerilor internaţionale 
ale operei lui Bourdieu, inventariate de Yvette Delsaut şi Marie-Christine Rivière (Pierre 
Bourdieu, une bibliographie, Raisons d’agir editions, 2022, prima ediţie 2002) şi analizate 
de Gisèle Sapiro şi Mauricio Bustamante (Translation as a Measure of International 
Consecration. Mapping the World Distribution of Bourdieu’s Books in Translation. In 
Sociologica, 2/2008, DOI: 10.2383/31374). În 2008, traducerile din România se situau 
deja în fruntea clasamentului celor din ţările „semi-periferice”. Erau atunci 10 titluri traduse, 
între timp s-a ajuns la 12 titluri. Toate titlurile traduse sunt dintre cele mai traduse la nivel 
internaţional din opera lui Bourdieu. Singura absenţă notabilă în limba româna este, cum 
spuneam, La Distinction. 

Studiul citat, semnat de Gisèle Sapiro şi Mauricio Bustamante (Translation as a Measure 
of International Consecration) propune o analiză cantitativă a receptării internaţionale a 
operei lui Bourdieu, contabilizând limbile şi ţările în care a fost tradusă, calculând şi 
„ritmul” traducerilor. Între 1958 şi 2008, Bourdieu a publicat 37 titluri în franceză şi 347 
titluri în traducere, apărute în 34 de limbi şi 42 de ţări, apogeul traducerilor fiind atins în 
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1996. Pe măsură ce numărul traducerilor a crescut, s-a redus şi durata dintre momentul 
apariţiei publicaţiei iniţiale (în majoritate în franceză, cu câteva excepţii mai întâi în germană 
şi în engleză) şi cel al apariţiei traducerilor. Dintre cărţile lui Bourdieu publicate în franceză, 
şapte sunt culegeri de articole, iar 40 dintre cele 345 cărţi traduse sunt special alcătuite 
pentru ediţiile străine respective. Cinci dintre cărţile traduse deţin recordul ca număr de 
traduceri (17 sau mai multe): Sur la télévision (25), La Domination masculine (20), Raisons 
pratiques (17), Les Règles de l’art (17), An Invitation to Reflexive Sociology/Réponses (17). 
Toate au apărut în anii 1990, inclusiv cele în limba română.

Autorii articolului citat disting de asemenea două faze în receptarea internaţională a 
operei lui Bourdieu. Cea dintâi, de până la apariţia cărţii Despre televiziune, în 1996, ar 
fi proprie „teoreticianului social”, iar cea de-a doua „gânditorului global” (Global Thinker). 
Media duratei dintre ediţia originală şi traducere scade în a doua perioadă la trei ani, şi cu 
cât creşte numărul traducerilor, cu atât scade această durată. Receptarea lui Bourdieu în 
SUA contrastează cu cea a altor sociologi francezi şi se aseamănă doar cu cea a lui Giddens 
în ce priveşte rolul jucat de traducerile americane în engleză în circulaţia internaţională a 
scrierilor lor (cei doi apar citaţi mai întâi în SUA înainte de a fi citaţi în ţările europene). 
Bourdieu, asemenea altor intelectuali francezi celebri (este asemănat cu Zola, Sartre, 
Foucault), „şi-a pus capitalul simbolic în slujba unei cauze politice, unele dintre cărţile lui 
adresându-se unui public larg, consumator de televiziune sau supus expansiunii politicilor 
neoliberale”. Sapiro şi Basamante consideră că amploarea receptării lui Bourdieu pune 
problema efectelor receptării asupra unui evoluţiei unui gânditor, un subiect care ar trebui 
să preocupe sociologia ideilor. Cei doi notează de asemenea trecerea, în procesul receptării 
operei lui Bourdieu „de la citările superficiale la însuşirea unei anumite posturi în cercetare 
şi în demersul empiric”, citând o serie de publicaţii colective şi de conferinţe care ilustrează 
acest salt calitativ în receptarea operei lui Bourdieu („the appropriation of a research posture 
and of an empirical approach”).

