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UVODNIK

Tokom dve decenije postojanja Arhea, interesovanje za bioeticka
pitanja svoj je zenit na stranicama Casopisa imalo objavljivanjem 12.
broja. Te 2009. godine odluka Urednistva da tematsku celinu posveti
bioetici naisla je na izuzetno zapazen odziv istrazivaca. Zahvaljujuéi
takvom odzivu, ali i §irokom spektru pitanja kojima su saradnici Ca-
sopisa tada posvetili svoju paznju, to izdanje 1 iz danasnje perspekti-
ve jedna je od publikacija od pionirskog znacaja za bioetiku u nasoj
zemlji. Danas, petnaest godina kasnije, interes za bioetiku ne samo
da se odrzava, ve¢ se zahvaljujuéi daljem snaznom razvoju nauke i
tehnologije na polju covekovog odnoSenja prema vlastitom zivotu, ali
1 prema Zivotu uopste — razvoju s kojim potreba za bioetickom reflek-
sijom nastaje i Zivi — taj interesni horizont stalno se prosiruje. Imajuci
u vidu takvu potrebu, temat Arhea ponovo je posvecen bioetici. Dva-
naest radova koje kao autori i koautori potpisuju istrazivaci s deset
univerziteta svedoCe o opravdanosti te odluke. I ovog puta u njima se
obraduju raznovrsna bioeticka pitanja: pitanja koja se ticu filozofskih
temelja bioetike 1 njenog zivota na poljima prozimanja razlicitih sfe-
ra ljudske delatnosti, te ona s kojima se bioeticka misao suocava kao
tzv. nova medicinska etika, ali i pitanja u vezi ljudskog odnosa prema
biosu Zivotinja, biljaka i prirodi kao celini. Temat otvara rad Zeljka
Kaluderoviéa i Zorice Kaluderovi¢ Mijartovi¢ u kojem se osvetljava-
ju specifiéni aspekti Demokritove filozofije po kojima bi ona slovila
prethodnicom bioeticke misli. Kako autori pokazuju, kod Demokrita
se, paralelno s nagovestajima antropocentrizma, mogu pronaci antici-
pacije neantropocentrickog aksioloskog stava, kao i svest o unutrasnjoj
srodnosti Citave prirode. Dejan Donev istrazivacku paznju usmerava
na razlicite nacine odredenja sustine bioetike kao vrste primenjene eti-
ke. Njen fokus pokazuje se trojakim i ¢ine ga pojmovi Zivota, prirode
i licnosti. Evangelos D. Protopapadakis i Tatija Vasileja kritic¢ki pri-
stupaju tezi prema kojoj bi, pod pretpostavkom moralne dopustivosti
eutanazije kao takve, tzv. pasivnoj eutanaziji bila priznavana moralna
nadmo¢ u odnosu na aktivnu eutanaziju. To ¢ine sa stanovista utili-
tarizma, kantovske etike i etike vrline. Pitanju o okoncanju ljudskog
zivota Elina K. Karamacijani, Marija Zanu i Marija K. Horijanopulu



prilaze uporedujuci stavove Evgenija Vulgarisa, vodece li¢nosti gr¢-
kog prosvetiteljstva, i Imanuela Kanta. Aktuelni problem odredivanja
prema dopustivosti posthumne vestacke oplodnje Joana Malandraki
sagledava u njegovoj bioetickoj dimenziji, ali i u svetlu metafizickog
suceljavanja onoga prolaznog i onoga vecnog. Sledi jo$ jedan rad s
polazistima u kantovskoj misli. Jorgos Butlas ukazuje na implicitnu,
konceptualnu bliskost Kantovog poimanja radikalnog zla u ljudskoj
prirodi i stava o banalnosti zla kod Hane Arent. Pitanje o odredivanju
statusa biljnog sveta u etickom ucenju tvorca termina bioetika, nemac-
kog teologa Frica Jara, kao i o koncepcijama kojima je Jar povodom
te pitanosti bio motivisan, u sredistu je paznje Ive Rinci¢ i Amira Mu-
zura. Ivica Kelam pokazuje u ¢emu se otkrivaju bioeticka ograni¢enja
pokusaja najbogatijih privrednika danasnjice da, s bezrezervnim pove-
renjem u tehnoloski napredak, transformiSu poljoprivredu africkih ze-
malja. Orhan Jagi¢, Muhamed Katica i Kenan Cemo bave se bioeti¢kim
implikacijama fenomena psa kao ku¢nog ljubimca, odnosno njegovog
napustanja od strane ¢oveka. Odnos prema ovoj zivotinji sagledava se
i kroz prizmu nacina na koji se shvata u muslimanskoj teologiji morala.
U radu Joanisa Ladasa, razmatra se mogu¢nost i potreba jedne interre-
ligijske bioetike. Prema autoru, interreligijska bioetika mogla bi dopri-
neti dubljem razumevanju bioetickih pitanja uopste. Narine L. Vigel
i Emilijano Metini razmatraju specificnosti misaonih modela koji su
prisutni u lekarskoj praksi. Temat zatvara rad Fedre Janopulu u kojem
se, uz poredenje pozicija kantovstva i pozicija utilitarizma, raspravlja o
etickoj dopustivosti primene razli¢itih medicinskih sredstava i tehnika
radi unapredenja kognitivnih sposobnosti i kod ljudi ¢ije zdravlje nije
naru$eno. Tematski blok uredio je profesor Zeljko Kaluderovié.

U rubrici Studije i ogledi objavljujemo Sest radova. Nju otvara ¢la-
nak Dragana Prola posveéen Finkovom preispitivanju antickih kore-
na filozofije. Razli¢it odnos prema Dionisu kao personifikaciji tragicki
shvacenog sveta pokazuje se faktorom koji razdvaja Sokrata i misli-
oce poput Talesa. Da li je opravdano, s obzirom na anticka znanja iz
astronomije, Talesu pripisivati predvidanje pomracenja Sunca kao §to
se to tradicionalno €ini, svestrano je problematizovano u radu Damira
Marica. Kako se motiv svetlosti pojavljuje u apofatickoj teologiji Pseu-
do-Dionizija Areopagite i kod Aurelija Avgustina, te $ta takvo pojavlji-
vanje znaci za radanje jedne nove vrste pojmovnosti u filozofiji, temati-
zuje Una Popovic¢. U godini obelezavanja tri veka od rodenja Imanuela



Kanta, i u rubrici Studije i ogledi objavljujemo rad u ¢ijem je fokusu
filozofsko naslede mislioca iz Kenigzberga. Tanja Todorovi¢ s fenome-
noloskih pozicija razmatra odnos dve Kantove antropologije — one koja
se bavi opstevaze¢im i nuznim ustrojstvom coveka i one koja ispituje
njegovu pojavnost, te postavlja pitanje o moguénosti njihovog izmi-
renja. U radu koji sledi, Luka Rudi¢ ukazuje na aristotelovska, apore-
ticko-dijalekti¢ka i endoksicko-dijalekticka metodoloska polazista Teo-
frastove metafizicke koncepcije. Rubriku zatvara rad Sanje Vlahovié¢
koji se fokusira na Hajdegerovo shvatanje tubitka kao bitka ka smrti.

U rubrici Prilozi Bajram Dizdarevi¢ prikazuje knjigu Tomislava
Krznara Bioeticki horizonti: susretista bioetike i obrazovanja. S ra-
dom Seste Studentske filozofske konferencije Summa studiorum phi-
losophiae, koja je leta 2023. odrzana na Filozofskom fakultetu, ¢itaoce
upoznaje Nikola Grubisi¢. Svesku zatvaraju Letopisne beleske, koje
Citaoce obavestavaju o aktivnostima nastavnika i saradnika Odseka za
filozofiju u 2024. godini.
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XKXEJBKO KAJIYBEPOBUR'
Vuausepsuretr y HoBom Cany, ®unozodcku dakynarer
30PULA KAJTYBEPOBU'H MUJAPTOBUR?
Hannonannu 1 KarnogucTpujCcKu YHUBEP3UTET
y Atunu, ®@unozodeku pakynrer, Oncek 3a punozodujy,
Peny6nuxka I'puka

I[TPOTO-BUOETHUKA OHOT'A KOJU JE
,O CBEMY PASMHUIIJBAO”

CaxeTak: AyTopHu y TEKCTY aHAIM3UPA]y J[eMOKpHTOBE IPOTO-OMOETHYKE Ma-
caXke M KOHCTaTyjy Ja y HerOBUM (pparMeHTapHO cadyBaHUM CITUCHMA, je/iHa-
KO Ka0 HU KOJl HeKHX JPYTMX PaHHX XEICHCKHX ITHcana, Huje OHIo H3pakeHe
JMX0TOMH]je u3Mel)y TenecHOr 1 NyIeBHOT OIHOCHO OPTaHCKOT M HEOPTaHCKOL:
HberoBom cBeToHa30py Tj. AUCKYpCY KOjH je OamThHiO Ouia je Oika creru-
(bryHa BpPCTA [IOMEIIAHOCTH JIBa IIPBOIIOMEHYTA EJIEMEHTa, IOIITO je TO 100a, a
XMBeo je u aenao y V u IV Beky mpe H. €., Kajia je Teno TelKo OWIo 3aMUCITH-
TH 0e3 nyie, any U wby 0e3 TBapu. Mucian u3 AbGnepe, CIeICTBEHO TOME,
CXBaTa MHUILBEHE Ka0 HEIITO TEJECHO IOINYT Onaxkama W pasyme, kao Ilap-
menna u Emnenokie (u [LnatoH), 1a ce CIIMYHO CITMYHUM OMaxka U cxsara. Y
JK6865164 nojanimasa ce 1a OH TaKBO PE30HOBAE MPUMEHHY)E U Ha OHO IITO
je omyieBibeHo (éudlywy) U Ha OHO IITO j& HEOAYIIEBIBEHO (alywy). Oueku-
BaHa pe3y/ITaHTa OBAaKBOI' MPUCTYIAa TBPAA j¢, Koja je enadopupaHa y OBOM
YJIaHKY, J1a HE CaMo JbYIM HETo M JIpyra CTBOpema MMajy oapeleHe KOrHUTUBHE

1 E-mail agpeca aytopa: zeljko.kaludjerovic@ff.uns.ac.rs
2 E-mail agpeca aytopke: zmijartovic@philosophy.uoa.gr
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U ,,BOJbHE” crocoOHOCTH. Mako y meroBuM Oesienikama uMa ejieMeHara Koju
jacHo ymyhyjy Ha CpoACTBO CBHX *HMBUX Ouha (y U3BECHOM CMHUCIY M HEKH-
BHUX), OHAj KOjH j€ ,,0 CBEMY Pa3MHIILJbA0” UIaK HHjE Y MOTIIYHOCTH CJICANO HEe-
XOMOIICHTPHYKA CTAHOBHIIITA CBOjHX, MIPE CBETA jy)KHOMTAICKHUX, TPETXOTHHKA
U caBpeMeHHKa. 3aKJbyyak ayTopa je Jia je, HapajeiHo ca HaBeIeHUM YBHINMa,
y JemokputoBoM omnycy Moryhe nponahu u 00pa3ioKeHe CTaBOBE KOjU MPE/I-
CTaBJbajy HAaroBeIITaje KACHMJUX XOMOLEHTPUUKHIX MapaurMHu.

Kmbyune peun: [IpoTo-0noeTtrka, OHaj KOjH je ,,0 CBEMY PasMHUIILBA0”, AyIia,
TeJI0, TBAp, OAYLIEBIHEHO, HEOIYIIEBJLEHO, HEXOMOLIEHTPH3aM, XOMOIIEHTPU3aM

[MpuinkoM aHanmu3upama MOJIA3UINTA KOja OJCTYNajy O IJIaBHOT
TOKa 3anagHe ¢punozoduje, y CMHUCITy Tpakemha aHTele[eHaTa ONTH-
Mu3oBama audepernrje n3Mely 4oBeka u Apyrux KuBux Owha, mo-
KeJHHO je OTHhU JJ0 caMHX MmoYeTaka 0COOEHOT THIA PAIlMOHAIHOCTH
Tj. 10 IPBUX MPOyYaBaTeba MPUPOJIE, Ha OCHOBY YHjUX (hparMeHTapHO
cayyBaHHX CITUCa MOXKE J1a ce YTBPAM Ja OHM aHTHIUNUPajy Behuny
MOTOBUX MOJAIUTETa HEaHTPOIOIEHTPHUUKUX mpuctyna.’ Jla ou ce
pasymenu cTaBoBH (rito3oga mpupose Koju Cy AETOBaIH Y T3B. KOC-
MOJIOIIIKOM IIEpHO.TY, Tpeba Ja ce HaIyCTe TyalnCTUUKe KOHLEMIH]e,
HapOYUTO OHE KOje Ha KapTE3MjaHCKOM Tpary amocTpodupajy omrpy
IMCTHHKIM]Y u3Mel)y marepuje u ayxa.* 3a pane gucuuape nocebHo,
HUje TOCTojasla HUKaKBa MHEPTHA TBap Koja OW JIOTMYKOM HYXKHOIINY
3axTeBasia pazaeoly MPBOT Hauelsa, apUCTOTEIIOBCKH Ka3aHo, Ha TBAp-
HU ¥ TBOPHHU €JIeMeHT. [Ipuiinkom npuxBaTama HEKoT arche-a xao je-
JIMHOT M3BOpA HACTajama ayTOMAaTCKU Ce UMaja y BUILY, 0apeM y HCTOM
00UMY, U ’EeroBa HHXEPEHTHA MOOMITHOCT.

3 JlenmoBu oBOT pana 00jaBJbeHH Cy MPETXONHUX TOOMHA y HEKOJIHMKO o0pana u
WHTEprpeTanyja. MI3MeHe cagpKHHCKOT U CTUIICKOT KapaKTepa, Kao ¥ MoguQuKaIija
TEKCTa, BPIICHE Cy paiau pactepeherma O MOBPEMEHHX JUIPECHja M HEONXOIHHX
NpeLr3nupama y3poKOBaHIX HAKHAHUM YBUAMMA, 300T JOCTYIHE J0/IaTHE JIUTEepaType
U COIICTBEHUX MpPEBOAMIAYKHX pelleHkha peepeHTHHX (parmeHara, Guimo30(hcKkux
TEpMHHA 1 TI0jMOBA, K20 U MOPA/IU MPETICIHHUjeT U TeUHH]jeT n3jarama.

4 Ha cTpany mrTo paHH XeNEeHCKH (GHI030(pH HUCY MHUCIIIN HHUTH CYy MOIJIH
MHUCITUTH y TUM KaTeropujama, Koje Cy TMO3HHjeT MOopeKiIa W NpUManajy ApyradujeMm
WHTEJICKTYaTHOM H Ca3HajHOM aMOMjeHTY.



[MPOTO-BUOETUKA 13

KopenaTuBHO CTaHOBHINTE MOXE C€ MPUIKMCATH U jJEAHOM Off IMO-
CIICIILUX TpecokparoBana JIeMOKpHTY, jep je U OH MPHIIAaa0 pas3no-
OJpy Kaza HHje OWIIO M3pakKeHEe NUXOTOMHjE W3Mel)y TelnecHOT W Iy-
IIEBHOT, OPraHCKOT U HEOPraHCKor.” IberoBoM CBETOHA30py OJIHOCHO
JUCKYPCY KOjU je OamTHHUO Ouia je OJinxka Heka BpCTa MOMEIIaHOCTH
JIBa MPBOMIOMEHYTA €JIEMEHTa, MOILITO je TO A00a, a )KUBEO je U JeNIa0
y V u IV Beky mnpe H. e., Kaza je Teno (c@dwae) TEmKo OUIo 3aMUCIu-
T 0e3 ayme (Yuym), anu u wy 6e3 TBapu (VAn). Pmnozod u3 Abme-
pe, CIEICTBEHO TOME, CXBaTa MUILBCHE KA0 HEIITO TEJISCHO MOMmyT®
omakama U pazyme, kao Ilapmenun n Emnenokine (u Ilnaron), xa ce
CIIMYHO CIIMYHUM Olaka U cXBara (megl ToU Ta ouwola TV ouolwy elval
YWweITTInG).

Ckentuyap u nekap u3 Il mimm moxna 111 Bexa name epe Cexct EM-
mupuk (IlporuB maremarmuapa (IIPOX MAOHMATIKOTZ) (VII,
117-118)), nmojammaBa Ja OH, TakaB CTaB, IPUMEYje W HA OHO IITO
je omyieBsbeHo (éuiywy) M HA OHO IITO j€ HEOMYIEBILEHO (aYiywy):

5 Buneru: IK31A89; IK59A98a; IK68A165.

6 Koncynrosaru: V. J. Grigoriadou, F. A. Coutelieris, K. Theologou, “History of the
Concept of Similarity in Natural Sciences”, y: Conatus — Journal of Philosophy, 6, no.
1, Athens 2021, pp. 101-123.

7 VYmopemutu: De An.404b8-405b10 i De An.405b13-19. OnpeyHo CTaHOBHUILTE O
y3ajaMHOCTH HECITMYHUX () ... Opoiwt) CTBAPH 3aCTYIIANH CY XEPAKIIUT, AHaKCaropa u
Anxmeon. Bugeru: Teoppact, O onasicarwy (Iegi aigdnoswy) (1), y: @EOOPAXTOL,
Ieo! douidy ® Tlegl ixJlwy ® Meta Ta @uaixa ® Quaixal 0okar ® Tlepi aioSnoewy
(ATTANTA 9), EKAOXEIZ KAKTOZ. OAYZEEAY XATZOIIOYAOXZ & ZIA O.E.,
Abnva 1998, ceh. 200, 1.
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., Jep ce u arcusa buhia (Coa),”
kaoice (emokpurt, mpuM. XK. K. u
3. K. M), ,,ca cpoonum acusum
ouhuma  (Cwioig) cabupajy,
Kao eonybosu ca 2ornybosuma u
Jicopanosu ca dxucopanosuma, [al
u 3a opyea Hepaszymua [ouhal
(aAoywy) [6ascu] ucmo. <Taxo>
je u ca oHum Heooyuiee/beHUM
(adiywy), kao wmo ce moxnce
sudemu  npu  HpPoOCejasary
cemeHa u KoO Kamenuuha Ha
Jcany, Kada ce, Haume, CUMO
epmaodicho Kpehe oodsaja ce [u]
C8PCMasa Ccouuso ca COYUBOM,
u jeuam ca jeumom, u nueHuya
ca nuweHuyom; Kaoa ce manacu
kpehy dyeymacmu kamenyuhu ce
Ha UCTHO MeCmO ca Oy2y/baCuM
2ypajy, a oKpyanu ca oxKpyenumd,
KAo 0a CIUYHOCM YV IUMA UMA
Hexy Moh ckynmwara cmeapu.”

Kai  ryap Lo, ouoiy,
owoyevéat Cwioic auvayeraleTal
WS TEQITTEQA! TEQITTEQRIC XAl
Yéoavor 7yepavols xal €M TV
arwy ahoywy woattws. Q)
0t xal ém TOV alywy, xaSaTsp
00GY TAQETTIV
HOTHIVEUOUEVY O TEQUATWY Xal
eml TV TaEd TAIS KUUATWYRIS

eml T TV

Umeidwy* omou uev yae xaTa TOV
ToU xooxivou O1voy OIaxQITINGS
Qaxol WUETG @AXDY TAOTTOVTAL
xal xpidal upeta xoddV  xal
Vol WETA TUPQY, OTOU 0F XaTA
TV ToU xUMaToS xivqay al wey
emumrnelc Ymeides eic Tov alTov
Tomoy Taic émumxecty wdolvTal,
al O TepIQepelc TAIC TEQIQEPETIY
WS AV ouaywyoy TI ExoUons
TOV TEAYUATWY THS &V ToUTOIS
OUOoI0TNTOS .

8 Ilpes. XK. Kamyheposuh. 2. Euneigixos, [IPOE MAOHMATIKOTZ, o). 215-
216, VII, 117-118. Untepner aapeca: https://archive.org/details/sextusempiricu-
s01bekkgoog/page/214/mode/2up?view=theater. [ puke opurmHae y npeBory JoHaId
K. K. u3. K. M. ¥V [Tunc (H. Diels)-Kpanmooj (W. Kranz) Hymepanuju oBo MecTo je,
Omaro momugukoBaHo, obenexeHo kao ¢pparment 68b5164. H. Diels, Predsokratovci
fragmenti I, Naprijed, Zagreb 1983, str. 171, B164. Hem. u3n. H. Diels, W. Kranz, Die
Fragmente der Vorsokratiker II, Weidmann, Ziirich . Hildesheim 1985, s. 176-177,
B164. KoncynroBarn u: IK68A128; GC323b10-15; D123 (A99a) Theophr. (?) Aqua
(?) in P. Hib. 16 Col. 1.9-16, 2.1-22, 3.1 (ed. FHS&G vol. 1, App. 4, pp. 462-65).
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OueknBaHa pe3yNTaHTa OBAaKBOT IIPHUCTyIA TBPAKA je, koja he outn
enabopupaHa y HACTaBKy OBOT WIaHKa, ja HE caMo JbyAX HEro U Ipyra
6uha umajy oapeljeHe KOrHUTHBHE CIOCOOHOCTH.

Bmzantujcku nucar u ¢umonor u3 V u VI Beka Hamre epe JoBaH
Oumomnon'® je, HA ApPHCTOTEIOBOM Tpary, M3jaBHO aa AyIua,'' 1o
Iemokputy, HHje TofesbeHa (auweed)'? n ga Hema MHOTO Mohu (0¥
moAvduvauoy), jep (JIK68A105):

Hemo  je,  kasyje, mucaumu TaUToY elval Aéywy TO VOEIY
~ ? A ~ ’ \ \ ~
(voetv) u onaxcamu (aigdaveoday), | vén aicYaveadar xal amo widc

u [oboje] 00 jeone makee | raira mooéoyeadar duvduews.
npousnaze mokhu. '

9 UVHTeHnMja OBOT THpWJIOTAa HHUjE HCTPAXKHUBAYKH YCMEpPEHAa HA HHTETPUCAHE
LenauHe JeMOKpUTOBOT corpusa, Tia HU LIEJIUHE BeroBux Fragmenta moralia, Beh na
Ce y BEJIHKO] KOJMYMHH XETEPOTEeHOT MaTepHjajia KOju je mpeoctao u3a JleykumoBor
y4eHHKa, ucnuTa rpaha xoja OM Morma OWTH peJeBaHTHA MPHUJIMKOM Tparama 3a
XEJICHCKUM KOpEHHMa OMOETHKE U YTBPIU KOje CY TO YINOPHIIHE Tauke KOje y JAaToM
KOHTEKCTY 00elexaBajy aTOMUCTHYKO YU€H-¢ OBOT CBeCTpaHOr ayTopa. O acmekTuma
FETOBOT CTBApaJalliTBa KOJH C€ THUY CerMeHaTa (mio3ohuje mpupoae, yrnopeauTu:
7. Kaluderovié, ,,Aristotelovo i Marksovo reflektovanje atomisticke fizike”, y: ARHE,
god. IV, br. 7, Novi Sad 2007, str. 63-79.

10 [eramanje o oBoM ,, mapwusom” (Dihomovos) ,,yuemwary” (Dpauuartinég) y: B.
Tarakuc, Buzanmujcka ¢unocoguja, Jacen, Huxkumh 2002, ctp. 70-78.

11 YV De an.403b31-404a9, CrarupanuH nuile ga Cy MOjeNUHH Of MpeTeda IyIIy
pa3Marpaiyu MmpeBacxXoiHo Kao y3poK Kperama (To xivolv), jep Cy MHUCIHIH 12 OHO IITO
HHje Y KpeTarby He MOXe MOKPETaTH HHUIITA APYro, Te Cy OTyAa AYIIy carieaBajli Kao
Iia je y KpeTamy, a To je 0o pas3Jior U 3amTo je JleMoKpuT Ha3Bao qyIry BatpoM (mig) U
torHOM (Seguov). Kupk (G. S. Kirk) u Pasen (J. E. Raven) Muclie 1a MOTHB 3aI1TO OBO
ApHUCTOTETIOBO HOBPEMEHO MOIpa3yMeBambe 1a Aylla jecTe BaTpa JISKH Y 3ajeJHHIKOCTH
00K, aJ¥ J]a YUCTHHY OKPYIVIACTH aTOM HHje HHU AyIlla HU Barpa, HEro yrpaso TO LITO
jecte — okpymactu atoM. Buneru: G. S. Kirk, J. E. Raven, The Presocratic Philosop-
hers, Cambridge University Press, Cambridge 1957, p. 420. Jlokcorpad Aetuje, ¢ npyre
cTpane, OeNexkH J1a je Ayla CIOKEBHHA CIIMYHA BaTPH (ugddss), CacTaB/beHa Ol aTOMa
OKpYIJIOT OOJIMKA KOjH UMajy BaTpeHy Moryhuoct (Stvawtv) (13B. Muersa (Aétii Placita)
Cwaywyy t@v Ageoxovrwy) (IV.3,5). Hewrro panuje (138. Muewa (I11.3,11), ou He
TMILE JIa aTOMU jecy Barpa Beh Ja je oy cTBapajy (ta yevymrixd ToU mUgos).

12 3a ompeuHy Bep3ujy KOHCYATOBATH T3B. Muera (1V.4,0).

13 IIpes. XK. Kamyheposuh. H. Diels, Predsokratovci fragmenti I, Naprijed, Zagreb
1983, str. 116, A105. Hem. u3n. H. Diels, W. Kranz, Die Fragmente der Vorsokratiker
11, Weidmann, Ziirich . Hildesheim 1985, s. 109, A105. I'puke opuruHaie y nmpeBoay
nonamu XK. K. u 3. K. M. Ynopeautu u: Met.1009b12-31.
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Hda munubeme U omakame KOJ aTOMHCTa 3aBHCE Ol (H3HUYKOT
MexaHu3Ma noTBphyje Aeruje. Jleykun u JleMoKpuT cMarpajy aa cy
onaxama (aicdnoeig) U MUCIH (vonaelg) caMo IpoOMeHe Tena,'* a (T3B.
Mmuera (IV.5,12):

Hapmenuo u Emnedokne u Maouevidne xai "EumedoxAdic
Hemoxkpum [cmampajy] [0a] [cy] | xai Aquoxertoc TalToy volv xal
ucmo ym (voty) u oywa (Yugnv).” | Yugay.

DUIOTIOH je ONpe3HUjH Y IOHABJbAKY MOCTEhe KOHCTaTAaIH]e, jep
WCTHYE JIa He TTOCTOjU jacHa m3jaBa camMor AbaepuhaHrnHA O UCTOBET-
HOCTH JIyIlle U yMa, alii Ja je APHCTOTEN CHIIOTUCTHYKH JI0Ka3ao Jia
je ounto na je Jlemokput Gam To xeneo aa kaxe. JIMHMja aprymeHTa-
[Mje moBe3aHa je ca uHpopManujoM aa cy uctuHa (aAndeg) U mojasa
(eatvopevov) ucte (TadTov), ¥ 1a Ce ICTHHA HE PA3JIMKYje O] OHOTA IITO
ce omna)ka Kao Iojasa, Beh JJa OHO TITO ce HEKOM II0jeIMHITY T10jaBIbyje
U IIITO My C€ YMHH, Ja TO U jecTe ucThHa.'® Takohe, omaxame u mmpe-

14 Bynyhu na ce munubeme (pgovely) N3BOIM U3 cacTaBa Tella, OHO HACTaje Kaja je
Iylia y IpUKIagHOM CTamy ¢ 003UpOM Ha CBOjy CMecCy. A ako ce HEKO (yM) MPEBHIIe
sarpeje (megideuog) wmm oxnamu (megifuyeog) OH JOKHBIBABA MPOMEHY, ,,Opy2oO
mucau” (Gyne ,,omamibeH”, ,,3aHecen”) (aAlopgoveiv) (IK68A135(58).

15 TIIpes. XK. Kanyheposuh. H. Diels, Doxographi Graeci, Opus adademiae litterarum
regiae Borussicae praemio ornatum. Typis et impensis G. Reimeri, Berolini 1879, s. 392,
1V.5,12. I'puke opurunaze y mpesoxy noxanu XK. K. u 3. K. M. Bunern u: IK68A1(44); De
An.404a27-29. O6puce Henpasiberba pasiuke nuamely voig-a u Yuyy, Moryhe je nponahu
jour ko XoMepa (MHCIIHU ce Ha HEPa3INKOBAHE JIOTOCKHX U aJIOTOCKUX acmekara y 698.
cruxy XXIII kwure Mnujane (Thiag) u 136. cruxy XVIII kwure Onuceje (Odvaasia), u
Xepomora (8x mavtog veou, Uctopuja (Totogiar), VIIL97.2). Koncynrosaru: A. A. Long,
D. Vertzagia, “Antiquity Revisited: A Discussion with Anthony Arthur Long”, y: Cona-
tus — Journal of Philosophy, 5, no. 1, Athens 2020, pp. 111-122.

16 OsakBa CBeIOYaHCTBa, Koja MaxoM fonase mpeko Apucrorena u Teodpacra,
HEpeTKo u3jenHayaBajy J{eMokpuToBo 1 [IpOTaropiHO CXBarame ca3Hamba Kao MaJTeHE
nponyxeme dyaHOCTH. OIBOjEHO je MUTamke INTO, Y OBAKBHUM HABOAMMA, XHUIIOTE3a
Jla je CBaKM 4YyJIHM IOJATaK MCTUHUT JOBOOHM /IO MeELlakba U CHMILIH(HUKOBAHOT
nouctoBehuBama I[Iporaropunor u EmmkypoBor cranoBumra ca JIeMOKPUTOBHM.
Inyrapx mume (AK685156) ma je AbnepwhanuH naneko O CTaHOBHINTA fda Ou
CMaTpao Kaxko HHjeIHa CTBAp HHUje BUILE ,,0BaKBa~ HETO ,,0HAKBAa”, IMOIITO ce 300T
TakBOI cTaBa cykoOuo ca Ilporaropom u HaBeo OpojHE yBepJbHUBE apryMEHTE
NpOTUB Hhera. I10CTOju HecarIacHOCT, KaTKaJ M IPOTHUBPEYHOCT, Y H3BELITAjUMa
Koju ce ocBphy Ha pasyMmeBame ca3Hama Kox TpadaHmHa. CympoTCTaBJBEHOCT Y
eKcIUIHKauju AGnepuhaHHHOBOT Bul)emha ca3Hamba MPOH3IIa3H ICJIOM O] Pa3HOBPCHHUX
WHTEPIPETaTUBHUX IepCrekTHBa Grao3oda, a IeoM 300T YHHBCHULE A je OH caM
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craBa (pavtaciag) OMHOCE CE Ha MOjaBy, a yM Ha uctuny (JIK68b11).
AKo ce, aKJie, yM OJHOCH Ha MCTUHY a JyIlIa Ha T0jaBy, a UCTUHA j©
KCTO LITO U I0jaBa, OHJA je Hen3HeHalyjyha KoHCeKkBeHIIa U3 OBaKBOT
JI0Ka3MBamba J1a je yM UCTO IITO | AyIIa.

V crucy O oducary (Ilegi avamvons) (471b30-472a3) Crarupanus
THIIIE:

Hemoxpum  2060pu 0a ce
00 Oucarma Ooeaha Hewmo

Amuoxgitos 0 0TI wev éx
TH¢  avamvoic ouuwPBaiver T

OHUMA Koju Ouwty, mepdehu Oa
[ono] cnpeuasa Oywy oa 6OyOe
ucmucnyma. Unax, nuwma Huje
pexao [o] [mome] da je npupooa
mo (c)meopuna baut paou moeaa.
Jep, xao u Opyesu npupoorayu
y yemunu, u oH Humano [Huje]
domakao maxas y3pox.'’

TOlC QVATVEOUTI AEVel, QATHWY
xwAlewy exdAiBeaSar Ty Yuymy-
o0 uévTol ¢ TouTou 7 Evexa
ToOIMoaoay ToUTo TNV QUaIY 0UIEY
elomrey: OAWS YaQ oTEQ xal ol
" ’ \ G K \
arhot uaixol, xai olToc oUSev
ATTETAI THS TOIAUTNS aiTiag.

y, cadyBaHHM, (pparMeHTHMa OCTaB/ha0 MOTyhHOCT pasznmuuuTor penunupama. Y
JUTEPAPHO] 3a0CTABIITHHY U OellemKkama Jokcorpada MOTy ce pa3IMKOBaTH HajMarhe
YEeTUPH, aK0o He U TeT, TyMauekha IEeTOBe TeOpHje ca3Hama. Yrnopenutu: b. [Tasnosuh,
Ilpecoxpamcka mucao, IIAATQ, Beorpan 1997, ctp. 297-304.

17 TIIpes. XK. Kanyheposuh. Aristotel, O disanju, y: O dusi. Parva naturalia, PAIDE-
1A, Beograd 2012, str. 397, 471b30-472a3. O cBpXOBUTOM Y3pOKY (causa finalis) Kon
AbnepuhannHa, 0 KOMe je ped y nocienmnoj peueHunu (De resp.472a2-3), neraspHuje
sugern: Z. Kaluderovié, Istorija helenske filozofije I, Akademska knjiga, Novi Sad
2024, str. 133-134.
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Y nponyxetky oBor zaena (De resp.472a3-25) objamimasa ce 1mo-
3HaTUM BOKa0y/napoM Ja JucCame jecTe HUBOTOajHO Hauyeno.'® Kana
uBa Ouha qumry ¥ Kaga Basmyx (ame) yiasw, Taaa 3ajelHO ca HUM
yJa3u U BEJHWKH OpOj aroMa, aTOMUCTH UX HA3HMBajy YMOM H JYIIOM,
KOjU OTKJIamajy KOHTHHYHpPAaHU MPUTHUCAK M OHeMmoryhaBajy pasuia-
XKerbe JIyllle Koja ce Halasu yHyrap kuBux 6uha. XKusor (§7jv) u cMpt
(amoSvnoxe1y) MOCIEAUIHO CE CACTOje y UCABY (GVamvely) U Y U3IH-
camy (éxmveilv). )KuBa Guha, kajia mpeBnaja CioJbHU MPUTUCAK, YCIC
HEeMOTYNHOCTH JUcama, YMHPY, a Ba3lyX CI0Jba BUILE HE MOXe yhu
u oxynpetu My ce. CMPT je u3ina3ak JOTHYHHUX aToMma JAyIIe M3 Tena
yCIIe]T TIPUTHCKA U3 OKpYXKema. '®

OBO M3NAXKEHE U PASHIAKEHE aTOMa JyIIe Y MOMEHTY CMPTH Y3-
pokoBalio je na Jlemokpur, a kacuuje u Enukyp,*’ Oyie Ha CTAaHOBHUILTY
Ja je ayiia nmpomnaabiBa U J1a OHa, Janadve, mporasja 3ajeTHO ca TeIOM
(AK68A109).2! Abnepuhanuu jom kaxe (JIK685297):

18 Penanuja >xuBOT-1ax (mvelua)-Aylma-Ba3ayX OJaBHO je yTBpheHa y momymapHOM
CXBaTamy JKMBOTA Jyllle M Ba3lyxa, Ia OHIA JOMCTa HHUje OMIO KOMIUIMKOBaHO
nohu 0 mpencTaBe O HAJIMKOBaWYy AyIIEe M BasAyXa LITO I'a YOBEK YIHIIE M TAKO
xuBu. KoncynroBatm: JAK13B2; W. K. C. Guthrie, ,ANAXIMENES AND TO
KPTZTAAAOEIAEZ”, y: The Classical Quarterly, New Series, Vol. 6, No. 1/2. (Jan.
- Apr., 1956), p. 44.

19  CaH (Unvog) je, 10 JIeyKuIty, CTame MPUBPEMEHOT Jucaanca Tj. Beher uaiaxemna
HETO ylakema aroMa ayie y Heko xkuBo ouhe (JJK67A34). [lemokputy ce y CpoTHOM
TOHY TMIPHUITICY]je [a je peKao Ja je caH HeAOCTaTaK >KUBOTHOT naxa (indigentiam spir-
itus) (IK68A136).

20 Y nocnanunu (Emartoly) u nosmpaBy Xepompory (Heodétw yaiperv), Emukyp
marie u cnenehe (J1J1,X,65): ,, Kada ce pacmasu (Sradvopévou) yena maca [mj. cknon]
pacmasulie (MagmeigeTal) ce u dywa, u suuie nema onux mohu [koje] [je] [umana]
[panuje], numu [onoz] kpemarwa, cmoza nema nu [mohu] onascarwa” (ol umy xal
Otalvouévou ToU oAou adgoiouaTos M Yuxm OlacTeipeTal xal 0UXETI Exel TS aUTOS
Ouvauets oUde xiveital, WaTe oUd> alodmay xéxtyTat). Ipes. K. Kanyheposuh. D.
Laertije, Zivoti i misljenja istaknutih filozofa, BIGZ, Beograd 1973, str. 353, X,65.
Opurunan Biot xai yaduar 1@y év pidogogiq ebdoxiumaaytwy mpeyser je ca MaTepHeT
agpece: https:// www.mikrosapoplous.gr/dl/dl10.html. I'puke TepmmHe y mnpeBomy
nonamu JK. K. u 3. K. M. KoncynroBatu u: E. D. Protopapadakis, From Dawn till
Dusk, Berlin: Logos Verlag Berlin GmbH, Berlin 2019, pp. 127-144.

21 [la3a Abaepuhannna nyma jecte u teno Buaetu: JK68A102. JleMokpurT je u ox
crpane TeodpacTa OKapakTepHCaH Kao OHaj KOjU AyLLy CMarpa TejIoM (6meg ... cdua
mototvr o Yuxmy) (O onadcarsy (58).
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Hexu myou xoju me yesuhajy
pacmaswarwe (DiaAvary) cmpmue
npupode (hvntis @loswg), anu
CBECHIL Y HCUBONTY YUURCHUX 3014,
Myue ce mOKOM Yenoe 602 HCUBO-
ma y Hemupy u cmpaxy, [na] u3-
MUULDA]Y JIAJICHE NPUYe O BDEMEHY
Haxow 3aepuiemka [mj. cmpmu].*

,, - ,
Evios Svyriig ploews
oiaAuaty oUx eidoTes avdpwmol,
’ \ ~ b ~ ’
oguveldnoel 0 T év T PBiwt
TOV TS
BloTic yoovov v Tapaxaic xal
’ ’ ’
woBoic  Talaimwecovat, Yeldea
mepl ToU WETA TNY TEAsuTNY
uvSomAaoTéoyTeS YOOVOU.

AAHOTIQAYWOTUVS,

Bnacroc (G. Vlastos) oBaj ¢parment HaswBa ,,eMMOXaTHUM HC-
ka3zom™* (“an epoch making statement’), IOIITO Ce y BEMY IO MPBH

22 TIlpes. XK. Kanyheposuh. H. Diels, Predsokratovci fragmenti II, Naprijed, Zagreb
1983, str. 186, B297. Hem. u3n. H. Diels, W. Kranz, Die Fragmente der Vorsokratiker 11,
Weidmann, Ziirich . Hildesheim 1985, s. 173, B297. I'puke opurunaine y npeBoay Joma-
K. K. u 3. K. M. Jerep (W. Jaeger) cMarpa 1a 0Baj ofieJbak, ako jecte IpaBu GparMeHT
u3 Jlemokputosor aena Ieol edduping (O pacnonodcersy (wnu O cnokojcmay), pencra-
BJba HajpaHHje MECTO Y KOME Ce y TpUKOj TpagullijH MOjaBJbyje UMEHHIA ,, cagecm
(“conscience”) (auveidnaig). W. Jaeger, The Theology of the Early Greek Philosophers,
Oxford University Press, Oxford 1967, p. 249. I'arpu (W. K. C. Guthrie) 6u ce morao
CIIOXKHUTH ca JerepoM OKO MPBHHE yHOTpeOe TEPMUHA guveidnaig, Al Y BerOBOj BEP3HjU
OH ce Tpeba npeBecTH Kao ,,cgecm” (“conscious ). W. K. C. Guthrie, 4 History of Greek
Philosophy 11, Cambridge University Press, Cambridge 1965, p. 435.

23  VYkynHo je eBuumeHTHpaHO OKO 390 JIeMOKpHTOBHX (hparMeHara, a pacropen
BEroBUX Kmura mo kareropujama [uworen Jlaeptuje (1X,45-49) je mpeyseo on
Tpacuina, rpamarndapa u3 Asrycrosor nepuona: 1. Etnuka (Hixa) nena, 2. [lena ca
nonpydja dusuke (Quaixa), 3. Heypehena (nnu mepactiopehena) (Aalvraxta) nena,
4. Maremarnuka (Madmuatixa) nena, 5. Mysuuka (Movaixa) nena, u 6. Jlena koja
pacnpasbajy o BerurrHama (Teyvixa).

Hajsehu neo AGmepuhanmHOBHX ,,eTHUKHX~ (parMeHara CakyIUbCH je y IBE TpyIie
OIIBOjEHHX MaKCHMa KOje Cy MpeTeXHO Omile MOCIOBUYHOT Kapakrepa. To je, Hajmpe,
36upka o 132 rHome koje cy cadysane mpeko CrobGejee Antonoruje (AvdoAoyiov)
(pparmentn ox 169-297 mo Juncy). ITocTtoju u konekuuja o 88 THOMA MOA HACTIOBOM
,.37aTHe u3peke punozoda demokpara (!1)” (obenexene xox Jdunca 6pojeBuma ox 35-
115 u Hacnosene kao: AHMOKPATOTZ I'NQMALI), koje cy dopmynucane kao
YIYTCTBO 32 UCTIPABHO >KUBJBCHE (0 IUIIeMaMa y Be3u nMeHa Grozoda (eMokput
(Anuoxgitog) versus Jlemokpar (AnuwoxgaTns), U CaapsKaja BEroBe T3B. ETHUKE 30UPKe
ommmmpruje y: H. Diels, W. Kranz, Die Fragmente der Vorsokratiker II, Weidmann,
Ziirich . Hildesheim 1985, s. 153-154). Y nenuau JIeMOKpUTOBOT Ommyca MOCMaTpaHo,
TEpMUHH ,, emura’ (fHxa) wna ,,emuuxu” (pSxdy, 3xols) 1MOjaBIbyjy ce Ta4HO
cellaM IIyTa, OJf Tora camo JiBa IyTa y M3BOPHHUM ITaca)XUMa U TO Kao MOojelIa i HacJIoB
werosux cnmca (AHMOKPITOT HOIKA, TTIOMNHMATON HOIKQN).

24 TIlpes. XK. Kamyheposuh. G. Vlastos, “Ethics and Physics in Democritus”, p. 401,
y: R. E. Allen, D. J. Furley (eds.), Studies in Presocratic Philosophy II, Routledge &
Kegan Paul Ltd, London 1975.
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MyT Y MOBECTH TPUKOT MHIJbEH-a U3PHUYUTO OCIIOpaBa Tpajame aylie
nocie cMpTH, 0ecMpTHOCT, cxBaheHa y OMI0 KOM MOJAIUTeTy.”

V nporo-(6uo)etnukom>® MaHupy, JeMOKpHUT cMmaTpa 1a, oAy,
HHj€ jeJHOCTaBHO MPELU3HO YTBPAUTH TpeHyTak cMpTH.”’ KopHenujyc
Iemsyc (BepoBaTHO I Bek Hamie epe), y Apyroj KBH3U CBOT nena De
Medicina, wsHocu AbGnepuhaHMHOBO yBEpeHE J1a HEMa JOBOJBHO I10-
y3IaHMX 3HAKOBA HA OCHOBY KOjUX OM JIEKapH MOTIHU ca CHUTypHOIIhy
KOHCTaToBaTh NpuOImKaBame kpaja sxusota (JJK68A160).%* Ha Ilap-
MEHHJOBOM Tpary, y AetujeBuM T3B. Muersuma (IV.4,7) TBpau ce na
U MpTBa Tena (vexga ... CwwaTwy), 300T MOCTYITHOCTH XJial)ema, Mory,

25 [lpyru neo pedeHulle, mpaBuiHUje ToBopehn, napadpasa je Poneosux (E. Rohde)
peun, xoju momaje ga JIeMOKpUT caMO JOCNIEIHO W MOINTEHO M3BIAYM KOHCEKBEHIIE
praactutux npernoctaBkd. E. Rohde, Psyche, Kegan Paul, Trench, Trubner & Co.,
Ltd., London 1925, p. 408. Bunetu u: C. C. W. Taylor, “The atomists”, p. 198, y: A.
A. Long (ed.), The Cambridge Companion to EARLY GREEK PHILOSOPHY, Cam-
bridge University Press, Cambridge 1999.

26 ,,IIpoTo”, u 360r Tora ITO Cy ayTOpH HA CTAHOBHUILTY na ko JleMOKpuTa HHje
Moryhe 3acHOBaTH €THKYy Ka0 MHUIUBEHE AENAaTHOT MHUIIbeHma. CafpKUHa HETOBHX
(¢parmMeHara HUje moTnomaraia npoOujame KpyKHE U ,,BEUUTO HCTE HACTPOJEHOCTH
MPAKTUYKKX JKUBOTHUX MaHU(eECTaIHja XeJICHCKe 00MYajHOCTH, HUTH C€ OH Y BhUMa
0aBno camocBecHHM (GHIO30PCKIM pedIeKTOBakeM MOpajia, KOju YOCTalOM 0
copucra n Cokpara HHje HH MOCTOja0 Ka0 CaMOCTalHO er3uctupajyhu ¢enomen.
Amnanmusupame AbnepuhaHIHOBE ,,eTHKE”, Opyradyrje Ka3zaHo, [MOKa3yje a KOI Hera
Huje Owna Ha neny ¢uno3ogcka, HEro caMo (QpoHETHUYKA pedIieKcHja. YIIOPEIUTH:
7. Kaluderovi¢, O. Jagi¢, Z. Kaluderovi¢ Mijartovi¢, ,,Dike — sledenje ethosa i no-
mosa”, y: Ziva bastina, Vol. VIIL, br. 25, Mostar 2021, str. 72-81. O pa3IMIUTIM
HHTEpIpeTanrjamMma 0 MOryhHOCTH ¥ HapaBH ,,eTHKe” KOJI ,,BeoMa MyIpor” (megipoova,)
(AK68A1(40) aromucte xoHcynroBatu: C. H. Kahn, “Democritus and the Origins of
Moral Psychology”, y: The American Journal of Philology, Vol. 106, No. 1. (Spring,
1985), pp. 1-31; W. Schmid, ,,Der Ausgang der altionischen Naturphilosophie: die
Atomistik®, mor. VIIL, y: W. Schmid - O. Stéhlin, Geschichte der griechischen Litera-
tur;, 1. Teil, 5. Band, 2. Halfte, 2. Abschnitt, Munich, 1948, s. 276.

27 Bugern u: R. D. McKirahan, Philosophy Before Socrates, Hackett Publishing
Company, Inc., Indianapolis/Cambridge 2010, p. 329.

28 TeprynujaH moBe3yje ca UMEHOM HajIIO3HATH]eT aTOMUCTE MOITyIapHO MHEHHC 12
HOKTH M KOCa TE€K CaxpameHHUX JbYAH PAacTy joll HeKo oapeheno Bpeme (Ad hoc et
Democritus crementa unguium et comarum in sepulturis aliquanti temporis denotat)
(AK68A160).
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OapeM y HEKOj MepH, aa omaxajy. Cinuno kao u cinaBHu Ejejart®® n
Emrnenoxne,* u:

Hemoxpum kasxce Oa cge uma O 0¢ A'r);,eéxgt‘rog TALYVTA
yoena 'y oopehenoj epcmu oywie, na | yetéyery ool Yuxic moidc, xal
u mpmea mena, 3amo wimo [oHA] | 1g, yexga, TAY COWATWY, 10T
ouu2neOHo yeeK umajy yoenay Hexkoj | el dagavide Tivos Seomol xal
monnomu  (3equot) u onaxcary | gigSnrined wetéyer ToU mhelovog

(aigdnTixod), [uax] u kada cy 6ehu | Jgmyeouivov.
0eo uzdaxuyna.’!

JleMOKpHT je, OMHOCHO HEroBH ciiebeHuI, 6uo yoeheHn u na He
MOCTOjH OIITpa IeHeTCKa pasiuka u3Mmel)y OMJBHOT M YKHBOTHHECKOT
ceeta (AK59A116):

29 Kama je Ilapmennn y mnurTamy mapamgurmMatidad je 16. dparmedt
(AK28b16): ,,Kao wmo, Haume, c6axko uma MewdaguHy y yoosuma
MHoz2orymajyhum, maxo [u] ym myouma npucmyna, jep ucmo jecme o6aui oHO
wmo pazabupa (peovéet) — nPupPoOa y0o8a Koo /bYou — U KOO C8UX U Y CEAKOM;
Jjep [ono] [wumo] npemedce je mucao (vomua)” (“ws yag Exaotog Exer xaaty
UEAEWY TOAUTAGYXTWY, TWS V00S AVIQWTOIT! TaITTATAL" TO Y00 AUTO ETTIV
OTIEQ QEOVEEL, WEAEWY QUTIS AVIpMTOITIY xal TATIY xol TaVTi® To Yae TAEoy
¢omi vomua”). TIpes. XK. Kanyheposuh. H. Diels, Predsokratovci fragmenti
I, Naprijed, Zagreb 1983, str. 215, B16. Hem. uzn. H. Diels, W. Kranz, Die
Fragmente der Vorsokratiker I, Weidmann, Ziirich . Hildesheim 1985, s. 244,
B16. I'puke opurunane y npesony moxann XK. K. u 3. K. M.

30 3a Axkparanhanuna peneBanrad je 110. pparment (JAK315110), unja mocnenma
peuennna riacu: ,,Cee, naume, 3uaj ceecm (peovmaty) uma u MuuLbera (vouaTos)
[npunadajyhiu] oeo” (mavra yae 1o eoovnay Exey xal vouatos aicav). pes. K.
Kanyheposuh. H. Diels, Predsokratovci fragmenti I, Naprijed, Zagreb 1983, str. 310,
B110. Hem. m3a. H. Diels, W. Kranz, Die Fragmente der Vorsokratiker I, Weidmann,
Ziirich . Hildesheim 1985, s. 353, B110. I'puke opurunane y mpeBoxy moganu XK. K.
n3. K. M.

31 IIpes. XK. Kamyheposuh. H. Diels, Doxographi Graeci, Opus adademiae littera-
rum regiae Borussicae praemio ornatum. Typis et impensis G. Reimeri, Berolini 1879,
s. 390, IV.4,7. I'puxe opurunane y npesoxy noxanu XK. K. u 3. K. M. Koncynrosatu
w: IK6SB1.
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Inamonoeu u Anaxcazopunu u Zdoy yap Eyyelov TO QUTOY

Hemoxpumosu  [yuenuyu] mucne | eivar  oi  megi  NAdtwva xa
oa je busmka, Haume, Jcusomurba | Ayafayopay xal  Amuoxgitov
Koja npebusa y semmu.> olovTal.

HeunmenoBanu AOneprhaHMHOBH YUEHHIIM, JAKIIe, CMaTpajy Ja u3-
Meljy Onspaka ¥ )KHBOTHIbA HEMa CYTICTaHIIHjalTHe Ju(epeHIlije, OCHM
ITO Cy OMIBKE (QuTov) YKOPEEHE Y 3eMIBH (£yyeiov).>* OBO yOpajame
Ombaka Mel)y KUBOTHE-E Ha3MBa CE€ HA APYTOM MECTY HEOUCKHUBAHHM,
W aHAJIOIIKU ce Kopeme Omsbaka ymopehyje ca riaBoM >KHBOTHA a
rpane ca norama (JIK68B5.7).3

VY (Ilceyno) ApwucrorenoBom croucy O oumkama (Ilegi @utdv)
(815616-17) moxe ce mponahu 1 1a OMIbKE WMajy MEHTAITHE U Ca3Haj-
He kamanurete (JAK31A70):

32 TIpes. K. Kanyheposuh. H. Diels, Predsokratovci fragmenti II, Naprijed, Zagreb
1983, str. 38, A116. Hem. m3n. H. Diels, W. Kranz, Die Fragmente der Vorsokratiker
1, Weidmann, Ziirich . Hildesheim 1985, s. 31, A116. Cam ITnaron y Tumajy (Tiuatog)
(77a) xaxe na je Ousbka ,, Opyeauuje scuso buhe” (Etegov (@ov) U 1a je weHa ,, npupoda
cpoona myockoj npupoou” (tiig yae Gvdewmivng auyyevi) glaews @vaty). Hermro
kacHuje (7im.90a), ATUmaHUH 3a YOBEKa KaXe 1A ,, Huje 3eMabcKa He2o HebecKa
oumka” (eutoy olx Eyyeiov aAAa olgaviov). Ipes. XK. Kanyheposuh. Platon, Timaj,
~Mladost”, Beograd 1981, str. 122, 77a, str. 137, 90a. Opurunan Tumaja (Tipwatog)
npeyser je u3: Platon, Timaios. Kritias. Philebos, Werke: in 8 Bd.; griech. u. dt., siebter
band, Hrsg. von G. Eigler, Wissenschaftliche Buchgesellschaft, Darmstadt 1990, s.
164, 77a, s. 202, 90a.

33 CsecT 0 HEMOKPETHOCTH OMIbaka, KOja HECyMIHMBO MPEACTaBJba €BOJYLIMOHO
OrpaHHYCH-E, PA3NIOr je 3aliTO CaBPEMEHM HAyYHMIM TBpAE a Tpeba BHCOKO
LICHUTH BUXOBY COQUCTHUIMpaHy Ouonorujy. bamr 3aTo mTo He Mory nma Hamycrte
HETIOBOJEHO OKPYXKEHE HUTH Ja MHUTPUPAjJy Y TOTpPa3d 3a XpaHOM U oAroBapajyhum
,IapTHEpOM”’, OMJBKE Cy, CMaTpajy MHOTH OHOJI03H, pa3BUIIC HEBEPOBATHO OCETIHHBE
U CIIOKEHE CEH30pHE MEXaHU3Me Koju UM oMoryhaBajy Za IpEXUBE y THHAMHYKOM
eKBIIINOpHjyMy mocTojeher ekocuctema. JleTassHuje 0 OBUM M CIIMYHUM AWIEMaMa y:
D. Chamovitz, What a Plant Knows, A Field Guide to the Senses, Scientific American
/ Farrar, Straus and Giroux; Updated, Expanded edition (November, 2017).

34 U xox Emmenoxia ce mojaBibyjy KOMIIapalyje U aHAIOTHje KOje MOTY JIeIOBaTH
y HajMamy pyKy dyaHoBato, Ha mpumep y: AK31579, AK31b682 u AK31599. O
JOTIpUHOCY (yHAMpamy HEXOMOLICHTPH3Ma Off CTPaHE aKparaHTCKOT MyJpana
CAxgaravtivog coeds) (JIK316134) ynopeaur: Z. Kaluderovi¢, Z. Kaluderovi¢ Mi-
jartovié, O. Jasi¢, ,,0¢i8¢enje” i blazenstvo iatromantis-a iz Akraganta”, y: Znakovi
vremena, God. XXV, Dvobroj 92/93, Sarajevo, Jesen-zima 2022, str. 45-63.
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Anaxcazopa, y3  mo, u Anaxagoras autem et Dem-
Hemoxpum u  Abp.[yranuc] cy | ocritus et Abr. illas intellectum

2osopunu da (6usbke, puM. K. | intellegentiamque habere dicebant.
K. u 3. K. M.) noceoyjy ym u

casnare.>

Jla 61 KOMILTETHPAO OBO CBOjEBPCHO M3jeIHAYABAILE CBUX JKUBHUX
6uha (monexne n HexuBHX), Jemokpur (anmu u [lapmennn u Emmeno-
KJIE) je TBPIHO JIa U )KUBOTHEGE MMajy HEKY CIIOCOOHOCT MUIJbEHA. Y
MPOIYXETKY IUTUPAHOT AeTHjeBOT (parMenTa 3a0eJeKeHo je aa (T3B.
Mmuera (1V.5,12):

Ilo mwuma nuwma ne Ou xad ovc oUdsy av eim (diov
buno wnepasymno ocueo ouhe | Ghovov xuvgiws.
(Caroy aroyov) y npasom cmucny

[peuu]

AbnepuhanuH je, OCHM TOra, BEPOBAO Jia Cy )KUBOTHEE OJJTOBOPHE
3a OHO LITO pajie ¥ 1a MOTy OMTH IPEAMET MPaBeIHOT KaXKmbaBama. Y
257. pparmenty (AK685257) numre:

35 IIpes. XK. Kanyheposuh. H. Diels, Predsokratovci fragmenti I, Naprijed, Zagreb
1983, str. 269, A70. Hem. m3n. H. Diels, W. Kranz, Die Fragmente der Vorsokratiker I,
Weidmann, Ziirich . Hildesheim 1985, s. 297, A70. “Abr.” je ckpahenuna on “Abru-
calis” u omnocu ce Ha Emnenoxna. Y xmusu Ilegi putay (815b16-17) nume: o 0z
Avatayogas xai 0 Anuoxgitos xai o BumedoxAijc xal volv xal yvdaw simov Exev Ta
@utd. OBaj u nperxomuu dparment (JIK59A116) wurupann cy u y: Z. Kaluderovié,
0. Jasi¢, A. Miljevié, ,,Slojevitost zbiljnosti physikotatosa iz Klazomene”, y: JAHR
European Journal of Bioethics / Europski ¢asopis za bioetiku, god. 11/2, br. 22, Rijeka
2020, str. 381-396.

36 Ilpes. XK. Kamyheposuh. H. Diels, Doxographi Graeci, Opus adademiae littera-
rum regiae Borussicae praemio ornatum. Typis et impensis G. Reimeri, Berolini 1879,
s. 392, 1V.5,12. I'puku opurunan y npesoxy noxamm XK. K. u 3. K. M.
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LImo ce muue dcusomurba Kata 0¢ Cwwwy Zotiv v
00HOCHO [Wuxoeoe] youjarea u ne
ybujara, cumyayuja je credeha:
KO y6uja [gfcugomu}be] Koje cy adixéovta xal SélovTa GOIxETY
Henpagedne unu xohe oa 6yoy
Henpagedne, [mexa] [ocmane]
HekadcreH. A 0obpom cmarvy
suwie [oonpurocu] axo ce mo | um.
paou, Hezo axo ce ne [paou].’’

, oy cs. ¥ \
QOVOU xal W) Qovou @O ExEl" TG

b ~ i3 ’ \ \
ad@diog 0 xTElVWY, xal TEOG

b ~ ~ " ~ N
eleaToly ToUTo 200s1v waAloy %)

Ha noyetky oBor (hparmMeHTa CTOju 1a ce caMo Heke To jecT ozapehe-
HE KMBOTHIGE MOTY YOHjaTH, JIOK ce II0TOM KpHcTanuiie 1a he ocraru
HEKaKI-EH OHAj KOju yOHuja JKMBOTHELE KOje CY HenpaBenHe (adixsovta,)
nnn xohe (¥Aovta)®® ma Gyny nHempasenne. Hamehe ce murame Koje cy
TO ,,HEKe” JKUBOTHUIbE Koje ce cMejy youjatu? Koje cy To xuBOTHIGE
KOje YMHE HETIPaBLy ¥ MOTY JIEIOBAaTH XOTUMHYHO, TOIITO j& CBHICHT-
HO J1a TI0CTOje ¥ TakBe? JIeMOKPHT je MOXK/1a TPU3UBA0 HEOAYAapHOCT,
KOja je IpUNnucuBaHa MUCIHOILYy ca CaMoca M yTeMeJbUTEIbY 0COOEHOT
¢dumnozodekor OparcTea y ,,Bennkoj [ puxoj” (Meyaln ‘EAAag) ITuraro-
pH, u3Mely AMBIbUX )KUBOTHIGA MOITYT JIMCHIIA, PETITHIIA, JIABOBA HIIH
BYKOBa, Koje¢ Cy Morie OuTH youjaHe Oe3 nkakse 0oja3Hu u jomahux
KHUBOTHIbA, TOBEJA WIK KOmba, Koje Huje Tpebano youjatu, 300r Tora
IITO CYy BEPOBATHO HEKOME MpHIajajie U Ouse MmpeaMeT HOPMHUpPAHEe
3amituTe. JIMBIbe KUBOTHIGE CY adixelv IITO 3HAYM ,,JIOIIE CE MOHA-
11ajy” W jeTHOCTaBHHUj€ ,,0311elyjy”, TOK TEPMHH 0ixa0¢ TOApasyMe-
Ba Ja cy qoMahe KMBOTUILE ,,0HAKBE KakBe Tpeda 1a Oyay”, OMHOCHO
Jla ce MOHAIajy ,,IPUKIAIHO” | ,,W3BEIKOAHO”.

VY napennom 258. ¢parmenty (JAK68b258), AGnepuhanun kaxe
Jla HAHOIICHE ITETEe MUMO TpaB/e (Taga Oixmy) UMIUTAIIMPA OIr0OBa-
pajyhy u nenoButy ogmasy:

37 TIpes. K. Kanyheposuh. H. Diels, Predsokratovci fragmenti II, Naprijed, Zagreb
1983, str. 182, B257. Hem. uzn. H. Diels, W. Kranz, Die Fragmente der Vorsokratiker
1I, Weidmann, Zirich . Hildesheim 1985, s. 197, B257.

38 Wmenuna cpefmer poaa SéAnua WIH KEHCKOT poaa YéAnaig 03HaYaBa ,,BOJbY”,
,»3aIoBecT”, ,,KeJby”, ,,3am10B0sbcTBO”. Bunern: H. G. Liddel, R. Scott, H. S. Jones, 4
Greek-English Lexicon, Oxford University Press, Oxford 1996, p. 788.
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Youjamu mpeba cee wimo nano- XTEIVEI Y0 TG TYURIVOVTA TTAQ0
Cu wmenty Mumo npasoe, no C6axy | dixny navra meol Tavtos: xal TaiTa
yeny; u ko maxo uuny umahe e | 5 woidy e0Suping (P) xai dixme xai
yoeo pacnonoicersa (evduwing) (?) Sagoeog xal ntnoews (P) év mavti
u npasoe u xpabpocmu u UMOBUHE | xiguwi wélw woioay weSiter.
(xtmoews) (?) y ceakom nopemky
(¢v mavTi xoouwt).*

[ocroje a1, caoOpazHO Manoyac HalKCaHOM, CTBOPEHA KOja MOTY
HAHOCHUTH IITETy MO mpaBau (xata dixmy)? EBeHTyanHu apupmaru-
BaH OJITOBOP JISKH y PAHOM pa3yMeBarby MMCHHILE Oixm Kao ,,Heder
yoOu4ajeHor”, oHora IITO j€ ,,HOPMAHO , T1a TIpeMa TOMe U ,,FICTIPaB-
HO”. BYKOBHM H JINCHIIE KOjH IIYCTOIIIE TI0 IIIyMH He TOHAIIA]y CE Taoa
dtxmy. OHU TO YMHE KaJla yIaJHy Y TOp ca OBLIaMa MM JBOPHILTE ca
KOKOIIIKama, T1a Tpedajy OuTH youjeHu jep Taaa ,,HaHOCE IITETy MUMO
npasne” (mmuaivovta Taga dixmy).

39 IIpes. K. Kanyheposuh. H. Diels, Predsokratovci fragmenti II, Naprijed, Zagreb
1983, str. 182, B258. Hem. uzn. H. Diels, W. Kranz, Die Fragmente der Vorsokratiker
11, Weidmann, Ziirich . Hildesheim 1985, s. 197, B258. I'puke opurunaie y npeBoay
nomanu XK. K. u 3. K. M. TekcT U3BOpHHKA y PYKONUCHMA j€ MCKBAPEH, 1A je TPBY
pedeHuIly Moryhe IpoTyMaduTH Tako Ja ce OHa OJHOCH Ha )KUBOTHIbE LITCTOYNHE U3
nperxonHor 257. ¢pparmenta (JAK685257), anu 1 Ha Jbyne, Kako TBpAW HapenHu 259.
¢dparment (JIK685259). Moryhe je na edSvuia (,,100pa Bosba”, ,,pamoct”, ,.Becesbe”,
,,CIIOKOjCTBO”’), ¢ moueTka Tpeher pema TekcTa OBOT (parMeHTa, jecTe 3aMeHa 3a
u3BOpHO émSuwio (KOja je MMEHHIA KEHCKOT poJa W 3HauW ,,0Xyna”, ,sKesba”,
,,ae3nyhe”, ,,HaroH”), ma jeo peyeHuIle y KOMe CTOju Ja he Ko ajgeKkBaTHO MOCTyIa
HUMATH Y CBAKOM (ROAUCKOM) TIOPETKY BHlIE (100por) pacnonokema (s0duuia), Tpeba
pa3ymeTu 1a Ko yOuja OHa CTBOpEma K0ja MEMO TIpaBJie HAaHOCE WITETY: ,, Mmahe suuie
onoza 3a uum sncyou (¢mduvwia)”. O OBOME, Al U O TOME IITa OH EBEHTYAJHO MOIJIO
JIa CTOJH YMECTO xTNTews Tj. xTHais (,AMambe”, ,,AMETaK”, ,,CTHIakEe”), CyreCTHje Cy
XTATEWS, TiTI0g, TAMNTEwS, ExTagsws, omuupuuje y: H. Diels, W. Kranz, Die Fragmen-
te der Vorsokratiker II, Weidmann, Ziirich . Hildesheim 1985, s. 197.

Ipoxorme (J. F. Procope), kaxxe 1a MHOTH IpoOneMu ca J[eMOKpUTOBUM (pparMeHTUMA
MPOMCTHYY 300r Ha4YWHA HHMXOBOT IPEHOIICHA. [lapMEHHIOBH, MENHCOBH WIH
AHaKCaropMHH TMAacaKd CadyBaHU Cy MPBEHCTBEHO 300T Tora mITO Cy (HI030(H,
on Apucrorena ma Hagajbe, CMaTpalid Aa je BpedHo aa Oymy mutupaHu. CerMeHTH
AOnepuhaHHOBOT ,,eTHYKOT” QyHAYyCA, IO BeMY, BEAHHOM Cy IPEHETH MOCPEACTBOM
AHTOJIOTHja KOje Cy KOMIMJIMpaHEe 3a ApYyre CBpXe, a HE Ja OW MPEHOCHIN HEYH]jy
¢unozodceky mokrpuny. J. F. Procope, “Democritus on Politics and the Care of the
Soul”, y: The Classical Quarterly, New Series, Vol. 39, No. 2. (1989), p. 307.
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VY 259. ¢pparmenty (JAK685259), HanokoH, TOBOpH ce O TOME Ja
OIacHE 3BEPU U IMHU3ABIHM (x1vadiwy ... xal éemeTéwv) Tpebajy OuTn
CMaKHYTH TIOIITO Cy OHHU IIPOTUBHUIM Y CBAKOM KOCMOCY.*

JleMOKpHT ce, ca Jpyre CTpaHe, MoACMeBa0 0COOMHHU Jbymu*! Koju
Cy uMajy oOWdaj 1a XBalle JKHBOTHE-E KOj€ CYy CIIOCOOHE Ja HEeIITO
nako Hayue, TBpachu (JIK68b154):

Mu  cmo  [ruxosu]  yuenuyu uadmTas v Tols weyioTolg
(wadnrag) [ounu] y najeaxcHujum | yeyovétag NWag: aeaxYNs
cmeapuma: 00 nayka  [cmo] |y Yeavrixdi  xal  GxsoTixdj,
[nayuunu] mxaree u Kpnwerve, 00 | yehidovoc v oixodomiar, xal T@Y
nacme epadwwy kyhe, a 00 nmuya | Aiyvedy, xixvou xal amdovos, év
nesauuya, 1a6yoa u crasyja, nesarve, | ¢di xaTo wiwnaiy.
ononawajyhu (wiunma) ux.*

40 V oBom u y cnemehem 260. ¢parmenty (AK685260), omcer crporor
CaHKIIMOHUCAbA TIPEKPIIIIIALA ,, 3akona omaya” (vowous Tovs maTeiovs) M OHUX KOjH
HE yBa)XkaBajy Mpapay IPOLIMpYje ce ca KUBOTHI-A Ha Jbyae. Kaja cy Jbynu y nmuramy,
MIOCTOjH! jeIHO OTpaHUYCHE Koje ce Takohe MOKe MPOTYMAaduTH Kao 3aCTyNamke Hicje
nomothesie. Y JIK68b259, HakoH KoHCTaranmje aa tpeba: ,, Youjamu nenpujamema
y ceaxom nopemxy” (xteivety modéuioy dv mavTi xéguwwi), PEYCHHIA CE 3aBpIlaBa
OIIaCKOM Jia je To Moryhe ypajuTu camo YKOJIHKO: ,,[/To] 3axon ne cnpeuasa” (un
vowos ameigyet). Ipes. XK. Kanyheposuh. H. Diels, Predsokratovci fragmenti II, Napri-
jed, Zagreb 1983, str. 182, B259. Hem. m3n. H. Diels, W. Kranz, Die Fragmente der
Vorsokratiker II, Weidmann, Ziirich . Hildesheim 1985, s. 198, B259.

41 Cse Jpyacko (a 0coOMTO BHUXOBa HCHpasHocT), o AOnepuhaHuHy, 3acimyxyje
cMmex (wg yélwTog afiwy mavtwy T@y év avdewnorg) (IK68A2, IK68A21, JIK68A40;
JK68113).

42 TIlpes. XK. Kamyheposuh. H. Diels, Predsokratovci fragmenti II, Naprijed, Zagreb
1983, str. 169, B154. Hem. uzn. H. Diels, W. Kranz, Die Fragmente der Vorsokratiker
11, Weidmann, Ziirich . Hildesheim 1985, s. 173, B154. I'puke opurunazie y npeBoay
monanu K. K. u 3. K. M. BberoBu ¢pparmentu oOuinyjy U OpojHIM (PU3HOIOIIKIM
M0jeJMHOCTUMA O PACTY ¥ 0A0AIMBaby pPOroBa KO jesicHa M OMKOBa, Kao M TOME 3aIlTO
HEKe XHUBOTHE HeMajy poroBa (JAK68A153, AK68A154, IK68A155). [lemokpuroBa
ynyheHocT y dayHy HIycTpoBaHa je M 00jallmbemhbiMa O CPOIHOCTH JIaBOBA M COBA Y
aCIIeKTY ,,BaTPEHOCTH’, KOja Y3pOKyje J1a ce caMo JIaBOBHU pal)ajy OTBOpPEHHUX OYH]jy a
Jla COBE OJUTMYHO Buze 1 'y Hohuma 6e3 meceunne (AK68A156, AIK68A157). Pube ce,
Ha EMmenoknoBoM Tpary kxoju cy cieamnu Apuctoren u Teodpact, XpaHe ciaTKoM
a HE CJIaHOM BOJOM, KOja Cc€ HajlasH y HE3HaTHUM KOJIMYMHAMA Y MOpY, a HEKe O
BUX MOTy 4Yak W Oa kuBe Ha cyBoM (AK68A155a, IK68A1556). Abnepuhannn
objammbaBa ¥ Ja HETIOBH KyKypHdy Ipe] 30py 3aTo LITO MM ce€ JI0 Taja XpaHa
PaBHOMEPHO PacIOpey O YHUTABOM Telly, a OHU Beh JOBOJFHO OJMOPHHM 3aIlO4HY ca
CBOjUM JHEBHHM aKTHBHOCTHMa, Y OBOM ciydajy neBameM (JAK68A158). benemke
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Hemokput, Tpauanun, 010 je caMo jelaH y HA3Y jOHCKUX M UTall-
ckux ¢uno3oda Koju je anmocTpopupao MHTPUHCHYHY CPOTHOCT Iie-
JIOKYIIHE TIpHpoe,* jep Cy M IO meMy IIpBa skuBa Onha CTBOpeHa Off
Bozie u Omara (ex aqua limoque), wim Cy Tpou3aimnia u3 3emibe (de
terra) Tj. HacTana u3 ,,Biare [Koja] *uBoT aaje”* (Vyeot Cwioyovotvtog)
(JIK68A139). brbke 1 )KUBOTHIGE CYy OMBCTBEHO CYOJHOCHE (OHMIBKE,
pedeHo je, jecy kuBoTHIE ({@Di0v ... TO @uTOV &lvat), W TOCEIy-
jy yM (volv), ciocoOHOCT cxBarama (yvdaiv), pazabupajy u MuUcie
(eovnaig).® Y IK68B198 HaBomM ce mITaBHIIE 1a:

[Ono] [Kome] [je] nompebro To xomilov o0idey, oxooov
yeuha (0idey) Konuro my mpeba, 0ok
[onaj] [kome] [je] nompebno [mo] | xemlet, 6 0¢ xomilwy ol yivaaxer.
He npenosuaje (o0 yivwaxet).*

U3 CEKYHIApHUX M3BOPA CaAp)Ke U MHOIITBO 3aHUMJBMBHX YBHA O PENPOIYKLHjU U
emOpuonormju (JAK68A140, IK68A141, 1K68A144, TK68A145), ykpyuyjyhu u
BEpOBaE MMUTArOpPejCKOT MOpeKia 1a ce kuBa Omha MOTy XpaHUTH U Mupucuma. U
cam Jlemoxpurt je, no JlaeptujeBoj (I1X,43) anernotu, mupumryhu tomao xmed ycrmeo
cebu J1a IPOY’KH JKMBOT 32 YUTABA TPHU JaHa.

