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Abstract: Love is a given of the being that is found as a presence not only in a social context of 

affective conjuncture that pushes-attracts new feelings but is revealed through exercises at the limit of 

the ontic – both mirrored-doubled by another equivalent being, as well as by receptive-integrative 
transfiguration of the being as part of the personal essence of the numinous. If the anthropological-

rationalist primacy exposes love didactically enough as a limiting product of the species that is 

diluted by successive cumulatively affective consumptions and socio-cultural constraints, the 
philosophical approach forces new perspectives on love through points of view and projection 

methods that seek matrix-ideological impositions aiming to achieve meaning and essence. Mystical 

theology comes to enrich the human emotional complex by juxtaposing sacred realities that push 

towards love through the very personal character of the Godhead. In this process of re-establishing 
the being through love for divinity, we have two peaks of the fullness of devotional love: Christian 

mysticism (fulfillment of love sought through communion with the incarnate God) and Islamic Sufism 

(revelation of God sought through self-understanding towards Him). The profane pragmatized by 
rhythm constraints archetypally integrates these philosophical-theological peaks and sublimates them 

into works of art and cultural bursts of impact that recombines volcanically and reflects harmoniously 

towards old fulfillments of meaning and new discoveries of passions. 
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1. Searching the Lost Meaning 

The conceptualization of love and its placement in a paradigm-landmark that promises 

a fullness of understanding that satisfies both latent-rational props and practical exercise, has 

always presented a difficulty of presentation, the concept remaining suspended between the 

sufficient superficiality of the individual in emotive and the exhaustive abstraction of the 

general in bookish. 

Individual or community, emotional or rational, sacred or profane – all are anchors 

that can provide perspectives for defining and understanding the concept of love, but also 

related mechanisms that join the love process towards a desired cathartic finality that not only 

reveals a revealing suspicion, but also to transform the actors into new ontological 

becomings. 

The philosophical approach will also oscillate between an archetypal permanence of 

meaning located in the immutable numinous and an ephemeral struggle diluted in the 

immediate profane. 

 

2. A Labor of Representation 

Until reaching some ultimate meanings and postulating paradigms that should offer a 

coherent spectrum of addressing the concept of love, the noumenal effort has it’s beginings in 

the cultural-anthropological approach meant to reveal substrates of existential connections 

related to species and community which, in their randomly-occulted combination, 

mechanistically pre-determines (at least intentionally!) a sentimental behavior of attachment 

or manifest emotion. 
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In this system of complex social facts that interconnect individuals, groups, ideas, 

affections, passions (See Camille Tarot, 2001, p. 62), recombining them dynamically and 

elusively, we witness an aspected that leaves too little room for the sublime – so a beauty-in-

itself with ontological charge. When courtship remains only a sublimation of the primary 

care-feeding behavior (See Irenäus Eibl-Eibesfeldt, 1998, p. 127), and marriage a ritual of 

passage through which the chaotic gives way to the structure (See Achim Mihu, 2002, p. 

292), no one is surprised by the appearance of a feeling of failure. 

If at Plato the nature of Love is to abduct things towards beauty (See Platon, 1992, p. 

99) – so towards an absolutized and intimately determined beauty in its ideational existence –

, in the modern dynamics of the couple, a positioning of emotion is sought only in a psycho-

emotional framework which, although is looking for a stimulating and fulfilling plus 

something else (See Alvin Toffler, 1983, p. 295) – but also with the role of protection against 

injuries from emotional exposures (See Helmut Thomä & Horst Kächele, 2000, p. 87) and 

affinity variations –, refuses a full and sustainable solution through this exclusive focus. Even 

if the sincerity of the concern for the loved one can generate optimal experiences throughout 

life (See Mihaly Csikszentmihalyi, 2008, p. 144), the emotional-social perspective is not 

enough for a fullness of the meaning of life; meaning and becoming have other needs and 

mechanisms necessary for an existence beyond the immediate material. 

If the psycho-social and anthropological-cultural approaches have their limitations of 

validity and applicability, philosophy also tries a labor of representation through which an 

emotional state can be assimilated conceptually, but also developed to reveal a significant 

ontological meaning. 

Having such an intimate ontological character, as well as a dynamic such socially 

complex, love is also reflected differently and surprisingly in philosophical thinking. 

