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Editorial

Vazené Citatelky, vazeni Citatelia,

Casopis Studia Philosophica Kantiana prinasa vo svojom prvom cCisle 12.
ro¢nika Styri zaujimavé c¢lanky. Prva vedecka stadia Classical and Coherent
Truth in Kant, ktoru pripravil Jarostaw Rolewski z univerzity Mikuldsa
Kopernika v Toruni, pontika skimanie vztahu medzi Kantovym chapanim
empirickej pravdy a transcendentalnej pravdy, a kedze autor identifikuje istt
analdgiu medzi Kantovou a Tarského tedriou pravdy, zameriava sa aj na jej
objasnenie.

Edvardas Rimkus z Vilnius Gediminas Technical University v stadii
The Question of the Limits of Cognition in Kants Philosophy skiima hranice
poznania v Kantovej teoretickej filozofii na pozadi Kantovej rekonstruovanej
tedrie skisenosti a rozobera suvislosti medzi ideou ,,veci osebe® a kantovskou
koncepciou empirického poznania ako syntézy medzi materidlom zmyslovej
skusenosti a pojmovou formou.

Rébert Stojka z Univerzity Pavla Jozefa Safirika v Kogiciach v studii
Patockova reflexia Herderovej filozofie dejin na pozadi osvietenstva a Kantovej
filozofie sa podrobne venuje Patockovmu rozboru nemeckého osvietenstva so
zameranim na Herderovu filozofiu humanity, ktora, podla Patocku, stoji na
rozhrani medzi dvoma tendenciami filozofie osvietenstva, a to racionalizmom
a odklonom od tohto prisneho racionalizmu, ktory smeruje k obnove
eurdpskej duchovnosti zalozenej na metafyzike.

Text Kantova mordlna vychova a jej odkaz pre 21. storocie od Andrey
Migkocovej je rozhladom, v ktorom sa autorka zamysla nad aktualnostou
Kantovych idei v dnesnej dobe, a to najma v suvislosti s vychovou a rozvojom
mravnej stranky cloveka.

Cislo uzatvara recenzia knihy Nica Daria Miillera Kantianism for Animals.
A Radical Kantian Animal Ethic od Katariny Komenskej.

Prajem Vam prijemné ¢itanie.

Sandra Zdkutnd, jun 2023
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Editorial

Dear readers,

Studia Philosophica Kantiana brings four interesting articles in its first
issue of its 12" year. The firs paper Classical and Coherent Truth in Kant by
Jarostaw Rolewski of the Nicolaus Copernicus University in Torun, offers an
exploration of the relationship between Kants understanding of empirical
and transcendental truth. Since the author identifies certain analogy between
Kant’s and Tarski’s theories of truth, he also aims to clarify it.

Edvardas Rimkus of Vilnius Gediminas Technical University in The
Question of the Limits of Cognition in Kants Philosophy examines the limits
of cognition in Kant’s theoretical philosophy on the background of Kants
reconstructed theory of experience and discusses the connections between the
idea of the “thing-in-itself” and the Kantian concept of empirical knowledge
as a synthesis between the material of sensory experience and conceptual form.

Rébert Stojka from the University of Pavol Jozef Saférik in Kosice in
his study Patocka’s Reflection on Herder’s Philosophy of History against the
background of the Enlightenment and Kant’s Philosophy discusses in detail
Patocka’s analysis of the German Enlightenment with a focus on Herder’s
philosophy of humanity, which, according to Patocka, stands at the interface
between two tendencies of Enlightenment philosophy, namely rationalism
and a turnabout from this strict rationalism towards a renewal of European
spirituality based on metaphysics.

The text Kants Moral Education and its Legacy for the 21** Century by
Andrea Miskocova is a reflection in which the author reflects on the relevance
of Kant’s ideas in our time, especially in the context of education and the
development of the moral side of man.

The issue concludes with a review of Nico Dario Miiller’s Kantianism for
Animals. A Radical Kantian Animal Ethic by Katarina Komenska.

I wish you a pleasant reading.

Sandra Zdkutnd, June 2023
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tudie/Articles

SEIGSCIYA [lassical and Coherent Truth
Rolewski BN'ENT

Nicolaus Copernicus
University in Torun

Abstract: In this paper I analyse the Kantian notion of truth and his
notion of empirical truth (defined classically), which functions on
the base empirical level (cognition), transcendental truth (defined
coherently), which functions on the meta-level of reason (knowledge),
and the relationship between these two levels and respective types of
truth. I also show the insufficiency of each of these levels for truth as
such and the necessity to combine them. There is a certain analogy here
with Tarski’s theory of truth and therefore, in the conclusion, I discuss the
analogy of the Kantian theory of truth with Tarski’s.

Keywords: Kant, Truth, Classical Theory of Truth, Coherent Theory of
Truth, Empirical Truth, Transcendental Truth

Abstrakt: V tomto prispevku analyzujem Kantov pojem pravdy a jeho
pojem empirickej pravdy (definovanej klasicky), ktora funguje na
zakladnej empirickej tdrovni, transcendentdlnej pravdy (definovanej
koherentne), ktord funguje na metatirovni rozumu, a vztah medzi tymito
dvoma trovnami a typmi pravdy. Ukazujem tiez nedostato¢nost kazdej
z tychto trovni pre pravdu ako taku a nevyhnutnost ich prepdjania.
Existuje tu istd analdgia s Tarského tedriou pravdy, a preto v zavere
rozoberam anal6giu kantovskej tedrie pravdy s Tarského tedriou.
Klucové slova: Kant, pravda, klasickd tedria pravdy, koherentna teéria
pravdy, empiricka pravda, transcendentélna pravda

In Kant’s philosophy there are two types of truth: truth defined classically
as the adequation of cognition and its object counterpart (called
empirical truth), and truth understood as the coherence of cognition
(part of knowledge) with knowledge as a whole and a system of cognitions
(defined as transcendental truth).
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With regard to the first of these types of truth, Kant’s theory is part
of a long philosophical tradition that stems from Aristotle, who is the
main author of the definition of truth as adequation. In his Metaphysics
Aristotle writes:

But on the other hand here cannot be an intermediate between contradictories,
but of one subject we must either affirm or deny any one predicate. This is
clear, in the first place, if we define what the true and the false are. To say of
what is that it is not, or of what is not that it is, is false, while to say of what
is that it is, and of what is not that it is not, is true; so that he who says of
anything that it is, or that it is not, will say either what is true or what is false;
but neither what is nor what is not is said to be or not to be.!

Besides, already in Plato, one can find similar formulations (Plato,
Cratylus 385 b2, Sophist 263 b, 240-D241). The classical theory of truth is
also present in contemporary philosophy and logic.?

The first of these types of truth in Kant functions only on the basic,
lower epistemological-ontological level (it can be called the level of
understanding (Verstand), after the cognitive force that dominates here,
although other forces of the subject are also active there: (imagination
and sensuality), which, in the epistemological dimension, are the level
of cognition as a single cognitive act, and in the ontological sphere - the
level of the object as a counterpart of the cognitive act.

The second type of truth (coherence) operates at the “epistemological-
ontological” meta-level, which includes the base, empirical, object level.
In the epistemological dimension, it is a meta-level of systematic and
comprehensive knowledge as a category that is superior to the part of
knowledge (cognition), and in the ontological sphere - the level of the
world as a totality of possible objects (part of the world). This meta-level,
in turn, which includes the base, empirical level, can be defined as the
level of reason (Vernunft), because it is ‘pure reason’ that is the subjective
force whose scope of applicability includes knowledge and the world.

! Aristotle, 1928. The Works of Aristotle, vol. VIII Metaphysica. Oxford: Clarendon Press, 1011
b 25. See also David, M., 2015. History of the Correspondence Theory. In: Stanford Encyclopedia
of Philosophy [online]. Accessed: 2023-06-02. Available at: https://plato.stanford.edu/entries/
truth-correspondence/

? Tarski, A., 1983. The Concept of Truth in Formalized Languages. In: Tarski, A.: Logic, Seman-
tics, Metamathematics. Indianapolis: Hackett Publishing Company, pp. 152-278; Ajdukiewicz,
K., 1974. Statements and Their Parts. In: Ajdukiewicz, K.: Pragmatic Logic. Dodrecht: Springer,
pp. 16-30.
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The starting point for Kant’s theory of truth is its classical definition,
which states that the truth consists in the adequation of cognition with
its object: “If truth consists in the agreement of a cognition with its
object, then this object must thereby be distinguished from others; for
a cognition is false if it does not agree with the object to which it is related
even if it contains something that could well be valid of other objects”’

This is, however, only the beginning of a path that will lead Kant
to far-reaching conclusions on, among other things, the so-called
transcendental conditions of classically defined empirical truth, as well
as to the definition of a new ‘transcendental truth, which he will refer to
as the coherent truth.

In order to examine what it consists of and what are - to put it in
Kantian terms - the conditions for the possibility of an adequation, which
is crucial for the notion of truth on the basic, intellectual level, one has
to refer to the most important philosophical method developed by Kant,
also used in other areas of his theory, namely “transcendental deduction”.
This method, according to Kant himself, is a philosophical version of the
so-called ‘legal deduction, which consists of two methodological steps
and which, apart from its name, has nothing in common with logical
deduction. Step one is the question: quid facti? (‘as to the facts’), the
second is the question quid juris? (‘by which law?’). The former question
relates to the sphere of legal facts and is meant to establish the legal factual
state, while the latter asks ‘by which law, i.e. by virtue of what legal rules
and principles has the examined legal factual state come into existence (as
it refers to what is ready and given in the legal sense).

The philosophical modification of legal deduction, i.e., transcendental
deduction, also asks these two questions, but with the intention of
detecting and establishing not the juridical conditions for the possibility
of a legal fact, but the ontological and epistemological conditions for the
possibility of an object present in the experiential world and at the same
time of cognising this object.

It turns out, on the path of transcendental deduction, that the
empirical truth, classically understood, refers to various conditions of
possibility related to the constitution of the object of cognition, arranged
hierarchically and forming a complicated theoretical field, within which
the adequation of cognition with its specific object may occur. The
elements of this path, from the bottom (experience) upwards are; time
and space, categories (concepts of the intellect), transcendental schemes,

* Kant, I., 1998. Critique of Pure Reason. Cambridge: Cambridge University Press, A 58, B 83.
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axioms of intuitions, anticipations, analogies of experience, and postulates
of empirical thinking. For the sake of brevity, these may be omitted here.

Moreover, in order to speak of empirical truth in the full sense of the
word, the ‘negative’ and ‘positive’ conditions, as Kant calls them, must
both be fulfilled. The negative ones refer to logical formal conditions (e.g.,
logical non-contradiction), which constitute a necessary, but insufficient
condition for empirical truth.

If some cognition, only the ‘negative’ conditions are met, i.e. is
in conformity with the “general and formal laws of understanding”
(Verstand) and reason (Vernunft), this obviously does not yet yield the
subjective truth, i.e., truth in the ‘positive’ sense, because the compliance
of the content of a given cognition with the cognised object is required
for this, and logic itself can never provide such a content, as this content
is extra-logical because it is subjective.

Logic, its laws, and principles are admittedly a conditio sine qua
non, but not a sufficient condition for empirically true cognition, valid
not subjectively (exclusively for the subject), but objectively; not for the
subjective sensing of the thing, but for the thing itself (objective).

The Kantian notion of empirical truth that relates to a single
cognition (a cognitive act or judgement) and its object equivalent and
their adequations presupposes a number of conditions that relate to the
constitution of the object (listed above), but this does not yet exhaust
the catalogue of all its conditions. Other conditions are situated on
a higher theoretical level, but still within the basic intellectual level,
and they refer to the relationship between the so-called transcendental
object (transzendentaler Gegenstand) and the ‘transcendental unity
of apperception’ (transzendentale Einheit der Apperzeption) or the
transcendental Self, the transcendental subject. This relation determines
the ‘transcendental conditions of the possibility of empirical truth, for, in
order for empirical adequation to take place, the conditions of a priori
and transcendental adequation between the subject (the transcendental
Self) and the object (the transcendental object) must already be fulfilled.

The transcendental subject (transcendental unity of apperception)
constitutes for Kant the deep structure of the cognitive subject in
general, which furthermore includes the empirical subject (the empirical
Self) understood as ‘ordinary, as in the philosophical tradition. The
transcendental self, on the other hand, is the impersonal ‘consciousness
in general’ expressed in the statement T think’ and controlling all
constitutive and cognitive processes, and yet it is supra-empirical, extra-
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temporal, and extra-spatial. Although the transcendental subject does not
directly participate in experience, it makes experience a possibility.

As for the transcendental object, it is a structure that, in Kant’s case,
also performs several important functions in the process of constituting
the object (for the sake of brevity of the argument, these can be omitted).
Moreover, it is clearly distinguished from the empirical object - it is not
any concrete object (like an empirical thing), but an ‘object in general = X,
whereby, under this X, we can each time substitute different content; it is
a certain ‘matrix’ (a form) of every empirical object present in experience
and constitutes the basis of its reality.

The concept of the ‘transcendental object’ in turn refers to the ‘thing in
itself” (Ding an sich). The notion of this transcendental object is not, as Kant
claims, freely invented or constructed by the cognitive subject, but it is the
notion of something that the subject must inevitably come into contact
with on the verge of its cognition. It is therefore a boundary structure,
but ‘seen’ from the side of the subject, from ‘inside’ the cognition, while
its other ‘external’ and boundary side becomes the thing itself, completely
invisible and inaccessible to the subject, an object which can only be
thought of (hence the other name ‘noumenon, a purely mental entity),
but is unknowable. In the process of cognition, the cognitive subject
encounters an impenetrable boundary (the thing in itself), and then
the transcendental Self comes into action, and adapts it to the cognitive
capabilities of the subject that result from its finitude in such a way that it
makes it its transcendental subject equivalent (transcendental object) and
includes it within the realm of possible experience.

Of course, the transcendental subject can ‘only think’ of the noumenon,
as the finite intellect is ‘discursive, which means that its cognition is non-
intuitive, that it is ‘condemned to thinking’ through notions. Discursivity
consists in the fact that the intellect cannot ‘see’ anything in its own
intuition, of which it is deprived by virtue of its finitude, but it can ‘think’
something through concepts (in this case, a noumenon) based on the
content provided to it by different kinds of intuitions.

The cognitive subject adapts the thing-in-itself to its own finitude and
discursivity in such a way that its transcendental part (the transcendental
I) relates — in a primordial and a priori relation that goes beyond time,
beyond space, and beyond empiricism - directly to the thing-in-itself,
and interprets it (thinking) as something given, positive, and borderline
for the subject, that is, as a transcendental object present in experience. In
this way, the transcendental subject and the transcendental object ‘contact’
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each other and determine the transcendental relationship as two equal
transcendental poles, within which object constitution will be possible
and within which only the empirical adequation of cognition with its
object, i.e., the empirical truth, will become possible.

In order for the empirical adequation of a particular cognition, with
its corresponding object to take place, the a priori and transcendental
adequation of the subjective side (the transcendental Self) with the
object side (the transcendental object) must be created (logically). This
transcendental adequation (a priori, supra-empirical), is primordial,
permanent, unchanging, and necessary, so there can be no question
here of any inconsistency. The lack of adequation of cognition and its
object, i.e., falseness, may occur only in the space of cognition, while
transcendental adequation is not cognitive and, consequently, is not
subject to the qualification of truth. Thus, since the transcendental
relationship: transcendental subject — transcendental object cannot be
defined as a kind of veritative relationship, and yet is essential for the truth,
Kant defines it only as “the transcendental condition of the possibility of
empirical truth” Although this relation is not veritative and cognitive, it
nevertheless delimits and enables the ‘playing space’ for empirical truth.

Once the transcendental conditions of the possibility of empirical
truth are discovered, transcendental deduction abandons the base
intellectual-imaginative-sensory level (for simplicity, I call it intellectual)
and enters the higher level of ‘pure reason’ (reinen Vernunft). This is due
to the limitation of the intellect (Verstand) and its insufficiency to achieve
the qualities that are constitutive to making a general cognition of such
features as universality, necessity, and universal validity.

The intellect as a cognitive force of the subject is finite and limited in
its cognitive scope to a certain small fragment of universal experience and
never encompasses its entirety; moreover, it is individual, not universal.
For Kant, on the other hand, knowledge must be universal (must pertain
to all possible experience) and must be ‘universally valid; i.e., for every
possible cognitive subject, and not only for that subject who happens to
be cognising. This necessitates the construction of a higher level of reason
in relation to the base level.

If we enter the realm of the cognitive power of reason, it is with
the knowledge that it is, first, a power quite different from the intellect
and, second, situated in a hierarchy of importance higher than the
intellect.
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The main problem in the area of reason in the context of the theory of
truth, which is the focus of this article, is the notion of ‘knowledge’ (die
Wissenschaft) or ‘science, which is something different from the notion
of ‘cognition’ that operates at the base, intellectual level. If cognition was
understood as a single occurrence (or as a set of single cognitions) and was
related to a specific object given to the subject in experience (respectively:
a set of such objects), then knowledge would denote the universal and
infinite totality of all possible cognitions related into a ‘system’ Therefore,
the scope of applicability of this notion covers only the rational level,
just as, analogically, the scope of applicability of the notion of cognition
covers only the intellectual level. On the other hand, the totality, the
system of possible cognitions (knowledge) is never and cannot be given
in experience, nor is it itself any cognition: it is not related to a single
thing (or finite set of things), but an infinite number of objects occurring
in the field of infinite and universal ‘possible experience’

Knowledge is not a simple collection and mechanical assembly
of individual cognitions into a whole. Concrete, specific cognitions
become knowledge only when they are incorporated into a ‘system, that
is, when they are organized into a whole, combined and synthesized
by transcendental principles, universal laws, and systemic rules, all
established by reason. For Kant, the systemic nature of knowledge is its
most important feature. Through the inclusion within the rational system
of knowledge, individual cognitions acquire a new epistemological status
as parts of knowledge that they do not have at the level of the intellect. At
the same time, the whole systemic structure guarantees that cognitions
only possible also a priori can be included within the system of knowledge.

The concept of knowledge, however, does not mean that the systemic
form alone, the rational structure, is knowledge itself; just as, on the
other hand, the totality of cognitions (now part of knowledge) is not yet
knowledge either. The Kantian notion of knowledge requires that both
occur together, in a combination of the transcendental (rational) systemic
form (the principles, laws, and relations of the system) and the possible
matter of cognition.

Knowledge, on the other hand, as a universal and infinite system of all
possible cognitions, requires a foundation on a certain structure of unity
which can only be provided by reason in the form of its rational concept,
or ‘idea. There are three such ideas in Kant’s theory: God, the world, and
the soul. They have no object counterparts, which means that the objects
of ideas are not objects in the Kantian sense of the term; after all, they
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cannot be found within possible experience, nor can any ‘image’ of them
be obtained. Ideas, on the other hand, denote certain projects (models) of
totalities that are not intellectually attainable at the base level, and these
projects have no direct translation into experiential reality.

In the context of the issue of knowledge and truth, the key issue is the
idea of the world which for Kant signifies both the project of a ‘systematic
totality of cognition’ (i.e., knowledge) and, secondly, the project of “the
world in the transcendental sense”, which contains the totality of all
possible objects and becomes the object equivalent of knowledge.