43 O apyraumjem Tymauemy mpupoae ko AGmepuhanuna Bumern: G. Sirbek, N.
Gilje, Istorija filozofije, Karpos, Beograd 2017, str. 114-116.

44 Tlpes. XK. Kamyheposuh. H. Diels, Predsokratovci fragmenti II, Naprijed, Zagreb
1983, str. 131, A139. Hem. uzn. H. Diels, W. Kranz, Die Fragmente der Vorsokratiker
11, Weidmann, Ziirich . Hildesheim 1985, s. 123, A139. Ynopeautu u: Met.983b18-27;
AK11A13, OK11A23; OKI12A11, OK12A27, OK12A30; OK13A7, OK22A15;
AK22612, JAK22B77, AK31A4; HOK38A3, JK38A6, JK38A10, JK38All;
JK59A1.8., OK59A42.2., OK59A42.12., OK59A112; OK64A27, NK68B5.1.4.,
JK68b5.3.

45 KinmeHT AJekcaHApHjcKA 4Yak Oenexu aa je JleMOkpuT Tpebao JIOTHYKA
Jla TIPETIIOCTABH Ja U XKUBOTHI-E UMajy MOojaM O0XKaHCKOT, MpElU3HHje Ka3aHo, Ja
ce Makap M HEBOJbHO Carjacu ca TakBMM MulubereM Kcenokpara u3 Kanxemona
(KaYohov yotv Tajv mepi Tol Seiou Evvolay Eevoxoatns o Kalymdovios olx ameAmiler
xal &y Toig aloyors, Amuoxoitos 0¢, xay wy YEAL, oworoynaet dia Ty axolovdiay T@y
doyuatwy) (AK68A79).

46 Ilpes. XK. Kamyheposuh. H. Diels, Predsokratovci fragmenti 1, Naprijed, Zagreb
1983, str. 176, B198. Hem. uzn. H. Diels, W. Kranz, Die Fragmente der Vorsokratiker
11, Weidmann, Ziirich . Hildesheim 1985, s. 186, B198. I'puke opurunane y npeBomy
nmomamu K. K. u 3. K. M. 3Haueme macyca HUje 0 Kpaja jacCHO, MOXIa U 3aTO IITO
peueHHIa enmyje Kao 1a je HegospueHa. Pmio30¢u u GUION03U Cy 4YeCTO H3HOCHIIH
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JKusotume, wiu 6apeM HEeKe O] ’bUX, MOTY U Jla apTHKYJIUIILY Biia-
CTUTA XTCHa U CTOTa Cy, Kao LITO je HAMUCAHO, OATOBOPHE 32 OHO IITO
YHHE, a [0 TUITOBUMA OMaXama U CIICHU(PUIHOCTIMA YyIia, Y HajMarby
PYKY, HE 3a0CTajy 3a npyrum ouhuma. Y 138. Mueruma (1V.10,4), xu-
BoTHIbE (Aoya {@ia) ce, Tako, 3ajeqHo ca Myapaimma (copous) U 60-
ropuma (Jeols) CBpCTaBajy y KaTeropHjy OHHX CTBOPEH-A KOja UMajy
,[IIECTO” UYIIO:

Hemoxpum  [kaxce] oa uma Anquoxgitos  mAsiovs  elvat
suwe uyna [00] [nem], [u] k0O | qigSqoeic, meol Ta dhoya C(dia
HepasyMHux Jcueux ouha u Koo | xai megi Tols gogols xal megl
Myopaya u koo 602o08a.”’ Tovs Jeolc.

XHIIOTE3y Ja ce ONo3uiyja u3mely cpeamer U Mynikor poaa y oenemm u3 CtobejeBe
AHTOJIOTHj€ THYE KOHTPACTHpama )XUBOTHIEC H YOBeKa. J[Hic, y TOM Kibydy, NHIIE
IIa je 0Baj ()parMeHT MOTBPJA KOJIHUKO je KUBOTHI-A MyZApHja (MaMeTHH]ja) Of Y0BEKa
(“Um wieviel weiser als der Mensch ist das Tier ). H. Diels, W. Kranz, Die Fragmente
der Vorsokratiker II, Weidmann, Ziirich . Hildesheim 1985, s. 186.

47 TIlpes. XK. Kanyheposuh. H. Diels, Doxographi Graeci, Opus adademiae litterarum
regiae Borussicae praemio ornatum. Typis et impensis G. Reimeri, Berolini 1879, s.
399, 1V.10,4. Buneru u: IK68611; 1K23b4.
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AKoO je KoJI Hepa3yMHHX XKUBUX Ouha, 300T lbUXOBUX MHCTUHKATA,
Moryhe penaTHBHO JIaKo MPETIIOCTABUTH MOCTOjambe ,,lI0CEOHOr” uyIa,
a KoJ; OOroBa joII W JIAKIIe YTBPAHUTHU Jla 00Jbe U ayOsbe ,,BUC” U OI
KUBOTHEA M Of JbY[H, M3BECHA MOTeImKoha ce TojaBibyje KOa pasy-
MEBama yJIore M CTaryca Myzpara y oBoM AETHjeBOM IIpeHocy Abme-
puhanuHOBOT (parMenta. Harre je munsseme, Ha Tpary [arpujeBux
omacku,* na, Kao IITO HH T0jaM gogia He Tpeba OuTH cxBaheH camo
Kao ,,Myapoct”’,* Tako HU go@os HE MOpa EKCKIY3MBHO O3HAYaBaTH
,»MYIpOr” 4oBeKa H3paxkeHe MUCKyp3uBHEe Mohu. OBaj TEPMHH MOXE
o0enexaBaTy M CBaKy ,,BemITy , ,,yBexOaHy”, ,,0KpeTHY , ,,ACKyCHY
ma u ,,JJykaBy~ ocoOy. VM mecHHuIM, BECHUIIA IPOPOIITBA WU PEITH-
THjCKH YUUTEJBH OHIIH CY, Takohe, NeKIapucalu Kao sophoi, 4uju yBU-
I HUCY OWJIM HY>KHO, WJTM YOIIIITE, TOCPEIOBaHN UHTEJIEKTOM Beh cy
HacTajajli WHTYUTHBHO W I0J] KapaKTEPUCTHYHHUM ,,HajaxHyhem”.*
OBa BUXOBa CIIOCOOHOCT Mora ce JIeMOKpHTY, OJJHOCHO TyMaduMa
HETOBHX CITHCA, JIONCTA YYNHUTH Ka0 HEKAaKBO ,,IOATHO” YyIIO.

48 Koncynroatu: W. K. C. Guthrie, 4 History of Greek Philosophy 1I, Cambridge
University Press, Cambridge 1965, pp. 449-450.

49 Y mwmjanory O ¢gunosoduju (Ilegi prhogopias) (gp. 8), Apucroren mumre o pas-
JMYUTUM NIPUMEHAaMa U 3HaueHhHUMa sophie, y KOHTEKCTY OIIOpaBKa JbYJCKOT POZA OJf
KaTacTpoda Koje ra mepuoauyHo moralajy. Sophia eBomynpa of jeTHOCTaBHOT IIO-
crurdyha rajema )xura, Ipeko apXUTeKTOHWYKUX yMeha 1 yCIocTaBIbatba IOTUTHIKHX
U 3aKOHCKUX HOPMH H IOpenaka, 10 0aBJberha NPUPOAOM M, Ha KOHILY, MOTpeHa He-
MIPOMEHJBUBHX U HETPOIIAAJbUBIX O0KaHCKHUX CTBapH. Yropenutu u: Met.982al12-14;
EN1141a24, EN1141b2-3.

50 Buperu: JIK68Bb17, IK68518, IK685166; IK68A77. Moct (G. W. Most) ro-
BOpH Ja JOKTpUHA O OOkaHCKOM HagaxHyhy moesuje, kojy je JleMOKpHT 3aBemrao
IInatoHy, ocTaje peuynTo, Hako Ha MOMEHTE BEOMa MPOHHUYHO, CBEJOYAHCTBO O OJIp-
JKHBOCTH OBOT mieaumrTa yHyTap ¢uiozoduje. G. W. Most, “The poetics of early
Greek philosophy”, p. 353, y: A. A. Long (ed.), The Cambridge Companion to EARLY
GREEK PHILOSOPHY, Cambridge University Press, Cambridge 1999.
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CBe HaBeoeHO WMaK HE ykadyje na je AOaepuhaHuH, mOMyT
[Murarope® n EMnenokia,’? OHO ancoiyTHO MPOTHB MOBpehuBama u
MHCTPYMEHTAITH3aLHje He-JbYCKUX XKUBHX Orha.”* OCHM MpaKkTHYKO-
»CTHIKHAX "’ Pa3iora 3a BUXOBO ,,eTMMHHUCARKE”, KOjU Cy pa3MaTpaHu
y 10 cajla MUTHPAaHUM I Tapadpa3zupanuM (parMeHTHMa, OHo je
Bol)eH, MOJIEPHOM TEPMUHOJIOTHjOM PEYEHO, U TEOPH)CKUM, TPUPOITHO-
HAyYHHUM W OMOMETUIIMHCKAM MOTHBHMA. >

Meby T3B. UMHTaNMjaMa, HauMe, Haja3d Ce IpUYa O HETOBOM
HABOAHOM CYCpeTy ca XHUIIOKpaToM, Koju je 3arekao Jlemokpura ok-
PY)KCHOT TellMMa >KHBOTHEbA KOj€ je YIpaBO CElHpao (avatéuvw).
O06jammeme mTa pagd v 0 YeMy TOT TPEHYyTKa MHUIIE Koje je ToHyheHo
,,OIlly”’ MEIUIIMHE Tiacu: Pa3jor 3a cenupame HUje Y3POKOBaH HUIIO-

51 Koncynrosatu: AK2157; DL,VIIL,13; AK31B5135; [opdupuje, O yzopacasarsy
00 ooywesmenux [ouha] (Tlepl amoyms suduywy), 3.20. NHTepHeT agpeca:
https://books.google.rs/books?id=7CoVAAAAQAAJ&pg=PP41&lp-
g=PP41&dq=Porphyry+% CE%A0%CE%B5%CF%81%E1%B-
D%B6+%CE%B1%CF%80%CE%BF%CF%87%CE%B7%CF%82+
%CE%B5%CE%BC%CF%88%CF%85%CF%87%CF%89%CE%B-
D&source=bl&ots=ce8hvOIVCE&sig=cQixCWAmMInL2VRrbZ8JA-
h70XjsE&hl=en&sa=X#v=onepage&q=Porphyry%20%CE%A0%CE%B-
5CF%81%E1%BD%B6%20%CE%B1%CF%80%CE%B-
F%CF%87%CE%B7%CF%82%20%CE%B5%CE%BC%CF%88%
CF%85%CF%87%CF%89%CE%BD&f=false; M. Mantzanas, “The Concept of Mor-
al Conscience in Ancient Greek Philosophy”, y: Conatus — Journal of Philosophy, 5,
no. 2, Athens 2020, pp. 65-86.

52 VYnopenutu: M. R. Wright, Empedocles The Extant Fragments, Hackett Publish-
ing Company, Inc., Indianapolis 1995, pp. 57-76.

53 U mopen m3pedeHor o crtpane Kmumenrta y ¢ycnotu Op. 43 (u y apyrom
neny T3B. Muera (IV.5,12), xuBotume ce y nmomernyToM (JAK68A79) u jomr Hexnm
MectuMa 1 pparmeHTHMa (T3B. Muera (1V.10,4); JK68534, IK685164), Ha3uBajy u
., Hepazymuum”’ (aAéyorg).

54 'V cemamzecer jemHOM Aeny ca Moryhum JIeMOKPHUTOBHM ayTOPCKHM II€YaTOM
TOBOPH ce, M3Mely 0cTalor, o physisu, KOCMOJIOTHjH, aCTPOHOMH]jH, Teorpaduju, Gpu-
3HOJIOTUjH, MEULIMHH, IICUXOJIOTHjH, OCETHMA, CITUCTEMOJIOTHjH, MAaTEMAaTHIIH, MarHe-
TH3MY, OOTAQHUILIH, MY3HLH, CIMKabY, OJbOIIPUBPEH, JINHIBUCTHIIM, IUTAUMA KOja
Ou aHac Ha3BajlM POAHMM, U O TIOJUTUYKHM H T3B. €THYKUM CTBApUMA. Y KaCHUjUM
BpeMeHNMa AOnepuhaHuH je OCTao JereHaapHa Gurypa KoMe cy, OCHM ITOMEHYTHX,
MIPUITUCHBAHA M MarHjcKa U aJixeMujcka oTkpuha u ciucu. Huje Hu gynHO mro je Apu-
croren pekao (GC315a35): ,, On (Aemokput, mpum. XK. K. u 3. K. M.) je, yunu ce, o
ceemy pazmuuisbao” (obtog 07 Zoixe wev megl amavtwy egovtigat). Ipes. XK. Kanyhe-
poBuh. Aristotel, O postajanju i propadanju, y: O nebu. O postajanju i propadanju,
PAIDEIA, Beograd 2009, str. 252, 315a35.



[MPOTO-BUOETUKA 31

JAITaBa-EM MIIM HETATUBHMM eMoIMjaMa (MpXKIoM (uigéwy) ycMme-
peHuM mpeMa xuBoTHbama ({@ia), Koje AbrepuhanuH Ha OBOM MECTY
UMeHyje Kao ,,00kja nena” (Jeol £gya), Beh 3aT0 MITO OH HUCTpaKyje
npupony (dilnuevos @uaiy) 1 TIONIOXKA] KydH (xoA%s) Tj. y3poke ompele-
HHUX 00JIeCTH KO/ JbyIn>® (KOHKPETHO MaxHUTOCTH (waving) (JIK68LL3).

Osgaj amoxpudur (parMeHT,>® Ha KOHILy, ITOKa3zyje 1Ia je y OIry-
cy mymapocTtr®’ u3 Abmepe, OCHM aclieKTa HHUBEINCamha KUBOTHIA 1
Oubaka ,,HaBuIle”, OTHOCHO MIPUITMCUBAa CBUM XKUBUM Ouhnma mo-
OyJApHUX WA WACHTUYHUX JYIICBHUX M MHTEICKTYaTHHX KapakTe-
pucThKa, Moryhe AeTeKTOBaTH U enadopalmje ca mpoTo-aHTPOIOLEH-
TPUYKUM MPU3BYKOM.>®

55 Xpumhanckn HOBOmaronundap u3 VI Beka [laBun u3 JepmeHuje TBpau na ce
4yoBeK, npema [lemoxputy, moxke oapenutu kao ([AK68b34): ,, Mau (pacno)peo”
(wixgdt xoauwr). Tpes. XK. Kanyheposuh. H. Diels, Predsokratovci fragmenti II, Na-
prijed, Zagreb 1983, str. 158, B34. Hem. uzn. H. Diels, W. Kranz, Die Fragmente der
Vorsokratiker 11, Weidmann, Ziirich . Hildesheim 1985, s. 153, B34. Ha npyrom mecty
(Ilpomus mamemamuyapa (V1I, 265) jemHocTaBHO CcTOjU: ,,Ho6eK je oo wmo céu
snamo” (AvSownos daTiv 6 mavres 1duey’). Tpes. XK. Kanyheposuh. =. Bumeioixos,
I[TPOZ MAOHMATIKOTZ, ceh. 248, VII, 265. Uureprer agpeca: https://archive.
org/details/sextusempiricus01bekkgoog/page/n241/mode/2up?view=theater.

56 HesaBucHo on ynpaBo koMeHTapucaHor nacaxa (JK68L[3), He cme ce cMeTHYTH ©
yMma, Ha [IpokoneoBoM Tpary, HEOBOJbHA CHTYPHOCT HAIIET 3Hama O TOME KOIHKO TyTO
1y KOM O0JHKY Cy TpexuBena AdnepuhaHnHOBa H3BOPHA JieNia, U KaKBa CBE M0jEIHOC-
TaBJbHBamka, MOTU(HKALHje 1A U UCKPUBIbABAA Cy AOKHBENA IPOTOKOM BpeMeHa. Y
JK68A31, penmo, HABOAU ce J1a Cy CaMo JIBE KEbHTe CTBAPHO Heroe (Benuku no(ped)
ax (Méyag diaxoguog) u O npupoou xocmoca (Ilegi puaewg xoauwov), a y HapeaqHOM 32.
¢dparmenty (JAK68A32) 3abenexeHo je 1a je cacTaBbad Homuca J{eMOKpUTOBHX Jiena U
pEUHUKa TEPMHHA KOje je OBaj ynoTpeOsbaBao Ono anexcanapujcku oudmmorexap Kamu-
Max, a He Y IOTOK0] TpaguLuju yenrhe IoMUBaHu Tpacui.

57 Y JK68A2 u JK68A18 Jlemokpur je, m3melhy octanor, Ha3BaH u Myzapoct
Cogia).

58 Jla ce HaroBeIITaju JOTOLEHTPHYKUX M XOMOLEHTPUYKUX IOIVIE/Ia Ha CBET, Kao
¢dyHIaMeHara MoaepHe rpahaHcke ernoxe, U mopes CTPYKTypalTHUX Hpenpeka y Bero-
BOj KOHIIENIHUjH MOTy ITpoHahy 1 y JIeMOKPUTOBHM 3anakarbuMa KOHCYJITOBAaTH, MUMO
nHaBenennx (JAK68A105; IK68b611, AK68b34), u cnenche ¢parmente: AK68A111;
JK68b5.8.7., JK68b33, JK68b5179, JAK68b5180, JAK68b5181, AK68B182,
JIK685183, JIK686185, IK685187, MK685278. Ilupe sugern: Z. Kaluderovié, Z.
Kaluderovi¢ Mijartovi¢, O. Jasi¢, “Early Hellenic Anticipations of Logocentrism and
Homocentrism”, y: buosmuxa (BIOETHICS) ®enepanbHblii HayYHO-IPAKTHYECKHN
xkypHai, Tom 16, Ne 1, Bonrorpan 2023, pp. 12-16.
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Abstract: In the text, the authors examine Democritus’ proto-bioethical pas-
sages and assert that his fragmentarily preserved writings, along with those of
some other early Hellenic writers, do not exhibit a distinct dichotomy between
body and soul or between organic and inorganic. Instead, there appears to
be a specific amalgamation of the two first-mentioned elements that is more
aligned with his worldview, respectively, to the discourse he inherited, reflec-
tive of the era in which he lived and worked during the 5th and 4th centuries
BC. Throughout this period, namely, the body was hard to imagine without
the soul, but also the soul without matter. Consequently, the thinker of Ab-
dera comprehends thinking as something corporeal similar to sensation and
understands, analogous to Parmenides and Empedocles (and Plato), that like
is perceived and understood by like. In DK68B164, it is clarified that he ap-
plies this reasoning to both ensouled (¢uyiygwv) and non-ensouled (ayvywv)
entities. The expected result of such an approach is the claim, elaborated on
in this article, that not only humans but also other creatures have certain cog-
nitive and “willing” abilities. Although his notes contain aspects that clearly
point to the kinship of all living beings and, to some extent, non-living ones,
the one who “had thought about everything” still does not entirely adopt the
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BIOETIKA KAO VRSTA PRIMENIJENE ETIKE

SaZetak: ,,Prirodni“ svet u kojem u ovom trenutku Zivimo je sve vise pod
obelezjem ljudskog delovanja i njegovih dela, tako da on postaje puno S$iri i
sloZeniji od ranijih epoha istorije. To donosi i potpuno nova i kontroverzna
moralna i eticka pitanja. Zbog toga, sve veéi je zahtev da se od etike kao nauke
trazi da ponudi odgovore na otvorena moralna pitanja vremena. Od nje se trazi
da se vise interdisciplinarno protegne u mnoga podrucja ljudske delatnosti.
Tako se i rodila potreba za primenjenim aspektima etike, posebice za bioeti-
kom, kao moralnim razmis$ljanjem i vrednovanjem zivota i svega onoga $to se
odnosi i upucuje na Zivot.

Radi se o jednoj interdisciplinarnoj oblasti istrazivanja i ekspertiza o odgovor-
nosti ¢oveka u zastiti zivota, svih zivotnih formi i zdravlja. Ali i viSe od toga!
,,Radanje bioetike* zahteva i trazi ,,ozbiljnost ljudi ispred velikih pitanja nasih
prirodnih osnova*. Bioetika se stavlja u sluzbu ,,usmerenja ljudi da stvaraju i
vode cist i dobar zivot, i da ih podstice da se angazuju u unapredenju vitalnih
osnova ljudskog postojanja.*

Clanak razraduje njen predmet, zadatak i ciljeve, te na taj na¢in pokusava
opravdati njen veliki zna¢aj u ovom dobu naucne indolentnosti, tj. zasto je
bioetika postala osnova za univerzalizaciju savremene etike, kao njena teznja
ka sveobuhvatnosti, ka onom §to je jedinstveno i vredno za celi ljudski rod.
Kljuéne reci: primenjena etika, bioetika, zivot, odgovornost, ljudsko postojanje

UvoD

Podrucje ljudskog delovanja, svet ljudskih dela, sve se vise uvecava
i komplikuje tokom istorije. ,,Prirodni* svet u kojem u ovom trenutku
zivimo je sve vise pod obelezjem ljudskog delovanja i njegovih dela,

1 E-mail adresa autora: donevdejan@fzf.ukim.edu.mk
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tako da on postaje puno $iri i sloZeniji od ranijih epoha istorije.? Za-
hvaljujuéi, pre svega, modernim naukama, tehnici i tehnologiji, danas
se u mnogim podrucjima zZivota nalazimo suoceni sa potpuno novim
i kontroverznim moralnim i etickim pitanjima. [ upravo ta sve veca
kompleksnost ljudskog delovanja jaca i potrebu eticke refleksije, a s
tom potrebom rastu i druStvena ocekivanja od etike kao nauke da ona
ponudi odgovore na otvorena moralna pitanja vremena.

Od etike se trazi sve veca okrenutost ka aktuelnim drustvenim pi-
tanjima. Od nje se trazi da se vise interdisciplinarno protegne u mno-
ga podrucja ljudske delatnosti. Radikalno promenjena situacija u sa-
vremenom svetu nauke i tehnologije sve ociglednije postavlja pitanja
moralnih problema u konkretnim podrucjima delovanja, a posebice u
onim koja su povezana sa razvojem nauke i tehnike, kao i sa problema-
tikom savremenog postindustrijskog drustva uopste.

RAZLOZI RADANJA PRIMENJENE ETIKE

Od 60-tih i 70-tih godina proslog veka pa do danas, doslo je do dife-
rencijacije i razgrani¢enja primenjenih etika. Kao rezultat tog procesa
doslo je do povecanog interesa za razlicite vrste primenjenih etika, a
koje su posledica brojnih razloga, od kojih ¢emo izdvojiti samo Cetiri.

Prvi se odnosi na moralni individualizam. Duh modernog individu-
alizma ljudsku jedina¢nost shvata kao srediste ljudskog sveta, pri ¢emu
se naglasava primarna uloga i vrednost (po)jedinac¢ne ljudske li¢nosti
u relaciji sa svim oblicima kolektivnog zivota ljudi. U principu, on
individualne interese ljudi stavlja iznad kolektivnih/grupnih interesa,
dok meru kolektivnog interesa pronalazi u zadovoljavanju individual-
nih interesa ljudi.

Prevlast moralnog individualizma je u savremenom zivotu proizve-
la dva osnovna moralno-eti¢ka problema: (1) problem uspostavljanja
moralne zajednice ljudi i (2) problem usaglasavanja moralne regulacije
delovanja sa drugim oblicima regulacije delovanja. Pojava primenje-
nih ili praktickih etika proizlazi, s jedne strane, iz svesti o ovim po-
teSkocama, a s druge strane, iz potrebe da se u kolektivnim zivotnim
podru¢jima prevazidu njegove negativne posledice. Primenjene etike

2 Opsirnije pogledaj I i II poglavje kod Hansa Jonasa, Princip odgovornost, Veselin
Maslesa, Sarajevo, 1990.
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nastoje, teorijski i prakti¢no, da obrate paznju i da zasnuju moralne za-
jednice u posebnim podrucjima delovanja, kao i u podrucjima u kojima
se preklapaju/ukrstaju, ali 1 suprotstavljaju merila razlicitih delatnosti.

Drugi razlog ukazuje na razaranje tradicionalnih vrednosnih uve-
renja kod ljudi, a koji je posledica prodora moralnog individualizma.
Naime, religija je potisnuta kao obrazac moralnog autoriteta, a pro-
menjene su i tradicionalne socijalne forme zivota. Jacanje uticaja, na
primer, masovnih medija, uzrokuje promenu strukture javnog mnenja i
nacina uspostavljanja savremenih svetonazora ljudi, strukturu ljudskih
potreba, kao i promenu ljudske samosvesti. Znacajno raste i jaca svest
0 opasnostima od ugrozavanja prirodne okoline, kao i svest o negativ-
nim posledicama novih medunarodnih ekonomskih, (geo)politickih i
kulturnih odnosa.

Takode, sa nau¢nim i tehnoloskim promenama sazdano je mnostvo
polja i moguénosti za ljudsko delovanje. Sve te promene dovode do
izoStravanja svesti o znacaju moralnih pitanja u meduljudskim odnosi-
ma, u radno-tehnickim odnosima, u socijalnim, politickim i ekonom-
skim odnosima, kao i u odnosima prema prirodi. Razvoj savremene
etike je rukovoden potrebom da se tradicionalna etika posmatra iz
novih aspekata, odnosno da se postavljaju sadrzajno nova/drugacija
eticka pitanja.

Treci razlog je, u sustini, osporavanje stava da moral proizlazi iz
ljudske slobode delovanja. Zbog ove ,,metodske skepse” dolazi do
uverenja da je ljudsko delovanje bitno determinisano, odnosno da ne
ostavlja dovoljno prostora za slobodno delovanje. Ovakva shvatanja o
bioloskoj, psiholoskoj, socijalnoj, ekonomskoj i politickoj determini-
sanosti ugrozavaju samu ideju o moralnoj slobodi ljudskog delovanja.

Istovremeno, u mnogim nau¢nim debatama se zastupa i brani teza
o kulturnoj ovisnosti ljudi od vazecih vrednosnih sudova i uverenja.
Sa ovom tezom se ugrozava uverenje da moraju postojati opsti obave-
zujudi principi ljudskog delovanja. Iz ove ideje je proizaslo i shvatanje
da je moral, prije svega, socijalni fenomen, koji moze da bude shvacen
samo u istorijsko-kulturnom kontekstu kao socijalna funkcija, i koja
ima samo relativnu vrednost.

Cetvrti razlog je sama sumnja u mogucnost zasnivanja i vazenja
opstih moralnih principa, vrednosti, normi i nacela. On se prvo poja-
vio u empirijskim naukama 20. veka, a zatim se preneo i u samu filo-
zofiju, u kojoj dobija oblik sumnje u mogucnost zasnivanja filozofske
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etike. Shodno tome, mesto etike u vode¢im strujama 20. veka postaje
sve marginalnije. Naime, dok se egzistencijalisticka filozofija smatrala
otvorenom u odnosu na moralno-eticki problem, u fenomenoloskoj i
hermeneutickoj filozofiji etika kao sistematizovana disciplina postaje
sporedna, a razna strujanja u pozitivizmu i neopozitivizmu, kao i anali-
ticka filozofija, eticki problem svode na logicki problem.

Diskusije koje se javljaju pocetkom 80-tih godina 20. veka, a koje
je inicirala knjiga Dzona Rolsa (John Rawls) Teorija pravde, ponovno
otvaraju pitanje moralnih obaveza i duznosti u savremenom drustvu.
U uslovima u kojima vazi i vlada vrednosni pluralizam ponovno se
zaoStravaju pitanja o pravednosti, socijalnoj drzavi, merama za borbu
protiv nejednakosti medu ljudima, kao i pitanje o potrebi izgradnje mo-
ralnog normativiteta za savremeno drustvo.

VRSTE PRIMENJENIH ETIKA

Otuda, gledano u celini, primenjena ili prakticka etika je bitno pro-
menila javnu percepciju etike, ali i moralnu samorefleksiju u mnogim
ljudskim delatnostima. Bez obzira kako nazivamo ovu novu opstu ori-
jentaciju savremene etike prema prakti¢noj primeni, tj. da li se ona
naziva kao primenjena, praktic¢ka ili nesto sli¢no, ona svoj celokupni
smisao moze imati samo kao refleksija moralnih problema u raznim
podru¢jima delovanja.

To govori da se pozicija primenjene ili prakticke etike — u kojoj se
eticke teorije 1 principi primenjuju u odredenim podrucjima zivotnog
delovanja, ili na odredene specificne probleme — nalazi izmedu opsteg
filozofskog, metaetickog plana i zivotno-konkretnih moralnih situacija.
Ovo jos vise potvrduje da je ovaj tip etike takoder refleksivna, teorijska
disciplina, koja postupke u odredenim Zivotnim oblastima podvrgava
etickom ispitivanju. Pa tako, ,,ona se odnosi na odredenu drustvenu
praksu i predstavija nesto ‘manje’ od fundamentalne etike, ali istovre-
meno i nesto ‘vise’ od profesionalne etike ili deontologije profesije.«®

Drugim re¢ima, prakticka ili primenjena etika podrazumeva multi-
lateralni i dijaloski pristup, kao i pluralisticki horizont u reSavanju ovih
problema. Tako na primer, feministicka etika se u savremenoj literaturi

3 Dzevad Hodzi¢, Primijenjena etika (hrestomatija), Fakultet islamskih nauka u Sa-
rajevu, Sarajevo, 2005, str. 8.
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sve viSe odvaja kao zasebno podrucje ove etike. Isto se deSava i sa
nekim drugim disciplinama koje imaju dugu tradiciju, a koje se u da-
nas$njim uslovima suocavaju sa novim izazovima — etika u psiholoskoj
i psihijatrijskoj praksi*, kao i etika u pedagoskoj praksi°.

To znaci da teme i podele na primenjenu, tj. prakticku etiku u po-
sebnim podru¢jima nisu jednozna¢no odredene kod savremenih etic¢a-
ra. Nacelno, ova etika je usmerena ka onim podruc¢jima ljudskog de-
lovanja u kojima se javljaju nova moralna pitanja ili novi i drugaciji
nacin postavljanja starih moralnih pitanja. Tako da, njene teme, s jedne
strane, proizlaze iz velikih podruc¢ja druStvenog delovanja, a s druge
strane, neke proizlaze iz tradicionalne etike, ali koje su bile manje ili
viSe ograni¢en predmet eticke refleksije. Istovremeno, disciplinarne
granice koje razdvajaju ova podrucja nisu Cvrste, niti za njih postoji
neka opsta saglasnost medu eticarima. To znaci da se mnogobrojna po-
drucja u koja prodire ova etika u savremenoj etickoj literaturi razli¢ito
razgraniCavaju, razlikuju i grupisu.

U duhu osnovnih tematskih podrugja i razli¢itih formi prakticke, tj.
primenjene etike, ove discipline mozemo svesti na:*

1. Discipline koje se bave prirodom — ekoloska etika;

2. Discipline koje se bave zivotom — bioetika, medicinska etika i

etika moralnog odnosa prema Zivotinjama;

3. Discipline koje se bave druStvenom (sa)odgovornoséu —
poslovna etika, genetika, etika medija, pedagoska etika, psi-
holoska etika, etika tehnike i etika nauke;

4. Discipline koje se bave pravdom — feministi¢ka etika (etika i
rodna razlika), politicka etika, pravnicka etika, socijalna etika i
ekonomska etika.

Budu¢i da nam prostor ne dozvoljava da razmatramo sve ove pode-
le i discipline, u produzetku ¢emo se zadrzati samo na prvoj od sveu-
kupno tri poddiscipline iz druge grupe disciplina, a koje se naime bave
zivotom, tj. bioetikom.

4 Donald N. Bersoft, Ethical conflicts in psychology, Harvard University Press,
Cambridge, 1966; kao i Andrew Thompson, Guide to ethical practice in psychothera-
py, Wiley-Interscience, New York, 1990.

5 John I. Goodlad, The moral dimensions of teaching, Jossey-Bass Publishers, San
Francisco, 1990.

6 Dzevad Hodzi¢, op. cit., str. 14.



42 ARHE XXI, 42/2024

POKUSAJI OBJASNJENJA FENOMENA BIOETIKE

Pojam ,,bioetika® vodi podrijetlo iz starohelenskih pojmova ,,bios*
—Zivot 1,,ethos* — moralnost, etika, moral, a Sto bi bukvalno znacilo
etika Zivota, moralno razmis$ljanje i vrednovanje zivota i svega onoga
$to se odnosi i upucuje na zivot.

Radi se o jednoj interdisciplinarnoj oblasti istrazivanja i ekspertiza
o odgovornosti ¢oveka u zastiti zivota, svih zivotnih formi i zdravlja.
Ali i viSe od toga! U saglasnosti sa njenom ,,oficijelnom definicijom*
bioetika predstavlja: ,,... sistematsko prouc¢avanje moralnih dimenzija —
ukljucujuéi moralne poglede, odluke, obnosenja i delovanja — unutar zi-
votnih nauka i zdravstvene brige, koja pritom sluzi kao razli¢itost u jed-
noj interdisciplinarnoj sredini”’, odnosno ,,bioetika (...) se razume kao
interdisciplinarna nauka bazirana na preZzivljavanju, koja prvenstveno
zahteva izgradnju mostova izmedu duhovnih i prirodnih nauka...”

U savremenom nau¢nom svetu, koji ima izrazita tehnoloSka obe-
lezjai,,zig" kapitalistiCkog sveta slobodnog trzista, ovaj pojam se saz-
dao pocetkom 70-ih godina 20. veka u SAD, prvenstveno zahvaljujuci
modernom razvoju genetickih tehnologija i molekularne biologije. In-
tenzivni razvoj medicine, bioloskih istrazivanja, genetike, svojim ra-
znim otkri¢ima omogucio je neviden prodor u dosad nepoznate sfere
i slojeve ljudskog tela, ljudske sustine i genetske strukture. Moderne
gen-tehnologije — primarno utemeljene i razvijane u nastojanjima da se
omoguée nove perspektive koje se baziraju na nau¢nim istrazivanjima
i otkri¢ima, ali i da se poboljsa nasledna ljudska zivotna supstanca — u
meduvremenu su otvorile znacajne dileme i strahove od moguénosti
njihove zloupotrebe ili nepredvidivih losih posledica i Steta po ljudsko
zdravlje i zivot. Ve¢ krajem 70-ih godina 20. veka putem i posredstvom
genetickog inZenjeringa i biotehnoloSkog napretka doslo je do komer-
cijalizacije nauke u biologiji®, a uslijed ¢ega je doslo i do urusavanja
moralnog kredibiliteta nauke i naucnika.

7 Warren T. Reich., Introduction”, u: Encyclopedia of Bioethics, kn. I, W. T. Reich
(ed.). Macmillan, New York, 1995, p. XXI.

8 Otfried Hoffe.,,Bioethik”, u: Lexikon der Ethik, Otfried Hoffe (ed.).Beck, Miinchen,
1997, §. 28.

9 Sheldon Krimsky, Biotechnics and Society — The Rise of Industrial Genetics, Prae-
ger, New York, 1991.
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,Radanje bioetike“!® zahteva i trazi ,,0zbiljnost ljudi ispred velikih
pitanja nasih prirodnih osnova“. Bioetika se stavlja u sluzbu ,,usmere-
nja ljudi da stvaraju i vode Cist i dobar Zivot, i da ih podstice da se an-
gazuju u unapredenju vitalnih osnova ljudskog postojanja.*!' Na polju
bioetike pokrenute su velike akademske rasprave, brojna istrazivanja,
analize, preporuke i smernice'?. Zbog osetljivosti pitanja i odgovor-
nosti u konkretnim slu¢ajevima neretko se osnivaju i eticki, tj. bioe-
ticki komiteti", a pojedina nacionalna lekarska druStva donose svoje
kodekse. I UNESCO je doneo Univerzalnu deklaraciju za bioetiku i
ljudska prava', a neke drzave imaju i zakonske odredbe za bioetiku.'®

Tako da moZemo konstatovati da je nastupilo ,,vreme bioetike®.!®
To je novo vreme u kojem se zahteva veca ozbiljnost i odgovornost
u ljudskim postupcima. Na americkom tlu je to novo vrijeme najavila
knjiga Bioetika — most ka buducnosti'’ Renselara Van Potera (Rensse-
laer Van Potter) iz 1971 godine. U Evropi se istrazivanja baziraju, prije
svega, na stavovima Frica Jara (Fritz Jahr)'8, ¢ija je eti¢ka razmisljanja

10  AnGopt P. JlxoHCBH, Paccoanemo na 6uoemuxama, Kpuruka u xymanussm, Co-
¢us, 2011.

11 Kupun TemkoB, Kaxo da ce bude dobap, OXO, Ckomje, 2007, ctp. 173.

12 Smatra se da ista moze kreirati uslove za odrzavanje i poboljsanje forme uslova
iz sadasnjosti naspram buducnosti i onih koji dolaze. Na ovo je najverovatnije mislio i
Poter kada je definisao bioetiku kako specificni most prema buducnosti, ali buducnost
koju sada zivimo.

13 Robert P. Craig, Carl L. Middleton, Laurence J. O’ Connel, Eticki komiteti, Per-
gamena, Zagreb, 1998.

14 Universal Declaration on Bioethics and Human Rights. Adopted by UNES-
CO’s General Conference on 19 October 2005. http://unesdoc.unesco.org/image-
s/0014/001461/146180E.pdf. Datum pristupa: 05.08.2024.

15 Makedonija je 1999. godine formirala Komisiju za bioetiku pri Ministarstvu
zdravstva, a kasnije ,,jedva“ prevela Univerzalnu deklaraciju o bioetici i ljudskim
pravima, koja je postala i ostala mrtvo slovo na papiru, bez neke ozbiljnije primene.
16 Rihito Kimura, ,,Bioetika kao nadinterdisciplinarna znanost”. Drustvena istrazi-
vanja, 1996; 23-24:589-597.

17 Koja je u ovom regionu, na zalost, zbog indolentnosti naucnika, jo§ uvek pre-
vedena samo na hrvatskom jeziku — Rensselaer Van Potter, Bioetika. Most prema
buducnosti, Medicinski fakultet, Rijeka, 2007.

18 Kada se saznalo da je Jar prvi koji je u ¢lanku iz 1926. godine, objavljenom u
Casopisu Mittelschule, upotrebio kovanicu ,,bioetika” i koncipirao adekvatnu discipli-
nu. Tako se i sazdala ideja o evropskoj bioetici, a Fric Jar bio proglasen za oca iste.
Fritz Jahr, Essays in Bioethics 1924-1948, Lit Verlag GmbH&Co.KG Wien, Zweignie-
derlassung Zurich, 2013.
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otkrio i prikazao Hans-Martin Sas (Hans-Martin Sass)!’, a koja dalje
razvijaju 1 neguju kolege, prije svih, prof. Iva Rinci¢ i prof. Amir Mu-
zur®, iz Dokumentacijsko-istrazivackog centra za evropsku bioetiku
“Fric Jar” na Medicinskom fakultetu sa SveuciliSta na Rijeci, posred-
stvom brojnih projekata, publikacija i konferencija.

ODREDIVANIE BIOETIKE

Saglasno tome, polazeéi od biocentrickog koncepta moralnosti — a
Sto znaci otkazivanje i napustanje antropocentricke paradigme koja je
preovladavala u skoro svim modernim zapadnim etikama — bioetika je
vrsta primenjene, prakticke etike, opste etike, primenjene na podrucje
zivota. Ona za predmet svojeg sadrzajnog i kritickog istrazivanja uzi-
ma zivot sa eticko-moralnog aspekta, ali ne samo ljudski Zivot u uzem
smislu i znacenju, (koji stoji u sredistu interesa medicinske etike), vec¢
i Zivot svih organizama u prirodi i ukupan Zivot kao celinu, odnosno
Zemlju kao jedan super-organizam.?!

Upravo zbog toga nas bioetika i tera da spoznamo najvaznija pita-
nja prakti¢ke etike u oblasti biologije 1 ljudskog Zivota. Njen zadatak
na polju biologije i srodnih nauka, biogenetickih istrazivanja i prime-
ne raznih tehnologija, sastoji se prvenstveno u sagledavanju mogucih,
dalekoseznih i neprocenjivih opasnosti, s jedne strane, za zZivot u celi-
ni, ali s druge strane, i za slobodu i dostojanstvo ¢oveka. Taj zadatak,
konstatuje Hans Jonas, implicira sledece: ,,Tu samo ukazujemo na ovaj
sujetni san homo fabera, koji je saZet u paroli da covek Zeli u svoje ruke
da uzme svoju sopstvenu evoluciju s ciljem ne samo da odrzi vrstu u
njezinom integritetu nego da je poboljsa i izmeni po sopstvenom planu.
Da li mi imamo pravo na to, da li smo kvalifikovani za ovu tvoracku
ulogu, to je ono najozbiljnije pitanje koje se moze postaviti coveku koji
se iznenada nasao u posedu jedne takve sudbonosne moci. Ko ¢ée po-

19 Hans-Martin Sass, ,,European Roots of Bioethics: Fritz Jahr’s 1927 Definition
and Vision of Bioethics”, u: Od nove medicinske etike do integrativne bioetike, Ante
Covi¢ & Nada Gosi¢ & Luka Tomagevié (eds.). Pergamena, Zagreb, 2009, str. 19-33.
20 U ovoj prilici akcent stavljamo na jednu od najbitnijih publikacija ovog dvojca
autora u odnosu na razvijanje i negovanje Jarove misli: Iva Rin¢i¢ & Amir Muzur,
Fritz Jahr i radanje europske bioetike, Pergamena, Zagreb, 2012.

21 O ¢emu vrlo elokventno pise James E. Lovelock, The ages of Gaia: A biography
of Our Living Earth, Norton, New York, 1988.
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stati ti ispravijaci »slike«, po kojim uzorima i na osnovu kojeg znanja?
Ovde se postavlja i pitanje o moralnom pravu da se eksperimentise s
bududéim ljudskim bi¢ima.“*

U zavisnosti od temeljnog pristupa u razgledanju etickih pitanja u

savremenom svetu, moguca su tri shvatanja bioetike:

1. U Sirem smislu; osim kao nauka o zivotu i zdravlju, bioeti-
ka obuhvata proucavanje pitanja ¢ovekovog okolisa. Ona se
proteze na celokupno podrucje zivota i na sve nauke i profesije
koje neposredno ili posredno dohvataju zZivot;

2. U uZem smislu; bioetika se poistovecuje sa medicinskom eti-
kom. Ona je nauka o moralnosti ljudskih zahvata u fizicki svet,
njegovu strukturu i njegove funkcije. Prema ovom shvatanju, iz
bioetike je isklju¢eno Cak i podru¢je dusevnog zdravlja, a koje,
prema klasi¢noj definiciji, pripada podrucju medicinske etike;

3. U opSteprihvaéenom znacenju; to je danas najkoriScenije
znacenje bioetike, prema kojem je ona sadrzajno proucavanje
ljudskog delovanja na podruc¢ju nauke o zivotu i brige o zdravlju
u duhu moralnih vrednosti i na¢ela. U ovom znacenju je bioe-
tika pojmovno Sira od medicinske etike. Osim kvaliteta Zivota,
radanja, zdravlja, bolesti, odnosa zivih ljudi prema fenomenu
smrti, ona obuhvata i podrucje istrazivanja Zivota, kao i njegovo
pravno i druStveno normiranje. U ovom tre¢em smislu iz bio-
etike je ponekad iskljuceno pitanje ljudskog uticaja na okolis.

Sve ovo ukazuje da se bioeticka istrazivanja i norme odnose na
mnoge oblasti, tj. na probleme pre radanja i pitanja povezanih sa em-
brionom i fetusom, ali i sa abortusom; na probleme reprodukcije i pita-
nja o populaciji, asistirane reprodukcije, surogat materinstva, prenatal-
nog skrininga, izbora pola i kloniranja; zatim na probleme povezane sa
novom genetikom i genskom terapijom, mapiranjem ljudskog genoma,
kreiranjem i patentiranjem novih oblika zivota, ali i moguénostima ra-
zvijanja novih formi eugenike; zatim na pitanja zivota i smrti 1 me-
dicinskih razloga za kraj Zivota, smrti mozga, svetosti zivota, dobro-
voljne eutanazije, samoubistva i potpomognutog samoubistva, kao i
pitanja doniranja organa i njihove transplantacije, ksenotransplantacije
i specizma. Svakako, tu su i problemi eksperimentisanja sa ljudskim

22 Hans Jonas, op. cit., str. 40.
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subjektima, klini¢ka istrazivanja i javno dobro, eksperimenti sa zivo-
tinjama i nase obaveze u vezi sa njima itd. Najzad, tu spadaju i pitanja
koja se ticu zdravstvene zastite, kao $to su poverljivost, davanje sagla-
snosti i autonomija pacijenta i slicno. Sasvim na kraju, ali ne manje
vazno, tu spadaju i dileme o formiranju raznih etickih komiteta i etic-
kih konsultanata.” Istovremeno, tu i dalje ostaju op¢i problemi zastite
prirode, ekoloske etike itd.

UMESTO ZAKLJUCKA....

Posle ovih opSirnih nabrajanja bioetiku mozemo kategorijalno ge-
neralizovati kao ,,koncentraciju na odnos triju velikih Zivotnih katego-
rija: Zivota, Prirode i Licnosti. Zivot je nacin postojanja na nasoj pla-
neti i njenih stanovnika, od najmanjih do najrazvijenijih ... Svi su oni
bliski u vrednosnom smislu. Svako zZivo bice je jedinstveno postojanje
za sebe, a svi zajedno grade celinu naseg zivog sveta. Ni jedno od njih,
ni svi zajedno, ne trebaju bez potrebe biti ugrozavani, degradirani ili
unisteni. Priroda je jedina osnova zivota na Zemlji. U njoj su sakuplje-
ni svi elementi postojanja i sve snage stvaralastva na Zemlji. ... Priroda
daje uslove za opstanak Zivota na nasoj planeti. Ona je izvor svih Zi-
votnih resursa. Na nju se moze gledati kao na zivo bice sa potencijali-
ma, snagom, energijom i dometima. Priroda ne moze biti iskoristavana
iznad njenih kapaciteta, niti unistavana, deo po deo ili u celini, zato sto
se s time ugrozava kvalitet Zivota i njegovo postojanje opcenito. Priro-
du moramo cuvati kao nasu veliku Majku. Li¢nost je najvisi domet ra-
zvitka Zivota na Zemlji. Covek je razvijeno biolosko bice, istovremeno
i socijalno, psihicko i eticko. Sa ovim dimenzijama, on je nezaobilazno
odgovoran subjekt delovanja. On ne moze samo ziveti i uzimati, vec
mora misliti, dobro planirati, brinuti, paziti i davati ...”**

U bioetici su ova tri entiteta povezana u neraskidivo jedinstvo, a u
etickoj dimenziji ljudske angazovanosti se nuzno insistira na njihovoj
zadtiti i unapredenju. Sa ovom trijadom (Zivot, Priroda i Li¢nost) je

23 Saglasno sadrzaju dve najuticajnije knjige o bioetici u svetskim okvirima danas:
Helga Kuhse & Peter Singer (eds.), 4 Companion to Bioethics, Blackwell Publishing
Ltd, Malden, 1998; kao i Helga Kuhse & Peter Singer (eds.), Bioethics — An Anthology,
Blackwell Publishing Ltd, Malden, 1999.

24 Kupwun Temxkos, op. cit., ctp. 176-177.
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,bioetika postala osnova za univerzalizaciju savremene etike, kao nje-
na teznja ka sveobuhvatnosti, ka onom $to je jedinstveno i vredno za
celi ljudski rod. Ona se gradi kao jedinstven vrednosni sistem sa istim
moralnim normama za sve ljude na svetu. Bioetika je internacional-
na disciplina i praksa koja povezuje sve ljude u moralnu zajednicu,
ukazuje im na temelj postojanja i od njih zahteva zajedni¢ku akciju
za ¢uvanje i unapredenje Zivota.“* Tako da je sasvim opravdano kada
se tvrdi da ¢e u blizoj buducnosti svaka forma etike biti ili morati biti
bioetikom, ili zavrSiti u bioetici kao takvoj, buduci da vrednost Zivota
i njegova svetost stoje ispred svega.
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BIOETHICS AS A BRANCH OF APPLIED ETHICS

Abstract: The “natural” world in which we live at the moment is increasingly
marked by human action and its acts, so that it is becoming much wider and
more complex than earlier epochs of history. It also brings completely new
and controversial moral and ethical issues. Because of this, there is a growing
demand to pressure ethics as a science to offer answers to the open moral
questions of the time. It is required to be more interdisciplinary in many areas
of human activity. This is how the need for applied ethics was born, especially
for bioethics, as a moral thinking and evaluation of life and everything that
relates to and refers to life.

It is an interdisciplinary field of research and expertise on human responsibili-
ty in protecting life, all forms of life and health. But more than that! “The birth
of bioethics” requires and seeks “the seriousness of people in front of the great
questions of our natural foundations”. Bioethics is put at the service of “di-
recting people to create and lead clean and good lives, and to encourage them
to engage in the improvement of the vital foundations of human existence.”
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The article elaborates its subject, task and goals, and thus tries to justify its
great importance in this age of scientific indolence, i.e. why bioethics became
the basis for the universalization of contemporary ethics, as its aspiration to-
wards comprehensiveness, towards what is unique and valuable for the entire
human race.

Keywords: applied ethics, bioethics, life, responsibility, human existence
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ON THE ASSUMED MORAL SUPERIORITY OF
PASSIVE OVER ACTIVE EUTHANASIA

Abstract: Since the inception of the euthanasia debate, the differentiation be-
tween active and passive euthanasia — distinguishing between “letting die”
and “actively killing” — has emerged as a central point of contention. In this
paper, we will contend that: a) the boundary between active and passive eutha-
nasia is inherently nebulous, b) there exists no morally substantive disparity
between active and passive euthanasia, and c) if such a disparity could be
admitted, it would probably favor active euthanasia over passive. We will seek
support for this final claim of ours in the three principal traditions of norma-
tive ethics, namely deontology, utilitarianism, and virtue ethics.
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ethics, utilitarian ethics

I. INTRODUCTION

All matters pertaining to the deliberate termination — or deliberate
allowance of termination — of another person’s life are inherently mor-
ally contentious and highly debated. Consequently, any stance taken
on these issues must be supported by robust and compelling reasoning,

1 Author’s e-mail address: eprotopa@philosophy.uoa.gr
2 Author’s e-mail address: tbasilaia@philosophy.uoa.gr
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as the gravity of such actions demands thorough consideration.® The
decision to end a life, or to permit such an end, requires exceptionally
compelling justifications, given that life is universally regarded as the
highest good, whether viewed as a divine gift or as the foundation of all
virtues. Conversely, death is generally perceived as an unfortunate or
even tragic occurrence, either due to the loss it entails or in its own right.
Deliberately causing or permitting death is typically considered morally
permissible or justifiable only under extraordinary circumstances in hu-
man existence, such as acts of self-defence or in the context of warfare.

Euthanasia, referring to the deliberate ending of the life of a termi-
nally ill patient experiencing extreme agony and suffering, upon their
persistent and informed request with the sole aim of alleviating their
intolerable pain,* presents compelling arguments in its favor. Central
to these arguments are principles such as respect for patient autonomy,’
the recognition of their so-called “right to die,”® and their right to pri-
vacy,’ as well as the ethical imperative to treat them as an end in them-
selves rather than merely a means to an end.® Moreover, proponents of
euthanasia often argue for achieving an optimal balance between the
patient’s perceived gains and losses.’

3 The debate on euthanasia is undeniably fraught with the historical baggage of Nazi
Germany’s infamous euthanasia program and the atrocities of the Holocaust, as well
as social Darwinism and the eugenics movement that preceded it. For an insightful
discussion on this topic, see Chousou, Dimitra, Daniela Theodoridou, George Boutlas,
Anna Batistatou, Christos Yapijakis, and Maria Syrrou, “Eugenics between Darwin’s
Era and the Holocaust,” Conatus — Journal of Philosophy 4, no. 2 (2019): pp. 171-204,
doi: https://doi.org/10.12681/cjp.21061.

4 McLean, Sheila, “End-of-life Decisions and the Law,” Journal of Medical Ethics
22, n0. 5 (1996): p. 262.

5 Nowell-Smith, Patrick, “Euthanasia and the Doctors — A Rejection of the BMA’s
Report,” Journal of Medical Ethics 15, no. 3 (1989): p. 128. For a Foucaultian appro-
ach concerning authonomy and biopower, see Tsiakiri, Lydia, “Euthanasia: Promoter
of Autonomy or Supporter of Biopower?” Conatus — Journal of Philosophy 7, no. 1
(2022): pp. 1251f, doi: https://doi.org/10.12681/cjp.25088.

6 Robertson, John A., “Cruzan: No Rights Violated,” Hastings Center Report 20, no.
5(1990): p. 9.

7 Humphry, Derek, and Ann Wickett, The Right to Die — Understanding Euthanasia,
Bodley Head, London 1986, p. 68.

8 Bix, Brian, “Physician Assisted Suicide and the United States Constitution,” Mo-
dern Law Review 58, no. 3 (1995): p. 411.

9 Dyck, Arthur J., “Physician-Assisted-Suicide: Is it Ethical?” Trends in Health
Care, Law, and Ethics 7, no. 2 (1992): p. 21.
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Indeed, these considerations provide justification, at least prima
facie, for regarding euthanasia as a morally viable option for individ-
uals facing such dire circumstances, with the expectation that others
should either honor their wishes or present equally persuasive moral
arguments to the contrary. However, the ongoing debate surrounding
euthanasia underscores the presence of equally compelling arguments
on both sides, highlighting the complexity of the issue.

Nevertheless, when the discourse shifts from whether euthanasia
may be morally justifiable under certain circumstances to how it should
be carried out, there appears to be less contention among ethicists. The
prevailing consensus among most ethicists is that if euthanasia were
to be permitted, it should be executed passively rather than actively.
It is this consensus that we aim to challenge. Before delving into our
critique, however, it is essential to delve further into this distinction.

II. THE ETHICS OF ACTIVE AND PASSIVE EUTHANASIA

Active euthanasia typically involves administering a lethal drug to
the patient, though alternative methods exist. However, the injection of
a lethal substance is commonly favored due to its efficiency, perceived
humanity, and relative lack of drama compared to other methods.'
Conversely, passive euthanasia often entails ceasing life-sustaining
interventions, such as removing a respirator, external heart pump, or
hemodialysis machine, or even withholding food and water."!

Critics of active euthanasia often denounce it on moral grounds,
arguing that it constitutes killing and is thus morally unjustifiable.'? In
contrast, the withdrawal of life support is often viewed as allowing the
patient to die naturally and is considered less morally objectionable
than actively ending a life."

10 Munson, Ronald, Intervention and Reflection: Basic Issues in Medical Ethics,
Wadsworth, Belmont 1983, p. 181.

11  Stewart, Gary T., William R. Curter and Timothy J. Demy, Suicide and Euthana-
sia, Kregel, Grand Rapids 1998, p. 23.

12 Beauchamp, Tom L., Intending Death: The Ethics of Assisted Suicide and Eutha-
nasia, Prentice Hall, New Jersey 1995, p. 3.

13 Beauchamp, Tom L., and James F. Childress, Principles of Biomedical Ethics,
Oxford University Press, Oxford 1994, p. 220.
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In the case of active euthanasia, the individual administering it ac-
tively intervenes in the patient’s life, directly causing their death. On
the other hand, in passive euthanasia, the individual allows the patient
to die by refraining from intervention, essentially allowing nature to
take its course.' This distinction leads to the belief that while actively
killing someone is morally wrong, failing to prevent their death is not
inherently wrong. However, we find this approach arbitrary and mor-
ally untenable.

Acting and omitting to act according to common sense — as well as
in the eyes of the law — usually fall under distinct categories. In ethics,
however, this is rarely the case.!* Consider, for instance, the scenario
where A falsely accuses you of murder with the explicit intention of se-
curing your conviction. A’s actions are clearly blameworthy and mor-
ally unjustifiable, as they entail purposeful deception aimed at causing
harm. Now, contrast this with a situation where false charges are levied
against you by the state, charges that could easily be disproven if indi-
vidual B, the sole person capable of providing an alibi, were to prompt-
ly confirm it without any personal repercussions. However, B chooses
not to intervene, knowingly allowing you to be wrongfully convicted.
While A actively seeks to harm you in the first case, B’s inaction in the
second scenario results in the same outcome. Despite the difference in
their actions — A’s intentional deception versus B’s deliberate omission
— both individuals ultimately intend to harm you. Consequently, B’s
failure to testify for your innocence is just as morally reprehensible
as A’s actions aiming for your conviction, as their intentions remain
identical: to inflict harm upon you.!®

A similar principle applies to euthanasia: intentionally allowing
someone to die when it’s within your power to save them is no less
morally blameworthy (or praiseworthy) than intentionally causing

14 Baird, Robert M., and Stuart Rosenbaum, Euthanasia: The Moral Issues, Promet-
heus Books, New York 1989, p. 12.

15 Rachels, James. “Active and Passive Euthanasia,” in Applied Ethics, ed. Peter
Singer, Oxford University Press, Oxford 1986, p. 31.

16 The thought experiment appears in Protopapadakis, Evangelos D., “Why Letting
Die Instead of Killing? Choosing Active Euthanasia on Moral Grounds,” in Procee-
dings of the 23rd World Congress of Philosophy, ed. Konstantinos Boudouris, 85-90,
Philosophy Documentation Center, Charlottesville 2018, doi: https://doi.org/10.5840/
wcep232018394.
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their death. In both cases, the agent’s intentions, purposes, and the con-
sequences of their choices remain unchanged. The distinction lies sole-
ly in the means employed to achieve the desired end — that is, the relief
of the terminally ill and suffering patient, according to their own freely
made and informed decision. In essence, in the context of euthanasia,
whether the moral agent acts or refrains from acting is merely a mat-
ter of tactical strategy, rather than a significant moral distinction. The
moral imperative remains consistent for both options: ideally, the indi-
vidual who brings about death has decided to alleviate the patient’s un-
relenting agony. In our perspective, there can be only a minimal, if any,
morally significant disparity between active and passive euthanasia.!”
Furthermore, in the context of euthanasia and considering the typ-
ical methods employed in both scenarios, distinguishing between ac-
tion and omission is often exceedingly challenging.'!® Consider, for
instance, the scenario of administering a lethal injection compared to
the withdrawal of a respirator. It becomes challenging to discern why
the former is considered an action while the latter is not."” One doesn’t
need to be a proficient philosopher to recognize that injecting someone
is undeniably an action, just as shutting down a machine is.2° However,
in the context of euthanasia, the act of discontinuing a respirator is
often categorized as an omission rather than an action. The reasoning
typically provided is that the respirator is an artificial life-sustaining
device; without its intervention, the patient would have succumbed
long ago.?! In essence, attaching a patient to a life-support machine
is viewed as an action taken to sustain their life, while disconnecting
them is seen as an omission aimed at allowing nature to take its course.
However, this justification for withdrawing a respirator is no more
valid than denying a patient any other modern medical service on the

17 Cf. Foot, Philippa, Virtues and Vices and Other Essays in Moral Philosophy, Uni-
versity of California Press, Berkeley 1978, pp. 34-35.

18 Prado, Carlos G., and Sandra J. Taylor, Assisted Suicide: Theory and Practice in
Elective Death, Humanity Books, New York 1999, p. 11.

19 Foot, Philippa, Virtues and Vices and Other Essays in Moral Philosophy, pp. 48-49.
20 For a thorough discussion on the moral differences between act and omission in
the case of euthanasia, see Protopapadakis, Evangelos D., From Dawn till Dusk: Bio-
ethical Insights into the Beginning and the End of Life (Berlin: Logos Verlag, 2019),
pp- 1744F.

21 Callahan, Daniel, “Pursuing a Peaceful Death,” Hastings Center Report 23, no.
4 (1993): p. 34.
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grounds that it interferes with the natural course of life. For instance,
consider a scenario where a car accident victim urgently requires sur-
gery but is denied this service under the rationale that surgeries, being
human inventions, artificially prolong life. Every medical instrument,
like any other human invention, could not have existed until someone
created it. However, this does not justify refraining from using it when
it becomes available and beneficial. In any other circumstance, if a
doctor were to deny a patient access to a respirator, they would be
swiftly accused of wrongful action and dereliction of duty. Yet, in the
case of passive euthanasia, the same decision is perceived as refraining
from action. However, it’s challenging to identify a morally compel-
ling reason to accept this discrepancy.?

Besides these considerations, there appear to be compelling rea-
sons to favor active euthanasia over passive euthanasia in any scenar-
io. Given that euthanasia is inherently a humanitarian response to a
dying patient’s agony, a closer examination of the patient’s experience
in each method of euthanasia reveals why passive euthanasia may not
necessarily result in a “good death” at all.

Passive euthanasia, typically achieved through withholding food or
water or withdrawing life-sustaining machines, often leads to a slow
and undignified death due to dehydration, starvation, suffocation (in
the case of disconnecting a respirator), or gradual intoxication (if de-
taching from a hemodialysis machine), among other possibilities. The
prolonged agony associated with passive euthanasia raises questions
about why such a death is deemed acceptable or preferable to the nat-
ural course of dying.

In contrast, active euthanasia, often administered through a lethal
injection, ensures a swift and relatively painless death, allowing the
patient to depart from life in a humane and dignified manner, in accord-
ance with their expressed wishes. If this is the case, one may wonder
why passive euthanasia is typically favored over its active counterpart.

In our view, the preference for passive euthanasia may primarily
stem from the perception that its legal consequences for the individual
performing euthanasia are less severe compared to those associated

22 For an excellent analysis see Quifiones, Jose Luis Guerrero, “Physicians’ Role in
Helping to Die,” Conatus — Journal of Philosophy 7, no. 1 (2022): 79-101, doi: https://
doi.org/10.12681/cjp.29548.
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with active euthanasia, if any.?*> Opting for passive euthanasia does not
necessarily ensure an easy or dignified death for the patient; rather, it
primarily serves to shield the doctor who performs it from any poten-
tial legal consequences. Passive euthanasia is not inherently designed
to prioritize the best interests of the patient but rather serves the in-
terests of those involved in the decision-making process. Opting for
passive euthanasia over active euthanasia may appear to be a morally
correct decision (assuming euthanasia is ethically permissible in the
first place), but it essentially involves resorting to an unethical means
to achieve the desired end.

III. THE UTILITARIAN PERSPECTIVE

It is often assumed that allowing a patient to die is morally neutral,
while intentionally ending their life according to their wishes is mor-
ally burdensome.?* However, if we consider that euthanasia, although
always a difficult decision for any doctor, is nonetheless made based
on their pragmatic moral judgment, weighing the potential outcomes
of each option available at the time of decision-making, we can view
their choice to perform euthanasia as utility-based.”

When a doctor agrees to a patient’s request for euthanasia, they af-
firm that ending the patient’s life would lead to a better outcome not
only for the patient but also for their family and everyone else affected
by the patient’s suffering. Since the doctor’s decision to perform eu-
thanasia is rooted in a utilitarian approach, which considers the impact
of each available option — whether to end life or not — on the patient,
their relatives, hospital staff, and society as a whole, the selection of

23 Battin, Margaret, “The Least Worse Death,” Hastings Center Report 13, no. 2
(1983): pp. 13-16.

24 While Utilitarian ethics does not unanimously advocate for euthanasia, as it must
weigh long-term consequences and potential risks, generally, Utilitarians are more inc-
lined towards euthanasia compared to, for instance, Kantians. For a comprehensive
discussion on slippery slope concerns with regard to euthanasia, and especially with
regard to the risk that its legalization might become the “thin edge of the wedge,” see
Andorno, Roberto, and George Boutlas, “Global Bioethics in the Post-Coronavirus
Era: A Discussion with Roberto Andorno,” Conatus — Journal of Philosophy 7, no. 1
(2022): pp. 191ff, doi: https://doi.org/10.12681/cjp.27999.

25 Swales, J. D., “Medical Ethics: Some Reservations,” Journal of Medical Ethics
8 (1982): pp. 117-119.
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the appropriate method for terminating the patient’s life should also be
evaluated on utilitarian grounds.

In other words, one must assess how and to what extent opting for
passive euthanasia can produce the best possible outcome for all par-
ties involved in the process. Before proceeding, it would be beneficial
to distinguish between the two primary formulations of utilitarianism:
act-utilitarianism and rule-utilitarianism.

Act-utilitarianism posits that an act is deemed morally right if, and
only if, its actual consequences yield at least as much utility as any
other available act open to the agent. Alternatively, in a different for-
mulation, an act is considered morally right if, and only if, its expect-
ed utility is at least as great as that of any alternative action.?® Let us
suppose, solely for the sake of argument, that both active and passive
forms of euthanasia are legally permissible and morally justifiable op-
tions available to the moral agent — be it the medical staff or the pa-
tient’s family members. In this hypothetical scenario, the only decision
left for the doctor to make is how to expedite the patient’s death. Let
us further assume that the doctor adheres to act-utilitarianism, mean-
ing that she must evaluate the expected impact of her choice between
active and passive euthanasia on all parties involved.

It becomes evident that, for the terminally ill patient, active eutha-
nasia — such as administering a lethal injection — offers a swift and dig-
nified death. Conversely, in the case of passive euthanasia, where death
may be prolonged, the patient’s family and close associates are spared
the emotional anguish of witnessing their loved one suffer needlessly.

Moreover, the doctor and medical staff, who often develop strong
bonds with chronically ill patients, will also experience relief from the
emotional burden of watching their patient endure prolonged suffer-
ing. They may feel a sense of fulfillment in knowing they have done
everything possible for the patient, even though they were unable to
save their life. Additionally, the resources, staff, and medical care ded-
icated to the deceased patient can be promptly reallocated to other pa-
tients, potentially enhancing their chances of survival. In light of these
unfortunate circumstances, it appears that active euthanasia benefits

26 Hooker, Brad, “Rule-Utilitarianism and Euthanasia,” in Ethics in Practice, ed.
Hugh LaFollette, Blackwell, Malden 2002, pp. 24-25.
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everyone involved — the patient, their family, the medical staff, and
society as a whole.

However, turning our focus to passive euthanasia, let us consider
the anticipated outcomes for all involved parties, beginning with the
patient. As previously argued, passive euthanasia may result in an ag-
onizing, undignified, and protracted death — a scenario that few would
willingly choose for themselves if given the option to enforce their
own will. Starvation, intoxication, or death from thirst hardly qualify
as dignified or peaceful deaths, although they may be deemed prefera-
ble to enduring prolonged extreme pain.

Likewise, it is reasonable to expect that the family of the deceased
would not find solace in the decision to opt for passive euthanasia. In-
stead of sparing them from witnessing their loved one’s prolonged suf-
fering, they are forced to endure the very agony they sought to avoid.
The distressing images of their dying relative may linger in their minds
for an extended period, haunting them long after the event.

For the medical staff, the burden remains the same, as previously
outlined. They must continue attending to a patient for whom life has
become a harrowing ordeal — one that not only fails to be alleviated by
their efforts but may even be exacerbated by them. Moreover, valuable
resources and specialized personnel are unnecessarily tied up in the treat-
ment of a patient who no longer desires treatment, prolonging their suf-
fering and diverting attention and resources away from others in need.

In sum, death resulting from starvation, intoxication, or thirst un-
folds slowly, needlessly occupying precious resources and skilled
medical personnel in the intensive care unit, while failing to provide
comfort or dignity to the suffering individual.

Considering all these factors, if our hypothetical act-utilitarian
doctor were to employ Bentham’s renowned calculus of utility,?’ it is
likely that she would opt to terminate her patient’s life actively rather
than passively. This decision would be based on the anticipated con-
sequences of each option, considering factors such as certainty, imme-

27 Bentham, Jeremy, Principles of Morals and Legislation, eds. Robert Baird and
Stuart Rosenbaum, Prometheus Books, New York 1988, p. 30.
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diacy, productivity, purity, and extent.? In terms of act-utilitarianism,
active euthanasia appears to offer more favorable outcomes for every-
one involved when evaluated through Bentham’s framework of utility
calculation.

Rule-utilitarianism diverges from act-utilitarianism by evaluating
not individual acts based solely on their utility, but rather by assessing
acts within the context of rules, and rules in terms of their utility. In
essence, it posits that an act is morally permissible if and only if it
conforms to the rules that, when consistently followed, would yield the
greatest expected utility.?

Therefore, to apply rule-utilitarianism in the context of active and
passive euthanasia, one must first identify the rules under which each op-
tion falls, and then evaluate which of these rules, if consistently followed,
would lead to the greatest expected utility. It is crucial at this juncture to
determine the most appropriate rule for the given situation, as actions and
omissions often intersect with multiple rules simultaneously.

In our assessment, the general rule that aligns most closely with
active euthanasia would be one dictating: “Whenever you have the
ability to benefit your fellow human either by acting or by refraining
from acting, you should act in their best interest.” Conversely, passive
euthanasia could be justified by a contrasting moral maxim: “Whenev-
er you have the ability to benefit your fellow human either by acting or
by refraining from acting, you should refrain from acting.” However,
both these rules appear to overlook the potential consequences of each
option on the individuals involved, as well as on everyone else en-
gaged in the situation.

Given that passive euthanasia appears to impose greater burdens
on everyone involved, as previously argued, both rules would be more
accurately descriptive of the situation if they incorporated this fact.
This would lead to a modification of both rules as follows: “Whenever
you have the ability to benefit your fellow human either by acting or by
refraining from acting — where acting is significantly more beneficial
not only for your fellow human but also for everyone else involved in

28 For a thorough analysis of Bentham’s utility or felicific calculus see also Mitc-
hell, Wesley C., “Bentham’s Felicific Calculus”, Political Science Quarterly 33, no. 2
(1918): pp. 161-183.

29 Hooker, Brad, “Rule-Utilitarianism and Euthanasia,” pp. 24-25.
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the situation, and refraining from acting is significantly less or even
slightly less beneficial — you should act/refrain from acting.”