Leaving aside the philosophical reflections that present more stylistic frond 

developments or emotional outbursts from latent frustrations (e.g. Nietzsche: "women's work 

is a long-distance action from which distance is necessary" – See Friedrich Nietzsche, 2001, 

p. 301 – and "error and necessity are the causes of love marriage" – See Friedrich Nietzsche, 

2000, pp. 180, 189; Cioran: “Life together presupposes the desire to unload your bad mood 

on the other” – Emil Cioran, 2005, p. 211), we find in the idea of love enough ideational 

potential that not only satisfies some existential reports, but also brings an extra meaning and 

ontological significance. 

Through love one discovers both the other mirrored in itself towards a fulfilling 

discovery through the awareness of the emotional impact, and the self in the other towards a 

surprise of the self that escapes the leveling censorship of the ego. In a love relationship we 

have both a halving of ontological-symbolic essence through which I know and assimilate the 

other through mirroring, and an emotional-imaginary dynamic through which I perceptually 

assume the other and aprioristic build it to any direct knowledge (passion not being able to 

exist when the self would be revealed in all its historicity – See Henri Bergson, 1998, p. 111). 

If love presupposes an abdication of one's own will from an alienation (See Roland 

Chemama, 1997, p. 180) generated by the lack of fullness, love implies a longing that 

hypostases the state of soul (See Lucian Blaga, 2011, p. 279) that it allows the persistence of 

the other's image. 

Thus, the irrational that fuels the dynamics of love is achieved through a perpetual 

overcoming of isolated acts of rationalization (See Lucian Blaga, 2013, p. 351) and a 

participatory detachment from the overwhelming solicitant of the immediate to reduce the 

space and time between desirous and desired toward full communion. 
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3. A Dream of Mystery 

Since the philosophical approach on love pushes itself towards an approach of 

overcoming the palpable rational framework, theology comes to fulfill a gnoseological 

analysis by relating love to the active presence of the divinity. In the new extended 

perspective, we will have a new presence that either validates an ethical evaluation 

benchmark for the dynamics between the actors of love or positions itself as a dovoted-lover 

actor. 

When we speak of love in mystical theology, is brought to the attention the reality of a 

transcendental love which comes to fulfill a faith that goes beyond dogmatically rhythmed 

religious practice and seeks not only a permeation of absolute gnoseological meaning, but 

especially a union with the numinous through identification of ontological essence and 

through a permanence of the simultaneity of manifestation. To achieve this fully connected 

and active integration with the aseity (like the aseity of Zen thinking that defines it as a full, 

integrative and organic reality, between sacred and profane – existing and non-existent), 

mysticism clearly indicates the attainment of a uniqueness in union with the Deity (with the 

essential God). 

So, this henosis (Gr. ἕνωσις for union) is not only the attainment of a heideggerian 

state-of-non-concealment (Gr. αλήθεια for truth), but a transfiguration of ontological 

profoundness that not only reveals towards understanding, but that also transforms towards 

assimilation of the supra-numinous. 

The transfiguration will be achieved through fully devotional love – so with a total 

altruistic surrender of will and identity – similar to the love between lovers. The theme of 

love-game that actually occults a duality of perpetual mystical counterbalance is found in all 

religions that have a personal god – for example in the Gauḍīya branch of Vaiṣṇav Hinduism 

where the erotic game between Kṛṣṇa and Rādhā (See Jayadeva, 1996, pp. 68-69) is similar 

to that in the Song of Songs but symbolizing the communion of creative fullness between God 

and His energy. 

The religious mysticism centered on the love relationship between the devoted 

believer and the adored God reached its peak of development in two currents of complex 

cultural and civilizing impact: the Christian mysticism (with its branches Byzantine 

hesychasm and Latin mysticism) and the Islamic Sufism. 

Of course, the most famous poetic expression of Christian mystical love is found at 

the beginning in the Song of Songs, with a symbolism that will perpetually influence the 

Judeo-Christian mystical vision and thinking. 

Mirrored to philosophy, here too we discover the feeling of abandonment and 

loneliness in the absence of the other as an essential ontological signifier: 

“I will rise now, and go about the city in the streets, and in the broad 

ways I will seek him whom my soul loveth: I sought him, but I found him not.” 

Song. 3:2 (Biblia sau Sfânta Scriptură, Bucureşti, 2006 – for all Bible 

quotations) 

And loneliness brings with it longing – that state of suspension-waiting for one other 

as fulfiller of meaning, but also a bringing into the imaginary present: 

“Awake, O north wind; and come, thou south; blow upon my garden, 

that the spices thereof may flow out. Let my beloved come into his garden and 

eat his pleasant fruits.” 