Revenind la traducerile din Bourdieu în româneşte, am identificat numele traducătorilor 
celor 12 titluri de cărţi: Mihai Dinu Gheorghiu (1986), Bogdan Ghiu (două titluri în 1998, 
apoi în 2001, 2003, 2007, 2008, 2012, şapte titluri în total, din care patru în colaborare, 
şi trei titluri în două ediţii), Aliza Ardeleanu (1998), Toader Saulea (1998), Cristina Popescu 
şi Costin Popescu (1999), Mădălina Ghiu împreună cu Bogdan Ghiu (2001), Cristina Popescu 
împreună cu Costin Popescu (1999), Laura Albulescu împreună cu Bogdan Ghiu (2007 şi 
2012), Camelia Runceanu (2012), Andreea Raţiu (2015). Căutând pe Google pe cei ale 
căror nume mi-erau necunoscute, am constatat fără surpriză că traducătorii se situează la 
intersecţia câmpurilor academic şi jurnalistic, aparţin la două generaţii ante- şi postdecembriste 
(1980/1990) şi profilul lor profesional s-a precizat în ultimele decenii. Traducerile au marcat 
o etapă în parcursul lor, situate uneori la răscruce, între statutul de traducător profesionist, 
respectiv o carieră didactică în limbi străine ori în sociologie. Este şi cazul prefaţatorilor 
şi postfaţatorilor, unii dintre ei de asemenea traducători. Astfel, Bogdan Ghiu a tradus şi 
prefaţat Despre televiziune (urmată de „Dominaţia jurnalismului”), Meditaţii pascaliene, 
Dominaţia masculină, cea dintâi într-o perioadă în care a fost şi critic de televiziune (cu 
rubrici săptămânale în periodice bucureştene, cronici strânse în volumul Ochiul de sticlă. 
Texte privind televiziunea, 1997). Dan Lungu şi Mihai Dinu Gheorghiu au prefaţat, respectiv 
postfaţat traducerea Simţului practic, lucrare fundamentală, la începuturile carierei lor 
universitare ieşene. Ştefan Guga, este doctor în sociologie şi antropologie al Central 
European University, Budapesta, şi prefaţează Ontologia politică a lui Martin Heidegger. 
Două din prefeţe sunt traduceri ale prefeţelor volumelor traduse (Philippe Fritsch la Despre 
câmpul politic şi John B. Thompson la Limbaj şi putere simbolică). O singură carte este 
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publicată fără prefaţă: Contraofensive – argumente în sprijinul rezistenţei împotriva invaziei 
neoliberale. În sfârşit, Mircea Martin, critic şi teoretician al literaturii, este prefaţatorul 
Regulilor artei. 

Două nume se desprind din această listă: Bogdan Ghiu şi Laura Albulescu. Cel dintâi 
este cunoscut mai ales ca poet (debut 1982, membru al Generaţiei ’80 şi al Cenaclului de 
Luni), apoi membru al Uniunii Scriitorilor, al comitetului de conducere al PEN Club 
România (responsabil „Traducere şi Drepturi Lingvistice”), al ATLAS (Association pour 
la Promotion de la Traduction Littéraire, Franţa) şi ARTLIT (Asociaţia Traducătorilor 
Literari din România). Lista publicaţiilor lui Bogdan Ghiu se împarte între Poezie, Eseuri 
şi Traduceri, acestea din urmă fiind mai numeroase decât primele două la un loc. De altfel, 
a primit premiul Uniunii Scriitorilor mai întâi pentru un volum de poezie (1997) şi apoi 
pentru traducere (2003). Şi eseurile lui au fost premiate: Totul trebuie tradus. Noua 
paradigmă (un manifest) [teoria traducerii], Cartea Românească, 2015, Premiul Asociaţiei 
de Literatură Generală şi Comparată din România, Premiul PEN România, şi Facultatea 
de litere. Mic îndreptar de gândire greşită [critică şi teorie literară], Cartea Românească, 
2004, Premiul Asociaţiei Scriitorilor Bucureşti. Recunoaşterea lui este în primul rând ca 
scriitor (vezi de asemenea lista Referinţelor critice în Wikipedia), fără a-i fi ignorată desigur 
diversitatea operei, ca eseist şi traducător. Ghiu a tradus în principal filosofi, Foucault, 
Derrida, Bourdieu, dar şi literatură franceză clasică (Baudelaire) şi contemporană (André 
Breton, Amélie Nothomb). 