Since rule-utilitarianism seeks moral justification for rules based on
achieving maximum general utility and overall happiness, and given
that active euthanasia appears to maximize utility and happiness for
everyone involved when compared to passive euthanasia, it would be
contradictory within the framework of rule-utilitarianism to prefer a
course of action that adheres to a rule resulting in lesser utility or hap-
piness. Therefore, rule-utilitarianism would appear more inclined to
justify active euthanasia over passive euthanasia.*

IV. THE KANTIAN PERSPECTIVE

For those who lean towards deontology, particularly under the in-
fluence of Kantian ethics, euthanasia may not be considered an option
in either its active or passive forms. This is because both forms would
appear fundamentally contradictory, akin to suicide, as they would en-
tail “willing the existence and the non-existence of the same thing”
— namely, using one’s autonomy to terminate one’s own autonomy.’'

Furthermore, this perspective implies that certain forms of life are
deemed unworthy of living — which to Kantian ethicists sounds as an
equally contradictory notion. In general, according to Kantian ethics,
the intentional termination of life cannot be formulated as a universal
law and thus should be categorically rejected as an option altogether.
Indeed, some of the staunchest opponents of euthanasia adhere to the
Kantian tradition. However, it is important to note that not everyone
within this tradition opposes euthanasia entirely. Many philosophers
and bioethicists, particularly those in the Kantian camp, believe that
euthanasia could be compatible with the autonomy of the dying per-

30 Also, rule-utilitarianism would favor the rule “it should be up to people to decide
how much suffering they experience,” rather than the opposite. On this, see Savulescu,
Julian, and Evangelos D. Protopapadakis, “‘Ethical Minefields’ and the Voice of Com-
mon Sense: A Discussion with Julian Savulescu,” Conatus — Journal of Philosophy 4,
no. 1 (2019): p. 1271, doi: https://doi.org/10.12681/cjp.19712.

31 Rhodes, Rosamond, “A Kantian Duty to Commit Suicide and Its Implications for
Bioethics,” American Journal of Bioethics 7, no. 6 (2007): pp. 45-47.
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son’? and the dignity of the moral agent®® — factors that hold fundamen-
tal importance in Kantian ethics.

Given the lack of unanimity in the moral evaluation of euthanasia
within the Kantian tradition, one would be justified, at least for the sake
of argument, to proceed with an assessment of the moral value of each
form of euthanasia within the context of Kantian ethics. The central
question for both perspectives, of course, revolves around the potential
of each form of euthanasia to be formulated as a universal law.

In the Groundwork for the Metaphysics of Morals, Kant contends
that what distinguishes a human being as a person is their autonomy,
which serves as the foundation of human dignity and the singular
principle of morality.** Kant defines autonomy, in contrast to heter-
onomy*— as the capacity of an individual to freely and intentionally
establish their own moral principles for action.*® According to Kant’s
perspective, laws that are freely and intentionally chosen must align
completely with reason,”” or at the very least, not contradict it. Giv-
en that such principles fundamentally adhere to the dictates of reason,
they should seamlessly transition from one’s personal legislation to a
conceivable realm of ends, functioning as universal laws.*® Hence, the
foundational principle in Kantian ethics revolves around the directive
to “Act only according to that maxim whereby you can at the same
time will that it should become a universal law.”* Kant’s fundamental

32 O’Neill, Onora, Acting on Principle: An Essay on Kantian Ethics, Columbia Uni-
versity Press, New York 1975, pp. 79f.

33  Cooley, D. R., “A Kantian Moral Duty for the Soon—to—be Demented to Commit
Suicide,” American Journal of Bioethics 7, no. 6 (2007): pp. 37-44. For an exhaustive
discussion on dignity, see Protopapadakis, Evangelos D., Creating Unique Copies:
Human Reproductive Cloning, Uniqueness, and Dignity, Logos Verlag, Berlin 2023,
pp. 62-96, doi: https://doi.org/10.30819/5698.

34 Kant, Immanuel, Groundwork for the Metaphysics of Morals, ed. and trans. Allen
W. Wood, Yale University Press, New Haven and London 2002), 4:440: “Yet that the
specified principle of autonomy is the sole principle of morals may well be established
through the mere analysis of the concepts of morality.”

35 TIbid., 4:433.

36 Ibid., 4:447: “What else, then, could the freedom of the will be, except autonomy,
i.e., the quality of the will of being a law to itself?”

37 1Ibid., 4:411: “... it is clear that all moral concepts have their seat and origin fully
a priori in reason...”

38 1Ibid., 4:436.

39 TIbid., 4:437.
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principle, famously articulated as the first formulation of the categor-
ical imperative, inexorably leads to the second formulation: “Act in
such a way that you treat humanity, whether in your own person or in
the person of any other, always at the same time as an end and never
merely as a means.”*

Before delving into the potential application of these two formu-
lations to the case of active and passive euthanasia, it is essential to
highlight a crucial implication they entail: their acceptance imposes
perfect duties upon the moral agent. These duties must be fulfilled, as
failing to do so would entail a contradiction with reason.*' However,
alongside perfect duties, moral agents also bear imperfect duties — ones
that, if left unfulfilled, would result in a contradiction with what is in
the nature of moral agents to wish that would be upheld as universal
laws of nature. Setting aside this distinction for now, let us, for the sake
of argument and in alignment with many Kantian bioethicists, assume
that euthanasia, under very specific circumstances, aligns with the
standards of the categorical imperative, and could potentially become
a universal law. In this context, what form of law would euthanasia
represent, and what duties would it outline for moral agents?

According to the most plausible interpretations of the first formu-
lation of the categorical imperative, such a law might be one that de-
mands “to treat everybody as thoughtfully and compassionately as one
can,” or “in a way that would allow or guarantee the maximum auton-
omy of one.” These maxims may justifiably be seen as aligning one’s
own legislation with a possible realm of ends, thereby ideally making
themselves into universal laws.

Consider the first proposed law: it may indeed become a universal
law, as its negation would contradict the very will of the moral agent.
Therefore, if one were to adopt a maxim like “do not treat everybody as
thoughtfully and compassionately as you can,” their will would contra-
dict itself, as everyone naturally desires compassionate treatment and
possesses an innate inclination for sympathy towards others. Hence,

40 Ibid., 4:429 and 4:436 respectively.

41 For an excellent analysis concerning the notion of perfect and imperfect duties,
see Kagan, Shelly, “Kantianism for Consequentialists,” in Immanuel Kant, Groun-
dwork for the Metaphysics of Morals, ed. and trans. by Allen W. Wood, Yale University
Press, New Haven and London 2002, pp. 128 ff.
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compassionate and thoughtful treatment of others appears to be an im-
perfect duty for moral agents in Kant’s view. Consequently, assuming
euthanasia is an act of compassion and care, it appears to be an imper-
fect moral duty for the agent.

Now, if one asks for euthanasia and the only compassionate course
of action available is to grant their request, then I am morally obliged to
do so. Given that the request for euthanasia demands action rather than
omission, I am morally obliged to actively terminate the patient’s life,
as they ask me to end their life rather than simply allow them to die.

Moreover, considering the second proposed law — that which demands
treating others in a manner conducive to their maximum autonomy — ac-
cepting it would create a perfect duty for moral agents. Failing to act
according to it would be self-contradictory, as the legislating human will
could not reasonably wish to have its legislative powers diminished rath-
er than increased. Therefore, treating others in a way that diminishes their
autonomy cannot pass the test of becoming a universal law of nature.

In the context of euthanasia, if one were to consider which form en-
hances a patient’s autonomy and which does not, they would inevitably
conclude that allowing a patient to struggle for death, sometimes for
days, is detrimental to their autonomy, while painlessly and instantly
ending their life is not. Hence, assuming euthanasia is morally permis-
sible, actively causing death seems to align with a perfect duty of the
moral agent, while allowing the patient to die appears morally unjusti-
fiable on grounds of preserving or respecting their autonomy.

Apart from these considerations, if one were to opt for passive eu-
thanasia over active euthanasia, they would appear to contradict the
second formulation of the categorical imperative, which commands
treating others always as ends and never solely as means. Given that
the essence of euthanasia is to benefit the sufferer by relieving them of
severe pain and preserving their autonomy, and considering that pas-
sive euthanasia is a much less effective means to achieve this compared
to active euthanasia, it becomes evident that there must be other mo-
tives for choosing passive euthanasia besides compassion for the pa-
tient. These motives cannot be aligned with the patient’s best interests
or the doer’s genuine intentions.

In essence, if one opts to end the sufferer’s life through passive eu-
thanasia rather than active euthanasia, they do so not out of genuine
concern for the patient or a belief that it is the most appropriate means
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to fulfill their request. Instead, such a choice may be driven by selfish
motives, such as avoiding potential legal consequences or protecting
one’s professional reputation. However, this represents an unnecessary
and hardly justifiable shift in one’s moral approach to euthanasia: while
respecting the patient’s request acknowledges them as an end in them-
selves, selecting the means to fulfill their request treats the patient mere-
ly as a means to someone else’s ends. Even for those who do not adhere
to the Kantian tradition, this inconsistency may raise ethical concerns.

V. THE VIRTUE ETHICS PERSPECTIVE

Virtue ethics is another possible framework for assessing arguments
related to active and passive euthanasia. As opposed to consequential-
ism’s focus on appraising the results of an action and the deontological
focus on moral duty, virtue ethics judges ethical conduct primarily by
evaluating one’s character as showcased by one’s habitual action. Virtue
ethics is commonly associated with the classical world, and in particu-
lar figures like Aristotle and Plato.** Virtue ethics may serve as a useful
guide for navigating the topic of euthanasia. The fundamental question
to ask from a virtue ethics position is this: Is the right to request eu-
thanasia necessary for human flourishing? The concept of eudaimonia
is central to Aristotle’s virtue ethics, and is often thought of as “hap-
piness.” However, happiness is an incomplete term for what Aristotle
means by eudaimonia. It can be more accurately understood as “human
flourishing” or “well-being.” According to Aristotle, endaimonia is the
ultimate purpose of human existence, and is reached when one is living
his life in conformity with his rational human nature. Eudaimonia is
attained via the development and practice of virtue that develops one’s
character. Virtues are character traits that allow people to act rationally,
enhancing both their own and others’ well-being.* For Aristotle, the
good life requires a happiness that is lived out through a life of virtue
developed habitually over time through the use of one’s reason.*

42 Compare: Kaluderovi¢, Zeljko, ,,Platonovo poimanje pravednosti”, ARHE VII,
No. 13 (2010): 49-71.

43  Aristotle, The Nicomachean Ethics, trans. H. Rackham, intro. S. Watt, Wordsworth
Editions, Hertfordshire 1996, 1105b27-1106a26.

44  Tbid. 1097b12-1098a4.
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One issue with looking at the topic of euthanasia from a virtue eth-
ics perspective is that the classical philosophers did not have much
sympathy for suicide. Aristotle writes in the Nicomachean Ethics, “But
to seek death in order to escape from poverty, or the pangs of love, or
from pain or sorrow, is not the act of a courageous man, but rather of
a coward.” Courage is one of the four cardinal virtues stressed by the
classical age (along with prudence/wisdom, temperance, and justice),
and one of the leading expounders of virtue ethics in Aristotle clearly
marks suicide as a cowardly act. Some have tried to explain away Ar-
istotle’s words by considering that Aristotle was a man of a very dif-
ferent time examining the self in relation to the polis, and that there are
interpretations of Aristotle that would permit certain cases of suicide.*
It can be argued that Aristotle was talking specifically about the suicide
of a polis member living in Athenian society who is providing some
kind of useful function to the polis. Perhaps it can be reasoned that cer-
tain illnesses and handicaps are so cumbersome for a citizen’s ability to
contribute to society the way he or she wants to, that a process of active
euthanasia would be preferable to passive euthanasia. One would have
to make the case that euthanasia is not depriving society of a person
who can contribute to the polis. This is no small task because then it
must be determined what qualifies as a useful function to society.

Another approach may be to agree with Aristotle’s assessment of
suicide, but also attempt to frame euthanasia in more favorable terms,
or assert that courage must be balanced with the other cardinal virtues
of wisdom, temperance, and justice. One can argue that there is more
than the virtue of courage to consider in the case of euthanasia. What
balance could someone with a virtue ethicist lens use when evaluating
active versus passive euthanasia? The choice of relieving a suffering
terminal cancer patient through active euthanasia may be a display of
the virtue of prudence, or wisdom. Consider that some cancers are ter-
minal, but death from cancer can be postponed for a much longer time
today than it once could. Some cancer patients can live for years at a
time thanks to modern medical care, although in a state of considerable
pain. Medical care is also expensive, and resources to allocate to med-

45 Ibid., 1116a13-17.
46 Zavaliy, Andrei G. “Cowardice and Injustice: The Problem of Suicide in Aristo-
tle’s Ethics,” History of Philosophy Quarterly 36, no. 4 (2019): 319-336.
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ical care are scarce like any other economic good. Perhaps a heavier
focus on prudence than courage can guide one’s actions in regards to
euthanasia. Someone with a virtue ethicist lens can argue in this way,
with prudence as one’s guide, that active euthanasia is preferable to
passive euthanasia. If a patient has terminal cancer that is draining his
savings, and he prefers to leave as much money as he can for his heirs
or other charitable endeavors as opposed to spending it on medical
care, then perhaps prudence and the courage to look out for his loved
ones would lead him to choose active euthanasia. Passive euthanasia
on the other hand would require the cancer patient to spend money
on medical care services he would prefer to allocate elsewhere. Also,
consider that Aristotle’s opposition to suicide stems from an analysis
of one’s relation to the polis. If we recontextualize the spirit of the rela-
tionship away from one’s responsibility towards the polis that was pre-
dominant in Aristotle’s time, and instead focus on smaller connections
such as one’s relationship to his or her family, then perhaps it can be ar-
gued that suicide speaks for the strength of one’s character in terms of
it being a prudent path for those wishing to preserve the best interests
of his or her family. Passive euthanasia would likely put more strain on
the family members of the suffering individual, as well as cost money
that the suffering person would prefer to offer to his or her heirs upon
death. Meanwhile, active euthanasia would allow a suffering person
to provide for their family in a way that passive euthanasia would not
by freeing up money and time that would otherwise be spent in ways
unsatisfactory to the suffering individual. A virtue ethicist would have
to appeal to the courage and wisdom it takes for a person to recognize
their current predicament in the face of death to argue that choosing
active euthanasia is consistent with rightly-ordered character.

If we reframe the debate of active versus passive euthanasia in
terms of it being the mark of prudent and courageous character to
choose death in order to relieve one’s family of considerable strife,
then perhaps we can arrive at a scenario where a virtue ethicist can
at least defend a policy of active over passive euthanasia. Consider
how Aristotle defines courage as somewhere between recklessness and
cowardice.”’ In the context of euthanasia, bravery can be defined as
the willingness to confront severe moral quandaries and act in accord-

47 Aristotle, 1115b11-116a3.
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ance with moral ideals, even in the face of opposition or adversity.
Advocates for active euthanasia can attempt to frame active euthanasia
as a courageous challenge of cultural taboos and legislative limits on
end-of-life issues. Perhaps actively choosing euthanasia can also be
presented as a courageous act of the patient who wants to free up re-
sources for the greater good. After all, it may take courage to override
the instant for survival that one has even when facing a terminal illness.
A virtue ethicist would have to frame healthcare professionals provid-
ing euthanasia services as demonstrators of courage for advocating
for their patients’ preferences and preserving their right to a peaceful
death. This requires bravery, particularly when there is the possibility
of sweeping condemnation and legal penalties. Practical wisdom, also
known as phronesis,® is a virtue that allows individuals to identify the
ethically proper course of action in certain situations. It entails balanc-
ing opposing ideals through our human reason, taking into account the
consequences, and making decisions that benefit ourselves and oth-
ers in accordance with our nature. In the case of euthanasia, practical
knowledge assists people in evaluating the particular circumstances
of each patient’s situation, such as their medical condition, prognosis,
and quality of life. Someone looking at euthanasia from a virtue ethics
perspective would have to defend active euthanasia with some appeal
to the prudence of individuals who recognize their terminal condition
and wish to die with dignity in a way consistent with serving their com-
munity. Perhaps wisdom in this circumstance could be interpreted in a
way that frames the actions of someone who chooses active euthanasia
to serve the interests of their community as something consistent with a
virtuous character. Practical knowledge that recognizes the sober reali-
ties of a terminal condition can be framed as the exercise of a virtuous
character, and this type of practical knowledge also encourages serious
reflection on ethical concepts related to medicine such as respect for
autonomy, beneficence, and nonmaleficence.*

48 Massingham, Peter. “An Aristotelian Interpretation of Practical Wisdom: The
Case of Retirees.” Palgrave Commun 5, no. 123 (2019). https://doi.org/10.1057/
$41599-019-0331-9. See as well: Kaluderovi¢, Zeljko, ,,Stagiraninovo odredenje mu-
drosti”, ARHE XIV, No. 27 (2017): 101-117.

49 For a full discussion of the applied ethics framework known as principlism, see
Beauchamp, Tom L., and James F. Childress, Principles of Biomedical Ethics, Oxford
University Press, Oxford 1994.
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Virtue ethics cannot be discussed without reference to the afore-
mentioned cardinal virtues, but these are not the only virtues to con-
template. Other virtues have been considered or developed over time,
such as those specific to medical ethics. Consider principlism, a rela-
tively new approach to applied ethics, particularly when compared to
the philosophy of the ancient Greeks. James Childress and Tom Beau-
champ’s work on bioethics called Principles of Biomedical Ethics lists
four principles in their applied ethics framework: (1) respect for au-
tonomy (a norm of respecting and supporting autonomous decisions),
(2) nonmaleficence (a norm of avoiding the causation of harm), (3)
beneficence (a group of norms pertaining to relieving, lessening, or
preventing harm and providing benefits and balancing benefits against
risks and costs), and (4) justice (a cluster of norms for fairly distribut-
ing benefits, risks, and costs).*® Justice reappears here from the cardinal
virtues, but respect for autonomy, nonmaleficence, and beneficence are
all new virtues. Principlism does not present itself as a virtue ethics
approach, and there are risks to adding “new” virtues to follow that
could lead to a departure from, or dilution of, traditional virtue ethics
analysis.>! However, proponents of active euthanasia over passive eu-
thanasia may want to look at principlism’s value of respect for auton-
omy when defending active euthanasia. Perhaps respect for autonomy
can be coupled with the previously mentioned interpretations of wis-
dom and courage with regards to end-of-life issues in order to arrive
at a formulation favoring active euthanasia over passive euthanasia.
Principlism would require one to take seriously the autonomy of pa-
tients who desire a quick end to their lives, as opposed to a drawn-out,
painful decline.

We are taking it for granted that euthanasia is an acceptable act for
the purposes of this paper’s discussion of active versus passive eu-
thanasia, but a proponent of virtue ethics must keep Aristotle’s broad
condemnation of suicide in mind. Individuals must use practical wis-
dom to manage the ethical issues of euthanasia with deliberation and

50 TIbid., pp. 12-13.

51 Consider one criticism of “counterfeit virtues” from Dr. Edward Feser. These are
values such as open-mindedness, empathy, tolerance, and fairness that Feser warns
detract from true virtue if we place them higher on our value scale than the cardinal
virtues. See Feser, Edward. “Cardinal virtues and counterfeit virtues,” 2012. https://
edwardfeser.blogspot.com/2012/11/cardinal-virtues-and-counterfeit-virtues.html.
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discernment.>? While proponents of active euthanasia view euthana-
sia as an expression of courage and respect for autonomy guided by
practical wisdom, there may be some concerns about its potential im-
pact on important virtues and ethical principles. From a virtue ethics
viewpoint, there may be some worries about the possible degradation
of fundamental values such as respect for life, honesty, and human
dignity.>® It can be argued that supporting euthanasia undermines the
sanctity of life and leads down a slippery slope in which vulnerable
individuals are coerced or exploited into actively choosing euthanasia.
Furthermore, advocates for active euthanasia need to consider the costs
that support for such a policy will have on the reputation of the medical
industry. It is critical for health experts to maintain their credibility as
advocates for their patients so as not to weaken or jeopardize public
trust in the medical profession. These are certainly issues to keep in
mind for anyone advocating active euthanasia. Virtue ethics stresses
that such advocates of active euthanasia must display prudence in de-
tecting possible cases of abuse outside of a narrow area of acceptance
regarding active euthanasia. In conclusion, a virtue ethics approach
based on Aristotle’s ethical philosophy** emphasizes the need to con-
sider an attitude towards active euthanasia consistent with what is in
accordance with human flourishing arrived at through the use of rea-
son. Virtue ethics provides a framework for wrestling with the moral
and ethical challenges of euthanasia. Each person must make their own
decisions through the use of rightly-ordered reason, take responsibility
for one’s actions, and sincerely contemplate a virtue ethics perspective
which informs us about living our lives according to proper human
nature. To make important decisions, a person needs to work towards
developing their sense of virtue in order to discover what their role as a
human being with communal ties is. Active and passive euthanasia are
highly contentious issues that do not necessarily have clear boundaries.
As one general practitioner writing in the Journal of Medical Ethics

52 Gracia, Diego. “Ethical Case Deliberation and Decision Making.” Medicine, He-
alth Care and Philosophy, Volume 6, (2003), pp. 227-233.

53 For a full discussion, see Beauchamp, Tom L., and James F. Childress, Principles
of Biomedical Ethics, Oxford University Press, Oxford 1994. Or see Hursthouse, Ro-
salind, On Virtue Ethics, Oxford University Press, 1999.

54  Consult: Kaluderovié, Zeljko, Istorija helenske filozofije II, Akademska knjiga,
Novi Sad 2024, pp. 99-138.
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states regarding ethical dilemmas in the medical profession, “Virtue
ethicists recognise that tragic dilemmas can rarely be resolved to the
complete satisfaction of all parties and that any conclusion is likely to
leave some remainder of pain and regret.”>* However, a virtue ethics
perspective, grounded in the cardinal virtues offers a valuable frame-
work for navigating this complex terrain. By emphasizing character
development, virtue ethics helps individuals and healthcare profession-
als approach end-of-life decisions with clearer thinking.

VI. CONCLUDING THOUGHTS

We are fully aware that the views presented in this brief essay are
neither self-standing nor indisputably valid. On the contrary — as we
have emphasized repeatedly — they hinge entirely on a foundational
hypothesis: that euthanasia itself is morally justifiable. However, this
assumption is far from universally accepted. Indeed, there is significant
opposition to euthanasia on various grounds, and the debate surround-
ing it remains ongoing and heated.

Our arguments are thus intended to contribute to this ongoing de-
bate, shedding light on certain aspects of the issue and challenging
some commonly held beliefs. In this vein, we have contended that the
moral distinction between purposeful action and purposeful omission
is most of the times morally irrelevant with regard to euthanasia. Fur-
thermore, we have asserted that in most cases active euthanasia — being
a more humane and dignified means of departing from life — seems to
be morally preferable. This view is bolstered by considerations that
regard serving the patient’s best interests, ensuring that the patient is
treated not merely as a means, but also as an end in themselves, and
being indicative of cardinal virtues such as courage, prudence, and
temperance — justice could also be at issue here.

If the distinction between active and passive euthanasia is not only
morally irrelevant, but also potentially harmful to the only actual ben-
eficiary — the dying patient — then it logically follows that this dis-
tinction in the moral discourse on euthanasia only serves to mislead
and confuse, and should therefore be discarded. If euthanasia is to be

55 Gardiner, P., “A Virtue Ethics Approach to Moral Dilemmas in Medicine.” Jour-
nal of Medical Ethics. Volume 29 (2003): p. 301.
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considered morally justifiable, it is only because it is a humanitarian
and virtuous response to the suffering of a fellow human being, and not
because it is based on dubious moral distinctions such as killing and
letting die. We believe that our view would be defensible in the light of
all three major moral traditions.
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Abstract: This paper aims to link and compare two different conceptions of
death during the Enlightenment era with contemporary bioethical concerns.
Eugenios Voulgaris integrates his understanding of death into the wider philo-
sophical and theological framework of Orthodoxy. He emphasizes a dignified
acceptance of death without hastening it, viewing any attempt to artificially
prolong life as a form of hubris against divine providence. Conversely, Kant’s
rationalist perspective categorically rejects euthanasia and suicide, viewing
them as violations of the categorical imperative. Kant upholds the preserva-
tion of life as a perfect duty, emphasizing autonomy and dignity. This com-
parative analysis highlights the ethical and philosophical divergence between
Voulgaris’ theologically influenced acceptance of death and Kant’s strict mor-
al framework opposing the intentional ending of life. The study underscores
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the relevance of these Enlightenment perspectives in informing contemporary
debates on euthanasia and the moral dimensions of end-of-life decisions.
Keywords: Enlightenment, Eugenios Voulgaris, Immanuel Kant, death prepa-
ration, dignity, autonomy

[. INTRODUCTION

The aim of the article is to link and compare two different concep-
tions of death during the Enlightenment era with contemporary bioeth-
ical concerns, especially euthanasia, a classical ethical issue, which
in the relevant literature has also appeared as a right to death that is
being asserted. Of course, if we acknowledge that we have a right to
die, this implies that either another person has the duty to assist us in
this claim, or not to prevent us from exercising our right. How morally
correct is such assistance and, more importantly, how can such a duty
be founded? The concept of death runs throughout moral philosophy
and certainly other branches. The reason is that death concerns all of
us, or will definitely concern us at some time during our lives as it is
our only certainty. In our age, which is characterized by the glorifica-
tion of autonomy and self-determination,* the moral agent wishes to
plan his life and therefore the moment of his death.’ Excluding suicide,
if we assume that we have a right to die, so that the state (or the health
worker) has a duty to assist us, in this case we are talking about eutha-
nasia, which is carried out under certain conditions and in accordance
with bioethical principles. The question of the end of life (euthanasia/
suicide), as well as the beginning of life (abortion), has been the sub-
ject of classical philosophy. Euthanasia is considered a predominantly
classical bioethical issue that has bedevilled ethical and political phi-
losophy. Let us remember the words of Seneca: “Just as I shall select
my ship when I am about to go on a voyage, or my house when I pro-
pose to take a residence, so I shall choose my death when I am about

4 For a comprehensive account of the development of this outlook, see Evangelos D.
Protopapadakis, Creating Unique Copies: Human Reproductive Cloning, Uniqueness,
and Dignity (Berlin: Logos Verlag, 2023), 62ff. https://doi.org/10.30819/5698.

5 Even have control over the quality of their offspring; see Julian Savulescu and
Evangelos D. Protopapadakis, “’Ethical Minefields’ and the Voice of Common Sense,”
Conatus — Journal of Philosophy 4, no. 1 (2019): 125-133.
http://dx.doi.org/10.12681/cjp.19712.
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to depart from life.”® The attempt of a first approach to understanding
the term euthanasia made from the combination of the words “well”
and “death,” is interpreted as the best possible,’ easiest and painless
death, the induction of painless death or its haste, in order to shorten
the agony of dying or suffering incurable disease. This term, of course,
was first used in the sense it has today by Francis Bacon, who wrote
that the physician’s responsibility to alleviate the “physical sufferings”
of the body.® Can euthanasia be an autonomous choice of the rational
human being? Could euthanasia, as a moral choice, become a universal
law?’ Does man, be it an expert or not, have the right to end the life
of his fellow man and to provide him with an easy and peaceful end?
In the following chapters we will analyse the views on death as ex-
pressed by two representatives of the Enlightenment, Eugenios Voul-
garis and Immanuel Kant. From the beginning, it will be mentioned
that Eugenios Voulgaris, a central figure of the Modern Greek Enlight-
enment, integrates his understanding of death into the wider philosoph-
ical and theological framework of Orthodoxy, seeking a coupling be-
tween ancient and Hellenistic philosophy and Christian doctrine, while
Immanuel Kant, representative of an absolute concept of rationalism,
placed the concept of death under the rational nature of the individual.
The overall comparison highlights the differences in how each philos-
opher incorporates ethics and the question of death into his philosoph-
ical work. In any case, it is emphasized that we will be dealing with a
question that did not have the same importance in the Enlightenment as
it does in our time. However, this is not philosophical anachronism, as

6 Seneca, Moral Essays, Volume II, trans. John W. Basore (Cambridge, MA: Har-
vard University Press: 1932), 89-97

7  Still there is strong controversy on this; see Andrew Pavelich, “Is it Possible to be
Better Off Dead? An Epicurean Analysis of Physician-Assisted Suicide,” Conatus —
Journal of Philosophy 5, no. 2 (2020): 115-132. https://doi.org/10.12681/cjp.24400.

8 F. Bacon, The Major Works by Francis Bacon, ed. Brian Vickers (New York:
Oxford University Press, 2008), 212; On the physician’s responsibility see also J. L.
Guerrero Quiflones, “Physicians’ Role in Helping to Die,” Conatus - Journal of Phi-
losophy 7, no. 1 (2022): 79-101. https://doi.org/10.12681/cjp.29548.

9 For an unexpected but well-grounded rejection, see Donovan van der Haak, “Death
Anxiety, Immortality Projects and Happiness: A Utilitarian Argument Against the Le-
galization of Euthanasia,” Conatus — Journal of Philosophy 6, no. 1 (2021): 159-174.
https://doi.org/10.12681/cjp.24316.
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it is important to navigate through the thought of classical philosophers
and explore their approaches.

II. EUGENIOS VOULGARIS: DISSERTATION
ON EUTHANASIA

Regarding the issue of euthanasia, Eugenios Voulgaris (1716-1806),
a prolific theologian, clergyman, philosopher, pioneer of the Neo-Hel-
lenic Enlightenment and teacher of the Nation,'* attempts a different
approach to euthanasia. His book deals with issues that were to concern
humanity a century or two later, and is therefore considered pioneering.
His argumentation is dressed in orthodox clothing to substantiate the
fact of death, yet he constantly makes references that derive from an-
cient Greek philosophical tradition, but without strong foundations. He
believed that there should be no medical involvement, even though the
need to prepare for death is essential. Voulgaris proposed euthanasia as
a means of reconciling man with death, the meaning of the term eutha-
nasia being the release of the patient from his suffering and therefore
containing redemptive power. It is the spiritual preparation for death,
the consoling of death, the alleviation of pain and the reconciliation of
man with this fact. As is well known, the human species was punished
due to the disobedience of the firstborn, so that when the death of man
approaches, fear increases.!! Therefore, the silencing of the time of the
occurrence of death has made a conflation with the certainty and inev-
itability of death by Divine Providence. The consequence of this is the
death of the person suffering from terror before the time to depart from
life has come. The fearlessness of death belongs either to God or to a
beast; it is only possible to survive, that is, as a consequence of divine
reinforcement, or to disappear, as a product of ignorance. He fully sup-
ports the Christian position that life is a sacred gift and rejects any vol-
untary termination of life. The rapid development of technologies and

10 E. A. Dimitriadi, “Eugenios Voulgaris’ Thesis on Euthanasia and Death Prepara-
tion According to Christian Ethics” (PhD diss., Aristotle University of Thessaloniki,
2021), 5 [in Greek].

11 E. Voulgaris, Thesis On Euthanasia, eds. John Dimoliatis and Manolis Galanakis
(Athens: Exantas, 2005): 77 [in Greek]; Georgios Kranidiotis, “The Concept of Eutha-
nasia in Eugenios Voulgaris,” Ethics — Journal of Philosophy 12 (2019): 30 [in Greek].
https://doi.org/10.12681/ethiki.22775
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sciences, of course, was a milestone in the advancement of medicine
resulting in the cure of many diseases and therefore many people have
come to believe that death can be eliminated or prolonged as much as
possible. The desire for longevity makes death unbearable. Man would
like never to die, but since this is impossible, he constantly desires the
postponement of the inevitable.!? In fact, he openly states that all ac-
tions or attempts that can be carried out to prolong life are unequal and
abnormal both to the Creator and to the interest of man, in the sense of
the existence of limits in life, with the aim of eliminating and accepting
death without of course meaning the questioning and, by extension, the
contempt of medical science. For Voulgaris, it is an indispensable part
of life that will give man a rest, especially when he is in old age, now
mature to await it with generosity and equanimity, unperturbed without
protests and with discomfort about the impending death, since eutha-
nasia itself for him is waiting in a calm manner without hastening it.
It is necessary for every being in earthly life to reconcile himself with
the idea of death by accepting only the so-called spiritual euthanasia,
without lamenting his fate by agonizing over his coming end, being ex-
cessively afraid of facing it, but on the one hand to mitigate his fear by
being modest, and on the other hand to make the persons who surround
and love him moderate and impartial; it is necessary for them to help
him by their conciliation in dealing with and preparing for it well.!* In
the opposite case, of course, the ardent desire for the continuation of
life with the logical consequence of the repulsion and forgetfulness of
death indicates weak faith and dependence on material goods, most-
ly committing blasphemies / hybris against the Creator. Faith in the
afterlife and in divine providence is one of the main arguments used
by Voulgaris in his book, in order to alleviate death anxiety, and this
is because every person who lacks faith fears the unknown, due to his
uncertainty. In contrast, faith in God and in the afterlife reduces fear,
because the eternity of the afterlife is condemned in contrast to the
earthly life which is ephemeral. The consequence of this faith is the

12 G. Kranidiotis, 31.
13 E. A. Dimitriadi, “Eugenios Voulgaris’ Thesis on Euthanasia and Death Prepara-
tion According to Christian Ethics,” 14-15.
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trust in God and the sober realization that death is not the end but the
starting point of another life.'

Eugenios Voulgaris, however, does not view death as a concept to
be repelled but as an integral part of life, and thus speaks openly about
the end of human existence. For him, death is considered a unique
healer that ends all of life’s sufferings and provides rest to humans,
rejecting any voluntary termination of life."> He also rejects excessive
efforts to prolong life through medical science, seeing such attempts as
a form of hubris against the Creator. However, he neither undervalues
nor dismisses medical science, but encourages the reader to understand
that life has certain limits that must be accepted, along with the accept-
ance of death itself.'® He does not hesitate to describe attempts to ter-
minate or extend human life!” as “unequal” and “irregular” according
to the Creator’s plan and humanity’s best interests.

It is natural for humans to feel awe and fear towards death. How-
ever, as previously mentioned, Fugenios Voulgaris’ views on fear, sor-
row, and disturbance concerning death align with the beliefs of the
Orthodox Christian Church. Therefore, Voulgaris does not advocate
for complete fearlessness and apathy; on the contrary, he believes such
an attitude is contrary to human nature. What he suggests is a measured
fear and moderation'® neither “dying poorly” nor “dreading death” due
to excessive fear but rather “dying well,” that is, dying peacefully and
accepting one’s end.' In this regard, he argues that it is the duty of
humans to strengthen their soul through various means and contempla-
tions to moderate the terror they feel towards death, but not to elimi-
nate fear entirely, as that would be unnatural. Pious faith in God does
not dictate that one should be entirely fearless or without sorrow, but
rather accepts both fear and sorrow, as long as sorrow does not mask
despair and distrust.

14 TIbid., 14.

15 E. Voulgaris, Thesis On Euthanasia, 59-63.

16 1Ibid., 65.

17 TIbid., 115.

18 Rev. V. Kalliakmanis, “Euthanasia According to Eugenios Voulgaris,” in Euge-
nios Voulgaris: The Homo Universalis of Modern Hellenism. 300 Years Since His
Death (1716-2016), ed. Charitos Karanasios, 557-568 (Athens: Academy of Athens,
2018): 562 [in Greek].

19 E. Voulgaris, Thesis On Euthanasia, 103.
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A scrutinizing look at everyday reality reveals that the essence of
human existence in the world is discovered through passions and the
joys of life. The pleasures of life are the pillars upon which existence is
built, and thus the soul begins to love the futile pleasures of the present
life more. Therefore, when the time of departure approaches, a person
trembles at the thought of leaving these earthly pleasures® behind.

At this point, Voulgaris asserts that a person who gradually distanc-
es themselves from passions and transient desires remains untroubled
by death.”! He explains that for such a person, death is not the end,
nor should it cause sorrow, for the Lord sent His Son to earth, who
through His sacrificial death on the cross, conquered death; thus, death
no longer exists.?? Furthermore, the soul never dies because it is incor-
ruptible and immortal. In the present life, it is merely in an inseparable
connection with the perishable and created body, and when the time
of the end approaches, the soul understands that the body is no longer
necessary to it. Consequently, it separates from the body and ascends
to the heavens.”

Additionally, Voulgaris writes in his Treatise on Euthanasia that
“Christians should also reflect on the evils that sprout directly from
the disposition of the human soul itself, those that depend on will and
inclination [...]. The impending death interrupts, annuls, and ceases
them [...]. For when death occurs to one who lives devoutly and justly,
it snatches them from the danger of falling into various other trans-
gressions [...].”When death approaches a person who has indulged in
sins, it curbs or halts their reckless and unrestrained impulse toward
evil...”?* Consequently, Voulgaris concludes that God acts always in
the best interest of humanity, guided solely by His love and wisdom,
and therefore, whatever He permits humans to endure is ultimately for
their benefit.>® Regarding the issue of premature death, Voulgaris de-
velops a specific line of thought. Firstly, he analyzes the concept of
“long life,” which serves as the starting point for his further contempla-

20 N. P. Vassiliadis, The Mystery of Death (Athens: Sotir, 1993): 222-223.

21 E. Voulgaris, Thesis on Euthanasia, 168.

22 A. Kalamatas, “Thesis on Euthanasia: A Small and Neglected Work of Eugenios
Voulgaris,” 171.

23 E. Voulgaris, Thesis On Euthanasia, 130.

24 Tbid., 157-158.

25 1Ibid., 144-146 and 158-159.
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tion on premature death. He notably states that every person, whether
young or old, desires to live for many years, and the thought of death,
which will come sooner or later, is disheartening. Everyone would pre-
fer “not to die now but later,” or even never. However, if we assume
that “everyone born since the beginning of the world until now were
still alive [...] and if the people of the current generation were together
with them simultaneously, would humanity be in a better condition?
How would so many people live together?”

From this reflection, Voulgaris concludes that death is necessary
because each person has a life cycle. Moreover, the human species
“renews” itself through death, for if everyone were immortal, chaos
would prevail. Above all, it must not be overlooked that the lifespan
of each person, whether longer or shorter, is determined by the ex-
ceedingly good and wise providence of the Creator and is designed for
each individual’s benefit. Therefore, everyone must face death bravely,
regardless of the age or stage of life at which it occurs. In addition,
Voulgaris argues that a person who dies or sees death approaching at a
very young age (specifically mentioning 25 years old as an example)
feels a deep bitterness and sorrow, believing they are too young to die.

Nevertheless, this young person, before succumbing to sorrow,
should consider that many people around the world who saw the light of
day on the same date as him, did not enjoy it for more than three years,
passing away at a much younger age and experiencing far fewer aspects
of life. Therefore, a young person in such a situation has, in a way, been
more fortunate and should be grateful to God for allowing them to live
at least twenty-two years longer than those who died in their infancy.*

Furthermore, it is not uncommon for God to choose to take some-
one from life precisely because He loves them deeply and sees that this
person is full of piety and love, yet lives in a world filled with evil and
sin. In these cases, God decides to take them early to ensure they are
not influenced by their surroundings and to preserve their pure soul.
This person was pleasing to the Lord, which is why He took them
quickly from a sinful world,” either to save them or to spare them from
the suffering caused by the corruption around them.?®

26 Ibid., 114-117.
27 Ibid., 156-157.
28 Ibid., 46.
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Finally, the concept of euthanasia in Eugenios Voulgaris is in no
way related to the modern concept of euthanasia — as the active has-
tening of death, with medical intervention, of a patient suffering from
an incurable and painful disease. As already evident from the full title
of the Dissertation, as well as from the question to which it is asked to
answer, Voulgaris perceives euthanasia as the suffering of death after
bravery and cheerfulness, as endurance around death.

IIT. REASON AND AUTONOMY: KANT’S MORAL
PHILOSOPHY AND THE DEFENSE OF DIGNITY

Kant’s moral philosophy promotes the idea that moral action is
founded on the compliance of universal, logical (non-contradictory)
principles, on the autonomy and dignity of the rational moral agent.
Kant believes in reason in human understanding, and this is reflected
throughout his work. Kant celebrates the rational nature; he believes
that man possesses reason to be able to construct moral principles
which become universalizable precisely because of the freedom that
distinguishes him. By this, he means that man is a free being who is not
heteronomous, that is, not influenced by the circumstances and con-
ditions of the moment, is autonomous and, because of the reason that
distinguishes him, can and does act in accordance with the universal
law which he himself makes. For Kant we are all lawmakers; we create
laws, rules so that we can act independently of our desires, passions
and interests.

Specifically, Immanuel Kant presents the basic elements of his
moral system in his work Foundations of the Metaphysics of Morals
(1785). He considers that the purpose of rationality is to create a good
will not because of its results, a will not as a means for other purposes,
but one in itself which is not influenced by sensual or aesthetic im-
pulses and instincts, that is, by empirical causes and motives, but sets
a priori moral values and its main characteristic is freedom, which is
identified with autonomy, that is with the quality of the will to set the
law upon itself and is the foundation of dignity and the basis of mo-
rality. It becomes obvious at this point that euthanasia would call into
question this quality of the will, therefore, it would degrade the dignity
of the moral person and destroy the foundation of morality. And this,
because man tries to escape from a difficult position he has fallen into
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using his face only as a means to maintain a tolerable state until the
end of his life.? However, according to Kant, man is not an irrational
being and therefore a thing, which is used only as a means, but must,
in all his actions, always be considered as an end in itself: “So act that
you use humanity, whether in your own person or in the person of any
other, always at the same time as an end, never merely as a means.”
Human existence as a subject of morality is an end in itself, while by
exterminating it it uses it only as a means. He who seeks to be killed to
get rid of unbearable pain, does not perceive himself as an end in itself
but instead plans to use the destruction of his existence as a means to
achieve another goal, namely his redemption from pain. The subjective
foundation of the desire to cause death is the motive, the possibility
of the intentional act, the means to achieve the goal, while the objec-
tive foundation of the will is the kinetic cause, it is the purpose given
through logic and it is valid for any rational being. Thus, the true and
invaluable value of a good will is that the moral axiom does not depend
on the influence of some random cause and that logic must be consid-
ered as the creator of its axioms regardless of external influences and
therefore as practical logic or as a will must be considered in itself as
free, a freedom that is identified with autonomy. With this argument,
the man with assisted suicide cannot put humanity in his face, let it
wear him down or cause his death. For him it is considered a crime
and an insult to the duty of the rational being to himself and this choice
could never become a universal law of nature. However, the universal-
ity of law constitutes what is called nature with the most general mean-
ing (in relation to form), that is, it constitutes the existence of things
insofar as this existence is determined by universal laws, according to
Kant “Act only in accordance with that maxim through which you can
at the same time will that it become a universal law.”! He writes:

“Someone feels sick of life because of a series of troubles that has
grown to the point of despair, but is still so far in possession of his rea-
son that he can ask himself whether it would not be contrary to his duty
to himself to take his own life. Now he inquires whether the maxim of
his action could indeed become a universal law of nature. His maxim,

29 Immanuel Kant. The Metaphysics of Morals, 4: 396.
30 TIbid., 4: 429.
31 Tbid., 4: 421.
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however, is: from self-love I make it my principle to shorten my life
when its longer duration threatens more troubles than it promises
agreeableness. The only further question is whether this principle of
self-love could become a universal law of nature. It is then seen at once
that a nature whose law it would be to destroy life itself by means of
the same feeling whose destination is to impel toward the furtherance
of life would contradict itself and would therefore not subsist as nature;
thus that maxim could not possibly be a law of nature and, accordingly,
altogether opposes the supreme principle of all duty.”*

Of course, Kant makes no reference to euthanasia. He pondered
and dealt with the issue of suicide, considering that the first duty to
ourselves, is the duty that forbids suicide, for the simple reason that,
considered an act in itself, it may be completely free, but it is an act
that destroys the further existence of the individual and hence, his po-
tential for future freedom. Since euthanasia shares with suicide the ra-
tional being’s decision to end his life, it seems reasonable that what
he advocates for suicide could be applied by analogy in the case of
euthanasia. And reality testifies that Kant, considering that suicide is
against a perfect duty of the rational being, criticizes it and is diamet-
rically opposed to it; therefore, as a choice, it could never become a
universal law of nature, as we have already mentioned. Of course, at
this point one might express the thought that in a patient suffering from
a chronic, painful and irreversible disease, and the continuation of life
reserves more misery than pleasure, euthanasia seems to be the elixir in
the most painless form of death. This is because the patient, trapped by
the surrounding atmosphere, influenced by external motives, in a body
that can hold unpleasant and painful surprises, is literally frightened,
is not in a cool emotional state, is trapped in his impulses, suffers, the
decision of assisted suicide seems logical.

IV. KANT’S CASUISTICAL QUESTIONS

Kant, in the Metaphysics of Morals, formulates a rigorous moral
system based on the categorical imperative and discusses various mor-
al obligations, including duties to oneself in relation to the preservation
of human life. According to Kantian ethics, suicide is contrary to the

32 Ibid., 4: 422.
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moral law because it violates the categorical imperative which requires
that we treat the moral person, including ourselves, as an end and not
just a means. For Kant, human life has absolute value and may not
be sacrificed for any purpose, even to avoid suffering or humiliation;
specifically, in the chapter “Duties to Oneself as an Animal Being,” he
emphasizes that suicide is always unacceptable and immoral. Howev-
er, in this chapter he discusses various cases and scenarios, which I call
case studies™ where suicide may seem legitimate for humans, though
ultimately, he rejects its moral acceptability in all cases. However, it is
interesting to mention these cases:

“Can a great king who died recently be charged with a criminal in-
tention for carrying a fast-acting poison with him, presumably so that
if he were captured when he led his troops into battle he could not be
coerced to agree to conditions of ransom harmful to his state? For one
can ascribe this purpose to him without having to presume that mere
pride lay behind it.”**

In this passage, Kant wonders whether the act of suicide can be jus-
tified, not as a selfish escape, but as a greater responsibility and duty to
our fellow human beings. Therefore, in the example of the King who
commits suicide by poison so as to avoid being captured by enemies
and endangering his own state, Kant raises the parameter of the infen-
tion of this act, which may indicate that perhaps suicide is not morally
reprehensible. Kantian reasoning is not concerned with cases in which
the moral person wishes to end his life with only the preservation of
his dignity as the regulating principle of his will. So, if the King chose
suicide only to avoid disgrace, then it is absolutely certain that this is a
morally unacceptable act.

Another example that falls into these grey areas is that of a man
who has been bitten by a rabid animal and chooses to commit suicide
to avoid harming others. Even in this case, of course, Kant wonders,
“did he do wrong?”” and chooses not to file a definitive answer:

33 On case studies and borderline situations, see M. Chorianopoulou, From Practi-
cal Philosophy to Medical Ethics: Essays on Human Rights and Borderline Situations
(Madrid: Ediciones del Orto, 2021).

34 1. Kant, The Metaphysics of Morals, trans. Mary Gregor (Cambridge, MA: Cam-
bridge University Press, 1991): 6: 623.
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“Is it murdering oneself to hurl oneself to certain death (like Curtius)
in order to save one’s country? - or is deliberate martyrdom, sacrificing
one-self for the good of all humanity, also to be considered an act of
heroism? Is it permitted to anticipate by killing oneself the unjust death
sentence of one’s ruler — even if the ruler permits this (as did Nero
with Seneca) Can a great king who died recently be charged with a cri-
minal intention for carrying a fast-acting poison with him, presumably
so that if he were captured when he led his troops into battle he could
not be forced to agree to conditions of ransom harmful to his state? —
for one can ascribe this purpose to him without having to presume that
mere pride lay behind it. A man who had been bitten by a mad dog
already felt hydrophobia coming on. He explained, in a letter he left,
that, since as far as he knew the disease was incurable, he was taking
his life lest he harm others as well in his madness (the onset of which
he already felt). Did he do wrong?”*

According to Kant, the above constitute casuistic questions (casu-
istische Frage), which remain unanswered, but seem to have been of
particular concern to him throughout his writing, because in an earlier
work entitled Lectures on Ethics (1775-1780) we read:

“We must await our death with resolution. There is little worth in that
which there is great worth in treating with disdain. On the other hand,
however, we ought not to risk our life, and hazard it from mere interest
or private aims, for in that case we are not only acting imprudently,
but also ignobly, e.g., if we wanted to wager a considerable sum on
swimming across a lake. There is no good in the world for which we are
liable, as a matter of duty rather than freedom, to put our life at risk.”

Kant believes that while we should face death with courage, we
should never risk our lives for meaningless or selfish purposes. He
gives the example of betting on swimming at the risk of drowning.
In Kantian moral theory such an act is reckless and dishonest in the
sense that it is not appropriate for rational beings. Further on, however,
in the same passage he mentions cases in which we can — and ought
to — as rational beings, take the responsibility to protect life since we
have a duty to the general good (he would later call it good will in his
Grundlegung zur Metaphysik der Sitten, 1785), such as war, in which

35 TIbid., 6: 423-424.
36 1. Kant, Lectures on Ethics, trans. Peter Heat, eds. Peter Heath and J. B. Sch-
neewind (Cambridge, MA: Cambridge University Press, 1997): 27: 376-377.
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soldiers sacrifice their lives, not to achieve personal goals, but because
they are obliged to do so by their own duty to others.

There are, indeed, circumstances in which a man risks his life from
interest, e.g., as a soldier in war. But that is not a private aim, but for
the general benefit. Because men are already so constituted that they
wage wars, there are also those who devote themselves to soldiering.
It is a very subtle question, how far we ought to treasure our life, and
how far to risk it.”

“The main point is this: Humanity, in our person, is an object of the
highest respect and never to be violated in us. In the cases where a man
is liable to dishonour, he is duty bound to give up his life, rather than
dishonour the humanity in his own person. For does he do honour to
it, if it is to be dishonoured by others? If a man can preserve his life
no otherwise than by dishonouring his humanity, he ought rather to
sacrifice it. He then, indeed, puts his animal life in danger, yet he feels
that, so long as he has lived, he has lived honourably. It matters not
that a man lives long (for it is not his life that he loses by the event,
but only the prolongation of the years of his life, since nature has al-
ready decreed that he will someday die); what matters is, that so long
as he lives, he should live honourably, and not dishonour the dignity
of humanity. If he can now no longer live in that fashion, he cannot
live at all; his moral life is then at an end. But moral life is at an end
if it no longer accords with the dignity of humanity. This moral life is
determined through its evil and hardships. Amid all torments, I can still
live morally, and must endure them all, even death itself, before ever
I perform a disreputable act. At the moment when I can no longer live
with honour, and become by such an action unworthy of life, I cannot
live at all. It is therefore far better to die with honour and reputation,
than to prolong one’s life by a few years through a discreditable ac-
tion. If somebody, for example, can preserve life no longer save by
surrendering their person to the will of another, they are bound rather
to sacrifice their life, than to dishonour the dignity of humanity in their
person, which is what they do by giving themselves up as a thing to the
will of someone else.”’

Throughout his moral philosophy Kant glorifies human reason,
especially in the Groundwork of the Metaphysics of Morals in which
he constructs and grounds his moral system in the rational nature that
all human beings possess without exception. But again, in The Meta-

37 1. Kant, Lectures on Ethics, 27: 377.
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physics of Morals he has mentioned some instances where men reduce
themselves to an animal state and become slaves to their lust. These
cases concern pleasures and passions of all kinds, such as overeating
out of gluttony, drinking and drugs. Indeed, he considers that excessive
eating is more debasing to man than drink and drugs because not only
does it deprive him of the ability to think rationally, but, unlike drink
and drugs of all kinds, it does not even provide him with some moments
of temporary apparent euphoria. He is so strict as to declare that when
the moral person falls into such situations, he violates a duty to himself,
acts illiberally, that is, like an animal, and should not even be treated
as a human being by society since he has been stripped of his dignity.

“Brutish excess in the use of food and drink is misuse of the means of
nourishment that restricts or exhausts our capacity to use them intel-
ligently. Drunkenness and gluttony are the vices that come under this
heading. A human being who is drunk is like a mere animal, not to be
treated as a human being. When stuffed with food he is in a condition
in which he is incapacitated, for a time, for actions that would require
him to use his powers with skill and deliberation. — It is obvious that
putting oneself in such a state violates a duty to oneself. The first of
these debasements, below even the nature of an animal, is usually
brought about by fermented drinks, but it can also result from other
narcotics, such as opium and other vegetable products. They are seduc-
tive because, under their influence, people dream for a while that they
are happy and free from care, and even imagine that they are strong;
but dejection and weakness follow and, worst of all, they create a need
to use the narcotics again and even to increase the amount. Gluttony
is even lower than that animal enjoyment of the senses, since it only
lulls the senses into a passive condition and, unlike drunkenness, does
not even arouse imagination to an active play of representations; so it
approaches even more closely the enjoyment of cattle.”*

Does choosing death agree with what Kant stands for? Certainly
not, since it is demoralising for the moral agent by depriving them of
their dignity.”” In the eyes of Kant dignity equals autonomy, and the

38 1. Kant, The Metaphysics of Morals, 6: 427.

39 In Kant’s view, dignity distinguishes humans from the rest of the creation — it is
the crest of any value; for a deflationary account of human dignity as just one among
other values of equal significance see Filimon Peonidis, “Making Sense of Dignity: A
Starting Point,” Conatus — Journal of Philosophy 5, no. 1 (2020): 85-100. https://doi.
org/10.12681/cjp.23604.
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decision for either suicide or euthanasia couldn’t qualify as an autono-
mous one, since it contradicts reason, therefore it cannot be taken by a
rational moral agent: either because it violates the second formulation
of the categorical imperative, or because it contradicts the inherent pur-
pose of the will, that is, to will: the will that wills to cease willing can
only be in contradiction to itself. In a nutshell, the will of the one who
seeks euthanasia is guided by the ultimate goal of its abolition. Even if
euthanasia is interpreted as a cry of unbearable pain, of relentless phys-
ical torture, the patient may not act as a rational being; his request may
be guided by the paralytic effect of pain on his rationality.*’ In this case,
it is likely that what the patient is seeking is not death, but to satisfy
another set of needs, such as integrating the doctors’ efforts to alleviate
the pain. So euthanasia — at least in the context of the Kantian approach
— seems to falsify the autonomy of the moral person, thus catalyzing
his morality, a fact that severely affects his dignity, all for two reasons:
On the one hand, in this context, the moral agent ceases to be an end
in itself and degrades to a simple means, and on the other hand, it is
inherently contradictory as a moral choice; therefore, it could not be-
come a universal law. Therefore, man, expert or not, has no right to
plot the life of his fellow man and cause or hasten premature death. Let
us remember the words of Seneca: there is no need to stress more than
the warning that we should not take, like the sheep, the line of the herd
that precedes, thus travelling on the road that everyone walks, but on
the road that we must walk. To conclude, on the one hand, the thoughts
of resignation, voluntary and passive departure from life, escape, and
escape from pain; on the other hand, the thoughts of struggle, battle,
and struggle for life — all contribute according to the Kantian formula
to the cornerstone, which in the case of euthanasia is autonomy and
with it the universal axiom of morality, which is the basis of all rational
beings, just as natural law is the basis of all phenomena.

40 See L. Tsiakiri, “Euthanasia: Promoter of Autonomy or Supporter of Bio-
power?” Conatus — Journal of Philosophy 7, no. 1 (2022): 123-133. https://doi.
org/10.12681/cjp.25088
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V. CONCLUSION

This essay delves into the views of Eugenios Voulgaris and Imma-
nuel Kant on self-inflicted death, that is, suicide back in their days, and
by extension euthanasia as assisted suicide today. We tried to highlight
the differences and similarities in their approaches in detail, often by
quoting representative passages from their works. Eugenios Voulgaris
adopts a train of thought that mainly focuses on human dignity and
the moral dimension of end-of-life decisions while incorporating the
principles of the Orthodox Christian view. In contrast, Kant, through
the prism of a rigid moral theory, by and large, rejects suicide — and,
by analogy, euthanasia, as contrary to the moral law. Voulgaris sees
death as an inevitable, necessary part of human existence; probably
echoing the Epicurean teaching, he suggests spiritual preparation and
reconciliation with the idea of death. Kant, on the other hand, focus-
es on the autonomy of the moral agent and the perfect self-regarding
duty to preserve life, even in conditions of unbearable suffering; to him
self-inflicted death is no option since it can only be a violation of the
first as well as the second formula of the categorical imperative, turn-
ing humanity into a mere means to the end of avoiding pain or any
other untoward circumstances.* The comparative analysis of these two
thinkers, Voulgaris and Kant, examined two diverse — but often diver-
gent — philosophical approaches to self-inflicted death, aspiring to offer
insight into the emergence of today’s heated debate on the possibility of
‘autonomous’ or rational euthanasia and the extent to which opting for
it would either compromise or safeguard the dignity of the moral agent.

41 That said, the casuistical questions in the Metaphysics of Morals leave room for
often unexpected interpretations by Kantian ethicists; for a view suggesting that eutha-
nasia — a fortiori, active euthanasia — could be seen as an others-regarding imperfect
duty of solidarity, see Evangelos D. Protopapadakis, “Why Letting Die Instead of Kill-
ing? Choosing Active Euthanasia on Moral Grounds,” Proceedings of the XXIII World
Congress of Philosophy 3 (2018): 85-90. https://doi.org/10.5840/wcp232018394.
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POGLEDI NA OKONCANIJE ZIVOTA U DOBU
PROSVETITELJSTVA: KOMPARATIVNI PRISTUP

SaZetak: Rad ima za cilj da poveZe i uporedi dva razliCita shvatanja smrti iz
doba prosvetiteljstva sa savremenim bioetickim problematizacijama. Evgeni-
je Vulgaris integris$e svoje shvatanje smrti u $iri filozofski i teoloski okvir pra-
voslavlja. On naglasak stavlja na dostojanstveno prihvatanje smrti, pri ¢emu
ona ne bi bila pozurivana, dok svaki pokusaj da se Zivot produzi vestackim
putem shvata kao oblik obesti spram bozjeg providenja. Nasuprot tome, Kan-
tova racionalistiCka perspektiva kategoricki odbacuje eutanaziju i samoubi-
stvo, shvatajuci ih kao krenje kategorickog imperativa. Kant odrzanje zivota
smatra savr§enom duzno$cu, naglasavajuci autonomiju i dostojanstvo. Ova
uporedna analiza osvetljava eticke i filozofske razli¢itosti izmedu Vulgariso-
vog teoloski konotiranog prihvatanja smrti i Kantovog strogo moralnog okvi-
ra koji se suprotstavlja namernom okoncanju zivota. Studija istiCe vaznost i
informativnost ovih prosvetiteljskih gledista za savremene debate o eutanaziji
i moralnoj dimenziji odluka vezanih za okoncanje zivota.

Kljuéne reéi: prosvetiteljstvo, Evgenije Vulgaris, Imanuel Kant, priprema za
smrt, dostojanstvo, autonomija
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TRANSCENDING DEATH:
BIOETHICAL CONSIDERATIONS ON
POST-MORTEM ARTIFICIAL INSEMINATION

Abstract: Post-mortem artificial insemination constitutes a method of medi-
cally assisted reproduction that is ethically controversial. This method, which
has been developed as an outcome of technological advances in the field of
medicine, aims at the conception, pregnancy, and birth of children who, from
the beginning of their creation, have been deprived of a parent due to death.
This raises bioethical concerns relating to the consent of the deceased, the
rights of the child, and the intentions of the surviving partner. Post-mortem ar-
tificial insemination has been the subject of intense criticism and has become
a matter of legal, political, and ethical concern. The bioethical dialogue bro-
aches the potential for human beings to transcend death through this method
of reproduction, thereby initiating a perpetual cycle of ethical-philosophical
debate. This article contributes to the existing body of literature on the subject
of post-mortem artificial insemination by offering a comprehensive review
and analysis of the implications and concerns surrounding this practice.
Keywords: post-mortem artificial insemination, bioethics, technology, love,
life, death, post-mortem sperm retrieval
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“[...] if people retain the self-consciousness and self-respect [...],
they will let neither science nor nature simply take its course but will
struggle to express [...] the best understanding they can reach of why
human life is sacred, and of the proper place of freedom in its dominion.”

Ronald Dworkin, Life s Dominion:
An Argument About Abortion, Euthanasia,
and Individual Freedom

I. INTRODUCTION

Medically assisted reproduction (MAR) aims at creating human be-
ings in a laboratory setting® through the use of various sophisticated
methods and techniques.® It is noteworthy that the first case of MAR
dates back to the 18" century.* In this case, John Hunter, a surgeon,
assisted a woman in conceiving by taking semen from her husband,
who suffered from hypospadias, and inseminating her.>

The 20™ century saw the advent of MAR: the first documented
instances of artificial insemination can be traced back to the 50s.° In
1978, the first test-tube baby, Louise Brown, was born as a result of the
efforts of Patric Steptoe, Robert Edwards, and their team employing

2 Jasmin Passet-Wittig and Martin Bujard, “Medically Assisted Reproduction in De-
veloped Countries: Overview and Societal Challenges,” in Research Handbook on the
Sociology of the Family, eds. Norbert F. Scheider and Michaela Kreyenfeld (Chelten-
ham and Northampton, MA: Edward Elgar Publishing, 2021), 417-418. https://doi.
org/10.4337/9781788975544.00039

3 In-vitro fertilization, intracytoplasmic sperm injection, intrauterine insemination,
oocyte and embryo donation, gestational surrogacy, preimplantation genetic diagnosis
and aneuploidy screening, in vitro maturation of oocytes, cryopreservation of testic-
ular and ovarian tissue for future autologous use, transplantation of ovarian tissue or
whole ovaries. Peter R. Brinsden, “The Evolution of the Assisted Reproduction Tech-
nologies,” in Fertility Preservation: Principles and Practice, eds. Jacques Donnez
and S. Samuel Kim (Cambridge: Cambridge University Press, 2021), 1. https://doi.
org/10.1017/9781108784368.002

4 Tbid.

5 Ibid.

6 Ibid., 3.
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in-vitro fertilization (IVF).” This marked a significant breakthrough in
reproduction — related science and technology,® as well as paving the
ground for even more challenging possibilities and options, such as
post-mortem artificial insemination.

Post-mortem artificial insemination is probably the most contentio-
us among the methods of MAR, given its implications for life and de-
ath. The method has a bearing upon life and death by conceptualizing
both in a manner totally different from conventional understanding.
The objective of post-mortem artificial insemination is the conception,
pregnancy, and birth of a child who, from the beginning of its creation,
will have only one parent, in view of the fact that the other will have
already been deceased.’ In the context of post-mortem reproduction, as
it is often the case with medical breakthroughs,'? the deceased seems in
a way to transcend the limitations of mortality.

MAR, and indeed post-mortem artificial insemination, has been the
subject of intense criticism and has become a matter of law, politics,
and ethics. The ethical concerns that come accompany MAR are ma-
nifold. These include issues of consent, the rights and best interests of
the child, as well as the intentions of the (living) parent.!!

The following section introduces the concept of post-mortem ar-
tificial insemination, providing the necessary context and historical
background, while the subsequent “The Consent of the Deceased,”
delves into the critical issue of consent, analyzing the ethical and le-
gal challenges associated with it in such cases. Next, “A Priori Orp-

7  “In-vitro fertilization (IVF) involves retrieving eggs from the woman’s ovaries and
collecting sperm from the man to fertilize them in vitro i.e. in a laboratory test-tube
[...]- One to three embryos are then placed into the woman’s uterus in the hope that
at least one will implant and develop into a live baby.” Elise de La Rochebrochard,
“In-vitro Fertilization in France: 200,000 ‘test-tube’ babies in the last 30 years,” Popu-
lation et Sociétés, no. 451 (2008): 2.

8 Peter R. Brinsden, “Thirty Years of IVF: The Legacy of Patrick Steptoe
and Robert Edwards,” Human fertility 12, no. 3 (2009): 137-143. https://doi.
org/10.1080/14647270903176773

9 Yael Hashiloni-Dolev and Silke Schicktanz, “A Cross-Cultural Analysis of Po-
sthumous Reproduction: The Significance of the Gender and Margins-of-Life Per-
spectives,” Reproductive Biomedicine & Society Online 4 (2017): 21. https://doi.or-
¢/10.1016/j.rbms.2017.03.003

10 For instance, organ donation.

11 It should be noted that bioethical concerns extend beyond the scope of these is-
sues. These issues are the subject of this paper.
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hans” explores the philosophical implications of creating children who
are knowingly brought into the world without a living parent. Finally,
“Transcending Death” presents a critical evaluation of the practice,
weighing the diverse arguments for and against it and exploring its
broader existential implications.

II. POST-MORTEM ARTIFICIAL INSEMINATION

The objective of post-mortem artificial insemination is the concep-
tion, gestation, and birth of a child who, from the moment of their
first breath, will have only one parent.'? This case is essentially distinct
from instances where the child is unaware of who their biological pa-
rents are.'® The first post-mortem sperm retrieval was recorded in 1980:

“A 30-year-old man sustained a fatal brain injury in a motor vehic-
le accident. At his family’s request an attempt was made to preser-
ve his sperm. There appeared to be four options available to obtain
viable sperm from a man with brain death-three antemortem and one
postmortem. The antemortem procedures are intrathecal neostigmi-
ne injection, electroejaculation, and manual stimulation, all of which
were impractical. The postmortem approach which we used after or-
gan donor surgery was harvest of the sperm-containing excurrent duct
system.”!4

The procedure is currently conducted in the following manner. Sin-
ce the now deceased father had cryopreserved his sperm, it is possible
that the prospective mother be artificially inseminated.' In-vitro fer-
tilization facilitates gestation in the event of the father’s demise, as
well as in the event of the mother’s demise, by employing a surrogate
mother.'®

12 Hashiloni-Dolev and Schicktanz, “A Cross-Cultural Analysis,” 21.

13 TIbid, 22.

14 Cappy Miles Rothman, “A Method for Obtaining Viable Sperm in the Postmor-
tem State,” Fertility and Sterility 34, no. 5 (1980): 512. https://doi.org/10.1016/s0015-
0282(16)45147-2

15 Kalliopi Kipouridou and Maria Milapidou, “The Legal Framework of Post Mor-
tem Fertilization in Greece and Sweden,” Bioethica 4, no. 1 (2018): 57. https://doi.
org/10.12681/bioeth.19698

16 Ibid.
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The first legal case pertaining to post-mortem artificial inseminati-
on was brought to court in 1984. Corine Parpalaix’s husband was dia-
gnosed with testicular cancer, which would likely result in infertility.
Consequently, he decided to cryopreserve his sperm, thereby ensuring
the possibility of future offspring.!” Before any action was taken, he
died and Corine Parpalaix requested the sperm bank to provide her
with his cryopreserved sperm to undergo artificial insemination.'® The
sperm bank rejected her request, necessitating the pursuit of legal reco-
urse."” The jury approved her request and granted her permission to use
her deceased husband’s sperm on the grounds that this was not against
her husband’s wish.?’

The practice of post-mortem artificial insemination is currently per-
mitted in 12 countries, and not permitted in 19 countries.?

“There are variable requirements in those countries in which it is used.
In Australia, South Africa, and the United Kingdom, a written agree-
ment before death is needed. In New Zealand, the specimens can only
be used by a named person, and prior informed consent is essential.
In Israel, the procedure can only be used by a spouse or common-law
wife and after court application. In Spain, its use is only allowed for 6
months after death, and in Belgium, for 1 year. In the United Kingdom,
the welfare of the child must be considered, and extensive counseling
is required; dead fathers may be named on the birth certificate.”?

17 Gulam Bahadur, “Death and Conception,” Human Reproduction 17, no. 10
(2002): 2771. https://doi.org/10.1093/humrep/17.10.2769

18 Ibid.

19 TIbid.

20 Ibid.

21 In particular, it is permitted in Australia, Austria, Belgium, Greece, India, Is-
rael, the Netherlands, New Zealand, South Africa, Spain, the United Kingdom and
Ukraine and not permitted in Argentina, Bulgaria, Denmark, Egypt, France, Germany,
Hong Kong, Italy, Japan, Korea, Morocco, Norway, Philippines, Singapore, Slove-
nia, Sweden, Switzerland, Taiwan, and Tunisia. “Chapter 7: Posthumous Insemina-
tion,” Fertility and Sterility 87, no. 4 (2007): S26-S27; https://doi.org/10.1016/j.fertn-
stert.2007.01.091 “Ukraine Allows Post Mortem Sperm Donation,” The Surrogacy
Law Center, PLC, https://surrogacy-lawyer.com/fertility-preservation/ukraine-allows-
post-mortem-sperm-donation/

22 “Chapter 7: Posthumous Insemination.”
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III. THE CONSENT OF THE DECEASED

In the context of medical ethics, the right to choose, exercised in
accordance with one’s free will, is of paramount importance. This right
is crystalized in the principle of autonomy,” which is prominent in
medical ethics and bioethics.

“In medical ethics it has become standard to stress the distinctiveness
of human capacities for agency, and to stress capacities for autonomy,
and so to emphasise the special ethical concern and respect to be ac-
corded to persons, including patients, and the special importance of
human rights.”?*

The issue of informed consent plays a pivotal role in the principle
of autonomy. In ethical and legal terms, informed consent is distingu-
ished by normative force® implying respect for the patient’s right to
self-determination and the determination of his or her right to decide,
either consent or refusal, after having been informed by the physician-
“it is tightly connected with notions and ideas such as rights, autonomy
and respect.”?® Therefore, informed consent is interrelated with various
manifestations. It is linked to respect for religious belief, individual
preferences, fears, and other factors. This underscores the fact that the
principle of autonomy is characterized by high demands and difficul-

23 The principle of autonomy is indissolubly linked to ethics. An examination of
the term’s meaning within the ethical philosophical tradition reveals a dual approach,
from Kantianism and Utilitarianism [David DeGrazia and Joseph Millum, 4 theory of
Bioethics (Cambridge: Cambridge University Press, 2021), 98]. The Kantian theory,
being normative, highlights the value of the patient’s capacity to decide on the involve-
ment of other persons in their body and defines it as a right. In contrast, the Utilitarian
theory, which is inherently consequentialist, posits — with guiding criterion the bliss of
covey — that the capacity of autonomous action can maximize the good, viz the bliss.
In sum, the Kantian school views autonomy as a foundation stone for claiming rights,
whereas the Utilitarian school considers it an essential element for the promotion of
well-being. DeGrazia and Millum, 98.

24 Onora O’ Neill, Autonomy and Trust in Bioethics (New York: Cambridge Univer-
sity Press, 2002), 6.

25 Stavroula Tsinorema, “Consent and Autonomy in Contemporary Bioethics,” in
Annuaire International Des Droits De L’ Homme (Athens-Thessaloniki: Sakkoulas &
L.G.D.J./Lextenso Publications, 2016), 229.

26 Konstantinos Papageorgiou, “The Analytic Model of Consent and the Square
of Opposition,” Conatus — Journal of Philosophy 4, no. 1 (2019): 79. https://doi.
org/10.12681/cjp.18611
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ties in observing it precisely because of the many aspects that make up
the principle.?’

The method of post-mortem artificial insemination entails fluidity
in terms of the consent required. In the event that the deceased has
provided written consent for the utilization of their genetic material
following their demise, the reproductive process may then be initiated.
Nevertheless, the case is complicated in the absence of explicit con-
sent,”® as questions of interpretation arise, namely on whether implied
consent could be deemed sufficient or not.