Song. 4:16 

If in the Old Testament we have this short episode of mystical love – without referring 

to the symbolism later added by Christian theology or to pre-Gnostic developments isolated 

from Aramaic culture (in the Aramaic writings we have attempts to experiment and document 
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the mystical feeling – Scripta aramaica, 2008, p. 258: “My soul has put its hope in the House 

of Life, / I went through the fire and I didn't burn. / But I arrived and found my own life.”) –, 

in the New Testament we find a love related to the immediate humane, without abstractions 

or stylistically sublimated symbolisms. Thus, we have a Christ who looks with love (Mark 

10:21) and forgives sins from fullness of love (Luke 7: 37-47), a beloved disciple who runs to 

discover the absence of the missing one (John 20: 4) and an apostle who he sees spiritual rest 

in the love of a true Christian (Phil. 1: 7). 

After the turmoil of the first centuries of Christianity – where the manifesto and the 

sacrifice achieved an act of feeling from the faith – and later by the dogmatic fixation of the 

theological-ritualistic norms of conduct, Christianity reaches a mysticism that will become a 

landmark until today. 

On the one hand, in the Byzantine East we have a development of mysticism focused 

on abduction-within-feeling (Ro. răpire-întru-trăire) – with a perpetual oscillation between 

love and death taken from Greek mythology (See Victor Kernbach, 1978, p. 75) –, on the 

other hand, the Latin West reaches a sacrificial mysticism focused on exaltation-within-

reliving-the-suffering (Ro. exaltare-întru-retrăirea-suferinței). If Orthodoxy focuses the 

mystical experience on this envelopment in the Taboric Light as the energy of the divine 

nature (See Leonid Uspensky, 2009, pp. 222-223; beyond the Latin-Byzantine theological 

controversy over the uncreated energies of God, in Christianity these energies are neither 

personified symbolically nor with personal identity as in personalist Hinduism; see also the 

theology and practice of the Vedantist movements in the West – perhaps the most pertinent 

example is that of the Hare Krishna Movement which had some advance and public exposure 

at the end of the last century), Catholicism probes a soul deepness of desolation like the one 

in the Garden of Gethsemane. 

The hesychastic paradigm presupposes a passivity of contemplation in which the 

silence out of love for God (according to Avva Pimen from Patericul sau Apoftegmele 

Părinţilor din pustiu, 2007, p. 291) comes to begin a journey of tranquility (Gr. ἡσυχία for 

stillness, silence) meant to develop an unspoken theognosis in the being of the living 

Christian that would allow the Being to transcend its own transcendence by filling the being 

with His presence (See Paul Evdokimov, 1996, pp. 128-129) – so to reach a union with God 

through which the double identity-substance becomes the only one of presence-manifestation 

through bringing-in-present. 

All the theology of the Orthodox Church Fathers positions this paradigm and method 

on top of the religious practice, but also as a measure of the degree of spiritual perfection. 

Thus, the Byzantine patristic and apologetic literature develops a whole palette of 

exaltations and methods related to hesychasm: 

a. Kallistos Angelicude – “repentance is achieved through tranquility, 

purity through withdrawal from the unworthy deed, and conversation with God and 

His sight only through isolation from others” (See Calist Angelicude, 2013, p. 436); 

b. Saint Dionysius the Areopagite – “the true mystics have overcome all 

the ascent of all the holy peaks and all the divine lights and have left all the echoes and 

heavenly words and have entered the darkness where is trully He, who is beyond all 

existing” (See Sfântul Dionisie Areopagitul, 1996, pp. 247-248); 

c. Isaiah the Hermit – “those of God come naturally if the place has 

become spotless and clean – by remembering yourself through hesychasm” (See Isaia 

Pustnicul, 2017, pp. 101-103); 

d. Saint Isaac the Syriac – “peace brings the power of distinguishing 

gifts” [and] (...) “the transition from the utterance of meditative prayer to the sight of 

prayer” (See Sfântul Isaac Sirul, 2015, pp. 201-202). 
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Perhaps the best secular textbook on hesychasm is the so-called Russian Pilgrim in 

which the Prayer of Jesus (or of the Heart) is presented as the ultimate method of attaining 

the peace (and therefore of union with God) through a spiritual settlement suitable for 

contemplation by repeating the formula “Lord Jesus Christ, Son of God, have mercy on me, 

the sinner!” (Mărturisirea unui pelerin despre lucrarea plină de har a rugăciunii lui Iisus 

(Pelerinul rus), 2013, p. 207) – invocation used as a mean in itself for the inner work related 

to salvation (See René Guénon, 2020, p. 77). 