Nu e chiar o întâmplare că singura teză de doctorat dedicată lui Bourdieu este una în 
litere. Sfinxul. Pierre Bourdieu şi literatura a fost susţinută în anul 2012 şi publicată în 
2014 la editura Art, al cărei redactor-şef a fost autoarea, Laura Albulescu, înaintea 
dispariţiei ei timpurii (în 2021, la 44 de ani). Cei care au omagiat-o (vezi, de exemplu, 
numărul revistei Scena9 din 10 iunie 2021) i-au elogiat calităţile de traducătoare şi editoare. 
Teza-carte este de un interes deosebit pentru problematica receptării lui Bourdieu în 
România. Fără a fi singura prezenţă a operei lui Pierre Bourdieu în teze de doctorat susţinute 
de tineri cercetători români – vezi în special cele publicate de Marius Lazăr, Paradoxuri 
ale modernizării. Elemente pentru o sociologie a elitelor culturale româneşti (2002) şi La 
genèse de la litterature nationale et le champ de la traduction (2003), Dan Lungu, 
Construirea identităţii într-o societate totalitară (o cercetare sociologică asupra scriitorilor 
[Junimea, Iaşi, 2003], Ioana Macrea Toma, Privilighenţia: Instituţii literare în comunismul 
romanesc. (Cluj-Napoca: Casa Cărţii de Ştiinţă, 2009), Lucia Dragomir, L’Union des 
Ecrivains: Une institution littéraire transnationale à l’Est, (Paris, Belin, 2007). Îmi permit 
să adaug aici şi volumul pe care l-am editat împreună cu Lucia Dragomir, Littératures et 
pouvoir symbolique, actele colocviului ţinut la Bucureşti, 30-31 mai 2003, publicate la 
editura Paralela 45 (2005). 

În textul evocator al Laurei Albulescu la dispariţia acesteia1, Bogdan Ghiu ţine să 
marcheze distanţa care-i separă pe autorii neangajaţi academic, precum traducătorii, de cei 
care ilustrează „dizgraţiosul paradox al Universităţii tehnocratice actuale: profesorii, cu 
infime şi eminente excepţii, nu-şi mai publică ştiinţa „în văzul lumii”, ci îşi iau, ca în 
armata comunistă, gradele „pe puncte”, între prieteni-„pair”, „în cerc închis şi fără 
sentiment”, însă Laura, la fel ca mine, refuzase, cu infinită dreptate, să urmeze o carieră 
universitară (...).” Mărturia lui Bogdan Ghiu este semnificativă şi în privinţa lucrării 
colective pe care o presupune traducerea („Complicitatea noastră morală şi intelectuală a 
fost infinită, cu puţini oameni m-am înţeles aşa cum mă înţelegeam cu Laura.”). Cei mai 

1.	 Vezi https://www.scena9.ro/article/laura-albulescu-editura-art
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mulţi dintre cei care o omagiază pe Laura Albulescu sunt ei înşişi editori şi traducători, iar 
printre traducătorii citaţi mai sus figurează cel puţin trei cupluri, ceea ce pare să sugereze 
o posibilă endogamie şi o diviziune familială a muncii intelectuale în microuniversul 
traductologilor. 

Cealaltă transformare majoră din anii 1990 care priveşte traducerile este cea din câmpul 
ştiinţelor sociale, la intersecţia acestora cu câmpul politic. Ştiinţele sociale fuseseră, sub 
regimul comunist, supuse ideologic, „ştiinţe de aparat” iar emanciparea lor după 1989 
semnifica o schimbare de statut şi, cu unele excepţii, un tropism occidental marcat şi politic. 
Multiplicarea disciplinelor, până atunci absente sau având doar o formă embrionară, precum 
ştiinţele comunicării sau cele politice, a pus în circulaţie bibliografii din care nu puteau 
lipsi scrierile lui Bourdieu. O mărturie semnificativă pentru receptarea lui Bourdieu într-un 
asemenea cadru este articolul Marianei Gorczica, „De ce Bourdieu?”, comentarii la cartea 
cu acelaşi titlu a lui Nathalie Heinich (Pourquoi Bourdieu?, 2007), în Observator cultural, 
februarie 2008. Autoarea articolului evocă impresiile ei, fostă studentă la jurnalism, iritată 
de citările frecvente din Bourdieu de către profesori snobi, într-o perioadă în care „stângistul” 
Bourdieu critica jurnalismul şi televiziunea, profesii înnobilate în România după dispariţia 
cenzurii odată cu căderea regimului comunist. 

Traducerile nu constituie însă decât una din dimensiunile receptării. Printre indicatorii 
posibili ai receptării se numără şi prefeţele sau postfeţele care însoţesc traducerile, recenziile 
acestora, comentariile şi citările; consultările online şi împrumuturile de la bibliotecă... 
Accesul la opera lui Bourdieu se poate face şi prin lectura textelor „în original” sau printr-o 
limba intermediară, îndeosebi engleza, care între timp a detronat franceza din poziţia de 
principală limbă internaţională utilizată în România. Circulaţia internaţională a profesorilor 
şi studenţilor (Erasmus!), studiile în străinătate, programele şi proiectele subvenţionate au 
facilitat accesul la o literatură „globalizată”. 