As far as the first of these meanings is concerned, the idea of the world
constitutes a project (model) of a system of knowledge created by reason,
which individual cognitions can only fulfil and adapt to, while they can
never transform or change it. For the idea of the world is a structure
from a higher level of reason, and it conditions and determines a series
of possible cognitive acts (cognitions), and they can never condition
it backwards. Kant’s conditioning is always ‘deductive, i.e., from top
to bottom, never the other way round. This means that individual
cognitions must be a priori possible to be placed within the rational
model of knowledge, to be able to fit into this systemic model, if they are
to be cognitively valuable, and if they are to acquire the new and more
important epistemological status of ‘part of knowledge’ and be true.

Thus, here we come to the second Kantian notion of truth, i.e., the
so-called transcendental truth that occurs only at the level of reason and
is defined as the coherence of a particular cognition (at this level already
a part of knowledge) with the totality of knowledge, i.e., the system of all
possible cognitions. Kant writes: “All of our cognitions, however, lie in
the entirety of all possible experience, and transcendental truth, which
precedes all empirical truth and makes it possible, consists in the general
relation to this”*

“Transcendental truth” is a variant of the coherent definition of truth;
it consists, after all, in the relationship and coherence of a particular
cognition (part of knowledge) with the system of such cognitions
(knowledge) designed in the idea of the world.

Transcendental truth also functions in Kant’s theory as a criterion
of classical (empirical) truth, which means that only that cognition
of a particular object which has previously fulfilled the condition of
a ‘higher’ transcendental truth, i.e., has become part of knowledge and is
coherent with the system of knowledge, can also be true in the empirical

* Kant, 1., 1998. Critique of Pure Reason, A 146, B 185.
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sense. If some cognition cannot be inscribed in the model of knowledge
designed in the idea of the world, does not meet the condition of
coherence determined by transcendental truth, and cannot be subjected
to principles, laws, and rules designed in the idea of the world (model
of knowledge), it does not obtain the status of a part of knowledge and
is considered false in the empirical sense, e.g. as a kind of hallucination,
fantasy, or ‘illusion’ without its object equivalent in reality (the world of
possible experience).

On the other hand, the mere fulfilment of the condition of
transcendental truth by some cognition is not sufficient to recognise its
truthfulness. Transcendental truth is a sine qua non condition, yet not
a sufficient condition: the entire truth requires that the cognition be
not only coherent with the system of knowledge at the level of reason,
but also that, at the level of the intellect, there exists an object exactly
corresponding to this cognition in the field of possible experience, i.e.,
that it is also true in the empirical (classical) sense.

On the one hand, empirical truth is a priori conditioned by
transcendental truth, but on the other hand, this higher form of truth
can only have a complementary and auxiliary function to the underlying,
lower, but ultimately more important, form of truth: empirical (classical)
truth, without which it would become an empty rational construction
devoid of meaning.

In order to sum up the findings made so far, we can say that all the
epistemological elements of Kant’s theory of truth have been revealed
by means of transcendental deduction. In the hierarchy of importance,
in the order of conditioning that is inverse in relation to the order of
discovery (transcendental deduction), they are as follows: first, the most
general epistemological condition for the possibility of truth in general
is transcendental truth developed at the meta-level of reason. This is
the most essential and necessary, but not sufficient, condition. Secondly,
also a necessary, but not sufficient condition, which is already situated
at the lower, base intellectual level in its transcendental part is the
“transcendental condition of the possibility of empirical truth’, which is
related to the transcendental correlation and adequation of the pole of the
subject cognition (i.e., the transcendental Self) and the object pole (the
transcendental object). This relation is not cognitive, but only after the
transcendental adequation has occurred, can empirical truth occur.

So far, transcendental deduction has played out in the sphere of
epistemology, but according to Kant, the next methodological step
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must lead into the ontological realm. For the highest form of truth to
be possible, i.e., transcendental truth, the conditions of an even more
primordial ontological coherence must be met. This is related to the idea
of the world, yet not in the epistemological sense discussed so far, but in
the ontological sense.

In addition to its epistemological function, the idea of the world
also has an ontological function: it also constitutes a transcendental and
rational project (model) of all reality, i.e. “the world in a transcendental
sense” defined by Kant as “an absolute totality of the sum total of existing
things”> The world constructed in this way is not and can never be given
to the cognising subject as an object, for it is an idea itself: “..the absolute
whole of appearances is only an idea, since, because we can never project
it in an image, it remains a problem without any solution”?

As Kant argues, if we arrive at the idea of the world as a model (project)
of knowledge about the world by transcendental deduction, we must
also consistently accept the world itself as its object counterpart, and
knowledge must be knowledge of something and not an empty structure.
The empirical world, the world given to the subject at the level of the
intellect, cannot perform such a function because of its lack of universality,
necessity, and universal validity.

Therefore, since reason has already constructed a system of knowledge,
it must also - if knowledge about the world is not to remain an empty
form and a meaningless concept — design a world corresponding to
this knowledge, which can only be the “world in the transcendental
sense” and “..in the transcendental sense the word ‘world’ signifies the
absolute totality of the sum total of existing things”” The idea of the world
in its ontological function makes the absolute totality of all things (the
world understood transcendentally) constructed in the understanding
of reason capable of meeting the requirements of necessity, universality,
universal validity, and coherence (designed earlier in the idea of the
world understood epistemologically, as a model of knowledge) now in
relation to the ontological sphere. This causes all objects included in
the transcendental world to acquire a new ontological status as parts
of the transcendental world (which they do not have at the level of the
intellect), and as such they remain with each other in strictly defined,
necessary relationships, which correspond to the relationships between

° Ibid., A 419, B 447.
¢ Tbid., A 328, B 385.
7 Ibid., A 419, B 447.
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their cognitions; they also become subject to a priori laws and principles,
analogous and adequate to those of the principles of knowledge. The
ontological base level (intellectual, empirical) is incorporated into the
ontological meta-level of the world (rational).

The adequation of knowledge about the world and its counterpart
- the world, has an a priori and transcendental character because it
is discovered in the idea of the world, which initially, in the order of
discovery, is a certain systemic form of cognition in its universality, and
in the second step it becomes an ontological project of the totality of all
the objects of possible experience, impossible to obtain at the level of the
intellect. Since the rational structure of principles, laws and relations is
the same (in two different dimensions: epistemological and ontological),
therefore the adequation of knowledge and the world understood
transcendentally must be total; more precisely, it is the identity of the
same systemic structure. Thus, knowledge and the world represent exactly
the same structure, but in two different dimensions: epistemological and
ontological.

With regard to the idea of the world, for Kant there is no other reality
than the world given in knowledge, we can only access the world through
cognition as such; the world of things in themselves is, in principle,
completely unknowable and beyond our reach. Furthermore, Kant
believes that the ‘idea of the world’ which he presents in his theory has
been ‘deduced’ from that structure of knowledge which is ‘mathematical
natural science, while the object equivalent of this knowledge, the world,
is the world of natural science.

The imposition of the same systemic structure on knowledge and on
the world constitutes the only way, as Kant argues, available to finite and
discursive beings of reconciling two quite different realities: reality and
knowledge about it. This reconciliation, in turn, can only take place in
reason, which does not itself know anything, but which has at its disposal
another capacity, that of the so-called understanding (das Begreifen). It is
an activity proper only to finite rational beings (such as human beings),
which enables them to reach and understand ideal objects: God, the world,
and the soul, and which takes the place of the cognition of these ‘objects
of ideas’ that is impossible for them. The results of this understanding
(begreifen) are structures called ‘concepts’ (Begriffen) of pure reason
(‘ideas of reason’), in which design and modelling take place, in the
case of ideas of the world: knowledge and the world. Understanding is
a capacity that brings us in some way closer to infinite reason (the divine)
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and makes such realities available to us, which would otherwise remain
forever beyond our reach. Understanding makes us able to transcend
our own finiteness and limitation and to conceptually ‘produce’ (design
and model) that which is unattainable in experience, and which only
experience makes possible.

If we compare the two forms of truth present in Kant, it is clear that
they are concepts from different theoretical levels. Transcendental truth is
present at the level of reason, while empirical truth is present at the base
level of the intellect. Empirical truth has a finite and concrete character;
it concerns ‘this” specific cognition of a specific cognitive subject and the
relationship (adequation) of this cognition with the object. Therefore, it
always concerns what is real, objective, and given to some subject.

Transcendental truth, on the other hand, is not limited to what is given,
real, and cognised by a particular subject; its reach is universal, infinite,
and universally valid (for every possible subject), but only in connection
with empirical truth.

Both of these notions of truth, limited in their applicability to their
level and related to the different authorities of the subject are, however,
separately insufficient and incomplete; truth as such therefore requires
a combination of these two forms (structures), incorporation of the
empirical level into the rational level, and a certain ‘determination’ to
which the lower and underlying empirical truth is subjected by the higher
and transcendental truth, while preserving their theoretical distinctness.

Moreover, both coherent truth, understood as transcendental truth,
and empirical truth defined classically still require, according to Kant,
an additional foundation and conditioning; as far as empirical truth is
concerned, it is subject to a ‘transcendental condition. Transcendental
truth, on the other hand, as coherence of the epistemological type, is
conditioned by the logically prior ontological coherence and, in addition,
by the transcendental, metaphysical, structural unity of the world (in
the transcendental sense), and the system of knowledge developed by
reason in the idea of the world. Only all these factors together, and put
in a certain hierarchical order, can give us a fairly complete picture of
Kant’s theory of truth.

Kant’s theory of two types of truth: empirical (adequation) and
transcendental (coherence) thatoperate on two differentlevelsis,inmyview,
somewhat analogous to Tarski’s theory of truth. In Tarski’s conception,?
there are also two theoretical levels: object language and metalanguage.

8 Tarski, A., 1983. The Concept of Truth in Formalized Languages.
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The expressions of object language refer to extralinguistic objects, while
metalanguage contains the names of the expressions of the object language.
Thus, in Tarski’s theory, the meta-language sentence “The Sun is a star” is
tulfilled (true) only if the object Sun is a star.

The Kantian empirical level would have a function analogous to object
language in Tarski’s theory, and the rational meta-level would have a role
similar to metalanguage in Tarskis. Of course, there are also differences.
The main one is that in Tarski’s theory both levels are linguistic, whereas
in Kant’s they are not linguistic but ‘epistemological-ontological’ Let
us bear in mind that Tarski argues that a rigorous theory of truth can
only be constructed for languages that are formalised. Thus, while
for Kant, the rational meta-level includes the empirical, base level, in
Tarski’s conception, the object language of the formalised theory under
consideration is to be dissociated from the metalanguage. These are two
separate languages, so one can speak here more of a translation of the
object language into the metalanguage. In spite of this, however, both
philosophers share the idea that a precise distinction between levels is
necessary, i.e., that one level — the object language in Tarski’s case and
the empirical level in Kant’s - is not sufficient for truth. Operating at this
level alone cannot ensure truth, and so one must resort to a second level:
metalanguage in the case of Tarski’s theory and the meta-level of reason
in Kant’s. Therefore, it is this idea, I believe, despite all philosophical and
historical differences, that brings these two theoretical positions together.
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S\EIGEM The Ouestion of the Limits
MO of Cognition in Kant's Philosophy
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Abstract: The article examines the question of the limits of cognition arising
in Kant’s theoretical philosophy, expressed by the concepts of “thing in
itself”, “noumenon’, “transcendental object”, and others. The conception of
cognitive limits is analyzed within the context of Kant’s reconstructed theory
of experience. The links between the idea of the “thing in itself”, and the
Kantian concept of empirical knowledge as a synthesis between the material
of sensory experience and the conceptual form are discussed. The concept of
“metaphysical nominalism” is introduced in the interpretation of Kant’s theory
of knowledge, and certain social aspects are brought into the theory of
transcendental consciousness, which is important in Kant’s conception of
experience. Epistemological and ontological aspects of Kant’s comprehension
of the limits of cognition are distinguished by analyzing Kant’s understanding
of natural science and metaphysical cognition.

Key words: Apriorism, Thing in Itself, Metaphysical Nominalism, Experience,
Cognition, Transcendental Consciousness

Abstrakt: Clanok sa zaobera otdzkou hranic poznania, ktoré sa objavujt
v Kantovej teoretickej filozofii a ktoré st vyjadrené pojmami ,vec osebe
»houmenon’, ,transcendentalny objekt“ a inymi. Koncepcia hranic poznania
je analyzovand v kontexte Kantovej rekonstruovanej tedrie skusenosti.
Rozoberajt sa suvislosti medzi ideou ,,veci osebe® a kantovskou koncepciou
empirického poznania ako syntézy medzi materidlom zmyslovej sktisenosti
a pojmovou formou. Do vykladu Kantovej tedrie poznania sa zavadza pojem
»metafyzicky nominalizmus® a do tedrie transcendentalneho vedomia sa
vnasaju niektoré socidlne aspekty, ktoré su délezité v Kantovej koncepcii
skusenosti. Epistemologické a ontologické aspekty Kantovho chapania hranic
poznania sa rozliSuju na zaklade analyzy Kantovho chépania prirodovedného
a metafyzického poznania.

Klucové slova: apriorizmus, vec osebe, metafyzicky nominalizmus, skdsenost,
poznanie, transcendentilne vedomie
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The Question of the Limits of Cognition in Kant’s Philosophy
Introduction

The main reasons that complicate the interpretation of Kant’s philosophy
and determine the controversial interpretations of its various elements
are - (1) extremely complicated and confusing interrelationships
between Kant’s various conceptions and the issues he examines; (2) the
polysemy and/or multifacetedness of some of Kant’s key concepts. When
reconstructing Kant’s philosophical theories, one not only has to clarify
the obscure areas of his theories caused by the specific terminology used
by Kant and the historical distance of his texts, which requires attention
to the differences between Kant’s cultural world and ours, but also to
unify separate elements of Kants philosophy into a harmonious system —
and Kant’s works provide different possibilities for this connection. Such
difficulties are inevitably encountered when examining the issue of cognitive
limits that arises in Kant’s theoretical philosophy,! for the understanding
of which it is important to clarify Kant’s intentions in creating the project
of transcendental metaphysics, as well as to understand Kants views on
transcendent (speculative) metaphysics and his specific understanding of
the relationship between theoretical and practical reason, Kant’s theory of
experience, etc.

The historical reception of the concept of the “thing in itself”, which
expresses the Kantian issue of the limits of cognition, was extremely
complicated and controversial. It can be noticed that, in the discussion
about this idea of Kant’s, which lasted for more than two centuries, the main
tendency was to transform and even eliminate this concept in one way or
another, arguing variously for the pointlessness, absurdity, contradiction,
and unnecessariness of this concept.? A considerable number of authors

! The question of the limits of cognition arises in Kant’s theoretical philosophy, which is best
represented by Kant’s main and most famous philosophical work Critique of Pure Reason
[1781/1787]. Also important from this point of view are Prolegomena [1783] and Metaphysical
Foundations of Natural Science [1786]. Kant’s theoretical philosophy deals mainly with various
questions of metaphysics and epistemology and can be conditionally distinguished from those
philosophical texts by Kant which deal with ethics, aesthetics, anthropology, law, religion, and
other questions.

? The tradition of the rejection of Kantian idea of the “thing in itself” dates to the 18" century.
Friedrich Heinrich Jacobi (1743-1819) should be mentioned here first, who sees a contradiction
in Kant’s theory: to describe an empirically inaccessible transcendental object (or the thing in
itself) by means of empirical knowledge — using the principle of causality; see: Jacobi, F. H., 2019.
David Hume iiber den Glauben, oder Idealismus und Realismus. Ein Gesprdch. Hamburg: Felix
Meiner Verlag. Other critical arguments were made in the works of Salomon Maimon (1752-1800)
and Gottlob Ernst Schulze (1761-1833). The tradition of criticism of the idea of a thing in itself
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who tried to integrate the concept of the “thing in itself” or in some
way keep it in the center of Kant’s theoretical philosophy did not avoid
simplifications of it. This can be said about the conception of this Kantian
idea formulated in Marburg Neo-Kantianism. The concept of the “thing
in itself” is reintroduced into philosophical discourse within the Marburg
school of philosophy, where it acquires a positive connotation, primarily
as a regulative idea that expresses the epistemological ideal of science,
namely, to fully comprehend the reality’ However, such an approach
does not sufficiently consider the ontological aspects of Kant’s theory of
knowledge, which undoubtedly exist — after all, Kant names the noumenon
as the cause of the phenomenon. Among the Marburg theorists, only
E. Cassirer's works® do not stray too far from Kantian argumentation
regarding the limits of cognition; besides, this author sought to harmonize
Kants epistemology with the achievements of modern science (e.g.,
relativity theory and quantum physics). The fact that there are controversial
interpretations and evaluations of the Kantian concept of the limits of
cognition is not surprising considering the great progress of natural and
other sciences, which Kant himself witnessed. Seeing the progress of
natural sciences, which demonstrate their practical effectiveness in various
situations, Kant’s philosophizing about some kind of limits of cognition
may seem strange and absurd. In contemporary philosophical debates, two
interpretive directions can be distinguished on the question of the thing
in itself: some authors® see certain ontological aspects of this idea, others®
epistemologize this concept of Kants, believing that it is just a certain idea
of thinking or a principle of knowledge, a concept that does not correspond
to anything real in the world, a concept that does not denote real object.

is continued in the works of classical German idealism authors: Fichte, Schelling and Hegel.

* According to Cohen, all knowledge is limited or partial, and the thing in itself is the ideal
of complete or total knowledge of reality, which scientific knowledge seeks to realize; see in:
Cohen, H., 1885. Kants Theorie der Erfahrung. Zweite neubearbeitete Auflage. Berlin: Ditmmler.
* An informative text about this is: Pollok, K. 2010. The “Transcendental Method”. On the
Reception of the Critique of Pure Reason in Neo-Kantianism. In: Guyer, P., ed.: The Cambridge
companion to Kant’s Critique of pure reason. Cambridge: Cambridge University Press.

° Adams, R., 1997. Things in themselves. Philosophy and Phenomenological Research, 57(4), pp.
801-825. Langton, R., 1998. Kantian Humility: Our Ignorance of Things in Themselves. Oxford:
Oxford University Press.

¢ Allison, H., 2004. Kant’s Transcendental Idealism. Revised and enlarged Edition. New Haven
and London: Yale University Press; Bird, G., 2006. The Revolutionary Kant. A Commentary on the
Critique of Pure Reason. Illinois: Carus publishing.
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The article’ examines the conception of the limits of cognition,
which can be reconstructed in Kants theory of experience, focusing
on the Kantian understanding of external experience based on sensory
observation of objects. In his theory of experience, Kant introduces two
fundamental distinctions: between sensibility and understanding; another
being between the thing-in-itself and phenomenon. The first distinction
supports apriorism - the specific epistemological theory of Kant. The
second distinction (between the thing-in-itself and phenomenon, or the
noumenon and the phenomenon) allows Kant to reflect on the limits of
cognition of natural science or what we would now call experimental
mathematical natural science and metaphysics as speculative cognition.
Both distinctions in Kant’s theory of experience are closely related. The
aim of this study is to formulate several preliminary insights into the
Kantian understanding of the limits of cognition, which could be tested,
developed, and/or transformed in further research. This text does not
engage in a polemic with existing interpretations of the idea of the “thing-
in-itself” (although some of them are inevitably relied upon), but only
aims to highlight certain epistemological and ontological aspects of it.