The consideration of whether the deceased could have consented
to post-mortem artificial insemination is a part of a broader discussion
about the principle of autonomy, encompassing medical, social, and
religious contexts. In certain instances, inferred consent can be argued
based on the alignment of the deceased’s expressed desires with the
procedure in question, thereby respecting their autonomy.? In parallel,
inferred consent may also be perceived as an act of disrespect towards
the deceased.*

The following case is quite telling about consent-related issues. The
case occurred in Greece between 2015 and 2018. A couple was trying
to have children; despite the husband being diagnosed with cancer, the
couple resorted to assisted reproduction methods.’! Due to his con-
dition which posed threats to the quality of his sperm, the man gave
his consent to have his genetic material cryopreserved. Ultimately,
the man died and, following his demise, his wife set in motion legal

27 Tom L. Beauchamp, Contemporary Issues in Bioethics (Belmont, CA: Wad-
sworth Publishing Company, 2003), 19-20.

28 That is to say, “a patient’s written consent or verbal consent that is documented
by a health care provider.” Carson Strong, Jeffrey R. Gingrich, and William H. Kut-
teh, “Ethics of Postmortem Sperm Retrieval: Ethics of Sperm Retrieval after Death or
Persistent Vegetative State,” Human Reproduction 15, no. 4 (2000): 742. https://doi.
org/10.1093/humrep/15.4.739

29 Ibid.

30 “For example, removing organs from a brain dead patient who would have ob-
jected is disrespectful toward the previously alive person. Thus, we inquire about the
patient’s wishes in part because we want to avoid such disrespect.” Ibid.

31 «Amdépaon otabpog: “Not” oe texvnt) yovipomoinon ywpig vouun &ykpion
oV vekpolh culhyovy, Ilpwto Odua, 28 lavovapiov 2019, https://www.protothema.
gr/greece/article/859505/apofasi-stathmos-nai-se-tehniti-gonimopoiisi-horis-no-
mimi-egrisi-tou-eklipodos-suzugou/.
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procedures to be artificially inseminated. However, the court rejected
her request, since her deceased husband had not provided consent for
post-mortem artificial insemination in a notarial deed. Instead, the man
had signed an agreement at the IVF Centre for in vitro fertilization and
the freezing of his genetic material, even after his death. In considerati-
on of the aforementioned document, the Court of Appeal permitted the
woman to pursue the artificial insemination. It appears that the Court
structured its decision based on a series of specific incidents, including
the death of the spouse, the pre-existing illness, the couple’s desire
to gain a child, the existence of the written consent of the husband in
cryopreservation of his sperm even after his death for use with the ge-
netic material of his wife.

In this example, it seems that a combination of explicit and implicit
consent was employed. The explicit consent is ratiocinated through the
fact that the deceased had previously consented to IVF and the freezing
of his genetic material, even after his death. The inferred consent arises
from the fact that, despite not having specifically consented to post-mor-
tem artificial insemination, the deceased had agreed to IVE. The decision
of the Court represents a significant advancement beyond the traditio-
nal interpretation of the law, integrating the tools of justice and medical
science to pave the way for post-mortem artificial insemination.

Having addressed deceased’s rights and wishes, it is now crucial to
bring our attention to the implications for the offspring. In particular, it
must be considered the ethical-philosophical questions that arise from
bringing into the world children who are orphans a priori.

IV. A PRIORI ORPHANS

Is it morally justifiable to bring children into the world with the
knowledge that they will be born orphans? The case of post-mortem
artificial insemination is distinguished by several particularities. Con-
cerning this, the discussion appears to be a part of the heated debate on
“children on demand,”*? and particularly on “a priori orphans.”

32 Julian Savulescu and Evangelos D. Protopapadakis, “’Ethical Minefields’ and the
Voice of Common Sense: A Discussion with Julian Savulescu,” Conatus — Journal of
Philosophy 4, no. 1 (2019): 125-133. https://doi.org/10.12681/cjp.19712
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On the one hand, it can be argued that such children should be tre-
ated as if they have lost a parent at an early age, based on the premise
that is preferable to be born than to never exist. This positioning brings
to the surface the principle of beneficence® and the principle of nonma-
leficence,* i.e. it would appear that the proposition that non-existence
is a worse state takes precedence over the proposition of existence in a
potentially harmful condition.*

“The claim that post-mortem insemination harms the children who are
brought into being [...] amounts to saying that the children are worse
off than they would have been if they had not been created.””®

This consideration seems to override the thoughts upon the forma-
tion of single-parent families®” — even though single-parent families
are the consequence of a multitude of factors in contemporary society,
which (ought to) accept them. It is asserted that the challenges faced
by children of single-parent families are not necessarily equivalent to
a life filled with negative experiences (unhappiness, pain). Consequen-
tly, it is not a reasonable conclusion to draw on the view that the birth
of these children involves harm.**

33 The principle of beneficence promotes the well-being. Into the field of Bioethics,
the welfare is shaped and conceptualized by social regulations, creating an implicit as-
sumption in the medical field that ethics must govern the institutional framework. Tom
L. Beauchamp and James G. Childress list a number of sets of situations in which it is
moral duty of people to act, irrespective of conventions (family, friendship, etc.). Tom
L. Beauchamp and James F. Childress, Principles of Biomedical Ethics (New York:
Oxford University Press, 2019), 160-163.

34 The principle of nonmaleficence underlines the value of avoiding the imposition
of harm. At literature the precept “primum non nocere” is identified with the content
of the principle. The principle is based on the following rules; do not kill, do not cause
pain or suffering, do not frustrate, do not cause offence, do not deprive from other
persons the benefits of life. Ibid., 118-120.

35 Strong, Gingrich, and Kutteh, 741.

36 Ibid.

37 Even though, “some (physicians) decline to provide services to single women
based on studies showing children of single parents do not do as well as children
with both parents.” R. D. Orr and M. Siegler, “Is Posthumous Semen Retrieval Eth-
ically Permissible?,” Journal of Medical Ethics 28, no. 5 (2002): 301. https://doi.
org/10.1136/jme.28.5.299

38 Carson Strong, “Ethical and Legal Aspects of Sperm Retrieval After Death or
Persistent Vegetative State,” Journal of Law, Medicine & Ethics 27, no. 4 (1999): 353.
https://doi.org/10.1111/j.1748-720x.1999.tb01470.x
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“The fundamental right under the umbrella of the law is the right to
life. The right to death is not formed. Moreover, rights-holders can
only be living people in accordance with the rule of Law. Therefore,
we cannot refer either to the interest of the unborn child or to the inte-
rest of the deceased parent.”*

On the other hand, it can be claimed that the child is deprived of the
right to be nurtured by both parents from birth due to the callous desire
of the surviving parent to maintain the memory of the deceased, witho-
ut fully considering the moral-social-psychological consequences that
may be reflected in the child.

“[...] the wife ought not to treat the deceased husband’s genetic mate-
rial as a ‘souvenir.’ [...] Some writers emphasize the self-interest that
characterizes the will of the wife to move on to this method, with a
major incentive to inherit her husband’s/partner’s property. [...] In the
case where the mother carries out a posthumous conception, her share
of property as a beneficiary falls to Y4, but the remaining relatives are
totally excluded from the heritage.”*

V. TRANSCENDING DEATH

Post-mortem artificial insemination raises metaphysical confronta-
tions between the ephemeral and the eternal, the perishable and the im-
perishable, the human and the divine, and ultimately between death and
life. This method of reproduction is rooted in deep existential anxiety
about death, which may be interpreted as an indication of the necessity
for human beings to come to terms with their beginning and their end
and to fight for their freedom in the sense of confronting death.

The confrontation of death is undoubtedly a challenging proce-
ss, as evidenced by the human need to overcome it. It is obvious that
this need is legitimate because it advances human knowledge and, by
extension, technological capabilities in the field of medicine.

“[...] attempting to rescue humanity from the inevitability of death
and dying, immortality projects motivate contributions to the develop-

39 Aikaterini Frantzana, “Ethical Dilemmas in Posthumous Assisted Reproduction,”
American Journal of Biomedical Science & Research 5, no. 3 (2019): 166. http://dx.
doi.org/10.34297/AJBSR.2019.05.000902

40 1Ibid., 166-167.
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ment of curing (terminal) diseases. [...] A further crucial point is the
fact that immortality projects ‘deny’ human mortality. This should not
be understood as a delusional conviction that one will never die, but
rather as events wherein the terror of death stimulates human beings
to create and become part of long-term projects that can perceptually
‘last eternally.””*!

Post-mortem artificial insemination represents a means of transcen-
ding the limitations of death by using genetic material from the dece-
ased parent to create new life. However, the potential impact of these
children on their life merits further investigation.

VI. CONCLUSION

Post-mortem artificial insemination gives rise to profound ethical
concerns pertaining to the boundaries of life and death; it constitutes an
ethically controversial method of MAR. Its objective is the conception,
pregnancy, and birth of a child who, from the beginning of its creation,
did not have one parent due to death. In this context, the deceased is, in
a way, able to transcend the limitations of mortality. This article con-
tributes to the existing body of literature on the subject of post-mortem
artificial insemination by offering a comprehensive review and analysis
of the implications and concerns surrounding this practice.

The method of post-mortem artificial insemination entails fluidity
in terms of the consent required. In the event that the deceased has
provided written consent for the utilization of their genetic material
following their demise, the reproductive process may then be initiated.
In the absence of explicit consent, however, there is a problematic issue.
The consideration of the deceased’s inferred consent for post-mortem
artificial insemination relates to a broader concept of autonomy, en-
compassing medical, social, and religious contexts.

Is it morally justifiable to bring children into life with the knowled-
ge that they will be born orphans? On the one hand, it can be argued
that such children should be treated as if they have lost a parent at
an early age, based on the premise that is preferable to be born than

41 Donovan van der Haak, “Death Anxiety, Immortality Projects and Happiness: A
Utilitarian Argument Against the Legalization of Euthanasia,” Conatus — Journal of
Philosophy 6, no. 1 (2021): 165. http://dx.doi.org/10.12681/cjp.24316
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to never exist. On the other hand, it can be claimed that the child is
from birth deprived of the right to be nurtured by both parents due to
the callous desire of the surviving parent to maintain the memory of
the deceased, without fully considering the moral-social-psychological
consequences that may be reflected in the child.

In conclusion, the core of this discussion does not focus on whet-
her it is better to allow or prohibit post-mortem artificial insemination.
Rather, it is emphasized that we need to engage in a process of intros-
pection about whether the true intrinsic motivation of the living parent
stems from a sincere position of unconditional love and commitment
to the deceased partner, or from the eternal human desire to cheat death
by preserving a legacy.
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Abstract: In The Origins of Totalitarianism (1951) Hannah Arendt will intro-
duce a concept of radical evil as an historical appearance of something “we
actually have nothing to fall back on in order to understand, a phenomenon
that confronts us with its overpowering reality and breaks down all standards
we know”. Arendt will not insist on her initial conception of radical evil and
in her book Eichmann in Jerusalem a Report on the Banality of Evil (1963),
the radical evil will be replaced by the banality of evil. According to this last
view “evil is a surface phenomenon, and instead of being radical, it is merely
extreme”, is “thought defying,” and that is its “banality.” Only the good has
depth and can be radical. Arendt contrasts this banality with her own former
conception of radical evil as also with Kant’s conception of radical evil (the
latter wrongly in our opinion). In this paper, we will try to show the concep-
tual closeness between the banality of evil in Arendt and radical evil in Kant,
as well as the radicality of good in Arendt as equal to the acquisition of good
character in Kant’s Religion. Henry Allison claims that “Kant, by ‘radical
evil’, does not mean a particular, especially perverse, form of evil but rather
the root or ground of the very possibility of all moral evil.” In Kant, radical
evil is deflationed from political and religious empirical elements. The term
seems to be an olive branch which Kant offers to the church and the doctrine
of original sin which he deconstructs in Religion as meaningless in time while
he accepts its limited value in reason (morally). Evil for Kant is something
that simply exists in the radix of our choices, as a propensity, the same as
good does. Kantian radical evil acquires the banal aspect of evil character.

1 Author’s e-mail address: gboutlas@philosophy.uoa.gr
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For Kant, Eichmann has an evil heart the same way a thief has it. That’s why
it is the Arendtian banality of evil that comes closer to Kantian radical evil. On
the other hand, good heart for Kant demands our struggle to acquire it. That’s
why the radicality of good in Arendt seems to be on a par with the acquisition
of good heart in Kant.

Keywords: evil, good, radical, banality, Kant, Arendt, Zionism, Practical
Reason, in time, in reason, humanity, animality, personality

INTRODUCTION

In The Origins of Totalitarianism (1951) Hannah Arendt will initial-
ly introduce a concept of radical evil which is formulated by the histor-
ical facts of the unprecedented and abominable crimes, committed by
the Nazi totalitarian regime against the Jewish people. While analyzing
the peculiar state of the concentration camps as “death factories” and
the iconic appearance of evil in 20™ century history, she will observe:

“And if it is true that in the final stages of totalitarianism an absolute
evil appears (absolute because it can no longer be deduced from hu-
manly comprehensible motives), it is also true that without it we might
never have known the truly radical nature of Evil.”?

This conception of “radical evil”, according to Arendt has not been
possible in our entire philosophical tradition as also in for Christian
theology “which conceded even to the Devil himself a celestial origin”.
Kant, seems to have “suspected the existence of this evil even” as he
coined it, but Arendt believes that he finally rationalized it as a “per-
verted ill will” that could be rationalized.® Evil as radical in this period
of her thought, is not conceivable, not understandable, “a phenomenon
that nevertheless confronts us with its overpowering reality and breaks
down all standards we know”. This conception of evil consists in an
historical appearance (in time) of something “we actually have nothing
to fall back on in order to understand”.* It is a historical event and not
the appearance of a moral quality of human beings, something that
happened once and maybe cannot happen again. Shoah is the “reve-
lation” of supernatural evil which cannot be rationalized in terms and

2 Hannah Arendt, The Origins of Totalitarianism. (San Diego, New York, London:
A Harvest Book Harcourt Brace & Company, 1973), Preface to the first edition p. ix.
3 Ibid., p. 459.

4 Tbid.
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limits of till then known human savagery. Her conception flirts dan-
gerously with an aesthetic understanding of evil as a “dark —satanic
greatness”, as the grounding element of a “cult of evil” established by
the totalitarian regime.’

Arendt will not insist on her initial conception of radical evil in
The Origins of Totalitarianism, as her philosophical stance towards
evil changes. On the contrary, in her book Eichmann in Jerusalem:
A Report on the Banality of Evil (1963), which was written while she
was attending Eichman’s trial in Jerusalem as a special status reporter,
one can perceive the radical change already from the title. The radical
evil became banal. This provocative to many language concerning evil
during the Shoah, will condemn her to the repudiation of Jewish lead-
ership and the disruption of her ties with her Zionist friends. The evil
in Holocaust is no more radical but banal (shallow). What will follow
is the famous “Eichman scandal” which we do not intent to describe
here in its many nuances, as our focus in this paper will be on the
philosophical implications of the terms: radical and banal. We will
examine their formulation and transformation in Arendt’s work, their
connection with Kant’s “radical evil” and the possibility to attribute a
sense of “banality of evil” to Kantian conception of radical evil too.®

5 Karl Jaspers in his 1946 letter to Arendt, commenting on her notion of evil, wrote:
“You say that what the Nazis did, cannot be comprehended as ‘crime’ —I’m not alto-
gether comfortable with your view, because a guilt that goes beyond all criminal guilt
inevitably takes on a streak of ‘greatness’ — of satanic greatness — which is, for me,
as inappropriate for the Nazis as all the talk about the ‘demonic’ element in Hitler
and so forth. It seems to me that we have to see those things in their tofal banality, in
their prosaic triviality, because that’s what truly characterizes them. Bacteria can cause
epidemics that wipe out nations, but they remain merely bacteria. I regard any hint of
myth and legend with horror.” (Richard J. Bernstein, Hannah Arendt and the Jewish
Question (Cambridge, Massachusetts: MIT Press, 1996), p. 148.-emphasis added-)

In her December 17, 1946, responding letter to Jaspers she writes: “I found what you
say about my thoughts on ‘beyond crime and innocence’ in what the Nazis did, half con-
vincing; that is, I realize completely that in the way I’ve expressed this up to now I come
dangerously close to that ‘satanic greatness’ that 1, like you, totally reject.”(Bernstein,
op. cit., 148-149, emphasis added) One can identify here the root of the banality of evil
in Arendt’s thought, as an impact of Jasper’s comment on her initial approach of evil.

6 Hannah Arendt was a highly eclectic thinker who embraced ideas from the tradi-
tions of liberalism and republicanism. Her stance towards naturalness or metaphysical
grounding of moral concepts as human rights is repudiating. She will accept one uni-
versal and inalienable right, ‘the right to have rights,’ i.e. the right to belong to politi-
cal community. (Ioannes Chountis, “Reconsidering Burke’s and Arendt’s Theories on
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ARENDT: FROM THE RADICALITY TO
THE BANALITY OF EVIL

During the time she was writing The Origins of Totalitarianism,
Arendt had already published the article “Zionism Reconsidered”’ as
a first sign of her future critical stance towards her Zionist friends.
Nevertheless, her conception of the Shoah, in the Origins as super-
natural- radical evil, is on a par with the notion of “[...] singularity
[which] signifies incomparability, which is also designated by unique-
ness” (emphasis added) of the Holocaust, as Paul Ricoeur puts it in
Memory, History, Forgetting.® This conception of the uniqueness of
the Holocaust was adopted by the Zionists, but was widely rejected by
other historians like Dirk Moses, who consider it to be an idealization
of victim’s identity, a quasi-religious transformation of it. This con-
ception of the sacred nature of the trauma, is analyzed in Durkheim’s
theory according to which the sacred “is constituted by a shared sense
of the basic division of the world into two domains, the sacred and
the profane [...] the sacred is special, and the profane is not. Without
a shared sense of the sacred, group identity would dissolve.” Moses
discards the incomparability of the Shoah and suggests instead “the
mutual recognition [which] can aid [...] in stimulating the critical re-
flection needed to rethink the relationship between the Holocaust and
the indigenous genocides that preceded it”.!° He concludes that the
“mutual recognition of common suffering is a powerful moral source
for the solidarity needed to prevent future victims of progress”.!! So,
such views put the Holocaust inside the history and compare it with
other genocides, rationalizing it, the way radical evil in Kant does as

‘The Rights of Man’: A Surprising Plot Twist?” Conatus — Journal of Philosophy, 6(1),
(2021): 19-32. https://doi.org/10.12681/cjp.25171

7 Hannah Arendt, “Zionism reconsidered” in The Jewish Writings, (New York:
Schocken Books, 2007).

8 Paul Ricoeur, Memory, History, Forgetting, Translated by Kathleen Blamey and
David Pellauer (Chicago, London: The University of Chicago Press, 2006), p. 330.

9 Dirk Moses, “Conceptual blockages and definitional dilemmas in the ‘racial cen-
tury’: genocides of indigenous peoples and the Holocaust,” Patterns of Prejudice,
36:4(2002): 11. DOI: 10.1080/003132202128811538 p.11

10  Ibid., p. 10.

11 Ibid., p. 36.
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we will analyze in the progress of this paper.'? On the other side, views
of singularity, incomparability, and uniqueness of the Shoah, as lying
“outside, if not beyond, history” (Elie Wiesel)'"®, render it sacred, and
appeal to a conception of the radical evil as Arendt initially formulat-
ed it. This initial conception was very popular in Arendt’s Zionistic
audience so the change from radicality to banality socked them.!* The
shift of her conception of evil is partly explained by the influence of
Karl Jaspers 1946 letter about the “banality” and “prosaic triviality” of
Nazi crimes,'® but it must have of course undergone an elaboration in
her thought during the years. So, in her 1963 responding letter to Ger-
shom Sholem’s criticism, she admits: “You are quite right: I changed
my mind and do no longer speak of ‘radical evil’ [...] It is indeed my
opinion now that evil is never ‘radical,’ that it is only extreme, and that
it possesses neither depth nor any demonic dimension.”!¢

Next, we will examine on the reasons why this change of Arendt’s
stance towards evil in Shoah erased such outrageous reaction of Jewish
leadership and not only. In tracing the root of her thought on evil, her
correspondence with Samuel Grafton, in “Answers to Questions Sub-
mitted by Samuel Grafton” appears to be very important.'” In that letter
first, she answers a question she thinks he ought have asked her: “Why
did I, a writer and teacher of political philosophy who had never done a
reporter’s job, want to go to Jerusalem for the Eichmann trial?””'® To that
question posed by herself, she responds by giving three reasons: First,

12 For the Holocaust’s grounding on preexisting eugenic theories and practices see:
D. Chousou, Theodoridou, D., Boutlas, G., Batistatou, A., Yapijakis, C., & Syrrou, M.,
“Eugenics between Darwin’s Era and the Holocaust,” Conatus — Journal of Philoso-
phy, 4(2), (2019): 171-204. https://doi.org/10.12681/cjp.21061

13 Ibid., p.12

14 Gershom Scholem in his letter to Arendt from 23 June 1963, accuses her that
from her initial conception that “of that ‘radical evil,” to which your then analysis bore
such eloquent and erudite witness, nothing remains but this slogan — to be more than
that, it would have to be investigated, at a serious level, as a relevant concept in moral
philosophy or political ethics. (Bernstein, op.cit., p.138.)

15 Bernstein, op.cit., p.148.

16 Arendt, “A Letter to Gershom Scholem,” 470-471.

17 Hannah Arendt, “Answers to Questions Submitted by Samuel Grafton,” in The
Jewish Writings, ed. by Jerome Kahn and Ron H. Feldman (New York: Schocken
Books, 2007), 472-484.

18 This was the first time she had been given an assignment (by The New Yorker) to
cover a specific event. (ibid., 477, editor’s note.)
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she “wanted to see one of the chief culprits”, one of the criminal leaders
with her own eyes as he appeared in flesh. Second, and most important,
as a philosopher she was interested in the impact of this kind of crimes
in political philosophy and she aimed to examine in juridical context

“the uncertainties of ‘political justice,” with the difficulties of judging
crimes committed by a sovereign state, or with the ‘difficult position’
of a soldier who may be ‘liable to be shot by a court-martial if he
disobeys an order, and to be hanged by a judge and jury if he obeys it’
(Dicey, Law of the Constitution)". There is finally the legally most im-
portant question: To what an extent did the accused know he was doing
wrong when he committed his acts? This question, as you may know,
has played a decisive role in many trials of war criminals in Germany.”

Third, her philosophical thinking for above thirty years on the na-
ture of evil.?

It seems that this casuistic empirical study of “the Eichmann case”,
while she was watching the trial in Jerusalem, concluded an almost
thirty years philosophical struggle in her final conception of the nature
of evil, by which she aimed to contribute to the formulation of political
justice in International Law, with a more precise definition of possible
crimes (past and future) that could be on a par with Shoah, where Eich-
mann had a leading role.?’ The term “banality” which was the bone of
contention in the scandal following the book, was only referred in the
title and in the last page of the text. The latter appears where Arendt
describes his last moments as being “elated” while he declared he was
Gottglaubiger, according to the Nazi fashion to confirm they were no

19  She is referring to: V. Dicey and Hon. D. C. L. Introduction to the Study of the
Law of the Constitution (London, Bombay, Calcutta, Madras, Melbourne: Macmillan
&Co, 1915-one of the many publications from the first edition 1885).

20 Ibid., 474-475.

21 At the time, the International Law would classify Shoah in the kind of crimes
termed “crimes against humanity” as it was coined by the preparatory meeting of the
victorious powers — the United States, Britain, Russia and France, in London, especial-
ly for this case. In late August 1945 the Charter of the MIT was drafted, agreed and
signed, and “it specified four crimes for which Nazi leaders would be tried: conspiracy
to carry out aggressive war, the launching of aggression, killing and destroying beyond
the justification of military necessity, and ‘crimes against humanity’”. (A. C. Grayling,
Among the Dead Cities — The History and Moral Legacy of the WWII — Bombing of
Civilians in Germany and Japan (London, Berlin, New York Sydney: Bloomsbury,
2014), 230).
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Christians and did not believe in life after death. “It was as though in
those last minutes he was summing up the lesson that this long course
in human wickedness had taught us-the lesson of the fearsome, word-
and-thought-defying banality of evil.”?? In the Postscript of the book,
referring on the “controversy arisen over the subtitle of the book™ she
admits speaking of the banality of evil on the strictly factual level.
“Eichmann was not lago and not Macbeth [...] he never realized what
he was doing [...] It was sheer thoughtlessness-something by no means
identical with stupidity-that predisposed to become one of the great-
est criminals of that period.”? It was that image, of the killer- next
door, the bureaucrat that from torturing the lower class employees in
his office, he passes without any thought to exterminating Jews in gas
chambers just because everybody was doing so, the little man without
any critical ability who goes with the flow of the times, the image that
made Arendt’s Zionist friends so angry with her. Shoah’s evil was not
any more singular or incomparable and committed only once in histo-
ry. Banal evil could easily appear again, it was a snake that could be
borne by snake’s eggs incubated in every domestic yard, just waiting
for the proper temperature to warm them, it could be repeated by the
victims of Nazi atrocities, they were not the only victims and so they
were suddenly deprived of their forever innocence.

The term ‘banality’ is referred and defended more clearly, at the pe-
riod of the Eichmann scandal in two texts. In “Answers to Questions”
— questions put to her by Samuel Grafton — and in the last paragraphs
of her “Letter to Scholem”.

In the former, after making it clear that by banality she didn’t want
to mean commonplace because “something can be banal even if it is

One can perceive the effort of the legal system to legislate the radical evil as ‘crimes
against humanity’, i.e. rationalizing it by ascribing certain characteristics: crimes that
can happen in one country against a group of people under a plotted extermination
policy even in time of peace and usually turned against non-combatants or in-noscent
persons. This was a new category of crimes in the International Law and did not coin-
cide with war crimes as its target was the Holocaust.

22 Hannah Arendt, Eichmann in Jerusalem (New York: Penguin Books, 1994), 252.
23 Ibid., 287-288.
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not common”, she will contrast banality with Kant’s “radical evil”*
and the more popular “widely held opinion that there is something de-
monic, grandiose, in great evil, that there is even such a thing as the
power of evil to bring forth something good”.* In “Answers” she de-
livers a definition of evil as surface phenomenon:

“[...] evil is not radical, going to the roots (radix), that it has no depth,
and that for this very reason it is so terribly difficult to think about,
since thinking, by definition, wants fo reach the roots. Evil is a sur-
face phenomenon, and instead of being radical, it is merely extreme.
We resist evil by not being swept away by the surface of things, by
stopping ourselves and beginning to think-that is, by reaching another
dimension than the horizon of everyday life. In other words, the more
superficial someone is, the more likely he will be to yield to evil.?”
(emphasis added)

In the “Letter to Scholem” she will adopt another definition, inter-
esting enough. After the novelty of “banality of evil”,?” here she coined
still another seemingly controversial term, the “radical good”, which as
critical thought reaches to the roots.

“It is indeed my opinion now that evil is never ‘radical,’ that it is only
extreme, and that it possesses neither depth nor any demonic dimen-
sion. It can overgrow and lay waste the whole world precisely because
it spreads like a fungus on the surface. It is “thought defying,” as I said,

24 Arendt, “Answers to Questions,” p. 479. Here Arendt contrasts banality with her
own former conception of radical evil from the Origins as also with Kant’s conception
of radical evil, although the two conceptions differ. In the last part of this paper, we will
show that it is her banality of evil that comes closer to Kantian radical evil.

25 At that point, she refers to European Zionism “who has often thought and said
that the evil of antisemitism was necessary for the good of the Jewish people” (/bid),
putting so even Holocaust between the historical expressions of evil antisemitism that
could be “for the good of the Jewish people”. In “Zionism Reconsidered” she focuses
on Zionist “absurd doctrine” containing the “truth” that the enemies (antisemites) are
friends (contributing to the “final cause” of Jewish Diaspora). “These Zionists con-
cluded that without antisemitism the Jewish people would not have survived in the
countries of the Diaspora; and hence they were opposed to any attempt to liquidate
antisemitism on a large scale. On the contrary, they declared that our foes, the antisem-
ites, “will be our most reliable friends, the antisemitic countries our allies” (Herzl).”
(Arendt, “Zionism reconsidered,” p.359.)

26 Arendt, “Answers to Questions,” p. 479.

27 Scholem characterizes the term ‘banality’ as “a catchword [...] a discovery, that
evil is banal”. (Bernstein, op. cit., p.138.)
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because thought tries to reach some depth, fto go fto the roots,”® and
the moment it concerns itself with evil, it is frustrated because there
is nothing. That is its ‘banality.” Only the good has depth and can be
radical ®” (emphasis added)

In conclusion, Arendt’s conception of radical evil has undergone a
conceptual shift or even turn in the texts we presented above, that rep-
resents the evolution of her thought on evil during the decades between
the Origins and Eichmann. In the former, one can find (if I’'m exact)
45 references of the word radical, but only three of them are used as
adjective to evil. In all the other cases e.g. radical intellectuals, radical
antisemitism, radical change of social conditions, radical press, radical
wings of Parliament, radical means of pacification etc. it is connected
to political or ideological in general radicalism of any kind, meaning
something that operates a violent change or reformation of existing sit-
uation usually with sentimental speech without reasonable foundation.
In this context, radical evil is also meant as a violent change of human
condition, a massacre without anything to think about, a demonic ap-
pearance of “something be involved in modem politics that actually
should never be involved in politics as we used to understand it”.>
We could say that Arendt in The Origins, uses a political, empirical,
notion of radical evil, impossible to grasp by critical though, a kind of
extremism. In the latter, in Eichmann, her conception comes closer to
Kant, as critical thought wants to examine it, but “thinking, by defini-

28 For Kant, it is not the critical thought that “tries to go to the roots” as Arendt
insists in this letter as also in the previous passage from the “Answers”. In Religion
Kant declares: “there is in the human being a natural propensity to evil [...] This evil
is radical, because it corrupts the basis of all maxims. [It exists in the roots of choice
between incentives of one’s maxims.] But it must nonetheless be possible to outweigh
this propensity, because it is found in the human being as a freely acting being.” (RL 37)
29 Arendt, “A Letter to Gershom Scholem,” p.471.

30 “Itis the appearance of some radical evil, previously unknown to us, that puts an
end to the notion of developments and transformations of qualities. Here, there are nei-
ther political nor historical nor simply moral standards but, at the most, the realization
that something seems to be involved in modem politics that actually should never be
involved in politics as we used to understand it, namely all or nothing-all, and that is
an undetermined infinity of forms of human living-together, or nothing, for a victory
of the concentration-camp system would mean the same inexorable doom for human
beings as the use of the hydrogen bomb would mean the doom of the human race.”
(Arendt, The Origins of Totalitarianism, p. 443.) (emphasis added)
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tion, wants to reach the roots [and] evil is a surface phenomenon”.3!
It’s not “satanic greatness” but thoughtlessness what characterizes it.
“Eichmann was not stupid. It was sheer thoughtlessness — something
by no means identical with stupidity — that predisposed him to become
one of the greatest criminals of that period.”*? In that second period of
her conception of evil as banal, she parallels her initial conception of
evil as radical, with that of Kant. This cannot stand though, because
Kant’s radical evil does not want to reach to the roots, it exists in the
roots of intention as a personal free choice of one’s evil incentive to
form her maxims, although she could have chosen differently. It is not
something empirical or political which is imposed on people by a de-
monic power, it is not “in time” (history) but “in reason” (free choice)
(RL40).* 1t is a propensity which “must consist in unlawful maxims
of the power of choice” (RL32) radical (at the radix) of free choice,
easiest chosen than the good, but it is always a personal free choice a
moral factor, not something imposed by historical necessity.

What is very interesting though, in Arendt’s late conception of evil,
is her contrast of banal evil with radical good which is a moral predis-
position delivered by critical thought. She won’t say much more on it,

31 Arendt, “Answers to Questions,” p. 479.

32 Arendt, Eichmann in Jerusalem, p. 288.

33 The doctrine of original sin and the Fall in the Scripture is “in time” for Kant.
Palmquist commends on that: “To find the ‘origin’ or ‘first cause’ of a given effect
(e.g., evil) [Kant argues] we can look either for the ‘rational origin’ of its existence or
for the ‘temporal origin’ of its occurrence. But a temporal origin of a free choice would
be ‘a contradiction’” (RL, from the Introduction by Stephen R. Palmquist, p. XXVII).
Kant considers free choice of sin to be “in reason” rendering the agent responsible for
his maxims. “An origin can be taken into consideration either as rational origin [in
reason] or as temporal origin [in time] [...] When the effect is referred to a cause that
is still linked with it according to laws of freedom, as is the case with moral evil, then
the determination of the power of choice to the effect’s production is thought as linked
with its determining basis not in time but merely in the presentation of reason, and then
it cannot be derived from some preceding state.” (RL39)

Palmquist notices that Kant does not expose his personal religious beliefs in Religion
because it is, a work of philosophical theology, not biblical theology: “The First Piece
(especially Section 1V) thus assesses the rational stability of the Christian doctrine of
original sin: its typical historical-hereditary interpretation [in time] is ‘inappropriate’;
but if understood as referring to the rational origin of all evil [in reason], it is a per-
fectly acceptable account of the practical (moral) problem that cries out for a religious
solution (i.e., the problem of the evil propensity in human nature).”(RL, from the In-
troduction by Stephen R. Palmquist, p. xlviii.)
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though it is a far more interesting idea than the radical evil, and here is
the meeting point with Kant who believes that in the radix of human
choice, against common beliefs about radical evil, there is always a
choice between the latter and the good.

KANT’S THEORY OF RADICAL EVIL

Radical evil in Kantian philosophy is a controversial concept which
has provoked several and at times controversial interpretations. In
Kant’s mature writings “the only objects of a practical reason are there-
fore those of the good and the evil” (CPrR, 58). Kant will ascribe “am-
biguities in practical laws” to the schools and their use of the terms
boni and mali containing “an ambiguity owing to the poverty of the
language”, which leads to a double sense (CPrR, 59). But we are lucky
to appeal to the German language that possess expressions “which do
not allow this difference to be overlooked”. For the Latin bonum (single
word), there are two very different concepts and expressions: das Gute
and das Wohl, for malum das Bése and das Ubel (or Weh) (CPtR, 59-
60). Wohl as bonum and Ubel as malum on one side relate to pleasure
or displeasure, or well-being and woe (ill-being) and so connected with
sensitivity. Gut as bonum and Bose as malum on the other side, are
connected “to the will insofar as it is determined by the law of reason
to make something its object”, to the incentive of action and good or
evil maxim. In other words, the latter belong to the domain of morality
while the former to that of sensitivity (CPrR, 60). In the same text Kant
declares that the principle of happiness (appraisal of what is good and
evil with reference to well-being or ill-being) is clearly distinguished
from the principle of morality (appraisal of what is good and evil in
itself) (CPrR, 62). In evaluating good and evil he makes the follow-
ing remarks as of special importance. Either the determining ground
of the will is a pure lawful form of the maxim, and that principle is a
practical law a priori and pure reason is taken to be practical of itself.
Or the determining ground of the faculty of desire precedes the max-
im of the will, and the maxim determines actions which are good with
reference to our inclination and hence good only mediately. The latter
can never be called laws but rational practical precepts. The end here
is good according to our sensitivity (Wohl) and not according to reason
(Gut) (CPrR, 62). In this text, Kant is focusing on the different notions
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of good mainly, but we can extract the correlative notions of evil as
their opposites. In that way we could perceive between an empirical
evil (Ubel or Weh) and an evil in itself (Bése). The latter would be an
evil maxim of an evil person, the former an evil object of desire of one
person who cannot resist his desires. One could perceive here a dialec-
tic between reason and psychological forces. Arendt’s radical evil as it
was exposed above, seems to be an extreme form of an empirical evil,
an appearance of transcendent demonic powers, an historical fact not
conceivable by reason (kind of Ubel or Weh), while Kant’s radical evil —
as we will examine its evolution in Religion — is immanent and stays in
the domain of human decision and reason, an evil in itself (Bdse), so the
agency of such evil can always be rendered responsible for his actions.

In Religion, from the title of ‘Fist Piece”: “On the Inherence of the
Evil alongside the Good Principle, or, On the Radical Evil in Human
Nature”, Kant’s intention is obvious. What is true according to Kant, is
“the inherence of the evil to the good” and that is what he is going to
prove. The “or” before the “radical evil in human nature” signals what
is commonly believed and that is what is going to be deconstructed
next, as a belief of «the religion of the priests»** about radical evil (the
hyper title of this piece is ‘Philosophical doctrine of religion’) (RL,
19). Common perception of human nature “is a lament as ancient as
history”. With an ironic style Kant will wander around beliefs on hu-
man nature, from ancient times till his days. First, the belief of “Golden
Age, from life in Paradise [...] [and then] the decline into evil (moral
evil, with which physical evil has always gone hand in hand)” (RL,
19). Then, “the opposite, heroic opinion, which — I suppose — has found
its place solely among philosophers and, in our times, above all among
pedagogues: that the world advances incessantly (though scarcely no-
ticeably) in precisely the reverse direction, namely from the bad to the
better” (RL, 19-20).3 The latter seems to Kant historically ungrounded
and the former superstitious. He will except the Aristotelian middle
way by wondering if it is “not at least possible, namely that the human

34 The narrative of the Fall in the Scripture.

35 He refers to Rousseau (among other pedagogues), whose conception of freedom
as self legislation had a major impact on Kant’s moral philosophy. (see Ernst Cassirer,
Rousseau, Kant, Goethe, Two essays, Translated by James Gutmann, Paul Oskar Kri-
steller, and John Herman Randall, Jr. (Princeton: Princeton University Press: 1970).
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being, in his genus, may be neither good nor evil, or perhaps the one
as well as the other, partly good, partly evil” and concluding “In order
to call a human being evil, therefore, one would have to be able to
infer a priori from a few consciously evil actions, indeed from a single
one, an evil maxim lying at their basis, and from it again a basis, itself
in turn a maxim and lying in the subject universally, of all particular
morally evil maxims.” (RL, 20) Here the conflict between nature and
actions that come out of human freedom becomes obvious, so all we
can say by the term “human nature” we mean “only the subjective ba-
sis of the use of his freedom [...] This subjective basis itself, however,
must always in turn be an of freedom (for otherwise [...] the good or
evil in him could not be called moral). Hence the basis of evil cannot
lie in any object determining the power of choice through inclination,
not in any natural impulse, but can lie only in a rule of that the power
of choice itself-for the use of its freedom-makes for itself, i.e., in a
maxim.” (RL, 20-21) Thereby, the ground in the radix of evil cannot
be an object of deliberation but only a maxim that the will delivers for
the use of its freedom, which can never be middle, only good of evil 3¢
There is not any empirical object of evil, an appearance of transcendent
demonic powers, intime (Ubel or Weh), only a maxim of decision in
reason, an evil in itself (Bose).”’

The common belief about human nature which “is a lament as an-
cient as history” (RL, 19) will be clarified with Kant’s theory on the
roots of human predisposition to the good (and as vices to the evil)
according to which theory there are “three classes [of disposition] as
elements of the determination of the human being”. Those three classes
are: 1. the predisposition to the animality of the human as a living be-

36 Henry Allison declares that Kant’s ethical “rigorism,” is obvious here. Kant con-
trasts his rigorism with “latitudinarianism.” “By the former, he understands the posi-
tion that holds that with respect to both morally relevant actions and character, there is
no moral middle ground, that is, every action to which moral categories are applicable
at all and every moral agent must be characterizable as either good or evil. (Henry
Allison, Kant's theory of freedom (Cambridge University Press, 1995), 147.

37 For a thorough analysis of the importance of Kant’s account of public use of
reason and the constitutive role of rational judgment and justification as a means to ra-
tionalize evil (in reason) and prevent its appearance in social life (in time) see: Kenneth
R. Westphal, “Autonomy, Enlightenment, Justice, Peace — and the Precarities of Rea-
soning Publically,” Conatus — Journal of Philosophy, 8(2), (2023): 725-758. https://
doi.org/10.12681/cjp.35297
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ing, 2. to the humanity of him as a living and at the same time rational
being, 3. to his personality as that of a being who is rational and at
the same time capable of imputation [of actions to him]. (RL, 26) We
can perceive here a novelty from evil’s exposition in CPrR. The two
predispositions to the good and to the evil, the first empirical Wohl
and Ubel (or Weh) the second in reason Gut and Bése has seemingly
become three with the addition of predisposition to the humanity a me-
diating predisposition between animality (empirical) and personality
(in reason, moral) that probably is the only possible middle way here.
However, in the analysis of the three predispositions that follows “the
first [animality] is rooted in no reason; the second [humanity] indeed
in practical reason, but only as subservient to other incentives; but the
third alone [personality] in reason practical on its own, i.e., legislative
unconditionally». (RL, 28) Finally, we conclude again in a dualism of
evil and good, as the first two predispositions even if they aim at a good
object they are possibly evil, so they have both good and evil possible
incentives, while the third predisposition as “the receptivity to respect
for the moral law, as an incentive, sufficient by itself, of the power of
choice” (RL, 27) is a pure moral predisposition grounded on the good
character which must be grounded on our nature “on which absolutely
nothing evil can be grafted” (RL, 27-28), the Kantian equivalent of
Arendt’s radical good (no Aristotelian middle way at last).

The evil—good dualism in human will, concerning the practical
judgement, appears to exist between evil incentives according to ani-
mality (living being) and humanity (living and at the same time ration-
al being) on one side and the personality as “the idea of the moral law
alone, [which] is personality itself (the idea of humanity considered
entirely intellectually) (RL, 28) on the other. Here, “arises a natural
dialectic, that is, a propensity to ratiocinate against those strict laws of
duty and to bring into doubt their validity, or at least their purity and
strictness” and thus the “common human reason is impelled [...] to
take a step into the field of practical philosophy [...] [to] escape from
its embarrassment concerning the claims of both sides and not run the
risk of being deprived [...] of all genuine ethical principles”. (GMM,
405) So the choice of good demands the struggle of practical reason
and not the easy way of “needs and inclinations, whose satisfaction he
summarizes under the name of ‘happiness’”. (GMM, 405) Allison be-
lieves that this physical dialectic “is between principles competing for
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supremacy in the practical judgment of the agent rather than between
reason and inclination as psychic forces or psychological cause”.
Kant declares that the three predispositions “are not only (negative-
ly) good (they do not conflict with the moral law) but are also predis-
positions to the good (they further compliance with that law). They are
original; for they belong to the possibility of human nature. He means
by that that they all have a positive side complying with the law. Alli-
son thinks that it is not clear what Kant means here but certainly he as-
cribes to the first two predispositions the possibility to be used contrary
to their ends. This is proven in The Doctrine of Virtue where he recog-
nizes duties to ourselves insofar as we are mere animal or living beings
and as rational animals, as also as moral beings.*® Though, the first two
can be contaminated by vices: animality by “vices of the crudeness of
nature, and, in their utmost deviation from the natural purpose [...]
bestial vices, of gluttony, of lust, and of savage lawlessness (in rela-
tion to other human beings)” (RL, 26-27), humanity by “jealousy and
rivalry [...] the greatest vices of secret and overt hostilities against all
whom we regard as alien to us [...] and in the highest degree of their
wickedness [...] envy, ingratitude, malicious glee, etc., they are called
diabolical vices” (RL, 27). If we consider that the fist does not use
reason and the second uses it only “as subservient to other incentives”
it becomes obvious how shallow or banal is the root of the predispo-
sitions to their vices, as the propensities, the inclinations, the instincts
and the passion, drive almost naturally to the adoption of evil maxims.
This is the banality of evil, the everyday choice between good and
evil, the lighthearted choice of evil heart. Evil can spread easily even
as “diabolical vices”. This is the Kantian (quasi) radical evil, a term to
satisfy the priests and the censors, another kind of radicality though ap-
pears here, meaning just lying in the roots of free choice together with
the radical (in the same sense) good. Propensity to moral evil “if [it]
may be assumed to belong to the human being universally (and hence
to belong to the character of his genus), it will be called a natural pro-
pensity of the human being to evil” (RL, 29). Kant will accept ‘radical
evil’ by changing its religious nuances of the original sin and the Fall
in the Scripture “in the limits of reason” but he will not accept “natural

38 Allison, op. cit. p.152.
39 Ibid., p. 148.
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evil” except as a predisposition.*® Because evil exists in human nature
as a choice according to freedom, when the first two predispositions
are used against their ends, otherwise, it “could be reduced entirely to
determination by natural causes-which, however, contradicts freedom”
(RL, 21). So, there is always responsibility for choosing between moral
and immoral maxims.

The natural propensity to evil in human nature, the evil heart, has
many expressions. “Wickedness ([...] corruption of the human heart
[...] perversity” are common vices spread to humankind “shallow” be-
cause “the propensity to evil [...] is interwoven with human nature”
(RL, 30). The good heart on the opposite, is subjected to the idea of
the moral law “it is personality itself (the idea of humanity considered
entirely intellectually) (RL, 28). The choice of good heart needs critical
thought, education, conscious choice, for the “the restoration only of
the purity of the moral law as the supreme basis of all our maxims”
(RL, 46). This difficult choice of good heart, the fight at the radix of
deliberation for the extrusion of the radical evil and the acquisition of
good character, could possibly be proportional to what Arendt calls
radical good.*!

THE BANALITY (AT LAST) OF EVIL IN KANT

Kant’s main reference to radical evil will appear in the III chapter
of the first part of Religion:

“[...] the proposition, The human being is evil, can signify nothing
other than this: He is conscious of the moral law and yet has admitted
the (occasional) deviation from it into his maxim. He is evil by nature,
means the same as that this holds for him considered in his genus —
not as if such a quality can be inferred from the concept of his ge-
nus (the concept of a human being as such); rather, according to what
acquaintance we have with him through experience, we cannot judge
him otherwise, or we may presuppose this as subjectively necessary

40 “[...]°in Adam we all sinned’[...] is called a fall into sin, whereas in our case it is
conceived as resulting from the already innate wickedness of our nature.” (RL,42) Plu-
har refers to “in Adam we all sinned,” as the Augustinian interpretation which supports
the doctrine of original sin, based on the Vulgate translation of the original Greek. (RL
43, note of the translator 223, p 48.)

41 Arendt, “A Letter to Gershom Scholem,” p.471.
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in every human being, even in the best. This propensity, then, must
itself be considered morally evil, hence not a natural predisposition
but something that can be imputed to the human being, and it conse-
quently must consist in unlawful maxims of the power of choice. On
the other hand, because of freedom, these maxims by themselves must
be regarded as contingent, which in turn cannot be reconciled with this
evil’s universality unless the subjective supreme basis of all maxims
is, no matter through what, interwoven with humanity itself and, as
it were, rooted in it. Presumably, therefore, we may call this basis a
natural propensity to evil, and, since it must yet always be something
of which one is oneself guilty, we may even call it a radical, innate evil
in human nature (yet nonetheless brought upon us by ourselves).” (RL,
32) (emphasis added)

The passage appears controversial. Evil can be natural, but we bring
it to ourselves. This stance made Schiller and Goethe, between others,
to accuse Kant’s whole account of evil as a concession to Christian
orthodoxy and the censorship, against the “critical” spirit of his moral
philosophy,* and partly it must be so. “Radical evil” seems to be an
“as you like it” to the priests and the censors, who would anyway con-
demn the book.” Kant keeps “radical evil” to satisfy the narrative of
the Fall in the Scripture, but this evil is not natural and having its roots
in time, i.e. in the original sin, it’s a moral choice in reason, every time
a practical deliberation is raised.* It exists in the root of deliberation
together with good and each time they fight for the supremacy in the
choice of a maxim. Evil is not radical as existing in human nature but
as propensity to choose the evil maxims which “corrupts the basis of
all maxims” (RL, 37).

42 Allison, Kant's Theory of Freedom. p. 146.

43 Palmquist considers the Second Piece of Religion to contain Kant’s assess of the
Christian doctrine of grace through Jesus’ atoning sacrifice as morally harmful but
“completely valid”’(RL, 66) “holding also as a precept to be followed” (RL, 64), as
depicting the archetype of a perfect human being (in reason) that everybody should
strive to imitate. Those were “Critical” assessments of the doctrines of the church.
(RL, from the Introduction by Stephen R. Palmquist, p. xlviii.) This was not enough to
render Religion immune to censorship.

44 “Every evil action must be regarded, when one seeks its rational origin, as if the
human being had fallen into it directly from the state of innocence [...] his action is
free [...] therefore can and must always be judged as an original use of his power of
choice.” (RL, 41)
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The root of evil and its shallowness is heralded already in the
Grounding for the Metaphysics of Morals:

“The human being feels in himself a powerful counterweight against
all commands of duty, which reason represents to him as so worthy of
esteem, in his needs and inclinations, whose satisfaction he summariz-
es under the name of ‘happiness’. Now reason commands its precepts
unremittingly [...] From this, however, arises a natural dialectic, that
is, a propensity to ratiocinate against those strict laws of duty and to
bring into doubt their validity, or at least their purity and strictness,
and, where possible, to make them better suited to our wishes and incli-
nations, i.e., at ground to corrupt them and deprive them of their entire
dignity, which not even common practical reason can in the end call
good.” (GMM, 405) (emphasis added)

Radicality of evil is observed in human being not a priori but em-
pirically “according to what acquaintance we have with him through
experience” (RL, 32) and if we accept its universality it will clash with
freedom and therefore with moral agency. Human being seems to be
naturally prone to evil but potentially moral personality who chooses
the good. The expression of the propensity to evil is expressed in three
levels which are, the weakness of human heart to comply with adopted
maxims, the propensity to mix immoral incentives with the moral ones
i.e. impurity, and finally the propensity to adopt evil maxims, i.e., the
wickedness of human nature, or of the human heart. (RL, 29) Those
three levels are proportional to shallowness of character, the easy ac-
ceptance of sensual incentives, and the lack of critical thought. The
moral person who is the expression of the propensity to personality,
chooses actively and with pain the good maxims “through which you
can at the same time will that it become a universal law.” (GMM, 421
— First formulation of categorical imperative.)

Now, it seems that we want to claim something inconsistent: the
acceptance of the conceptual closeness of banality of evil in Arendt
and radical evil in Kant. First, Arendt’s expressed view stands against
it: “the phrase [...] ‘banality of evil’ [...] is contrasted with ‘radical
evil’ (Kant)”. (Arendt, “Answers to Questions,” p. 479.) Nevertheless,
the ambiguity by which those two terms are used by the two philoso-
phers helps us towards our end. First, we can conclude that obviously
radical evil in Kant and Arendt are totally different. Arendt’s radical
evil is political, irrational, and its radicality has the sense of extreme
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ideology political or other, it is an evil in time, the revelation of a sa-
tanic sublime that overpowers us as irreversible and uncontrollable. In
Kant, radical evil is deflationed from political and religious empirical
elements. It’s something that simply exists in the radix of our choices
as a propensity the same as good does. As Allison concludes: “Kant,
by ‘radical evil’, does not mean a particular, especially perverse, form
of evil but rather the root or ground of the very possibility of all moral
evil.” This moral predisposition exists in the root of practical deliber-
ation but in every decision, the beginning of sin* is chosen again and
again inwards by the agent herself, and not imposed by an historical
necessity outward. It is not in history (time) but in character (reason).
Second, we may perceive as radical the ease of evil’s spreading as the
outcome of an evil character which is shallow (banal). This character
lets himself loose to be driven by the predispositions of animality and
humanity and the call of passions that enter her practical deliberations
by the promise of happiness. So radical evil acquires in the end this
banal aspect of evil character. For Kant, Eichmann has an evil heart
the same way a thief has it. Both, just let the evil predispositions pre-
dominate them. On the other hand, good heart demands our struggle
to acquire it. “The command that we ought to become better human
beings yet resounds undiminished in our soul (RL, 46) [...] if the mor-
al law commands that we ought to be better human beings now, then
it follows inescapably that we must also be capable of this (RL, 50).”
The radicality of the good consists in “the firm resolve in complying
with one’s duty” (RL, 47) and this “virtue is acquired little by little and
means to some a long habituation (in observing the law), whereby the
human being, through gradual reforms of his conduct and stabilization
of his maxims, has passed over from the propensity to vice to an oppo-
site propensity.” (RL, 47) One can perceive here the struggle, the ded-
ication, the sacrifices demanded for the acquisition of good heart, the
radicality, the depth of this march. That’s why the radicality of good in
Arendt seems to be on a par with the acquisition of good heart in Kant.

45 Allison, op. cit., p.147.

46 Steven Palmquist will say that “treating the biblical story of the Fall as an account
of evil’s ‘inheritance from the first parents’ is ‘the most inappropriate’ interpretation,
because it offers an empirical solution to a philosophical problem” (RL, from the In-
troduction by Stephen R. Palmquist, p. XXVII)
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On the other hand, the shallowness, the idleness of staying tied to the
passions of animality or the consequalist arithmetic of humanity, make
obvious the banality of evil.

In concluding, taking a glimpse backwards at the precritical 4 new
Elucidation of the First Principles of Metaphysical Cognition (Propo-
sition 1X), Kant moves there from the theological discussion on good
and evil (what he called evil in time later) to the conception of evil
grounded on an inner principle of self-determination (the radical evil
of the mature writings). There, he makes the distinction between a neg-
ative evil of defect (malum defectus) of the will as negation of the good
and a positive evil of privation (malum privationis) which proposes
positive means for displacing the good. Kant’s radical evil and the
shallow- banal evil of mature Arendt belong to the first category while
the radical evil in young Arendt’s Origins could belong to the second.
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ENDNOTES

a Abbreviations (from the corresponding publications in Bibliography):
RL Religion within the Bounds of Bare Reason
CPrR  Critique of Practical Reason
GMM  Groundwork for the Metaphysics of Morals

b Shallow here, means banal. Shallow contrasts with deep the same way banal do.
Arendt refers to it in The Jewish writings, “Answers to Questions Submitted by
Samuel Grafton”: “I meant [in Eichmann in Jerusalem) that evil is not radical,
going to the roots (radix), that it has no depth, and that for this very reason it is
so terribly difficult to think about, since thinking, by definition, wants to reach the
roots.” (emphasis added) In this passage, the similarity of the term shallow with the
Arendtian use of term banal, is evident.
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PLITKE VODE ZLA — ARENT I KANT

Sazetak: U Izvorima totalitarizma (1951) Hana Arent uvesée pojam radikal-
nog zla kao istorijske pojave necega povodom ¢ega ,,mi zapravo nemamo na
Sta da se oslonimo da bismo ga razumeli, kao fenomena koji nas suocava sa
svojom nadmoénom realnoscu i rusi sve standarde za koje znamo*. Arent nece
insistirati na svojoj pocetnoj koncepciji radikalnog zla, a u knjizi Ajhman u Je-
rusalimu: Izvestaj o banalnosti zla (1963) radikalno zlo zamenice banalnoscu
zla. Prema potonjem gledistu, ,,zlo je povrSinski fenomen, a umesto da bude
radikalno, ono je samo ekstremno®, ono ,,prkosi misljenju®, i u tome jeste
njegova ,,banalnost“. Jedino dobro ima dubinu i moze biti radikalno. Arent su-
protstavlja tu banalnost svom vlastitom ranijem shvatanju radikalnog zla, kao
i Kantovoj koncepciji radikalnog zla (u potonjem, po naSem misljenju, gresi).
U ovom radu, pokusaéemo da pokazemo konceptualnu bliskost izmedu ba-
nalnosti zla kod Arent i radikalnog zla kod Kanta, a takode i radikalnost dobra
kod Arent kao jednaku sticanju dobrog karaktera u Kantovoj Religiji unutar
granica samog uma. Henri Alison tvrdi da ,,Kant pod ‘radikalnim zlom’ ne
misli pojedina¢nu, naroc€ito izopacenu formu zla, nego radije koren ili osnov
same mogucnosti sveg moralnog zla“. Kod Kanta, radikalno zlo je odvojeno
od politickih i religijskih empirijskih elemenata. Ovaj pojam se €ini ,,masli-
novom granc¢icom® koju Kant pruza crkvi i uc¢enju o isto¢nom grehu, koje
u Religiji dekonstruise kao besmisleno u vremenu, prihvatajuéi pak njegovu
ograni¢enu vrednost # umu (moralno). Zlo za Kanta jeste nesto $to prosto po-
stoji u korenu (radix) nasih izbora, kao sklonost, isto kao i dobro. Kantovsko
radikalno zlo dobija banalni aspekat zlog karaktera. Za Kanta, Ajhman ima
zlo srce na isti nacin kao $to ga ima lopov. To je razlog zbog kojeg arentovska
banalnost zla dolazi u blizinu kantovskog radikalnog zla. S druge strane, do-
bro srce, prema Kantu, zahteva nasu borbu da ga steknemo. To je razlog zbog
kojeg se ¢ini da radikalnost dobra kod Arent jeste u istoj ravni sa sticanjem
dobrog srca kod Kanta.

Kljuéne reci: zlo, dobro, radikalno, banalnost, Kant, Arent, cionizam, prak-
ti¢ki um, u vremenu, u umu, ¢ovecnost, animalnost, personalnost
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ODAKLE FRITZU JAHRU IDEJE ZA
,(BIO)ETIKU BILJA“? STO O BILJIKAMA
KAZU JAHROVI IZVORI?3

Sazetak: Fritz Jahr (1895.-1953.), njemacki ucitelj i svecenik koji je 1926.
prvi upotrijebio rijec ,,bioetika“ i ponudio svoju viziju nove discipline, predlo-
zio je Sirenje ljudskih etickih duznosti i na zivotinje i biljke. I dok je pokret za
prava Zzivotinja stolje¢ima star i postize znacajne uspjehe, ideja biljnih prava
dozivljava tek povremene stidljive spomene i uglavnom je, ¢ak i medu obra-
zovanima, daleka.

U ovome nas je radu zanimalo $to o biljkama govore malobrojni autori
koje Jahr citira, prevenstveno becki sociolog, filozof i psiholog Rudolf Ei-
sler (1873.—1926.), botanicar, mikrobiolog i filozof Raoul Heinrich Francé
(1874.-1943.) te njemacki eksperimentalni psiholog, utemeljitelj psihofizike
Gustav Theodor Fechner (1801.—1887.).

Kljuéne rijeci: Fritz Jahr, bioetika, biljke, Rudolf Eisler, Raoul Heinrich
Francé, Gustav Theodor Fechner

Voljeti biljke nije lako, a kamoli postivati ih: da bi se to postiglo,
treba ih bolje poznavati — njihovu Zivotnost, njihovu Zivost, njihovu
zivopisnost — ali, prije svega, treba dose¢i apstraktnu perspektivu odri-
canja od prirodnog prava jacega. To zahtijeva intelektualni napor — in-

1 E-mail adresa autorke: iva.rincic@medri.uniri.hr

2 E-mail adresa autora: amir.muzur@medri.uniri.hr

3 Ovaj rad nastao je u sklopu projekata Hrvatske zaklade za znanost Od razli¢itosti
tradicija do zajednicke euromediteranske bioeticke platforme — stvaranje alata za di-
jalog i djelovanje (EUROBIOMED), IP-2020-02-7450, voditelj projekta Amir Muzur.
Za objavu rada nisu predvidena sredstva.
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dividualan i zajednice — koji, medutim, nije nemogu¢. Uostalom, nije
li Covjek sliCan put prolazio (a dijelom jos uvijek prolazi) kada su u
pitanja prava zivotinja?

ZIVOTINJSKI PUT

U europskoj intelektualnoj tradiciji novijeg doba ideja regulira-
nja covjekova odnosa prema zivotinjama, kao zivim bi¢ima i Bozjim
stvorenjima koja mogu jednako trpjeti fizicku okrutnost, poprimila je
razne forme. Prema pijetistickoj se etici, primjerice (,,etici subivsto-
vanja“ — Ethik der Mitgeschopflichkeit), oCekuje od doista ,,ponovo-
rodenog™ (Wiedergeborene) i ozbiljno poboznog, milosrdno i ljubavi
puno (barmherzig und liebevoll) postupanje sa Zivotinjama.* Od ranijih
pijetista, o zastiti zivotinja pisali su Philipp Friedrich Hiller (1699.—
1764.), Johann Friedrich Flattich (1713.—-1797.) i drugi,’ no najvazniji
doprinos dali su Christian Adam Dann (1758.—-1837.) i Albert Knapp
(1798.—1864.), teolozi i Zupnici iz Stuttgarta. Dann je autor ,,Molbe
jadnih zivotinja, nerazumnih stvorenja, upravljene njihovim razumnim
su-bi¢ima i gospodarima, ljudima* (Bitte der armen Thiere, der un-
verniinftigen Geschopfe, an ihre verniinftigen Mitgeschopfe und Herrn
die Menschen, 1822.), kao i ,,Mnogim primjerima pojasnjenog apela
nuzdom pritisnutih svim ljudima o promisljanju i osje¢anju uzajamnog
uvazavanja i ublazavanju neizrecivog trpljenja zivotinja koje zive u
naSem okruzju® (Nothgedrungener durch viele Beispiele beleuchteter
Aufruf an alle Menschen von Nachdenken und Gefiihl zu gemeinsc-
haftlicher Beherzigung und Linderung der unsdglichen Leiden der in
unserer Umgebung lebenden Thiere, 1832.), a Knapp 1837. osniva i
prvo ,,drustvo protiv mucenja zivotinja* u Njemackoj (Verein gegen
Thierqudlerei).
odnosno predaka ¢ovjeka dala je Darwinova teorija evolucije, pa nije
cudo da se potkraj XIX. i kasnije javljaju apeli temeljeni i na znano-
sti, a ne samo na religijskom milosrdu. Zasad jo$ uvijek potcijenjenu

4 Christian, A. D. 1 Knapp, A., Wieder die Tierqudlerei: frithe Aufrufe zum Tierschutz
aus dem wiirttembergischen Pietismus, Evangelische Verlagsanstalt, Leipzig, 2002.,
str. 113.

5 Ibid., str. 115.
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ulogu u tome imao je svakako njemacki pravnik i sudac Ignaz Bregen-
zer (1844.-1906.), autor knjige ,,Zivotinjska etika: prikaz ¢udorednih
i pravnih odnosa izmedu Covjeka i Zivotinje*, objavljene 1894. u op-
segu od 422 stranice,’® kao i drugog znacajnog djela, poduljeg ¢lanka
naslovljenog ,,0sje¢aj ¢udorednosti i pravde u Zivotinja“, publiciranog
nekoliko godina kasnije u lajpciskom casopisu ,,Njemacki prijatelj zi-
votinja“.” U ovim djelima Bregenzer se opire prvenstveno svim ekstre-
mnim, radikalnim stavovima, neovisno jesu li oni usmjereni k ,,brisanju
razlika izmedu ljudi i Zivotinja“ ili tvrde da bi emancipacija ,,naskodila*
zivotinjama. Bregenzer smatra da je osjecaj (Gefiihl) osnov svih dusev-
nih zbivanja, kako u ¢ovjeka, tako i u zivotinje, a intelektu odrice zna-
¢aj u moralnom prosudivanju. Razum je, po Bregenzeru, presudan za
razvitak umjetnosti, znanosti, tehnike i kulture, ali ne i srec¢e — dapace.
On odbacuje ideju da su zivotinje ,,refleksni automati* bez duse, koju
su promicali Descartes i Bethe, kao i von Hartmannovo zagovaranje
covjekove borbe protiv ,,Stetnih i beskorisnih zivotinja“ (die schddli-
chen und unniitzen Tiere). Za Bregenzera su, kao i za neke druge au-
tore, osnov ¢udoreda instinkti, pa su, prema tome, zivotinje sposobne
za razvoj morala. U svojoj studiji Bregenzer otklanja jedan po jedan
prigovor skeptika i oponenata zaStitnika Zivotinja: o slobodnoj volji
covjeka (Bregenzer je relativizira kao i Zivotinjsku), o njegovoj ,,pri-
vilegiranoj* religioznosti, besmrtnosti itd. Ukratko, po Bregenzeru, u
zivotinja, osobito viSih, postoji zametak osjecaja ¢udoreda (Keime des
sittlichen Gefiihls). Na jednakim pretpostavkama — tj., da se radi o ne-
svjesnom fenomenu, dakle, neovisnom o razumu — izvodi Bregenzer i
zakljucak da su Zivotinje sposobne osjecati pravednost, Sto potkrjeplju-
je nizom ,,empirijskih prirodoznanstvenih dokaza®. Sve to u cilju apela
humanijeg odnosa prema barem visim, dakle, domaéim, Zivotinjama.®
Bregenzerovi su stavovi, kao i Schopenhauerovi, koje dobro poznaje, u
izrazitoj suprotnosti Kantovom ucenju o metafizickim zasadama mora-
la, koje izrijekom odric¢e svaku duznost covjeka prema bilo kojem bic¢u

6 Bregenzer, B., Thier-Ethik: Darstellung der sittlichen und rechtlichen Beziehun-
gen zwischen Mensch und Thier C. C. Buchner, Bamberg, 1894.

7 Bregenzer, 1., ,,Tierisches Sittlichkeits- und Rechtsgefiihl,” u Deutscher Tierfre-
und, broj 5-6, 1901, str. 1-41.

8 Ibid.
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osim prema Covjeku,” premda sugerira i da je okrutno ophodenje sa
zivotinjama suprotno ¢ovjekovoj duznosti prema samom sebi, buduéi
da otupljuje suosjecanje sa zivotinjskim trpljenjem i time slabi prirodnu
zasadu morala koja je korisna za odnos s drugim ljudima.'

U nasSe doba — dakle, gotovo stolje¢e nakon Bregenzera — zakonom
je 1 dalje sankcionirano samo mucenje Zivotinja, dok su u sferi etike
ostala manje-vise nerijeSenima pitanja lova na Zivotinje, znanstvenih
pokusa na zivotinjama'' i pitanje uzgoja zivotinja u prehrambene svr-
he. Naravno, pojavila su se ve¢ i neusporedivo provokativnija promi-
Sljanja od onih iz Bregenzerova vremena. Mark Bernstein, primjerice,
pokusSava konstruirati tezu o moralnoj jednakosti Zivotinja relativizira-
juci vrijednost ljudskih interesa i zivota te dokazujuc¢i njihovu bezna-
¢ajnost.!? Nakon apela da se izbaci meso iz prehrane vegetarijanaca,
prosirio se stav vegana (od 1944.) da treba izbjegavati sve Zivotinjske
proizvode: medu veganima postoji i struja koja izrijekom kritizira ve-
getarijanstvo i druge kompromisne pokusaje koji nastoje samo olaksati
trpnju zivotinja.'> Veganstvo zastupa i utilitarist i antispecijesist Peter
Singer, u svom utjecajnom djelu Oslobodenje zivotinja iz 1975., ali
odustaje od principijelne krutosti priznajuci da je, primjerice, na puto-
vanjima, u tom pogledu ,,fleksibilan™.'

9 Za blazu prosudbu Kantove animalne etike, vidi: Baranzke, H., ,, Tierethik, Tier-
natur und Moralanthropologie im Kontext von § 17, Tugendlehre,” u Kant-Studien,
godina 96, broj 3, 2005., str. 336-363.

10 Dio dosadasnjeg izlaganja koriSten je u: Rin¢i¢. 1. i Muzur, A., Fritz Jahr i radan-
Jje europske bioetike, Pergamena, Zagreb, 2012., str. 74-76.

11 Vise o ovom pitanju vidi, primjerice, u: Hardegg W. i Preiser, G., Tierversuche
und medizinische Ethik: Beitrdge zu einem Heidelberger Symposion, Georg Olms,
Hildesheim, 1986; Cardozo de Martinez, C. A., Mrad de Osorio, A. Constanza
Martinez C., Yunta, E-R. i Lolas Stepke, F-., El animal como sujeto experimental:
aspectos técnicos y éticos, Centro Interdisciplinario de Estudios en Bioética (CIEB)/
Vicerrectoria de Investigacion y Desarrollo/Universidad de Chile, Santiago de Chile,
2007; Anderegg, C., Archibald, K., Bailey, J., Cohen, M. J., Kaufman, S. K., i Pippin,
I. I, Kriticki osvrt na pokuse na Zivotinjama, Dvostruka duga/Prijatelji Zivotinja, Ca-
kovec/Zagreb, 2012. i dr.

12 Bernstein, M. H., The Moral Equality of Humans and Animals, Palgrave Macmi-
llan, Basingstoke, 2015.

13 Usporedi i Wrenn, L. C., 4 Rational Approach to Animal Rights: Extensions in
Abolitionist Theory, Palgrave Macmillan, Basingstoke, 2015.

14 Singer, P., Oslobodenje Zivotinja, Ibis grafika, Zagreb, 1998. Vidi i raspravu u:
Muzur A. i Ringié, 1., ,,Covijek i Zivotinja: optimiziranje odnosa u okviru bioeti¢kih
standarda® u Istrazivanje na modelima laboratorijskih Zivotinja: stanje i perspektive
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JAHR I NJEGOVO NASLIJEDE

Najmanje dvjesto godina je, dakle, trebalo od pijetisticke inicijative
zaStite zivotinja do njihove stvarne zakonske zastite, pa i razmjerno
raSirene svijesti o0 njenoj potrebi i smislu. Ideja zastite bilja (tu ne ra-
¢unamo onu vrstu zakona koja $titi prava oplemenjivaca biljnih sorti
mjesto samog bilja) svakako nije nova, ali ¢e svakako trebati najmanje
toliko, a vjerojatno i viSe vremena da bi ozbiljnije zazivjela.

Skromni teolog i ucitelj Fritz Jahr (1895.-1953.) iznjemackog Hallea
na Saali, koji je skovao 1926. pojam ,,bioetika* (Bio-Ethik), definirao je
novu disciplinu ,,imperativom® Sirenja covjekovih moralnih obveza na
sav zivi svijet. Spominjuci eksplicitno biljke, Jahr je, za svoje vrijeme
(pa Cak i za nase) otkrio zavidan stupanj odgovornosti i inovativnosti.
S obzirom na €injenicu da je ostavio u amanet samo 22 kratka clanka
(to¢nije, da nam ih je toliko do danas poznato), medutim, Jahr svoju
ideju (kao ni mnoge druge) nije stigao detaljnije razraditi. Spominjuci
covjekov odnos prema biljkama samo u pet ¢lanaka (opisanih u nastav-
ku®), nastalih 1926-1934., Jahr navodi uvijek iste autore i argumente
(u svom stilu koji bi danas neki okrutno nazvali ,,autoplagiranjem*).

Najznacajniji ¢lanak, u kojemu po prvi puta rabi i objasnjava poj-
move ,,bioetika“ i ,,bioeticki imperativ®, Jahr je objavio u casopisu Mi-
ttelschule 15. prosinca 1926." U ¢lanku pod naslovom ,,Wissenschaft
vom Leben und Sittenlehre* (Znanost o Zivotu i nauka o moralu), Jahr
govori o tome kako je psihologijsko istrazivanje prihvatilo ravnoprav-
nost zivotinja i ljudi, pa bi, stoga, i (humana) etika trebala slijediti taj
primjer. Kako Jahr navodi, ,,od biopsihologije (Bio-Psychik, prema
terminologiji R. Eislera) do bioetike (Bio-Ethik) tek je jedan korak®.
I tu, gotovo u $ali, kujuéi novi izraz od grcke rijeci bios i ,,etike™, Jahr
zapocinje razvijati tezu o tome zasto bi ljudi trebali prihvatiti moral-
ne duznosti ne samo jedan prema drugome, veé i prema zivotinjama i
biljkama. Da potkrijepi svoju argumentaciju, Jahr zaziva primjer Sv.
Franje Asiskog, Friedricha Schleiermachera, Richarda Wagnera, Edu-

u Hrvatskoj i na Sveucilistu u Rijeci (priredili Daniel Rukavina i KreSimir Paveli¢),
HAZU — Zavod za biomedicinske znanosti u Rijeci, Zagreb/Rijeka, 2017., str. 47-55.

15 Opis je preuzet iz: Rinci¢, 1. 1 Muzur, A. Fritz Jahr i radanje europske bioetike,
str. 45-51.

16 Jahr, F., ,,Wissenschaft vom Leben und Sittenlehre (Alte Erkenntnisse in neuem
Gewande)®, u Mittelschule, godina 40, broj 45, 1926., str. 604—605.
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arda von Hartmanna i drugih. Jahr svoje izlaganje okoncava formula-
cijom ,,bioetickog imperativa“: ,,Postuj svako zivo bi¢e u nacelu kao
svrhu u sebi 1 po moguénosti postupaj s njim kao takvim!* (Achte jedes
Lebewesengrundsdtzlich als einen Selbstzweck, und behandle es nach
Moglichkeit als solchen!).