Raporturile ştiinţelor sociale cu politica după 1989 ar merita o discuţie mai largă. Două 
(sub)capitole din cartea Laurei Albulescu mi-au atras îndeosebi atenţia. Cel dintâi face parte 
din Introducere şi se intitulează „Un neomarxist? Stânga lui Bourdieu” (pp. 48-54) şi, din 
capitolul final, „O posteritate accidentată”, „Receptarea lui Bourdieu în alte ţări” şi „Pierre 
Bourdieu în România” (pp. 261-272). În ce priveşte situarea politică a lui Bourdieu, 
considerat fără probe drept „neomarxist”, argumentele Laurei Albulescu sunt aceleaşi cu 
cele deja menţionate de unii „apărători” ai sociologului francez şi critici ai detractorilor 
acestuia. Remarc aici documentarea impresionantă a autoarei, mă şi întreb cum a fost posibil 
să-şi procure toată literatura citată „la zi”, îndeosebi cea franceză. Bourdieu critic al 
marxismului, Bourdieu non-aderent la partidul comunist, spre deosebire de o mare parte a 
colegilor lui, Bourdieu neangajat în mişcarea protestatară din mai 1968 – sunt câteva dintre 
argumentele centrale. În plan teoretic, modul în care el analizează literatura se distanţează 
explicit de lecturile marxiste1. Bine citat aici (p. 54, n. 72) este Bernard Pudal, al cărui 
articol, „Le communisme dans l’oeuvre de Pierre Bourdieu” (2005), pune în mod explicit 
problema centrală a diferenţei dintre instituţiile totale (Goffman) şi totalitarism (Arendt et 
al.). M-am ocupat şi eu de asta în teza despre şcolile superioare ale partidelor comuniste 
(1997). Angajată în apărarea ideologică / politică a lui Bourdieu, Laura Albulescu îmi dă 
impresia că merge uneori prea departe, printr-o afirmaţie riscantă: „marxismul nu a ştiut 

1.	 Există o bibliografie specifică privitoare la sociologia politică a lui Pierre Bourdieu. Vezi, de 
exemplu, Effi Böhlke, Rainer Rilling (Hrsg.), Bourdieu und die Linke. Politik – Ökonomie – Kultur, 
Dietz Verlag Berlin, 2007. Autorii studiilor publicate în acest volum, editat de Rosa-Luxemburg-
Stiftung, sunt din Franţa, Germania şi SUA. 
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să-şi integreze în domeniul lui de competenţe arta. Or Bourdieu a făcut din artă, şi mai 
ales din literatură unul din marii lui cai de bătaie.” (p. 51). Afirmaţia vine, ce-i drept, în 
continuarea observaţiilor lui Loïc Wacquant (1996), dar trece cu vederea producţia consistentă 
în domeniu a lui Georg Lukács şi a discipolilor lui (Lucien Goldmann ş.a.). În continuare, 
ni se spune chiar că Bourdieu, prin modul de a face sociologia artei şi a literaturii, a ales 
„obiectul... cel mai bun pentru a spune (şi) în act, adio marxismului” (idem). Despărţirea 
de marxism n-a fost un obiectiv pentru Bourdieu din simplul motiv că nu fusese marxist, 
raportarea la „clasici” a fost pentru el la Weber şi la Pascal (vezi Meditaţiile pascaliene, 
traduse de Mădălina şi Bogdan Ghiu, 2001). 

În capitolul final, despre receptarea internaţională şi în România a operei lui Bourdieu, 
după trecerea în revistă a succesului înregistrat în SUA, cu impact asupra receptării acesteia 
şi în alte ţări, Laura Albulescu insistă pe afirmarea caracterului universal al operei şi pe 
exemplele probatoare din România. Un loc special este rezervat ieşenilor, Dan Lungu, 
Magda Jeanrenaud şi subsemnatul, cu observaţia că „provincialii” (ni se adaugă şi clujeanul 
Marius Lazăr) ar fi mai interesaţi de Bourdieu decât, se înţelege, neîntâmplător, „bucureştenii” 
(nu ni se spune de ce neîntâmplător, dar se subînţelege că fac parte dintre cei dominaţi 
intelectual). În anexele capitolului este inclusă o prezentare a cărţii lui Dan Lungu, 
Construcţia identităţii într-o societate totalitară. O cercetare sociologică asupra scriitorilor 
(Junimea, Iaşi, 2003) cu o serie de observaţii pertinente. 