The theoretical context of Kantian conception of experience

The Kantian concept of experience (Erfahrung) expresses a specific
understanding® of empirical cognition or mathematical-experimental
cognition of nature. This demonstrates the difference between perceptual
judgments and judgments based on experience introduced by Kant.
Judgments that express direct sensory perceptions are described by Kant as
subjective perceptual judgments (Wahrnehmungsurteil), while judgments
that express objective facts and can be verified intersubjectively are
characterized by Kant as judgments based on experience (Erfahrungsurteil),
for example, ‘the sunlight is the cause of the stone’s warmth’ — a judgment
based on experience.’ From the perspective of contemporary natural science,
Kant’s judgments based on experience can be interpreted as hypotheses that
still need to be tested through empirical (e.g. experimental) research.

7 The article was prepared on the basis of a presentation of the same title, which was delivered on
September 9, 2021, at the academic conference Tmmanuel Kant and His Epoch: Philosophical,
Historical, and Cultural Contexts’. The conference was organized by Klaipéda University and
the Immanuel Kant Library of Klaipéda.

® Kant, 1., 1997. Metaphysische Anfangsgriinde der Naturwissenschaft. Hamburg: Meiner, p. 9.

° Kant, L., 1920. Prolegomena zu einer jeden kiinftigen Metaphysik, die als Wissenschaft wird
auftreten konnen. Leipzig: Meiner, pp. 57-58.
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Kant distinguishes three types of judgments in his Critique of Pure
Reason: a posteriori judgments, analytic judgments, and synthetic a priori
judgments. Judgments based on experience can be treated as analogous
to a posteriori judgments. In Kant’s theory of experience, categories, space,
time, and schemes are perceived as a priori concepts that also serve as
basic elements for empirical knowledge, they are the basis for a priori
synthetic judgments too. Analytic judgments are nothing but tautological
explanations of concepts, while a priori synthetic judgments, in
Kant’s view, expand knowledge without relying on empirical observation
- such judgments are an integral part of all scientific knowledge - they
are present in pure natural science (universal laws of nature) and
mathematics. A priori synthetic judgments have always been formulated
in metaphysics, but according to Kant, metaphysics is unable to link its
pure thinking results with sensory material, and therefore speculative
claims inevitably become unreliable. Kant justifies only a part of a priori
synthetic judgments - those that are used in natural science as certain
principles of knowledge and mental models - they can be applied to the
cognition of phenomena. Kant’s concept of experience cannot be confined
solely to the framework of the theory of judgments. Kant examines the
process of experience itself, which is described as a synthesis between
sensory material (generated by the external reality) and conceptual form
(produced by the mind). Kantian epistemology is based on a fundamental
distinction between sensibility and understanding: “Although all our
cognition commences with experience, yet it does not on that account
all arise from experience. For it could well be that even our experiential
cognition is a composite of that which we receive through impressions
and that which our own cognitive faculty (merely prompted by sensible
impressions) provides out of itself, which addition we cannot distinguish
from that fundamental material until long practice has made us attentive
to it and skilled separating it out™'

Kant makes a distinction between sensory images (sinnliche
Vorstellungen) and conceptual images (or concepts) produced by
thinking. Pure sensory data are organized by concepts in the judgments
of experience. Kant defines concepts as a priori forms of cognition that
are not derived from objects but are introduced into reality by the mind,
or consciousness — this can be said about Kant’s understanding of space
and time (they are perceived as a priori intuitions — certain conceptual
imaginings or a priori forms of sensory observations), about categories,

1 Kant, I., 1998. Critique of Pure Reason. Cambridge: Cambridge University Press, p. 136.
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the basic forms of thought that, like space and time, ground any decisions
about any objects of experience, and about schemas. The theory of
schemes expresses the Kantian understanding of abstractions - the
understanding of general concepts used to name empirical objects, as well
as the understanding of abstract (a priori) mathematical concepts.

In Kant’s theoretical philosophy, there is a clear tendency towards
metaphysical nominalism," which is characteristic of a huge part of
modern philosophy. Kant was not interested in the problem of universals in
the sense that it was understood by medieval scholastics, but his apriorism,
which he presented in his theoretical philosophy, can be evaluated from
the perspective of the traditional theoretical controversy between “realism’
and “nominalism” There are three main theoretical positions that explain
the controversy regarding the question of universals or abstract (or ideal)
objects: nominalism, conceptualism, and realism. Nominalism rejects the
inherent existence of abstract/ideal objects, conceptualism derives them
from the mind, while realism maintains the view that such objects exist
independently of things and consciousness (Platonism is the most radical
version of metaphysical realism). If Kant is interpreted as a conceptualist,
it should be said that ideal a priori forms (space, time, categories,
schemas) are discovered within the mind and deny that they can be
found in the world or in objects. However, when interpreted in this way,
conceptualism merges with realism: the mind appears as a repository of
independently existing ideal entities, and accessing such entities requires
intellectual intuition, or intellectual observation, which Kant rejects in
his theoretical philosophy. For example, in Marburg Neo-Kantianism,
Kant’s apriorism was interpreted in a Platonic way - perceived from the
perspective of metaphysical realism. Moreover, Kant does not believe that
the a priori forms of knowledge are innate and that they can be derived
from objects. So, Kant’s apriorism remains to be treated as a nominalistic
conception: the a priori forms are conceptual images created by the mind
or consciousness, used as limited and historically changing instruments of
knowledge. The concept of “metaphysical’, it seems, can be quite naturally
added to the concept of “nominalism”, especially since Kant himself
understands metaphysics as precisely the attainment of pure products

>

' C. S. Peirce in his own works has drawn attention that Kant should be evaluated as a “nom-
inalist”, see: Peirce, C., 1931-58. The Collected Papers of Charles Sanders Peirce, 8 vols. In:
Hartshorne, C., Weiss, P., Burks A., eds.: Cambridge: Harvard University Press, look sections:
4.68,1.16,1.19,1.21, 1.29.
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of thought. In his philosophy, metaphysics is defined as exclusively
conceptual cognition. Transcendental metaphysics analyses conceptual
forms or images that are conditions of possibility for experience.

Although the a priori concepts are brought into the world by
transcendental consciousness, they do not exist independently — neither
in the way described by metaphysical realism nor by conceptualism - the
latter aspect is justified by the fact that for Kant these concepts should
not be represented as innate ideal structures, and such “existence in the
mind” is exactly what conceptualism would assume. A priori concepts
are the fundamental conceptual instruments or models of empirical
cognition. From the perspective of metaphysical nominalism, such
a priori concepts can be interpreted as legitimate and institutionalized
conceptual models used as instruments of cognition by the scientific
community. The conceptual components of experience are created (or
founded) and maintained not only by individual persons but also by
the social community. They are maintained as long as they are effective
means of cognition of certain objects. As scientific paradigms change,
old concepts and cognitive principles are discarded or at least their
significance is limited. Such a theoretical approach to Kants theory of
transcendental consciousness, introducing social aspects into it, seems
to allow for the harmonizing of Kant’s theory of experience with the
change of the conceptual apparatus of scientific knowledge recorded in
the history of science and philosophy. This also allows to avoid (if not
in the context of the theory of consciousness, at least in the theoretical
context of cognition) unfounded connections or even identification of
Kant’s apriorism with forms of metaphysical realism, such as Platonic
idealism and essentialism, as well as with such conceptualism that relies
on intellectual intuition.

Another fundamental difference in Kant’s conception of experience
expresses the understanding of the limits of both metaphysical and
empirical knowledge, or the mathematical experimental knowledge
of nature - it is the difference between a thing in itself (Ding an sich)
and a phenomenon (Erscheinung). This distinction is an integral
part of Kants theory of experience and is inextricably linked to
Kant’s epistemological apriorism. Kant expresses his agnosticism with
different concepts such as “thing-in-itself”, “transcendental object’,
“noumenon’, and others. Kant says that the noumenon is the cause of the
phenomenon, thus showing a certain ontological reality of the noumenon.
From his point of view, we know phenomena, but not noumena.
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I agree with Langton that Kant separates phenomena from subjective
sensory images. Phenomena acquire their objectivity in the process of
conceptualization due to mental or a priori structures. Therefore, the
phenomenon is no longer just a purely sensory experience, but a thing
that can be imagined and theoretically understood in a certain way. The
phenomenon is the object of scientific research - it is no longer a personal
sensory experience, nor a subjective sensory image of an object.”? The
Kantian phenomenon must not be identified with the pure material
of sensibility, it is not the pure image of sensory data, but the material
embodied in a priori (conceptual) forms. A phenomenon as a synthetic
object is an object of knowledge, an object of scientific cognition. With
a priori structures or a priori models, we do not grasp “absolute reality” as
a “thing in itself”, but only certain partial aspects of reality, some relations
and/or properties of cognitive objects that are significant for us - this is
what Kant defines as the cognition of a phenomenon.

The concept of the “thing-in-itself”, along with other aspects, also
denotes a truly externally existing reality that does not depend on our
consciousness. The images of pure sensibility are not a dream created
by the subject, but the self-generated characteristics of the object.
Kant’s philosophy does not support the arguments for immaterialism
by George Berkeley or doubts about the existence of an external world
expressed by René Descartes. Sensory images are not illusions — although
they are certain observations in consciousness (for example, experiences
of bitterness, sound, heat, weight, etc.), but they are caused by real forces
that are studied by natural science by measuring these sensory phenomena,
examining their mutual interactions, relationships, structure, etc. There
is a deep connection between Kant’s theory of sensibility and the concept
of the thing-in-itself.

Epistemological and ontological aspects of the idea of a thing in itself

Kant’s theoretical philosophy is one of the most detailed reflections on the
limits of human knowledge, which has a long history and can be traced
back to the time of Socrates. Kant’s theory suggests that both metaphysical
speculative thinking and experimental mathematical knowledge of nature
should not be overestimated, and he provides a detailed analysis of the
limits of both types of cognition. Kant’s specific definitions of concepts
such as “thing-in-itself”, “noumenon”, “transcendental object’, etc.,

12 Langton, R., 2007 [1998]. Kantian Humility, Our Ignorance of Things in Themselves, pp. 19-20.
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demonstrate his recognition of the limitations of human cognitive abilities,
and his philosophy emphasizes the importance of acknowledging these
limits. There are two distinct aspects to Kant’s conception of the limits
of cognition: epistemological (relating to knowledge) and ontological
(relating to the nature of being). The epistemological aspect can be
applied to both metaphysical and natural science knowledge, while the
ontological aspect is more specific to the latter.

Kant distanced himself from the traditional speculative (dogmatic)
or, in his own terminology, transcendent metaphysics, and opposes to
it his project of transcendental metaphysics, the main goal of which is
the creation of a certain science that no longer studies objects (as it is in
natural science or in mathematics), but the ways of cognition of them,
as well as various differences between separate sciences. For example,
it was very important for Kant to clarify various cognitive differences
between mathematics, natural science, and philosophy. He created
a critical science that studies the products of the human mind - concepts,
categories, cognitive principles, and the limits of their application — which
are currently one of the main subjects of epistemology as a philosophical
discipline and a certain metascience. The Kantian theory of experience
presents a criterion that allows us to distinguish speculative metaphysics
(as an unreliable way of knowledge) from empirical cognition, or from
the mathematical experimental cognition of nature: reliable cognition
requires a certain synthesis of concepts and sensibility. From Kant’s point
of view, it is impossible to find empirical objects corresponding to the
concepts of speculative metaphysics. Such concepts cannot be the
concepts of objects of experience. Kant came to the conclusion that the
old speculative metaphysics as a science is impossible - because it does
not associate concepts with sensory material, therefore its cognitive
results are unreliable: unprovable and equally theoretically undeniable
speculative statements are formulated, such as those about the soul,
God, the world as a whole, and other metaphysical objects. Experience,
or empirical cognition, is understood by Kant as a synthesis of sensory
material and a priori forms of thinking. Reliable knowledge is only the
knowledge of sensory phenomena. This is the theoretical basis on which
Kant rejects transcendent metaphysics as not providing knowledge - it
goes beyond experience by relying solely on conceptual investigation.
Speculative metaphysics does not provide knowledge because it does not
synthesize its mental images with sensory observations.

Kant, having strictly separated dogmatic-speculative-transcendent
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metaphysics from his project of transcendental metaphysics, does not
become an atheist, scientist, or positivist. He did not think that no
metaphysics was possible at all. Kant rejected metaphysics created solely
through theoretical reasoning but believed that there could be another
way to ground metaphysical claims. Metaphysics is possible as postulates
of practical reason or as certain claims of belief that can ground human
practical activity, morality, religion, and freedom."* The theoretical mind,
from Kants point of view, is limited, when it goes beyond sensibility
and tries to create knowledge only from concepts, it gets confused and
ultimately provides only cognitive illusions. Concepts and theoretical
principles formed a priori are only tools for empirical, immanent
knowledge, but not for transcendent knowledge. Although neither natural
science, which conceptualizes sensory data of experience, nor traditional
metaphysics, which seeks knowledge solely through conceptual means,
can say anything about “things-in-themselves”, according to Kant, such
a situation does not altogether eliminate the possibility of rationally
grounded speculative claims. Kant’s limitation of theoretical reason and
actualization of philosophy based on practical reason is one of the most
significant since the time of Socrates.

Kant understood and appreciated the achievements of natural science
and mathematics of his time. Such an evaluation of these sciences is one of
the sources of Kant’s mistrust of traditional speculative metaphysics. Kant
imagined the development of these sciences as a never-ending process:

The expansion of insight in mathematics, and the possibility of ever new
inventions, goes to infinity; so too does the discovery of new properties
in nature (new forces and laws) through continued experience and the
unification of that experience by reason.™

However, at the same time, Kant also spoke about the limits of such
mathematical natural science as a specific mode of cognition. Knowledge
achieved by scientific methods is not complete or final, but only partial
knowledge of some aspects of the objects of cognition. In science, not
absolute, but only partial truth is available. Looking from the perspective

% Kant, 1., 1996. Grynojo proto kritika. Vilnius: Mintis, pp. 42-47.

" Kant, I., 2004. Prolegomena to Any Future Metaphysics That Will Be Able to Come Forward
as Science with Selections from the Critique of Pure Reason. Cambridge: Cambridge University
Press, p. 104.
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of contemporary science, it can be seen that reliable scientific knowledge
underpins practically effective activities: laws or scientific theories
not only explain phenomena, but also allow them to be predicted and
technically controlled. However, despite the usefulness of such scientific
knowledge, it also has its limitations.

In syllogistic thinking, within the framework of which Kant’s theory
of judgment was developed, laws are universal propositions of type A or
E: All S are P, No S is P. Perceiving universal statements as inductive
generalizations of singular facts established by observations and
experiments — such universal theoretical statements or models are not
100% reliable, their truth value is only probable to a certain extent. The
mathematician and logician George Boole (1815-1864) did not give such
claims any credence at all, so his logical square is stricter than Aristotle’.
In addition to the fact that scientific theories and laws describe not all, but
only some, aspects of the analyzed phenomena, humans are also unable
to prove the truth of such universal statements. Man cannot know all the
objects of the universe under all possible conditions in order to prove
universal statements such as laws, theories, or models. This can be due to
limitations in technology, resources, and the complexity of the phenomena
being studied. Therefore, the truth of universal statements can only be
probabilistic and subject to revision as new evidence or data becomes
available. We say that plants are not animals or that trees are plants, but
maybe there are planets somewhere in the universe where trees can move
and are conscious, talking beings. Analogously, we say that all plants need
water — but how valid is such a universal statement on the scale of the
entire universe, or according to the newest hypotheses — in the multiverse?
These are some of the most important objections that can be formulated to
the inductivist theory of science.

Seeing these and other shortcomings of inductive reasoning, Popper
did not trust and rejected the inductivist conception of science and
instead proposed his falsificationist theory of science. Universal scientific
statements — laws and theories — began to be treated only as hypotheses.
Natural sciences test various hypotheses through observations and
experiments. Reliable theories are hypotheses that have withstood most
such tests. However, Popper’s position also shows that the laws of science as
hypotheses are contingent — perhaps they work only in certain conditions
- which means that these hypotheses must not be evaluated a priori as
absolutely reliable, or as knowledge of the world expressing universal truth.

In the sciences, the aim is to explain phenomena through causal
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relationships, explaining one phenomenon through others, and other
relations of phenomena are also examined: correlations, functional
dependencies, etc. Science aims to break down phenomena into structural
elements and put them back together. However, in Kant’s belief, reality as
a thing in itself is not known from the relationships of phenomena, no
matter what they may be - spatial, temporal, causal, or structural:

[...] everything in our cognition that belongs to intuition [...] contains
nothing but mere relations, of places in one intuition (extension), alteration
of places (motion), and laws in accordance with which this alteration is
determined (moving forces). [...] through mere relations no thing in itself
is cognized [...]."

In addition, when explaining one phenomenon through others, we also
face the limits of knowledge. The causal analysis of one phenomenon
through others, the examination of the conditions of the emergence of
things, causes an infinite ontological regress problem. This is a problem
in modern science that arises both at the micro and macro level. The
analysis of the atom and its constituents, such as electrons, protons, and
neutrons, led to the discovery of subatomic particles, such as quarks
and leptons. Eventually we have string theory which, as a certain kind
of hypothesis, seeks to explain the matter at a more fundamental micro
level. At the macro level, everything should be explained by the big
bang theory, which, however, does not end the questions. We would
like to know not only what caused the big bang, but also what caused
the cause of the big bang. Dark matter and dark energy hypotheses are
also formulated, which should explain certain aspects of both micro
and macro objects. These hypotheses indicate the presence of certain
anomalies in science, which require changes in the basic concepts and
research methods used by scientists. The theory of relativity and quantum
physics forces us to abandon many concepts of traditional physics (for
example, Isaac Newton’s): the understanding of space and time, the idea
of causality, the subject and the predicate or the conventional a priori
model of a thing and its properties, etc. Thus, scientific knowledge of
nature is not an explanation of reality in itself. Such knowledge, being
partial and contingent, although valuable from a pragmatic point of
view, is not a final understanding of reality, nor is it a solution to the
metaphysical question of reality. Reality cannot be fully or absolutely

' Kant, I, 1998. Critique of Pure Reason, pp. 188-189.
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understood through scientific methods.