A pertinent remark on hesychasm is that of Lossky who states that “in the experience 

attained by hesychasm God no longer appears as an object, since it is no longer a question of 

knowledge, but of union as an experience shared above ecstasy” (See Vladimir Lossky, 2000, 

pp. 57, 238). So, we no longer seek a supreme knowledge – like the Gnostics of the first 

centuries or the followers of contemporary New Age movements (the resemblance with New 

Age movements is not only related to the ultimate goal of existence, but also extends to 

concepts or practices that have been extracted from context, distorted and sublimated into 

new facile concepts to new fundamental constructs of these pseudo-cults – e.g. concepts such 

as karma, samsara, reincarnation; yoga practices or recitation of mantras) – which by its very 

form of individualization delimits and isolates (See Pavel Florenski, 2009, pp. 309-310), but 

seeks to achieve an experience acquired through full living through which to discover not a 

transcendent reality in itself, but through itself to another immanent reality as a meeting place 

between God and man. 

If Byzantine hesychasm had a more limited influence geographically (especially in 

Eastern Europe, the Middle East and Russia) and as practice (until recently almost 

exclusively in more secluded monastic environments and with a harsher approach to 

community life), Western mysticism of medieval development had a much wider spread, 

having an impact that is felt both today and in philosophical thinking (whether metaphysical 

or existentialist – the example of systematic development at Kierkegaard is exemplary here). 

The central idea of Latin mysticism is to walk with Christ – either as a companion 

who embarks on a revealing journey like that to Emmaus, or as a partaker in turmoil by 

assuming a spiritual-somatic tandem suffering like Simon of Cyrene who assumed a suffering 

with Christ on a perpetual Via Dolorosa. 

If the absolute Beauty (God) finds in the second Person-hypostasis (Christ) his most 

complete realization (See Umberto Eco, 2016, p. 253), then the mystic, by participating in the 

mission of God, is part of the very essence of God (See Kiko Argüello, 2012, p. 135) – but of 

a God unknown to man (See O carte despre contemplaţie, numită Norul Necunoaşterii, sau 

cum este unit sufletul cu Dumnezeu (ed. a 2-a), 2019, p. 240) from the ordinary religions of 

facile everyday synthesis. 

Around the leitmotif of fellowship in suffering, Western mysticism also defined a 

vision of how God loves us, developing approaches of spiritual practice designed to provide 

not only a refuge of compensation for spiritual disorders, but especially a horizon of 

fulfillment by mirroring with God – in magnifications, but especially in passions. 

Thus, every major landmark of the Western mysticism brought its visionary-related 

contribution to mystical love: 

a. Saint Teresa of Ávila – Christ “wants to unite our sufferings with His 

sufferings” (Sfânta Tereza de Ávila, 2020, p. 137); 

b. Saint John of the Cross – “the frightening night is an earthly purgatory 

through which the soul is purified and enlightened to receive from God mystical 

wisdom and love – always given in together” (Sfântul Ioan al Crucii, 2018, pp. 168-

169); 



391 

c. Saint Ignatius of Loyola – “you return to God freedom, memory, mind, 

and will to receive His love and grace” (Ignaţiu de Loyola, 1996, p. 87); 

d. Meister Eckhart – “any love comes to us from what is like us” (Meister 

Eckhart, 2004, p. 67); “for a full understanding and inclusion of God it is necessary to 

empty our souls of all that is not God” (Meister Eckhart, 2004, p. 75); 

e. Thomas à Kempis – “it is the love of God that kidnaps towards God” 

(Toma de Kempis, 1991, pp. 92-93). 

So, the spiritual path of man is an iterative one, with long cycles between despair and 

exaltation, abandonment and recovery, suffering and delight – all necessary in the labor of 

full integration into God – so a travail-of-disclosure-and-permeation-into-numinous (Ro. 

travaliu-de-dezvăluire-și-pătrundere-în-numinos). Latin mysticism does not offer a perpetual 

suspension in an anguished fatalism but comes to ensure that a Via Dolorosa and a Golgotha 

will surely be followed not only by a Kingdom promised as a future eschatological finality, 

but as an immediate reality brought in the present through a love and a mystical experience 

that eludes the soteriological interest of common religious necessity. 

If for Christian mysticism the access to salvation and the fullness of communion out 

of love is done through and with Christ, in Sufism the revelation of God is made through self-

knowledge towards Himself. The love of knowledge – so not an idealization of gnoseological 

process or a totemization of the faith at the level of adulation similar to the Gnostics of the 

first centuries (“he who has drunk from the wine of Wisdom (Sophia) has neither thirst, nor 

desire” – Cuvântul de nuntă al Înţelepciunii sau Oda Sophiei [Imnuri gnostice], 2010, p. 61) 

– thus becomes a vehicle for achieving the love of God. Since knowledge applies both to 

itself and to the outside, the bringing-to-presence of God reveals a penetration of Him both in 

himself and in the whole profane. Thus, we have a pantheistic love that does not flatter 

objects that carry the divine essence but loves the very Essence present in all. 