Zbog siroke distribucije mozda svoj najCitaniji ¢lanak, Jahr je obja-
vio u ¢asopisu Kosmos: Handweiser fiir Naturfreunde und Zentralblatt
fiir das naturwissenschaftliche Bildungs- und Sammelwesen (Kosmos:
prirucnik za prijatelje prirode i srediSnje glasilo za obrazovanje i sa-
kupljanje u prirodnim znanostima), tada vrlo popularnom casopisu
koji je izlazio od 1904. do 1999. (kada je naslov izmijenjen u Natur+
Kosmos) u izdanju Stutgartskog Udruzenja prijatelja prirode (Gesells-
chaft der Naturfreunde). Casopis je poteo izlaziti kao tromjeseénik,
ali je doskora uhvatio mjesecni ritam (do 1912. ¢asopis je ve¢ dosegao
nakladu od 100.000 primjeraka). Clanak Fritza Jahra u Kosmosu iz
1927., naslovljen ,,Bio-Ethik: eine Umschau iiber die ethischen Bezie-
hungen des Menschen zu Tier und Pflanze® (Bio-etika: osvrt na eticki
odnos ¢ovjeka prema zivotinjama i biljkama),'” promice najinteresan-
tniju Jahrovu ideju (barem iz nase perspektive) izloZzenu 1926. i uglav-
nom ponavlja teze o utemeljenosti bioetickog imperativa, Sirec¢i krug
preteca na Budu, praktikante joge i Arthura Schopenhauera (kojega
je, ocito, u meduvremenu citao). Analizirajuci Jahrov ¢lanak iz 1927,
Hans-Martin Sass dovodi Jahrov ,,bioeti¢ki imperativ®, zasnovan na
suosjecanju, u opoziciju prema Kantovom ,,kategori¢kom imperativu®,
zasnovanom na (ljudskom) dostojanstvu. Pitanje zastite Zivotinja pro-
teze se i na Jahrov ¢lanak naslovljen ,,Tierschutz und Ethik in ihren
Beziehungen zueinander* [Zastita zivotinja i etika u svom medusob-
nom odnosu],' koji se 1928. pojavio u ¢asopisu Ethik: Sexual- und
Gesellschaftsethik (Jahrovom ,,omiljenom* Casopisu). Ovdje Jahrova
argumentacija polazi od teze da se suosjecanje sa Zivotinjama javlja
kao ,,pojava iskustveno dana ljudskoj dusi* i jedini moguc¢i motiv za-
Stite zivotinja (pri Cemu se osjeca ocit utjecaj A. Schopenhauera). Jahr
se, medutim, takoder pita i da li Sirenje nasSih duznosti prema zivoti-

17 Jahr, F., ,,Bio-Ethik: eine Umschau iiber die ethischen Beziehungen des Mensc-
hen zu Tier und Pflanze®, u Kosmos, godina 24, broj 1, 1927., str. 2—4.

18 Jahr, F., ,, Tierschutz unf Ethik in ihren Beziehungen zueinander®, u Ethik: Sexual-
und Gesellschaftsethik, godina 4, broj 6-7, 1928., str. 100-102.
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njama nuzno vodi do zanemarivanja naSih duznosti prema bliznjima.
Jahrov je odgovor: dogodi li se tako, onda je to posljedica ,,pogresne
ljubavi prema Zivotinjama“ (falsche Tierliebe). Neuobicajeno za svoje
doba, Jahr tvrdi da, ,,onaj Cija je ljubav tako velika da prelazi granice
samo-ljudskog (iiber die Grenzen des Nur-Menschlichen)“, taj se nece
ograniciti na ljubav prema samo jednoj druStvenoj klasi, interesnom
udruZenju ili partiji.

»Zwei ethische Grundprobleme in ihrem Gegensatz und in ihrer Ve-
reinigung im sozialen Leben*"” [Dva temeljna eticka problema u svojoj
suprotnosti i svom sjedinjenju u drustvenom zivotu] objavljen je 1929.
u Casopisu Ethik: Sexual- und Gesellschaftsethik. Jahr ovdje izrazava
visoku razinu realisti¢nosti, definiraju¢i egocentri¢an stav kao interes
za vlastito ja (zu dem Interesse am eigenen Ich), i naglasavajuci da ga,
kao izvorni stav (nagon), ne treba zanemariti. Po Jahru, ovaj stav ka-
snije postaje oblikom svjesnog razmisljanja u borbi za opstanak. Ova
je vrsta borbe prisutna ve¢ u biljaka, kao i u Zivotinja. Isto je prisutno i
u ljudi, osobito u gospodarskom zivotu (Wirtschaftsleben), ali ga nisu
liSene ni intelektualne namjere. Altruizam nije zamisliv bez primjese
egoizma (Cak i Isus kaZze: ,,¢ini drugima ono Sto Zeli§ da drugi ¢ine
tebi®). Kombinacija altruizma i egoizma je ,kolektivni egoizam®, pri
kojemu je ,,ja* podredeno stranci ili drzavi. Jahrovo relativiziranje al-
truizma i egoizma u kontrastu je s Kantovim ,,¢istim umom®, te nagla-
Sava da egoizam i altruizam nisu ni nepomirljivi niti antipodi.

U ¢lanku ,,Drei Studien zum 5. Gebot™ [Tri studije o Petoj zapovije-
di],?° objavljenom 1934. u Ethik: Sexual- und Gesellschafisethik, Jahr
se vraca temi bioetickog imperativa, predstavljaju¢i ga detaljnijom
argumentacijom kao nadgradnju Kantova kategorickog imperativa,
evandeoskog ,,Zlatnog pravila®, odnosno Schopenhauerovih Temelja
morala.

19 Jahr, F., ,,Zwei ethische Grundprobleme in ihrem Gegensatz und in ihrer Verei-
nigung im sozialen Leben®, u Ethik: Sexual- und Gesellschaftsethik, broj 6, 1929., str.
341-346.

20 Jahr, F., ,,Drei Studien zum 5. Gebot“, u Ethik: Sexual- und Gesellschaftsethik,
broj 11, 1934., str. 183-187.
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BILJKE PRIJE JAHRA

Ideja da su biljke obdarene dusom bilo je oduvijek. Anaksagora iz
Klazomene (oko 500—428. pr. Kr.) je, tako, vjerovao da biljke posjedu-
ju neki stupanj opazanja i misljenja, da se pokrecu po prirodnoj Zudnji,
da osjecaju tugu i radost, da imaju um i shvacaju.?! Da ,,mali dio duse*
postoji u svim stvarima, dakle i u biljkama, smatrali su i Demokrit iz
Abdere (460-370. pr. Kr.), Parmenid (prva polovina V. st. pr. Kr.) i
Empedoklo (oko 490—430. pr. Kr.).”? Aristotel (384-322. pr. Kr.), pak,
pise da, osim ,,$to se hrane, rastu i razmnozavaju, biljke nemaju udjela
(372-287. pr. Kr.), kojega neki drze utemeljiteljem botanike (zbog dje-
la ,,Povijest biljaka“ ili ,,Istrazivanje biljaka“), medutim, tvrdi da se
biljke ne opiru opadanju ili gubljenju plodova, da ih ono ne liSava Zi-
votnog principa, da biljke mogu pripadati ljudima jer ih siju i sade itd.>*

U skladu s obiljem i raznovrsnos¢u svoje lektire (koja dijapazo-
nom zahvaca preko 60 autora, od Biblije i klasika do Jahru suvremenih
znanstvenika i umjetnika), u promisljanju odnosa ¢ovjeka prema bilju
Jahr se oslanja na nekoliko autora vrlo razlicitih provenijencija.

Becki Zidov Rudolf Eisler (1873-1926), dak Wilhelma Wundta,
sociolog, filozof i psiholog, spominje (na jednom jedinom mjestu) u
svojoj knjizi iz 1909., Das Wirken der Seele: Ideen zu einer orga-
nischen Psychologie (Djelovanje duse: ideje o organskoj psihologiji)
,biopsihiku* (Biopsychik) kao ,,upotpunjenje* biofizike i biokemije.”
Ma kako obecavajuce to zvucalo (i kako koban taj spomen bio za Ja-
hra i utemeljenje bioetike), Eisler u toj knjizi i biljke spominje tek
jednom, i to upozoravajuc¢i da bi bila velika pogreska pripisati spo-

21 Usporedi Kaluderovié, Z., Jasié¢ O. i Miljevi¢, A., ,,Slojevitost zbiljnosti physiko-
tatosa iz Klazomene®, u Jahr — European Journal of Bioethics, godina 11, broj 22,
2020., str. 381-395.

22 Kaluderovié, Z., Bioeticki kaleidoskop, Pergamena/ZCl za integrativnu bioetiku,
Zagreb, 2021., str. 35.

23 Gregori¢, P., ,,Aristotel o diobi duse“, u Prolegomena, godina 7, broj 2, 2008.,
str. 136.

24 Kaluderovi¢, Z., Bioeticki kaleidoskop, str. 58-59.

25 Eisler, R., Das Wirken der Seele: Ideen zu einer organischen Psychologie, Alfred
Kroner, Leipzig, 1909., str. 19.
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sobnost misljenja i volje jednostavno organiziranim formama Zivota
poput zivotinja? i biljaka.?’

Veliki zagovornik duSevnosti bilja bio je Raoul Heinrich Francé
(1874-1943), botanicar, mikro(bio)log i filozof koji je djelovao u Au-
striji, Madarskoj i Bavarskoj, pa i u Dubrovniku. Vrlo plodan pisac
(izmedu ostaloga, i visetomnog ,,Zivota biljaka®) i urednik Gasopisa,
Francé se u povijesti znanosti spominje i kao zacetnik ,,biotehnike* ili
cak biocentrizma, kao ideje da ,,nema te tehnicke forme koja ne bi ve¢
postojala u prirodi®, uklju¢ujuci alate, strojeve i arhitekturu.”® Za ra-
zliku od vecine drugih Jahrovih izvora, pa i samoga Jahra, Francé nije
toliko zainteresiran za spekulacije o dusi, ve¢ za znanstvene pokuse i
dokaze koji ukazuju na sli¢nosti fiziologije, a odatle i psihologije bilja
s onima zivotinja, ali i za argument po kojemu su biljke dio evolucij-
skog kontinuiteta. Ukratko, Francé suprotstavlja svoju ,.fiziologijsku*
biljnu psihologiju ,.teleologijskoj“.*” Premda ga ne izdvaja od drugih
svojih vaznijih izvora, moguce je da je Francé imao veci utjecaj na
Jahra nego Sto to Jahr sam priznaje, buduéi da se Jahr oslanjao na Fran-
céovu literaturu do te mjere da je prenosio brojne Francéove pogreske
u citiranju izvora.

Po Jahru, ipak, jo§ vece znacenje za zaCetke psihologije biljaka ima
Gustav Theodor Fechner (1801.—1887.),*° njemacki eksperimentalni
psiholog, utemeljitelj psihofizike — dakle, prvenstveno fizike osjeta —
iz Leipziga (gdje je studirao i Eisler, s kojim je dijelio preokupaciju
objasnjenja veza uma i tijela). Kao animist i panpsihist, Fechner je vi-
dio zivot posvuda, a ljude locirao na pola puta izmedu duse bilja i duse
zvijezda kao andela.’! Stavljajuci, pomalo einsteinovski smjelo, znak
jednakosti izmedu materije i energije (duse), Fechner ipak dozvoljava

26 Ni zivotinje Eisler ne spominje ¢es¢e — tek dvaput.

27 Ibid., 35.

28 Vollgraff, M. i Tamborini, M., ,,Biotechnics and politics: A genealogy of nonhu-
man technology*, u History of Science, 2023., e-pub ahead of print.

29 Francé, T. H., Pflanzenpsychologie als Arbeithypothese der Pflanzenpysiologie,
Franckh’sche Verlagshandlung, Stuttgart, 1909.

30 Jahr, inace, ne spominje Fechnera samo u kontekstu biljne etike, ve¢ i njegovih
ideja o zivotu poslije smrti, usporedujuéi ih s pisanjima ¢esSkog biskupa i reformatora
edukacije Comeniusa iz XVIIL. stoljeca (Rinci¢, . i Muzur, A., Fritz Jahr i radanje
europske bioetike, str. 243-245).

31 Fechner, G. T., Nanna oder Uber das Seelenleben der Pflanzen, Leopold VoB.
Hamburg/Leipzig, 1908. Knjiga je prvi puta objavljena 1848.
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da biljke raspolazu individualnom svije$¢u samo do odredenog stupnja
(u kasnijim djelima ¢e to nazvati ,,pragom®). Govoreci o dusi, Fechner
je, zapravo, tek naslucivao sli¢nosti Zivotinja i bilja koje ¢e biti tek po-
tvrdene teorijom evolucije i otkri¢ima fiziologije. Njegovo je pitanje:
imaju li biljke dusu kao neku vrst individualne svijesti ili skupne, u
Bogu? Uporista Fechnera za tezu o ,,produsevljenosti® (Beseeligkeit)
biljaka su mnoga, ukljucujuéi i hinduisticki Manuov zakonik (Manu-
smriti), koji je jo§ pokraj XVIIIL. stolje¢a bio preveden na njemacki.*
U sazetku svoje obimne rasprave, Fechner zakljucuje:

1.

2.

pucka percepcija prirode i estetika govore vise u prilog duse u
biljaka nego protiv nje;

premda se biljke od nas razlikuju vise nego zivotinje, temeljne
razllike nase ,,produsevljenosti“ nema: Stovise, dusevni zZivot
bilja predstavlja upotpunjenje praznina duSevnosti ljudi i zivo-
tinja;

nepostojanje zivaca i osjetilnih organa u biljaka ne dokazuje
da one ne mogu osjecati, buduci da to mogu ¢initi bez organa
tipi¢nih za zivotinje;

teleoloski pogled na prirodu ¢ini se vise umirujuc¢im kada se
biljkama pripise duSa nego kada im se ona odrekne;

¢injenica da biljni svijet sluzi ljudskome i zivotinjskome ne
proturijeci njegovoj vlastitoj svrsi, jer bi se 1 za zivotinjski svi-
jet moglo re¢i da sluzi biljnome;

ako se Cini da su biljke, kao ,,produsevljena“ bi¢a, u loSoj si-
tuaciji utoliko §to moraju trpjeti mnoge nepravde od ljudi i
zivotinja, a da se od njih ne mogu obraniti, onda to izgleda loSe
samo ako uzmemo nase ljudsko stajaliste: ako biljni zivot, pak,
shvatimo u skladu s njegovom vlastitom unutarnjom logikom,
ovom prigovoru vise ne¢emo dati takvu (preveliku) tezinu;
ako se za biljke tvrdi da nemaju duse zato Sto nemaju slobode
niti se mogu svojevoljno kretati, onda se od biljaka trazi nesto
¢ega nema ni u zivotinja koje jednako nemaju vlastite slobode;
dok god postoji svijet na granici zivotinjskoga i biljnoga, s
dvojbenim granicama, biljni se svijet ne moze smatrati nizim
od zivotinjskoga, kao ni zbog ¢injenice da su se oba svijeta, u
skladu s povijes¢u postanka, pojavila istodobno;

32 Ibid., 20.
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9. ako se inzistira na centralizaciji, povezuju¢em jedinstvu ili ne-
ovisnosti u biljnom organizmu kao na uvjetu ili izrazu jedin-
stva i individualnosti dusSe, i opet se trazi neSto ¢ega nema ni u
Zivotinja;

10. vjerojatno je duSevni zivot biljaka drugaciji nego u Zivotinja,
koje, premda nemaju razuma i svijesti, imaju sjecanje na pros-
lo i predvidanje buducega, dok se dusevni zivot bilja vjerojat-
no temelji na sadasnjosti. Ali umjesto da osjetilni zivot biljaka
bude manje razvijen od Zivotinjskog, on bi mogao biti jos ra-
zvijeniji.

Kao i Fritz Jahr, i Fechner (premda je, za razliku od Jahra, bio ekspe-
rimentalni naturalist i istrazivac), rabi kao ravnopravne argumente zna-
nosti, religije i umjetnosti: Jahr ¢e to nazvati ,,Gesinnungseinstellun-
gen®, a Ante Covié, podetkom XXI. stoljeéa, ,,pluriperspektivnoséu*
integrativne bioetike. Fechnerovu knjigu Nanna (nazvanu tako po nor-
dijskoj boginji sre¢e, mira, Mjeseca i personifikaciji cvata) napao je
botanicar Matthias Jacob Schleiden (1894.—1881.), slavni autor stanic-
ne teorije. Zanimljivo je, medutim, da Schleiden, utemeljitelj jenskog
Instituta za fiziologiju i pisac Osnova znanstvene botanike (1848.), u
svojim Studijama: popularnim predavanjima iz 1858., iznenadujuce
slabo inzistira na znanstvenim argumentima ravnopravnosti biljnoga
zivota, koncentrirajuci se vise na kulturne, mitologijske i religijske ele-
mente (nalik naS§emu Nikoli Viskovi¢u**), koji govore u prilog (premda
ne dokazuju) ,,produsevljenosti* biljaka.*

Austrijskog botaniara-neovitalista Adolfa Wagnera (1896.—1940.)
Jahr nigdje ne spominje izolirano, ve¢ uvijek kao zacetnika ,,biljne
psihologije®, zajedno s Fechnerom i Francéom. Pod utjecajem Scho-
penhauera i Hartmanna, Wagner u djelu ,,Razum biljke* govori koli-
ko je tesSko laiku objasniti da Zivotinje i biljke povezuju isti temeljni
zakoni.’® Premda sklon iracionalizmu i kritici materijalizma, Wagner
u zagovoru ,,jastva“ (Ichheit) biljaka koristi botanicke, fiziologijske ar-

33 Ibid., 311-313.
34 Viskovi¢, N., Stablo i Zovjek: prilog kulturnoj botanici, Antibarbarus, Zagreb, 2001.
35 Schleiden, M. J., Studien: Populdire Vortrige, Wilhelm Engelmann, Leipzig,
1857., str. 133-184.
36 Wagner, A., Die Vernunft der Pflanze, Carl Reissner, Dresden, b.d. [1926], str. 78.
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gumente, primjerice u opisu razmnozavanja sporama, spermatozoama
i peludom, osobito u paprati i mahovine, brani ideju osjeta biljaka, pa
i volju i svrhovitost.

Osim spomenutih ,,glavnih®, Fritz Jahr je koristio i svoje ,,spored-
ne* izvore biljne (bio)etike, kakvi su bili filozof, teolog, pjesnik i knji-
zevni kriti¢ar Johann Gottfried von Herder (1744.—1803.), teolog i filo-
zof Friedrich Daniel Ernst Schleiermacher (1768.—1834.; Predavanja
o filozofskoj etici, 1841.); filozof prava Karl Christian Friedrich Krause
(1781.—1832.; Filozofija prava); lijecnik, botaniCar i istraziva¢ Carl
Friedrich Philipp von Martius (1794.—1868.; Besmrtnost biljke, 1838.);
filozof Karl Robert Eduard von Hartmann (1842.—1906.; Filozofija ne-
svjesnog, 1869.); filozof Wilhelm von Schnehen (1863.—1932.), autor
knjige o Hartmannu (1929.), kao i ¢lanaka u kojima brani njegove ide-
j€*7 (1907.-1908.); filozof Kurt Gréser, koji se bavi mo¢i predo¢avanja
u biljaka i zakljuCuje da se duSevni zivot bilja ne moze nazvati pu-
kom hipotezom, osim u dijelu bavljenja svrhovitim djelovanjem koje
je metafizicko.*® Mnoge svoje izvore Jahr je svakako upoznao Citanjem
,,Casopisa za §irenje teorije evolucije* koji je uredivao R. H. Francé
(suradnicima su bili i R. Eisler i A. Wagner), a izdavalo Drustvo prija-
telja prirode Kosmos (koje je izdavalo i istoimeni Casopis u kojemu ¢e
Jahr 1927. objaviti svoj najutjecajniji ¢lanak).

ZAKLJUCAK

Deseci tisuca biljnih vrsta koriste se za hranu, lijekove, u industriji
i drugo. Ukupno gledaju¢i, biljke imaju tisucu puta ve¢u biomasu od
zivotinja. Klju¢na razlika izmedu zivotinja i biljaka je u tome $to u
biljkama funkcije nisu koncentrirane u specijaliziranim organima, vec¢
distribuirane cijelim tijelom, $to im na neki nacin daje prednost u od-
nosu na ljude i Zivotinje. Bez pretjerivanja mozemo reé¢i da su biljke
neunistive, te iznimno prilagodljive promjenama okolisa. Vremenom
i pokusima dokazano je da manje-viSe sve glavne neuralne funkcije
postoje i u biljkama. Paméenje postoji u obliku navikavanja (Mimosa

37 Clanke je objavljivao u &asopisu Zeitschrift fiir den Ausbau der Entwicklungslehre.
38 Griser, K., ,,Die Vorstellungen der Pflanzen®, u Zeitschrift fiir den Ausbau der
Entwicklungslehre, broj 12, 1907, str. 365-373. Gréser je autor i knjiga (1904-1906) o
mo¢i predodzbe u Zivotinja, strasti prema lovu, seobi ptica i dr.
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pudica prestaje reagirati na ponovljene bezopasne vibracije, na pri-
mjer).” Mo¢ kretanja biljaka obraduje ve¢ Charles Darwin u knjizi
iz 1880., a pojavu ¢e kasnije dokazati i Pfefferovi fotografski ekspe-
rimenti. Dokazano je da, zahvaljujuéi ,,hidraulicnom* strujanju vode
kroz stanicne membrane, biljke cvjetaju, zatvaraju lis¢e i proizvode
druge aktivne pokrete. Druge vrste posjeduju mo¢ pasivnog ,kreta-
nja“ (poput $isarki), mijenjajuci otvorenost ovisno o vlaznosti okoline.
Cini se da ponasanje vrste Boquila trifoliolata, koja moZe oponagati
nekoliko drugih biljaka u blizini, dokazuje staru ideju Gottlieba Ha-
berlandta (1854.—1945.) da biljke kroz svoju epidermu mogu ,,vidjeti‘.
Biljke pokazuju i svojevrsnu ,,kolektivnu inteligenciju“ (donosenje od-
luka), budu¢i da njihovi vrhovi korijena kumulativno istrazuju okoli§
i posljedicno mijenjaju ponasanje biljke. Mnoge inspiracije ljudske
arhitekture potjeCu iz biljnog svijeta: struktura listova vrste Victoria
amazonica predstavlja samo jedan primjer, dok se nektar akacije, koji
privla¢i mrave, ¢ini nevidenim nacinom poticanja vlastite obrane od
drugih biljaka i zivotinja.*’

Fritz Jahr sve to nije mogao znati. Pa ipak, su¢utno, intuitivno, ali i
informirano u skladu sa svojim vremenom, Jahr je biljni Zivot uzdigao
do razine nuznosti preuzimanja odgovornosti na njega. Nema sumnje da
je na Jahra znacajan utjecaj imao Arthur Schopenhauer odnosno ideje
koje je on unio u njemacku literaturu iz indijske filozofije: Jahr, naime,
od 1927., Cesto citira Schopenhauera, prihvacajuci suosjecanje ,,liSeno
kalkulantstva“ kao glavni prokreta¢ zagovaranog ¢ovjekova odnosa pre-
ma drugim oblicima Zivota. (Koliko su Schopenhauer odnosno indijska
misao utjecali na njemacku filozofiju od sredine XIX. do prve polovine
XX. stolje¢a pokazuju i djela Richarda Wagnera, Ignaza Bregenzera,
Gustava Fechnera i Alberta Schweitzera — redom Jahrovih izvora.)

Premda je Jahr podlozan nekriti¢koj fascinaciji lektirom (bas kao i
V. R. Potter*'), i formiranju vlastitih ideja u ,,impresionistickoj* maniri,
njegov zaokret prema biljkama kombinira vjerske temelje postivanja
svetosti (svakog) oblika i vrste Zivota sa suvremenim znanstvenim spo-

39 Vise o ovome u: Mancuso, S., The Revolutionary Genius of Plants: A New Under-
standing of Plant Intelligence and Behaviour, Atria Books, New York, 2018.

40 Muazur, A. i Rincié, 1., ,,Is it time for a plant bioethics?*, Journal International de
Bioéthique et d’Ethique des Sciences, godina 33, broj 3-4, 2022., str. 1-5.

41 Muzur, A. i Rin¢i¢, 1., Van Rensselaer Potter i njegovo mjesto u povijesti bioetike,
Pergamena, Zagreb, 2015., str. 67.
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znajama, ¢ime se udaljuje od Eislera i Fechnera i priblizuje Francéu.
To je svakako bio rjedi pristup — u Jahrovo doba, pa i kasnije. Naime,
nisu svi bili bas suglasni u pitanju klju¢nih odlika biljaka. U vrlo po-
pularnom djelu iz 1780., ,,Prirodnim znanostima za djecu* (Naturges-
chichte fiir Kinder) Georga Christiana Raffa, biljka se definira kao ,,ra-
slinje koje raste iz zemlje i zivi, ali ne osje¢a i ne moZze se premijestati
s jednog mjesta na drugo®. Samo stolje¢e kasnije, Freudov profesor
fiziologije Ernst Briicke (1819.—1892.), priznat ¢e da se stare ideje o ra-
zlikovanju Zivotinja od biljaka prema sposobnosti kretanja i stvaranja
topline moraju napustiti, budu¢i da su otkrivene biljke koje se krecu
i stvaraju toplinu i obrnuto, Zivotinje koje to ne ¢ine.* Pa ipak, ¢ak
i uvaZzavajuéi takve spoznaje, pioniri bioetike Jahrova vremena i ka-
sniji, nisu se eksplicitno upustali u raspravu o biljnim pravima: Albert
Schweitzer (1875.-1965.), recimo (koji nigdje ne citira Jahra kao ni
Jahr njega, ali ¢e uvelike utjecati na V. R. Pottera), o etici razmislja kao
o0 ,,do beskraja prosirenoj odgovornosti prema svemu S§to zivi“ (Ethik
ist ins Grenzenlose erweiterte Verantwortung gegen alles, was lebt,?
$to neodoljivo podsje¢a na samo tri godine mladi Jahrov ,,bioeti¢ki
imperativ®), ali se nigdje izrijekom ne referira na biljke. Aldo Leopo-
1d (1887.—1948.), jos jedan vazan Potterov model, u svom poznatom
,»Godisnjaku jednog pjescanog okruga® (4 Sand County Almanac) pise
o hrastovima, borovima, preriji (uostalom, poginut ¢e nakon angazma-
nau gaSenju prerijskog pozara), ali je ipak dominantno fasciniran zivo-
tinjama i cjelinom okolisa. Sam Van Rensselaer Potter (1911.-2001.),
pak, u kazalima dviju svojih bioetickih knjiga uopc¢e nema biljke...

Fritz Jahr je bio polihistor, kao i njegovi izvori Eisler, Fechner ili
Francé: nije li, osim otvorena uma, bas takav uvid u akumulirano ra-
znoliko znanje mogao biti facilitirajuéim momentom za apstraktno
shvacanje biljnih prava? Cinjenica da je malo koji intelekt spreman
zaloziti se za biljke i dandanas, stoljece nakon Jahra, govori da ¢e tre-
bati jo§ podosta napora da se, unato¢ znanstvenim spoznajama, uvjeri
one koji odlucuju i donose zakone da obrate paznju na taj zanemareni
dio zivoga svijeta.

42 Briicke, E., Vorlesungen iiber Physiologie, sv. 1, Wilhelm Braumiiller, Bec,
1885., str. 40.
43 Schweitzer, A., Kultur und Ethik, Beck, Miinchen, 1923, str. 241.
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BIOETHICAL ASPECTS OF
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Abstract: This paper explores the bioethical aspects of philanthrocapitalism
in agriculture, focusing on the Gates Foundation’s activities in the Alliance
for a Green Revolution in Africa (AGRA). The Foundation has played a piv-
otal role in AGRA’s mission to transform African agriculture by promoting
modern techniques and inputs, such as genetically modified seeds and synthet-
ic fertilisers. Proponents argue that this initiative could significantly enhance
productivity and food security in Africa. However, critics highlight bioethical
issues, including the creation of dependency on external agricultural inputs,
the marginalisation of small farmers, the displacement of traditional agricultur-
al practices, the promotion of genetically modified crops, and the Foundation’s
significant influence on national agricultural policies. This paper will analyse
these bioethical issues and evaluate their implications for African farmers, lo-
cal communities, and food sovereignty. It will stress the crucial need for an
inclusive, transparent, and equitable approach to agricultural development that
respects local knowledge and prioritises sustainable and ecological agricultural
practices, as this is essential for the ethical advancement of agriculture.
Keywords: bioethics, Bill Gates, Gates Foundation, AGRA, agriculture

INTRODUCTION

Philanthrocapitalism, a term that blends philanthropy and capital-
ism, represents a contemporary approach to philanthropy where the
wealth generated through business activities is leveraged to address

1 Author’s e-mail address: kelamivica@gmail.com
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global social challenges. This model is characterised by applying busi-
ness principles and market-driven strategies to philanthropic activities
to achieve measurable social impact. The rise of philanthrocapitalism
has been marked by a new class of mega-donors, including tech bil-
lionaires like Bill Gates, who use his wealth to influence education,
healthcare, and agriculture globally. The philosophy underpinning
philanthrocapitalism is that the same methods that create wealth in
the private sector—efficiency, innovation, and a focus on results—can
be applied to solve complex societal problems. Proponents argue that
this approach can drive significant positive change by bringing more
resources, expertise, and accountability to the nonprofit sector. They
also believe that philanthrocapitalism can complement or even sup-
plant traditional government and nonprofit efforts by being more agile
and results-oriented. However, philanthrocapitalism has also sparked
considerable debate and criticism. Critics argue that it can lead to the
concentration of power in the hands of a few wealthy individuals, po-
tentially undermining democratic processes and public accountability.
They also contend that the market-based approach may prioritise pro-
jects with clear, quantifiable outcomes over those that address deeper,
systemic issues, which are often harder to measure and solve. Addi-
tionally, concerns have been raised about the long-term sustainability
of initiatives driven by philanthrocapitalism, as they may create de-
pendencies rather than empower communities. This paper explores the
bioethical issues surrounding Bill Gates’ influence on African coun-
tries’ food production and agricultural policies. The paper will consist
of four parts; in the first part, we will briefly explain the emergence of
philanthrocapitalism and its principal designation. In the second part,
we will outline the work of the Bill and Melinda Gates Foundation.
The third part will explain AGRA’s short history and development. Fi-
nally, in the fourth part, we will analyse bioethical issues regarding
Gates’s influence in AGRA.

PHILANTHROCAPITALISM

Philanthrocapitalism is a term that was coined in 2006 by Matthew
Bishop in an article ‘The birth of philanthrocapitalism’ published in
The Economist magazine and was later developed most comprehen-
sively in the book Philanthrocapitalism: How the Rich Can Save The
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World first published in 2008 by Matthew Bishop and Michael Green?.
The book was endorsed by Bill Clinton, who wrote in its foreword
that this concept drives the Clinton Foundation, quoting: “I’ve tried
to increase the momentum and impact of those in philanthrocapital-
ism through the Clinton Global Initiative (CGI). Since 2005, we’ve
invited philanthropists, political leaders, business executives, leaders
of nongovernmental organizations, college presidents and students,
and citizen activists from around the world to meet in New York at the
opening of the U.N. They discuss the big how questions, develop their
own answers, and make specific commitments to implement them. To
date, members have made more than 1,400 commitments valued at $46
billion that have already improved the lives of more than 200 million
people in 150 countries. CGI is, in many ways, the laboratory in which
the authors’ ideas about philanthrocapitalism are tested. At its best,
philanthrocapitalism reinforces and amplifies the time, money, skills,
and gifts given every year by people who are not rich, and it informs
and enhances government policies.”* According to Bishop and Green,
philanthrocapitalist is defined in the following way: “They apply their
business methods to philanthropy, philanthrocapitalists are developing
a new (if familiar-sounding) language to describe their businesslike
approach. Their philanthropy is ‘strategic,” ‘market conscious,’ ‘impact
oriented,” ‘knowledge based,” often ‘high engagement,” and always
driven by the goal of maximizing the ‘leverage’ of the donor’s money.
Seeing themselves as social investors, not traditional donors, some of
them engage in ‘venture philanthropy.” As entrepreneurial ‘philanthro-
preneurs,’ they love to back social entrepreneurs who offer innovative
solutions to society’s problems.” One of the big differences regarding
the old philanthropy is the profit motive in philanthropy, about which
Bishop and Green write: “philanthrocapitalists are increasingly trying
to find ways of harnessing the profit motive to achieve social good. To
say the least, this is controversial: isn’t philanthropy supposed to be
about giving away money, not making more of it? But as the philan-
throcapitalists see it, if they can use their donations to create a prof-

2 Bishop, M., Green, M. Philanthrocapitalism: How the Rich Can Save The World,
New York, Bloomsbury Press, 2008.

3 1Ibid, 4 p.

4 Tbid, 6 p.
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itable solution to a social problem, it will attract far more capital, far
faster, and thus achieve a far bigger impact, far sooner, than would a
solution-based entirely on giving money away. Thus, their money can
lever, in a good cause, some of the trillions of dollars in the for-profit
business world. This is very different from traditional corporate phi-
lanthropy, which has often been ineffective: giving away small sums of
money typically to generate positive publicity rather than change the
world.” Bishop and Green, in their book, use the term ‘hyperagents’
to explain the role and importance of philanthrocapitalists in society.
According to them: “Philanthrocapitalists are ‘hyperagents’ who have
the capacity to do some essential things far better than anyone else.
Like politicians, they do not face elections every few years or suffer the
tyranny of shareholder demands for ever-increasing quarterly profits,
like CEOs of most public companies. Nor do they have to devote vast
amounts of time and resources to raising money, like most heads of
NGOs. That frees them to think long-term, to go against conventional
wisdom, to take up ideas too risky for government, to deploy substan-
tial resources quickly when the situation demands it—above all, to try
something new.”¢

On the other hand, critics disagree with this thesis about philan-
throcapitalists as hyper agents. For example, scholar Linsey McGoey
fiercely criticises philanthrocapitalism in her book No Such Thing as
a Free Gift, which discusses three main concerns philanthrocapitalism
raises. The first concern centres on the accountability and transparen-
cy of private philanthropic players — or lack thereof. McGoey takes,
for example, the Gates Foundation, which provides 10 per cent of the
World Health Organization’s overall budget. In the last few years, be-
ginning in 2013, it emerged as the largest single donor to the UN health
agency, donating more than the US government. According to its char-
ter, the WHO is meant to be accountable to member governments. The
Gates Foundation, on the other hand, is accountable to no one other
than its three trustees: Bill, Melinda, and Berkshire Hathaway CEO
Warren Buffett. Many civil society organisations fear that the WHO’s
independence will be compromised when a significant portion of its
budget comes from a private philanthropic organisation with the power

5 Ibid
6 1Ibid, 12 p.
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to stipulate precisely where and how the UN institution spends its mon-
ey.” McGoey’s second concern is that philanthropy erodes support for
governmental spending on health and education by channelling private
funds towards public services. Private philanthropy is no substitute for
hard-fought battles over labour laws and social security, partly because
philanthropy can be retracted on a whim. At the same time, in theory,
elected officials have citizens to answer to. The tension between pri-
vate philanthropy and public spending has become clear in recent bat-
tles over public education in the United States. Often working in col-
laboration, three powerful ‘mega-foundations’ — the Gates Foundation,
the Walton Family, and the Broad Foundation — are helping to build
one of the fastest-growing industries in the United States: secondary
and primary schools run on a for-profit basis.®

According to McGoey, the third primary concern is that many phi-
lanthropists, both today and in the past, earned their fortunes through
business strategies that greatly exacerbate the same social and eco-
nomic inequalities that philanthropists purport to remedy. The great
industrialists of the late nineteenth and early twentieth centuries were
dubbed robber barons due to the widespread condemnation of their
predatory business tactics. Today, some of the world’s most celebrated
philanthropists, from Gates to George Soros, earned billions through
business tactics that have compounded financial instability, eroded
labour protections, and entrenched global economic inequalities.” In
her book, McGoey quotes the opinion of Mitch Kapor, the billionaire
co-founder of Lotus Software and a long-time business rival of Gates
throughout the 1980s and 1990s: “It’s incontestable that under Gates’s
leadership Microsoft exercised its monopoly power to unfairly stifle
competition. This was the main finding of fact in the US Department of
Justice anti-trust case against Microsoft. The resulting Gates fortune,
the majority of which is now being distributed by the Bill and Melinda
Gates Foundation, was accumulated in some measure through ill-got-
ten means.”"?

7 McGoey L. No such thing as a free gift, London, Verso, 2015.
8 Ibid.

9 Ibid.

10 Ibid, 5p.
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BILL AND MELINDA GATES FOUNDATION

The Bill and Melinda Gates Foundation is the world’s larg-
est and most powerful philanthropic foundation. According to the
latest official data, the Foundation currently has 2026 employees.
The total Foundation Trust Endowment value is $75.2 billion and
The total grant payments since its inception in 2000 (through Q4 2023)
are $77.6 billion. In 2023, total direct grantee support was $7.7 billion.!

In 2000, Bill and Melinda Gates established the Bill and Melinda
Gates Foundation based on the belief that ‘every life has equal value’,
which aims to ‘help reduce inequities in the United States and around
the world’. The Bill and Melinda Gates Foundation points out that its
15 guiding principles ‘reflect the Gates family’s beliefs about the role of
philanthropy and the impact they want this foundation to have’. Thus,
it is vital to briefly examine these principles to understand the type of
work the foundation believes it is engaged in. Many of those guiding
principles suggest that the foundation respects the role of the commu-
nity in dealing with social problems. Thus, they observe that: ‘We treat
our grantees as valued partners, and we treat the ultimate beneficiaries
of our work with respect’; ‘We treat each other as valued colleagues’;
‘We must be humble and mindful in our actions and words’; and cru-
cially they note that, ‘Philanthropy plays an important but limited role’.
However, as one might expect of the world’s largest foundation, there
are limits to the respect they have for the beneficiaries of their work,
as although they suggest that philanthropy should play a ‘limited role’,
this is not borne out by the fact that in 2023 alone the Bill and Melinda
Gates Foundation distributed over $ 7,7 billion."? Indeed, other prin-
ciples that guide the foundation’s work which suggest their acknowl-
edgement of a social engineering role for the foundation include: the
foundation will be ‘driven by the interests and passions of the Gates
family’; “We are funders and shapers’; ‘Our focus is clear’; ‘We advo-
cate — vigorously but responsibly — in our areas of focus’; and ‘Meeting
our mission ... requires great stewardship of the money we have availa-
ble’. Thus, given the enormous amounts of money involved, it is hard to

11 Bill & Melinda Gates Foundation, Who we are, https://www.gatesfoundation.org/
Who-We-Are/General-Information/Foundation-Factsheet, accessed: August 3, 2024.
12 Ibid.
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reconcile the foundation’s vision of itself as ‘funders and shapers’ with
its final guiding principle: ‘We leave room for growth and change’." It
is evident from these few quotes that the Bill and Melinda Gates Foun-
dation sees its role as a powerful force for change, as will be evident in
the analysis of its role in the establishment and management of AGRA
and its role in the transformation of African agriculture.

HISTORICAL CONTEXT AND DEVELOPMENT OF AGRA

The Alliance for a Green Revolution in Africa (AGRA) was found-
ed in 2006 with the ambitious goal of transforming African agricul-
ture. Supported primarily by the Bill & Melinda Gates Foundation
and the Rockefeller Foundation, AGRA aims to enhance agricultural
productivity, improve food security, and lift millions out of poverty by
adopting modern farming techniques. Inspired by the successes of the
Green Revolution in Asia and Latin America, AGRA promotes the use
of high-yielding seed varieties, synthetic fertilisers, and advanced ag-
ricultural technologies. However, while the initiative has received sub-
stantial financial backing and political support, it also raises significant
bioethical concerns that warrant thorough examination. In the press re-
lease on the occasion of the founding of AGRA, Bill Gates pointed out:
»Now it’s Africa’s turn. This is only the beginning of the continent’s
Green Revolution. The end goal is that within 20 years, farmers will
double or even triple their yields and sell the surplus at market. This is a
vision of a new Africa, where farmers aren’t doomed to a life of hunger
and poverty, where people can look toward the future with promise.*“'
The Gates Foundation has set itself a huge task to increase agricultural
yields by two to three times within 20 years to enable farmers to sell
excess yields on the world market and thus reduce hunger and poverty.
From this statement, Gates’ incredible dose of arrogance and insensi-
tivity to comprehend the causes of poverty and hunger in many African
countries is visible because, according to Gates, it is enough to enable
farmers to increase yields and include them in the market. All the deep
structural problems of hunger and poverty will be solved. Below, we

13 Ibid.
14 Grain, Another silver bullet for Afirica?, https://grain.org/en/article/160-anot-
her-silver-bullet-for-africa, accessed: August 3, 2024.
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will see how wrong Gates’ opinion was, with catastrophic consequenc-
es for millions of African farmers and their families.

AGRA was conceived to respond to African agriculture’s persistent
challenges, including low productivity, food insecurity, and rural pov-
erty. The initiative was launched with a vision to spur a Green Revo-
lution tailored to the unique conditions of Africa by promoting many
industrial, agricultural practices that were integral elements of earli-
er Green Revolutions, such as those in Mexico and India between the
1940s and 1970."" AGRA aimed to increase agricultural productivity
by introducing scientifically developed seeds, improving soil health,
enhancing water management, and providing access to credit and mar-
kets for farmers. Apart from productivity aspects, AGRA’s program is
characterised by a robust market-driven approach based on the idea that
African smallholder farmers must be more effectively integrated into
the global agricultural economy to increase income and reduce pover-
ty.' The strengthening of the agricultural research system, development
of new financing mechanisms, and establishing an appropriate political
and legislative environment AGRA describes as additional goals.!” Over
the years, AGRA has received billions of dollars in funding, primarily
from the Gates Foundation, which has been instrumental in shaping
its strategic direction and implementation.'® From the very beginning,
AGRA was understood as a critical factor that has the potential to pro-
foundly reshape future development and include African agriculture in
the dominant industrial-corporate model of agriculture. Because of this,
AGRA’s activities have been increasingly criticised since its inception
by non-governmental organisations and independent experts, who em-
phasise that the AGRA approach lacks overall effectiveness and does

15 The African Centre for Biosafety, Alliance for a Green Revolution in Africa
(AGRA): Laying the groundwork for the commercialisation of African Agriculture,
https://acbio.org.za/wp-content/uploads/2022/04/AGRA _critique.pdf, accessed: Au-
gust 3, 2024.

16 Toenniessen, G., Adesina, A. & de Vries, J., Building an Alliance for a Green Revo-
lution in Africa. Annals of the New York Academy of Sciences. 2008, 1136(1):233-242.
17 Alliance for a Green Revolution in Africa (AGRA). Building on the New Mo-
mentum in African Agriculture. AGRA in 2008, https://agra.org/wp-content/uplo-
ads/2021/05/agra-annual-report-2008.pdf, accessed: August 3, 2024.

18 Patel, R. The Long Green Revolution. The Journal of Peasant Studies. 2013,
40(1): 1-63.
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not sufficiently address the needs of small African farmers.'” Many of
these critics argue that AGRA does not consider alternative ways of
agricultural development and primarily acts as a gateway for diverse
corporate and political interests from the Global North. A growing num-
ber of actors from civil society and academia have questioned the le-
gitimacy of AGRA and publicly called on AGRA’s partners to end their
support, which will be explained later in the paper.

BIOETHICAL ISSUES OF GATES’ INFLUENCE IN AGRA

Below, we will analyse some of Bill Gates’ statements to understand
better his motivation and actions in promoting his vision of agriculture
and the work of AGRA. In 2012, Bill Gates told the international ag-
ricultural community it had fallen short of delivering the help small
farmers in developing countries need when they need it. In a speech de-

19 Here, we list some of the critics of the AGRA policy, Dafio, E. C. 2007. Un-
masking the New Green Revolution in Africa: Motives, Players and Dynamics. Pe-
nang: Third World Network.; Holt-Giménez, E. & Altieri, M. A. 2012. Agroecology,
Food Sovereignty, and the New Green Revolution. Agroecology and Sustainable Food
Systems. 37(1):90-102; Holt-Giménez, E. 2008. Out of AGRA: The Green Revolu-
tion returns to Africa. Development. 51(4):464-471.; Ignatova, J.A. 2017. The ‘phi-
lanthropic’ gene: Biocapital and the new green revolution in Africa. The Third World
Quarterly. 38(10):2258-2275; Bassey, M. 2012. AGRA’s Technology Push in Africa.
https://www.foei.org/resources/publications/publications-bysubject/food-sovereign-
ty-publications/agras-technology-push-in-africa, accessed: August 3, 2024; Belay, M.
& Mugambe, B. 2021. Bill Gates Should Stop Telling Africans What Kind of Agricul-
ture Africans Need. Scientific American. https://www.scientificamerican.com/article/
bill-gates-should-stop-telling-africans-what-kind-of-agricultureafricans-need1/, acce-
ssed: August 3, 2024; Belay, M. & Wise, T.A. 2019. The Battle for the Future of Food
in Africa. Common Dreams. https://www.commondreams.org/views/2019/11/01/
battle-futurefood-africa, accessed: August 3, 2024; Wise, T.A. 2021. AGRA Update:
Withheld internal documents reveal no progress for Africa’s farmers. https://www.iatp.
org/blog/202102/agra-update-withheld-internal-documents-revealno-progress-afri-
cas-farmers, accessed: August 3, 2024; Wise, T. A. 2021. New AGRA Reports Offer
Little Evidence to Justify Continued Donor Support. https://www.iatp.org/documents/
new-agra-reports-offer-little-evidence-justifycontinued-donor-support, accessed: Au-
gust 3, 2024; Wise, T. A. 2020. Failing Africa’s Farmers: An Impact Assessment of the
Alliance for a Green Revolution in Africa. Working Paper No. 20-01. Global Develop-
ment and Environment Institute. https://sites.tufts.edu/gdae/files/2020/07/20-

01 Wise FailureToYield.pdf, accessed: August 3, 2024; Wise, T. A. 2020. Pressure bui-
Ids on Gates Foundation, AGRA for accountability. https://www.iatp.org/blog/

202010/pressure-builds-gates-foundation-agra-accountability, accessed: August 3, 2024.
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livered at the International Fund for Agricultural Development (IFAD),
Gates asked the UN bodies responsible for fighting hunger and poverty
to unite around a common global target for sustainable productivity
growth to guide and measure their efforts. “If you care about the poor-
est, you care about agriculture. Investments in agriculture are the best
weapons against hunger and poverty, and they have made life better
for billions of people. The international agriculture community needs
to be more innovative, coordinated, and focused to help poor farmers
grow more. If we can do that, we can dramatically reduce suffering and
build self-sufficiency.” Gates told IFAD, the World Food Program
(WFP) and the Food and Agriculture Organization (FAO) that today’s
approach to fighting poverty and hunger is outdated and ineffective. He
urged these food agencies to commit to a concrete, measurable goal of
increasing agricultural productivity and to support a public scorecard
system to increase transparency for themselves, donors and the coun-
tries they support. “The goal is to move from examples of success to
sustainable productivity increases to hundreds of millions of people
moving out of poverty. If we hope to meet that goal, it must be a goal
we share. We must be coordinated in our pursuit of it. We must embrace
more innovative ways of working toward it. And we must be willing
to be measured on our results.”?' According to estimates cited by Gates
in 2012, the number of hungry people globally reached 1 billion. Nev-
ertheless, Gates believes small farmers in South Asia and sub-Saharan
Africa can double or nearly triple their yields in the next 20 years.
Gates concludes that this sustained increase in productivity will lift
400 million people out of poverty. As seen from Gates’ above state-
ments, the only way out of the vicious cycle of poverty and hunger is
to increase agricultural production. In order to achieve this through the
AGRA mission, it is necessary to introduce high-yielding hybrid seed
varieties, including genetically modified ones, into African agriculture
crops combined with artificial fertilisers. Critics of AGRA and geneti-
cally modified crops interpret Gates as standing in the way of progress

20 Bill & Melinda Gates Foundation, Helping Poor Farmers, Changes Needed to
Feed 1 Billion Hungry, https://www.gatesfoundation.org/ideas/media-center/press-re-
leases/2012/02/helping-poor-farmers-changes-needed-to-feed-1-billion-hungry, acce-
ssed: August 3, 2024.

21 TIbid.
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that offers high-yielding hybrid seed varieties and genetically modified
crops, as he stated in 2009 in his first address on agriculture made
during the annual World Food Prize forum when he said: “This global
effort to help small farmers is endangered by an ideological wedge that
threatens to split the movement in two. Some people insist on an ideal
vision of the environment. But some people insist on an ideal vision of
the environment — divorced from people and their circumstances. They
have tried to restrict the spread of biotechnology into Sub-Saharan Af-
rica without regard to how much hunger and poverty might be reduced
by it, or what the farmers themselves might want.“** Gates confirms his
blind faith in technological solutions when, in the continuation of the
speech, he emphasises the importance of biotechnology and the role
of corporations in the sustainability of African agriculture: “The tech-
nology and new approaches that are transforming agriculture in other
parts of the world can be applied in new ways, and help Africa flourish
too. We have to develop crops that can grow in a drought; that can sur-
vive in a flood; that can resist pests and disease. We need higher yields
on the same land in harsher weather. And we will never get it without
a continuous and urgent science-based search to increase productivity
— especially on small farms in the developing world. We need to take
full advantage of these emerging technologies to develop healthy new
crop varieties — and we need to make the seeds available to the small
farmers who need them. And we need corporations to play a larger
role. Research companies can take the technologies they’ve developed
for big agriculture and apply them to the needs of small farmers. Food
companies can use their buying power to provide markets for small
farmers.“? Today, 15 years after this Gates speech and 18 years after
the founding of AGRA, the results are disastrous. Everything that the
critics of AGRA pointed out has come true, as seen below.

22 Bill & Melinda Gates Foundation, 2009 World Food Prize Symposium, https://
www.gatesfoundation.org/ideas/speeches/2009/10/bill-gates-2009-world-food-pri-
ze-symposium, accessed: August 3, 2024.

23 TIbid.
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A brief overview of the failure of Gates and
AGRA agricultural policy

Although the Gates Foundation founded AGRA as the largest phil-
anthropic foundation in the world and was generously financed by
various other organisations and countries where projects were imple-
mented, AGRA did not meet its creators’ expectations. As we will see
below, it further worsened farmers’ status and increased poverty and
hunger in most states where AGRA policies were implemented.

Failure to increase yield

In its agricultural policies, AGRA has mainly focused on technical
measures used to increase crop yields (especially cereals and pulses),
primarily through the development and dissemination of ‘improved’
seed varieties, as AGRA believes that the fundamental problem of Af-
rican agriculture is low yields. Furthermore, AGRA attributes the low
yields achieved by African smallholder farmers to 1) lack of scientific
knowledge and capacity, ii) lack of public and private investment in
African agriculture, iii) poor and depleted soils, iv) limited seed devel-
opment systems that prevent the introduction of new varieties, and, v)
weak governance and regulatory systems. If these shortcomings were
to be removed, there would be no obstacle to an exceptional increase
in yields, and in this way, small African farmers would be lifted out of
poverty. AGRA’s obsession with increasing yield is captured in the fol-
lowing passage from the 2017 annual report: “Our goal is to contribute
to doubling the yields and incomes of 30 million smallholder house-
holds across the continent. That’s a significant number in itself, but the
indirect impact will be much larger. We hope that by demonstrating
the possibilities of a smallholder farmer-centered, African-led, partner-
ship-driven African agriculture, AGRA will help catalyze investments
that reach hundreds of millions of people.”* According to AGRA ag-
ricultural production is low among African countries because they do
not use fertiliser and other potent technologies. The need to increase

24 Alliance for a Green Revolution in Africa (AGRA). Strategy Overview for 2017-
2021 Inclusive Agricultural Transformation in Africa, https://agra.org/wp-content/
uploads/2018/02/AGRA-Corporate-Strategy-Doc-3.-2.pdf, accessed: August 3, 2024.
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the use of fertilisers to increase yields is reiterated in the 2014 report,
which states that AGRA “strives to establish or support institutions
around the things that farmers need to be able to farm productively; be
it better organization, input systems including seed and fertilizer busi-
nesses.”? It is no surprise that AGRA has failed to achieve its stated
goals of doubling yields by 2020, best proven by a scientific study with
the illustrative title “False Promises: Alliance for Green Revolution in
Africa (AGRA)?®, published in July 2020. Five non-governmental or-
ganisations from Germany are preparing the study, and five from Mali,
Kenya, Tanzania and Zambia (countries included in AGRA programs)
participated. The study was made based on the research of Prof. Timo-
thy Wise and his team from Tufts University in the USA. It is important
to emphasise that this study is the first independent analysis of AGRA’s
results. The study results show that agricultural yields in the 13 AGRA
focus countries increased by only 18%, rather than doubling, from the
start of their programs in 2006 to 2018. However, it is crucial to under-
stand that before AGRA, yields in 13 countries in AGRA’s focus grad-
ually increased by 17%, even without programs. Therefore, yield in-
creases ‘without’ AGRA and ‘s’ AGRA are almost identical. A detailed
analysis of AGRA evaluations confirms that yields remain relatively
low when small farmers combine hybrid seeds and artificial fertilisers.
Despite the increased use of commercial hybrid seeds and artificial fer-
tilisers, even corn, as AGRA’s most promoted field crop, did not yield
more than three tons per hectare in any country, which is significantly
less than, for example, the yield in Croatia of 6.13 per hectare,?” or Ser-
bia, which has an average corn yield of 4.5 tons per hectare.”® On the
other hand, for example, in Ghana, farmers who participated in AGRA
projects have a relatively large amount of arable land (3.5 ha per aver-

25 Alliance for a Green Revolution in Africa (AGRA). Positioning for Rapid Progre-
ss, https://agra.org/AGRAOId/wp-content/uploads/2016/04/annual-report-2014-posi-
tioning-for-rapid-progress.pdf, accessed: August 3, 2024.

26 Mkindi, A., Maina, A., Urhahn, J. et al. 2020. False Promises: The Alliance for
a Green Revolution in Afiica (AGRA), https://www.rosalux.de/fileadmin/rls_uploads/
pdfs/Studien/False_Promises AGRA _en.pdf, accessed: August 3, 2024.

27 Maize yield for Croatia and Serbia was taken from the Our World in data web-
site: Ourworldindata.org, Corn yields 2023, https://ourworldindata.org/grapher/
maize-yields?tab=chart&region=Europe&country=~HRYV, accessed: August 3, 2024.
28 Ourworldindata.org, Corn yields 2023, https://ourworldindata.org/grapher/mai-
ze-yields?tab=chart&region=FEurope&country=~SRB, accessed: August 3, 2024.
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age). In addition, the level of applied technology was relatively high,
with 31 kg of artificial fertiliser used per year per hectare. It should be
noted that AGRA mainly supports ‘emerging’ farmers in Ghana, not
small food producers, whose initiative claims to reach those who own
much less land. Despite this favourable starting point, average corn
yields were only 0.58 tons per hectare.? Moreover, other independent
studies show that the increased corn yield is often not worth the actu-
al price of artificial fertiliser without the subsidy, and importantly to
emphasise that the significant public investment in fertiliser subsidies
since 2006 (the year of AGRA’s founding) has not generated a signif-
icant and sustained increase in yield, especially bearing in mind the
fact that according to the data, states subsidised inputs in agricultural
production for about 1 billion dollars per year, while at the same time
grants of 40-50 million dollars were approved by AGRA in the states
included in the program.® It turns out that the domicile countries sub-
sidised farmers in their countries more than 20 times more compared to
AGRA and Gates Foundations. However, at the same time, the public
gets the impression that Bill Gates personally paid subsidies to small
farmers in Africa. Already, the most considerable increase in produc-
tion came from the expansion of arable land, and land degradation,
deterioration of soil health and the consequences of climate change
continue to negatively affect the food security of small-scale food pro-
ducers negatively, making the expensive procurement of hybrid seeds
and fertilisers very risky.’' The assessment for Burkina Faso shows that
the yield of corn has not grown in the last decade, although farmers of-

29 rosalux.de, 4 Sting in AGRA Tale: Independent expert evaluations confirm that
the Alliance for a Green Revolution has failed,
https://www.rosalux.de/fileadmin/rls_uploads/pdfs/engl/AGRA_Sting in_the
AGRA Tale ENG 20210721.pdfaccessed: August 3, 2024.

30 Jayne TS, Rashid S. Input subsidy programs in Sub-Saharan Africa: A synthesis of
recent evidence. Agricultural Economics, (2013) 44:547-62. https://doi.org/10.1111/
agec.12073

31 Fearon, J. et al., ,,Fertilizer Subsidy Programme in Ghana: Evidence of Perfor-
mance after Six Years of Implementation, Journal of Biology, Vol. 5, No. 21, 2015,
100-107 p. https://iiste.org/Journals/index.php/JBAH/article/view/27076/27758, acce-
ssed: August 3, 2024.
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ten grow corn varieties recommended by AGRA.* Moreover, accord-
ing to Prof. Wise AGRA’s research, the expected yield did not increase,
as seen in the following examples. Nigeria, the largest corn producer
among AGRA countries, saw a 7% increase in yields under AGRA,
less than 0.5% per year, compared to 2.5% annual yield growth before
AGRA. Kenya, the fourth largest corn producer, saw yields decline un-
der AGRA after posting 1.7% average annual yield growth nine years
before AGRA’s arrival. Tanzania, the third largest corn producer, also
showed tepid yield growth of just 15%, barely more than 1.0% per
year. Zambia, AGRA’s sixth largest corn producer, posted just a 27%
increase in corn yields, an annual average of 2%; yield growth before
AGRA was much higher, 4.2% per year.>

Failure to reduce poverty and hunger

As seen in the previous chapter, the AGRA plan to double yields,
a prerequisite for reducing poverty and hunger, was not fulfilled.
AGRA'’s results are even worse in reducing poverty and hunger. In the
mentioned period, small farmers did not escape poverty, but many fell
into debt due to expensive inputs (expensive hybrid seeds and artificial
fertilisers). According to AGRA’s own narrative, by using more inputs,
small-scale farmers will double their crop yields, which should lead to
a doubling of incomes. AGRA’s evaluations show that revenues from
selling its main crop, corn, are meagre. In Tanzania, for example, eval-
uators estimated the additional revenue generated by AGRA-supported
activities from corn sales at US $ 77 per household per year.>* Howev-
er, they could not claim that AGRA-supported activities generated any
of it. However, the increased outlay for fertiliser, seed and pesticides
was not offset, leaving the question of net additional income unan-

32 KIT/AGRA, Burkina Faso Outcome Monitoring Report 2019, AGRA-PIATA Pro-
gramme, https://agra.org/wp-content/uploads/2020/12/AGRA-OM-Report FINAL.
pdf, accessed: August 3, 2024.

33 Wise, T. A., Africa’s choice: Africa’s green revolution has failed, time to change
course, https://www.iatp.org/sites/default/files/2020-07/2020 _07_AfricasChoice Po-
licyBrief.pdf, accessed: August 3, 2024.

34 KIT/AGRA, PIATA 2019 Outcome Monitoring Report AGRA Tanzania, https://
agra.org/wp-content/uploads/2020/12/AGRA-OM-Tanzania-Report FINAL.pdf. ac-
cessed: August 3, 2024.
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swered—it cannot be ruled out that the balance may even be negative.
The official Tanzanian poverty line is US $ 250 per person per year,
or about US § 500 for a household of two adults. The average small
farmer earns just 15.4% of the income needed to reach the Tanzanian
poverty line by selling a corn crop. On average, a household in Tanza-
nia has five members, including children, which illustrates how low the
income generated by AGRA is. Of particular concern is the increase in
the number of hungry people in the countries included in the AGRA
program. The results are shocking. According to reports, the total num-
ber of undernourished in AGRA’s 13 countries has increased from
100.5 million to 131.3 million, a 30% increase from the period before
AGRA to 2018. Only Ethiopia reports a significant decline in the abso-
lute number of severely undernourished citizens.* Nigeria and Uganda
account for a large share of the increase in undernourishment, with the
number more than doubling in each country over the AGRA’s 12-year
period.*® Even the evaluation of AGRA’s activities published in 2022,
made by AGRA and financed by the Gates Foundation, despite the
shortcomings, because instead of evaluating the effects in all AGRA
countries, data from only a few countries was processed, admits that
the results are not in line with the promises. For example, reports state
that the increase in the income of small farmers and, consequently, the
exit from poverty “likely reflect remaining farmer constraints in ac-
cess to affordable inputs and output markets, as well as low per-farm-
er investment levels. These findings suggest that AGRA did not meet
its headline goal of increased incomes and food security for 9 million
smallholders despite reaching over 10 million smallholders.”’

35 Wise, T. A., Africa’s choice: Africa’s green revolution has failed, time to change
course, https://www.iatp.org/sites/default/files/2020-07/2020 _07_AfricasChoice Po-
licyBrief.pdf, accessed: August 3, 2024.

36 Wise, T. A., Failing Africa’s Farmers: An Impact Assessment of the Alliance for
a Green Revolution in Africa. Working Paper No. 20-01. Global Development and
Environment Institute. https://sites.tufts.edu/gdae/files/2020/07/20-

01 Wise FailureToYield.pdf, accessed: August 3, 2024.

37 Blair, R. et al., Partnership for Inclusive Agricultural Transformation in Africa,
Final Evaluation Volume I — Final Evaluation Report, https://agra.org/wp-content/
uploads/2023/08/PIATA-Final-Evaluation-Report-Volume-IL.pdf, accessed: August 3,
2024.
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Promotion of genetically modified crops in African agriculture

From the beginning, the Gates Foundation was strongly marked by
the ethos of Bill Gates, which can be described most simply by tech-
no-optimism. According to Bill Gates, every problem facing today’s
society is a problem that can be solved with the help of technology
and science. Bill Gates’ approach is also visible in the activities of the
Gates Foundation. For example, how to solve the problem of insuffi-
cient health care and high mortality from diseases in developing coun-
tries, according to Bill Gates, you need to invest money in the produc-
tion and distribution of vaccines and thus reduce mortality and improve
the health situation in the world’s poorest countries. Although vaccines
have an unquestionable public health value, they are not a complete
healthcare solution; they are only a tiny part of the healthcare that needs
to be built in developing countries. Since the systematic construction of
comprehensive health care is too expensive and too slow for Bill Gates,
it is easier to promote vaccination as the fastest and simplest meth-
od of health care. Bill Gates applies a similar principle regarding food
production in developing countries. Why respect traditional knowledge
and skills in combination with agroecology when a ready-made solu-
tion can be imposed through genetically modified seeds protected by
patent rights? His advocacy for GMO crops was grounded in the belief
that these technologies could address some of the most pressing issues
in agriculture, such as pest resistance, drought tolerance, and nutrient
deficiencies in staple crops. He argued that GMOs could be critical in
increasing food production in regions with poor soil, limited water,
and other challenges exacerbated by climate change. In the following,
through the analysis of Bill Gates’ statements and projects funded by
the Gates Foundation, we will show that the critics of AGRA are right
when they claim Bill Gates’ plan through AGRA to introduce genetical-
ly modified crops into African agriculture.*®

Bill Gates began advocating for GMOs in the early 2010s when the
debate over genetically modified crops became increasingly polarised.
Bill Gates made one of his clearest endorsements of GMO crops during

38 Dano, E. D., Unmasking the Green Revolution in Africa: motives, players and
dynamics, https://www.rural21.com/fileadmin/_migrated/content_uploads/R21_ Un-
masking_the Green Revolution in_Africa...0408.pdf, accessed: August 3, 2024.
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a speech at the World Food Prize ceremony in 2010. In his speech, he
stated that “we should use every tool at our disposal, including ge-
netically modified seeds.” He argued that biotechnology could help
address the challenges faced by smallholder farmers in Africa and
other developing regions by providing crops that are more resilient
to environmental stressors and capable of delivering higher yields.*
This endorsement of GMO crops was controversial, drawing criti-
cism from some environmental and advocacy groups who argued that
GMOs could lead to increased corporate control over seeds and farm-
ing, potentially exacerbating inequality and dependency among small-
holder farmers.*’ Bill Gates has consistently defended using GMOs
in agriculture, often citing their benefits in increasing crop yields and
reducing the need for chemical pesticides. For instance, on his blog,
Gates Notes, he argued that GMOs are “perfectly healthy” and lament-
ed the public’s scepticism toward the technology. He highlighted the
potential of GMO crops to address hunger and malnutrition in regions
where traditional farming methods fall short due to poor soil quali-
ty, drought, and other environmental challenges.*! Furthermore, Bill
Gates explained his support for genetic engineering in an interview for
the Wall Street Journal: “What are called GMOs are done by chang-
ing the genes of the plant, and it’s done in a way where there’s a very
thorough safety procedure, and it’s pretty incredible because it reduces
the amount of pesticide you need, raises productivity (and) can help
with malnutrition by getting vitamin fortification. And so I think, for
Affica, this is going to make a huge difference, particularly as they face
climate change... The US, China, Brazil, are using these things and if
you want farmers in Africa to improve nutrition and be competitive on
the world market, you know, as long as the right safety things are done,
that’s really beneficial. It’s kind of a second round of the green revo-
lution. And so the Africans I think will choose to let their people have

39 worldfoodprize.org, The 2009 Borlaug Dialogue: Food, Agriculture, and Nation-
al Security in a Globalized World, https://www.worldfoodprize.org/documents/fileli-
brary/documents/09highlights 358E5A8062AC9.pdf, accessed: August 3, 2024.

40 Philpott, T., Bill Gates reveals support for GMO ag, https://grist.org/food-and-
agriculture/2009-10-21-bill-gates-reveals-support-for-gmo-ag/, accessed: August 3,
2024.

41 gatesnotes.com, A Conversation with Bill Gates: GMOs, https://www.gatesnotes.
com/A-Conversation-with-Bill-Gates-GMOs, accessed: August 3, 2024.
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enough to eat.”* We will conclude this section with probably the most
controversial statement Bill Gates made in a speech at the University
of Nairobi in November 2022 when he declared: “Every piece of the
breed I have ever eaten is... GMO wheat.”* According to all research,
no GMO wheat is commercially grown in the US or elsewhere because
food processors in Europe and the US know consumers’ reactions to
genetically modified wheat products. Now, the logical question aris-
es whether Bill Gates has been growing his own genetically modified
wheat since childhood or lied to the public in Kenya. To what end did
Gates, one of the world’s wealthiest, lie brazenly in public?

The Gates Foundation caused a major public controversy when it
was revealed that it had purchased 500,000 shares of Monsanto, which
is notorious for its aggressive promotion of GMO crops. According to
critics: “Monsanto has a history of blatant disregard for the interests
and well being of small farmers around the world... [This] casts seri-
ous doubt on the foundation’s heavy funding of agricultural develop-
ment in Africa.”*

The Gates Foundation has played a pivotal role in promoting GMOs
by funding and supporting various agricultural initiatives. The founda-
tion has invested in research and development of genetically modified
crops tailored to the specific needs of farmers in developing countries.
For example, the foundation has funded projects to develop drought-re-
sistant corn and pest-resistant cowpea, critical staples in many African
countries. According to the Friend of the Earth report, an analysis of
the Gates Foundation grants database found that between 2005 and
2011, the Gates Foundation spent US$162 million on projects that in-
cluded genetic modification (GM) technologies, such as drought-toler-
ant corn, corn with improved nitrogen efficiency, crops with increased

42 Blumenstein, R., Bill Gates: GMOs Will End Starvation in Afiica, https://Www.wsj.
com/video/bill-gates-gmos-will-end-starvation-in-africa/3085A8D1-BB58-4CAA-9
394-E567033434A4?mod=e2fb&fbclid=IwY2xjawEmwEJleHRuA2FIbQIXMQA-
BHYieVIJslGmwkIp506kSqvt3jm-7uRSj4NF0p9k3S860ftd7p7UvmYgbTCA ae-
m_548dW8yyQZqJYkY WzljYg, accessed: August 3, 2024.

43 Gates, B., Every piece of the breed I have ever eaten is from genetically modified
wheat, https://www.youtube.com/watch?v=XFKJIn104AVw, accessed: August 3, 2024.
44 Vidal, J., Why is the Gates foundation investing in GM giant Monsanto? The
Guardian 29. September 2010, https://www.theguardian.com/global-development/po-
verty-matters/2010/sep/29/gates-foundation-gm-monsanto, accessed: August 3, 2024.
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levels of specific nutrients, disease-resistant cassava and wheat, and
rice with altered photosynthesis.* One of the notable projects support-
ed by the Gates Foundation is the Water Efficient Maize for Africa
(WEMA) initiative. This program, launched in collaboration with the
African Agricultural Technology Foundation (AATF), focuses on de-
veloping maize varieties that are both drought-tolerant and insect-re-
sistant, utilising genetic modification techniques. According to AATF
and AGRA, WEMA aims to provide smallholder farmers in sub-Saha-
ran Africa access to seeds that can thrive under challenging environ-
mental conditions, improving food security and farmer incomes. In
reality, the situation is far from the truth. Although the WEMA project
started in 2008, only two years after the founding of AGRA, in 2024,
16 years later, it did not come to life. From the beginning, the WEMA
project has caused resistance from non-governmental organisations,*
independent scientists, and small farmers across Africa because of the
desire to make money through the imposition of GMO crops under the
guise of philanthropy.*” The importance of WEMA to the Bill Gates
and Gates Foundation is shown by the fact that the Gates Foundation
has until 2015 85 million USD in funding for the WEMA project. It
has also put around US$720 million into the Consultative Group on
International Agricultural Research (of which CIMMYT is a member)
and nearly US$ 100 million into the AATF.*

45 Friends of the Earth International, 4 Wolf in Sheeps Clothing? An analysis of
the ‘sustainable intensification’ of agriculture, https://www.foei.org/wp-content/uplo-
ads/2020/12/Wolf-in-Sheeps-Clothing-for-web.pdf, accessed: August 3, 2024.
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en/article/5792-wema-project-shrouded-in-secrecy-open-letter-to-african-govern-
ments-to-be-accountable-to-farmers-civil-society, accessed: August 3, 2024.