Some other ontological aspects of the Kantian idea of the thing-in-itself
emerge when examining some moments in the historical development
of the idea of vacuum or empty space. The idea of emptiness becomes
important in Democritus’ theory of the atom. Empty space is necessary
for the smallest particles of matter - atoms - without it, atoms would not
be able to move (separate and combine) and thus form all the things we
see; water, earth, air, fire, and other phenomena. Democritus’ atomism
and the theory of empty space were rejected by Aristotle, who, like Plato,
found the existence of emptiness or vacuum paradoxical and impossible:
how can “nothing” be “something”? In the Middle Ages, the idea of empty
space conflicted with the image of an omnipresent God - to recognize
avacuum would be to recognize a state in which even God’s action cannot
exist. In modern science, the fact that it is possible to obtain something
from nothing is shown by experiments in quantum physics - a certain
energy can be obtained even in a vacuum - or in such a vacuum that can
currently be achieved by the technological means available to man. In
a vacuum, scientists observe particles of light (photons) that constantly
appear and disappear. The problem and idea of emptiness formulated in
ancient science is still relevant. Such experiments do not prove that the
void does not exist, perhaps the technological level of humanity is not yet
such that we can access or create a vacuum. For now, it is only possible to
consider at the level of hypotheses like “dark matter” or something else
could be responsible for the appearance of such photons in a vacuum.
This shows that even the most modern science remains limited not only
in terms of theoretical or conceptual, but even sensory-perceptive access
to reality. The existence of dark matter would imply that not only natural
senses, but also existing technological equipment, is limited in its ability
to detect all existing manifestations of matter. In Kantian terminology -
a priori concepts, as a certain conceptual instruments of cognition, are
limited means of empirical cognition, moreover, we cannot be sure that
we can even sensibly (or technologically) be able to detect all the existing
or possible characteristics of an object as a cognitive material. This aspect
can be illustrated by Kant’s discussion of magnetism:

Thus, we cognize the existence of a magnetic matter penetrating all bodies
from the perception of attracted iron filings, although an immediate
perception of this matter is impossible for us given the constitution of our
organs. For in accordance with the laws of sensibility and the context of our
perceptions we could also happen upon the immediate empirical intuition
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of it in an experience if our senses, the crudeness of which does not affect
the form of possible experience in general, were finer.'®

There are properties of things that a human cannot observe because they
do not have sensory tools, “sensory apparatus’, adapted for it. In the context
of Kants theory of experience, the existing human senses, as a means of
obtaining sensory matter, must be understood as limited because they
do not capture all the possible or existing properties of the noumenon as
a transcendental matter. As science develops, it creates technological means
that allow us to record material properties that we are unable to access with
our natural senses. In this sense, due to the limited human sensory abilities,
not only magnetic force, but also radioactivity is not directly observed, only
part of the sound and light waves is recorded, etc. However, although they are
not detected directly by the senses, these forces actually exist and have a real
effect on various phenomena. The mentioned examples show that science
does not know reality as a thing in itself. Neither speculative reason nor
metaphysics based on scientific knowledge can fully explain this world - we
must be satisfied with an incomplete, often contradictory, understanding of
the world, although practically applicable, this knowledge is not a cognition
of the reality in itself.

Conclusion

Kant’s concept of the thing-in-itself helps to criticize speculative metaphysics
by limiting its cognitive claims, as well as questioning the limits of empirical
cognition - mathematical and experimental natural science. In the
epistemological sense, this idea allows us to understand the basic conceptual
instruments of empirical knowledge as not being absolute; they only capture
certain aspects of reality. In the ontological sense, the concept of the thing-in-
itself signifies the external, or consciousness-independent, reality. Moreover,
this concept allows Kant to develop the idea that purely sensory (and we can
add now - even technological) access to reality remains limited for humans.
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Patockova reflexia Herderovej EMINGE
filozofie dejin na pozadi

Pavol Jozef Saférik

psvietenstva a Kantovej filozofie NSNS ™

Patocka’s Reflection on Herder’s Philosophy of History against the
background of the Enlightenment and Kant’s Philosophy

Abstract: The contribution is dedicated to Patockas reflection on
Herder’s philosophy of history against the background of the Enlightenment
and Kant’s philosophy. Patocka recognises the line of the German idealogical
movement in the history of philosophy, which starts in the German
Enlightenment with Herder and Kant, continuing in German idealism and
culminating in Hegel’s philosophy. It is a line of thought based on developing
humanity as a grounds for the philosophical understanding of history. In
the second half of the 18 th century, German philosophy had diverted from
the initial ideas of the Enlightenment. Patocka considers this an attempt at
a turnabout of the European spirit from strong rationalism to recovered
European spirituality based on metaphysics and raised as a counterweight
to modern scientific rationality. Herder’s philosophy of humanity is an
important part of this view of Patocka’s because he considers him to stand
on the intersection between these two positions of Modern Era philosophy.
Keywords: Herder, Kant, Philosophy of History, Enlightenment, German
Philosophy

Abstrakt: Prispevok je venovany Patockovej reflexii Herderovej filozofie
dejin na pozadi osvietenstva a Kantovej filozofie. Patoc¢ka rozoznava
v dejinach filozofie liniu nemeckého myslienkového pohybu, ktora sa za¢ina
v nemeckej vetve osvietenstva, cez Herdera a Kanta pokracuje v nemeckej
idealistickej filozofii a svoj vrchol dosahuje v Hegelovej filozofii. Je to linia
rozvijania [udskosti ako zakladu pre filozofické pochopenie dejin. V druhej
polovici 18. storocia sa prave v nemeckej filozofii za¢ina odvrat od pdvodnych
myslienok osvietenstva. Patoc¢ka ho vnima ako pokus o obrat eurépskeho
ducha smerom od prisneho racionalizmu k obnove eurdpskej duchovnosti,
zalozenej na metafyzike a postavenej ako protivaha rodiacej sa modernej
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vedeckej racionalite. Délezitou stcastou tohto Patockovho pohladu je aj
Herderova filozofia humanity, pretoze ho povazuje za filozofa na rozhrani
tychto dvoch pridov novovekej filozofie.

Klucové slova: Herder, Kant, filozofia dejin, osvietenstvo, nemecka
filozofia

Uvod

Je zname, Ze v Patockovej filozofii dejin mozno od zaciatku identifikovat
chapanie dejin ako Iudskych dejin, ktoré st neukoncenym, tvorivym
Zivotnym pohybom, vytvarajacim Iudsky svet, ¢o je podstatna myslienka,
ktort Patocka prebera (predovSetkym) z nemeckého filozofického
myslenia. Patocka je uz vo svojej ranej filozofii presvedéeny, ze filozofia
dejin je ,nutnou, nevyhnutelnou tlohou lidského ducha, Ze mysleni
déjinné-filosofické musi nutné vystupovat zaroven s déjinami ve vlastnim
smyslu®! Dejiny st pre neho nevyhnutne spojené s ¢lovekom a preto
ich nemozno vysvetlovat z ni¢oho iného ako z ¢loveka a jeho dejinnosti.
Toto je Patockova zakladna pozicia vo vztahu k filozofii dejin, z pohladu
ktorej vnima aj (nielen) nemecku filozofiu od obdobia osvietenstva az po
sucasnost.

Linia nemeckého myslienkového pohybu (vymedzend casovo
priblizne rozmedzim druhej polovice 18. a prvej polovice 19. storocia),
ako ju nazyva, sa pre Patoc¢ku zacina v nemeckej vetve osvietenstva,
cez Herdera pokracuje v nemeckej idealistickej filozofii a svoj vrchol
dosahuje v Hegelovej a svojim spdsobom aj Marxovej filozofii. Je to linia
rozvijania humanity ako zakladu pre filozofické pochopenie dejin. Clovek
sa tu stava tym, kto si je sdm tvorcom svojho sveta a svojich dejin ako
niecoho, ¢o neprijima odkialsi zvonka hotové, dané, ale do ¢oho moéze
a dokonca nevyhnutne musi aktivne vstupit. Napriek tymto atributom
vSsak md pre Pato¢ku nemecké filozofické myslenie svoje zvlastnosti.
Sam k tomu vystizne pise, Ze ,pres vSecky casto zakladni ndzorové
rozdily je ve stylu némeckého mysleni a némeckého nazirani na svét cosi
zvlastniho a svérazného, ¢im se odliSuje od kazdého jiného moderniho
myslenkového snazeni“?

! Patocka, J., 1996. Filosofie déjin. In: Patocka, J.: Péce o dusi I. Sebrané spisy. Sv. 1. Praha:
Oiktmené, s. 339.

? Patocka, J., 2004. Dvoji rozum a priroda v némeckém osvicenstvi. In: Patocka, J.: Uméni a ¢as
I. Sebrané spisy. Sv. 4. Praha: Oikumené, s. 81.
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Osobitost nemeckého osvietenstva

Patocka venuje osvietenskej linii nemeckého myslienkového pohybu
najvyraznej$iu pozornost zaciatkom 40. rokov, teda v obdobi, ked
pracuje na preklade vyberu z Herderovho velkého diela Idey k filozofii
dejin ludstva (Ideen zur Philosophie der Geschichte der Menschheit). Tento
preklad vychadza pod nazvom Vyvoj ludskosti,® a Patocka k nemu pise
aj doslov s ndzvom J. G. Herder a jeho filozofia humanity.* Tematicky sa
k nemu v8ak viazu aj jeho dal$ie herderovské studie.

V ¢om teda spociva osobitost nemeckého osvietenstva? Na ttito otazku
nie je naporudzi jednoducha odpoved, nie je jednoduché definovat tak
zasadny fenomén, akym bolo osvietenstvo, ¢o si uvedomuje aj samotny
Patocka, ked k tomu pise:

7da se na pohled snadné definovat si osvicenstvi pomoci urcitych zakladnich
znakd a pak [...] na zdkladé konstatovani, ze dany zjev tyto znaky ma ¢i nema,
dedukovat jeho ptislusnost pod dany rod ¢i druh. V historii ducha vsak
musime postupovat tak, abychom své pojmy udrzovali v izkém kontaktu so
skute¢nosti. Konven¢ni definice tu nepomahaji nic.®

Spravny pristup k filozoficko-dejinnym problémom podla neho vyzaduje
(aje to pre Patockov pristup k dejindm filozofie priznaény prvok) ,,zachytit
zivou du$evné-duchovni strukturu, ktera se v dané dobé u riaznych
individui epochy vice, ¢i méné Cisté realizuje a ktera je sama svérazna,
neprevoditelna na strukturu(y) historicky predchazejici®” V podobnom
duchu sa na inom mieste vyjadruje aj vo vztahu k spominanej nemeckej
myslienkovej linii: ,, Abstraktum, vzniklé z pohledu na vsecky svérazné
myslenkové vykony némecké bylo by nesvérazné a nezivé, a kdyby mu
mélo byt dodano barvitosti, délo by se tak patrné zptisobem subjektivnim®®

* Herder, J. G., 1941. Vyvoj lidskosti. Praha: Jan Laichter. K tomuto Pato¢kovmu prekladu pige F.
Karfik: ,, At uz bylo divodem tohoto piekladu cokoli, jisté je, Ze Herder byl prvni, kdo rozvinul
myslenku universalnich déjin, tzn. déjin pfirody a ¢lovéka, v podobé blizké myslenkam mladého
Patocky® (Karfik, F., 2009. Odyssea zkone¢nélého absolutna. In: Chvatik, I, ed.: Mysleni Jana
Patocky ocima dnesni fenomenologie. Praha: Filosofia/Oikumené, s. 36).

* Patocka, J., 2004. J. G. Herder a jeho filosofie humanity. In: Patocka, J.: Uméni a ¢as 1. Sebrané
spisy. Sv. 4. Praha: Oikumené.

° Pozri: Patocka, J., 2004. Dvoji rozum a ptiroda v némeckém osvicenstvi a Patocka, J., 1941.
Herder. In: Archiv Jana Patocky. Praha: Signatura 3000/312.

¢ Patocka, J., 1941. Herder, s. 7.

7 Ibid.

8 Patocka, J., 2004. Dvoji rozum a pfiroda v némeckém osvicenstvi, s. 81.
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Na cely fenomén nemeckého osvietenstva je tak potrebné aplikovat
hlbsi pohlad, podlozeny filozoficko-dejinnou analyzou, ktort Patocka
uplatiuje skuto¢ne poctivym a fundovanym spdsobom.

Osvietenstvo bojuje podla neho za prirodzenost ¢loveka a usiluje sa
tak ,,0 odstranéni utlaku, kterym cely spontanni zivot trpi v kfestanském
systému Zivotnim®’® Tento boj sa postupne prendsa aj do socialnej oblasti,
takze vyznamnym spdsobom zasahuje spolo¢nost. Co je viak dolezitejsie,
to je pochopenie tlohy rozumu, ktort Patocka poklada za to rozhodujice
v celom tomto procese. Osvietenstvo totiz vyuZiva rozum vo svojom boji
ako zbran a tento rozum ,,pouceny vzniklou a vznikajici moderni védou,
nikoli spekulativni, nybrz pozitivni, je mu nastrojem, ktery ma vést boj
proti neptirozenosti“!® Toto je, podla Patocku, zmysel osvietenského
racionalizmu - rozum ako orientaény prostriedok ¢loveka na ceste
k prirodzenosti. Osvietenstvo teda ,nema jiny positivni obsah nez ¢lovéka
prirozeného, tj. zbaveného tuhych pout nabozenského zivotniho systému
a vnitfni kfestanské kazné“ !

Clovek sa teda v (tradi¢ne chdpanom) osvietenskom hnuti zbavuje
postupne metafyzického, $pekulativneho rozumu a postupuje ,,.k budovani
védy, odtud pak k vSeobecné kritice véci lidskych; ta méla (za nasledok
- dopl. R. S.) vzapéti pad theocentrickych a hierarchickych idealti starsi
doby“.!? Bola to prave tato kritika, ktora postupne ovlddla pole, bola silna
v rdcani starého, av§ak ,ne tak silna byla jiz v tom, co kladla misto starych
idedlt. V negativnim jde vyvoj skokem a v pozitivnim hlemyzdimi
krtcky“.”® Na miesto nabozenského pohladu na ludské bytie sa dostava
novy pohlad, smerujuci k skuto¢nosti, potvrdzovanej rozumom. Objavuja
sa vSak zaroven problémy so stratou zmyslu, ktory dodavalo fudskym
dejinam metafyzické myslenie a nabozenstvo, pretoze ,slovo ptiroda,
které se stalo modernim prekladem slova Bih, bylo plné nedofesenych
a snad nefesitelnych zahad, pfes vsecku jasnost metod“*

Patocka rozoznava v priebehu 18. storocia dve tendencie vysvetlovania
ustredného pojmu v ramci osvietenstva — pojmu prirody: Prvou z nich
je ta, kterda vychdzi z Newtonovy prirodovédy a sméfuje k pohledu
o¢ima ryzi matematické objektivity“!* Druhou tendenciou je potom

 Patocka, J., 1941. Herder, s. 8.

10 Ibid.

" Tbid.

12 Patocka, J., 2004. Dvoji rozum a pfiroda v némeckém osvicenstvi, s. 87.
1 Ibid.

4 Tbid.

5 Ibid., s. 88.
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priroda, videna ako ,,harmonicka, vznesena, bozska, prozfetelnd, vnitiné
ucelnd, jednotna ziva priroda - kosmos antiky a renesance, ovSem
se vSemi korekturami, které prinas$i moderni védéni o jednotlivém®'¢
Prvej tendencii bolo urcené zvitazit, ako pise Patocka, ale ,k plnému
vitézstvi doslo prece jen az v 19. véku a v 18. véku neni situace dlouho
jesté jasna“’ Medzi tymito dvoma tendenciami osvietenského myslenia
to bol ,veliky boj, jehoz dusledky pocitujeme dosud a budeme dlouho
pocitovat, ponévadz v ném jde o hluboka rozhodnuti, hluboké divergence,
souvisici se samotnym zakladem nasich duchovnich a rozumovych sil*
a ¢o Patocka naviac zdoéraznuje je fakt, ze ,,pro duchovni atmosféru 18.
véku md zakladni dilezitost uvédomit si fakt tohoto zapasu®'® Prave na
strane druhej zo spominanych tendencii vystupuje vyrazne filozofia, ale
aj umenie obdobia nemeckého osvietenstva, alebo inak povedané: ,,Neni
vSe na cesté k ,pozitivismu‘ v tom 18. véku, jak by se nékdy chtélo zdat;
zejména v Némecku ne“"? Osvietenské hnutie sa tak samotné vo svojom
ramci dostava do problémov a nejasnosti, ktoré boli zrelé na kritiku — a tu
prave nastupuje predovsetkym pdsobenie linie nemeckého filozofického
myslenia, ktoré sa tejto kritiky ujalo vo velkej miere. Po prvotnom
nadseni z velkych objavov novovznikajtcej prirodovedy, ktoré zasadnym
spdsobom zmenili v novoveku pohlad na svet spolu s vierou v nekone¢ny
pokrok v dejindch, totiz vychadzaji na povrch vo filozofii nevyrieSené
problémy a pochybnosti. Patocka tuto situdciu popisuje aj na inom mieste
vystiznym spdsobom: ,,Toto nad$ené uchopeni podstaty svéta i zivota
v rozumu stalo se [...] vlastni vzpruhou a virou osvicenské epochy. Jenze
zahy v ni vrtal cerv©?

V druhej polovici 18. storocia sa teda prave v nemeckej filozofii za¢ina
odvrat od pévodnych myslienok osvietenstva, ktoré nahradilo stredoveka
krestansku vieru silou rozumu silou prisne racionalneho pohladu na svet.
Tento raciondlny pohlad spaja Patocka predovsetkym s franctuzskymi
filozofmi osvietenstva, pricom nemecké myslenie ako aj umenie
romantizmu, vznikajice v tomto obdobi, tvori k tomuto poévodnému
osvietenskému racionalizmu istd polemickua protivdhu. V. ¢om spociva
podstata tohto myslienkového pohybu?

Linia nemeckého myslienkového pohybu je pre Patocku uréena

¢ Ibid.

7 Ibid.

'8 Ibid.

1 Ibid.

» Patocka, J., 2004. Némeckd duchovnost Beethovenovy doby. In: Patocka, J.: Uméni a cas I.
Sebrané spisy. Sv. 4. Praha: Oikumené, s. 471.
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»hlubokou nedtivérou k tomu, ¢emu u¢i a kam posléze smétuje osvicensky

rozum“?! Reprezentuja ju ¢iasto¢ne uz Ch. Wolft, a J. G. Hamann, ale
hlavne od polovice 18. storo¢ia sa naplno prejavuje onen zvldstny dusevny
pohyb, ktory napokon zjednava na prelome 18. a 19. storoc¢ia nemeckému
mysleniu vedice postavenie v Eurépe. Tu niekde sa pre Patocku zacina
cesta nemeckého myslenia, ktord vyusti v to, ¢o on sam nazyva ,pravé
orgie filosofii d¢jin“** - vo filozofii Goetheho, Schillera, Herdera, Kanta,
Fichteho, Schellinga a predovéetkym Hegela. Tento prid nemeckého
myslenia nazyva preto Patocka aj prvou filozofiou Zivota.?

Fakt, ze Patoc¢ka hodnoti racionalizmus osvietenstva z pohladu
dejinného vyvoja nie celkom pozitivne, zohrava v jeho koncepcii filozofie
dejin velmi dolezitu tlohu - je totiz akymsi medznikom, ktorym sa zacina
vytracat z dejin to, ¢o ich dejinami robi - pdvodne grécka myslienka
starostlivosti o dusu, ¢o postupne vyusti az do duchovnej krizy sucasnej
po-Eurépskej doby. Zrejme najdolezitejsim dejinnym produktom pévodne
osvietenského pohybu je totiz podla Patoc¢ku aj sucasna modernd veda
a véetky jej nové odvetvia. V tejto vede sa stale viac ,,projevuje duch
technického ovladani® a princip ,ovladnuti pfed pochopenim®* Veda
sa postupne a stale viac prejavuje ako technika, ktora sa postupne stava
nezavislou, ¢im vytla¢a na perifériu metafyzické myslenie a duchovny
odkaz povodnej Eurdpy. Toto osamostatnenie je, podla Patocku,
v nemeckom osvietenskom prostredi pocitované ako ,ohrozeni toho
nejsveétéjsiho a nejdilezitéjstho®?