Lipseşte din acest tablou aproape orice trimitere la receptarea lui Bourdieu de către 
sociologii români alţii decât cei interesaţi de sociologia literaturii. O absenţă dublu justi
ficată: mai întâi, pentru că titlul o spune explicit, cartea e dedicată lui „Pierre Bourdieu 
şi literatura”. Mai apoi, semne ale unei asemenea receptări aproape nu există la suprafaţă, 
prin cărţi şi articole notabile. Căutând prin periodice am dat peste un articol din Sociologie 
Românească, semnat de un sociolog franco-polonez, Nicolas Maslowski: „Criticându-l 
pe Bourdieu în mod pragmatic”, in Sociologie Românească, volumul XII, nr. 3, 2014, 
pp. 97-105. Articolul este o publicaţie stranie, în limba română fără să ni se spună cine l-a 
tradus, nici dacă a fost deja publicat într-o altă limbă, lipsind orice informaţie despre autor. 
Maslowski se declară partizanul sociologiei pragmatice, reprezentată de Luc Boltanski şi 
de Bernard Lahire, cunoscuţi pentru distanţarea lor de Bourdieu. Gloria celui din urmă este 
atribuită modului în care şi-a plasat discipolii în sistemul universitar francez. Voi analiza 
în altă parte semnificaţia acestei dezavuări cu mâna altuia a importanţei operei lui Bourdieu 
pentru sociologii români.

Printre detractorii lui Bourdieu în Franţa, introduşi în limba română prin traducere, se 
numără Jean-François Revel (1924-2006), a cărui carte, La grande parade. Essai sur la 
survie de l’utopie socialiste (Plon, 2000, tradusă în 2002 la Humanitas, în colecţia „Procesul 
comunismului”, „avec l’aide du Ministère Français des Affaires Etrangères et l’Ambassade 
de France en Roumanie”), conţine un ultim capitol dedicat lui Bourdieu: Cartea e salutată 
printr-o recenzie de Monica Lovinescu („La stânga stângii”, in România literară, nr. 18, 
10-16 mai 2000, p. 7). Monica Lovinescu prelua titlul unui articol al lui Bourdieu, „Pour 
une gauche de gauche”, apărut în Le Monde din 8 aprilie 1998), deformat de Revel prin 
„gauche de la gauche”, adică „stânga stângii” în loc de „stânga de stânga”, adică una cu 
adevărat de stânga. Acuzaţiile lui Revel (care dispune de admiratori printre intelectualii 
români conservatori) descriu un tablou grotesc al intelighenţiei franceze1. După Revel, 

1.	 Revel renunţase la cariera didactică în 1963, pentru a se consacra exclusiv jurnalismului. Ales 
membru al Academiei franceze în 1997, a făcut parte dintr-un grup („les hommes de la rue du 
Bac”) acuzat de comiterea unor acte de pedocriminalitate. Este prezentat ca un „pamfletar 
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Parisul intelectual ar fi laboratorul unui nou proiect utopic, elaborat de un grup restrâns, 
separat de mase, dar foarte prezent în universităţi şi în media, reprezentând „un elitism 
populist” (sic!), „reţeaua Bourdieu” fiind compusă de „membrii unei aristocraţii intelectuale 
pregătite în Marile Şcoli, privilegiaţi invulnerabili, subvenţionaţi pe viaţă de către societatea 
pe care vor s-o distrugă”. 

Revel afirma că pe Bourdieu realitatea îl lasă total indiferent şi că, de fapt, el nu este 
un sociolog în accepţia ştiinţifică, ci pur şi simplu “un ideolog fanatic” (sic!). Elogiile la 
adresa cărţii lui Revel erau un prilej pentru Monica Lovinescu de a-mi trage şi mie ceea ce 
în argoul criticii literare se numeşte „o copită”: „În orice caz, ne putem întreba dacă ţine 
sau nu de hazard faptul ca un sociolog de origine română care a fugit de dictatura lui 
Ceauşescu, Mihai Dinu Gheorghiu, pare a se regăsi atât de bine în cea a lui Bourdieu de 
pe înălţimile căreia îşi îngăduie să dea lecţii de democraţie intelectualilor din România. 
Făcea oare să fugi dintr-o limbă moartă spre a ateriza într-o simplă copie a ei?” „Lecţiile 
de democraţie” pe care le-aş fi dat făceau aluzie la o intervenţie polemică în contextul 
dezbaterii provocate de publicarea Jurnalului lui Mihail Sebastian şi a dezvăluirilor privind 
„păcatele tinereţii” lui Mircea Eliade1.