Since knowledge applies both to itself and to the outside, the bringing-to-presence 

(Ro. aducere-la-prezență) of God reveals a pervasion of Him both in himself and in the 

whole profane. Thus, we have a pantheistic love that does not flatter objects that carry the 

divine essence but loves the very Essence present in all. 

But, although all beings are God if we consider their essential reality, the Principle is 

not incorporated in His creation (See Titus Burckhardt, 2004, p. 38) – otherwise, the will of 

God should have flowed determined from the dynamics of the accumulation of contained 

individual wills; so the supremacy of God would be nullified by the lack of absolute 

volitional independence. 

If we speak of essences – hence of numinous ontological equivalents –, then we 

affirm of them that they are witnesses of God's authority (See Mohammad Hossayn 

Tabâtabâ’î, 2012, p. 40) – so they obey God's will, understanding it and resonating with it. 

Having the will but also an affinity of substance with the divine Essence, the created essence 

also permeation and assimilates the qualities of the divine Essence like Abraham who 

through this permeation (Ro. pătrundere) becomes a close friend of God (See Ibn Arabī, 

2017, p. 96). So, it is not only a bringing to self of God through experience, but rather a 

transposition into the heart of the Creator (See Kahlil Gibran, 1991, p. 10) which does not 

reveal as its ultimate goal an enticing sensory relocation, but a transfiguration by which the 

believer becomes a Universal Man (Arab. El-Insānul-Kāmil) (See René Guénon, 2020, p. 

146) and even God through the mirroring of God in himself which he himself affirms like 

Rūmī “Even I am Almighty God! (...) Worship me!” (Djalāl-ud-dīn Rūmī, 2020, p. 265). 

This assimilation-dilution is not, however, a Zen pantheism of dilution, but one of full 

gnoseological comprehension-permeation of the being as an organic totality Hen-dasein – of 

course there is here an ontological game between uniqueness (Gr. ἕνωσις for one everywhere 
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and always) and presence (Ger. Da-sein for being there, existence here and now) as a 

revealing intimate experience – that reveals an essential ontological nondualism. Out of love, 

God designed Himself to establish the dual aspect of the devoted-lover (See Inayat Khan, 

2004, pp. 161-162), thus generating a double of mirrororing with a double meaning between 

the created and the Creator. 

Obviously, permeation as assimilation implies both a knowledge of tangency and a 

reciprocity of reporting; The Prophet himself urges knowledge: 

 

“Learn, you who have eyes!” 

Qur'an 59:2 (Coranul cel Sfânt. Traducerea sensurilor şi comentarii 

(ed. I-a), 1998 – all quotations from the Qur'an are from the version) 

In order for man to know his other externalities, Al-Kindī's formulation that the soul is 

an intelligence in potency which by union with universals (species of perceived things) 

becomes intelligence in act – so intellect (See Al-Kindī, 2017, pp. 153-155) – is 

supplemented by Al-Farabi who remarks that the adopted intellect appears when the intellect 

in action understands the intelligible (See Abu Nasr Muhammad Al-Farabi, 2002, p. 31) – 

that is, we have an active-integrative individuality of man. 

If knowledge of the profane presupposes a presence of perception for the object of 

knowledge, that of the Divine Essence presupposes an intuitive view through mirroring (See 

Ibn Ṭufayl, 2005, p. 85) that is achieved only when “what-was-not is extinguished and what-

has-never-ceased-to-be remains” – as Ibn Arabī states (See Ibn Arabī, 2020, pp. 97-98) – so 

also a hedeggerian labor of revelation towards the ultimate Truth, but one that still has an 

inner finality. Thus, the intellect is not only an eye from outside because it perceives and 

judges things freely, but it is also light because it sees itself (Al-Ġazālī, 2005, pp. 19-22); we 

have a self-revelation like an ouroboros (Gr. οὐροβόρος for eating his tail) who digests 

himself, deconceptualizing illusory projections about himself to make room for a self-God in 

substance and presence. 