Aj preto Patocka z tohto pohladu vnima nemeckt myslienkova liniu
filozofie ako posledny pokus postavit proti osvietenskému odduchovneniu
filozofie ,vzpominku na nitro, niternou risi duchi, na ducha jako bozsky
element, ktery je v ptirodé a déjinach tim jediné ptisobicim a skute¢nym®2

Tento pokus o obrat eurépskeho ducha v nemeckej filozofii dochadza
k svojmu vrcholu v takmer do dokonalosti prepracovanom Hegelovom
filozofickom systéme: ,,Nebot duch jako v sobé vse chapajici a zpét do

2 Patocka, J., 2004. Dvoji rozum a ptiroda v némeckém osvicenstvi, s. 82.

2 Patocka, J., 1996. O filosofii dé¢jin. In: Patocka, J.: Péce o dusi I. Sebrané spisy. Sv. 1. Praha:
Oikumené, s. 111.

» Pozri: Patocka, J., 2009. ,,Pfirozeny svét“ v meditaci svého autora po tfiatficeti letech. In:
Patocka, J.: Fenomenologické spisy II. Sebrané spisy. Sv. 7. Praha: Oikumené, s. 282.

* Patocka, J., 2002. Kacifské eseje o filosofii d¢jin. In: Patocka, J.: Péce o dusi I1I. Sebrané spisy.
Sv. 3. Praha: Oikumené, s. 90.

» Patocka, J., 2002. Schéma déjin. In: Patocka, J.: Péce o dusi III. Sebrané spisy. Sv. 3. Praha:
Oiktmené, s. 272.

* Ibid., s. 273.
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sebe pojimajici je nejextrémnéjsi myslitelnd niternost®” Zasadnym
atributom, ukazujucim sa predovsetkym v oblasti filozofie dejin je tak
metafyzicky rozmer, ktory sa prejavuje okrem iného aj v tom, ako je tu
pochopeny vztah prirody a ducha. V tejto linii myslenia existuje podla
Patoc¢ku charakteristicky znak, odlisujuici ju od tradi¢ného osvietenského
myslenia, ktorym je ,,ostra opozice mezi ptirodou a duchem, ktery vynika
nad prirodou celou podstatou: déjiny jsou svoboda, pfiroda nutnost,
ptiroda opakovani, déjiny tvorba a smysl. V prirodé neni nic nového,
v déjinach je pokrok, k némuz je pfiroda jen predehrou a jakoby jeho
symbolikou“?® Vynimku, akysi stupen prechodu tu vsak tvori v istom
zmysle prave filozofia dejin J. G. Herdera, ako sa pokusime nizsie ukdzat,
kedZe v jeho filozofii dejin je medzi prirodou a dejinami kontinuita.

Na druhej strane (v duchu pdvodného osvietenstva) tu svoje pevné
a nezastupitelné miesto ma aj ¢lovek, takze duchovnd podstata sa prestiva
z oblasti transcendentnej do oblasti transcendentdlnej, ¢o je najviac
pritomné v zasadnom myslitelskom obrate u Kanta.” Tu vidi Patocka
jeden z rozhodujucich momentov linie nemeckého myslienkového
pohybu: ,,Smysl imanentizace theologickych predstav, odporu proti
transcendentni prozietelnosti [...] je pravé v tom - dat ¢lovéku odvahu,
aby ve svém zdejsim zivoté se citil odpovédnym za svétovy a spolecensky
fad, aby do ného mohl a chtél zasahovat“*® Cely myslienkovy pohyb tak
nadobuda rozhodujtci duchovno-teoreticky vztah k spolo¢nosti.

Nemecky myslitelsky obdivuhodny obrat, ako ho Patoc¢ka tiez nazyva,
naplnil svojim vyznamom este takmer celé 19. storocie a mal za nasledok
opdtovné prebudenie umeleckej a myslitelskej duchovnej cinnosti
v mnohych oblastiach kultdry a spolo¢nosti, avsak uz len akoby pribrzdil
rastucu silu modernej vedeckej racionality. Sila tohto duchovného obratu
sa v priebehu 19. storocia postupne vycerpava a nasledne sa ,,opét dere do
popredi zakladni osvicenska tendence se svym nepratelstvim vici cirkvi,
dostavaji se ke slovu varianty podtrhujici objektivitu, pfirodu v prostoru
i v ¢lovéku“? Preto 19. storocie poklada Patocka za posledné eurépske
storocie (v zmysle metafyzického, duchovného smerovania filozofie),
ktoré vsak nevyriesilo problémy storocia predchadzajuceho.

7 Tbid.

* Patocka, J., 2006. Filosofie ¢eskych d&jin. In: Patocka, J.: Cesi I. Sebrané spisy. Sv. 12. Praha:
Oikumené, s. 190.

¥ Pozri: Patocka, J., 2004. Némecka duchovnost Beethovenovy doby, s. 473.

3 Patocka, J., 2004. Hegeltv filosoficky a esteticky vyvoj. In: Patocka, J.: Uméni a éas I. Sebrané
spisy. Sv. 4. Praha: Oikiimené, s. 229.

! Patocka, J., 2002. Schéma déjin, s. 273.
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Dvojaky smer nemeckej kritiky povodného osvietenstva

Patocka rozoznava v ramci spominanej linie nemeckého myslienkového
pohybu v zasade dvojaky smer kritiky povodného racionalizmu osvietenstva,
ktory sa prejavuje v ramci tohto pohybu v SirSom spektre myslitelov ako aj
umelcov. Najvyznamnej$im reprezentantom prvého smeru je pre neho Kant
a druhy smer potom zastupuje najvyraznejsie (okrem inych) prave Herder,
ako svojska postava nemeckej filozofie.

Pre Patocku je to prave Kant, ktory ,,skoncoval s matematickou metodou
ve filosofii, s pokusem omladit starou metafyziku novou matematikou,
a vytvoril pro radikalni metafyzickou reflexi novou metodu®* V Kantovej
filozofii dochadza k pokusu zachranit metafyzickii funkciu rozumu a tak vratit
¢loveku kontrolu nad sebou a svojim svetom, ktora sa strdca v novovekom
mechanistickom — aj v pdvodnom osvietensky racionalistickom — pochopeni
sveta. Na inom mieste hodnoti Patocka miesto Kanta v nemeckej filozofii
velmijednoznacne, ked pise, Ze ,,obnovit metafyziku obnovenimjejich otazek,
to bol smysl Kantovy kritiky, toho nejhlubsiho z darti némeckého mysleni
svétu“? Vo svojej doslednej a kritickej filozofickej reflexii Kant vidi podla
Patocku to, ¢o nevideli pdvodni osvietenski myslitelia, doverujtci takmer
bezmedzne rozumu: ,,ze ustavenim védy, byt sebejistéjsi a sebepraktictéjsi,
neni pro ¢lovéka nijak roziesen problém, ktery stara metafyzika chtéla fesit
svymi nedokonalymi prostfedky, problém poméru ¢lovéka ke jsoucnu®*
Novym preskimanim moznosti rozumového poznania objavuje, ako je
zname, Kant novu oblast, oblast transcendentdlnu a taktiez oblast mimo
kazdého nasho chapania — vec osebe. Definuje tak filozofiu ako ,k celku
obracenou reflexi, zahrnujici na podstatném misté tvahu o vlastnim
mysleni sebe“** Na zdklade tohto nového metodického obratu Kant podla
Patocku vyriesil dlhoro¢nud otazku o tom, ¢i filozofia ,miize postihnout
posledni realitu véci, svéta, duse, Boha [...] zda mtize vystoupit jako véda
o transcendentnu, o posledni, absolutni realité®*

Dolezité v kontexte nami skimaného problému je, ze v pohlade Patocku
Kant na jednej strane nielen odrezal pristup k tradi¢nej metafyzike ale na
druhej ,,objevil v ¢lovéku jakéhosi kone¢ného tviirce, stal se nejen nicitelem
starej, nybrz zaroven objevitelem nové hloubky a nové harmonie®*

32 Patocka, J., 2004. Némecka duchovnost Beethovenovy doby, s. 473.

% Patocka, J., 2004. Dvoji rozum a pfiroda v némeckém osvicenstvi, s. 89.
3 Tbid.

# Patocka, J., 2004. Némecka duchovnost Beethovenovy doby, s. 474.

3 Ibid.

%7 Patocka, J., 2004. Dvoji rozum a ptiroda v némeckém osvicenstvi, s. 90.
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Nesmierna hibka Kantovej filozofie tak dodala nemeckému mysleniu jeho
doby (a filozofii vobec) takmer stratent metafyzicktl (¢i Spekulativnu)
rovinu. Tu sa pre Patocku ,oteviela evropskému lidstvu jesté jednou
perspektiva hloubkova, perspektiva zastfena pouhou fakti¢nosti, které
osvicenstvi jiz za¢inalo podléhat. Byla to perspektiva na novou prevahu
svobodného ducha nad pouze instrumentdlni prirodou*® Kant tak svojim
myslenim umoznil znovundjdenie vnutornej, duchovnej roviny filozofie
a na nej zalozenej vedy, ktord tymto ziskala novy pristup k niektorym
oblastiam, dovtedy vnimanym inak: ,Po Kantovi se stalo brzy zfejmé, Ze
jazyk, pravo i mravy, uméni a déjiny jsou takovymi lidskymi vyplody, jez je
tfeba pochopit vnitfné“*

Vo vztahu k filozofii dejin, ktord nas tu predovsetkym zaujima, je
zaujimavé Patockovo vyjadrenie zasadnych odlisnosti koncepcii Kanta
a Herdera. Patocka zdiela ndzor, ze pri hlbSom rozpracovavani pojmov
slobody a autonémie ¢loveka v dejinach, to bola u Kanta prave , filosofie
déjin, kterou se brzy po vydani Kritiky ¢istého rozumu zaméstnaval, a to
ne v posledni fadé, aby se vyrovnaval s myslenkami, které ve své filosofii
lidskosti a lidskych déjin vyslovil Herder* Patocka je presvedéeny o tom,
ze v tomto zmysle bola Herderova filozofia dejin pre Kanta ingpirativna,
dokonca mozno presnejsie povedané provokativna, ¢o ukazuje aj jeho
vyjadrenie, Ze je potrebné ukazat to, ako ,do vnitfni dialektiky Kantova
nezmérného napéti s nezbytnosti se vsunuje tloha integrace historického
svéta do filosofie, tlloha dostihnout Herdertiv historismus na nové trovni
a s obnovovanym metafyzickym instrumentafem®*

Patocka si v§ima niekolko podstatnych rozdielov vo filozofickom
pristupe k dejindm u oboch nemeckych myslitelov, ¢o vyjadruje precizne
aj na inom mieste:

Kantovy myslenky k filosofii déjin jsou mistrnou analyzou zdsadni otazky
pocitku déjin a otdzky pokroku v déjindch, ale chybi jim konkrétni prevedeni.
Naproti tomu Herder je konkrétni a spekulativni zdroven a pokrok [...] je
u ného sloucen s pravym historickym cenénim individuélniho zjevu a utvaru
v déjinach.®

* Patocka, J., 2004. Némecka duchovnost Beethovenovy doby, s. 475.

* Patocka, J., 2006. Prispévek ceskych zemi k idealu moderni védy. In: Patocka, J.: Cesi II.
Sebrané spisy. Sv. 13. Praha: Oikumené, s. 224.

4 Patocka, J., 1996. Doslov ke Kantové Kritice praktického rozumu. In: Kant, L.: Kritika prak-
tického rozumu. Praha: Svoboda, s. 290-201.

1 Patocka, J., 2004. Némecka duchovnost Beethovenovy doby, s. 479.

42 Patocka, J., 2004. J. G. Herder a jeho filosofie humanity, s. 78.
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Je tu u oboch evidentné odlisné chapanie tlohy ¢loveka ako jednotlivca
v dejinnom procese. Pre Herdera su dejiny tiez ,,uskute¢novanim lidskosti,
tj. harmonie lidskych sil, a blazenosti, ktera z toho prameni. Proto sice ma
bystry zrak pro vS§echny odstiny a zptsoby harmonického projevu ¢lovéka
v déjinach, ale zastira a uhlazuje jejich dysteleologie®* Naopak pre
Kanta majua prave tieto disharmonické momenty a svdir roznych popudov
a zaujmov jednotlivca a spolo¢nosti rozhodujuci dejinny vyznam,* prave
v nich totiz vidi rozhodujici prostriedok, prostrednictvom ktorého
priroda uskuto¢nuje v dejinach svoj ucel s ¢lovekom, tcel,

kterym neni blaZenost jednotlivce nebo blaho narodd, nybrz spolecenské
pravni zfizeni, zarucujici svobodu. Svoboda je tak ucelem piirody; na
empirické scéné historie se odehravd boj sobeckych zajmu a vzpruh;
v metafyzickém pozadi vSak stoji cosi, kazictho ndm, abychom, byt
nevédomky, ba proti své vili, krdceli za cilem svobody. Ucel, ndm piedepsany,
je ucel svobody.*

Ide tu o Kantom deklarovany pldn prirody, ktory sa ma v dejinach napokon
naplnit, a to prave v dosiahnuti ludskej slobody.* Vo vztahu k tlohe oboch
myslitelov v spominanom nemeckom myslienkovom pohybe (v reakcii
na pdvodné osvietenstvo) zaujima Patocka napriek rozdielnostiam ich
koncepcii filozofie dejin pozitivne stanovisko k obom, av$ak ku kazdému
z nich vlastnym sposobom. Velmi intenzivne tak vnima znamy polemicky
charakter filozofickych koncepcii Kanta a Herdera ako aj ich vzdjomnu
interakciu v tejto oblasti.*”

Herderova filozofia dejin

Druhy smer vyssie spomenutej kritiky osvietenstva reprezentuje
teda z Patockovho pohladu najvyraznejsie prave Herder. Je to kritika,
ktora chce ,objevit v soudobych poznatcich to, co je s to od rozumu
osvicenského vésti zpét k rozumu spekulativnimu“* Herder svoju
filozofiu s obrovskym zaberom postavil na bdze harmonie cloveka

# Patocka, J., 1996. Doslov ke Kantové Kritice praktického rozumu, s. 291.

“ Ide o zndmy dejinny princip nedruznej druznosti v Kantovej filozofii dejin. Pozri k tomu:
Kant, L., 1996. K vecnému mieru. Bratislava: Archa, s. 61-62.

* Patocka, J., 1996. Doslov ke Kantové Kritice praktického rozumu, s. 291.

¢ Pozri: Kant, L., 1996. K vecnému mieru, s. 58-59.

¥ K vztahu Herdera a Kanta blizs$ie pozri napriklad: Kyslan, P., 2015. Kant a Herder:
kozmopolitizmus a multikulturalizmus. Studia Philosophica Kantiana, 4(2), s. 81-93.

* Patocka, J., 2004. Dvoji rozum a pfiroda v némeckém osvicenstvi, s. 90.
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s prirodou ako filozofiu humanity. Patocka mu priznava nepochybne
osobitné miesto medzi nemeckymi filozofmi a to nielen preto, ze bol
medzi prvymi kritikmi pévodného osvietenstva, ale predovsetkym preto,
ze vytvoril obrovské filozofické dielo, v ktorom cely predchadzajici vyvoj
v dejindch myslenia zhrnul ,,v zdsadné historicky pohled na celou lidskou
skute¢nost“* V konkrétnej myslitelskej realizacii tejto velkej tlohy sa
Herderovi ,objevilo tolik novych hledisek, Ze cely kulturni svét se tim
jevil obnoven®?*

V ¢om teda spociva ono zasadné miesto Herdera v celkovom
filozofickom pohybe osvietenskej doby? Herder je podla Patocku na
jednej strane ,,mezi nejhorlivéjsimi kazateli nového evangelia, které hlasa
prekonani starého, zmechanizovaného, suse rozumarského svéta novym
mocnym naporem a zvroucnénim zivota“ na druhej strane je vsak ,tak
hluboce zavazan celkovému proudéni a usilovani doby, kterou chce
prekonat, jako nikdo jiny“*' Filozoficky pohlad Herdera na ¢loveka a jeho
dejiny charakterizuje Patoc¢ka aj inak a to ako ,zvroucnéné osvicenstvi,
pfirozeny systém zivota, v némz rozum a bezprostiedni Zivot jsou
v harmonické rovnovaze®>

Vyrazom Herderovej filozofickej pozicie je predovietkym jeho idea
humanity, ktora je mu nie¢im prirodzenym, je to ,pfiroda ¢lovéka sama;
tato pfiroda neni ovSem pouhd hruba skute¢nost, nybrz v podstaté idea,
kterd se uskutecnuje zdokonalovanim, vychovou jednotlivce a déjinnym
vyvojem narodd“*® Priroda pre Herdera zdaleka nie je len (ako je to
v pozitivne zalozenej vede od druhej polovice 19. storoc¢ia) akymsi sthrnom
mechanicky pochopenej skutoc¢nosti, zachytitelnym prostrednictvom
spoznavania jej zakonitosti. Naopak, priroda ma stale atribut boZskosti,
»v jejim zakladé je idea a vSe, co se v ni uskutecnuje, kazdy zédkon a proces,
je soucasti ideového planu®* Preto v tomto pochopeni prirody nachadza
Herder mudrost, poriadok, ktory vypoveda o prozretelnosti. Bozskost je
tu vSadepritomnad, ¢o vyjadruje najlepsie samotny Herder uz v uvode
k svojim Idedm, ked o tomto pochopeni prirody pise, ze ,komu se slovo
pfiroda stalo mnohymi spismi naseho stoleti nesmyslnym a nizkym, at si
domysli na jeho misto onu vSéemocnou silu, dobrotu a moudrost®* Velmi

¥ Patocka, J., 2004. Némecka duchovnost Beethovenovy doby, s. 475.
50 Tbid.

! Patocka, J., 2004. J. G. Herder a jeho filosofie humanity, s. 72.

52 Ibid., s. 73.

5 Ibid., s. 74.

> Ibid.

* Herder, J. G., 1941. Vyvoj lidskosti, s. 9.
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dolezitym predpokladom je pre Herdera myslienka harmoénie ¢loveka
a prirody vo svete, ktory ma zmysluplny poriadok. Prave toto je moment,
kedy sa Herder este nedokazal celkom vymanit z tendencii poévodného
osvietenského myslenia.*

Harmonicky vztah prirody a ¢loveka ma zasadnt ddlezitost aj pre
Herderovu koncepciu filozofie dejin. Priroda ako taka, prejavujuca sa ako
realizujiici a zdokonalujiici sa rad organickych sil, je pre Herdera ,,zakladni
koncepci ptirodovédy a déjin. Déjiny jsou pokra¢ovanim prirody, pojaté
pod timto zfetelem v$eobecné souvislosti a harmonie®*” Z tohto pohladu,
z pohladu podstatnej harmonie, zaloZenej na prirode a prirodzenosti
ako ni¢im nenahraditelného zdkladu pre Iudské dejiny a odmietania
¢ohokolvek nad-prirodzeného, ¢i presnejie ne-prirodzeného, ¢o by
mohlo na ludsky zivot posobit, je Herder svojim spdsobom este sucastou
osvietenstva. Preto moze Patocka vo vztahu k jeho filozofii dejin napisat,
ze ,theologicky, pravné, sociologicky, déjinné filosoficky sdili osvicenské
stanovisko, Ze principem vseho vykladu i normou jednéni je ptiroda“*

Na druhej strane, na rozdiel od pévodne osvietenskych myslienok, pre
Herdera existuje v dejinach

vy$sirozum, vy$si pravda a spravedlnost nez pravda a spravedlnost kone¢ného
a pretenciosniho lidského rozumu, ktery chce v nabozenstvi spatfovat jen
povéru a fanatismus, v prostoté jen a jen nekulturnost a nezjemnélost;
postavit se na jeho stanovisko znamend chapat nutnost a smysl v déjindch.”