În sfârşit, ar fi de discutat modul în care Katherine Verdery l-a introdus pe Bourdieu în 
analiza câmpului intelectual românesc din anii 1980 în cartea ei, National Ideology under 
Socialism: Identity and Cultural Politics in Ceausescu’s Romania (Oakland, CA, 1991), 
tradusă în limba română cu titlul Compromis şi rezistenţă de Mona şi Sorin Antohi 
(Humanitas, 1994). Deja schimbarea titlului la traducere sugera situarea ei în războiul 
cultural declanşat în primul deceniu „postcomunist”2. 

Toate acestea ilustrează destul de bine caracterul multidimensional al „receptării”, 
schimbările de sens care pot apărea în transferul prin traducere dintr-un cadru cultural şi 
politic în altul, efectele pe care le produc asemenea „importuri” în câmpul intelectual. 
Discutarea lor ar merita continuată, inclusiv prin comparaţii cu alţi autori importanţi traduşi. 

emblematic devenit academician”, in https://www.liberation.fr/societe/police-justice/les-hommes-
de-la-rue-du-bac-jean-francois-revel-accuse-de-pedocriminalite-un-pamphletaire-emblematique-devenu-
academicien-20240617_IZ2GZXGY4BCWBOBNJRVI2WFAVQ/?redirected=1 

1.	 Am răspuns atunci Monicăi Lovinescu în Observator Cultural, nr. 12, din 16-05-2000, vezi https://
www.observatorcultural.ro/articol/replica-corespondenta/ 

2.	 Cf. şi Sorin Antohi [Războaie culturale. Idei, intelectuali, spirit public, Polirom, 2007] abordează 
polemic şase teme: „Şcoala” de la Păltiniş, istoria intelectuală recentă a liberalismului, raporturile 
dintre istorie, memorie, ficţiune şi ideologie, comunitarismul ca utopie, atracţia intelectualilor faţă 
de tiranie şi criza spiritului american. Pornind de la cărţile şi ideile altora, autorul le analizează 
în detaliu substanţa, contextele de emergenţă şi receptare, oferind cititorului o perspectivă critică 
proprie asupra unor „războaie culturale” din România şi din lumea de astăzi. https://polirom.
ro/-/2818-razboaie-culturale-idei-intelectuali-spirit-public.html 
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Ivana Marková (1938-2024)

Ivana Marková a fost profesoară la Universitatea din Stirling (Scoţia), Departamentul de 
Psihologie. Este un nume de referinţă în psihologia socială, fiind coordonatoarea grupurilor 
de lucru Est-Vest, „Democracy and individualism in the Eastern and West Europe” şi „Trust 
and Democracy in Transition”, organizatoarea celei de-a şasea Conferinţe Internaţionale 
asupra Reprezentărilor Sociale (Universitatea din Stirling, 2002). Dintre volumele publicate, 
amintim: „Paradigms, Thought and Language” (John Wiley and Sons, 1982), „Human 
Awareness: Its Social Development” (HarperCollins, 1987), „Representations of Health, 
Illness and Handicap” (coord.) (Psychology Press, 1995), „Mutualities in Dialogue” 
(coord.) (Cambridge University Press, 1995).

Psihologia socială modernă, resursă esenţială pentru toţi cei interesaţi de domeniu, 
volumul retrasează din punct de vedere ştiinţific, instituţional, politic şi istoric constituirea 
şi evoluţia psihologiei sociale moderne timp de patru decenii. După avântul disciplinei în 
Statele Unite, o nouă direcţie, europeană, a impus o viziune alternativă, dorind să creeze 
o „psihologie socială a fiinţelor umane”. Motorul acestei noi direcţii s-a dovedit a fi 
Comitetul Transnaţional de Psihologie Socială, care a reuşit să aducă recunoaştere inter
naţională disciplinei printr-un proces laborios început încă din anii ’60. Serge Moscovici 
şi Ivana Marková propun o prezentare lucidă a activităţii acestui grup remarcabil, pe baza 
documentelor din arhivele personale şi instituţionale, a rapoartelor ştiinţifice si scrisorilor 
actorilor implicaţi.1

It is with deep sadness that I learned of the passing of Professor Ivana Marková, a 
brilliant mind and a pioneer in the field of social psychology. I had the honor of meeting 
her several years ago in Paris, an encounter that left a lasting impression on me. Her warmth, 
intellectual generosity, and passion for knowledge were truly inspiring.