47 African Centre for Biodiversity, The Water Efficient Maize For Africa (WEMA)
project—profiteering  not  philanthropy!  https://acbio.org.za/wp-content/up-
loads/2022/04/WEMA-Discussion-Doc-web.pdf, accessed: August 3, 2024.
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Influence on national agricultural policies

The Gates Foundation’s substantial financial contributions and
strategic influence in AGRA significantly affect national agricultural
policies across Africa. This influence can shape policy decisions, pri-
oritising technological solutions over more holistic, community-based
approaches. According to critics, centralising decision-making pow-
er in a few large philanthropic organisations raises ethical questions
about democratic governance, accountability, and potential conflicts
of interest between public welfare and private philanthropic agendas.*
According to its own evaluation report, AGRA’s influence on policy
reforms favouring the Green Revolution initiatives in its focus coun-
tries impressed the evaluators the most. The evaluation report shows
how AGRA systematically influences African governments to change
agricultural legislation in an industry-friendly way. Its methods include
sending staff to ministries or ministries and government advisory bod-
ies receiving direct financial support from AGRA. Due to such finan-
cial engagement, the evaluations reveal that AGRA influences legisla-
tion or regulation, actively affecting the political decision-making pro-
cesses of sovereign states whose task is to draft and enact laws. AGRA
has also funded master’s and PhD degrees for staff who then return to
ministries and advance the AGRA agenda and narrative.”* AGRA has
worked on new seed and fertiliser laws in all AGRA countries (except
Mali). One main goal is to simplify the licensing and marketing of syn-
thetic fertilisers, like terminating government controls, such as fertil-
iser approval in Tanzania, or placing these controls in the hands of agro
corporations. In the seed sector, AGRA supported and financed several
projects with governments and other state institutions to change seed
policies and regulations favouring seeds adapted to industrial agricul-
ture. For example, the private sector in Tanzania can now access seeds

49 McGoey L. No such thing as a free gift, London, Verso, 2015.

50 rosalux.de, 4 Sting in AGRA Tale: Independent expert evaluations confirm that
the Alliance for a Green Revolution has failed,
https://www.rosalux.de/fileadmin/rls_uploads/pdfs/engl/AGRA_Sting in_the
AGRA Tale ENG 20210721.pdfaccessed: August 3, 2024.
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generated by public breeding.’® AGRA directly financed government
agencies that worked on seven of the eight policy reforms in Ghana
alone—four specifically in seed and artificial fertiliser. It also devel-
oped legislative proposals in the interests of the private sector rather
than further those of small-scale food producers.>? In Ethiopia, AGRA
also managed to ensure the elimination of import tariffs and domestic
taxes on pesticides.> AGRA’s policies often undermine crop diversi-
ty and locality dietary diversity while increasing farmers’ dependence
on expensive and climate-damaging external inputs from the agricul-
tural industry. We will conclude this chapter by announcing a more
sinister plan for smallholder farmers in Africa. Currently, the effort by
philanthropists and agribusiness companies through the activities of
AGRA to implement policies in Africa that criminalise seed saving is
at work, as Alexander Zaitchik writes in his article: “This past summer,
the global trade regime finalized details for a revolution in African ag-
riculture... Based on draft laws written more than three decades ago in
Geneva by Western seed companies, the new generation of agricultural
reforms seeks to institute legal and financial penalties throughout the
African Union for farmers who fail to adopt foreign-engineered seeds
protected by patents, including genetically modified versions of native
seeds. The resulting seed economy would transform African farming
into a bonanza for global agribusiness, promote export-oriented mono-
cultures, and undermine resilience during a time of deepening climate
disruption. The most direct beneficiaries of this plan”, Zaitchik wrote,
are “a four-company oligopoly that controls half the global seed mar-
ket and 75 percent of the global agricultural chemicals market: Bay-
er (formerly Monsanto), Corteva (formerly DowDuPont), BASF, and
Syngenta, a subsidiary of ChemChina.”*

51 Percy, R.; Sibanda, E.; Ticehurst, D. and Davies, G., Evaluation Report. Midterm
evaluation of AGRA's 2017-2021 strategy implementation, https://agra.org/wp-con-
tent/uploads/2020/12/AGRA-MTE-report-final-27.01.20.pdf, accessed: August 3,
2024.
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CONCLUSION

We will start our concluding remarks with words from Jan Urhahn,
head of the Food Sovereignty Program at the Rosa-Luxemburg-Stiftung
in Johannesburg, South Africa: “The Bill and Melinda Gates Founda-
tion is pushing an agribusiness model on Africa that has failed. Rather
than relieving the ongoing hunger crisis, it has undercut Africans’ abil-
ity to solve their own problems, free of do-gooder philanthropists.”>As
seen in the paper, 18 years after its foundation, AGRA has not fulfilled
the expectations and the great promises that were made. Moreover,
according to the available data that we analysed, the situation is much
worse today since, in AGRA countries, the level of undernourished
people has increased by 30 per cent. Our analysis showed that the
Gates Foundation’s activities within AGRA are inherently anti-demo-
cratic and paternalistic, as Tim Schwab brilliantly writes in his article:
“Gates isn’t interested in empowering the poor; he’s interested in im-
posing his solutions. Following the money from the Gates Foundation
confirms this. Nearly 90 percent of the foundation’s charitable dollars
go to organizations located in wealthy nations, not the poor countries
he claims to serve. Never mind that the Gates Foundation’s website is
inundated with the images of smiling poor people of color; in practice,
the Gates model is funding white-collared bodies in the Global North
to fix those wearing dashikis, burqas, saris, and kangas in the Global
South.”¢ Philanthrocapitalists like Bill Gates and philanthrocapital-
ism should be the subject of bioethical analyses precisely because of
the public narrative that the problems of today’s society can only be
solved by good billionaires like Bill Gates and others. Why allow Af-
rican farmers to apply their knowledge and local seeds combined with
new scientific knowledge from agriculture and ecology in agroecology
to solve the problem of producing enough food when the solution can
be left to techno managers like Bill Gates and hope everything will
be okay? Unfortunately, it turned out that the techno-fix solutions that

55 Urhahn, J., Rich Philanthropists Don t Have the Solutions to Africa’s Hunger Cri-
sis, https://jacobin.com/2023/09/africa-hunger-crisis-bill-gates-philanthropy-green-re-
volution-agriculture-farmers, accessed: August 3, 2024.
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hropy/, accessed: August 3, 2024.
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are offered are not only insufficient but ultimately harmful, as can be
seen in the paper. This is exactly why we need bioethics, since bio-
ethics as a science of life and respect for the value of life as a whole,
among other things, addresses the problems of the public sphere and
the influence of human activity on public institutions. Bioethics as a
science needs to problematise the relationships of power created with-
in the society that lead to inequality; bioethics should point to such
problems and ultimately try to offer solutions to issues of non-demo-
cratic practices such as philanthrocapitalists’ philanthropic practices.
Therefore, we conclude that as long as there is inequality in society,
which philanthrocapitalists unsuccessfully attempt to remove, like Bill
Gates in the case of AGRA and African agriculture. Philanthrocapital-
ists endeavour that their philanthropic activity does not eliminate the
causes of inequality (read neoliberal capitalist system); there will be a
need for bioethical criticism of philanthropic activity. To some extent,
it is obvious that philanthropic activity serves to preserve the existing
status quo in which philanthrocapitalists remain at the top of the global
power pyramid. Ultimately, Tim Schwab reminds us what philanthro-
py means and why Bill Gates’ activities in Africa are a bioethical issue:
“The word ‘philanthropy,” from the Greek, means lover of humanity. A
charitable gift is meant to be an act of love, not an exercise of power.
Giving away money is not supposed to magnify the asymmetries in
power that govern society but to collapse them. And this is why, in
many respects, Gates might be better described as a misanthrope—if
he does not hate his fellow human, then he certainly views himself as
superior. Gates’s disregard for the wishes, needs, rights, dignity, intelli-
gence, and talent of the poor people that he claims to be serving speaks
to the fundamentally colonial lens through which he executes his char-
itable empire. It highlights the existential limits of what he can accom-
plish and explains why the Gates Foundation has achieved so little. At
some point, we should understand that humanitarianism aimed at real
human progress—equality, justice, freedom—requires us to challenge
unaccountable power and illegitimate leaders, not worship them. And
that means Bill Gates is a problem, not a solution.*’

57 Ibid.
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BIOETICKI ASPEKTI FILANTROKAPITALIZMA
U POLJOPRIVREDI

Sazetak: Ovaj rad istrazuje bioeticke aspekte filantrokapitalizma u poljopri-
vredi, fokusirajuéi se na aktivnosti Gejtsove fondacije u Savezu za zelenu
revoluciju u Africi (AGRA — Alliance for a Green Revolution in Africa). Fon-
dacija je igrala centralnu ulogu u misiji AGRA-e da transformise africku po-
ljoprivredu podsticu¢i moderne tehnike i inpute, kao §to su genetski modifiko-
vana semena i sinteticka dubriva. Zagovornici tvrde da bi ta inicijativa mogla
znacajno unaprediti proizvodnju i bezbednost hrane u Africi. Kriti¢ari, medu-
tim, u prvi plan postavljaju bioeticka pitanja, ukljucujuéi stvaranje zavisnosti
od spoljnjih poljoprivrednih inputa, marginalizaciju malih poljoprivrednika,
izmeStanje tradicionalnih poljoprivrednih praksi, promociju genetski modi-
fikovanih useva, kao i znacajan uticaj Fondacije na drzavnu poljoprivrednu
politiku. Ovaj rad analizirace ta bioeticka pitanja i vrednovace njihove impli-
kacije po africke poljoprivrednike, lokalne zajednice i prehrambeni suvere-
nitet. Naglasic¢e klju¢nu potrebu za inkluzivnim, transparentnim i pravednim
pristupom poljoprivrednom razvoju, §to ¢e postovati lokalno znanje i davati
prvenstvo odrzivim i ekoloskim poljoprivrednim praksama, jer je to sustinski
vazno za eticki napredak poljoprivrede.

Kljuéne redi: bioetika, Bil Gejts, Gejts fondacija, AGRA, poljoprivreda
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PAS U BIOETICKOM I MUSLIMANSKOM
TEOLOSKOM DISKURSU

SaZetak: U prvom dijelu teksta ukratko je skrenuta pozornost na fenomen
pasa kao ku¢nih ljubimaca s jedne, te pasa lutalica s druge strane. Osim toga,
navedeni su odredeni primjeri intenzivnog suodnosa ¢ovjeka i psa, kako kroz
historiju, jednako tako i u epohi postkulture. Posebno je razvidan bioeticki
problem odnosa ljudi prema psima lutalicama u Bosni i Hercegovini pri ¢emu
je podcrtana eticko-moralna (ne)odgovornost nekadasnjih vlasnika pasa. Ti-
jekom reflektiranja navedenih sadrzaja, osim u bioetickom rakursu, ova te-
matika je promisljana i iz rakursa muslimanske Tradicije, odnosno teologije
morala. Tom prigodom pojam psa je sagledavan dominantno iz muslimanske
teolosko-moralne perspektive, ali u dijalogu sa bioetikom, tj. kroz prizmu in-
tegrativne bioetike.

Kljuéne rije€i: pas, ljubimac, pas lutalica, teologija morala, integrativna bio-
etika
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UvOoD

U dana$njem dobu mnogo se zbori o odnosu ¢ovjeka kako prema
biljnome, tako i prema Zzivotinjskome svijetu. Tom prigodom primar-
no, barem u zapadnoj kulturi i civilizaciji, dominira sekularni govor
prema navedenoj tematici, dok je religijski uglavnom zanemaren ili je
pak marginaliziran. No, budu¢i da su ljudi i zivotinje u konstantnoj po-
veznici jedni sa drugim od njihovog stvaranja, tj. nastanjivanja planeta
Zemlje, esencijalno je ukazivati i na njihovu medusobnu oslonjenost i
koegzistenciju i iz religijskog rakursa. O svezi covjeka i animalnog svi-
jeta svjedoce oslikane pecine iz predhistorijskog razdoblja u kojima se
prezentira lovacki ¢in, §to je u sustini jedan od ,,najstarijih dokumena-
ta“ suodnosa homo sapiensa s jedne i animalnog svijeta s druge strane.
Nadalje, kada je rije¢ o proslosti, uglavnom se takovrsna oslonjenost
kroz historiju bazirala na ljudskoj uporabi zivotinja primarno za pre-
hranu, odijevanje, ili, pak, religijska zrtvovanja, kao i u poljoprivredne,
transportne i gradevinske svrhe. Osim recenog, Zivotinje su nerijetko
koriStene za vojne, i to vrlo Cesto osvajacke pohode, ali i obrambene
poduhvate. Pored kazanog, tijekom razvoja ljudske kulture i civiliza-
cije, zivotinje su stjecale signifikantno mjesto i u likovnoj umjetnosti,
zatim u knjiZzevnosti, stripu i filmu, ali i prije toga u mitologiji s jedne,
te u teologiji i filozofiji s druge strane. No, konstantnim razvojem ljud-
ske civilizacije vrijednost zivotinja dosla je do izraza zbog jo$ jedne
svrhe u relaciji sa ljudskim svijetom, a to je njihova uporaba u huma-
noj medicini i farmakologiji. Upravo zbog razvoja medicine, na broj-
nim zivotinjama bivaju vrseni eksperimenti i to osobito od modernoga
razdoblja, a §to posebno dobiva na snazi u epohi postkulture. Osim
toga, Zivotinje, naro¢ito u danasnjem dobu ras¢ere¢enog Covjeka, ¢esto
imaju i terapeutsku ulogu u vidu emocionalnog iskaza kojeg pruzaju
ljudima u svojstvu ljubimaca. Kada je rije¢ o ljubimcima, pas, koji se
smatra najboljim ¢ovjekovim prijateljem, zauzima posebno mjesto.

U ovome radu namjera nam je upravo iznijeti nekoliko razmatranja
0 ovoj zivotinji, koja se nerijetko, barem kada su muslimanska kultura
i civilizacija u pitanju, umnogome nepravedno i negativno promatrala.
Prije negoli iznesemo nasSa razvidanja kako teolosko-moralne tako i
bioeticke naravi o fenomenu pasa ljubimaca, ali i pasa lutalica, koji su
u fokusu ovog rada, prvo ¢emo u nastavku teksta prozboriti nekoliko
rijeci o ovoj zivotinji u kontekstu integrativne bioetike.
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1. PAS 1 COVJEK

Pas je najcesce u suvremenom zapadnjackom arealu oslikan kao
vjerni i pozrtvovani pratitelj ljudskog bi¢a, kao i njegov odani Cuvar.
Brojni tekstovi o psima, koji se svakodnevno objavljuju u tiskanim i
elektroni¢kim medijima, pse dovode skoro redovito u kontekst tipi¢-
nog ljudskog doma, kojeg sacinjavaju bracni par, djeca i pas, koji su
zajedno nastanjeni u kuci s dvoristem.* Katkada se u istome domacin-
stvu susre¢e 1 macka. Neophodno je izdvojiti jednu pomalo zanema-
renu ¢injenicu koja Cisto bioloSki motreno zbori mnogo, a to je da su
1 pas i macka zapravo predatori koji su u svojstvu kuénih ljubimaca
pronasli svoje mjesto u ljudskome domu. U svojstvu ljubimaca pred-
stavljaju Covjekovog prijatelja za srce i dusu, pa su na odredeni nacin i
jedna vrsta terapeuta. No dok je macka kao ljubimac jos uvijek u veli-
koj mjeri neovisna o svojim vlasnicima, pas je izrazito ovisan o njima.

Hommo sapiens je, kada se govori o ljubimcu psu, odgovoran izdr-
zavati 1 prehranjivati ga, zatim izvoditi ga nekoliko puta tijekom dana
vani, ako zivi u stanu ili ku¢i. Pored recenog, covjek zapovijeda, ali i
uziva u drustvu psa. Taj suodnos psa i njegovog vlasnika evidentan je i
u socijalnoj dimenziji posto pas nerijetko uziva u Setnji sa svojim vla-
snikom, te je i izrazito vjerna zivotinja obiteljskome krugu. On Cesto
brani i ¢uva svog vlasnika, te sukladno tome, izmedu ostaloga, moguca
je 1 njegova zlouporaba. Dakako, psi se mogu Koristiti i u policijske,
vojne, a pogotovo u bezbijednosne svrhe. Oni su od pomoc¢i i slijepim
ljudima, dok su jo§ od pradavnih vremena i pastirski saveznici. Zani-
mljivo je primijetiti da su za razliku od macaka psi dobri televizijski i
filmski glumci, kao na primjer pas Rex.’

Posebno se izdvaja znacaj pasa u gorskim sluzbama, u kojima zajed-
no sa ljudskim spasiocima nerijetko intenzivno ucestvuju u spasavanju.
Oni su i vrsni spasioci u ruevinama izazvanim zemljotresom ili ratovi-
ma. Tako je jedan od najpoznatijih pasa prilikom bombardiranja Lon-
dona i uni$tavanja nastambi tijekom Drugog svjetskog rata upravo bio

4 Usp. Nikola Viskovi¢, Kulturna zoologija, Naklada Jesenski i Turk, Zagreb, 2009,
str. 27.
5 Usp. Isto, str. 303.
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pas Rip, koji je spasio brojne ljudske zivote.® U skora$njim spasilackim
aktivnostima u Turskoj poslije razornog zemljotresa u februaru 2023.
godine psi su se ponovno veoma dokazali kao prijatelji ljudskoga roda.

Pas je, zapravo, stvorenje koje se najcesce dovodi u vezu s Covje-
kom, te za razliku od drugih zivotinja koje, dakako, mogu biti u sluzbi
¢ovjeka poput konja, magarca, mazge i ostalih zivotinja, on je predator,
koji moze biti lovac i napadac, ali i u slu¢aju gladi je i te kako spreman
jesti ljudski les. Za pse¢u narav mogu se vezivati priroci poput borbe-
nosti, istrajnosti, odanosti, privrzenosti, blagosti, predanosti, prijatelj-
stva s jedne, ili pak agresivnosti, bijesa i destruktivnosti s druge stane.
Upravo ovaj posljednji segment ljudi nerijetko znaju iskoristavati za
vlastitu zabavu. Tako, najée$c¢e u nerazvijenim drzavama, u kojima nije
prisutna adekvatna vladavina prava, mogu se opaziti Stetni segmenti
koji se odnose na borbe pasa, koje sluze, kao $to smo prethodno kazali,
za ljudsku zabavu. Borbe pasa predstavljaju surovu stvarnost, pa ¢ak i
u nekim muslimanskim zemljama, koje za cilj imaju primitivnu zaba-
vu neodgojenih dusa s jedne, kao i, nazalost, destrukciju Zivotinjskog
svijeta s druge strane. Ipak, kada su u pitanju ove pojave, bez obzira $to
ih je katkada moguce primijetiti i u ,,muslimanskom civilizacijskom®
arealu, niukome slucaju nisu odobrene religijskim pravom, niti vjer-
sko-teoloskim moralom. Bioeticki je, takoder, nedopustiva zloupotre-
ba pasa, tj. krvolo¢an odnos prema zivotinjama, kao $to je prethodno
spomenuto u vidu krvolo¢ne borbe pasa.

Niukome slucaju ne treba izostaviti i ¢injenicu da je za razvoj ljud-
ske kulture i civilizacije utjecaj zivotinjskog svijeta, odnosno pasa, bio
nesporan, a §to je svakako i prethodno navedeno. Zivotinje, a medu
njima i psi, koristile su se za razli¢ite vojne, ali i nauc¢noistrazivacke
pothvate. Tako su upravo zivotinje poput psa Lajke iz SSSR-a usle u
povijest putovanja u svemir.” Naredni ,,sovjetski psi® koji su poslani u
svemir, tacnije Strelka i Belka, prezivjeli su let u kozmos, izmedu osta-
log, zahvaljuju¢i nau¢nim podacima dobivenim iz Lajkinog putovanja.

6 Mirror.co.uk (26 April 2009). “Focus On: Rip the Dog’s VC Medal”. The Mirror,
Preuzeto 14.07.2024. sa: https://www.mirror.co.uk/money/personal-finance/focus-on-
rip-the-dogs-vc-390424
7 Usp. Suzana Marjanié, Cetera animantia, Od etnozologije do zooetike, Pergamena,
Zagreb, 2022, str. 15-29.
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2. ,NAPUSTENI“ 1 SLOBODNI PSI

Nasuprot velikog broja pasa koji su u ,,vlasnistvu ljudi®, poput kuc-
nih ljubimaca, moguce je primijetiti i suprotnu pojavu na ulicama nekih
zemalja Balkana, Afrike, Azije, ali veoma rijetko, pa gotovo i nikako,
u razvijenom dijelu Europske unije. Rije¢ je o napustenim psima koji
su nekada bili kuéni ljubimci. Danas napusteni i ostavljeni psi o€ito na
koncu postaju psi lutalice, a u narednim generacijama i divlji psi. Vaz-
no je akcentirati kada su u pitanju Bosna i Hercegovina i neke drzave
bivse Jugoslavije da je fenomen pasa lutalica stvarnost. Bududi da je
Bosna i Hercegovina pod snaznim utjecajem muslimanske kulture i
civilizacije s jedne, te zapadne s druge strane, drzali smo adekvatnim
navesti primjer ove zemlje kada je rije¢ o napustenim psima.

Tokom drugog desetljeca dvadeset i prvog stoljeca doslo je do
ogromnog povecanja broja pasa lutalica na bosansko-hercegovackim
ulicama, Sto se dogodilo kada je doneSen Zakon o zastiti i dobrobi-
ti Zivotinja. Poslije stupanja na snagu navedenog zakona dotadasnja
praksa odstrela pasa lutalica biva ukinuta,® dok se istovremeno u Bosni
i Hercegovini populacija pasa lutalica rapidno povecala.® Razlog tome
jeste da je higijeni¢arskim sluzbama i lovackim udrugama zabranjeno
eutanaziranje pasa lutalica, dok s druge strane lokalne zajednice nisu

8 Bosna i Hercegovina je, slijede¢i upute Europske unije, na 25. sjednici Doma na-
roda Bosne i Hercegovine, odrzanoj 26. februara 2009. godine, usvojila Zakon o za-
Stiti 1 dobrobiti zivotinja. Izmedu ostalog, u navedenom Zakonu je detaljno regulirana
problematika pasa lutalica. Navedenim Zakonom populacija ovih nesretnih Zivotinja
zaSticena je od ubijanja i eutaniziranja na nacin kako se prije stupanja zakona na snagu
prakticiralo. Navednim zakonom su izuzeti posebno agresivni kao i bolesni psi iz po-
pulacije pasa lutalica, koji su predstavljali potencijalnu opasnost od prijenosa zoonoza
na ljude, a $to su prethodno, zvani¢no veterinarske inspekcijske sluzbe, kao i lokalni
veterinari utvrdili i procijenili. Prije stupanja na snagu pomenutog Zakona o zastiti i
dobrobiti zivotinja u urbanim dijelovima Bosne i Hercegovine, reduciranja populacije
pasa lutalica obavljale su specijalizirane higijenicarske sluzbe, dok su u ruralnim i
subruralnim podrucjima koristene usluge lovackih udruga. S druge strane, navedenim
Zakonom je predvideno prvenstveno otvaranje sklonista za pse, §to trebaju uspostaviti
sve lokalne zajednice, da se isti uklone sa javnih povrsina (Usp. Aida Katica, ,,Popu-
lacija pasa lutalica: potencijalna ‘eko bomba’*, Veterinaria 68 (1/2019), str. 13-14).

9 Tijekom 2012. godine broj pasa lutalica, prema nesluzbenim procjenama u Kanto-
nu Sarajevo se kretao izmedu 12000 i 13000, §to je predstavljalo svojevrsnu populaci-
onu eksploziju navedene skupine pasa u glavnom gradu Bosne i Hercegovine (Usp. A.
Katica, Populacija pasa lutalica: potencijalna ,, eko bomba ** str. 14).
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bile u mogucnosti uspostaviti adekvatna sklonista za pse, kako je to
praksa u razvijenim zemljama. Zahvaljuju¢i navedenom zakonu, pored
ostaloga, u bosanskohercegovackom kontekstu vrlo Cesto je evidentan
zabrinjavajuéi broj pasa lutalica na ulicama gradova. Cak u odrede-
nim vremenskim razdobljima formiraju se i copori, koji mogu izazivati
opasnosti za stanovni$tvo, i1 to narocito za stariju i mladu populaciju
stanovni$tva. Tijekom nekoliko navrata dogodili su se napadi i na lju-
de i posebno djecu, koja nisu bila u moguénosti samostalno se braniti
prilikom Coporativnog napada pasa.

Pored recenog, Bosna i Hercegovina je drzava u kojoj se ne investi-
raju adekvatna materijalna sredstava za otvaranja dovoljnog broja azila
za pse u kojima bi se nastanile ove nesretne, tj. napustene zivotinje.'
Kako bi se pronaslo rjesenje za ovu bioeticku poteskocu poceo je pro-
ces udomljavanja, koji se, ipak, ne razvija dovoljno brzo. S trece stra-
ne, pak, pojavila se i nevladina institucija Dogs Trust, koja, pored toga
Sto sprovodi program udomljavanja pasa, tezi i njihovoj sterilizaciji i
Cipiranju, kao i adekvatnoj edukaciji za njihovu skrb.!!

Ovom prigodom bismo istaknuli da su razlozi za pojavu pasa luta-
lica viSestruki. Suvremeni fenomen ekstremne rasirenosti pasa lutali-
ca Cesto proizilazi iz moralne neodgovornosti vlasnika. U danasnjem
dobu nerjetko se zbiva da se domaci pas, tj. kuéni ljubimac, koji obi-
tava zajedno sa obitelji, posebno djecom u stanu, poima kao igracka.
U slucaju da vlasniku postaje kao takav ,,nepotreban® i suvisSan, biva
jednostavno izbacen na ulicu ili ga vlasnici ostave na izleti§tima koja
se nalaze izvan grada. Tako zbog nedostatka ljudske paznje i skrbi kod
tih pasa dolazi do aktiviranja mehanizama samoodrzanja i povratka
prirodnim obrascima Zivotinjskog ponasanja. Nakon §to bi neodgovor-
ni vlasnici napustili svoje kuéne ljubimce, preciznije kuéne pse, koji
su se prethodno i te kako navikli na posebne i prihvatljive uvjete zi-

10 U Bosni i Hercegovini postoji nekoliko sklonista (azila) za pse, u: Tuzli, Orasju,
Brckom, Sarajevu, Praci. Neki od pomenutih su zatvoreni, dok jo§ uvijek manji broj
egzistira. Azili su najve¢im dijelom utemeljeni na volonterskoj osnovi, dok se neki fina-
siraju iz budzeta nevladinih organizacija koji se brinu o napustenim zivotinjama. (Usp.
Muhamed Katica, Nedzad Gradascevic, Nejra Hadzimusié¢, Zarema Obradovi¢, Ramo
Mujkanovié, Esad Mestri¢, Senad Coloman, Muhamed Dupovac, ,,Widespread of stray
dogs: methods for solving the problem in certain regions of Bosnia and Herzegovina.
International Journal of Research -GRANTHAALAYAH 5 (6/2017), str. 414-422

11 Usp. A. Katica, Populacija pasa lutalica: potencijalna ‘eko bomba’, str. 13-14.
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vota, tada se navedeni psi susrecu sa, za njih, izuzetno zbunjuju¢om
i oteZzavaju¢om situacijom jer su ostali bez osigurane hrane i domske
sigurnosti. Tom prigodom onemogucena je u brojnim slucajevima nji-
hova bioloska egzistencija. Ljubimac posto je protjeran iz doma, tj.
izbaCen na ulicu, Cesto gubi imunitet i nije u prilici brinuti se o sebi,
te je tim jednostavno osuden na smrt. Dio napustenih pasa u takvoj
situaciji jednostavno usljed neadekvatne, kao i nedovoljne prehrane,
te brojnih ekto i endoparazita koji neminovno nastanjuju njihova ti-
jela, obole, poslije ¢ega ugibaju. Shodno tome mozemo ustvrditi da
navedeni vlasnici kuénih ljubimaca, tj. pasa, zapravo lagano, odnosno
posredno eutanaziraju ,,svoje pse‘.

Napustanjem svojih pasa vlasnici kreiraju poteSko¢e u drustvenoj
zajednici jer taj njihov akt direktno uti¢e na povecanje broja pasa luta-
lica zato $to se jedan dio ,,bivsih ljubimaca“ uspjesno adaptira na novu
sredinu i nove zivotne okolnosti. Potomci pasa lutalica, i to ve¢ u dru-
goj generaciji, kategoriziraju se kao divlji psi, buduéi da nisu socijali-
zirani 1 svakako mogu biti opasni za ljudski populus i druge Zivotinje
poput npr. macaka. Tako psi lutalice u gradskim sredinama vrlo Cesto
uzurpiraju druStveni prostor, a svojim izmetom i urinom ugrozZavaju
ljudsku okolinu naj¢esce u urbanim naseljima. Nazalost, ovo je izrazen
problem i kada je rijec o psima kuénim ljubimcima zbog njihovih neo-
dgovornih vlasnika, koji iza svojih pasa ne kupe njihove ekskremente.
Stavise, takvi neodgovorni vlasnici sasvim slobodno pustaju svoje pse
da obave fizioloske potrebe pod ,,tudi prozor*, na stajalistu javnog pri-
jevoza, u djecijem igralistu, ispred bogomolje, itd. Spremni su i verbal-
no, te na vulgaran nacin napasti ukoliko im se na to skrene pozornost.

S druge strane, u ruralnim sredinama psi lutalice katkada napadaju
zivotinje koje se nalaze u seoskim domacinstvima poput ovaca, kokosi,
koza 1 sli¢no, i tom prigodom mogu nanositi enormnu Stetu na seo-
skim gazdinstvima. Osim re¢enog, psi lutalice, kao i divlji psi, mogu
predstavljati i direktnu opasnost za ljude, u sluc¢ajevima kada ulaze
u plastenike, te uriniraju po posadenim povrtlarskim kulturama. To
kod ljudskih konzumenata navedenih artikala moze izazvati ozbiljne
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zdravstvene posljedice.!? Pored toga, narocito agresivni psi iz grupa-
cije pasa lutalica uglavnom se uklanjaju s ulice jer zbog svoje violen-
tnosti i agresivnosti predstavljaju opasnost za zivot i zdravlje covjeka.
Naime, neki psi iz ove skupine su zapravo prijenosnici velikog broja
bolesti, po¢evsi od bjesnila, parazitarnih bolesti, itd.!* Stoga se ukla-
njanjem agresivnih pasa lutalica sa javnih povr§ina obavlja drustveno
korisna djelatost.

3. PAS U DISKURSU TEOLOGIJE MORALA

Prije negoli nacinimo refleksiju o fenomenu psa u teoloskome
diskursu, samo bismo izdvojili nekoliko temeljnih informacija o Zi-
votinjskome svijetu u muslimanskoj tradiciji. U konstitutivnoj i inter-
pretativnoj tradiciji'* muslimana animalni svijet zauzima bitno mjesto,

12 Usp. Muhamed Katica, Zarema Obradovi¢, Nedzad Gradascevi¢, Nejra Hadzi-
musi¢, Ramo Mujkanovi¢, Esad Mestri¢, Fuad Basi¢, Branko Toplaovi¢, Resad Sma-
jki¢, Muhamed Dupovac, Mirza Celebi&ié, ,,Assessment of the Effect of Stray Dogs as
a Risk Factor for the Health of Population in Certain Areas of Bosnia and Herzegov-
ina“, European Journal of Biomedical and Pharmaceutical Sciences 4 (9/2017), str.
107-111.

13 Usp. Muhamed Katica, Zarema Obradovi¢, Nasreldin Hassan Ahmed, Enra Meh-
medika-Sulji¢, Zana Stani¢, Rowida Seifeldin Abdalaziz Mohamed, Emina Dervise-
vi¢, ,,Interdisciplinary aspects of possible negative effects of dogs on humans in Bosnia
and Herzegovina®, Med Glas 17 (2/2020), str. 246-251.

14 Prilikom eksplikacije pojma muslimanska tradicija, vazno je istaknuti njenu pod-
jelu na Traditio Constitutiva (ar. Nass) 1 Traditio interpretativa. Traditio Constitutiva
(ar. Nass) je za religiozne muslimane i muslimanke smjerodavna i mjerodavna, buduci
da je njeno polazis$no pocelo — vjerujem. U Konstitutivnu tradiciju se ubrajaju Qur’an i
sunnat, koji ¢ine temeljne izvore religije islama, te ih je nemogucée promatrati odvojeno,
jer oba muslimanska vrela predstavljaju komplementarne dijelove homogene cjeline.
Prema muslimanskom vjerovanju Qur’an je neponovljiva i nezamjenjiva Rije¢ Bozja
objavljena Muhammadu, zapisana u zbirkama, prenesena vjerodostojnom predajom, a
samo Njegovo recitiranje pobozno je djelo. Takoder, sunnat ili hadit, predstavlja uzor-
nu praksu Bozijeg Poslanika, koja konstituira i normira religioznu praksu muslimana i
na kojoj se fundira zivot muslimana, tj. vjerovanje, moral, znanost, kultura i civilizaci-
ja, a biva zaokruzena smréu Bozjeg poslanika Muhammada. (Usp. Adnan Silajdzi¢,
»Znacenje 1 znacaj islamske tradicije, u: Islamska tradicija Bosnjaka: izvori, razvoj
i institucije, perspektive, Zbornik radova s nau¢nog skupa odrzanog 14-16. novembra
2007. u Sarajevu, Rijaset [Z-e u BiH, Sarajevo, 2008, str. 13). Pored rec¢enog Traditio
interpretativa jeste razumijevanje, percepcija i interpretacija Konstitutivne tradicije. U
interpretativnu (mislecu) tradiciju, koja je utemeljena na konstitutivnoj tradiciji, ubraja
se cjelokupan intelektualni rad muslimanskih nauc¢nika od vremena Bozijeg poslanika
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na §to direktno upucuju i qur’anska poglavlja (sitre) koja nose nazive
upravo po Zivotinjama poput: Krava (sira 2), Stoka (siira 6), Pcele
(sira 16), Mravi (sira 27), Pauk (sira 29) i Slon (sira 105). Kroz
stotinu i Cetrdeset ayata (stihova, stavaka) spominju se Zivotinje,'® s tim
da je plemenit odnos prema Zivotinjama nerijetko tretiran i u predaja-
ma blagoslovljenog poslanika Muhammada.!® O blagome i moralnome
odnosu prema Zivotinjskome svijetu zbore 1 brojni historijski zapisi iz
doba rane i klasi¢ne muslimanske kulture i civilizacije, kao i1 primjeri
dobrih vjernika i bogougodnika (awliya), koji su ukazivali postovanje
i ljubav prema svemu stvorenome, a uz to su, neki od njih, vodili i po-
ucne razgovore sa svijetom Zivotinja, kako se u to vjeruje."”

Inace, posebno polje u okviru muslimanske teologije koje se bavi
deskripcijom i razvidanjem morala, kako prema ljudima, jednako tako
i prema drugim stvorenjima, tj. biljkama i zivotinjama, naziva se teolo-
gija morala (‘Ilm al-A/lag)." Nasuprot ove teoloske discipline, strogo

Muhammeda do danas, poput komentara Qur’ana (tafsir), komentara haditkih zbirki
(Surath), djela iz prava, mnogobrojnih djela iz tesawwufa, morala, filozofije, knjizev-
nosti i drugih znanstvenih disciplina. (Usp. Adnan Silajdzié¢, Ogledi o sunnetu i hadisu,
Fakultet islamskih nauka, Sarajevo, 2019, str. 59-71.)

15 Usp. Muhammed En-Nedzdzar, Fenomen Zivotinjskog svijeta u Kur 'anu, Dobra
knjiga, Sarajevo, 2008, str. 30. Usp. Orhan Jasi¢, Bioeticki problemi u publikacijama
Islamske zajednice u Bosni i Hercegovini, Pergamena, Zagreb, 2019, str. 130.-131.
16 al-Albani, Sahih al-Gami’ as-Sagir wa ziyadatuh, al-Maktab al-Islami, Bejrut,
tom II, str. 1170, br. 697.; al-Buhari, al-Gami’ al-Musnad as-Sahih, Dar Tavkun an-
Nagat, 1422, tom VII, str. 94, br. 5514 i 5515.; Muslim, Sahih, Dar Ihya’i at-Turatil
al-‘Arabi, Bejrut, tom III, str. 1549, br. 1957. 1 1958.). Ahmad ibn Hanbal, Musnad,
Mu’assasa ar-Risala, Damask, 2001., tom IX, str. 474, br. 5661; Waliyuddin al-Hatib,
Miskat al-Masabih, al-Maktabu al-Islam, Bejrut, 1985., tom II, str. 1196, br. 4094).
(Ibn Hanbal, Musnad, Tom II, str. 205; Abti Dawud, Sunan, Dar ar-Risala al-Alamiyya,
2009., IV, str. 201, br. 2549.)

17 O tome vidi vise: Selim Sami Jasar, ,,Razgovor sa svrakom®, u prijevodu Fejzulah
Hadzibajri¢, u: Mustafa Ceri¢ (ur.), Tesawwuf, islamska mistika, Zagrebacka dzamija,
Zagreb, 1989. Usp. Samir Beglerovié, ‘4bd al-Qadir Al-Gaylani i derviski red kaderi-
Jja, Fakultet islamskih nauka i hadzi Sinanova tekija u Sarajevu, Sarajevo, 2009.

18 Rije¢ je o znanstvenoj disciplini neodvojivoj od muslimanske dogmatike
("Aga’id). Njen fundamentalni zadatak i cilj je uputiti religioznog ¢ovjeka k poboljsan-
jumoralnog djelanja koje potice iz duse (nafs), tj. da od unutarnjeg krajnje duhovnoga
nadahnuéa (batin) njeno djelovanje prijede u dimenziju pojavnog (zahir). Analogno
tome, religiozni ljudi bi trebali poticati dobro i plemenito djelovanje, kako prema lju-
dima, jednako tako i prema drugim stvorenjima, tj. biljkama i zivotinjama koja nastan-
juju planetu. (Usp. Orhan Jasi¢, Bioeticki problemi u publikacijama Islamske zajednice
u Bosni i Hercegovini, Pergamena, Zagreb, 2019, str. 54)
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motreno iz svjetovnog rakursa, navedena pitanja razmatra i bioetika,"
koja je de facto neodvojiva od prakticke filozofije. S trece, pak, strane
moguc je dijalog o zajednickim problemima bioetike i teologije morala
upravo u okrilju integrativne bioetike.?

Poslije navedenog kratkog osvrta, u nastavku rada ¢e signifikantna
pozornost biti usmjerena k psu u Tradiciji muslimana, budu¢i da ljud-
sko drustvo, kao Sto primjecujemo, nije moguée zamisliti bez prisu-
stva navedene zivotinje. Pas se na stranicama Qur’ana spominje u tri
sire (poglavlja), odnosno nekoliko ayata (stihova, stavaka). Visestruko
navodenje ove Zivotinje na stranicama BoZzije Objave ukazuje na nje-
govu posebnost. Ipak, valja napomenuti da se na jednom mjestu pas
komparira sa covjekovom destruktivnom vrijednosti, koja je razlogom
qur’anskog poredenja ljudske moralne naravi s poro¢nim svojstvima
psa.?! No, opcenito, u Qur’anu pas kao zivotinja uopc¢e nije prezentiran
u negativnom svjetlu, tj. kao necista zivotinja,” $to se kroz povijest
muslimanske kulture i civilizacije nazalost ¢esto moglo primijetiti.

Ovdje ¢emo se fokusirati na narativ iz qur’anskog poglavlja Peci-
na (al-Kahf).® U ovom qur’anskom poglavlju se zbori o dogadajima

19 ,Bioetika je moralna refleksija i ponasanje spram svekolikog zivota (bios) u uvje-
tima ubrzanog tehni¢kog razvoja, i osobito ekoloske krize s time povezane, te bioloske
i drugih ugroZenosti zZivota u (post)ymodernom svijetu“. (Nikola Skledar, Filozofija i
zivot, Hrvatsko filozofsko drustvo, Zagreb, 2007, str. 41)

20 Integrativnu bioetiku ,,(...) mozemo definirati kao pluriperspektivno podrucje u
kojem se u interakciji raznorodnih perspektiva stvaraju uporista i mjerila za orijenti-
ranje u pitanjima koja se odnose na zivot ili na uvjete i okolnosti njegova ocuvanja.*
(Ante Covié, Etika i bioetika, Pergamena, Zagreb, 2004, str. 11)

21 Adasmo htjeli, mogli smo ga s njima uzvisiti, ali se on ovom svijetu priklonio i za
svojom straséu krenuo. Njegov slucaj je kao slucaj psa: ako ga potjeras on isplazena
Jjezika dahce, a ako ga se okanis on opet dahce. Takvi su ljudi koji Nase dokaze sma-
traju laznim; zato kazuj dogadaje da bi oni razmislili. (Qur’an,7:176)

22 Usp. Khaled Abou El Fadl, ,,Dogs in the Islamic Tradition and Nature*, u: Bron
Taylor (ur.), Encyclopedia of Religion and Nature, New York, Continuum Internatio-
nal, 2004., str. 499-500.

23 Pas je u svetoj povijesti bio ¢uvar vjernika, o ¢emu jednim dijelom govori i
qur’ansko poglavlje Kahf (18): I pomislio bi da su budni, ali oni su spavali; i Mi smo
ih prevrtali sad na desnu, sad na lijevu stranu, a pas njihov, opruzenih prednjih Sapa,
na ulazu je lezao; da si ih vidio, od njih bi pobjegao i strah bi te uhvatio. (Qur’an,
18:18) Neki ce reci: ,, Bila su trojica, pas njihov je bio Cetvrti®, a neki ¢e govoriti:
,,Bila su petorica, pas njihov je bio Sesti*, nagadajuci ono sto ne znaju, dok ce neki
reci: ,,Bila su sedmorica, a pas njihov bio je osmi.* Reci: ,, Gospodaru mome je dobro
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iz svete povijesti?*, koja se zbila vijekovima prije spustanja Objave
blagoslovljenom Muhammadu, ¢ijim je sudionikom bio i jedan pas. U
svetopovijesnom kazivanju o Ashab al-Kahfu (,,Stanovnicima pecine*)
priop¢ava se o skupini mladi¢a i jednome psu koji su se sklonili u peci-
nu. Izoliranjem u pecinu pokusali su izbjeéi tiransku vladavinu vladara
nevjernika. Nakon §to su se sklonili u pe¢inu, sukladno vjerovanju,
Bog je zacepio njihove usi, te su utonuli u visestoljetni san. Nakon
budenja mladiéi peéine su vjerovali da su spavali samo jedan dan, no,
stvarno u snu su proveli nekoliko stolje¢a. Njihov pas je takoder spa-
vao s njima, ali na ulazu u pecinu. Njegovo pozicioniranje na samom
ulazu u pe¢inu imalo je za svrhu svojevrsnu zastitu mladi¢a.?
Postavlja se, medutim, pitanje zasto je pas sudrug mladi¢ima? Preci-
znog odgovora na ovo pitanje nema, ali postoje razlicite interpretacije.
Na primjer, prema al-ZamahSarjjevom tumacenju Qur’ana, pomenuti
pas je u mladi¢ima prepoznao istinske vjernike $to ga je privuklo nji-
ma.* Njegove zastitnicke vjestine bile su dobrodosle vjernicima no ipak
njihova veza je vise pocCivala na religiozno-duhovnoj predanosti u ljuba-
vi prema dragome Bogu.?” Dakle, u navedenom kazivanju, ¢isto praktic-
ki i teoloski motreno, pas je vjerni zastitnik poboznih mladica, te im biva
odan do kraja kroz moralno svojstvo predanog Cuvara, ali i iskrenog
prijatelja vjernika. 1z ovoga se moze zakljuciti da se u Qur’anu izravno,
StaviSe blagonaklono, spominje pas, sto je, dakle, afirmativno za svijet
pasa. Analogno tome je navedeni pas pozicioniran na izrazito postova-
nom stupnju u taksonomiji stvorenoga svijeta, tj. u gradaciji bitka.
Postoje, takoder, tumacenja u mislecoj tradiciji muslimana da je
rije¢ o ovCarskom psu, koji se u spomenutoj vrsti literature cesto os-
lovljava imenom Qitmir.”® Neki interpretatori Qur’ana su kazali da se

poznat njihov broj, samo malo njih to zna. Zato ne raspravljaj o njima osim povrsno, i
ne pitaj o njima od njih nikoga!“ (Qur’an, 18:22)

24 Sveta povijest je posebno doba historije u kojemu je spustana Bozija Objava.
Muslimani vjeruju da je spustanje objave zavrsilo sa Blagoslovljenim poslanikom
Muhammadom.

25 Ups. Qur’an, 18:18.

26 Usp. Gar Allah al-Zamhasari, al-Kassaf ‘an haqa’iq al-tanzil wa ‘uyiin al-agawil
firwugith al-ta 'wil, Dar al-Ma‘rifa, Beirut, 2009., str.616.

27 Usp. Sarra Tlili, ,,The Canine Companion of the Cave: The Place of the Dog in
Qur’anic Taxonomy*, Journal of Islamic and Muslim Studies 3 (2/2018), str. 47.

28 Usp. George Archer, ,,The Hellhound of the Qur’an: A Dog at the Gate of the
Underworld®, Journal of Qur anic Studies 18 (3/2016), str. 12-13, 20-21.
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navedeno ime psa ne pronalazi u drugim semitskim kulturama i da
moze znaciti ,,procjep na hurminoj kospici®, , kora datuline kospice*?,
s obzirom na to da dolazi od korijena rije¢i q - t - m - r u arapskome
jeziku. Semanticko polje ovog imena koje je prezentirano u tumacenji-
ma Objave ne implicira lijep smisao, jer je konotacija imena negativne
naravi. U samome Qur’anu pas uopce nije imenovan nego su mu, kao
$to je prethodno receno, tumaci nadjenuli ime u klasi¢nome razdoblju
muslimanske kulture i civilizacije. Samim time, moguce je, da su in-
terpretatori svoj vlastiti dozivljaj pasa prenijeli u egzegetske tekstove.

Tretiranja same biti egzistencije psa detektiramo i u predanjima bla-
goslovljenog Poslanika. Tako, na primjer, poznati hadis govori o tome
kako su ¢ovjeku opros$teni grijesi zbog toga $to je napojio Zednog psa.’
No, s druge strane, historijski podaci svjedoce da je doslo do anihilacije
odredenog broja pasa u vrijeme blagoslovljenog poslanika Muhamma-
da jer se smatralo da prenose bijesnilo. Ova praksa je poslije dokinuta.*!

Kada je u pitanju rana i klasi¢na muslimanska kultura i civilizacija,
u njoj je pseca populacija zauzimala veoma znacajno mjesto. Domaci
psi su intenzivno koriSteni za lov kao i za pastirske svrhe. Psi lutalice,
s druge strane, sluzili su kao ¢istaci ulica u brojnim gradovima musli-
manske kulture i civilizacije poput Aleksandrije, Kaira i Istanbula, a
pored ostalog su bili i rastjeriva¢i pacova na ulicama srednjovjekovnih
orijentalnih gradova®. Vjerojatno su se zbog toga, medu nekim musli-
manskim pravnicima, s vremena na vrijeme, javljala i pomalo apsurd-
na pravna misljenja da su seoski psi, za razliku od urbanih pasa, ,,Cisti.
Tom prigodom su kao argument isticali ¢injenicu da se gradski psi, po-
$to su psi lutalice, dominantno hrane uli¢nim otpadom, kao i hranom sa

29  Usp. Isto, str. 13.

30 Abu Hurayra prenosi da je Bozji Poslanik rekao: ,,Dok je jedan covjek iSao pu-
tem, obuzela ga je zed pa je nasao jedan bunar, spustio se do njega i napio se, a potom
izasao. Utom je vidio psa kako dahée i od silne zedi jede vlazno tlo. — I ovoga psa je
uhvatila ista onakva zed kakva je bila uhvatila mene! — rekao je doti¢ni Covjek te se
spustio u bunar, napunio vodom svoju cipelu i stavio je u usta te tako iznio vodu i njo-
me napojio psa. Allah mu je zahvalio za to i oprostio mu grijehe!* —,,Bozji poslanice*
— upitali su ga — ,,zar ¢emo i za takve stvari biti nagradeni?!* — ,,Za svaku zivu jetru
(dobrocinstvo prema zivim bi¢ima) ima nagrada!“ — kazao je on. (Muslimova zbirka
hadisa (Sazetak), El-Kalem, Sarajevo, 2004, str. 668, br. 1505.)

31 Usp: Ahmed Emin Husejn, ,,Odbrana pasa u islamu®, Islamska misao 11
(130/1989), str. 7.

32 Usp: Isto, Usp. N. Viskovié, Kulturna zoologija, str. 27.
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smetljista, $to na koncu producira Sirenje zaraznih bolesti.** Sukladno
tome moguce je navesti i srednjovjekovni primjer iz grada Damaska
gdje su gradski psi predstavljali zdravstvenu opasnost za stanovnike
grada. Zbog toga je guverner Damaska 1294. godine dao izgnati sve
pse iz grada, naredivsi strazi da ne pustaju pse lutalice u grad.*

Osim kazanog, u duhovnome stvaralastvu rane i klasi¢ne musliman-
ske religiozne knjizevnosti, psi su nerijetko portretirani kao izrazito
kreposna i samopozZrtvovana stvorenja, Sto je i bilo logi¢no s obzirom
na poruku iz sire al-Kahf (Pecina). Tako je u sufijskoj*® religioznoj
knjizevnosti pas nerijetko predocen kao simbol lojalnosti i iskrenog
prijateljstva. Dakako, u muslimanskoj kulturnoj bastini veoma je jasna
pozicija psa, za razliku od ¢ovjeka koji shodno svome karakteru neri-
jetko zaboravlja svoje mjesto na planetu Zemlji. Osim reenoga, barem
kada se spominje sufijski kontekst u polju tumacenja snova, javljanje
psa u njima moze aludirati i neugodna znacenja. Snovi u muslimanskoj
religijskoj tradiciji zauzimaju znakovito mjesto u religioznom nacinu
zivljenja, jer mogu iskazivati uputu, upozorenje, deskripciju karaktera
i sli¢no, u svakodnevnom religioznome nacinu zivljenja. Stoga prema
nekim simboli¢kim interpretacijama, barem kada se sanja pas u specific-
nim sluc¢ajevima, moguce ga je tumaciti kao simbol srdzbe (al-gadab),*
$to, pak, u jednome opéemu smislu ne mora biti iskljucivo tumaceno.

Zanimljiva je informacija kako bioeticke, isto tako i1 kulturoloske
naravi, da su vrlo ¢esto u orijentalnim gradovima gradena posebna po-
jilista ciljano za pse, u kojima bi se intenzivno sipala voda tijekom
susnih dana. Po tim, najces¢e kamenim bazenci¢ima, odnosno pojilisti-
ma, bio je zasigurno medu najpoznatijim grad Kairo.”” Dapace, pored
te vrste skrbi za pse, muslimanska kultura je na primjer u Osmanskoj
drzavi poznavala i posebne vakufe (zaduzbine) upravo namijenjene za

33 Usp. el- Fadl, Dogs in the Islamic Tradition, str. 499.

34 Usp. Nathan Hofer, ,,Dogs in Medieval Egyptian Sufi Literature®, Laura D.
Gelfand (ur.), Our Dogs, Our Selves, Brill, Leiden-Boston, 2016., str. 82.

35 Sufizam (ar. tasawwuf) se obi¢no definira islamskim ezoterizmom, nerijetko i
misticizmom, premda je mnogo preciznija definicija ona koja ga pozicionira kao is-
lamsku disciplinu u odgoju ljudske duse kroz spoznaju Boga kao istinski Jedinoga.
(Usp. Kenan Cemo, Rjecnik sufijsko-tarikatskih izraza, Sarajevo 2022, str. 221)

36 Usp. Samir Beglerovié, Abd al-Qadir al-Gaylant i derviski red kaderija, Fakultet
isalmskih nauka i Hadzi Sinanova tekija, Sarajevo, 2009, str. 230.

37 Usp. Orhan Jagié, Senad Ceman, ,,Zaklada za Zivotinje u muslimanskoj kulturi —
teoloSko moralna refleksija“, Gradovrh 16 (16/2020), str. 274-279.
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prehranu pasa. Suprotno re¢enome, valja podcrtati da je muslimanska
civilizacija poznavala i izrazito grijeSan i porocan odnos prema Zivoti-
njama, i to osobito pocetkom dvadesetog stoljec¢a. Tada su u Istanbulu
sve pse lutalice preselili na jedan nenaseljeni otok, gdje nisu hranjeni,
zbog Cega je doslo i do pseceg kanibalizma.

Vrijedno je jos istaknuti usporedbu kulturno-religijske naravi kada
je u pitanju pogled na svijet pasa u Egiptu i recimo Francuskoj. Kada
se govori o Egiptu, blagonaklonost prema psima se manifestira u ve¢
spomenutim zaduzbinama u obliku pojiliSta podignutim za pse. S dru-
ge strane, u Francuskoj se danas mogu primijetiti ¢ak i groblja za pse,*
Sto svakako nije dio muslimanskog identiteta, ali govori o bliskoj vezi
sa ku¢nim ljubimcima. S treée, pak, strane, ovaj fenomen pocinje se
javljati i u Bosni 1 Hercegovini buduéi da se intenzivira praksa ukopa
kuénih ljubimaca na posebno izdvojene parcele.

Kada je Bosna i Hercegovina u pitanju, drzava u kojoj je primjetan
vrlo snazan utjecaj muslimanske kulture kao i religijske prakse opcéeni-
to, primjecuje se dvojaki izazov. Jedan je povecanje kuénih ljubimaca
u stanovima, a drugi je pojava pasa lutalica u urbanim i ruralnim sre-
dinama, o ¢emu je prethodno ve¢ bilo rije¢i. Sukladno tome, o nave-
denome religijsko-moralnom i bioetickom problemu, tj. izazovu pasa
lutalica, postavljeno je pitanje i odgovaraju¢im strukturama Islamske
zajednice u Bosni Hercegovini, zbog Cega je izdata i fatwa (religio-
zno-pravno rjesenje) o eutanaziranju pasa lutalica. Naime, zainteresi-
rane osobe koje postavljaju ovo pitanje se ohrabruju na izgradnju azila
za pse lutalice, kao najadekvatnije rjeSenje za taj izazov. No, nasuprot
tome, u istoj farwi se dopusta eutanaziranje pasa lutalica koji predstav-
ljaju opasnost za drustvo.*

38 Usp. Hasan Giines, Nadide Giines, ,,A Nation Having Internalized Love For
The Animals, The Ottomans*, Australian Journal of Basic and Applied Sciences 6
(6/2012), str. 64.

39  Usp. Sarra Tlili, ,,Animal Ethics in Islam®, Religions 9 (9/2018), str. 5. Pojedinac-
ne grobnice za umrle ljubimce pojavljuju se i u Bosni i Hercegovini, kao na primjer na
Banji u gradu Tuzli.

40 Usp. Enes Ljevakovi¢, ,,Pitanja i odgovori“, Preporod 951 (13/2011), str. 13: Na
upit o psima lutalicam, koje ugrazavaju ljudske zivote E. Ljevakovi¢ je dao sljedeéi
odogovor: Dozvoljeno je ubiti Zivotinju koja predstavlja stvarnu opasnost po Zivot
i zdravije covjeka. Medutim, ne mozZemo se ponasati kao da zakon koji regulise to
pitanje nije donesen. On je tu i valja se pridrzavati uz stalni zahtjev viastima da se taj
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Kada je u pitanju posjedovanje pasa kao kuénih ljubimaca u domu
zajedno s obitelji, to se unutar muslimanske tradicije op¢enito, pa tako
iu Bosni i Hercegovini, smatra pokudenim djelom, poSto psi mogu biti
prijenosnici zaraznih bolesti, kao i one¢is¢ivaci doma.*' Naime, prema
vjerovanju muslimana, u dom u kojemu boravi pas ne ulaze meleki (an-
deli). Zbog navedenih razloga medu religioznijim muslimanima nije
uobicajena praksa posjedovanje kué¢nih ljubimaca u stanu poput psa. S
druge strane, uobicajeno je posjedovanje ljubimaca, tzv. avlijskih (dvo-
ri$nih) pasa, tj. pasa cuvara. Nasuprot tog pogleda na svijet, primjecuje
se da pas Cak i u nekim deklarirano muslimanskim zemljama Zaljeva,
kao §to je Kuvajt, poCinje uzimati mjesto u stanovima i kuc¢ama kao
kuéni ljubimac, ne vise samo kao pas ¢uvar, kako je to do sada bila
obiCajna praksa u ,,muslimanskim zemljama®“.** Posjedovanje ku¢nih
ljubimaca u domovima, a narocito pasa, danas u muslimanskoj kulturi
razvida se kao sindrom utjecaja zapadne kulture.*® Inace, u prethodno-
me dobu, kuéni ljubimei poput psa nisu nastanjivali ljudske domove, te
su u emocionalnome kontekstu bili znatno ovisniji o svojoj vrsti negoli
ljudskoj, za razliku od danasnje visoke moderne, odnosno postkulture.*

Vrijedno je jo§ izdvojiti da su u Ujedinjenome Kraljevstvu, musli-
manski religijski autoriteti izdali fatwu (religiozno pravno misljenje)
prema kojoj je dopusteno (halal) da psi mogu biti vodici slijepim oso-
bama u dzamiju.* Zasto uopce i postavljati to kao pitanje? Medu sa-
mim muslimanima postoje diferentna polazista koja se odnose prema
ritualnom pranju, tj. gubitku abdesta (obrednog pranja) neophodnom
za obavljanje obreda. Ve¢ina muslimanskih religiozno pravnih skola,
izuzev malikijske, uglavnom zastupaju stav da se u dodiru sa psom
gubi abdest, koji je potreban za obavljanje obreda, odnosno molitvu.*
Zbog toga se vjerojatno pas nije koristio u drugim dijelovima svijeta

problem na adekvatan nacin rijesi. [Enes Ljevakovié, ,,Pitanja i odgovori“, Preporod
971 (9/2012), str. 11]

41 Usp. Enes Ljevakovié, ,,Pitanja i odgovori®, Preporod 888 (22/2008), str. 13.

42 Usp. Jenny Berglund, ,,Princely Companions or Object off Offense, The Dog’s
Ambiguous Status in Islam*, Society & Animals 22 (6/2014), str. 545-559.

43  Usp. Isto, str. 553.

44  Usp. Sarra Tlili, ,,The Canine Companion of the Cave: The Place of the Dog in
Qur’anic Taxonomy*“, Journal of Islamic and Muslim Studies 3 (2/2018), str. 44-59.
45 Usp. J. Berglund, Princely Companions or Object off Offense, The Dog’s Ambig-
uosus Status in Islam, str. 553.

46 Usp. N. Hofer, Dogs in Medieval Egyptian Sufi Literature, str. §1.
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kako bi bio vodi¢ u dZzamiju. S tim da su, kao $to smo naveli, ve¢ naci-
njeni znacajni koraci u Ujedinjenom Kraljevstvu.

Kada je danas u pitanju pas i njegova sveza s ¢ovjekom, javlja se
zahtjevno teolosko-moralno i bioeticko pitanje, a to je: Sto uciniti s lju-
bimcem koji je u terminalnoj fazi? Zivotinje, zapravo konkretno psa,
pod odredenim uvjetima, shodno misljenju trenutnog Fetvai-emina
(povjerenika za religiozno-pravna pitanja) dr. Ahmeda Purdic¢a, do-
pusteno je eutanizirati. Tako u slucaju da pas trpi bol od neizljecivih
bolesti, dopusteno ga je eutanazirati. Navedeni proces eutaniziranja
neophodno je sprovesti uz adekvatnu veterinarsku skrb. Naime, ,,euta-
naziranje zivotinje koja ima neizljecivu bolest nije njeno mucenje niti
upropastavanje imetka“.4’

Na koncu, ¢esto se postavlja pitanje, posebice od strane ljubitelja
Zivotinja, $to ¢e se zbiti sa njihovim psima, mackama, kornjacama itd.,
kada uginu. Sukladno razumijevanju pojmova rith (duh, lat. spiritus) i
nafs (dusa, lat. anima), Qur’an priopc¢ava da ¢e sva Ziva bica biti oku-
pljena pred njihovim Gospodarom (Stvoriteljem) po ponovnom o0ziv-
ljenju, tj. da ¢e sva stvorenja biti okupljena pred Bogom na Dan Suda
(Ozivljenja).*® U muslimanskoj tradicijskoj literaturi se obi¢no uzima
primjer psa Qitmira iz ve¢ navedenog kazivanja o mladi¢ima pecine, o
kojemu se zbori da ¢e zajedno sa svojim suputnicima ljudima biti pro-
zivljen te s njima na koncu uveden u Raj. Tu vrstu posebnoga diskursa
najsuptilnije njeguje sufijska tradicija. U tom smislu se sasvim oprav-
dano otvara vjerovatno i krucijalno pitanje religiozno-metafizickoga
pocela svih stvorenja, a konkretno u nasem slucaju psa.

47 Usp. Ahmed Purdié, ,,Na pitanja odgovara®, Preporod 1247 (2023), str. 6.

48 [ urog ce se puhnuti, i umrijece oni na nebesima i oni na Zemlji, ostace samo oni
koje bude Allah odabrao, poslije ce se u rog po drugi put puhnuti i oni ce, odjednom,
ustati i ¢ekati. (Qur’an 39:68)

(Usp. Nadeem Haquea, Al-Hafiz Basheer Ahmad Masri, ,,The Principles of Animal
Advocacy in Islam: Four Integrated Ecognitions®, Society & Animals 19 (2011), str.
285-286).
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4. METAFIZICKO-DUHOVNI STATUS PSA
U TEOLOSKOM DISKURSU

Pitanje metafizicko-duhovnog statusa psa se u teologiji izravno na-
slanja na dogmu o Bozijoj pravdi i pravi¢nosti, koju su u muslimansko-
me misljenju u jednom razudenom teolosko-filozofskom smislu prvi
uveli mu ‘taziliti, prema ¢ijem teoloskom nauku Bozija pravi¢nost je
apsolutna. Prema tome teoloskom ucenju ne postoji niti jedan egzi-
stent koji bi kusao Boziji gnjev, a onda i kaznu, tek po Njegovoj ni¢im
uvjetovanoj Volji, nego radije po vlastitome izboru. Iako je navedena
teoloska Skola u povijesti muslimanske kulture i civilizacije izgubila
na snazi, odnosno i§¢eznula, ne samo radi teoloskog redukcionizma i
pokusaja govora o Bogu osobito jezikom ratia, ona ¢e ipak dati pod-
streka ne samo drugim teoloskim Skolama, ve¢ $to je i paradokslano
i tradiciji sufizma. Naime u povijesti muslimanskog misljenja sufij-
ski autori ¢e prethodno navedeni problem tj. pitanje Bozije pravde i
pravi¢nosti (al- ‘Adl) pozicionirati u jednoj sasvim novoj ravni, kojom
se postavlja druk¢ija paradigma razumijevanja pitanja Bozijeg odre-
denja. Ona ¢e intenzivno biti uvedena kroz teoloski nauk Ibn ‘Arabija
(u. 1240. g) o teolosko-egzistencijalnome monizmu ili Jedinstvu Bitka
(ar. wahda al-wugiid), koji Boziju sveopéu Milost promatra u njezinu
najpotpunijem obliku. Dakle, prema navedenoj teoloskoj doktrini to
je Milost koja jednako obuhvaca svaki atom, dusu, egzistent, tj. svaku
moznost (ar. mumkin), pa i onu koja se pojavno nadavala zlom, jer
»Moja Milost obuhvata sve“.*

lako, kako smo to ve¢ istaknuli, nije rijetkost da se u muslimanskoj
tradiciji pas povezuje sa nec€istocom, kako u Serijatskom tako 1 tjele-
snom smislu, potrebno je imati u vidu kako je cak i necisto¢a zapravo
akcident, Sto, dakako, posebno podcrtavaju ucitelji sufizma. Na ovome
tragu bismo izdvojili, na primjer, i pravorijek blagoslovljenog posla-
nika Muhammada kada je jednom prigodom govorio o ¢eSnjaku da
je rekao: ,,To je biljka ¢iji miris mi je neprijatan,*® $to znaci da nije
kazao ,,koja mi je neprijatna®, jer bit necega, teologijski motreno, ne
moze biti odbojna, nego samo ono $to se eventualno manifestira iz nje.

49 Usp. Qur’an 7:156.
50 Pravorijek o tome biljezi imam Muslim od Abii Sa‘ida.
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Prema tome, neophodno jeste prezirati samo nemoralno i destruktivno
svojstvo, a ne supstanciju bilo kojeg stvorenja.

Isto nacelo slobodno se moze prenijeti na svako stvorenje, a samim
time i na pse. Pas, Zivotinja o kojoj smo govorili u ovome radu je,
kao uostalom i sva druga ziva bica, prema religijskome ucenju jedno
od Bozijih znamenja, onih znamenja koja su prihvatila ponijeti polog
samo njima odreden, kojeg nije moguce shvatiti, prema religijskome
ucenju, razumom. To jeste jedan od temeljnih postulata sufijskoga na-
uka, kojeg sasvim slobodno mozemo osloviti teologijom ukljucivosti
a nikako iskljucivosti.

ZAKLIJUCAK

Od predhistorije ljudsko stvorenje i pas su vrlo ¢esto kohabitirali.
Njihov suodnos, a $to nam je poznato iz razli¢itih historijskih izvo-
ra, katkada se zasnivao na Cisto ekonomskoj koegzistenciji kao Sto je
na primjer pastirski pas, pas ¢uvar doma i zajednice, zatim ratnicki
pas, itd. No, valja istaknuti da su psi prije svega bili vjerni i odani
prijatelji ljudima. Izmedu ostalog, tijekom historije formirala se i po-
sebna skupina pasa koju danas nazivamo (ku¢nim) ljubimcima. Neki
od njih, narocito u okcidentalnom kulturnom arelu cesto naseljavaju
ljudske domove, dok u muslimanskoj kulturi i civilizaciji njacesée bo-
rave u kuénim dvoriStima u svojstvu psa ljubimca tj. avlijskog psa.
Ipak, fenomen psa kao kuénog ljubimca, koji je naroCito specifican
za zapadnu, tehnoloski razvijenu civlizaciju, zadnjih desetljeca sve
je ucestaliji i na naSim podrucjima pa tako i u Bosni i Hercegovini.
Zbog toga smo, izmedu ostalog, u ovome radu skrenuli pozornost na
jednu destruktivnu pojavu prvenstveno u bioetickome kontekstu, pa i
u teolosko-moralnome, a to je neodgovorno postupanje vlasnika pasa
prema svojim ljubimcima, Sto za kona¢ni produkt ima ostavljanje pasa
da se samostalno “snalaze* na ulicama bosanskohercegovackih gra-
dova. Dakle, zbog ljudskog nemara i neodgovornosti nerijetko dolazi
do pojave bioetickih problema poput pojave pasa lutalica i nezbrinutih
pasa. Razlozi za ove poteskoce nalaze se primarno u ljudima, odnosno
njihovoj neodgojenoj naravi, te potrebi da konstantno vladaju svime, a
samim time i animalnim svijetom i op¢enito okoliSem, a da pri tome ne
snose nikakvu vrstu odgovornosti.
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Osim u bioetickome kontekstu, u radu smo posebno prezentirali i
muslimansko-teolosko videnje navedene Zivotinje. Naime katkada su
se u muslimanskoj civilizaciji medu odredenim grupacijama musli-
manskoga populusa formirali negativni stavovi o psima, jer su na psa
ponekad gledali kao na necistu zivotinju. No, pas je u primarnome
izvoru religije islama, i to posebno u qur’anskoj stiri al-Kahf predstav-
ljen kao vijerni pratitelj i zaStitnik odabrane skupine vjernika. Poruka
o psu iz pomenute sure ukazuje da je i ova zivotinja na odredeni nacin
posebna, te da ju niukome slucaju ne treba promatrati u duhu necistoce,
ve¢ upravo posebnosti. Shodno tome, ¢ovjek kao krunsko stvorenje
Bozije bi trebao biti potkan svojim uverenjem (yagin), i samim tim od-
govorno se odnositi prema cjelokupnoj prirodi, ne destruirajuéi, nego
cuvajuci i njegujuci uspostavljeni kozmicki red u kojemu i pas ima
svoje mjesto.
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Abstract: In the first part of the text, attention was briefly drawn to the phe-
nomenon of dogs as pets on the one hand, and stray dogs on the other. In addi-
tion, certain examples of the strong relationship between the man and the dog
are given, both through history and in the era of postculture. The bioethical
problem of the relationship between people and stray dogs in Bosnia and Her-
zegovina is especially explored, at the same time emphasizing the ethical and
moral (ir)responsibility of former dog owners. While reflecting on the afore-
mentioned content, apart from the bioethical perspective, this topic was also
considered from the perspective of the Muslim Tradition, i.e. the theology of
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the prism of integrative bioethics.
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Abstract: Interreligious bioethics examines the ethical issues arising from
the applications of biotechnology and genetic engineering at the beginning,
maintenance, and prolongation of human life through the prism of multiple
religious traditions and perceptions. It also examines issues concerning the
natural environment, as well as the living beings that inhabit it. Specifically,
interreligious bioethics tries to identify points of convergence and possible
compromises among different religious traditions on bioethical questions,
such as abortions, artificial fertilization, surrogate motherhood, experiments
on humans, and animals, the protection of the natural environment, and the
cremation of the dead. In this context, it seeks to enhance understanding and
cooperation between different religions on bioethical issues, promoting mu-
tual respect and understanding. Its importance has grown due to globaliza-
tion and the increasing interdependence between societies, as well as due to
the rapid developments in medicine and biotechnology that pose new ethical
questions. In this spirit, the present article refers on the one hand to the value
of interreligious bioethics in contemporary multicultural societies and on the
other hand examines the challenges and prospects that exist, aiming at the
creation of an Interreligious Committee on Bioethics.

Keywords: Interreligious bioethics, bioethical issues, interreligious dialogue

1. INTRODUCTION

In our era, bioethics faces a plethora of challenges that arise from
the rapid developments in biotechnology and genetic engineering.
These advancements do not simply confront us with technical issues,

1 Author’s e-mail address: dr.ioannis.ladas@ahos.edu
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but they pose profound ethical questions regarding the inception, main-
tenance, and prolongation of human life, the protection of the natural
environment, and the dignity of the living beings that reside within it.
Interreligious bioethics, which is the subject of this article, seeks to
negotiate these ethical issues through the prism of multiple religious
traditions and perceptions.

The significance of the interreligious approach to bioethics has in-
creased in the context of globalization and the growing interdepend-
ence of societies, where religious pluralism and cultural diversity are
more evident than ever. At the same time, the rapid developments in
the fields of medicine and biotechnology generate new ethical ques-
tions that traditional moral guidelines struggle to answer effectively.
Thus, interreligious bioethics attempts to bridge various religious tra-
ditions, seeking points of convergence and possible compromises to
promote mutual respect and a deeper understanding of bioethical is-
sues on a global scale. In this context, it aims to enhance cooperation
between different religions on bioethical matters. Indeed, bioethics is
perhaps the most suitable forum for the meeting of the three monothe-
istic religions since the way they handle the basic issues of the life of
living beings is roughly the same, and the differences refer to specific
issues. In this spirit, the present article refers, on the one hand, to the
value of interreligious bioethics in contemporary multicultural socie-
ties and, on the other hand, examines the challenges and prospects that
exist, aiming at the creation of an Interreligious Bioethics Committee.

2. THE SPECIFICITIES OF AN INTERRELIGIOUS
PERSPECTIVE ON BIOETHICS

An interreligious view of bioethics is directly dependent on the re-
ligious perspective that one chooses to follow. Christianity evaluates
bioethical issues differently than Islam, Judaism, Buddhism, and Hin-
duism do. The fact that the aforementioned religions may arrive at the
same evaluative judgments does not negate that they start from different
backgrounds and use different criteria and principles. The difference is
comprehensive, given that there is a different theological framework.
Orthodox Christian bioethics is embedded in an experiential (not sen-
sory) or intellectual theology, which perceives the right, the good, and
the virtuous in terms of the sacred. For example, the prohibition against
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the destruction of a zygote or embryo in the East does not depend on
any doctrine of ensoulment; therefore, the adopted bioethics is more
spiritual and therapeutic than moralistic and legalistic. In the same way
that the physics of Newton and Einstein are separated by fundamen-
tally different paradigms so that basic terms such as time, space, mass,
and energy have different meanings, the same occurs in relation to the
various Religions. Taking into account the different theological frame-
works, the “same term” can have different extensions. In any case, be-
fore we examine bioethical issues on an interreligious level, we must
decide which religions we intend to choose and, more specifically,
which particular perspective. We may examine an issue in Orthodox
Christianity and Sunni Islam or in Roman Catholicism and Buddhism?.
In the interreligious examination of bioethical issues, we must bear
in mind that each religious approach to bioethics, when severed from
the theology of each religion, is interpreted as a specific research area
conducted within certain academic frameworks with the guidance of
scientific standards. In this sense, a religious bioethics is the specific
field of study around religion, within which anyone with the desire,
intelligence, appropriate knowledge, and capability can advance and
distinguish themselves as a religious bioethicist. Such bioethics will
be religious to a limited extent, as it starts with certain doctrinal and
moral presuppositions. However, religion will no longer constitute the
“flavor” of God, but rather a kind of autonomous scientific inquiry?.
This fact reveals why religious bioethics was unable to provide
moral guidance for the new high-technology medicine and found itself
unable to meet this demand, as there was not one unified Religion.
For instance, the Texan philosopher and bioethicist Herman Tristram
Engelhardt (1941-2018) argued that Christianity was not in a posi-
tion to provide clear guidance, as there were many perspectives and
everyone could choose from these the one that endorsed their own
choice. Essentially, the “division” weakened the voice of Christianity,
as through this “variety” anyone could choose what satisfied them the
most. If someone wished to find religious endorsement of artificial in-

2 Engelhardt, Herman Tristram, After God: Morality and Bioethics in a Secular Age,
St Vladimir’s Seminary Press, New York 2017, p. 408-9.