V tomto smere sa Herderovo stanovisko odlisuje od osvietenstva a je blizsie
ku krestanskému pochopeniu dejin. Tento vyssi, bozsky rozum v dejinach
v§ak zaroven postrada Iubovolu krestanského Boha: ,Jednd tim, Ze jest
a jeho byti se explikuje jako zdkon. BozZi jedndni je nutnost a zakonitost
sama. Proto téZ mohou a musi ptikazy BoZi byt pfirozené, proto muze
a musi byt smysl déjin identicky s pfirozenosti ¢lovéka“® Tento bozsky
rozum nie je nad-prirodzenym v krestanskom zmysle, ale je vo vztahu
k prirode imanentnym. Tu vidi Patocka nesporny vplyv Spinozu na
Herderovu filozofiu dejin: ,,Spinoza [...] naucil (tedy) Herdera vidét Boha
a prirodu, tudiz i Boha a prirozenost v tzké souvislosti“®* Spinozovsky

¢ Pozri: Patocka, J., 2004. J. G. Herder a jeho filosofie humanity, s. 79.

7 Ibid., s. 78.

% Patocka, J., 2004. Dvoji rozum a ptiroda v némeckém osvicenstvi, s. 91.
% Patocka, J., 1941. Herder, s. 13.

0 Tbid.

¢ Tbid., s. 15.
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pochopend priroda nie je totiz ni¢, ¢o by bolo protikladné rozumu, ale je
prave vyrazom racionality vSetkého stcna. Preto nemoze ani Herderova
dovera k prirode, ktora je podlozena spinozovskym pochopenim prirody,
»vést k néjaké opozici vii¢i rozumu - ani na ni byt zaloZena. Rozum a jeho
rozvoj nemuze byt nikde pti¢inou apadku [...] tudiz rozvoj rozumu, jeho
zdokonalovani, jeho triumf jsou nejptirozenéjsi véci“®* Toto pochopenie
prirody ma, ako Patocka jasne vidi, zdsadny vyznam aj pre Herderovu
filozoficku interpretaciu dejin ako ludskych dejin: ,Co (v$ak) plati pro
prirodu, bude platné i pro déjiny. I v déjinach se projevuje Bozi fad, Bozi
harmonie a proporce [...] Pohyb déjin je nutny a je to pokrok“® Tento
nevyhnutny vyvoj sa v dejinach pre Herdera prejavuje ako vyvoj ludskosti.

Herder neodmieta ani zdklady sidobej prirodovedy, ma snahu opierat
sa o vedecké autority a nové myslienky, objavujtce sa v jeho dobe, avsak
prijima ich predovsetkym ako dokaz jednoty a harmonie sveta, do ktorého
celkom prirodzene patri aj ¢lovek. Cloveka chipe, Patockovymi slovami,
ako mikrokozmos, tak ako vsetky ostatné sucna v prirode, ale ¢lovek je
nim tym viac ,¢im vice se blizi poslednimu planu ptirody, pokud je
nejdokonalej$im moznym vyrazem nekonecného v kone¢ném®* Priroda
je vo svojej podstate harmonicka a harmonickym ¢lovekom je potom ten,
ktory Zije v sulade s touto prirodou.

Byt dokonalym c¢lovekom teda pre Herdera znamend rozvinat
ludskt prirodzenost v najvyssej moznej miere, ¢o predpoklada ,nejvyssi
vystupnovani specificky lidskych znakd, téch, které clovéka odlisuji od
ostatku universa“® Podla Herdera si kazdy clovek so sebou prinasa do
Zivota potencidlne dost schopnosti pre dostojny zivot, dolezité vsak je,
aby tieto schopnosti boli uplatnené. Toto je mozné dosiahnut vychovou,

6 Tbid.

% Ibid., s. 15-16.

% Patocka, J., 2004. J. G. Herder a jeho filosofie humanity, s. 78.

% Patocka, J., 1996. Harmonismus modernich humanist@. In: Pato¢ka, J.: Péce o dusi I. Se-
brané spisy. Sv. 1. Praha: Oiktimené, s. 358. Je tu mozné na jednej strane najst isti podobnost
s Kantovou koncepciou vyvoja svetoobcianstva ako skrytého planu prirody. Pozri: Kant, L.,
1996. K vecnému mieru, s. 57-73. Na druhej strane vSak dochadza medzi Kantom a Herderom
k vzajomnej kritike, vztahujtcej sa hlavne k pochopeniu tlohy jednotlivca v ramci fudského
rodu, ako aj jeho smerovania. Zatial ¢o pre Kanta je potencialnym vrcholom vyvoja ludskych
dejin dosiahnutie svetoobcianskeho stavu ako vrcholného produktu Tudského rozumu, pre
Herdera je ¢lovek pokracovanim vyvoja prirodnych druhov a nemusi byt v tomto vyvoji ani
stupniom poslednym. (Pozri: Kant, 1., 2013. Studie k déjindm a politice. Praha: Oikumené, s.
32-34; 40-45). Priamemu porovnaniu koncepcii filozofie dejin oboch myslitelov sa v nasich
podmienkach venuje najnovsie napriklad P. Kyslan vo svojej monografii: Kyslan, P., 2022. Od
kultiry I. Kanta ku kultiiram J. G. Herdera. Bratislava: Slovenské filozofické zdruzZenie pri SAV.
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prostrednictvom ktorej sa clovek moze zdokonalit, moze sa staf sim
sebou, teda moze v sebe rozvinut fudskost. Tato sucast Herderovej filozofie
Patocka nazyva aj pedagogickou tendenciou a ako taku ju aj interpretuje:
»Nauky déjin pochopit a pak je hlasat, vzdélavat sebe i jiné, ustavi¢né Cerpat
z bohatstvi lidského ducha a pak je opét rozmnozovat - tak si Herder
predstavuje ptlisobeni apostola lidskosti, jimz chce byt“® Na rozdiel od
niektorych inych osvietenskych myslitelov sa véak u Herdera nevyskytuje
ziaden radikalny revoluény prvok, spolieha sa len na ,,vychovné pusobeni,
na osvétu, osvécovani, nikdy mu ani neptipadne uvazovat o zméné platnych
instituci®®’

Cesta k dokonalosti, resp. cesta k dokonalej fudskosti si teda vyzaduje
dostatok casu, ¢o je pre Herdera v podstate jasnym smerovanim dejin.
Z tohto pohladu st potom vsetky nase chyby, omyly, prejavom este
nedokonalej, nenaplnenej harmonie - a tu je prave priestor pre vychovné
posobenie na ¢loveka.

Téma c¢loveka je pre Herdera témou podstatnou do tej miery, Ze tato
tému urobil pre seba ,zdroven osou filosofie déjin“® Harmonia, ktorej
sucastou je aj ¢lovek, dovoluje podla Patocku Herderovi vidiet aj dejiny
jednotnejsie, zdkonitejsie a predovsetkym optimistickejsie. Dejiny st pre
neho predovsetkym a napriek vsetkym potencialnym prekazkam pokrokom
vo vyvoji Tudskosti, ¢o je myslienka Patockovi zvlast blizka. Vo vztahu
k Herderovej koncepcii filozofie dejin si preto v§ima predovsetkym tento
pokrok, ked k tejto téme pise: ,,Déjinny pokrok je (u Herdera — dopl. R. S.)
nutnost, i kdyz je jeho chtize pomala a klikata. Jakmile jednou lidskost dana
[...] vstoupi ¢lovék na drdhu nutnosti“® Tento pokrok je pochopeny ako
nevyhnutny a nezadrzatelny, vSetky nedokonalosti a chyby st len prejavom
este nedokonalej, teda nerozvinutej harmonie, ktord vsak v dejindch déjde
k svojmu naplneniu. Herder, slovami Patoc¢ku, povazuje humanitu za
zaklad, ,,bez né¢hoz jakakoli dalsi cilotvorba nema smyslu. Lidstvi nemiize
byt prostiedkem, nybrz toliko tcelem, nema centrum mimo sebe, nybrz
v sobé“”

Toto je jedna z myslienok, ktoré sa stant zakladom aj pre Patockovu
vlastnu koncepciu filozofie dejin, pretoze on sam taktiez odmieta hladat
zaklad dejin mimo cloveka a vnima svet ako celok, ktorého stcastou musi
byt aj ¢lovek a to ¢lovek ako tvorca svojich vlastnych dejin. Herder je tak

¢ Patocka, J., 2004. Dvoji rozum a piroda v némeckém osvicenstvi, s. 96.
¢ Ibid.

 Patocka, J., 2004. J. G. Herder a jeho filosofie humanity, s. 78.

# Ibid., s. 79.

7 Patocka, J., 1996. Harmonismus modernich humanistd, s. 360.
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pre Patocku tiez tvorcom v podstate prvej modernej filozofie dejin™ -
v kontexte nemeckého myslenia, ktoré po nom nasleduje v podobe velkych
koncepcii filozofie dejin. Sucastou jeho koncepcie dejin ako nevyhnutného
pokroku humanity je u Herdera aj jeho pochopenie pojmu ndrod, ktory
oddeluje od pojmu $tat. Osobity charakter a rozum naroda sa prejavuje v jeho
jazyku ktory ma najvacsi vyznam pre udrzanie individudlneho charakteru
kazdého naroda. Zakladom statu je teda narod, ktory md svoj vlastny dejinne
vyvinuty jazyk a ktory dava $tatu zmysel, ddva mu jeho ucel, pricom ,bez
takového ucelu, neni-li totiz stat pro narod, pro jeho vnitini rozvoj, je (to
- dopl. R. S.) pouhy mechanismus, konstruovany bez Zivota, spontdnnosti,
svobody“”* Prirodzeny a rozumny je tak pre Herdera ndrodny stdt, teda
taky, ktory nie je vytvoreny na zaklade nasilia a neslobody. Toto je podstatny
moment, ako nezabuda pripomendt ani Patocka: ,,Myslenka o narodu jako
zékladé statu je Herderovo filosofické novum®” Herder podla neho patrik tej
linii nemeckého myslenia, ktora chape dejiny tak, Ze ,jejich celkovy smysl
je zalozen na povaze lidskosti, humanity, ktera sa napliluje skrze narody
a svétodéjinné udalosti, v nichz se vyhrocuji a potom usmiruji protiklady
lidského ducha®”

Tato idea ma u Herdera zasadny vyznam pre jeho filozofické pochopenie
dejin: ,,Celé zalozeni Herderovy filosofie déjin jakozto postupné vychovy
pokolent lidského musi nutné zdtraziovat prechody a prejimani (pomyselnej
Stafety pokroku - dopl. R. S.) od néroda k narodu®“” Zakladom tohto
pochopenia tlohy naroda v dejinnom pokroku je pre Herdera myslienka,
ze ,narodni a kulturni pestrost je pozitivni hodnota, ktera rozmnoZuje
duchovni statek lidstva, Ze lidstvo se nemuize plné vyjadrit, véecky svoje vlohy
vyvinout v jedné narodni podobé, nybrz ze vSichni ndrodové jsou k tomu
nutni“’® Tak md jeho filozofia dejin, povedané sucasnou terminoldgiou,
podstatne multinaciondlny a multikultirny charakter, ktory je vsak zalozeny
na jednotiacej myslienke dejin, smerujucich k naplneniu klti¢ového idedlu
humanity”” Herderova filozofia teda nie je nacionalistickd, aj ked bola

' Pozri: Patocka, J., 1996. O filosofii déjin, s. 110.

72 Patocka, J., 1941. Herder, s. 19.

7 Tbid.

™ Patocka, J., 2006. Filosofie ceskych déjin, s. 189.

7 Patocka, J., 1941. Herder, s. 19.

7 Ibid., s. 20.

77V tejto Herderovej myslienke akejsi napdtej harménie (gespannter Harmonie), fungujicej
medzi kultiirno-dejinnou mnohotvdrnostou na jednej strane a univerzdlnymi cielmi humanity
avzdelania na strane druhej vidi zdsadny vplyv Herderovho myslenia na Patockove dejinno-fi-
lozofické reflexie Ludger Hagedorn. Pozri: Hagedorn, L., 2006. Bildung und Humanitdt - Jan
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vyuzivana k nacionalistickym tcelom, ¢o Patocka pripomina, jej cielom
a zmyslom ,,neni narod, ani favorizovani narodu a jejich zvlastnosti, nybrz
naopak humanita, lidskost, v§eobecnd vzajemnost a pospolitost vsech narodt

NIy, 378

a statti napric jejich historickymi odli$nostmi a zvlastnostmi®
Zaver

Patocka povazuje Herdera za myslitela, ktory bol z istého pohladu na
rozhrani dvoch tendencii vo filozofii osvietenstva, ktoré medzi sebou zvadzali
zépas o myslienkova nadvladu: povodny osvietensky prisny racionalizmus,
ktory sa postupne vyvinul v moderny pozitivizmus a proti nemu druhy
smer, ako pokus o znovuobnovent cestu duchovného zakotvenia vo velkych
metafyzickych systémoch filozofie. Podrobuje Herdera na jednej strane
kritike za to, Ze ,nemél dosti odvahy k jednomu ani k druhému; proto je
jeho filosofie tak mékka, tak poddajna, tak malo dislednd a radikalni®”® Na
druhej strane je tu vSak podla Patoc¢ku evidentny vplyv Herdera na velikanov
nemeckej idealistickej filozofie a medzi nimi osobitne Kanta, s ktorym
viedol vo svojej filozofii svojsky dialdg. Systematickost vo filozofii dejin je
vSak u Herdera este, na rozdiel od jeho pokracovatelov v nemecke;j filozofii,
»zastfena jeho slabou schopnosti spekulativni“®* Herder ma v$ak napriek tomu
(nielen) na nemecké myslenie zasadny vplyv, ked sa prave vo svojej filozofii
dejin humanity stava ingpirativhou postavou jednej velkej kapitoly dejin
myslenia — pokusu o obnovu eurépskej duchovnosti, zalozenej na metafyzike
a postavenej ako protivaha rodiacej sa modernej vedeckej racionalite, neskor
zbavenej takmer akejkolvek metafyzickej a duchovnej roviny.
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Rozhlady/Reflections

Kantova mordlna vychova [GUBIEE
a jej odkaz pre 2. storotie JRASSEIE

University of PreSov

Kant’s Moral Education and its Legacy for the 21* Century

Abstract: The aim of the paper is to interpret Immanuel Kants primary
texts (Zwei Aufsitze, betreffend das Basedow’sche Philanthropinum, Uber
Pidagogik Pidagogik, and Anthropologie in pragmatischer Hinsicht) using
analytical method with a narrower focus on moral thinking presented
through the concepts of Bildung, Denkungsart, and Naturell. The impetus
for this analysis was the contemporary development of multicultural
education as well as various initiatives for the development of ethical or
moral dilemmas. The paper intends to contribute to the discussion with
Kant’s perspective of cosmopolitanism, which remains relevant in the face
of newly emerging forms of reality and the global world situation. At the
same time, it also focuses on the philosophical link between moral thinking
and moral education, i.e., the applied moral patterns of behaviour of each
individual, which he or she internalizes.

Key words: Kant, Bildung, Moral Thinking, Reflection, Cosmopolitanism

Abstrakt: Cielom predkladaného prispevku je interpretdcia primarnych
textov Immanuela Kanta (Zwei Aufsdtze, betreffend das Basedow’sche
Philanthropinum, Uber Pidagogik a Anthropologie in pragmatischer Hinsicht)
s pouzitim analytickej metddy a s uz$im zameranim na moralne myslenie
predstavené cez pojmy Bildung, Denkungsart a Naturell. Impulzom pre tato
analyzu bol stucasny rozvoj multikultirnej vychovy ako aj rozne iniciativy
rozvoja etickych ¢i moralnych dilem. Prispevok chce svojim obsahom
prispiet do diskusie Kantovou perspektivou svetoobcianstva, ktora je aj
pri novovznikajucich formach reality a globalnej svetovej situacie stale
aktualna. Zaroven nezabuda na filozofické prepojenie medzi moralnym
myslenim a mravnou vychovou, teda aplikovanymi moralnymi vzorcami
spravania kazdého jedinca, ktoré si on sam zvnutorni.

Klucové slova: Kant, Bildung, moralne myslenie, reflexia, kozmopolitizmus

STUDTIA PHILOSOPHICA KANTIANA 1 2023




S

Andrea Miskocova
Uvod

Vyskum, ktory v stcasnosti prebieha pri tzv. ,novom <¢itani“ Kanta,
poukazuje na aktudlnost jeho filozofie. Dne$ny Coraz vacs$i doraz na
schopnost $tudentov kriticky mysliet ako aj déraz na ich mravnu stranku
naznacuje, Ze mravnost a moralne myslenie je stale aktualnym fenoménom
v otazkach vychovy a vzdeldvania.! Kritické myslenie, ktorého principy
stoja na moralnom zaklade si podkladom pre kompetencie spojené
s generaciami buducnosti. Kantovo kozmopolitné vzdelavanie ma
relevantné presahy do rozvoja moralnych cnosti. Cielom predkladaného
prispevku je interpretacia Kantovej kozmopolitnej (svetoobcianskej)
vychovy v zmysle poskytnutia argumentov v prospech rozvoja mravnej
stranky c¢loveka. Prispevok vyuziva metddu kritickej analyzy zahfnajicu
analyzu primarnych textov I. Kanta (Zwei Aufsditze, betreffend das
Basedow’sche Philanthropinum, Uber Pidagogik a Anthropologie in
pragmatischer Hinsicht) ako aj komentare dvoch filozofiek, ktorych
vyskum sa orientuje na problematiku vychovy a vzdelavania a Kantovej
filozofie — Melissy Merrittovej a Nancy Shermanovej. Merrittova (2011)
sa zaobera Kantovym pedagogickym pristupom s dorazom na pojem
Bildung v kozmopolitnej vychove, Shermanova (1997) zdoérazinuje
Kantovo ponimanie cnosti ako pozitivnej kultivacie a rozvoja Tudskej
prirodzenosti. Analyzou a interpretaciou danych textov chceme prispiet
k vnimaniu dolezitosti rozvoja charakteru a mravnej vychovy ako
zakladnej koncepcie moralneho i kritického myslenia u mladych ludi
v 21. storoci.