Ivana was not only a remarkable scholar, but also a person who believed in the 
transformative power of ideas. Her work on social representations has profoundly influenced 
the way we understand the construction of meaning in social life. Her contributions continue 
to shape the fields of psychology, sociology, and beyond.

1.	 Din prezentarea Ivanei Marková pe site-ul Editurii POLIROM, unde a publicat Dialogistica şi 
reprezentările sociale (2004) şi Psihologia socială modernă, în colaborare cu Serge Moscovici 
(2011).
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More recently, Ivana had graciously accepted to contribute an article to the special issue 
I am editing for Discover Global Society (Springer Nature). Her untimely departure leaves 
a void that cannot be filled, but her legacy will live on through her writings and the countless 
scholars she has inspired.

Rest in peace, Ivana. You will be deeply missed but never forgotten.

Lilian Negura1

*

Afrânio Raul Garcia Jr. (1948-2024)

Nous avons la très grande tristesse de vous annoncer le décès le 30 novembre de notre 
collègue Afrânio Raul Garcia Jr., survenu après qu’il ait mené pendant plus de 10 ans un 
combat contre la maladie. 

Afrânio a été le principal animateur de 1996 à aujourd’hui du Groupe de Réflexion sur 
le Brésil Contemporain (GRBC), et a été directeur de 1996 à 2009 du Centre de Recherches 
sur le Brésil Contemporain (CRBC), fondé par Ignacy Sachs avant de devenir chercheur 
au Centre européen de sociologie et de science politique. 

Economiste et anthropologue de formation, Afrânio a longtemps travaillé au Musée 
national de l’Université Fédérale de Rio de Janeiro (UFRJ), et a participé aux grandes 
enquêtes sur les transformations de la plantation sucrière au début du XXe siècle dans le 
Nordeste du Brésil. Il soutient un doctorat en 1983 à l’Université Fédérale de Rio de 
Janeiro. Dès les années 1966-68, il vient en France et fait une partie de ses études 
supérieures à Nanterre ; par la suite il y vient régulièrement pour des séjours d’études 
et de recherche plus ou moins longs. Il est notamment accueilli par Pierre Bourdieu au 
Centre de Sociologie Européenne, travaillant ainsi à ses côtés avec de nombreux autres 
chercheur-e-s dynamiques. Il vit partagé entre le Brésil et la France, et devient un véritable 
chercheur international. 

Deux premiers ouvrages O sul, caminho do roçado : estratégias de reprodução camponesa 
e transformação social, Brasília, Marco Zero, 1989, et Libres et assujettis: Marché du 
travail et modes de domination au Nordeste, Paris, Les Éditions de la MSH, 1989, qui 
seront suivis de plusieurs autres et de très nombreux articles marquent fortement le 
développement des recherches en sciences sociales au Brésil et en France.

Installé en France au début des années 1990, Afrânio est élu en 1995 Maître de 
conférences à l’Ecole des Hautes Etudes en Sciences Sociales. Il mène de nombreuses 
recherches sur les héritages de la société esclavagiste dans le monde contemporain, sur les 
formes de reconversion des élites agraires, sur la vie intellectuelle au XXe siècle, sur les 
transformations du monde agricole brésilien et sur la circulation internationale des chercheurs 
et des doctorants. 

Il s’intéresse beaucoup aux activités du Réseau Acteurs Emergents (RAE), initié en 
2000, et qui devient en 2010 le Réseau Interdisciplinaire Afrique Monde (RIAM), participe 
à plusieurs séminaires et colloques, présente avec Leticia Canedo une communication au 
colloque de Casablanca en 2009 sur « Formation à la recherche au Brésil et concurrence 

1.	 Professeur titulaire, Université d’Ottawa, Faculté des sciences sociales, École de travail social [Full 
Professor, University of Ottawa, Faculty of Social Sciences, School of Social Work].
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mondialisée des agences de recherche scientifique » cherche à développer les questions des 
circulations d’étudiants et de chercheurs entre Brésil et Afrique et aussi entre Afrique et 
pays anciennement communistes. 