If the intellect is a necessary and sufficient engine to know existing things (as a Guide 

given to man by God to distinguish Truth from untruth – Qur'an 8:9; in the Qur'an the Guide 

has the meaning of distinguisher, a guide or a light – the parallel to Plato's Myth of the Cave 

is happy here to understand a Guide-intellect both as a companion of man and as a goal to be 

achieved) – so to know things in their intimate essence, yet perceiving the symbolism of 

phenomena (Frithjof Schuon, 1994, p. 143) –, revelation is both the impulse to direct the 

desire for knowledge towards existence (See Ibn Rušd, 2005, p. 185), but also a way to 

receive directly and purely a divine message (receiving also the wisdom necessary for 

understanding – Qur'an 2:262) – so to come into contact with divinity. 

But the supreme of Islamic mysticism is not the intellectual excellence validated by an 

absolute clarity on the world, but the full love of God – a love that transcends the dogmatic-

theurgical and emotional immediate towards a total devotion of self to divinity. 

Praising full self-sacrifice, Rūmī says (Djalāl-ud-dīn Rūmī, 2016, p. 153): 

“The one separated from the one like him speaks 

he remains silent even if the whole inside sings. 

 

The lover is everything and in the wave the one who loves. 

Only the lover is alive and the one who loves is dead.” 

Basically, we have a love-without-self (Ro. iubire-fără-sine) through which the 

believer participates without participating, loves without loving, lives without living – so he 

does everything without an involvement related to act and will, but only with the persistence 

of total self-giving. We find the same idea in Ṭālib which indicates that "God's most beloved 
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servant is the one whom God has helped to fight against the self" (ʿAlī bin Abī Ṭālib, 2012, p. 

85), but also in Al-Ḥallāj where we see that God confuses the one who seeks Him with the 

mind (Al-Husayn ibn Mansūr Al-Ḥallāj, 2008, p. 176). In this dynamic of love given up to 

self-forgetfulness in ecstasy, the mystic must become empty-self in order to be marked by the 

Godhead and to receive a new identity (significant here is the battle of Jacob with the divine, 

God or angel, – Gen. 32:22-32, Hos. 12:3-5 – after which Jacob is renamed Israel); the new 

identity is enciphered in the being not as a distinction from the others, but towards 

resemblance to God for the purpose of total fusion. 

So, the love of the Sufi mystic is not only a natural path to Truth, Knowledge, and 

Action (See Idries Shah, 2001, p. 276), but either an intoxication of ecstatic love obtained 

from the presence of God (See Hakīm Abū'l-Majd Majdūd ibn Ādam Sanā'ī al-Ghaznavī, 

2006, p. 96), or a melting of love (Arab. Nuḥūl) (See Ali ibn Aḥmad Ibn Ḥazm, 2012, p. 188) 

characteristic of the lover's burning longing for reviewing. God and Prophet, Qur'an and 

Ḥadīth, sacred and profane – a Sufi is all this in itself and none in God. 

 

4. A Flood of World 

The few philosophical attempts or the relatively isolated mystical exaltations brought 

surprising visions on the meaning and dynamics of spiritual love, their spread having a 

limited public presence, their influence being felt rather at the archetypal level by outlining 

an ethos meant to give further results in the development of civilizations, but especially in 

refining the feeling of love. 

Even if the semantic-philosophical elitism or mystical hermeticism blocked an 

accession of permeation for the common man, love continued its profane existence 

represented at the emotional level of the daily social presence. 

The best mirror of social development is literature. And in the case of love, literature 

not only reflected the perception of the manifest present, but – through creation – augmented 

in its turn the world’s ethos of persistence. 

Like the theology that harmonizes with philosophy, the history of literature presents 

literary chains of elective affinity based on archetypal leitmotifs of love with subtly 

existential mutual belonging. 

 

4.1. Dante, Faust and Ambrosio 

Love in Dante's Divine Comedy (See Dante Alighieri, 2000) is at first described as an 

aspiration toward God from the fallen human to the angelic exaltation. Later, however, 

Beatrice appears as a female guide who becomes a luminous pillar (see here the various 

popular traditions in the Middle East in which the Holy Spirit or the messengers of the Lord – 

like the Archangel Gabriel – are in fact women) that leads to Heaven. Finally, we find the 

feminine in the Empyrean Circle itself: Eve, Rachel, Rebekah, Sarah, Judith, Ruth – and, of 

course, Beatrice and the Virgin Mary. If Beatrice is just a psychopump present, the Virgin 

Mary is an essential soteriological mediator; Beatrice's role is temporary, punctual, 

determined – Maria's is perpetually mediating. The end at Dante is “the love that moves suns 

and stars” (See Dante Alighieri, 2000). 