Prinos Kantovho konceptu kozmopolitného vyucovania

Ako pise A. Vydra, otazky, ktoré si kladieme my, st mozno rovnaké ako tie,
ktoré si kladli filozofi v antike, av$ak, odpovede, ktoré na ne nachadzame,
su vzdy reflektované z novej perspektivy aktudlnej doby. Podstata ostava

! Pre ucely tejto Studie sa odvoldvame na teoretické vychodisko, ktoré rozliSuje medzi mo-
ralnou a mravnou vychovou. Ako uvadza Sadovska (2012) mordlna vychova sa zameriava na
odovzdéavanie poznatkov o dobrom a zlom spravani bez prepojenia na mravné konanie, zatial
¢o mravnd vychova zahfna formovanie charakterovych kvalit osobnosti a Ziaduceho mravného
konania. Pri interiorizacii mravnej vychovy sa zaroven rozlisuju dve fazy: prva pozostava len zo
samotného preberania moréalky od spolo¢nosti (ide teda o moralnost, resp. moralne myslenie),
druhd fdza je samotnou mravnostou, ktora do preberanej tedrie pridava vlastné individualne
mravné presvedcenie a postupuje do mravného konania.
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zachovana, sposob sa meni? Z rovnakého doévodu modzeme sucasné
problémy analyzovat cez ,nové ¢itania“ Kantovej filozofie a zaroven nebyt
len tymi, ktor{ opakuju uz davno vypovedané. Kant méze byt vychodisko,
perspektiva, ktora nam v aktualnej dobe pontka konstruktivny priestor pre
morélne otazky. V dobe, v ktorej je morélka, zda sa, uz len nepopuldrnym
az pejorativnym vyrazom, Kant obracia na$ zrak k moralnym otazkam
metdd, s ktorymi pedagogovia pristupuju ku $tudentom a zdoraznuje
charakter mravného konania ako najvyssi stupen vychovy, ¢o predstavuje
v porovnani s multikultirnou vychovou iny ideovy pristup zalozeny nie
na odlisnosti ale ludskosti.

Koncept kozmopolitnej vychovy sa dnes vo vyskumoch porovnava
s multikultirnou vychovou, ktora sa prostrednictvom $kolskych osnov
ukazuje ako jeden z rozvijajucich sa eduka¢nych trendov stcasnych
$tudentov. Sklonuju sa pojmy ako multikulturalizmus, pluralizmus,
kultara ¢i tolerancia. Pri réznych porovnaniach sa vsak odkryvaja
problémové miesta takejto vychovy, ktora je niektorymi stacasnikmi
chapana skor ako politickd iniciativa na pozadi amerického modelu.
Anne Phillipsova definuje multikulturalizmus ako: ,politicky program
urceny na napravu nerovnakého zaobchdadzania s kultirnymi skupinami
a kultarneho rasizmu, ktorému st ¢lenovia mensinovych kultirnych skupin
casto vystaveni“? Takato vychova moze kultury uzavriet do pomyselnych
hranic, ktoré sposobia, Ze sa na jednotlivca bude od prvého momentu
nazerat nie ako na ¢loveka, ale ako na prislusnika danej kultirnej skupiny
so vSetkymi charakteristikami, ktoré k jeho skupine podla doteraz
nauceného poznania patria. Prave z tohto dévodu je dolezité mysliet na
Kantovo hladisko kozmopolitnej vychovy, ktoré zohladnuje na prvom
mieste ¢loveka ako takého.

Moralne myslenie sa u Kanta vyskytuje na viacerych miestach, pricom
by sme sa v tejto studii chceli pozriet najma na pojem Bildung, ktorému
venuje zna¢nu pozornost. V Case osvietenstva sa pojem Bildung prekladal
ako obraz, forma ¢i kultivovanie duse, u Kanta vsak dany pojem prebera
vyznam moralneho hladiska a rozvoja kultary. Pojem Bildung je u neho
pouzivany s viacerymi vyznamami v §irSom zmysle, ktory zahfna proces
duchovnej, moralnej ako aj mentalnej formacie, preto moéze byt zaroven
nahradeny pojmami ,vzdelavanie®, ,instrukcie, ,disciplina®, ,kultara®
,Clovek je jedinym tvorom, ktory sa musi vychovévat. Pod vychovou
rozumieme najmé starostlivost (udrziavanie, podporu), disciplinu

? Vydra, A., 2007. O tvorbe a nesmrtelnosti. Trnava: Schola Philosophica, s. 29.
* Phillips, A., 2007. Multiculturalism without Culture. New Jersey: Princeton University Press, s. 3.
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(vycvik) a vzdelavanie spolu s forméciou® (autor. preklad: Kant AA 9:441).
Klasicky preklad slova education je ,vychova®a na tomto mieste zahfna aj
morélnu sebavychovu, sebazdokonalovanie a formovanie. V Predndskach
o pedagogike (Uber Pidagogik, 1803) sa Kant zameriava na vzdelanie,
ktoré je chapané v zmysle starostlivosti, discipliny spolu s formovanim
(Bildung). V podobnom duchu morélnej sebavychovy hovori Kant aj
o dvoch dobéch vychovy. V prvej sa musi mlady ¢lovek mechanicky
a pasivne podrobit vychove - discipline — (Disziplin, Zucht); v druhej
sa vo vychove riadi podla svojho tsudku a slobody a podriaduje sa iba
zakonnym medziam - vyucovaniu (Unterweisung).* Vzdelavanie v§ak ma
byt prevedené kozmopolitnym (svetoobcianskym) spdsobom a ma v sebe
zahfnat urditt postupnost, teda ¢lovek ma byt disciplinovany, kultivovany,
civilizovany a aZ nasledne sa ma zamerat na moralku (Kant AA 9:449-
450). Ide o linedrnu postupnost filozofie dejin, ktord v Kantovej koncepcii
smeruje teleologicky k dosiahnutiu v§eobecného blaha.

Stvrtym stupfiom tohto procesu Kant naznacuje nadobudnutie
myslenia, ktoré by vedelo volit dobré ciele (dobré su pre neho také, ktoré
schvaluja vsetci a zaroven prispievaja k rozvoju vSeobecného blaha), ¢o
v sebe implicitne zahfna schopnost reflexie, ktora by ¢loveku poskytovala
priestor, v ktorom by mohol rozli$ovat a tak kritickym myslenim dospiet
k najlepsiemu moznému usudku. Co vak podla Kanta zavazi najviac
je, ze sa deti naucia samostatne mysliet: ,,Aké ddlezité je, Ze sa deti od
skorého veku naucia nezndsat neresti nielen na béze toho, Ze to Boh
zakazuje ale skor preto, lebo je to samo osebe odporné!“ (autor. preklad:
Kant AA 9:450). Kant tymto spdsobom uvazovania postupne spaja
moralnu vychovu k svetoob¢ianstvu (kozmopolitna vychova) s rozvojom
samostatného vzdeldvania a s rozvojom cnosti (Kant AA 9:451). Prave
rozvoj samostatného myslenia je dnes nametom pre rdzne metddy
kritického vzdeldvania po formalnej i neformélnej stranke. Ak sa vsak
stane predmetom ,,obchodu®, zaruku moralnej stranky takéhoto myslenia
je len tazko zarucit. Podobne je vnimany aj problém implementdcie
vyucby kritického myslenia v ramci jednotlivych predmetov kurikula,
ak jednotlivi pedagdgovia stravia popri vyucbovej ¢innosti mnoho ¢asu
nadmernou administrativnou ¢innostou. Potreba kritického myslenia je
vSak v sucasnosti jednou z délezitych zbrani proti kulture dezinformacii.

Koncepcia svetoobcianstva sa vyskytuje vo viacerych Kantovych

* Kyslan, P, 2015. Multikultirna vychova verzus Kantova vychova k svetoob¢ianstvu In: Belds,
L., Zeliznakovd, E., eds.: 12. kantovsky vedecky zbornik. [online]. Cit. 15. 2. 2023. Dostupné z:
https://www.pulib.sk/web/kniznica/elpub/dokument/Belas2/subor/Kyslan.pdf.
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pracach, ¢i uz K veénému mieru, ale aj v praci Zwei Aufsdtze, betreffend
das Basedow’sche Philanthropinum. Prave v tychto esejach, ktoré boli
vydané s odkazom na znamu nemeckd vzdeldvaciu institiciu Dessau
Philanthropinum, sa Kant vracia k Basedowym myslienkam a zamysla
vytvorit modelovu vzdelavaciu indtiticiu nového poriadku, ktora by Sirila
dobro v neprekonatelnej sile a dovolila mu sa takymto sp6sobom rozsirit
v$ade. Financovanie $kol bolo vo vtedajsej dobe zavislé od externych
bohatych sponzorov, preto Kant zohladnil dant skuto¢nost aj v tomto
pripade. Skola by podla neho mala slaZit nielen tym, ktori sa v nej ucia,
ale mala by byt pomyselnym semienkom, ktoré sa starostlivou kultivaciou
premeni na siet ucitelov starajucich sa o celd krajinu v dobrych skolach.’
Tieto a podobné myslienky st formulované vo viacerych Kantovych
spisoch a pontkaji perspektivu dne$nej mravnej vychovy. Kant totizto
pri svojej filozofii dejin koncipuje isti linedrnu $ablénu, pri ktorej
postupuje od teleologického vymedzenia kozmopolitnej vychovy
(predpoklada vopred vytyceny ciel) cez univerzalny a moralny charakter
az k politickému ramcu, preto, ako pise Peter Kyslan, ,,zavizok k vychove
a rastu kultury je podla Kanta v podstate zaviazkom k realizacii ucelu,
najvyssieho dobra, ktoré opisuje ako stav veci, v ktorom ludstvo dosiahne
rozvoj cnosti a nutné $tastie®®

Moralne formovanie priamo suvisi s kozmopolitnou vychovou. Ak
Kant chape moralku ako poslu$nost praktickému rozumu, ktory zahfna
autonémiu, slobodu, povinnost, maximy alebo imperativ je mozné
sthlasit s Jamesom Johnstonom, ktory interpretuje Kantovu moralku
ako mordlny zakon, ktory vzdy uz existuje v nasich normdch, zakonoch
a buduje sa medziludskym diskurzom. Morélna osoba tak priamo vytvara
univerzalny princip v procese racionalneho uvazovania a vytvarania si
maximy.” Beruc do uvahy Kantovu vychovu je doélezité zohladnit toto
prepojenie medzi moralnym formovanim a kozmopolitnou vychovou,
lebo jej vysledkom mad byt vytvorenie kozmopolitnej spolo¢nosti, v ktorej
sa Studenti naucia ako formovat, potvrdzovat a reflektovat svoje maximy
(MM 6:484).% Cavallar uvadza systematické kroky k rozvoju takéhoto
kozmopolitného vyucovania: prvym krokom je dosiahnutie vyucovania,

° Kant, I, 1776/7. Essays regarding the Philanthropinum. In: Anthropology, History, and Education.
The Cambridge Edition of the Works of Immanuel Kant. Cambridge: Cambridge University Press.
¢ Kyslan, P., 2015. Multikultirna vychova verzus Kantova vychova k svetoob¢ianstvu, s. 5.

7 Johnston, J., 2007. Moral Law and Moral Education: Defending Kantian Autonomy. Journal
of Philosophy of Education, 41(2), s. 233-245.

8 Kant, I., 1797. The Metaphysics of Morals. In: The Metaphysics of Morals: Introduction, Trans-
lation, and Notes. Cambridge: Cambridge University Press.
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ktoré vedie k moralnej slobode s akcentom na ulohu ucitela, ktory
pripravuje $tudenta na to, aby samostatne rozmyslal a zaroven kultivoval
svoju schopnost tsudku. Druhym krokom je mordalne formovanie
(Bildung) sposobujuce, ze kozmopolitné hodnoty sa na studenta neprenest
ucitefom, ale vyjdu priamo z jeho tsudku pomocou semi-sokratovske;j
metddy. Takymto spdsobom sa $tudent dopracuje ku kozmopolitnym
hodnotdm zvnttra. Nasledne sa zapoji jeho uprimnost a vola, ktoré
podrobne preskiimaji celd jeho osobu a prejdu k poslednému kroku,
ktorym je precvicovanie vlastnych dsudkov v interakciach s inymi (MM
6:441; MM 6:473).°

Plusom zmienenej vychovy k svetooblianstvu (v opozite
k multikultarnej vychove) je koncept modelovej instittcie, ktora by
sa rozniesla vSade po svete: je to posun k otvorenosti, pohostinnosti
a rozmanitosti ludstva. Takto vzdelany clovek svojou cinnostou
kritického a moralneho myslenia ovplyviiuje spolo¢nost, v ktorej Zije,
teda spdja individudlnu aj celospolocenskd ulohu ludstva, ktoré smeruje
k vseobecnému blahu. Dal$im prikladom kozmopolitnej vychovy st
Kantove prednésky k pedagogike Uber Pidagogik, ktoré obsahuju aj cast
venujucu sa praktickej vyucbe. Tato prakticka vychova sa dalej rozdeluje
na vycvik vo vedomostiach, zivotni mudrost a mravnost. Prave treti bod
tejto vychovy (mravnost) je dolezity argument v prospech charakterového
vzdeldvania. Nachadzame tu cast, kde sa objavuje pojem ,charakter®,
pricom u Kanta je zamerany na poslusnost — v prvej faze vychovy ide
o poslusnost chapant ako mechanicky natlak, v druhej ide o pouzivanie
usudku a vlastnej slobody. Obe fazy vsak, ako pripomina Kant, maja
prebiehat sucasne, na ¢o poukazuje aj na tomto mieste, kde tvrdi: ,Mam
zvykat svojho chovanca, aby trpel natlak na svoju slobodu a mam ho
sucasne sam viest, aby dobre uzival svoju slobodu®*

O moralnom rozvoji sa dnes pri ¢asto sklonovanej vychove k asertivite
v pedagogike hovori len okrajovo. Je to vSak prave mysel kritickd
a moralna, ktord je dnes oznacovana za mysel budicnosti. Howard
Gardner tvrdi, Ze v su¢asnom svete sa doraz kladie na pat typov myslenia,
ktoré si zachovavaju uzitocné zru¢nosti, hodnoty, postoje a poznanie, a to
myslenie disciplinované, syntetizujtce, kreativne, re$pektujice a etické.!

° Cavallar, G., 2015. Kant’s Embedded Cosmopolitanism. Gottingen: Hubert & Co. GmbH &
Co. KG, s. 137.

10 Kant, I, 1931. O vychove. Praha: Nakl. Dedictvi Komenského, s. 47.

' Gardner, H., 2006. Multiple Intelligences: New Horizons in Theory and Practice. New York:
Basic Books. Gardner, H., 2009. 5 Minds for the Future. Boston: Harvard Business Scholl Press.
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Stale tu teda rezonuje pojem etiky a s nou spojenej moralky. Pri dnesnom
koncipovani uc¢ebnych osnov sa kladie doraz (ako aj v inych odvetviach)
na vykon a $ablénovitost. Studenti st pri vedomostnych ¢i inteligenénych
testoch hodnoteni tabulkovo a pri obrovskom mnozstve poznatkov, ktoré
si musia zapamadtat je mravné vyucovanie odstivané na vedlajsie miesto.
Toto mravné vyucovanie sa implementuje najméd prostrednictvom
neformélnych iniciativ alebo pri prierezovych témach na obcianskej
vychove ¢i vyucbe cudzich jazykov. Moralne myslenie v§ak mdze byt svetu
predstavené prostrednictvom rdéznych etickych ¢i filozofickych koncepcii.

Zo sucasnej praxe vieme, Ze sustredenost $tudentov je kazdym
rokom slabsia a potrebuju r6zne mentalne pomdcky, aby ju vylepsili na
dostato¢nu uroven. Sustredenost mdzeme rozsirit zvolenim témy, ktora
nebude tzko $pecifikovana pre ista skupinu odbornikov, ale bude svojou
aktualnostou ¢i rozmerom schopna poskytnut zaujimavé podmety pre
sebavyjadrenie aj mladsej generacii. Ako prinos tejto mravnej vychovy je
mozné vidiet jej celospolocensky (teda kozmopolitny) rozmer, na ktory
Kant poukazuje v Kritike praktického rozumu:

Ak pozorujeme priebeh rozhovoru v zmie$anych spolo¢nostiach, ktoré sa
neskladaju iba z u¢encov a mudrlantov, ale aj z Tudi z praktickych povolani
alebo zo Zien, zistime, Ze tu okrem vypravania a vtipov ludia debatuju, totiz
uvazuju, lebo vypravanie, ak ma prinasat stale ¢osi nové a byt zaujimavé,
Coskoro sa vycerpa, kym vtipkovanie sa Tahko stava plytkym. Niet v§ak
takého uvazovania, ¢o by va¢$mi podnecovalo ucast osob, ktoré sa pri
akomkolvek rozumareni rychlo nudia, a ¢o by vnasalo do spolo¢nosti ur¢ité
ozivenie, nez je uvazovanie o mravnej hodnote toho alebo onoho konania,
ktoré ma rozhodnut o charaktere nejakej osoby. '

Mravnostje témou, ktora stoji na pomedzi roznych diskurzov a je to prave
ona, o ktorej sa dokazu bavit vedci i laici - ide teda o celospolocensky
rozmer vychovy (¢lovek ako svetoobéan). Co vsak z nasho pohladu
zohrava pri moralnych (¢i etickych) otdzkach najvyznamnej$iu rolu
je otazka charakteru, ktora sa ¢rta aj v Kantovom mysleni a vyskytuje
sa v pedagogickych iniciativach réznych formélnych i neformalnych
$tudijnych planov (Jubilee Centre for Character and Virtues, Ruiselova
koncepcia kritického a moralneho myslenia a pod.). Aktualnost mravnej
vychovy je pri sucasnych iniciativach viac ako viditelna, a prave Kantove
moralne myslenie predstavuje dolezitu perspektivu pre reflexiu takéhoto
vzdelavania, lebo vo svojom zaklade nesie samotny zarodok reflexie.

12 Kant, I. 1990. Kritika praktického rozumu. Bratislava: Spektrum, s. 171.
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V nasledujticej ¢asti poukdzeme na jednotlivé pasaze, v ktorych sa Kant
venuje charakteru a zdéraznime anal6giu hladania odpovedi na moralne
otazky jeho i nasej doby.

Kantov pojem charakter a jeho reflexia

Uvazovat o spravnom vzdeldvani mozeme v roznych rovindch:
spolocenskej, individudlnej, ekonomickej, kultirnej, ak vsak pri tom
nepouzivame mordalny zaklad, neprispejeme k budovaniu kritického
myslenia zmieneného v predoslej ¢asti. Vynimocnost mravnej vychovy
u Kanta, ktord konstatuju niektori interpretatori, tkvie v reflexii, ktora
nezabida na moralny aspekt. Pri Kantovej filozofii nenazerdme na
jednotlivca ako na osobu, ktorda ma svoje moralne myslenie dopredu
vyformované ale je vysledkom jeho vlastnej snahy o rozvoj prirodzenych
moralnych predispozicii. Blizsie to vysvetluje aj Kantova interpretatorka
Melissa Merrittova, ktora sa pri svojej interpretacii sistredi na Kantov
pojem ,reflexie’, ktory rozdeluje do troch vyznamovych okruhov:
a) reflexia ako aktivita myslenia vo vseobecnosti (pozri Prol 4:288),
b) sebauvedomenie zakladajiice aktivitu myslenia, c) istd mentdlna
operdcia, vdaka ktorej je mozZné koncepéné myslenie (pozri Anth
7:134n), odvolavajic sa v najvdcSej miere na Kantovu tézu ,vSetky
sudy [...] vyzaduju reflexiu® (A260-1/B316-7)."* Pri ddkladnejsej
analyze Kantovej terminolégie kognitivneho charakteru nachddzame
v Antropoldgii pri opise individualneho charakteru pojem Naturell, ktory
poukazuje na symbioticky vztah medzi prirodzenymi predispoziciami
a ludskou snahou o ich rozvinutie. Zaroven tu nachadzame délezité
miesto spojenia kognitivneho myslenia s tym moralnym. Individualny
charakter popisuje Kant ako:

to, ¢o je charakteristické pre (a) jeho prirodzené vlohy alebo
dispozicie [ Naturell oder Naturanlage], (b) jeho temperamentalebo
citlivost [Temperament oder Sinnesart] a (c) jeho charakter ¢isto
a jednoducho alebo ako sposob myslenia [Character schlechthin
oder Denkungsart] (Anth 7:285) (pozn. autorsky preklad).