Le décès d’Afrânio Raul Garcia, fidèle, généreux, intellectuel collectif profondément 
humain, et grand anthropologue engagé, nous frappe tous et toutes.  Au nom du RIAM, 
nous exprimons nos affectueuses condoléances à Marie-France Garcia-Parpet et à toute la 
famille d’Afrânio et de Marie France.1

Le Groupe de Coordination du Réseau  
International Afrique Monde (RIAM)

*

Ioan Drăgan (1931-2024) 

Către sfârşitul anului trecut ne-a părăsit pentru totdeauna profesorul Ioan Drăgan, la o 
vârstă venerabilă şi după o îndelungată carieră politică, ştiinţifică şi universitară.

A fost printre pionierii sociologiei renăscute în anii ’60 ai secolului trecut, încercând 
şi chiar reuşind să se ataşeze de sociologie, o ştiinţă încă renegată pe când el îşi făcea 
studiile universitare. De numele său se leagă publicarea în 1971 a unei ample antologii a 
sociologiei franceze contemporane unde şi-au găsit loc mai toţi sociologii francezi postbelici 
importanţi la acel moment, fără discriminare ideologică. Editată împreună cu Ion Aluaş, 
antologia a slujit cu deplin folos celor care în acei ani, într-o societate încă foarte puţin 
deschisă, se pregăteau în domeniul sociologiei.

Fiind şeful Catedrei de sociologie de la Universitatea din Bucureşti până în 1978 când, 
şi în ciuda demersurilor sale şi ale altora, însă foarte puţini, conducerea de partid a decis 
desfiinţarea secţiei de sociologie din Bucureşti (care ajunsese la 80 de absolvenţi anual), a 
trebuit să accepte, ca un soldat disciplinat decizia şefilor săi cu care nu putea fi de acord. 
Perseverent, profesorul Drăgan a continuat să fie implicat în destinele sociologiei, deşi ar 
fi putut să renunţe, plecând la Academia „Stefan Gheorghiu” sau dedicându-se diplomaţiei 
culturale ca secretar al Comisiei române pentru UNNESCO. A ales totuşi să rămână director 
al Centrului de Cercetări Sociologice din Bucureşti, una dintre ultimele redute ale sociologiei 
în acea perioadă. Colegii care au lucrat în acel mic nucleu de sociologie, atâţia câţi mai 
sunt, îşi amintesc de figura dinamică, însufleţitoare pe care o afişa directorul lor, încercând 
aşa cum face un cârmaci de corabie în marea învolburată să ii călăuzească spre ape mai 
liniştite. Una din consecinţe a fost că aceşti colegi şi subalterni, odată ajunşi la ţărmul 
libertăţii în 1990, i-au prelungit mandatul de director într-o vreme când răzbunările şi 
defulările erau la ordinea zilei. Aşa că a mai condus Institutul de sociologie încă şapte ani. 

Ulterior, profesorul Drăgan s-a retras, alături de câţiva colaboratori în fruntea unui mic 
laborator de studii asupra culturii media pe care l-a condus până după anul 2000. În această 
ultimă parte a carierei s-a aplecat şi mai mult către activitatea didactică prin masterate şi 
studii doctorale (inclusiv prin conducerea unor doctorate în co-tutelă, alături de colegi de 
la prestigioase universităţi din Franţa). De asemenea, şi-a legat numele de o serie de proiecte 

1.	 Psihologia Socială a publié un Entretien avec Afrânio Raul GARCIA Jr., «Les frontières inter
nationales des sciences sociales. Itinéraires d’un intellectuel collectif», in Psihologia Socială, nr. 42, 
2018, pp. 21-54.
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internaţionale (schimburi academice sau organizarea celor peste zece ediţii de colocvii 
româno-franceze în ştiinţele comunicării).

Desigur, lunga carieră a profesorului Drăgan ar merita o analiză mai atentă şi detaliată, 
deşi nu ar fi lipsită de dificultăţi trebuind a discerne valoarea de compromis, atitudinile 
juste de cele marcate de greşeli. Atât realizările, cât şi umbrele unei cariere care s-a derulat 
sub vânturi mereu schimbătoare şi care ar fi putut fi mult mai strălucitoare dacă s-ar fi 
bucurat de circumstanţe mai favorabile ar putea reprezenta un subiect de interes. Până la 
vremea cuvenită unei asemenea analize fie ca amintirea spiritului său luminos să dăinuie 
cât mai mult în lumea sociologilor.

Sorin Mitulescu1

1.	 Sociolog.
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