3 Engelhardt, Herman Tristram, The Foundations of Christian Bioethics, M & M
Scrivener Press, Austin 2000, p. 266.
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semination by sperm donation, it sufficed to seek out the appropriate
Christian theologian®.

The main Christian Confessions appeared to disagree among them-
selves even about what it means to be Christian, at the same time that
they had abandoned or rejected the age-old solutions to ethical dilemmas.
Even the very words used by Christian theologians did not have a com-
mon meaning. Just as Einstein (1879-1955) and Newton (1643-1727)
used the same terms, e.g., space, time, mass, energy, but with entirely
different meanings, so did Christian theologians use terms like baptism,
Eucharist, Church, Holy Scripture, sin, and salvation. The same exactly
happened with Islam, as Sunni and Shi’a Islam differ in their approach
to bioethical issues. For example, Sunni Islam prohibits surrogate moth-
erhood, while Shi’a Islam accepts it under certain conditions®.

Religious bioethics, in this way, lost the opportunity to offer moral
guidance in modern health policy, because religions found themselves
divided and unable to propose a morality — or rather, they did not know
which morality to choose. A consequence of this fact was the questio-
ning of their ability to participate in the modern world. However, the
climax was the consideration of Religion as a threat to a democratic
and organized state because traditional religions: 1. seek answers to
ethical issues more within a hierarchical structure than in individual
logic and choice, 2. emphasize differences and do not encourage the
emergence of an ethical consensus, 3. offer a morality opposite to that
of the secular world, and 4. are unable to guide the public policy of
secular pluralistic societies®.

The gap between traditional and post-traditional religion and socie-
ty led religious ethics to become even more pluralistic, further compli-
cating the situation. Traditional Roman Catholics, Episcopalians, and
Presbyterians found more elements dividing them from liberal moral
theologians than those separating them from each other. On the other
hand, every interested party was faced with the multiple approaches of
the Western Churches, while Roman Catholics and Protestants did not
share a common understanding, for example, about what is ethically

4 Idem, 59.

5 Engelhardt, Herman Tristram, “Why Ecumenism Fails: Taking Theological Differ-
ences Seriously,” Christian Bioethics 13, no. 1 (2007), p. 26.

6 Engelhardt, Herman Tristram, The Foundations of Christian Bioethics, p. 59-60.
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at stake regarding contraception, sterilization, or assisted reproduction
through a third party. Theologians were divided among themselves:
some distinguished the creation of the embryo from the fertilization
process, thus allowing abortion at the initial stage when necessary or
desired, as well as in vitro fertilization, cryopreservation, and all sorts
of experiments for therapeutic or other purposes. Consequently, in an
era that endorses diversity, Christian bioethics, and especially its tradi-
tional version, showed significant disagreements’.

In such a case, Christian bioethics offered to divide not only Chris-
tians from non-Christians but also Christians among themselves. The
same exactly happened with Islamic bioethics, which also offered to
divide Muslims from non-Muslims, as well as Muslims among them-
selves. In this way, a risk to the fabric of a peaceful society was created,
at least seemingly, and thoughts about a future cultural war emerged,
making religious bioethics suspect®.

The above resulted in the religiosity of a religious bioethics itself
becoming problematic. Some theologians, as if wanting to overcome
the difficulties of a religious bioethics that was, however, excessively
religious, rushed to bridge the differences, claiming that there is noth-
ing that morally separates a religious from a secular bioethics. Notable
examples include theologians Joseph Fuchs (1912-2005), who argued
that there is no “different morality for Christians and a different one for
non-Christians,” James Walter, who emphasized that “there is nothing
special or distinct about Christian bioethics on a fundamental level,”
and Charles Curran (1913-1978), who concluded that “non-Christians
can and indeed do arrive at the same moral conclusions and value the
same attitudes, dispositions, and goals as Christians.” Through these
efforts, the gap between religious and secular bioethics was healed,

7 Savvas Agouridis, “Bion0u. Ano v mAgvpd tov Opnokewwv (Bioethics. From
the side of Religions),” Utopia- Bimonthly edition of theory and culture, no. 42 (No-
vember — December 2000), p. 74. Engelhardt, Herman Tristram, The Foundations of
Christian Bioethics, p. 57-58.

8 Engelhardt, Herman Tristram, “Morality, False Consensus, and the Culture Wars:
The Social Impact of Moral Disagreements about the Use of Human Embryos, Human
Reproductive Technologies, and Human Genetic Engineering,” Paper presented at the
ISESCO, University College London, January 25, 2005. Engelhardt, Herman Tristram,
The Foundations of Christian Bioethics, p. 57-58.
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and the moral distance between Christian, Islamic, Jewish, Buddhist,
Hindu, and secular bioethics began to disappear®.

3. THE PROBLEM OF ELIMINATING DIFFERENCES

While initially perceived as pluralistic, diverse, and potentially
threatening, religious bioethics seemed capable of unification through
reason and recognized as equivalent to secular ethics in its content,
affirming the moral similarity of all people. The logical and reason-
able question arising from the “elimination” of differences between
religious and secular Bioethics is whether being a Christian, Muslim,
Buddhist, etc., bioethicist entails the same distinctiveness as simply
being a Christian, Muslim, Buddhist, etc. And if Christian, Islamic, and
Jewish bioethics differ from secular bioethics, shouldn’t their content
also differ? Shouldn’t they have different positions on abortion, med-
ically assisted reproduction, etc., considering any violation of moral
rules is seen by religion as disobedience to God and distancing from
Him? Righteous Christianity, for example, as Engelhardt suggests, ad-
vocates that through a life in Christ, one is discipled in Christian bio-
ethics, which is not an academic field alien to everyday life, because
Christian bioethics constitutes a Christian way of living, experiencing,
and addressing sexuality, procreation, pain, illness, healthcare servic-
es, and death. Correct teaching of Christian bioethics can be achieved
through ascetic and liturgical life, understanding its proper dimension.
Otherwise, access to bioethics will be one-sided and incomplete, if not
mistaken, whenever it is perceived as a set of doctrines to be taught,
a set of principles to be analyzed, or a set of disagreements to be re-

9 Fuchs, Josef, “Is There a Christian Morality?” in Readings in Moral Theology no.
2: The Distinctiveness of Christian Ethics, ed. Charles E. Curran and Richard A. Mc-
Cormick, Paulist Press, New York 1980, p. 1-14. Walter, James, “Christian Ethics:
Distinctive and Specific?,” in Readings in Moral Theology no. 2, ed. Charles E. Curran
and Richard A. McCormick, Paulist Press, New York 1980. Curran, Charles, Catholic
Moral Theology in Dialogue, University of Notre Dame Press, Notre Dame 1976, p.
20. Herman Tristram Engelhardt, The Foundations of Christian Bioethics, 60.
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solved. Christian bioethics is not merely a philosophy but lives within
the indivisible tradition of theology!°.

The approach of both religious and secular bioethics undoubtedly
benefited the latter, leading to the weakening of the former. Secular bio-
ethics became more attractive, either because a religious bioethics con-
tinued to have its particularities and thus remained polyphonic, making
it problematic for policy-makers in contrast to the unifying function of
the secular, which they preferred, or because religious ethics essential-
ly became equivalent to secular ethics and thus could be adequately
approached through a secular philosophical reflection. Consequently,
religious bioethics would be either divisive and dangerous or harmless
and irrelevant. In any case, a secular bioethics is preferred over a dis-
tinct religious one, given that for some, the former even constitutes a
religious choice, as its claims and promises are global and universal'’.

A study into the roots of secular ethics reveals its failure to provide:
1. harmony between the right and the good, 2. the motivation to be
moral, and 3. a normative content for ethics. This is because, in the
absence of a normative standard, an ethical viewpoint is nothing more
than a particular amalgam of moral perceptions. Without a foundation-
al or normative framework to anchor its principles, secular ethics may
struggle to offer a cohesive and compelling ethical system that con-
vincingly integrates what is considered “right” with what is considered
“good,” motivates individuals to act ethically beyond personal or soci-
etal benefit, and provides a substantive normative content that guides
ethical decision-making!'2.

Kant (1724-1804), according to Engelhardt, attempted to eliminate
traditional faith, while Hegel (1770-1831) tried to place it within the
logical dialectic, and Kierkegaard (1813-1855) sought to ground it in
an act of will. Kant’s Christianity is devoid of internal passion to guide
the ethics of all rational beings, whereas Hegel’s Christianity lacks the
transcendent metaphysical depth to redefine religious passion in phil-
osophical terms. On the other hand, Kierkegaard’s Christianity does

10 Engelhardt, Herman Tristram, “What is Christian about Christian Bioethics?
Metaphysical, Epistemological, and Moral Differences,” Christian Bioethics 3 (2005),
p- 241. Engelhardt, Herman Tristram, The Foundations of Christian Bioethics, p. 61-63.
11 Engelhardt, Herman Tristram, The Foundations of Christian Bioethics, p. 63-64.
12 Engelhardt, Herman Tristram, After God: Morality and Bioethics in a Secular Age,
p- 86. Engelhardt, Herman Tristram, The Foundations of Christian Bioethics, p. 39.
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not sufficiently provide Christian knowledge, born of faith, which can
ground the individual in the highest ethics of an absolutely transcend-
ent personal God. These approaches represent attempts to restore the
unity of ethics and discover the normative ethical authority'®.

The unity that secular bioethics ostensibly provides is, in reality,
vacuous, because there are as many secular interpretations of ethics,
justice, and integrity as there are religions. There is no common ethics
and bioethics, and people have fundamental disagreements regarding
their content. Secular ethics has proven to be fragmented, diverse, and
incapable of providing a clear, definitive, binding, unique, and logi-
cally justified content both in ethics and in bioethics. This situation
underscores the challenges of establishing a universally accepted eth-
ical framework in a pluralistic society where varying philosophical
perspectives offer different answers to fundamental ethical questions'*.

The propositions one can support, depending on the ethics and bio-
ethics chosen as a model, are dramatically different. In reality, there is no
normative concept or description of justice in healthcare provision that
is universally accepted or definitively justified. For example, there are
profound disagreements regarding the appropriateness of assisted repro-
duction through a third party. Additionally, there is no agreement on how
to address these difficulties and establish a comprehensive ethics along
with the corresponding bioethics. This situation highlights the complexi-
ty and diversity of ethical perspectives in modern societies. It emphasizes
the need for ongoing dialogue among different ethical systems to explore

13 See related: Engelhardt, Herman Tristram, “Kant, Hegel, and Habermas: Re-
flections on ‘Glauben und Wissen’,” The Review of Metaphysics 63, no. 4 (2010), p.
871-903. Engelhardt, Herman Tristram, The Foundations of Christian Bioethics. p.
39, 139 158. Engelhardt, Herman Tristram, “Moral Obligation after the Death of God:
Critical Reflections on Concerns from Immanuel Kant, G. W. F. Hegel, and Elisabeth
Anscombe,” Paper presented at the Conference on Moral Obligation, Bowling Green
State University, November 15, 2008. Engelhardt, Herman Tristram, “Reason and
God: Some Critical Reflections on Kant, Hegel, Habermas, and Ratzinger,” Lecture
presented at the International Academy for Philosophy, Liechtenstein, May 26, 2008.
14  Engelhardt, Herman Tristram, “The Recent History of Christian Bioethics Criti-
cally Reassessed,” Christian Bioethics: Non-Ecumenical Studies in Medical Morality
20, no. 2 (August 2014), p. 156. https://doi.org/10.1093/cb/cbu018. Engelhardt, Her-
man Tristram, The Foundations of Christian Bioethics, p. 83-84. Engelhardt, Herman
Tristram, “A Skeptical Reassessment of Bioethics,” in Bioethics Critically Reconsid-
ered, ed. H. T. Engelhardt, Springer, Dordrecht 2012. https://doi.org/10.1007/978-94-
007-2244-6_1.
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common ground and resolve disagreements. Establishing a comprehen-
sive ethical framework that addresses the complexities of bioethical is-
sues requires a collaborative approach that respects the diversity of moral
viewpoints while striving for a consensus that upholds the fundamental
principles of human dignity, justice, and the common good".

Bioethics seems to proceed, Engelhardt contends, as if there is a
common moral background accepted by everyone. Many seem to eas-
ily dismiss the problems bioethics faces and are impressed by its ap-
parent success. Those who act in this way always hope for a common
ethics and commit to acting in accordance with this hope. It’s a tragic
irony that the era which celebrates cultural diversity barely recognizes
ethical diversity. Engelhardt, analyzing and evaluating the situation,
concludes that according to the current tactic, we either deny/ignore
the significance of disagreement or marginalize those who disagree. In
any case, he believes that little room is provided for a parallel search
for a different ethical perspective. For instance, he implies that parallel
health care systems could be established, operating based on different
interpretations of morality and human well-being. Instead, Engelhardt
emphasizes, we fail to acknowledge diversity and offer no social space
where an alternative approach to ethics, justice, and well-being could
be pursued. Engelhardt clarifies that the modern denial or inability to
recognize diversity in morality should not necessarily be interpreted
as hypocrisy or a conscious choice. It may be due to our intense and
unconscious desire to justify a particular ethics that authorizes us to
choose the public policy we wish to dominate. In this way, despite
real and persistent ethical disagreement, we demand a secular ethical
consensus that legitimizes public policy and the clinical role of bioeth-
icists. When we deny the differences, the findings supported by state
ethics committees seem to stem from a common morality recognized
by all. However, if diversity is recognized, we must admit that secular
bioethics is characterized by the same profound multiplicity encoun-
tered in every religious approach.'®.

15 Engelhardt, Herman Tristram, The Foundations of Christian Bioethics, p. 84.
Engelhardt, Herman Tristram, “Sin and Bioethics: Why a Liturgical Anthropology is
Foundational,”Christian Bioethics 1 (2005), p. 222.

16 Engelhardt, Herman Tristram, “Consensus Formation: The Creation of an Ideol-
ogy,” Cambridge Quarterly of Healthcare Ethics 11 (2002), p. 7-16. Engelhardt, Her-
man Tristram, The Foundations of Christian Bioethics, p. 84-87. Engelhardt, Herman
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Thus, secular bioethics is often seen as more appealing than any
religious bioethics, including Orthodox Christian ethics, as the secular-
ization of culture makes a religious bioethics less attractive as a source
of moral guidance. A religious bioethics sometimes contrasts with the
view that society should be open, liberal, and pluralistic. This leads
to traditional religious approaches being perceived as unacceptable,
bothersome, and ultimately rejected. This trend reflects a broader cul-
tural shift towards secularism, where ethical and moral frameworks are
increasingly sought in non-religious, rational, and universal principles
that are supposed to accommodate a wider range of beliefs and life-
styles within a diverse society'”.

4. CONCLUSION

Bioethical issues undoubtedly have the potential to bring all reli-
gions closer together, provided that each religious bioethics remains
authentically religious and does not attempt to erase differences, there-
by altering its principles. Believers must unitedly recognize the dif-
ferences, because what they disagree on is actually what unites them.
In this way, interreligious bioethics can become a distinct scientific
branch, enabling a detailed and meticulous reference and analysis of
bioethical issues that are now posed globally.

This approach emphasizes the importance of maintaining the in-
tegrity of each religious tradition’s ethical teachings while engaging
in dialogue and collaboration on common bioethical challenges. By
recognizing and respecting the diversity of moral perspectives, an in-
terreligious bioethics can offer valuable insights into the ethical con-
siderations of modern medicine and technology, fostering a richer
understanding of human dignity, justice, and the common good. This
collaborative effort can help to ensure that bioethical deliberations are

Tristram, “A Skeptical Reassessment of Bioethics,” in Bioethics Critically Reconsid-
ered, ed. H. T. Engelhardt, Springer, Dordrecht, 2012. https://doi.org/10.1007/978-94-
007-2244-6_1.

17 Engelhardt, Herman Tristram, The Foundations of Christian Bioethics, p. 57.

In Engelhardt’s work, the term “traditional” is equated with the Church of the first
Seven Ecumenical Councils, which is today found in the Orthodox Christian Church.
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enriched by the wisdom of various religious traditions, contributing to
a more compassionate and ethical global society!s.

It is indeed encouraging that religions today have the potential to
offer much more than they have already provided because: 1. their
beneficial impact is now historically recognized, 2. the disempowered
person of the 21st century is psychologically more apt to receive their
message, and 3. they feel obligated for a comprehensive and system-
atic engagement with bioethical problems, both for informing their
own faithful, who are called to coexist with modern challenges, and
for dialogue with science and contemporary secular society. Moreover,
even within various religions, the differences often do not concern the
essence of the issue but the method of managing the issue'.

This potential signifies a critical opportunity for religious commu-
nities to contribute positively and significantly to the global conversa-
tion on bioethics. By emphasizing the universal values shared across
different faiths—such as compassion, respect for life, and the pursuit of
justice—religions can enrich bioethical discussions with perspectives
that ground ethical considerations in deeper philosophical and spiritual
contexts. Furthermore, acknowledging that differences often lie in ap-
proach rather than fundamental ethical concerns suggests a pathway
for constructive interreligious dialogue and collaboration, promoting
a more inclusive and empathetic approach to addressing the complex
bioethical challenges of our time.

When there are certain (apparent or real) differences in handling
bioethical issues within a religion that has a unified faith, the problem
becomes more pronounced concerning other religions, both towards
others and among themselves. In examining the bioethical contempla-
tion on an interreligious level, we recognize that the Churches of the
West were the first to be concerned and engage with these issues. Many
years later, the Orthodox East followed, albeit slowly and cautiously.

This delay in engagement could be attributed to various factors, in-
cluding historical, cultural, and theological differences that influence

18 Engelhardt, Herman Tristram, “The Recent History of Christian Bioethics Crit-
ically Reassessed,” Christian Bioethics 20, no. 2 (2014), p. 159. Nikolaidis, Apos-
tolos, Religions and Ethics. From the Ethics of Religion to the Ethics of Religions
—[Opnoxeies kou HOwny Awo v HOikn ¢ Opnokeiog oty HOwn twv Opnoxeimv],
Grigoris Publications, Athens 202., p. 279.

19 Engelhardt, Herman Tristram, The Foundations of Christian Bioethics, p. 37.
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how each religious tradition approaches bioethical dilemmas. The pro-
active stance of Western churches may reflect their historical engage-
ment with the Enlightenment and the resulting challenges and questions
posed to traditional religious beliefs by scientific advancements. In
contrast, Orthodox and other Eastern traditions may approach these is-
sues from different philosophical and theological starting points, which
might explain their more cautious engagement with bioethical issues.

Regardless of the timing or approach, what is clear is that all reli-
gious traditions now face the imperative of addressing complex bioeth-
ical issues. The global nature of these challenges, such as genetic engi-
neering, end-of-life care, and biotechnology, requires a collective and
collaborative effort from all faith perspectives. Recognizing the valu-
able insights each tradition brings can enrich the bioethical discourse,
fostering a deeper understanding and more holistic approaches to these
pressing issues?.

An interreligious perspective on bioethics appears to unify rather
than divide religious contemplation, as a convergence of opinions and
identities is observed in several bioethical issues. Through dialogue,
religions will discover that their commonalities outweigh their differ-
ences, as the examination of bioethical issues at an interreligious level
reveals both converging and diverging theories, which can be classified
as follows: a. Issues that almost all religions agree on, b. Issues that
almost all religions condemn, c. Issues where there is a completely
different view among all religions. This fact is best demonstrated by
the examples mentioned below?'.

a. Almost all religions: 1. converge on the origin of life, 2. accept
God as the unique source of life, 3. agree that God is the Lord of life,
4. refer to its sanctity, 5. emphasize the respect for human dignity.
Additionally, all agree that: 6. their intervention in bioethical issues
is necessary, 7. their voice is essential for preventing potential scien-
tific arbitrariness that could cause problems to humans and society,
8. they are compelled to express their opinion, 9. they must present
their positions in the media, 10. they should participate in public dia-
logue. Moreover, 11. they advocate for medical and biotechnological

20 Idem, p.37.
21 Nikolaidis, Apostolos, Awo i [éveon ¢ty Leventikn [From Genesis to Genetics],
Grigoris Publications, Athens 2005, p.47.
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research, considering: 12. science is a gift from God to humans, 13.
necessary limitations must be set to avoid deviation, 14. medical ethics
must be observed in research. They also agree on specific bioethical
issues such as 15. transplants, where we have (with some caveats) full
acceptance. There are also issues where almost two (or more) religions
or denominations agree, as they examine the bioethical contemplation
through their common tradition, which is stronger than the differences
that appeared over time. For example, the Orthodox and the Roman
Catholic Church: 1. agree that life begins at the moment of conception,
2. accept prenatal testing, which could diagnose and rectify any prob-
lem with the fetus. Both condemn: 3. homosexuality as a choice, while
its natural imposition is problematic, 4. contraception, considered as
an obstruction of life, 5. active euthanasia, fighting against its legaliza-
tion, considering it either murder or voluntary suicide. A more concil-
iatory stance is maintained on passive euthanasia??. The Roman Catho-
lic Church accepts it when it occurs in the effort to limit pain and is for
the benefit of the patient, and the Orthodox Church is moving in this
direction. Regarding 6. assisted reproduction, the Orthodox Church
seems to conditionally accept only homologous fertilization, while it
rejects heterologous fertilization and the use of a surrogate uterus. The
Roman Catholic Church appears to maintain the same stance and is
opposed to the concept of extracorporeal life. Notably, the Orthodox
Church stands strictly against heterologous fertilization and does not
hesitate to even discuss adultery, considering the consequences it may
have either against paternity or maternity, respectively. Additionally,
both 7. do not accept the cremation of the dead®.

22 See related: Van der Haak, Donovan, “Death Anxiety, Immortality Projects and
Happiness: A Utilitarian Argument Against the Legalization of Euthanasia,” Conatus —
Journal of Philosophy 6 (2021), p. 159-74. https://doi.org/10.12681/cjp.24316.

23 Nikolaidis, Apostolos, Awo  'éveon oy I'everikn [From Genesis to Genetics],
p. 48-53. Vantsos, Miltiadis, “®épata Bionbikilg — 'H 0éon tiig Popotokaboikiig
"ExxAnoiag [Bioethical Issues — The position of the Roman Catholic Church]” PhD
diss., University of Thessaloniki 2002, p.13-47, 48-77, 141. Hatzinikolaou, Nikolaos,
Metropolitan of Mesogaia and Lavreotiki, AAM AoV pédn — Ol petapooyeboelg 6tod
@&d¢ tiig ‘OpHOdoENg Oeoroyiog Tig Lwflg [Members of One Another — Transplants in
the Light of Orthodox Theology of Life], Center for Biomedical Ethics and Deontology,
Athens 2005. Vantsos, Miltiadis, H iepéma tiig {ofic — [Tapovsiaon kol a&oldynon
ano droyn Opbodoéng HOwkig 1@V Oécewv tiig Popatokaborikiig Exkinciog yud T
Buon0wm [The sanctity of life — Presentation and evaluation from an Orthodox Ethical
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b. Almost all religions condemn: 1. the religionization of science,
2. experiments on humans, while reservations are held regarding ex-
periments on animals, 3. suicide, with the exception of self-sacrifice,
the content of which varies, 4. abortions, which are most often charac-
terized as murder, 5. reproductive cloning, with the common argument
that in doing so, humans attempt to substitute God, 6. interventions in
the embryo for the introduction of desired characteristics, 7. Experi-
ments serving the purposes of science but cause harm to the embryo, 8.
plastic surgeries for complete facial change, however, aesthetic inter-
ventions that improve and perfect the human image with always godly
motives are positively valued. The issue of brain death causes prob-
lems, as scientists cannot speak with certainty about when someone is
“irreversibly” dead. The Orthodox Church maintains a waiting stance
and awaits the answer from science. Pope John Paul II, in a speech in
2000, accepted brain death as the death of a person, as do some Prot-
estant denominations.?.

Up to this point, it was observed that there is -more or less- a con-
vergence of opinions among almost all religions on several bioethical
issues. However, as mentioned, there are issues where there is a com-
pletely different view from almost all religions. Of course, significant
differences also exist within a single religion, such as between the Or-
thodox and the Roman Catholic Church, as well as between the Ortho-
dox, the Roman Catholic Church, and the Protestant Denominations®.
For instance, the approach of the Orthodox Church is entirely different
from the positions of some Protestant Churches regarding: 1. the be-
ginning of life (when it is associated with the ensoulment of the em-
bryo), 2. contraception (when it is considered a right and responsibility

perspective of the positions of the Roman Catholic Church on Bioethics], Kornilia
Stakianaki publications, Thessaloniki 2010, p. 147, 176, 301. Nikolaidis, Apostolos,
Amd ) ['éveon ot Tevetikn [From Genesis to Genetics], p. 50-51.

24  Vantsos, Miltiadis, “@¢pota Bionbwiic — H 0éon il Popotoxadoikilg
"ExxAnoiag [Bioethical Issues — The position of the Roman Catholic Church],” p. 83,
276. Nikolaidis, Apostolos, Ao i ['éveon oty Ievetixy. From Genesis to Genetics, p.
48-53,159.

25 See related: Ladas, loannis, “Expanding Engelhardt’s Cogitation: Claim for Pan-
orthodox Bioethics,” Conatus — Journal of Philosophy 3 (2018), p. 9-15. https://doi.
org/10.12681/conatus.19397. Wildes, Kevin, “Bioethics and Reason in a Secular So-
ciety: Reclaiming Christian Bioethics,” Conatus — Journal of Philosophy 3 (2018), p.
129-45. https://doi.org/10.12681/conatus.19373.
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of the parents), 3. homosexuality (when it is not considered a sin), 4.
the cremation of the dead?.

In any case, the existence of different views should strengthen the
desire for dialogue and understanding of the positions and principles
that guide each religion. In this spirit, morally religious friends and
morally religious strangers must, unconditionally, examine with hon-
esty and zeal any possible opportunities for collaboration that exist.
The so-called loose morality, which affects the morally foreign (from
the ecclesiastical perspective), must be evaluated with objectivity and
with friendly feelings towards those who have a different choice. Sober
interreligious dialogue can significantly contribute to promoting mutu-
al trust, peace, and reconciliation. Given that Ethics and Bioethics are
in their post-God era, the establishment of an Interreligious Bioethics
Committee would be very promising?’.
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INTERRELIGIJSKA BIOETIKA:
IZAZOVI I PERSPEKTIVE

Sazetak: Interreligijska bioetika istrazuje eticka pitanja koja se javljaju pri-
menom biotehnologije i genetskog inzenjeringa u sferama pocetka, odrzava-
nja i produzavanja ljudskog Zivota kroz prizmu razli¢iih religijskih tradicija
i shvatanja. Takode se bavi pitanjima vezanim za prirodno okruzenje i Ziva
bica koja ga nastanjuju. Konkretno, interreligijska bioetika nastoji da utvrdi
tacke priblizavanja i mogué¢ih kompromisa medu razli¢itm religijskim tradi-
cijama povodom bioetickih pitanja kao §to su abortus, veStacka oplodnja, su-
rogat-majcinstvo, eksperimenti nad ljudima i Zivotinjama, zastita prirodnog
okruzenja i kremacija preminulih. U tom kontekstu, njen cilj je unapredenje
razumevanja i saradnje izmedu razlicitih religija u vezi bioetickih pitanja, pro-
movisu¢i medusbono postovanje i razumevanje. Znacaj interreligijske bioe-
tike raste zahvaljujuci globalizaciji i sve vecoj uzajamnoj zavisnosti izmedu
drustava, kao i zbog brzog razvoja medicine i biotehnologije, koji namece
nova eticka pitanja. U tom duhu, ovaj rad, s jedne strane, isti¢e vrednost in-
terreligijske bioetike u savremenim multikulturnim drustvima, dok s druge
strane ispituje postojece izazove i mogucénosti, usmeravajuci se ka osnivanju
Interreligijskog komiteta za bioetiku.

Kljuéne reci: interreligijska bioetika, bioetiCka pitanja, medureligijski dijalog
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AND DIFFERENTIATED THINKING
IN MEDICAL PRACTICE

Abstract: This article discusses different ways of thinking used in medical
practice. Authors analyze questions concerning medical decision making, and
examine impact they have on quality of medical care. First kind of thinking
under inquiring is algorithmic thinking. It is used by doctors when they adhere
to algorithms and protocols in making decision. Algorithms can standardize
diagnosis and treatment process, which can reduce risk of error and improve
efficiency of medical assistance. However, algorithmic thinking can lead to
standardized approaches, having as consequence ignoring of individual pa-
tient characteristics. Second kind of thinking that shall be examined is undif-
ferentiated thinking. Undifferentiated thinking can lead to missing important
diagnostic signs and inappropriate treatment based on subjective assumptions.
Third kind of thinking discussed in the article is differentiated thinking. Using
this kind of thinking, doctors take into account individual characteristics of
each patient and apply flexible approaches to diagnosis and treatment. Differ-
entiated thinking allows health care to be tailored to a specific situation, which

1 Author’s e-mail address: 22nara@mail.ru
2 Author’s e-mail address: mettini_e@rsmu.ru
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may increase its effectiveness. However, differentiated thinking requires that
doctors ought to have in-depth knowledge and experience, as well as the abil-
ity to analyze complex medical data. The article discusses relevance of differ-
ent kinds of thinking in medical practice and encourages doctors to develop
their differentiated thinking skills. It shall improve quality and efficiency of
medical care by taking into account individual needs of each patient.
Keywords: algorithmic thinking, undifferentiated thinking, differentiated
thinking, medical practice

Medical practice needs that doctors have both extensive medical
knowledge and skills allowing to analyze information, to draw con-
clusions, and to make decisions. In this process, thinking plays a key
role. In medical practice we can highlight some kinds of thinking hav-
ing their own characteristics and influence approaches to diagnosis and
treatment of patients.

Algorithmic thinking is a way of thinking using pre-established
algorithms and protocols. Doctors using algorithmic thinking follow
specific steps and rules when making decisions. This process can be
more efficient, when there are clear and predictable disease patterns.
Algorithms help to standardize diagnosis and treatment process, which
enhance efficiency and reliability of medical care’. However, standard-
ization can have some limitations. When a patient has particular phys-
iological treats, or non-standardized symptoms, the use of algorithms
alone may have as consequence missing of important information, or
may lead to inappropriate treatment.

Undifferentiated thinking is characterized by the use of one-size-
fits-all approaches to diagnosis and treatment*. Clinicians applying un-
differentiated thinking tend to treat patients as a whole, not considering
their individual specific treats and characteristics. Such approach can
lead to misdiagnoses and inappropriate treatment based on common
assumptions or stereotypes. Use of undifferentiated thinking may be
applied due both to short time that doctors can take to each patient and
lack of knowledge regarding specific nosology.

3 Kiesewetter, J. et al., “Knowledge is not enough to solve the problems — The role
of diagnostic knowledge in clinical reasoning activities”, p. 2.

4 Bhise, V. et al., “Defining and Measuring Diagnostic Uncertainty in Medicine: A
Systematic Review”.
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Differentiated thinking is a flexible and adaptive approach to diag-
nosing and treating patients. Doctors using differentiated thinking take
into account individual characteristics of each patient, analyze com-
plexities and non-standard situations, and apply flexible approaches®.
Differentiated thinking allows doctors to understand better causes of
disease, considering all available data, and formulate individualized
diagnosis and tailor-made treatment plans. Distinctive mark of differ-
entiated thinking is the ability to conduct additional research and make
unconventional decisions in complex cases.

For doctors it is important to be able to combine different types
of thinking depending on the situation and the patient. Algorithmic
thinking can be useful for making quick decisions or when there are
clear and predictable disease patterns. Undifferentiated thinking can be
reliable when there is not so much time to analyze information about
patient or there is scarce information about him. For best results in
medical practice, though, it is important to strive for differentiated
thinking in order to take into account the individual characteristics of
each patient and make flexible decisions in complex cases.

ALGORITHMIC AND UNDIFFERENTIATED
THINKING IN MEDICAL PRACTICE

In modern medical practice, doctors have to face a variety of tasks
requiring quick and accurate decision-making. To work efficiently
and improve quality of medical care, various approaches and thinking
strategies had been developed. One of such approaches is algorithmic
thinking. An algorithm is a sequence of instructions or actions leading
to the achievement of a certain goal. In medicine, algorithmic think-
ing is based on the use of standardized and proven procedures that
systematize doctor’s work. This approach decreases the likelihood of
errors, increases the predictability of outcomes, and standardizes med-
ical practice®.

However, along with algorithmic thinking, doctors also rely on un-
differentiated thinking. This approach lies in flexibility and creative
problem solving. Using their experience, intuition, and critical analysis

5 Chavda Cook, C. E., Décary, S., “Higher order thinking about differential diagnosis”
6 Margolis, C. Z., “Uses of clinical algorithms”.
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of data, doctors, can take unconventional steps and apply customized ap-
proaches, especially in complex and unusual clinical cases. Combination
of algorithmic and undifferentiated thinking is optimal when applied to
medical practice. Algorithms and standardized procedures help doctors
to organize his or her work, build a knowledge base, and make effective
use of existing experience and established standards. At the same time,
undifferentiated thinking enables doctors to be flexible and creative, find
non-standard solutions and adapt to changing circumstances.

Thus, the application and combination of algorithmic and un-
differentiated thinking’ in medical practice is an important factor in
providing quality and effective medical care to patients. Continuous
development and training of doctors in both approaches has a high
relevance and help to achieve optimal results®. Both approaches have
their meaning and application, and their combination allows doctors to
make effective decisions and achieve reliable outcomes.

Algorithmic thinking is based on use of standard procedures and se-
quences of steps that have been developed and tested for specific situa-
tions and practices. An algorithm is a sequence of steps or instructions
designed to solve a certain task or achieve a certain goal. In medicine,
algorithms are widely used to systematize and standardize patient care
processes. This approach can be particularly efficient in routine and
typical clinical scenarios where there are many data and experience
that have been already validated. Algorithms allow clinicians to sys-
tematize their actions, decrease the likelihood of errors and providing
consistency in practice. They become the basis for standardization and
provide patients with uniform and quality care.

However, undifferentiated thinking also plays an important role in
medical practice. This approach relies in the flexibility, intuition and
creative thinking of doctors. Undifferentiated thinking can be applied
in complex and non-standard situations where standard algorithms and
procedures may be insufficient or inapplicable’. Doctors, using their
experience, expertise, and analytical skills, can ask questions, seek

7 Bhise Bhise, V. et al., “Defining and Measuring Diagnostic Uncertainty in Medi-
cine: A Systematic Review”, p. 105.

8 Leeds Stuart et al., “Teaching heuristics and mnemonics to improve generation of
differential diagnoses”.

9 Small, etal., “SPIRALS: an Approach to Non-Liner Thinking for Medical Students
in the Emergency Department”.
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“out-of-the-box solutions”, and make decisions based on specific pa-
tient needs and conditions.

The combination of algorithmic and undifferentiated thinking al-
lows doctors to use the best aspects of both approaches. Algorithms
and standardized procedures give structure and order to a medical de-
cision, ensuring reliability and consistency. At the same time, undif-
ferentiated thinking allows doctors to be flexible, innovative, and find
unconventional solutions to complex situations. As a result, the effec-
tive application and combination of algorithmic and undifferentiated
thinking facilitates high performance in medical practice. Doctors can
use algorithms and standards as a basis for basic decisions, and apply
undifferentiated thinking to individualized and innovative approaches
to patient care. The role of algorithms in medicine has several aspects.

First, algorithms help to systematize and structure medical knowl-
edge and processes. Medical practice has a variety of indicators, symp-
toms, and treatment techniques, and algorithms give doctors chance to
determine the sequence of actions and ensure uniformity in the provi-
sion of medical care.

Second, algorithms help to improve the quality of care. Through
standardization and systematization, Doctors can use validated and op-
timized algorithms to make decisions based on best clinical practices.

Third, algorithms facilitate learning and sharing among medical
professionals. They can be documented and used to train not skilled
doctors or as a guide to advise colleagues. This helps to maintain a
uniform level of knowledge and professionalism in the medical field'.

However, it should be highlighted that algorithms cannot fully re-
place the professional and intuitive decisions of doctors. Every patient
is a physiological unique, and medical situations can be complex and
non-standardized. In such cases, doctors can use their knowledge, expe-
rience and intuition to make decisions based on specific circumstances.

The use of algorithms and standardized procedures in medicine has
a number of significant advantages.

1. Improving the quality and safety of patient care: Algorithms

provide doctors and medical staff with clear and consistent in-
structions for diagnostic and treatment procedures. This is a way

10 Kiesewetter, J. et al., “Knowledge is not enough to solve the problems — The role
of diagnostic knowledge in clinical reasoning activities”, p. 3.
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to prevent errors and minimize risks for patients. Standardized
procedures ensure uniformity in treatment and reduce the likeli-
hood of inconsistent medical decisions.

Efficient use of resources: Algorithms optimize the use of med-
ical resources, including doctors’ time, equipment and drugs.
Standardized procedures help to allocate these resources evenly
and efficiently, minimizing unnecessary costs and improving ac-
cess to care for more patients.

. Reducing diagnosis and treatment time: Algorithms provide

doctors with clear guidance on the sequence of diagnostic pro-
cedures and the optimal treatment approach. It helps to reduce
time spent in finding right diagnosis and developing a treatment
plan. Fast and accurate decisions based on algorithms enhance a
more efficient and targeted medical care.

Facilitate learning and sharing: Standardized algorithms serve
as basis for training medical professionals. They help not skilled
doctor to manage care process and make right decisions accord-
ing to established standards. In addition, algorithms can be used
by doctors to share experiences, consult colleagues and discuss
complex clinical situations''.

. Improving the continuum of care: Algorithms help to ensure

continuity of care for patients, especially in the case of informa-
tion transfer and transitions between different health care pro-
viders and specialists. Standardized procedures help to synchro-
nize actions of different health care actors and ensure a smoother
transition of the patient through the different stages of care.

While choosing to apply algorithms and standardized procedures
in medicine should be based on the individual characteristics of each
patient and doctors’ level of education and experience. At the same
time, those tools are extremely useful in facilitating and standardizing
doctors’ actions, improving the quality of medical care and achiev-
ing better treatment outcomes. Examples of algorithms used in various
medical fields include:

11

Bordage, G., “Why did I miss the diagnosis? Some cognitive explanations and

educational implications”.
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1. Diagnosis: Doctors can use algorithms to determine a diagnosis
based on patient’s symptoms and results of medical tests. For
instance, in gastroenterology, algorithms are applied to diagnose
gastrointestinal diseases such as peptic ulcer or ulcerative coli-
tis. Algorithms can also help to calculate the risk of developing a
specific disease using risk factors based on genetic data.

2. Treatment: Algorithms are used to determine optimal treatment
protocol depending on patient’s diagnosis. In oncology, as well,
there are algorithms recommending chemotherapy or radiation
therapy protocols depending on the type and stage of cancer.
Algorithms can also be used to calculate drug dosages and rec-
ommendations for drug administration.

3. Rehabilitation: In rehabilitation field, algorithms can help in
determining the optimal physical activity regimen and teaching
the patient proper movements. For instance, after a spinal cord
injury, algorithms can help in designing personalized physical
rehabilitation programs, taking into account the specific charac-
teristics of each patient.

4. Decision-making processes: Doctors can use algorithms to sup-
port decision-making in complex clinical situations. Algorithms
can be determinant for optimal treatment plan for patients with
multiple diseases or predicting the risk of complications.

However, it should be underscored that algorithms are decision sup-
port tools, and final decision is always made by doctors, taking into
account the individual and clinical context of each patient. Electronic
medical systems (EMSs) play an important role in algorithmized ap-
proach in medicine. They provide centralized storage and processing
of large amounts of medical data and provide access to this informa-
tion to doctors, medical staff and patients. In algorithmic medicine,
EHRs enable automation and standardization of diagnosis, treatment,
monitoring and documentation processes. They assist doctors in mak-
ing informed decisions based on medical data, algorithms and expert
recommendations.
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ALGORITHMIC AND DIFFERENTIATED THINKING
IN MEDICAL PRACTICE

Algorithmic thinking is the ability to solve problems in a structured
and systematic way by following a specific set of logical steps or algo-
rithms. It involves breaking down a complex problem into simpler sub-
tasks and sequentially performing certain actions to obtain a solution. This
approach is the basis for automated processes and computer programs.

Differentiated thinking is the ability to analyze complex situations
and problems by taking into account different factors and characteris-
tics. It involves distinguishing between multiple options, evaluating
positive and negatives sides, and making decisions based on individual
characteristics and context. Differentiated thinking allows for the vari-
ables and contingencies inherent in many real-world situations.

In medical practice, algorithmic thinking is often used to develop
diagnostic and treatment protocols, determine sequences of medical
actions and predict outcomes. It helps to organize and systematize in-
formation, draw conclusions based on strictly structured algorithms
and procedures.

At the same time, differentiated thinking plays an important role in
analyzing complex clinical situations where multiple variables, patient
characteristics and clinical data need to be taken into account. This
allows individualized decisions to be made, taking into account the
specifics of each situation and patient.

Using a combined approach including both algorithmic and differ-
entiated thinking can achieve more complete and accurate analysis and
decision making in medical practice. Algorithmic and differentiated
thinking play an important role in medical practice, as both approaches
contribute to better medical problem solving and decision making.

Algorithmic thinking has its advantages in medicine. Doctors and
medical professionals can use standardized algorithms to diagnose
and treat various diseases. This provides them with a structured and
consistent methodology for performing certain medical procedures.
Implementation of algorithms provides a more accurate and efficient
organization of work, which contributes to more accurate diagnoses
and appropriate treatment.

However, not all medical cases are the same and diseases may man-
ifest themselves in different way due to patient’s individual character-
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istic. In such cases, differentiated thinking becomes essential. This type
of thinking allows medical professionals to take into account individual
characteristics of each patient, as well as factors that can affect prog-
nosis and treatment outcomes. Differential thinking offers a unique ap-
proach to problems, help medical professional in analyzing them from
different perspectives and taking into account multiple variables'?.

The combination of algorithmic and differentiated thinking ap-
proaches to medical practice allows a balance between standard proce-
dures and individual factors. Algorithms provide frameworks for sys-
tematic and consistent approaches to diagnosis and treatment, while dif-
ferentiated thinking gives chance to take into account patient’s unique
characteristics of his/her condition. This allows doctors to make more
informed decisions and provide most appropriate treatment for each
individual case. However, it should be noted that algorithms are not
always complete or fully applicable to all situations. Clinicians must
be willing to adapt and use differentiated thinking when necessary to
better understand patients and apply the most appropriate treatments.

Application of algorithms in diagnosis and treatment plays an essen-
tial role in modern medicine. Algorithms allow systematizing the pro-
cess of symptom assessment, data collection, laboratory and instrumen-
tal investigations, diagnosis and selection of optimal treatment. In diag-
nosis, doctors can use algorithms to systematically evaluate symptoms
and clinical signs to narrow down the diagnostic domain and establish a
presumptive diagnosis. Algorithms help doctors to consider and analyze
a wide range of information, such as medical history, physical exam-
ination findings, laboratory and instrumental data. They can also help
to rule out rare or unlikely diagnoses and focus on more likely options.

In treatment, algorithms provide doctors with structured guide-
lines and protocols for choosing the best approach to therapy. For
instance, there are algorithms for treating various diseases based on
evidence-based medicine and best clinical practices, which improves
quality of care and reduces risk of errors'’.

However, it should be noted that algorithms do not replace medical
experience and expert opinion of doctors. Use of algorithms should

12 Mynpak, . A., “MecTo repMEHEBTUKH B IPAKTHYECKOH IESTENbHOCTH Bpaya”.
13 Cangym, 4. B., “T'epmeHeBTHKA B MEIUIMHE: HEKOTOPBIE aKTyaJIbHBIE TPOOIEMBI
MTOHUMAaHUS .
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be combined with individualized approaches to each patient and con-
sideration of his/her unique characteristics. Doctors should assess the
context and circumstances of each case, taking into account various
factors such as age, gender, comorbidities and patient priorities.

In general, the application of algorithms in medicine is a valuable
tool helping to improve diagnosis and treatment. However, they serve
only as a guide and recommendation, as far as final decision is always
made by doctor on the basis of his/her experience and considerations.

The benefits of algorithmic thinking:

1. Structured: Algorithmic thinking allows for systematic and or-
ganized thinking and problem solving. Thoughts and actions
become more organized and coherent, which helps to better un-
derstand processes and makes them easier to perform'.

2. Efficiency: Use of algorithms can achieve more efficient and
optimal results. Algorithms can be developed considering best
practices, experience and proven methods. They help to elimi-
nate randomness and allow for more efficient actions'.

3. Improving accuracy: Algorithms can produce more accurate re-
sults in tasks that require high accuracy and error minimization.
A strict sequence of steps and a systematic approach can avoid
errors and risks.

CONCLUSIONS

In conclusion, there are different types of thinking in medical prac-
tice — algorithmic, undifferentiated and differentiated. Each of these
types of thinking has its own characteristics and affects the quality of
medical care.

Algorithmic thinking is based on the use of established algorithms
and protocols in decision making. This makes possible a standardi-
zation of diagnosis and treatment process, which can be useful, espe-
cially in cases where there are clear and predictable disease patterns.
However, following algorithms alone can lead to standardization and
ignoring individual patient characteristics.

14 Margolis, C. Z., “Uses of clinical algorithms”.
15 Ibidem.
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Undifferentiated thinking, on the other hand, is manifested by ap-
plying one-size-fits-all approaches to the diagnosis and treatment of all
patients. This can lead to missing important medical signs and inap-
propriate treatment based on subjective assumptions. Undifferentiated
thinking is often associated with inattention to the individual charac-
teristics of each patient.

The most flexible and adaptive type of thinking in medical practice
is differentiated thinking. Doctors having this way of thinking take into
account individual characteristics of each patient and apply flexible
approaches to diagnosis and treatment. It allows adapting medical care
to a specific situation and increases its effectiveness. However, differ-
entiated thinking requires deep knowledge, experience and the ability
to analyze complex medical cases.

Differentiated thinking, which also plays a significant role in virtual
medicine, involves the ability to consider and analyze a situation from
different perspectives and to take multiple factors into account when
making decisions. Virtual environments that operate on principles of
differentiated thinking may include simulations of complex cases that
require medical workers to consider numerous variables and dynam-
ically adapt their strategies. This is especially important in training
medical professionals, where modeling realistic scenarios with mul-
tiple potential developments helps future doctors and nurses develop
critical thinking and complex decision-making skills.

It is important for doctors in medical practice to be able to combine
different types of thinking and apply them according to specific cir-
cumstances. This will help to achieve the best results in diagnosing and
treating patients, taking into account their individual characteristics
and disease patterns. Overall, all three types of thinking—algorithmic,
undifferentiated, and differentiated—find their applications in medical
theory and practice within virtual spaces. Their combined use helps
create comprehensive and adaptive systems that can effectively aid in
education, diagnosis, and treatment, improving the overall quality of
medical services and the preparation of medical personnel.
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ALGORITAMSKO, NEDIFERENCIRANO
I DIFERENCIRANO MISLJENJE
U MEDICINSKOJ PRAKSI

Sazetak: Ovaj ¢lanak razmatra razlicite nacine misljenja u medicinskoj prak-
si. Autori analiziraju pitanja u vezi s donosenjem odluka u medicini i istrazuju
uticaj koja imaju na medicinsku negu. Prva vrsta misljenja koja se ispituje
jeste algoritamsko miSljenje. Lekari ga koriste kada se pri donosenju odluka
drze algoritama i protokola. Algoritmi mogu da standardizuju proces dijagno-
stike i leCenja, §to smanjuje rizik od greske i pobolj$ava efikasnost medicinske
pomo¢i. Algoritamsko misljenje, medutim, moze dovesti do standardizova-
nog pristupa, $to moze dovesti do zanemarivanja individualnih karakteristika
pacijenta. Druga vrsta misljenja koja se razmatra jeste nediferencirano mislje-
nje. Nediferencirano misljenje moze dovesti do previda vaznih dijagnostickih
znakova i neprikladnog leCenja zasnovanog na subjektivnim pretpostavkama.
Trec¢a vrsta misljenja o kojoj se raspravlja u ¢lanku jeste diferencirano mislje-
nje. Koriste¢i tu vrstu misljenja, lekari u obzir uzimaju individualne karakteri-
stike svakog pacijenta i primenjuju fleksibilan pristup u dijagnostici i leCenju.
Diferencirano misljenje omogucava zdravstvenoj zastiti da se prilagodi speci-
fi¢noj situaciji, $to moze povecati njenu delotvornost. Medutim, diferencirano
misljenje zahteva od lekara da poseduju temeljno znanje i iskustvo, kao i spo-
sobnost da analiziraju slozene medicinske podatke. Clanak raspravlja vaznost
razli¢itih nac¢ina misljenja u medicinskoj praksi i podstice lekare da razviju
sposobnosti diferenciranog misljenja. To ¢e poboljsati kvalitet i efikasnost
medicinske nege uzimanjem u obzir individualnih potreba svakog pacijenta.
Kljuéne redi: algoritamsko misljenje, nediferencirano misljenje, diferencira-
no misljenje, medicinska praksa
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COGNITIVE ENHANCEMENT: THE PRESENT
AND FUTURE OF HUMAN ABILITIES

Abstract: The following work will present the ways in which technology
has managed to intervene and enhance certain aspects of human cognition so
far. It will analyze the positive and negative consequences of these interven-
tions, and finally, an evaluation will be made based on the ethical theories of
deontology and utilitarianism. The aim of the work is an in-depth exploration
within the framework of bioethics, of the alternative solutions that technology
presents to everyday problems, such as cognitive disorders (Schizophrenia,
Alzheimer’s) as well as simple human difficulties such as lack of attention or
creativity. Through all these, we will see what the capabilities of humans are
at this moment, what they could be in the future, and whether this future is
truly desirable.

Keywords: Human Enhancement, Cognitive Enhancement, Human Capaci-
ties, Memory, Attention, Creativity, Julian Savulescu, Immanuel Kant, Jeremy
Bentham, Utilitarianism

I. INTRODUCTION

For many years, one of the main themes addressed in science fiction
films and books has been the issue of human technological enhance-
ment.? Whether it relates to the cognitive or physical domain, we all
have memories of images picturing fictional societies with people who,
through technological intervention, have abilities that initially seem

1 Author’s e-mail address: faidrao2@gmail.com
2 Andrew Maynard, Films from the Future: The Technology and Morality of Sci-Fi
Movies (Miami, FL: Mango Media, 2018), 96-99.
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ideal and enviable but are later revealed to have led humanity into a
dystopian and oppressive reality.’ It is evident that the issue of human
enhancement concerns society to a great extent, but its deconstruction
is also common as a reassuring message that humans do not need to
change; they can remain exactly as they are.*

In this field, science combined with philosophy aims to answer a
crucial question — if human enhancement through technology is possi-
ble, and if some aspects of these fictional constructs can be materiali-
zed, would it be desirable to pursue it? And on the other hand, is it ethi-
cal to wish for humans to remain exactly as they are? By examining the
cognitive domain, a review will be presented of the ways technology
can intervene and enhance human abilities, the potential consequences
of such interventions — whether negative or positive — and finally, an
attempt will be made to draw a conclusion based on all these elements
regarding the utility and morality of these practices.

Before examining all these aspects, I must clarify what exactly I
mean when I refer to the cognitive and mental domain of human abi-
lities. Human mental abilities are defined as the capacity for memory,
data organization and processing, attention, comprehension, percepti-
on, speech articulation, and problem-solving.® It is evident that a large
part of our daily life, our performance, and our overall capabilities are
determined by the capacities of our cognition.®

Cognition is perhaps the most useful and decisive tool that humans
possess, yet there are often obstacles that prevent its full utilization.’
Many times, our cognition isn’t at its full effect due to emotional and
environmental factors that interfere with its normal function.® Additio-
nally, some of the most significant and difficult to manage diseases and
disabilities are those that affect cognitive capabilities, such as demen-

3 Ibid.

4 Tbid., 99-101.

5 Charlotte R. Housden, Sharon Morein-Zamir, and Barbara J. Sahakian, “Cognitive
Enhancing Drugs: Neuroscience and Society” in Enhancing Human Capacities, eds.
Julian Savulescu, Ruud ter Meulen, and Guy Kahane, pp. 113-127 (UK: Blackwell
Publishing Ltd., 2011), 113.

6 Ibid.

7 Julian Savulescu, Anders Sandberg, and Guy Kahane, “Well-Being and Enhance-
ment” in Enhancing Human Capacities, pp. 3-19, 13-14.

8 Anders Sandberg, “Cognition Enhancement: Upgrading the Brain” in Enhancing
Human Capacities, pp. 71-92, 71.



COGNITIVE ENHANCEMENT 237

tia,” Alzheimer’s disease,'’ or on a smaller scale, dyslexia and Attenti-
on Deficit Disorder (ADD).!!

Even if someone does not suffer from the aforementioned condi-
tions, the question remains whether they truly manage to utilize their
full range of abilities and, if they do, whether this is sufficient for the
next step in human evolution.'? It is reasonable at this point to wonder,
if the most important part of our daily lives could undergo some form
of improvement, what exactly would that be like, and would it be de-
sirable? Simultaneously, if there were a way to prevent the mentioned
dysfunctions in the field of cognition, would this pave the way toward
equal opportunities or lead us toward an authoritarian and oppressive
direction?

II. POSSIBLE COGNITION ENHANCEMENT METHODS

For a long time, science has been attempting — often successfully —
to find solutions to the fundamental problems that impede normal brain
function. The purpose of this chapter is to present the solutions that
have already been provided as well as to propose solutions that may
still be in the experimental stage, with the aim of showcasing the ways
in which technology could intervene and enhance human cognitive abi-
lities and what executing such interventions would mean in practice.

To begin with, I must refer to one of the most important yet sus-
ceptible aspects of human cognition: memory. Before discussing the
potential problems that may be identified with this brain function and
the possible improvements that could be made, we need to understand
what memory actually is. Memory consists of a set of complex proce-

9 Kaarin J Anstey, “Enhancing Cognitive Capacities Over the Life-Span” in Popula-
tion Ageing and Australia’s Future,eds. Hal Kendig, Peter McDonald and John Piggot,
pp- 165-183 (Australia: ANU Press, 2016), 167.

10 Peter J. Whitehouse, Eric Juengst, Maxwell Mehlman, and Thomas H. Murray,
“Enhancing Cognition in the Intellectually Intact” in The Hastings Center Report 27,
no. 3, pp. 14-22 (New York: The Hastings Center, 1997), 16.

11 Hana Ames, “What to know about dyslexia and ADHD” on Medical News Today
(May, 2023). https://www.medicalnewstoday.com/articles/dyslexia-and-adhd#similarities
12 Bengt Brulde, “Is Mood Enhancement a Legitimate Goal of Medicine?” in En-
hancing Human Capacities, pp. 18-230, 218.
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sses that manage the acquisition, creation, and recollection of data.!3
The two types of memory are implicit memory, which is associated
with mobility and habit and operates subconsciously, and declarative
memory, which is associated with events and ideas and operates cons-
ciously.'* Additionally, there is the distinction between long-term and
short-term memory, which pertains to the duration of remembrance. '’

Every stage of memory formation can be hindered by diseases or
aging. Forgetfulness is an active physiological process that can be in-
fluenced and regulated by pharmacological or non-pharmacological
intervention.'® Let’s take Alzheimer’s disease as an example, which oc-
curs due to a dysfunction of the cholinergic system, a system that opera-
tes by transferring information between neurons.!” Many elements indi-
cate that by administering drugs containing the substance acetylcholine,
the function of the cholinergic system is inhibited, allowing the brain to
make the necessary connections to create long-term memories.'®

In this context, studies have been conducted on the pharmaceutical
substance donepezil, which — although it has often been used by older
individuals suffering from dementia or Alzheimer’s — lately seems to
be used by healthy individuals as a memory enhancer.!® The results
at this point are not sufficient to definitively conclude whether this
substance actually affects and significantly changes the quality of me-
mory in a healthy individual — however, it is useful to note that there
are discussions regarding substances used to treat diseases are starting
to be consumed in experimental stages by healthy individuals, revea-
ling a desire for the circulation of drugs with enhancing capabilities.?

Equally noteworthy are the experiments in recent years with the
pharmaceutical substance modafinil. This substance has been used in

13 Cristina Lanni, Silvia C. Lenzken, Alessia Pascale, Igor Del Vecchio, Marco Rac-
chi, Francesca Pistoia, and Stefano Govoni, “Cognition Enhancers Between Treating
and Doping the Mind,” Pharmacological Research 57 (2008), pp. 196-213, 197.
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19 Lucie Wade, Cynthia Forlini, and Eric Racine, “Generating Genius: How an Alz-
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BMC Medical Ethics (2014), 2.
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the past as a psychostimulant drug to treat narcolepsy and hyperso-
mnia syndrome.?' The experiment in question refers to the use of this
substance to improve memory in rats. The results of the experiment
showed that indeed the memory of the rats improved, and after dis-
continuing the use of the substance, they did not exhibit serious signs
of withdrawal — which indicates that this substance, assuming it has
similar functionality in humans, does not induce addiction or any other
undesirable symptom.?

Subsequently, technological interventions in the field of the attenti-
on spectrum will be presented. Attention is the brain process that ma-
nages the information we receive — some information takes priority,
while other information is ignored for our individual convenience.?
Human attention is divided into two categories: tonic attention (general
vigilance) and selective attention (focus on a specific space, object, or
property). A more specific categorization divides the attention spectrum
into three networks: the alerting network (prepares for a quick respon-
se), the executive control network (detects errors and resolves confli-
cts), and the orienting network (directs attention to the input source).?*

At this point, I need to refer to relevant disorders or learning diffi-
culties that may occur in the area of attention — starting with ADHD
(Attention Deficit Hyperactivity Disorder), which affects individuals
of all ages in both educational and professional settings.? This disorder
characterizes individuals who have difficulty maintaining their concen-
tration and often exhibit symptoms of hyperactivity and impulsivity.2®
Based on studies conducted on humans and animals, it appears that
dysfunction in specific brain circuits containing catecholamines (a gro-
up of neurotransmitters such as dopamine and norepinephrine) plays a
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role in the development of ADHD. Similarly, in other attention disor-
ders, such as neglect, the same dysfunction is observed.?’

Regarding the treatment of ADHD, we will often see the use of mir-
tazapine. Mirtazapine (a substance commonly used to treat depression)
appears to have many benefits for said treatment, as it enhances the
transmission of nerve signals and blocks specific receptors that affe-
ct mood and attention.” In studies, patients who received mirtazapine
or SSRIs (Selective Serotonin Reuptake Inhibitors) performed better
on certain tests compared to those who received other antidepressants.
Mirtazapine appears to effectively improve attention in depressed pa-
tients, while initially having a negative effect on attention in healthy
individuals, which disappeared with continuous use.?”

Finally, another method that has garnered a lot of interest lately and
through which technology can contribute to improving the attention
spectrum and addressing learning difficulties without medication sho-
uld be presented. Recent research shows that Transcranial Electrical
Stimulation (TES), a brain stimulation method involving the applica-
tion of low-voltage electrical current to the scalp, has proven to be a
safe tool that — when properly utilized in combination with cognitive
training — can significantly improve the training’s outcomes.*® Speci-
fically, improvements are observed in numerical processing, language
skills, and reaction control — all of which address significant deficits in
individuals with learning difficulties and ADHD.*!

So far, the issues that have been presented relate to enhancing hu-
man cognition concerning memory and attention. However, human co-
gnition is much more than the logical brain processes we engage in to
complete daily tasks — it also involves creativity. Clearly, creativity is
not a useless aspect in someone’s daily life, as it can be what is needed
to achieve the best possible results in their specific professional field.
Moreover, we cannot overlook the fact that almost everything we use
or consume in our daily lives is the creation of creative individuals who
had the ability and skill to innovate.
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So, just as we discussed memory and attention as necessary issues
susceptible to technological improvement, the issue of creativity must
also be examined. For this reason, I will refer to psychoactive substan-
ces or legal stimulants, which have been synthesized to mimic the acti-
on of classic narcotics such as heroin, ecstasy, or cocaine.*? There are
many new psychoactive substances categorized as stimulants, psyche-
delics, synthetic cannabinoids, dissociative drugs, sedatives/hypnotics,
and opioids. Each category has different effects on the brain and body,
and if used properly and under medical supervision, there is no risk of
addiction.®

To complete the part on possible proposals, solutions, and therapies
that technology could offer, I will address the aspect of technological
enhancement aimed at assisting individuals with specific psychological
disorders or disturbances resulting from cognitive dysfunction. One of
these is schizophrenia, a complex mental disorder that affects thinking
and perception of reality. Its symptoms range from hallucinations and
delusional thoughts to problems with organization, planning, and de-
cision-making.** Many research studies have identified abnormalities
in the nicotinic and muscarinic receptors of the brain, especially in the
prefrontal cortex, in individuals with schizophrenia.** Furthermore, ab-
normalities have been found in the interneurons of the subcortical stru-
ctures, which are critical for brain function. This suggests that changes
in these receptors may play a significant role in the pathophysiology of
schizophrenia.*®

Research has shown that the cholinergic system plays a central role
in schizophrenia, especially in its interaction with the dopaminergic
system and the appearance of the symptoms mentioned earlier.’” Zi-
prasidone has been proposed as a newer antipsychotic medication with
very low frequency of side effects. Recent studies reveal that patients
with schizophrenia who switch to ziprasidone after using conventional
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antipsychotic drugs experience significant improvement in overall le-
arning as well as long-term memory and information recall compared
to those who continue their treatment with conventional drugs.*®

III. CONSEQUENCES

Having discussed the primary ways in which technology could
contribute to the cognitive enhancement of individuals, I must exa-
mine the consequences of this on a practical and societal level. First
and foremost, I need to address the relief that cognitive enhancement
would offer to individuals with the aforementioned conditions, disor-
ders, or learning difficulties. These occurrences are neither rare nor
isolated; for example, attention deficit disorder is the most common
neurobehavioral disorder in young people, and the need to alleviate its
symptoms is becoming increasingly urgent.** Similarly, the daily lives
of individuals suffering from Alzheimer’s and schizophrenia remain
challenging and fraught with serious challenges that must be addressed
— therefore, it is certain that it would be a positive prospect for these
individuals to know that their condition is not unavoidable.*’ All this to
say, a person’s day-to-day life can be full of difficulties, but cognitive
enhancement methods may allow people to control the extent of their
suffering.*!

However, technological enhancement doesn’t only have a pharma-
ceutical role, where it helps an individual improve areas of difficulty,
but also a purely augmentative role, where it can upgrade an individu-
al’s existing abilities. If one examines this scenario comprehensively,
including its social aspects, it becomes evident that such a develop-
ment could be an innovation that forever changes the structure of hu-
man daily life. For instance, in the workplace, things could radically
change through the new, enhanced efficiency of employees, which wo-
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uld undoubtedly benefit employers, but also employees by reducing
workload and the difficulties associated with managing it.**

Beyond the professional and social reasons that might lead someone
to seek technological enhancement of their cognitive abilities, the purely
personal reasons for making such a choice should not be overlooked. It
is well known that there is a demand for self-improvement books and
aids, new diet or exercise routines, and many other ways with which
people seek expert guidance on naturally enhancing their abilities. In
this context, technological enhancement would be another step towards
achieving the ideal version of oneself and another option for self-impro-
vement in areas where an individual feels they want to perform better.

Additionally, beyond the scenario where an individual seeks per-
sonal cognitive enhancement, there is a significant reason to consider
that they might similarly desire it for the people who influence their
lives. For example, doctors and judges are in crucial positions where
the lives and well-being of others are at stake. No one could deny that
if there were something that could make them more capable of carrying
out their difficult tasks or something that would ensure their efficiency
and the correctness of their decisions, there would be substantial social
reasons for them to have access to such enhancements.*

Significant benefits can also be identified in the issue of equality.
I will return to this topic later, as it is quite complex to fully address
at this point, but let’s make an initial observation. Issues of inequality
often arise concerning individuals’ positions in economically robust
or marginalized groups, but there are also issues of equality stemming
from individuals’ basic abilities. People are divided into classrooms
and colleges based on their ability to succeed in specific exams, and
this classification significantly determines their subsequent lives. The-
refore, bridging these differences through cognitive enhancement mi-
ght be an important achievement, allowing individuals greater freedom
of choice without being segregated based on their abilities.*
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Beyond this, regarding the issue of equality, the assistance that co-
gnitive enhancement would provide to individuals with illnesses or di-
sorders such as those mentioned above can’t be overlooked. If indeed
this enhancement were implemented in a transparent and universal
manner, it would create a framework in which no one would signifi-
cantly fall behind others in terms of their cognitive abilities. It would
be a way to level the cognitive differences, which are often a matter
of simple genetics but can also be a matter of socioeconomic class.
Individuals from lower social classes frequently do not receive equal
education (compared to higher social classes) and, throughout their li-
ves, do not have the same amount of time to spend develop themselves
intellectually, especially in cases where they are forced to enter the
workforce at a very young age.*

To summarize this part of the discussion, many of the positive con-
sequences of cognitive enhancement are self-evident, making it seem
unnecessary to recap them. However, it is crucial to analyze them as
thoroughly as possible so that we can understand precisely what the
related technological intervention aims to achieve and then decide
whether we truly want to live in such a future or not. Before drawing
this conclusion, we must also consider the other aspect of cognitive
enhancement — the potential negative consequences it may bring.

Firstly, I need to address a completely practical issue: the human
brain is a complex organ with significant flexibility, especially in yo-
ung individuals. Therefore, how can we be sure that a teenager has
reached a point where they genuinely cannot achieve more with their
own abilities? The answer is that we truly do not know, and we cannot
predict the consequences that might arise from such an intervention if
the child has not yet reached the full extent of their capabilities before
the intervention takes place.*’

Additionally, when it comes to minors, there is the possibility that
their brain development may not proceed normally if their brain beco-
mes accustomed early on to relying on pharmaceutical aids for atten-
tion and memory. The development of these skills should be a natural
process that each child goes through at their own pace so that they can
eventually meet societal standards. It would certainly require great de-
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termination and effort for a child to decide to develop their abilities on
their own or to try to overcome any learning difficulties if they know
that an easier solution is available.*®

At this point, I need to revisit something mentioned earlier: the issue
of equality. It was previously emphasized that cognitive enhancement
would be supportive in this regard, as it would give anyone who nee-
ded it the ability to overcome their genetic difficulties so that everyone
would have a common starting point. However, this would only hold
true under the condition that everyone had equal access to cognitive
enhancement methods. If such access was not ensured (as is often the
case with most drugs and aids), then not only would this innovation not
be a step towards equality, but it would create a new class gap between
those who can afford this technological enhancement and those who
cannot. And this gap would, of course, be yet another advantage for the
upper classes, facilitating to an alarming extent the exploitation of the
lower classes and perpetuating differences.*’

Furthermore, we cannot ignore the issue of authenticity. We have of-
ten seen athletes being excluded and severely punished in competitive
arenas for using some form of pharmacological aid. This clearly hap-
pens due to the violation of rules that strictly prohibit such actions, but
what concerns us is why that prohibition exists in the first place. Phar-
macological enhancement in sports is banned because it is believed that
an athlete who has received this enhancement does not compete with
their true abilities, thus they have not won in an authentic manner.*

Certainly, sports are an arena whose whole purpose is to showca-
se human abilities, so this specific parameter is definitely logical and
understandable. However, we must consider what this would entail for
cognitive enhancement in academic or work environments. If an athle-
te does not truly utilize their abilities under the influence of enhancing
drugs, does a student or a worker truly utilize them by doing the same
thing? Are their achievements genuinely their own? If not, then what
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consequences will individuals face knowing that they have not truly
succeeded with their own abilities?

Finally, we must recognize that society is composed of individuals
who differ from each other, each having their own abilities and we-
aknesses, when put together they complement each other, creating a
harmonious whole. Technological enhancement in the realm of intelli-
gence might threaten this social balance and compel everyone to con-
fine themselves to a specific framework of abilities that they may not
have developed on their own, thus distancing themselves from what
they truly want to do.

The danger is that a society of identical individuals with common
abilities and difficulties may emerge, suppressing all forms of creativi-
ty and depriving prospects for collaboration. Moreover, concerning he-
althy individuals aiming to use this technology purely for enhancement
purposes, a significantly graded division could be created between tho-
se who opt for enhancement and those who, for whatever reason, do
not desire it, posing the risk of normalization of enhancement as the
only option.*! This would clearly pose a threat to the freedom and au-
tonomy of individuals regarding their own body.

IV. PHILOSOPHICAL DIALOGUE

Having briefly outlined what cognitive enhancement would entail
in practical terms, along with the methods and consequences it might
bring, we’ll now turn our attention to the purely ethical dimension of
the issue. Through the perspectives of the two major ethical theories,
deontology and utilitarianism, we’ll explore the positive and negative
outcomes and assess the concept of cognitive enhancement itself. Our
aim is to arrive at a conclusion regarding the morality of the matter and
its future implications.

We’ll begin with deontology, as it is a theory that can lead us to more
absolute conclusions in opposition to utilitarianism. The philosopher
who established it, Immanuel Kant, has expressed his ethical beliefs in
his book Groundwork of the Metaphysics of Morals, which we’ll rely
on here. He states that, in his view, the only truly ethical thing in the
world is “good will,” meaning that to judge an action as ethical, what

51 Sandberg, 84.
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matters above all is the motive of the individual performing it.>* This
means that if, for example, someone performs an act that has positive
consequences but they didn’t do it for the sake of the higher good, that
act cannot be judged as ethical.

Significantly, one will observe that Kant places great emphasis on
the concept of duty — he considers that ethics arises from the duty of
individuals to behave in a specific way that is in accordance with the
moral law.>* The moral law is what he calls a “categorical imperative,”
which advocates that for an action to be cthical, it must be desirable
for all people to perform it.** For example, lying could never be ethical
because if it is ethical in one case, then it must be ethical in all cases.
We can understand that this would be impossible because if lying were
ethical in all cases, then everyone would be entitled to lie in any situati-
on they desired, and thus the concept of truth would lose its meaning.>

Returning to the value of the word duty, the philosopher states that
it is very different for someone to act ethically out of duty than to act
ethically because they believe that the consequences of a specific acti-
on will benefit them.* In the first case, a person behaves ethically be-
cause they act based on goodwill and the categorical imperative, thus
following their ethical duty. In the second case, a person behaves et-
hically because in that particular situation, it happens to be more be-
neficial for them to take the ethical path, whereas in another situation,
when it does not benefit them, they may act unethically. For this reason,
the most critical proposition of deontology is: “everyone must act in
such a way that their subjective judgment becomes a universal law.”>’

At this point, the following conclusion can be drawn: the ethical
judgment of cognitive enhancement based on deontology depends lar-
gely on the reasons for which someone desires to become subject to it.
If someone wants to undergo a technological intervention because they
do not wish to do the hard work required to achieve their goal on their
own, then clearly this act would be judged as unethical. Conversely,
if someone has truly maximized their abilities and wishes to enhance
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them in order to be more effective in their work with the intention of
benefiting their colleagues and society as a whole, then this act might
be considered ethical.*®

However, how easy would it be to make such a distinction? And
how could one ensure that they have indeed maximized their indivi-
dual abilities so much so that they cannot achieve anything more on
their own without external assistance? Furthermore, if the second case
mentioned earlier is the only scenario in which cognitive enhancement
could be considered ethical, then we should judge not only whether the
individual cannot achieve anything more on their own, but also whet-
her what they are attempting to achieve will indeed benefit society in
some way. For example, we could support someone to undergo cogni-
tive enhancement to perform a difficult job like that of a neurosurgeon,
but not to enable them to have greater success in gambling or to win a
competition.