Naturell pozostava podla Merrittovej z ,,materského dovtipu® (mother
wit), teda z prirodzenych vloh a taktiez z temperamentu, ktory sthlasi

% Merritt, M., 2018. Kant on Reflection and Virtue. Cambridge: Cambridge University Press, s. 27.

STUDTIA PHILOSOPHICA KANTIANA 1/2023




Kantova moralna vychova a jej odkaz pre 21. storocie

s jeho pouzitim (v tomto pripade hovorime o temperamente ako
o vedomom a cielenom zvyku). Reflexia, ktora je v tejto interpretdcii
predostreta, je spojend s kognitivhym rozvojom mordlnej stranky
osobnosti ¢loveka, na ktort Kant upozornuje vo viacerych dielach, napr.
v Antropoldgii, ked pracuje s dal$im pojmom Denkungsart, teda charakter
v prisnom slova zmysle, ktory nema ¢lovek od prirody, ale musi ho skor
ziskat. Denkungsart je postaveny na kognitivhom mysleni a oznacuje
sposob, akym c¢lovek uvazuje, inymi slovami povedané, hovorime
o Tudskom zaviazku k principom, ktoré bude nasledovat.’* Reflexia sa
tu takto spdja nielen s uvazovanim v kognitivnom zmysle, ale nachadza
spojenie s moralnou strankou prave prostrednictvom krasneho ducha,
ktorym c¢lovek smeruje ku krasnemu mysleniu. Individualny charakter
sa v8ak podla Merrittovej nemoze orientovat vo svojej charakteristike
len na kognitivne danosti, ale zdroven zohladnuje aj Iudska snahu
pouzivat tieto danosti v konkrétnom zivote. Kantova filozofia tak
predstavuje vzajomnost ludskej prirodzenosti a jeho snahy o rozvoj
svojho morélneho myslenia a nasledného konania. Cista kognitivna
aktivita moralneho charakteru by neuspela bez jeho uvedomelej snahy
o jej rozvoj v konkrétnom konani. Ak chceme diskutovat o moralnom
mysleni, nesta¢i mat k dispozicii len prirodzené predispozicie, ale
zaroven je potrebné zamerne vyvijat snahu o ich rozvoj, teda hovorit aj
o mravnej vychove.

Mohli by sme povedat, ze rozumovost, teda kognitivne uvazovanie,
by bez moralneho myslenia pri Kantovom vnimani reflexie nemalo
uplatnenie. Priklady pouzitia Kantovho Denkungsart nachadzame podla
Merrittovej vo viacerych Kantovych spisoch'®, pri¢com rozoznava dva typy
cloveka, a to ¢loveka s dovtipom (,,person with wit“) a ¢loveka, ktory je
schopny rozli$ovat vo svojom uvazovani (,person with discrimination®).
Zaujem cloveka s dovtipom lezi v systematickej uplnosti poznania
s cielom identifikovat zjavne nesurodé fenomény struktdrou jedného
pravidla. RozliSujuca osoba kladie doéraz na rozlicnost fenoménov
s cielom poukdzania na odli$nost v tom, ¢o vyzera najprv ako rovnaké.'s
Obe osoby maji rozvinuté talenty myslenia a zameriavaju sa na otdzku:
»Ako poznavat?“. Tuzba po poznani je sucastou toho, ¢o ¢lovek nasledne
pouziva vo svojich kognitivnych kapacitach, ide o dobrovolny zavizok,

 Ibid., s. 136-139.

5 Kritika sudnosti, Kritika praktického rozumu, Zdklady metafyziky mravov a i. Pozri blizsie:
Merritt, M., 2018. Kant on Reflection and Virtue, s. 140.

16 Merritt, M., 2018. Kant on Reflection and Virtue, s. 140-144.
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ktory ¢lovek da rozvoju jedného alebo druhého typu myslenia. Takto
vykresleny charakter teda postiva nase kognitivne uvazovanie do etickej
roviny. Na rozvoj charakteru sa teda nepozerame len z hladiska rozvoja
aktivity myslenia alebo mentalnej operacie, ale pridivame mu aj rozvoj
cnostného konania. Shermanova upozornuje na dolezitost Kantovej
definicie cnosti, ktora je charakterizovana ako sila ludského zdvizku
(maxima) v plneni povinnosti. Je to sila prejavujuca sa v poslu$nom
nasledovani vnutorného povolenia vo vyjadreni etickych alebo pravnych
povinnosti, pricom Kant naznacuje, ze tato sila je najzretelnejsia pri
opozitnych dispozicidch. Sila charakteru sa prejavuje v moralnych
dilemach nielen v ludskej linii uvazovania, ale aj v jeho praktickom
konani. Kantova filozofia tak zohladnuje roznorodost kognitivneho
poznavania aj Iudska snahu o rozvoj konkrétneho uvazovania, ktoré
nakoniec vyusti do praktického pouzivania rozumu v ¢innosti."”

Podla Kanta sme e$te moralne stddium nedosiahli, no smerujeme
k nemu, preto vidime rézne novovznikajuce iniciativy rozvoja mravného
vyucovania®® ** # kritického myslenia ¢i charakterového vzdelavania
ako postupné napliianie jeho uéenia. Nové dimenzie myslenia ¢i
reality?’ prind$aju prostredie, v ktorom si mame moznost precvicit
nasu reflexiu zalozend na kognitivnom i moralnom mysleni. Z vyssie
spomenutého vidime v rozvoji kozmopolitnej vychovy délezité hladisko,
ktoré v sucasnych diskusiach pedagdgov scasti absentuje. Ako uvadza
Kosturkova:

$kola si ziada takého ziaka/$tudenta, ktory poc¢iva, ddva pozor, plni si vietky
ulohy, obstoji pri skusani a pod. Hoci ide o prejavy dobrého intelektualneho
spravania, chyba mu délezita intelektudlna cnost - intelektudlna autonémia.
D4 sa oznadit za velkodusnost, zvedavost &i kreativitu.?

17 Sherman, N., 1997. Making a Necessity of Virtue Aristotle and Kant on Virtue. Cambridge:
Cambridge University Press, s. 141-143.

'8 Pozri blizsie: Paul, R. W., Elde, L., 2013. The Thinker’s Guide to Ethical Reasoning. New York:
Rowman & Littlefield.

' The Jubilee Centre Framework for Character Education in Schools, 2022. University of
Birmingham: The Jubilee Centre for Characters & Virtues. [online]. Cit. 3. 3. 2023. Dos-
tupné z: https://www.jubileecentre.ac.uk/userfiles/jubileecentre/pdf/character-education/
Framework%20for%20Character%20Education.pdf

» Gardner, H., 2006. Five Minds for the Future. Boston: Harvard Business School Press.

I Koncepcie transhumanizmu, umelej inteligencie, bio-inzinierstva, a pod.

2 Kosturkova, M., 2022. Integrita kritického a mordlneho myslenia v problematike cnosti a vo
vyskume. Presov: Rokus publishing, s. 51.
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Sucasné vyskumy ukazuju, ze medzi schopnosti tohto roka (2023)
patri na prvych prieckach schopnost analytického a kreativneho
myslenia.”? Dalim urgentnym vychodiskom nasho sktmania je
skutocnost hovoriaca, Ze medzi tzv. transformacné kompetencie
(transformative competences) roku 2030, ktoré uvddza Organizdcia pre
hospodarsku spolupracu a rozvoj (OECD) bude patrit vytvaranie novej
hodnoty, zmiernenie napdtia a dilem ¢i prevzatie zodpovednosti.** Na to,
aby vychova smerovala k rozvoju tychto kompetencii by nam mobhla slazit
prave Kantova perspektiva mravnej vychovy zalozend na dobrovolnosti
rozvoja fudskych kognitivnych kapacit, ktoré su zalozené aj na mordlnom
mysleni ¢i cnostnom konani.

Zmiernenie napétia a dilem vyZaduje od budtcej generacie
porozumenie komplexného i viaczna¢ného textu, ¢o je kompetencia,
ktord je len tazko transformovatelna do ¢innosti algoritmu. Budu to
prave mladi [udia budtcej generacie, ktori prevezmu zodpovednost za
rozvoj etickych kédexov umelej inteligencie ¢i transhumanizmu. Pri
tychto udalostiach by mohlo Iudskosti nieco chybat, ak by sme ostali len
v dimenzii ohranicenosti a presnom zadefinovani kultdr, ako je tomu
napr. v multikultirnej vychove. Pri vzostupe strojov budeme citelne stat
pri osobnej otazke: ako obhdjit svoju Iudskost ¢i slobodu? Charakter
osobnosti, ktory sa vyvija naznacuje, ze moze v nasledujicom obdobi
zohrat vyznamnu tlohu. Kantova morélna filozofia si mohla klast vela
analogickych otdzok, no odpovede sa mozu zasadne lisit v zavislosti od
toho, do akého typu vzdelavania v nasledujucich rokoch investujeme svoj
Cas i charakter.

Zaver

Kritickd a moralna mysel je predmetom réznych vyskumov 21. storocia,
ktoré sa zameriavaji na problematiku rozvoja cnosti. S narastajucim
zaujmom o multikultarnu vychovu sme povazovali za ddlezité zddraznit
jej uskalia a obratit pozornost na mordlnu stranku kozmopolitnej
vychovy 1. Kanta. Bildung, Denkungsart ¢i Naturell si len niektoré
z pojmov, ktoré charakterizuju Kantov model kozmopolitnej vychovy.

» Masterson, W., 2023. Future of Jobs 2023: These are the most in-demand skills now - and
beyond. [online]. Cit. 01.05.2023. Dostupné z: https://www.weforum.org/agenda/2023/05/
future-of-jobs-2023-skills/.

# QECD, 2019. Transformative Competencies for 2030. [online]. Cit. 1. 5. 2023. Dostupné z:
https://www.oecd.org/education/2030-project/teaching-and-learning/learning/transformative-
-competencies/Transformative_Competencies_for_2030_concept_note.pdf.
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Pri analyze vyznamov danych pojmov sa ukazuje, ze aj ked patria do
terminolégie, ktort pouzival filozof osvietenstva, m6ézZu nam v nasom
storo¢i priniest dolezitu konceptualnu zakladnu pre ré6zne morélne otdzky
spojené s vychovou buducich generdcii, ¢o sa ukazuje aj v uvedenych
interpretaciach sucasnych autorov.” Kritické myslenie ¢i nové rozmery
etickych otazok umelej inteligencie nam kladu za tlohu nezabudat na
rozvoj moralneho myslenia, ktoré sa pozera na ¢loveka v jeho plnosti,
ako je tomu pri Kantovej filozofii, v prvom rade ako na svetoobcana,
ktory reflexivnou povahou svojej racionalnej mysle nadvdzuje na mravné
konanie. Predispozicie pre takéto myslenie a nasledné konanie vznikaja
prostrednictvom kozmopolitného vyucovania, pri ktorom sa mlady
¢lovek udi rozvijat svoje uvazovanie za pomoci ucitela, ktory mu vytvara
vhodné prostredie pre rozvoj jeho autonémneho uvazovania a néasledne
ho moze vystavit interakcii s ostatnymi ludmi ako cestu k otestovaniu jeho
usudku. Jeho charakter sa v praktickej podobe ukazuje pri hodnotovych
krizach, ktorym musi jednotlivec ¢elit a vyhodnocovat ich. Prave v tychto
dilemach je mozné pozorovat linearne smerovanie k dosiahnutiu
Kantovho vseobecného blaha ako konecného ciela svetoobcianstva.
Iniciativy pre rozvoj moralnych cnosti, ktoré je mozné v stcasnosti
pozorovat, naznacuju, Ze sme prave ucastnikmi neustédle prebiehajiceho
boja, ktory nam z filozofického hladiska ukazuje nové dimenzie fudskosti
¢i transludskosti a Kantova filozofia ndm na tomto bojisku moze priniest
dolezitu perspektivu v diskusidch o rozvoji moralneho myslenia a mravnej

vychovy.

Prispevok je vysledkom rieSenia projektov GAPU 25/2022 Kantove idey
o vychove a vzdeldvani a ich potencidl pre siicasnost a VEGA 1/0725/22
Kantova prakticka filozofia - potencidl a perspektivy.
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Kantianism for Animals EIEINE
Komenska

Miiller, Nico Dario: Kantianism for Animals. A Radical Kantian Ani-
mal Ethic. Cham: Palgrave Macmillan, 2022. 245 pp. DOI 10.1007/978-
3-031-01930-2. ISBN 978-3-031-01930-2."

During the last five to six decades,

environmentalist, philosophers, an- - ANitAL raics semes
imal scientists, and activists have
been actively opening and analys-
ing different perspectives on how to
practically depict and ethically jus-
tify the existence of moral obliga-
tions towards non-human animals.
Nevertheless, the considerate atten-
tion to the topic has evolved into
two methodological ambiguities 7 : i
within animal ethics: focusing on |V sy wm"py..
practical and partial issues related A Radical Kantian Animal Ethic
to moral behaviour towards animals
(including its implications for legal
frameworks) or accentuation of the
use of traditional philosophical and OPEN ACCESS palgrave
ethical frameworks while eluding to

the new cultural, legal, societal, and

scientific factors effecting the discourse. Throughout this engaging book,
Nico Daria Miiller comprehensively emphasizes the methodological am-
bivalence of both approaches. His aim is to offer a radical Kantian animal
ethics which would (as a must) “disagree with Kant on certain issues”
(p- 9) to successfully expand the understanding of moral concern with-

Nico Dario Miiller

! The full e-book has been published as an open access publication and is available at the following link:
https://library.oapen.org/handle/20.500.12657/57894.
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out significantly demolishing Kant’s philosophical and ethical systems.
The author formulates his efforts as going beyond arguments of other
Kant scholars (especially Korsgaard, Regan, Callanan and Allais, Garcia,
Scruton, Cohen, etc.) who “adept at explaining the internal intricacies of
Kant’s thought” (p. 8) without assessing animal ethics implications thor-
oughly and critically.

With such a goal in mind, the author divides the book into three sub-
sequent parts: (I) Kantian Foundations, (II) Building Kantianism for An-
imals, (III) Using the Framework. In the first part of the book, Miiller
presents the theoretical concepts related to identifying moral concern
and the taxonomy of duties in Kant’s philosophy. Chapters 2 and 3 re-
markably set the tone for the whole of Miiller’s philosophical work built
up around primary literature by Kant, the variety of its interpretations,
and his own critical and constructive questioning in light of new chal-
lenges related to animal ethics discourse. This part is written in very clear
language and ensures that even the inexperienced Kant-reader is able to
get familiar with Kant and Kantian arguments on the one hand, and their
general criticisms on the other (such as the argument on species overlap
(p- 9-10, 33), Kant’s understanding of happiness (pp. 38-42), absolut-
ist deontology approach of Kants philosophy (p. 37)). The book evolves
into the second part, in which author establishes his arguments of what
must be changed about Kant’s ethical system to be still relevant and vital,
and into the third part of the book, which explores how such a framework
could be applied to issues related to the use of animals, eating animals, as
well as to the wider need for environmental protection.

The expected philosophical climax should come with the chapter Kan-
tianism for Animals: The Framework in Five Claims. Here, Miiller sum-
marizes his conclusions on (i) grounding (normative) duties in the moral
agent’s autonomy, (ii) placing them above moral rights, (iii) distinguish-
ing between duties to self and duties to others, and (iv) implementing
them through one’s practical love and ability to include the maxim of
non-exaltation. The fifth claim underlines (v) motives as criteria to assess
the moral value of one’s actions.

Nevertheless, to understand the framework in its full richness, it is
even more substantial to pay proper attention to previous chapters.
Most significantly, the author expresses the need to place the emphasis
on the formal notion of moral concern. This grounds the moral duty on
one’s capacity to recognize his/her own duty towards others (rather than
on its substantive sense). Miiller dedicates significant energy to decom-
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posing the popular reading into Formula of Humanity (FH) as both, for-
mal and substantive formulation of the Categorical Imperative (pp. 89-
124) which is not able to overcome, firstly, the exclusion of animals from
the moral community and secondly, the already debunked argumentation
of indirect duties towards animals (Chapter 3). Once again, this is done
through detailed work with Kant’s classical texts (especially Groundwork
of the Metaphysic of Morals and Critique of Practical Reason) and critical
addresses to relevant Kantian thinkers.

Why is this shift in Kantian approach necessary for the new Radical
Kantian Animal Ethics (and probably for Animal Ethics as such)? First
of all, it makes it possible to delimitate the moral community in its com-
plexity — as a community consisting of the ones who act and are able to
recognize their actions as moral, and of the members of the moral com-
munity who deserves recognition/concern and towards whom/what is the
action taken. Moral patients (as objects of moral actions) are not always
in morally reciprocal, equal relationships to moral agents (with potential-
ly different moral status, standing, capabilities). Nevertheless, their needs
and suffering cannot be ignored by rational and moral beings. Secondly,
such framework can recognize the active, practical aspect of moral deci-
sion making. It grounds moral concern in actively reflecting the world
and recognizing morally relevant aspects of it. Practical love and moral
incentives (built on recognized moral obligations) are then just natural
development within this framework.

After arguing that the presented five claims together could character-
ise a “novel and distinctive framework in animal ethics” (p. 186), Miiller
sets the book on another journey: showing how to use this framework.
Interestingly, this final part of the book is not a plain application of his
claims to the selected practical issues related to animal ethics. He encour-
ages himself to elaborate on the presented framework further, challenge
it and make “additional philosophical move[s]” (p. 191). Moreover, he
expects the same from others! Therefore, despite potential initial scepti-
cism about going through yet more chapters on moral objections against
using animals, the need to prevent environmental destruction, and/or ar-
guments against eating animals, the attentive reader will be confronted
with striking or less familiar arguments supporting re-evaluation of mor-
al actions towards animals, such as honour of corpses (pp. 214-219), bal-
ancing between zoocentric and anthropocentric approaches to strengthen
duties towards environment (pp. 228-233), and most interestingly, calling
the common praxis of practical benevolence a vice (pp. 198-205).
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Kantianism for Animals

Nico Dario Miiller’s Kantianism for Animals. A Radical Kantian An-
imal Ethic is a refreshing philosophical exercise offering readers a com-
prehensive introduction to animal ethics, presentation of Kant’s norma-
tive and philosophical system, and an original way on how to produce
an open and plausible picture of Kantian (radical) philosophy to enrich
discourse on animal ethics. As a not-skilled Kantian reader, the assess-
ment of how successful Miiller is in introducing a compatible model of
radical animal ethics to fundamental principles and methodology of Im-
manuel Kant will be left to others. Nevertheless, from the point of view
of animal ethicists, Kantianism for Animals clearly and successfully artic-
ulates the need for embracing concept of moral concern and the moral
community for all animals and shifts the focus onto understanding moral
duty as one’s capacity for autonomy and free will. This not only follows
the contemporary knowledge and scientific evidence related to depicting
the complex relationship between humankind and the rest of the animal
kingdom, but also accentuates the need for practical initiation of norma-
tive philosophy.
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