In Goethe's Faust (See Johann Wolfgang Goethe, 2017), if at first Faust succumbs to 

the temptation to sign a pact with Mephistopheles (the Devil) for his love of knowledge – the 

parallel with the Sufi love of knowledge is exciting! –, then he uses him to satisfy the passion 

for Margaret who also loses her soul. However, Faust manages to persevere and purify 

himself spiritually through the intercession of Mater Gloriosa (Mother of God) – a bright 

feminine presence, as in the Divine Comedy. The work ends with the “Eternal-feminine / Lifts 

us in strengths” (See Johann Wolfgang Goethe, 2017). 
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In Lewis's The Monk (See Matthew Gregory Lewis, 1991), love is distorted, first by 

the hidden demon Matilda who tempts the monk Ambrosio, then by longing for the caste 

Antonia. Ambrosio is also a Faust who believes that he is playing with Lucifer both to obtain 

love and to evade reality. Thus, the carnal feminine and the presence of the pure woman 

become a necessary permanence both as a reflection of the love of attraction, and of the love 

of adoration that elevates to the subtleties of the divine reality. 

 

4.2. Frankenstein, Quasimodo and Heathcliff 

The Creature in Shelley's Frankenstein (Mary Shelley, 1973), rejected by humans, 

asks Victor to create a female pair. We have here the need for happiness, Victor as a creator, 

and love as a material impulse – not only native, but also emerging. In the end, the Creature 

loses track. A Prometheus that brings a primordial suffering, not enlightenment – a lonely 

Prometheus, a symbol of modern man. 

On the other hand, we have another creature in Hugo's The Hunchback of Notre-Dame 

(See Victor Hugo, 1967) who longs for love – a love that transforms his loyalty from a 

servant of the evil clergyman Frollo to one with devotion and sacrifice to the merciful and 

candid Esmeralda. Like the Creature from Frankenstein, also Quasimodo mysteriously 

disappears after Esmeralda's death – but will be found as a skeleton embracing the skeleton of 

a woman (of course, Esmeralda) in a mass grave. A fulfillment found even around death – a 

recovery that we will see later in Márquez (Love in the Time of Cholera). 

At the border between Gothic and Romanticism we find Brontë's Wuthering Heights 

(See Emily Brontë, 1969) in which the late medieval imaginary liberated from the annoying 

stereotype of the courtly love (See Frances Gies and Joseph Gies, p. 90) ideal is sublimated – 

and emancipated! – in the new paranormal-spiritualist tendencies of the beginning of the 19th 

century. Social circumstances, obstacles and forced actions out of selfishness – all lead to the 

fulfillment beyond death of unfulfilled love, in the frightening and elusive ethereal of the 

ghostly world. If Quasimodo fulfills his love in death – but a consoling-desolate fulfillment 

by the freezing of the material embrace – Heathcliff finds Catherine only after death, in the 

form of a haunting ghost. 

 

4.3. Romeo, Rinaldo and Meher 

The Shakespearean love story Romeo and Juliet (See William Shakespeare, 1962) 

presents a conjunctural fatalism, but also consequences following limited human choices in 

knowledge. The purity of intention out of love is overwhelmed by the tragedy of abandoning 

the struggle that no longer makes sense under the compression of social circumstances. 

In Tasso's poem Jerusalem Delivered (See Torquato Tasso, 1969) we have also a 

Shakespearean conflict through the inevitable exposition of love to the conjunctures of 

society; but here the antagonism is not of family as a clan, but of religious family. The three 

main female characters – the warrior Clorinda, princess Erminia, the witch Armida – end up 

converting from Islam to Christianity out of love. We have a sublimation of the primary 

female potencies – sexual energy, sensitivity, sensuality – by placing them in a calm ethic 

that transforms the Dionysian love in an Apollonian conformation. 

The same confrontation between Christian and Islamic civilization (leitmotif 

generated by cultural tangent in the Mediterranean basin), intertwined with a love that fulfills 

its destiny of personal turmoil with the historical-political one, we find earlier in the popular 

tradition of Armenian folklore through the epic poem Daredevils of Sassoun (See Vitejii din 

Sasun, 1965) where the love between Meher and Gohar is fragmented and exhausted by the 

historical events that force long distances between the two. The ending is symbolic and 

impressive; after Meher learns of Gohar's death, he desires an implosive death like Romeo: 
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after attempting his death by fighting the angels, he is swallowed by the cave he himself had 

split in Van's Rock. Only when “the grain of wheat will be as an acorn, / And a hipberry as a 

grain of barley” (See Vitejii din Sasun, 1965) – only then will he return to life – a clear 

resemblance to Christ. 

 

4.4. Don Qujote, Boccaccio and Don Juan 

A special place in love stories is that of Cervantes' novel Don Quixote de la Mancha 

(See Miguel de Cervantes, 2002) where the ideal of identity affirmation is deliriously 

combined with emotional and unshared fantasies about Dulcinea. Broken by the historicity 

that unfolds its magnifications and dramas somewhere far away, Don Quixote fights in a 

famous unknown for a glory after a war between civilizations already left behind and after an 

idealized and projective love. The exhausting journey of the Knight of the Sad Figure has, 

however, an example: the ideal moves hearts and pushes to do, even when they are only 

“matters of wind and lies” – “que todo debe ser cosa de viento y mentira” – as Sancho would 

say (See Miguel de Cervantes, 2002). 

If in the previous writings the existential struggle takes refuge in exhausting 

mysticism or freezing anguish, in Boccaccio's Decameron (See Giovanni Boccaccio, 1978) 

we have a world of the present, of hedonism of opportunity – a reductionist fact to the 

animal, but comic in its development. Stories of lovers hidden in barrels and monastery 

fantasies – all come to sublimate the suffering and to potentiate the anguish generated by the 

Black Death of the 14th century. Epicureanism and pantheism – all summarized accordingly 

by Neifila in her song (See Giovanni Boccaccio, 1978): 

“I like to be happy, because I'm young, 

Love urges me and my heart asks, 

I love to laugh and sing in the spring.” 

In the same context of the desecrated immediacy – but human and special through the 

particularization of experience – we have Byron's Don Juan (See George Gordon Byron, 

1987) in which we no longer have the classic conqueror, but the man “passed through the 

cruel deception of the world” – caught and pushed through life by the women he has contact 

with. Don Juan is not an active that forces developments, but a pasive adaptable to times and 

places which ”still could not always tread right” (See George Gordon Byron, 1987). Starting 

with England, then at sea and then – after an intermezzo-manifesto related to the Ottoman 

occupation of Greece as Byron's favorite heroic frond theme – in Constantinople, then 

escaping to Russia and back to England, Don Juan goes through life serenely without being 

disturbed and without change. If, according to Adler (See Alfred Adler, p. 124), Don Juan is 

a man who does not think he is man enough and who, through conquests, tries to prove that 

he is, Rank's sentence on the Byronian character is final: “the imposing greatness of the 

character consists in repudiating everything heroic aspiration” (Otto Rank, 1997, p. 184). 

But the fictional love of the literary world does not stop at Don Juan predators; to the 

banality of the contemporary world in which the ideal should no longer be obvious – if its 

presence is not discouraged due to the damage of identity subjectivity – are added even 

psychopathic criminals who in their hypnotic fascination attract women (like Clarice towards 

Hannibal – at the end of Harris's Doctor Lecter series – See Thomas Harris, 1999). 

 

4.5. Florentino Ariza and Fermina Daza 

Even if contemporaneity brings with it a dose of stylistic and thematic libertinism, we 

still have a constant of the sensitivity and tenderness of love that does not perish, but 

flourishes from generation to generation. Perhaps the most appropriate example – and model 

– is Love in Time of Cholera (See Gabriel García Márquez, 1996) where the tender and 
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hesitant love of youth is alluringly fulfilled only in old age. From the love fueled by love 

letters between Florentino Ariza and Fermina Daza - followed by 50 years of parallel 

destinies, but sprinkled with faded longing - we reach the fulfillment of old age by 

rediscovering delicacies of soul affinity. We have a serene, full and calm love, like a hanami 

– the admiration of the blossoming cherries from a Japan fulfilingly petrified in a noumenal 

aesthetic of non-action by action. 

 

5. Finding the Given Becoming 

Approaches and intentions, efforts and labors, occultations and revelations – all 

represent a given of humanity in its attempt to know itself in its most intimate and uplifting 

attribute: love. This gift of ontological consciousness comes either to alleviate the wanderings 

of a world always on the brink of an already lost moment, or to enliven a new horizon of 

civilizing greatness. 

Whatever love may be and whoever pronounces on it – philosophers, theologians or 

writers – love remains not only an archetypal sublimated constant of ethos, but especially a 

living substance-being of existence that rises in a unitary body from the the lowest realms to 

the sublime fullness of the numinous. 

Whether we are talking about an ideational love, or a contemporary frond construct 

made of its microfibers, love remains a living reality that through every profane gesture is 

brought back to itself again and again towards an augmentation of creative potential prepared 

for a surprising outburst of new and new universes. 
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