At this point the following problem arises: is it possible that co-
gnitive enhancement would be ethical in one case and not in another,
when it was previously mentioned that everyone should desire that the
maxim of their action become a universal law?* Therefore, perhaps if
cognitive enhancement is wrong in one case it should be wrong in all,
as | mentioned earlier about lying. If we imagine a society in which
everyone could receive cognitive enhancement, the concept of authen-
ticity could be threatened just as everyone being able to tell a lie could
threaten the concept of truth.

This question is indeed quite complex, so at this point, I may not
be able to give an absolute answer. However, regarding everything that
has been said, I can conclude the following: “good will” and “duty”
are the coordinates that, according to Kant, should guide each of our
actions, and these advocate for the ultimate purpose of humanity to be
the social good, benefiting and helping our fellow human beings.® It is
difficult to imagine how deontology could close the door to something
that achieves all these purposes. It should be noted that there are many
things that are ethical based on deontology, which someone could do
for the wrong reasons.
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For example, a famous person could donate a large sum of money to
a charity, not because they care about helping people, but solely to im-
prove their image. Certainly, a deontologist would not approve of this
act, but that does not mean they should consider the act of donating mo-
ney unethical. Let’s close the deontological discussion with this, conc-
luding that if someone truly has societal good in mind with their action,
they could, based on this philosophical theory, undergo some form of
cognitive enhancement within the framework of their mental abilities.

I will proceed to the next ethical theory that will guide us to some
conclusions regarding the ethics and limits of cognitive enhancement —
utilitarianism. Utilitarianism finds its origins in Jeremy Bentham, who
in his book An Introduction to the Principles of Morals and Legislation
argues that our lives are guided by the dichotomy of pain and pleasure.®!
This means that every choice we make, by our nature, is driven by our
desire to experience pleasure and avoid pain. Bentham does not conde-
mn this, as he is deeply influenced by Epicurean hedonism and empirici-
sm, considering the essence of our experiences to be truly significant.®

He fully approves of people’s desire to experience as much plea-
sure and as little pain as possible, but he believes that there should be
certain rules or frameworks within which one chooses the appropriate
action and which ensure that this action will bring the greatest possible
benefit to the greatest number of individuals.®® Utilitarianism, essen-
tially, is a social theory; it does not support the idea that everyone can
look out for their own benefit at the expense of others. On the contrary,
utilitarianism often sacrifices individual interests in order to benefit the
society as a whole.*

So, initially, we can see that there are some fundamental differen-
ces between deontology and utilitarianism — in utilitarianism, the con-
sequences of an action are of paramount importance, while the “good
will” or the intention behind why someone chooses an action has no
serious ethical value. Additionally, in deontology, something that is et-

61 Jeremy Bentham, An Introduction to the Principles of Morals and Legislation
(Oxford: Clarendon Press, 1907), 12.

62 Philip Schofield, “The Epicurean universe of Jeremy Bentham: Taste, beauty and
reality” in Bentham and the Arts, eds. Anthony Julius, Malcolm Quinn, Philip Schof-
ield, pp. 21-40 (UK: UCL Press, 2020), 24; 27.

63 Bentham, 25-27.

64 Bentham, 44.



250 ARHE XXI, 42/2024

hical for one person must be ethical for everyone, while utilitarianism
judges each action separately in order to take into account all the di-
fferent parameters surrounding each action.® Therefore, in this ethical
theory, where the motive behind an action does not concern us, and we
strictly focus only on the consequences of actions, we should summa-
rize the potential consequences that were mentioned earlier and use
them to judge whether cognitive enhancement will bring greater pain
or pleasure to society.

Starting with a positive consequence, I mentioned that cognitive
enhancement could help eliminate certain diseases and disorders resul-
ting from cognitive impairments. Based on utilitarianism, this would
be a significant and serious achievement as it would bring unlimited
positive consequences to the patients of these diseases, greatly bene-
fitting both society at large and the individuals suffering. On the other
hand, there is also the negative consequence that there may be cases
where an individual (usually at a young age) may not have developed
enough to rely on such enhancements to overcome certain difficulties,
such as dyslexia and attention deficit disorder.

If we compare these two consequences based on the parameters offe-
red by utilitarianism, we will see that the positive consequence yields
greater pleasure than the pain caused by the negative consequence.
Firstly, this is because the positive consequence affects a larger number
of people and not just individuals of a specific age group. Secondly, if
we consider that serious diseases are indeed eliminated, which torment
people and render them unable to adapt to daily life, this clearly carries
more weight than cases where a young person would receive some
form of cognitive enhancement while they could have achieved the
same result by themselves with more effort. This is because, in the first
case, we know with certainty how positive the result would be, while
in the second case, we don’t really know what problems would arise,
if any at all.

Another positive consequence I mentioned is the improvement of
abilities for individuals who do not have any relevant medical condi-
tion but simply wish to have better memory, increased attention, pro-
blem-solving skills, etc. I noted that this would have a positive impact
in social contexts (e.g., the workplace) as well as individually, and that
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it could be comparable to other methods of self-improvement, such as
exercise and good nutrition. On the other hand, the problem of the lack
of freedom and autonomy of individuals’ bodies could arise because if
the majority chose such enhancements, those who did not opt for them
would be socially excluded.

In this case, we should also consider that, based on utilitarianism,
the positive consequence carries greater weight because, as I mentio-
ned earlier, individuality is often sacrificed for the greater good of the
majority. Since a large portion of the population would choose and be-
nefit from cognitive enhancement, while those who wouldn’t choose it
wouldn’t experience any significant harm, apart from possibly feeling
pressured to choose it themselves for better survival conditions, then
we must say that cognitive enhancement remains the better solution in
this area as well.

I also mentioned that a potential positive consequence would be the
increased trustworthiness of individuals performing highly demanding
tasks or making serious decisions (such as doctors, judges) since tho-
se who depend on them would know they have received some form
of cognitive enhancement. This is an extremely important positive
consequence since it is a part of human nature to be influenced by
emotional factors or to struggle to discern the best possible option in
every situation,® therefore it would be very beneficial to minimize that
inherent difficulty. Additionally, I addressed the issue of authenticity
regarding whether someone’s achievements are genuinely their own
and the possibility, through this entire process, of making it impossible
for humans to honestly declare that they have achieved something en-
tirely on their own.

Once again, it wouldn’t surprise us to find that in this area, the positi-
ve consequence carries more weight than the negative. For a utilitarian,
it doesn’t matter whether someone achieved something on their own
or needed something beyond themselves to achieve it; the only thing
that matters is what precisely arises from that achievement. Therefore,
if people receiving cognitive enhancement can indeed fulfill difficult
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tasks more effectively, with significant social implications, then for a
utilitarian, it wouldn’t matter whether they accomplished it alone or not.

Finally, I will address the issue of equality, which is possibly the
most crucial part of the discussion regarding cognitive enhancement.
On one hand, equality of abilities is largely ensured as individuals who
genetically have weaknesses in certain skills or have one of the dise-
ases or learning difficulties I mentioned could reach the same level as
everyone else. On the other hand, if cognitive enhancement were not
widely accessible and could only be obtained by people who belong in
a high socioeconomic class, then social divides would be reinforced,
making survival harder for lower socioeconomic strata. What I can say
at this point is that for utilitarianism, it would clearly be better for no
one to have access to cognitive enhancement than for it to be available
only to specific groups if those groups exploit it in such a way. There-
fore, we are faced with a very serious issue here: who could have acce-
ss to cognitive enhancement and under what conditions would they be
allowed to utilize it?

Therefore, in the realm of utilitarianism, the use of cognitive en-
hancement could be deemed acceptable only under two conditions:
a) everyone, regardless of social class, should have access to all C.
E. methods, which would likely mean that individuals who couldn’t
afford them should receive them for free, or b) access should be limited
to certain individuals if it is determined that they need it (due to illness
or the demands of their work), and once they have obtained cognitive
enhancement, there should be some form of control over how they use
it. If neither of these conditions were met, then the risk of cognitive en-
hancement turning into a tool of oppression and social discrimination
would be much more serious than any potential benefits.

V. CONCLUSION

Having presented different aspects, benefits, and challenges that
may arise from widespread access to cognitive enhancement methods,
I am left to attempt an answer to the initial question: if we had imme-
diate access to all the methods mentioned, would it be sensible for hu-
mans to undergo this technological intervention, or would it be better
to remain as they are and try to reach their maximum potential with
their own abilities?
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Certainly, there cannot be only one correct answer to the question,
and the purpose of this work is not to provide a definitive answer. The
effort made aimed to present the alternatives that humans could have in
order to improve their daily lives and accomplish things they might not
be able to achieve solely by the use of their natural abilities. Additionally,
the goal of this essay has been to combat the subconscious suspicion and
resistance that people may inherently have towards anything new simply
because it is unfamiliar, and they may not want to take such a big risk.

Of course, there are many serious counterarguments to the issue of
cognitive enhancement that do not merely rely on the fear of something
new, some of which have been attempted to be presented in the best po-
ssible way and addressed effectively and without prejudice. Therefore,
let’s conclude the discussion with this statement: humans still have
a long way to go to evolve, achieve more and significant things, and
surpass their current limits of abilities. None of the ways in which the
above can be achieved will come without some problem or difficulty.
We must not let all of this deter us from seeking something better —
as, if we did, we would have been deprived of countless medical and
scientific innovations, thanks to which many people are able to live
andprosper at the moment.
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SazZetak: Posebnost odnosa prema tradiciji filozofije kod Eugena Finka sastoji se
u dva odbijanja, u dve negacije. One su sadrzane u naizgled jednostavnim uvidi-
ma da nema samorazumljivog odnosa prema pocetku filozofije, kao §to nema ni
nuznog prelaza od pocetka ka onome §to je pocetkom omoguceno. Namera ovog
¢lanka je da polazeci od te dve ideje medusobno suceli Finkovo tumacenje geneze
i specifi¢nosti anticke filozofije u kontekstu obnavljanja tragi¢ke mudrosti, odno-
sno dioniske istine. U tom horizontu bi¢e osvetljena i konstitucija Finkove vlastite
filozofske pozicije, sabrane oko ideje meonti¢kog paradoksa. Podsecanja radi,
meontika oznacava filozofski zahvat s one strane bi¢a. Apsolutna subjektivnost
prema Finku se ne moze iscrpeti ontickim kategorijama, ona se ne ogranicava
onim postojec¢im i vidljivim. Biti apsolutan znaci obuhvatiti ujedno i ono §to jeste
i ono $to nije, i bi¢e i nebice. Time fenomenologija nuzno prestaje da funkcionise
kao deskripcija svesti o bilo ¢emu. Varijacija viSe nije dovoljna. Naocigled meon-
ticnog, fenomenoloska deskripcija ukida samu sebe, jer se odvazuje na opisivanje
neopisivog i prikaz nepostojeceg, pa time postaje spekulacija apsoluta.

Kljuéne reci: Fink, Dionis, meontika, tragicka istina, filozofska istina

FUNDAMENTALNA NEIZVESNOST
FILOZOFSKOG POCETKA

Finkova afirmacija Dionisa neosporno je inspirisana Niceom, ali
je namera ovaj put drugacija, usmerena ka misljenju koje nastoji da
obuhvati kako svetska bica, tako i niSta s one strane sveta. Perspek-

1 E-mail adresa autora: proledragan@ff.uns.ac.rs
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tiva pri tom napusta fenomenologiju konstitucije, jer nije re¢ o pukoj
transgresiji transcendentalnog subjekta koji napusta svet bi¢a da bi mu
pridruZzio i odsutni, nepristupacni svet nebic¢a. Metodoloski posmatran,
prelaz iz tradicije ontologije na meontiku druga je re¢ za Finkovu ver-
ziju dijalektike. U njenom sredistu stoji izlaganje paradoksa kojem po-
lazi za rukom da izbegne vlastito ukidanje ili transformaciju u samora-
zumljivost: ,,unutrasnjoj viSeznacnosti verovatno je najbolje pristupiti
misaonim sredstvima dijalektike koja ne nivelira paradoksalnost™.?

Kada Fink, pozivaju¢i se na Hajdegera govori o tome kako mislje-
nje ranih helenskih filozofa predstavlja neCuven izazov za nas, ¢ini se
da istovremeno misli na dve teSkoce koje otezavaju pristup savreme-
nicima. Prva se sastoji u tome $§to se moderna filozofija dramati¢no
razlikuje od anticke. Grcima nista ne bi znacilo zapodinjanje u samo-
izvesnosti uma. Na tragu te premise Fink skrece paznju da logos o
kojem Heraklit govori nije ljudski logos i da nije shvacen kao primarno
ljudski govor®. Istrazivanju helenskih pocetaka to oduzima svaku sa-
morazumljivost. Paradoksalno, ono je istovremeno i iskorak u stranu
zemlju, na kojoj je malo toga pouzdano, ali i komunikacija sa svetom
u kojem se krije uslov nase mogucnosti.

Nema nikakve sumnje da tok istorije filozofije viSe nije ekskluziv-
no grcki, te da je on vremenom promenjen i da pociva na drugacijim
principima. Ipak, ispitivati korene helenske filozofije nije moguce, a
da pri tom i nase vlastite osnove ne budu dovedene u pitanje. Fink
izrekom govori da mi ne zivimo nigde drugde, nego u ku¢i koju su
Grci podigli. Kao stanari u grckoj kuéi valjalo bi da budemo svesni da
njenim temeljima mozemo da pridemo samo sa grckog tla i nasleda,
a ne iz perspektive svojih savremenih arSina i normi. Ukoliko je tako,
dovodenje u pitanje temelja potencijalno ugrozava i stabilnost vlasti-
te pozicije. Stanari viSih spratova ne mogu ostati ravnodusni ukoliko
su dramati¢no oSte¢eni temelji na koje se oslanjaju. Doduse, nije re¢
samo o ugrozenoj stabilnosti mislilaca koji se late ispitivanja helenskih
pocetaka, nego i o upitnoj stabilnosti i samorazumljivosti nasledene
geneze kojoj se obracaju. Otuda se ¢ini da ima dovoljno razloga za tezu

2 Eugen Fink, Oase des Gliicks. Gedanken zu einer Ontologie des Spiels, Karl Alber,
Freiburg 1957, str. 39.

3 Eugen Fink, Grundfragen der antiken Philosophie, Gesamtausgabe Band 11, Karl
Alber, Freiburg 2023, hg. von S. Bertolini/R. Lazzari, str. 170.



FINKOV DIONIS 259

da Fink stavlja u zagrade dominantna tumacenja i to kako kada je re¢
o ukupnoj istoriji filozofije, tako i kada se radi o razvoju pojedinacne
filozofske misli. Kao Huserlov asistent i najblizi saradnik, Fink je rano
uvideo da fenomenolosko misljenje suspenduje neupitno i podrazume-
vano: ,,Huserl problematizuje ‘samorazumljivo i opStepoznato’ — i pri
tom otvara dubine smisla i pozadine koje pre toga niko nije video.*
Cini se da je Fink veoma rano prisvojio takav pristup i da ga je uspesno
praktikovao kada je re¢ o recepciji istorijsko-filozofskih problema.

U predgovoru pisanom za knjigu Zagorke Mici¢, Fenomenologija
Edmunda Huserla, (izdatoj u Beogradu 1937. — re€ je o prvoj knjizi,
koju ¢e neka autorka napisati o osnivacu fenomenologije), Eugen Fink
je skrenuo paznju da nastanak filozofije odlikuje fundamentalna ne-
izvesnost. Kako bi potkrepio svoju tezu, ukazao je na nesklad izmedu
logike koja odlikuje genezu neke filozofske misli u odnosu na uobi-
Cajene strategije tumacenja. Istori¢nost problema koji se artikulisu po
prvi put takve je prirode da ni sami mislioci ne mogu da znaju kuda ¢e
da ih odvedu teme koje istrazuju. S druge strane, interpretacije dolaze
naknadno, nakon Sto je filozofija ve¢ oblikovana i formirana, kako bi
onda u njoj prepoznale kontinuirane razvojne linije. Pojednostavljeno,
za ljubav uverljivog tumacenja, filozofskim pocecima i prvim koraci-
ma po pravilu biva pripisano daleko viSe nego $to se u njima nalazi.
Tumacenja se orijentiSu na osnovu postignutog, kako bi onda povratno
rekonstruisala nuzne linije razvoja neke filozofske pozicije. Re¢ju, ono
$to je isprva neodredeno, nesigurno kada je re¢ o daljem smeru i ra-
zvoju biva protumaceno kao nuzno predodredeno da se krece u smeru
u kojem se kretalo i da zadobije oblik koji je zadobilo. Uspesan ishod
prema Finku nipoSto ne sme biti pripisivan pocetku: ,,Ni za samog ori-
ginalnog mislioca nisu unapred jasni pravac, put i cilj njegovog istra-
zivanja: on se takore¢i otisne s kopna, gde su unapred poznati putevi i
ciljevi: on se predaje sili svoje problematike koja goni dalje i pri tome
se sve vise razvija (...) Reproduktivno razumevanje savremenika naj-
ceSce preobraca teleoloski pravac smisla pri razvitku jedne originalne

4 Eugen Fink, ,,BewuBtseinsanalytik und Weltproblem®, Phdnomenologie — lebendig
oder tot? Mit Beitragen von Helmut Gehrig — Eugen Fink — Martin Heidegger — Ludwig
Landgrebe — Max Miiller — Hermann L. Van Breda, Karlsruhe, Badenia 1969, str. 11.
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filozofije u suprotnost. U jednu motivaciono-kauzalnu uslovljenost ce-
lokupnog razvoja polaznim pozicijama‘.

Finkov kolegijalno napisani predgovor za knjigu Zagorke Mici¢
sadrzi u klici inventivan program pristupa istoriji anticke filozofije. U
njegovoj je osnovi ideja da ne mozemo pristupati filozofskoj proslosti
iz perspektive savremenosti. Ukoliko se ne odvazimo da napustimo
vlastito vreme i ne pokusamo da posmatramo sa stanovista vremena o
¢ijoj filozofiji govorimo, ucitavanja su neizbezna. Fink na tome insisti-
ra i na drugim mestima i drugim povodima: tako o Homeru ne mozemo
niSta da saznamo pocevsi od naseg vremena, nego samo ha osnovu
posebnosti Homerovog vremena.® Fenomenolo$ki momenat svojstven
njegovom pristupu sastoji se u izbegavanju ,,samorazumljivog preuzi-
manja“, odnosno drugim rec¢ima trivijalizacije, kao neizbeznog pratio-
ca nasledenih tumacenja.

Postoji i kod Finkovog odnosa prema istoriji filozofije ponesto Sto
podseca na Huserlovo ¢uveno ,,stavljanje u zagrade*. Koliko god stan-
dardne interpretacije istorije filozofije pruzale opsti pregled i unapredi-
vale opS$tu obrazovanost, one ujedno stvaraju laznu sliku o poznavanju
istorije filozofije. Paradoksalno, da bismo naucili nesto iz istorije fi-
lozofije, najpre se moramo oduciti od nje. Navodno neupitne i opste-
prihvacene spoznaje doprinose da filozofsku proslost uzimamo zdravo
za gotovo. Uzimati bilo $ta zdravo za gotovo podrazumeva ne samo
izvesnost da ga dovoljno dobro poznajemo, nego takode i uverenje da
nikakva nova pitanja, ili neispitane mogucnosti istrazivanja nisu niti
potrebne niti moguée. Upravo takav nacin misljenja Fink nastoji da
»stavi u zagrade i temeljno ga dovodi u pitanje. Umesto njega, Fink
smatra da misliti Grke ne znaci kretati se po dobro poznatom i utaba-
nom terenu, nego potkopavati vlastite korene. Naime, Grke nije mo-
guce misliti ukoliko im se ne pristupi sa povesnog tla koje je njihovo,
koje je stvoreno zahvaljujuéi njima’. Otuda nije neobi¢no da se pitanja
upucena na$im korenima odraZzavaju na stabilnost nas samih.

5 Eugen Fink ,,Predgovor®, Zagorka Mici¢, Fenomenologija Edmunda Huserla.
Studija iz savremene filozofije, F. Pelikan, Beograd 1937.

6 Eugen Fink, Grundfragen der antiken Philosophie, navedeno delo, str. 10.

7 Eugen Fink, Grundfragen der antiken Philosophie, navedeno delo, str. 19.
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NAUTICKI USLOVI FILOZOFIJE

Nadalje, pazljivom citanju recenice iz predgovora nece promaci ni
Finkova nauticka metafora o filozofima koji bi trebalo da se otisnu sa
kopna na more, ¢ije poreklo svakako seze od Nicea. Razume se, ne
radi se o doslovnom preuzimanju. Fink dodaje dva vazna razjasnjenja.
Prvo glasi da se celina filozofije ne moZze niti naslutiti niti reproduko-
vati na osnovu njenih pocetaka. Drugo potencira nesigurne i neizvesne,
,morske* uslove, u kojima se razvija neka filozofska misao. Cak i kada
su uvereni da im je svaka misao ¢vrsto utemeljena, te da su zbog toga
mislioci kopna, filozofi ni ne slute da se zapravo kre¢u po terenu koji je
mnogo sli¢niji morskoj pucini.

Niceov poziv upucen filozofima da umesto kopna za svoj habitat
odaberu more, tumacimo iz perspektive romanticarske antropologije
celovitog Coveka. Time ne Zelimo da tvrdimo da se NiCe samosve-
sno pridruzuje ranim romanti¢arima, daleko od toga. Njegova kritika
Vagnera, u ¢ijem muzickom delu se navodno sabiraju i sjedinjuju i
nemacka i francuska tradicija ujedno je i zestoko osporavanje roman-
tizma. Za Ni¢ea romantizam vazi kao rezimiran, dovrSen, ,,ukinut, na-
¢elno pripada proslosti, za razliku od Dionisa toliko drevnog ali takode
i,,bremenitog budu¢noscu.

Paradoksalan je Niceov stav da nam je Dionisov svet neuporedivo
udaljen, ali nam je zapravo blize i mnogo viSe obeéava u buduénosti
od poznog romantizma kojim je bio okruzen. Tako se ¢ak ustanovljuje
i suprotnost ,,romanti¢arsko* u odnosu na ,,dionisko*. Medutim, sa-
vremeni teoretiar knjizevnosti Karl Hajnc Borer s pravom upozorava
da Niceove kriticke primedbe nikada ne ciljaju na ono najbolje ranog
romantizma, nego na ono sporno i najgore poznog, u kojem mu je na-
ro¢ito zasmetao pesimisti¢ni Stimung: ,,Ni¢eova opozicija ‘romanti-
carskog’ i ‘dioniskog’ (...) ne usmerava se protiv esteticko-formalne
tradicije romanticarske knjizevnosti, ve¢ protiv savremenog romanti-
carskog pesimizma.‘

Neosporno je da nisu retke ni Niceove ironi¢ne opaske usmerene
protiv romantic¢arske obnove religioznosti. Ni¢eov izbor po srodnosti
nije bio vezan za rani romantizam, $to ipak ne iskljucuje moguénost

8 Karl Heinz Bohrer, Das Erscheinen des Dionysos. Antike Mythologie und moderne
Metapher, Suhrkamp, Berlin 2015, str. 199.
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prisvajanja odredenog korpusa ideja koje su izvorno romanticarske.
[lustracije radi, kada Nice povezuje oslobadanje sa idejom ,,sticanja
samog sebe u posed”,’ tada on zapravo stoji na ranoj romanticarskoj
poziciji. Nemamo sebe, bili su uvereni mladi mislioci okupljeni oko
Ateneuma — bi¢emo izgubljeni sve dok sami sebi nedostajemo. Svest
o manjkavosti, o nedovoljnosti empirijskog subjekta njegova je prva
osobenost. Nedostajemo sami sebi, ali ne u smislu ¢eznje za prosloséu
u kojoj smo bili bolji nego danas. Nedostajemo sebi jer smo samo deli¢
sebe. Pri tom, romanticarsku ideju Nice prisvaja bez ostatka tamo gde
insistira da celovito moze biti samo ono $to se nalazi u neprekidnom
postajanju, $to je spremno na unutrasnje prekide i lomove, a ne ono $to
Zivi u spokojnom, ali i staticnom identitetu celine i delova.

Time dospevamo do suprotnosti u odnosu na Platonovu pecinu.
Naime, lanci (desmo) u paraboli pe¢ine primarno se odnose na glu-
post (aphrosyné). Lanci su vezanost, okovanost, liSenost moguénosti
promene: ,,U toj nemoguénosti da promeni pogled ujedno se izraza-
va ontoloska dimenzija gluposti: njena ontoloska ulazna vrata brkaju
bivstvovanje i postajanje, svet promenljivih pojava onaj sa nepoko-
lebljivom izvesno$cu smatra jedinim istinskim bivstvovanjem, poput
stanovnika pecine koji Citav svoj zivot zuri u lelujave senke (koje ne
predstavljaju pouzdane objekte saznanja)“!®. Onaj ko je okovan lanci-
ma ne moZze da se okrene, a okret koji Platon ocekuje i koji je prema
njemu neminovan jeste okret od postajanja ka bivstvovanju. Ono §to su
za Platona ontolosko-epistemolo§ke zablude i naivnosti, kod Nicea, a
posredno i kod Finka, jeste jedino $to nam je dato, jedino §to imamo na
raspolaganju. Pri tom, postajanje najpre mora biti oslobodeno balasta
laznog, nedovoljnog, deficitarnog sveta. Tome cilju se nece teziti tako
Sto Ce se postajanju pripisivati status koji je kod Platona pripadao svetu
ideja. Naprotiv, najpre ¢e biti neophodna dekonstrukcija ideje istinskog
sveta. Tek nakon nje postajanje ¢e se mo¢i pojaviti kao ono §to jeste, s
one strane suprotnosti istine i lazi, stvarnosti i privida, dobra i zla.

9 Friedrich Nietzsche, Ecce homo, Kritische Studienausgabe, Band 6, DTV/
De Gruyter, Miinchen/Berlin 1980, Hg. G. Colli/M. Montinari, § 1, str. 322.
10 Thomas Arnold, Phdnomenologie als Platonismus. Zu den Platonischen
Wesensmomenten der Philosophie Edmund Husserls, 2017, Walter de Gruyter
GmbH, Berlin/Boston, str. 164-5.
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Romantizam i Nic¢e zajedno zastupaju ideju da je ¢ovek aktuel-
no malo toga, ali je latentno mnogo, beskona¢no mnogo. Postajanje,
rezim neprekidne promene predstavlja jedini nacin na koji se moze
ostvariti njegova celovitost. Bez toga covek uvek ostaje samo fragment
samog sebe, ponistavajuéi svoju apsolutnu subjektivnost i odbacujuéi
mnostvo svojih razli¢itih oblika.

Ako ,,¢ovek kao kopneno bice prikazuje celinu svog svetskog stanja
tako §to favorizuje imaginaciju morske plovidbe“!!, onda ni filozof vla-
stitu celovitost ne moze da ostvari samo tako Sto ¢e se oslanjati isklju-
¢ivo na metodoloski strogo vodene misaone procedure. Niceov poziv:
,.Na brodove, vi filozofi!*“!> moze da ima smisla tek pod pretpostavkom
da mislioci obi¢no preferiraju kopno, $to ¢e re¢i nacin zivota orijenti-
san na osnovu saznanja, dokazivanja, logic¢ki besprekornih obrazloze-
nja. A upravo to im ,,kroz optiku zivota“ niposto nije potrebno, nego
nesto sasvim drugo. Avantura, eksperiment, odvazno upustanje u novo
i nepoznato. Razume se, to ne znaci da filozofi treba da zaborave sve
Sto znaju o metodologiji i o logici, pa da opusteno saopstavaju doslov-
no sve §to im padne na pamet. Radi se o tome da misao ne sme da
funkcionise sama za sebe, jer ona ima smisla tek kada bude stavljena u
funkciju zivota, a istina moze biti nazvana takvom samo kao zivljena
istina. Time smo udaljeni samo na korak od afirmacije dioniske istine.

Fink evocira Niceov apel filozofima da prigrle nauticku egzisten-
ciju, s tim §to znatno proSiruje vremenske okvire njegovog vazenja.
U Radosnom nauku nailazimo na poziv upucen buducim kolegama da
se otisnu od kopna, smatraju¢i pogreSnim i bezuspesnim nastojanja
ka izvesnosti, sigurnosti, utemeljenju. Dok Nice pre svega vidi sebe
i filozofe buducnosti kao hrabre mislioce koji su se odvazili da ostave
kopno iza sebe, Fink u procesu stvaranja svake znacajne filozofije, uk-
ljucujuci i filozofe anticke proslosti — prepoznaje nesto od nautickog
iskustva. Njegovo uverenje glasilo je da je svaki mislilac na tragu neke
nove ideje ujedno vec¢ nuzno napustio kopno, jer ne bi mogao da dode
do necega novog da se u svemu oslanjao na utabane staze, prokréene
puteve i usvojene metodologije. Originalna, nova misao nuzno napusta

11 Hans Blumenberg, Schiffbruch mit Zuschauer. Paradigma einer Daseinsmeta-
pher, Suhrkamp, Frankfurt am/M. str. 10.

12 Friedrich Nietzsche, Die fi6hliche Wissenschaft, Kritische Studienausgabe, Band
3, DTV/De Gruyter, Miinchen/Berlin 1980, Hg. G. Colli/M. Montinari, § 289, str. 530.
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prohodno i zalazi u neprohodno, §to znaci da isprva ne moze precizno
da zna kuda ¢e tac¢no da se kre¢e. Ono $to je pri tom rukovodi, kaze
Fink, iskljucivo je ,,sila problematike* koja iskrsava, po prvi put se jav-
lja i traga za svojim oblikom. Otuda u po¢ecima nema i ne moZze ni biti
sadrzan smer filozofiranja na osnovu kojeg bi se mogla rekonstruisati
celina neke filozofije.

FILOZOFSKA DESTRUKCIJA TRAGICKE ISTINE

Istorijsko-filozofski pristup, kaze Fink na pocetku Uvoda u filozo-
fiju, ne moze da nam olaksa niti ublazi teSkoce vezane za pocetak, za
nauti¢ke uslove zapocinjanja filozofije: ,,Put preko istorije nece nas
postedeti muke zapocinjanja. On zahteva sistematski pristup, samo u
jednom drugaéijem obliku“". U tome prepoznajemo doslednu primenu
ideje saopstene u predgovoru objavljenom 1937. — muke zapocinjanja
nam kazuju da pravac nije unapred poznat. A to nacelno znaci ne samo
da je dalji razvoj mogao biti i drugaciji. I viSe od toga — prosto nije
pouzdan smer tumacenja koji se oslanja na pocetak, a joS manje je
uspesan onaj koji se oslanja na rezultate. Finkovo tumacenje ,,drugaci-
jeg sistemskog pristupa“ delimi¢no je saglasno sa klasi¢nim Skolskim
razlikovanjem izmedu predsokratske i Sokratove filozofije, s tim §to
je znacajno drugacija argumentacija na osnovu koje se predsokratovci
razlikuju od Sokrata.

Neocekivana je i poprili¢no je odvazna teza da je zapravo Dionis
ono $to razdvaja Talesa i Sokrata, a ne promena orijentacije koja na-
pusta ispitivanje pocela prirode kako bi se preusmerila na eticka is-
pitivanja vrline. Ne radi se dakle o razlici izmedu mislioca prirode,
»fiziologa® i eti¢ara, nego samo o prvobitnom ili-ili. Ili afirmacija ili
negacija dioniskog principa. Re¢ju, predsokratovci se nigde ne spore
sa Dionisom, nego ga ¢ak i afirmisu, pocevsi od slavnog Heraklitovog
fragmenta da su Dionis i Had jedno te isto. Fink naglasava poentu:
,,Had je odsutno pra-jedno, Dionis je prisutno mnogo*."

To ¢e onda re¢i da helenska physis, paradoksalno, oznacava i pri-
sustvo i odsustvo, kako vidljiva bic¢a tako i nevidljivo bivstvovanje. S

13 Eugen Fink, Einleitung in die Philosophie, Konigshausen’"Neumann, Wiirzburg
1985, Hg. F.-A. Schwarz, str. 7.
14 Eugen Fink, Grundfragen der antiken Philosophie, navedeno delo, str. 211.
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druge strane, nakon Sokrata, Dionis je prognan sa filozofske scene,
a sve §to on znaci je ignorisano i prepusteno zaboravu. Konstitucija
filozofije nakon Sokrata sa sobom je donela i veliko ,,prevrednovanje®,
u kojem je Homerov autoritet iz osnova doveden u pitanje, a naroc€ito
loSe prosla je tragedija, ukljucujuci i dioniske svetkovine. Mogli bismo
dopisati ono $to je kod Finka ostalo neizreceno. Platon je, dalo bi se
zakljuciti s obzirom na averziju prema vladajucoj kulturnoj paradigmi
i radu uloZenom u njenu ,,destrukciju®, takode filozofirao ¢eki¢em, od-
nosno delovao je kao Nice pre Nic¢ea. Nakon §to je, opCinjen Sokratom,
spalio sve svoje pesnicke i tragicke spise, Platon ne €ini niSta drugo,
nego se ispostavlja kao rusilac dioniske istine, a time ujedno i kao ,,uni-
Stitelj ranije kulture®.!s

Ono $to Fink izrekom naglaSava vezano je za tezu da je filozofski
pokret nakon Platona protiv-pokret u odnosu na Dionisa. Da bi pot-
krepio svoju tezu, on skre¢e paznju da nakon ontoloskog razracunava-
nja sa tragickim principom vise nije bilo pokusaja povratka Dionisu,
¢ak ni tamo gde je Platonov projekat naiSao na ozbiljna osporavanja.
Doista, kada se osvrnemo na Zestoke kritike koje je pretrpela Plato-
nova filozofija, poput Aristotelovih opovrgavanja, nigde ne¢emo naci
pozivanja na bilo koji momenat tragicke istine: ,,Aristotelovo okretanje
protiv Platona ostaje na tlu koje je Platon nacinio, ono nije povratak
tragicki shvacenom svetu“.! Produbljujuci ovu tezu, Fink ¢e gotovo
jereticki tvrditi da je neosporna Sokratova asebia, zbog koje je izmedu
ostalog osuden i na smrt. Medutim, ne ona asebia koju su naveli tuzioci
Melet, Anit i Likon u svojoj optuznici, a koja je dovela u pitanje legiti-
mnost Sokratove religioznosti zbog sumnjive ideje o daimonionu. Nije
tu re¢ o uvodenju filozofske novotarije u liku savesti koja ¢e obeleziti
zapadnu civilizaciju. Sokratovo nepostovanje drzavnih bogova ogleda
se u ukidanju tragicke svesti i eliminisanju tragickog dozivljaja sveta iz
ukupnog horizonta stvarnosti: ,,Istinska Sokratova asebia ne sastoji se u
prosvetiteljstvu slobodnog duha u odnosu na politeisticko narodno ve-
rovanje, nego prevashodno u poricanju Dionisa, gospodara tragedije!”.

15 Hugh Lloyd-Jones, The Justice of Zeus, University of California Press, Berkeley/
Los Angeles/London 1973, str. 164.

16 Eugen Fink, Metaphysik der Erziehung im Weltverstindnis von Plato und Aristo-
teles, Vittorio Klostermann, Frankfurt am Main 1970, str. 239-240.

17 Eugen Fink, Metaphysik der Erziehung im Weltverstindnis von Plato und Aristo-
teles, navedeno delo, str. 21.
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Kao da je predsokratska filozofija jo§ uvek boravila na pragu tragic¢-
ke mudrosti, da bi se nakon Sokrata, sa Platonom i Aristotelom, filo-
zofija razvijala u odlu¢noj konfrontaciji sa tragickim svetom. Dioniska
mudrost predsokratovaca sastoji se u poimanju prirode kao jedinstva
pozicije i negacije, kao simbioze stvaranja i poniStavanja, preplitanja
zivota i smrti. U tom duhu se i cuvena Heraklitova vatra ne tumaci kao
puka materijalna vatra, kao /yle, nego kao nematerijalna vremenita
pozadina svih prirodnih bica: ,,U slici vatre on ne misli nikakav hyle,
nista vecno §to ostaje u vremenu, neprolazni materijal, ve¢ nemirno
vreme, delatno u svim promenama.“'®

Fink drugacije tumaci genezu filozofije nakon Sokrata. Za razliku
od tradicionalne interpretacije, zapocete sa Platonom, a nastavljene sa
Aristotelom, kao da razracunavanje sa sofistima nije odigralo presud-
nu ulogu. Ostaje neosporno da je kod Finka pojam sofiste prisvojen u
skladu sa tradicionalnim razumevanjem, kod njega se mogu pronaci
mesta koja jednozna¢no svedoce o tome: ,,U svom nastojanju da sa-
znajuéeg coveka dovede u blizinu bié¢a, anticka filozofija bila je pro-
tiv-pokret svesno usmeren protiv sofistike i retorike*!®. Ipak, u Finko-
vim je tekstovima pojam sofiste veoma ¢esto aktuelizovan, misljen u
kontekstu savremenih mislilaca, pa je tako Nice opisan kao dvoglavi
mislilac, kao figura Janusa, ali ne doslovno, ne sa dva istovetna lika,
nego istovremeno i kao sofista i kao filozof*.

Stice se, medutim, utisak kao da fenomeni tragickog i Dionisa pri-
likom konstitucije filozofije nakon Sokrata preuzimaju mesto koje u
standardnim tumacenjima zauzima sofistika. Stavise, u skladu sa svo-
jom tezom o neodredenosti filozofije u pocetku, Fink skre¢e paznju
da pojam sophia isprva nije ukazivao na mudrost, nego na neku vrstu
samopouzdanog razumevanja. Sophos je bio titular merodavnog razu-
mevanja, ali ne samo i ekskluzivno teorijskog, nego je ukljucivao i
prakti¢ne stvari, $to se moglo preneti i na polje techne: ,,Filozofija ne
zapocinje sa utvrdenim pojmovnim samorazumevanjem, nego uvid u
svoje vlastito bice sti¢e polako, tokom preobrazaja preuzetih pojmova
sophos, sophistes, sophia i philosophia. '

18 Eugen Fink, Grundfragen der antiken Philosophie, navedeno delo, str. 109.

19 Eugen Fink, Studien zur Phdnomenologie, M. Nijhoft, The Hague 1966, str. 192.
20 Eugen Fink, Nietzsches Philosophie, W. Kohlhammer, Stuttgart 1960, str. 44.

21 Eugen Fink, Grundfragen der antiken Philosophie, navedeno delo, str. 40.
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Ukupno uzevsi, filozofija nije postala samo zahvaljujuci razra¢una-
vanju sa sofistikom. Za nju je jednako vazno bilo i svojevrsno ,,pripito-
mljavanje®, transformacija i adaptacija pojmova oko sophia i sophos.
Jos vaznije, filozofija je postala ono Sto jeste tek kao drugost dioniske
stvarnosti. Zbog toga smatramo da ono Sto je Barbara Kasen zapazila
kada je re¢ o odnosu filozofije i sofistike jednako vazi i kada je re¢ o
odnosu filozofije i dioniskog sveta: ,,Ukoliko je sofista drugost filozo-
fa, a filozofija ne prestaje da izbacuje sofistiku iz svog tabora, eviden-
tno je da se i filozof sa svoje strane definiSe jedino kao drugost sofi-
ste, a drugost sofistike neprekidno upucuje filozofiju na njene vlastite
granice*?. Doista, drugost dioniskog principa uputila je filozofiju na
suoCavanje sa vlastitim ograni¢enjima. Posebnost Finkovog tumacenja
antike oslanja se na tu premisu.

NICEOV ROMANTIZOVANI DIONIS

Granice filozofije koje je Fink uocio u razracunavanju sa dioniskom
stvarno$¢u dramaticno su ugrozile status negacije i negativnog. Za ra-
zliku od eksperata za fenomen Dionisa, poput Marsela Detjena, koji
naglasak stavljaju na ludilo i na katarzu: ,.Sto se vise ispoljava ludilo,
vise se prostora daje katarzi: Dionis intimno poznaje i jedno i drugo®?,
Finka ne zanimaju psiholoski aspekti dioniskog fenomena. Premda fi-
lozofski sazreva uz Huserla, a kasnije se razvija uz Hajdegera, nije mu
paznju privukla ni moguca Dionisova povezanost sa prakonstitucijom
pojma fenomena. Nije Finka toliko zainteresovala ni veza sa prvim
tragom pojma pojavljivanja koji je, sva je prilika, zapazen i uveden
zahvaljujuci kultu Dionisa: ,,Dionis je naime, bozanstveno bice u nje-
govim mnogolikim i nestalnim pojavama, duSa pojave uopste, bog koji
iS¢ezava i ponovo se pojavljuje, kao Sto je i sve Sto se javlja podlozno
ponovnom i$¢eznucu i ponovnoj pojavi“.?* Umesto svega toga, Finka
su prevashodno interesovali ,,svetski®, kosmoloski momenti — preplita-
nje stvaranja i uniStavanja, gradnje i razgradnje, zadovoljstva i patnje,
zivota 1 smrti. U tome ¢e se Fink ispostaviti kao Niceov sledbenik, pa

22 Barbara Cassin, L ‘effet sophistique, Gallimard, Paris 1995, str. 10.

23 Marcel Detienne, Dionysos a ciel ouvert, Hachette, Paris 1986, str. 36.

24 Vjeceslav Ivanov, Dionis i pradionizijstvo, Logos, Beograd 2017, prev. A. Pan-
telic¢, str. 227.
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se ¢ini neobi¢no vazno da se ustanove razlike izmedu razumevanja
Dionisa kod ta dva mislioca.

S jedne strane, kod NicCea je Dionis opisan u ravni subjektivnog
dozivljaja. To je ekstaza karakteristi¢na po poniStavanju uobicajenih
granica postojanja. Stavise, Ni¢e ve¢ u Rodenju tragedije iz duha mu-
zike razjas$njenju te posebne vrste dioniske dozivljajnosti dodaje pojam
igre 1 pojam individualnosti: ,,dioniski fenomen uvek iznova otkriva
igru izgradivanja i razaranja individualnog sveta kao izlivanje praza-
dovoljstva“.®

Postoje razlozi za tezu da ovo Ni¢eovo tumacenje pre reflektuje po-
etiku ranih romanti¢ara, nego Sto tumaci manifestacije boga transgre-
sije kod savremenika helenskih misterijskih sveCanosti. Naime, valja
podsetiti na fragment Fridriha Slegela u kojem je umetni¢ka egzisten-
cija protumacena upravo kao ,,igra”. U toj igri se ne radi o stvaranju
koje se oslanja na ono $to je prethodno stvoreno. Naprotiv, romantizam
uvodi u igru egzistenciju umetnika na zna¢ajno drugaciji nacin u odno-
su na tradiciju. Ne radi se viSe o tome da umetnici prosto prikazu u delu
ono §to im je na dusi, da svojom vestinom na videlo dana iznesu ono
do Cega im je stalo. Naprotiv, za rani romantizam umetnicki smisao
nastaje zahvaljujuci progresivnosti, teznji ka beskona¢nom, samoogra-
nicavanju kao samonegaciji.

Umetnost prevashodno pretpostavlja pokret, kretanje subjektivnosti
umetnika. Umetnost se ispostavlja kao igra na sve ili niSta. Kako bi
nesto stvorio, umetnik mora da ponisti samog sebe, da negira i ukine
momente vlastite subjektivnosti, a ne tek da odbaci neke svoje ranije
umetnic¢ke proizvode. Receno glegelovim re¢ima: ,,Privid samouniste-
nja je pojava bezuslovne slobode samostvaranja“.?® Temeljna razlika
romanticarske subjektivnosti u odnosu na helensku antropologiju sa-
stoji se u fundamentalno drugacijem potenciranju apsoluta. Dok bi se
ekstaza posveéenih u dioniskim misterijama mogla oznaditi kao napu-
Stanje individualnosti radi dodira sa apsolutom, romanti¢arski subjekt
na Fihteovom tragu ve¢ polazi od svoje potencijalne beskonacnosti i
negira sebe kako bi dosao do inovativnog umetnickog produkta. Sma-

25 Friedrich Nietzsche, Geburt der Tragodie, Kritische Studienausgabe, Band 1,
DTV/De Gruyter, Miinchen/Berlin 1980, Hg. G. Colli/M. Montinari, § 24, str. 153.
26 Friedrich Schlegel, Fragmente zur Literatur und Poesie, Ullstein Materialien,
Marburg 1961, § 204, str. 41.
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tramo da se presudna razlika izmedu dioniskog i romanti¢arskog pristu-
pa sastoji u apsolutu kao cilju kojem se tezi, a koji se privremeno do-
stize 1 apsolutu kao polazistu, prvoj osobenosti moderne subjektivnosti.

Premda je neosporno da iscrpno opisivanje Niceovog fenomena Di-
onisa iziskuje ¢itavu monografiju, ovde nam je stalo samo da naglasimo
odredene romanti¢arske momente koji su u njemu prisutni. Mislimo pre
svega na povezanost izmedu motiva ,,genija srca“ koji spada u neznija,
izrazito lirska, ili romanti¢arska mesta Niceove filozofije i rekonfigura-
cije izvornog Dionisa iz Rodenja tragedije. Saglasni smo sa tezom pre-
ma kojoj se kod Ni¢ea moze govoriti ¢ak i o ,,metamorfozi bozanstva
koje se odvaja od obilja primitivne panike kako bi mu se dodelio li¢ni
intimni karakter, inspirativni glas koji se zove ‘genije srca’*.?’

DIONIS KAO PRVA I POSLEDNJA REC

Za Finka nema dileme: radi se o dve istine, filozofska i tragicka mu-
drost sa Sokratom postaju medusobno suprotstavljene, ali tako da jednoj
nema opstanka ukoliko se druga afirmise. Borba na zivot i smrt izmedu
dve istine okoncala je pobedom filozofske istine u odnosu na tragicku.
Otuda donekle grese svi oni koji danas kukaju zbog marginalizovanog
polozaja filozofije, narocito u odnosu na favorizovane pozitivne nauke.
Tamo gde se svet razume kao pobeda svetla nad tamom, pobeda poret-
ka nad haosom, ili kao pobeda uma nad sudbinom, ve¢ se nalazimo na
terenu filozofske istine. Ali ipak ne predsokratovske filozofske istine,
nego Platonove istine koja je koncipirana u razracunavanju sa tragic-
kom istinom, s jedne strane, i sofistickim relativizmom, s druge.

Cak i tamo gde se filozofija danas najvise prezire, to se ¢ini na
idejnom temelju koji je omogucen pobedom filozofske istine. To je tlo
neophodno dobrano uzdrmati, da bi se pojavila moguénost drugaci-
jeg razumevanja istine. Istorija, konkretnije re¢eno savremena istorija,
prema Finku nije niSta drugo nego permanentni zemljotres u kojem
postaje nestabilno tlo Platonove istine. Finkova seizmografija razloge
prepoznaje u samovolji, u jednostranosti, manipulaciji, a kao terapiju
evocira momente dioniske istine: ,,Moderni ¢ovek je bez pomazanja

27 Michel Haar, Nietzsche et la métaphysique, Gallimard, Paris 1993, str. 13.
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i misterija, bez blagoslova Zemlje i nebeskih bogova. Evropa umire
usled zloupotrebe svoje slobode*.?

Pobeda Platonove istine u modernom je preinacenju ujedno ozna-
¢ila i pocetak vladavine subjekta koji konstituiSe svet. Fink je pak za-
interesovan za fundamentalno drugaciju perspektivu. Njegovo poziva-
nje na Dionisa ujedno je i pokusaj rehabilitacije misljenja postojanja
posredstvom sveta,” sa metapozicije koja ukljucuje ne samo ukupnost
svih bi¢a, nego i negaciju postoje¢eg. U tome prepoznajemo iskorak iz
fenomenologije ka spekulaciji, ali takvoj koja ne prevladava paradoks,
nego ga tek izlaze. U tome vidimo srodnost izmedu Finkove vizije Di-
onisa i njegove meontike.

Uporedena sa tragickom istinom, filozofska kao da potiskuje i mar-
ginalizuje nistavilo, smrt, stradanje, patnju. Tragicka istina Cini se da je
ilustrativno artikulisana u Euripidovim Bakhantkinjama, kada Kadmo
prizeljkuje da se istina obelodani uprkos tome §to ¢e je izuzetno tes-
ko podneti: ,,Hajde na videlo, nesnosna istino (...)“.** Tragi¢ki princip
donosi egzistencijalni zemljotres, kada se on obelodanjuje tlo izmice
pod nogama.

Sa tragickim principom se pecina ukazuje kao podrucje paideje.
Tragicko istrazivanje istine ne podrazumeva uspinjanje ka svetlosti,
neko silazak u tamu, ,,u srce podzemnih prostora'. Kao u Edipovom
slucaju, kada odlucna potraga za Lajevim ubicom kao rezultat donosi
prepoznavanje da je upravo on taj koga trazi. Spoznaja se tu mesa sa
onemogucavanjem postojanja, sa uvidom u potpuno poricanje poretka
i mesta u svetu onoga ko spoznaje. Nema nikakvog svetla koje ¢e za-
sijati u tragickoj istini, pre ¢e se ispostaviti da njene najvise spoznaje
idu pod ruku sa negacijom vlastitog postojanja. Jednostavno receno,

28 Eugen Fink, Aphorismen aus einem Kriegstagebuch 1940-1944, Unver-
offentlichtes Dokument im Eugen-Fink-Archiv. Navedeno prema: Giovanni
Jan Giubilato, Freiheit und Reduktion. Die Idee einer meontischen Phdnome-
nologie bei Eugen Fink (1927-1946), Wuppertal 2015 Dokdiss. str. 193.

29 Mario Ruggenini, ,,Etre monde et finitude. Phénoménologie et ontologie
dans la pensée de Fink®, Eugen Fink Actes du Colloque de Cerisy-la-Salle,
Rodopi, Amsterdam/Atlanta 1997, éd. N. Depraz/M. Richir, str. 345.

30 Euripid, Bahantkinje (1287), 1zabrane drame, Plato, Beograd 2007, prev. A. Ga-
talica, str. 322.

31 Jean-Loic Le Quellec, La caverne originelle. Art, mythes et premieres
humanités, La Découverte, Paris 2022, str. 25.
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za Platona istina nije zamisliva kao ,,nesnosna“, nego isklju¢ivo u sim-
biozi sa lepotom, pri ¢emu obe svoj eidos duguju najvisoj ideji, ideji
dobra. Klasi¢na istina od Platona do Hegela ujedno je i dobra i lepa,
dok je laz zamisliva samo kao zla i ruzna.

Na tom tragu Fink zakljucuje da ontologija proistice iz razlikovanja
bivstvovanja i niStavila, u nameri da bivstvovanje §to je moguce uspes-
nije osigura od svih potencijalnih prodora nistavila.** Eidos nebi¢a kod
Platona tako je poistovecen sa eidosom drugosti, heteron: ,nebice i
bice o kojima govori Platon vise nisu suprotnosti“.* Time u drugi plan
dospevaju oni momenti koji se ne uklapaju u trijumf svetla nad tamom,
ideje nad telesnos¢u, spokojstva nad bolom, a koji saCinjavaju zivotni
impuls tragicke istine. Nadalje, kao da nije bilo dovoljno §to je konac-
nost u potpunosti marginalizovana. Ono negativno ujedno je i mora-
lizovano, ispostavlja se prosto kao loSa strana medalje, puko nali¢je
necega Sto je po sebi dobro i pozeljno.

Za razliku od tragicke istine u kojoj su ravnopravni pozitivno i ne-
gativno, uzivanje i patnja, zadovoljstvo i bol, nakon konstitucije fi-
lozofske istine negativnom pripada manja vrednost. Ono nadalje za-
uzima nize mesto u hijerarhiji: ,,Negativno moZze da bude odredeno
kao bilo koji fenomen, a moZze biti i nacelnije okarakterisano u svom
nacinu bivstvovanja. Na primer kada kazemo, ‘greh’, ‘zlo’, ‘smrt’ su
negativni, dok su ‘vrlina’, ‘dobro’, ‘Zivot’ pozitivni. Negativno je onda
losa, suprotna strana neke dobre strane. Ali mozda principijelnije ka-
zemo da su fenomeni koje smo nabrojali kao negativne upravo zbog
toga negativni $to su negacije bivstvovanja, pohare, nacini nedostatka,
u svima njima na delu je ono nistavno, $to ucestvuje u nistavilu, u ap-
solutno negativnom*?4,

Dioniska istina je istina intenziteta, punine dozivljaja s one strane
dobra i zla, dok filozofska istina podrazumeva moral i vodi ka dobroti,
lepoti, slobodi. Pecinski je izlazak u Platonovoj reziji izlazak na svetlo,
ali na svetlo ideja. Ono je toliko intenzivno da se u njemu doslovno
nista ne vidi, culno videnje nema Sta da trazi tamo gde je na sceni

32 Eugen Fink, Zur ontologischen Friihgeschichte von Raum-Zeit-Bewegung, Sprin-
ger, Dodrecht 1957, str. 51.

33 Jérome Laurent, “L’étre et le non-étre selon Platon”, Platon, ed. M. Dix-
saut/A. Castel-Bouchouchi/G. Kévorkian, Ellipses, Paris 2014. str. 136.

34 Eugen Fink, Sein und Mensch. Vom Wesen der ontologischen Erfahrung, K. Al-
ber, Freiburg/Miinchen 1977, Hg. E. Schiitz/F. A. Schwarz, str. 246.
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misaono razmatranje. Dioniska je pak istina ujedno i istina pecinskog
zaokreta. Ono odredujuce, ono kljucno za coveka postaje bol, patnja,
negacija, ali i ekstaza, eksces, katarza. Nije nimalo sluc¢ajno da Fink ka-
rakteriSe negativno kao istupanje apsoluta izvan samog sebe, odnosno
kao ,,eksces, koji je najprikladniji prirodi negativnog u meontickom
sklopu, naime kao pogonska snaga koja istupa sama iz sebe i postaje
svoja suprotnost. Na taj nacin negativno otvara moguénost ekscesu da
se vrati samom sebi‘.*®

Nakon filozofskog razracunavanja sa Dionisom, njegova istina je
postala tabu. Nakon $to je ona uklonjena, neminovno je doslo i do mar-
ginalizacije konac¢nosti. PocCevsi od Platona, razvija se ontoloska pira-
mida na ¢ijem dnu je mesto rezervisano za sve §to je prolazno, promen-
ljivo, vremenito, kona¢no. Na vrhu je privilegovani ontos on, bi¢e u
istinskom smislu te reci, neoptereeno vremenom, pojavnoscu, smréu.
Ono inteligibilno, ono istinsko, za Platona se nuzno ispostavlja kao ne-
promenljivo, s one strane negacije, drugosti, unistenja. Time se prema
Finku uspostavlja ozbiljan nesporazum s perspektivom. Naime, filozo-
fija napusta ljudsku perspektivu da bi se ispostavila kao ,,bozanstveno
znanje“: ,,Nistavilo bog ima izvan sebe, a covek u sebi — u mnogim
bolnim i gorkim oblicima. Upoznati smo sa nistavilom, dodeljeni smo
mu —na$ odnos prema bivstvovanju prozet je niStavilom a odnos prema
nistavilu nosen je bivstvovanjem — visimo izmedu dva ponora“.*

Budu¢i da Fink misaono sazreva u vreme kada se filozofija smesta
na fragilnu poziciju radikalne konac¢nosti, nasledena filozofska istina
kod njega nuzno dospeva u krizu. Nije tu re¢ o pukom priznanju nemo-
¢i, niti 0 pozajmici iz repertoara tada popularne filozofije egzistencije.
Naprotiv, tek posredstvom konac¢nosti, ,,radom* na svojoj negaciji, do-
spevamo u priliku da uvidimo da ,,odluc¢ujuce ljudsko iskustvo vlastite
kona¢nosti vodi ka oslobadaju¢oj posvecenosti beskonacnosti sveta,
odnosno istorije koja ¢oveku dodeljuje hermafroditsku egzistenciju iz-
medu konacnosti i beskonaénosti koja nije dalje ispitivana“.?’

35 Anna Luiza Coli, Das Negative in der Philosophie Eugen Finks, Dok. Diss, Prag/
Wuppertal 2021, str. 90.

36 Eugen Fink, Traktat iiber die Gewalt des Menschen, Vittorio Klostermann, Frank-
furt am Main 1974, str. 99.

37 Damir Barbari¢, Zum anderen Anfang, Studien zum Spdtdenken Heideggers, Karl
Alber, Freiburg/Miinchen 2016, str. 13.
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Ne treba da nas zavara to $to u Finkovim spisima nema mnogo
frontalnih napada na filozofske klasike. Premda je pisao o Niceu, a
njegovu misao odlikuju izvesni ni¢eanski momenti, Fink nije nasledio
i animozitete koji su odlikovali filozofa sa ceki¢em. Umesto prezira-
nja, on je sa izuzetno visokim postovanjem pisao kako o Kantu, tako
i o Hegelu. Doduse, to nije iskljuc¢ivalo samo uo¢avanje inspirativnih
filozofskih motiva, nego i zauzimanje ozbiljne distance. U Hegelovom
slucaju, ona se odnosila na presudno — na ideju spekulativnog mislje-
nja. Spekulacija, prema Finku, ,,polazi od svetskog odnosa ¢ovekovog
tubivstvovanja, ali ga pogresno tumaci kao skriveni onticki identitet
Goveka i apsoluta. Covek tako dobija glorifikovan status BoZjeg name-
snika na Zemlji, postaje maska apsoluta, ‘poslovoda svetskog duha’.*3
Mislilac za kojeg konac¢nost nije granica nego je osnov i medijum na-
Seg stvaranja®, prosto nije mogao sa simpatijama da prihvati ontolosko
potenciranje trajnosti ili ¢ak vecnosti, u dugom intervalu od Platona
do Hegela. Nihilizam o kojem je Nice govorio, kod Finka bi se mo-
gao prevesti kao neminovna i neizbezna kriza filozofske istine. Njena
tradicija dugovecna je, jednako je stara kao i proterivanje negacije s
onu stranu ontologije, odnosno izgona vremena i prostora izvan pojma
sustine. Jednostavno receno, ,,u najlep§im misaonim plodovima tra-
dicije stanuje crv. Sve i niSta u izvesnoj meri zagonetno prelaze jedno
u drugo. ‘Totum’ i ‘nihil’ ¢udnovato su prepleteni jedno sa drugim. 4

Pecinski zaokret Dionisove istine objedinjuje i totum i nihil. Ona ¢e
se tako ispostaviti kao srediSnja figura Finkovog tumacenja anticke fi-
lozofije. Takode ¢e vaziti kao svojevrsna maskota meontickog apsoluta,
jer fenomen Dionisa oznacava nestajanje prepoznatljivih granica izme-
du stvarnosti i niStavila, bi¢a i nebica, pojavljivanja i iS¢ezavanja. Kod
Platona se nuznost cenzure reprezentativnih poetskih tvorevina zasnivala
na ideji da su one nastale u stanju iracionalnog zanosa, mania. Zanos je
sporan zbog toga $to su pesnici u njemu takoreci bili van sebe. S druge
strane, Fink tvrdi da su tragicki pesnici bili svojevrsni ucitelji kosmicki
utemeljenog ucenja o Zivotu. Imamo li to u vidu, bi¢e nam odmah pot-

38 Eugen Fink, Ndhe und Distanz, Karl Alber, Freiburg 1976, Hg. F. A. Schwarz,
str. 165.

39 Eugen Fink, Traktat iiber die Gewalt des Menschen, navedeno delo, str. 103.

40 Eugen Fink, Alles und Nichts. Ein Umweg zur Philosophie, Springer, Dodrecht
1959, str. 92.
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puno jasno da afirmacija kosmickih kapaciteta dioniskog principa nije
saglasna sa Platonovom kritikom ontoloskih deficita umetnosti. Ukoliko
zaista postoji Dionisovom tragickom umetno$céu posredovana ,.kosmicka
optika zivota“, onda ona mora biti nepomirljiva sa Platonovom teorijom
mimesis. Dionisova umetnost ne podrazava i ne imitira nikakvu stvarnost
koja postoji mimo nje same. Peéinski zaokret je taj koji svojom svetskom
igrom pojavljivanja i i§Cezavanja stvara jednu posebnu vrstu realnosti.

Re¢i za pozorisnu igru da predstavlja podrazavanje, da je mime-
ticka vizija stvarnosti, prema Finku ne znaci niSta drugo nego uvrediti
igru u ime metafiziCkog tumacenja stvarnosti: ,,Tumacenje poetskog
¢ina kao mimesis dugo vlada metafizickom interpretacijom umetnosti.
Pesnik, kaze Platon, 1i¢i na slikara, a slikar li¢i na ogledalo. Dokle
god pretpostavljamo da je igra neinventivna pojava, puko ogledanje,
a za ogledanje pretpostavimo da je reprodukcija arhetipskih stvari u
ostatke senki, omadijani smo kletvom platonickog tumacenja. Mora-
mo se osloboditi od te kletve.“*! Teza koja je svakako nestandardna i
nesvakidasnja. Nema sumnje da je NicCe predstavljao prekretnicu, jer
je tradiciju ,,etickog* Citanja tragedije u kojoj po prirodi stvari nije bilo
mesta za Dionisa, preusmerio na ontoloski nivo.

Za Finka je tragedija svojevrsna umetnicka inscenacija ontologi-
je ljudskog kosmosa s one strane morala i racionalnog odnosa prema
stvarnosti. Iz takve perspektive, iz optike ,,nesnosne istine*, Aristotelo-
va teorija katarze deluje besmisleno i neodrzivo. Ne radi se naime vise
o tome da pojedinci u publici posredstvom susreta sa fiktivno prikaza-
nim osecanjima dozive rasterecenje od svojih realnih ose¢anja. Nema
tu mesta niti za psihologiju niti za etiku, radi se 0 novom pocetku, o
transgresiji, o radikalnom iskoraku iz postojec¢eg*. Kada je otprilike na
sredinu knjige o Ni¢eu, zabeleZio da je Dionis Ni¢eova poslednja re¢*,
Fink je mozda mogao da pomisli da i za njega vazi nesto sli¢no, jer ta
re¢ nesumnjivo spada u one koje odlikuje izvanredna interpretativna
tezina. Ako nije poslednja re¢ Finkove filozofije, Dionis najverovatnije
jeste prva rec pecinskog zaokreta.

41 Eugen Fink, Spiel als Weltsymbol, Eugen Fink Gesamtausgabe VII, K.
Alber, Freiburg im Breisgau 2010, Hg. C. Nielsen/H. R. Sepp, str. 88.

42 Dragan Prole, Niceovi trubaduri, IKZS, Sremski Karlovci/Novi Sad 2021, str.
248-249.

43 Eugen Fink, Nietzsches Philosophie, W. Kohlhammer, Stuttgart 1960, str. 108.
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FINK’S DIONYSUS

Abstract: Eugene Fink’s approach to the tradition of philosophy is characterized
by two rejections or negations. These are contained in seemingly simple insights:
there is no self-evident relation to the origin of philosophy, just as there is no
necessary transition from the origin to what the origin enables. This article aims
to juxtapose Fink’s interpretation of the genesis and specificity of ancient philos-
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ophy in the context of the revival of tragic wisdom or Dionysian truth, starting
from these two ideas. In this context, the constitution of Fink’s philosophical po-
sition, centered around the idea of the meontic paradox, will also be illuminated.
To recall, meontology refers to a philosophical comprehension beyond being.
For Fink, absolute subjectivity cannot be exhausted by ontic categories; it is not
confined to what exists and is visible. To be absolute means to encompass both
what is and what is not, being and non-being. Thus, phenomenology necessarily
ceases to function as a description of consciousness about anything. Variation is
no longer sufficient. In the face of the meontic, phenomenological description
undermines itself by attempting to describe the indescribable and present the
nonexistent, thus becoming speculation about the absolute.

Keywords: Fink, Dionysus, meontology, tragic truth, philosophical truth

FINK’S DYONISOS

Zusammenfassung: Die Besonderheit von Eugen Finks Verhéltnis zur Tradi-
tion der Philosophie besteht in zwei Ablehnungen, in zwei Negationen. Diese
sind in den scheinbar einfachen Einsichten enthalten, dass es kein selbstver-
standliches Verhiltnis zum Anfang der Philosophie gibt, genauso wenig wie
es einen notwendigen Ubergang vom Anfang zu dem gibt, was durch diesen
Anfang ermoglicht wurde. Ziel dieses Artikels ist es, von diesen beiden Ideen
ausgehend, Finks Interpretation der Genesis und der Spezifik der antiken Phi-
losophie im Kontext der Wiederbelebung der tragischen Weisheit bzw. der
dionysischen Wahrheit gegeniiberzustellen. In diesem Horizont wird auch die
Konstitution von Finks eigener philosophischer Position beleuchtet, die um
die Idee des meontischen Paradoxons zentriert ist. Zur Erinnerung: Meontik
bezeichnet den philosophischen Zugriff auf das Jenseits des Seins. Nach Fink
kann sich die absolute Subjektivitét nicht in ontischen Kategorien erschopfen;
sie ist nicht auf das Seiende und Sichtbare beschrankt. Absolut zu sein bede-
utet, sowohl das, was ist, als auch das, was nicht ist, sowohl das Sein als auch
das Nichtsein zu umfassen. Damit hort die Phanomenologie notwendigerwe-
ise auf, als Beschreibung des Bewusstseins von etwas zu fungieren. Variation
ist nicht mehr ausreichend. Angesichts des Meontischen hebt die phanome-
nologische Beschreibung sich selbst auf, da sie es wagt, das Unbeschreibbare
zu beschreiben und das Nichtvorhandene darzustellen, und wird damit zur
Spekulation des Absoluten.

Schliisselworter: Fink, Dyonisos, Meontik, tragischeWahrheit, philosophi-
sche Wahrheit
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TALESOVO PREDVIDANIJE
POMRACENJA SUNCA

Sazetak: Svjedocanstva iz antike kazu da je Tales iz Mileta predvidio pomra-
¢enje Sunca. Mnogi struénjaci tvrde da se to pomracenje dogodilo 28. 5. 585.
godine p. n. e., te se ovaj datum Cesto oznacava kao pocetak grcke filozofije i
znanosti. U ovo se predvidanje pomracenje Sunca moze opravdano sumnjati.
Medutim, ako je istina da je Tales predvidio pomracenje Sunca, postavlja se
pitanje je li on naSao nacin za predvidanje pomracenja ili je poznavao astro-
nomiju starijih civilizacija. U ovom tekstu ¢e se ispitati je li Tales predvidio
pomracenje Sunca i, ako jeste, koju metodu je koristio.

Kljucéne rijeci: Tales iz Mileta, pomracenje Sunca, anticka astronomija, saros,
ekseligmos

Svjedocanstva iz antike donose da se Tales iz Mileta, jedan od le-
gendarnih sedam mudraca, bavio matematikom, politikom, navigaci-
jom, da je bio vjest inZenjer, da je premjestio rijeku i izmjerio visinu
piramida, da je po potrebi mogao biti sposoban biznismen — ukratko
receno, da je bio univerzalni genije.” U znamenitom dijelu 4 knjige
Metafizike, Aristotel nam veli da Tales stoji na pocetku filozofije.* Me-
dutim, mnogi smatraju da je Tales zapravo najpoznatiji kao astronom* i

1 E-mail adresa autora: damir.maric@ff.unsa.ba

2 Tako u Aristofanovom djelu Ptice nalazimo da je uobicajeno za ¢ovjeka iznimne
inteligencije re¢i: “On je Tales”. Aristophanes, Birds, Lysistrata, Assembly-Women,
Wealth, (trans. S. Halliwell), Oxford University Press, Oxford, 1998., 1009, str. 52.

3 Aristotel, Metafizika, prev. T. Ladan, Hrvatska sveucili$na naklada, Zagreb, 1992.,
983 b 20, str. 8.

4 Vidjeti npr. Panchenko, D., ,,Thales’s Prediction of a Solar Eclipse”, Journal of the
History of Astronomy 25 (1994), str. 276. 1 White, S., “Thales and the Stars’’ u Presoc-
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da je njegovo predvidanje pomracenja Sunca bilo trenutak u kojem su
rodene filozofija i znanost u antickoj Grc¢koj.

Diogen Laertije kaze da je Tales napisao rasprave O solsticiju i O
ekvinociju, te da je Aristotelov ucenik, Eudem, u Historiji astrono-
mije tvrdio za njega da je bio prvi astronom, da je prvi predskazao
pomracenje Sunca i da je uspio odrediti ravnodnevnice.® Najvaznije
svjedocanstvo o Talesovom predvidanju pomra¢enja Sunca nalazimo
kod Herodota. On veli da se u Sestoj godini rata izmedu Lidana i Me-
dana, tokom jedne bitke, dan pretvorio u no¢, sto je direktno utjecalo
na zaustavljanje rata, te da je Tales predvidio ovo pomracenje Sunca,
odredujuéi godinu u kojoj se to doista i dogodilo.® Suvremeni autori
tu bitku smjestaju u blizinu rijeke Halis u Maloj Aziji.” Francis Baily
istiCe da vjerojatno nijedna tvrdnja iz antiCke historije nije izazvala
toliko rasprava i razlicitih stajalita kao ova o Talesovom predvidanju
pomracenja Sunca.® Neki istrazivaci su bili skepticni po pitanju svjedo-
Canstava, jer Aristotel i drugi znacajni autori iz ove oblasti ne spominju
ovo predvidanje pomracenja. U antici su kruzile svakakve price o pred-
vidanjima, pa se tako govorilo da je Anaksimandar predvidio potres, a
Anaksagora pad meteorita, §to zasigurno ne ojacava vjerodostojnost
price o predvidanju pomracenja.’ S druge strane, odreden broj struc-
njaka drzi da ne mozemo zanemariti kako svjedocanstva o Talesovom
predvidanju pomracenja Sunca imaju jako uporiste i da im je autoritet

ratic Philosophers: Essays in Honour of Alexander Mourelatos (priredili Caston, V. &
Graham, D. W.), Ashgate, Burlington, 2002, str. 3. Platon u Teefetu donosi pricu da je
Tales gledajuci zvijezde pao u bunar i da mu se neka Tra¢anka rugala jer Zeli znati §to
se zbiva na nebu, a ne vidi §to mu je pod nogama. Plato, Theaetetus, Sophist, Harvard
University Press, Cambridge, Massachusetts, London, 2002. (prvo izdanje 1921.), 174
A, str. 120.

5 Diogenes Laertius, Lives of Eminent Philosophers, vol. 2, (ubuduce skraceno D.
L.), Harvard University Press, Cambridge, Massachusetts, William Heinemann LTD,
London, 1966., 1, 23, str. 24.

6 Herodotus 1, Books I — II, trans. A. Godley, Cambridge, Massachusetts, William
Heinemann LTD, London, 1975., 1, 74, str. 74-5.

7 Vidjeti npr. Mosshammer, A. A., “Thales’ Eclipse”, Transactions of American
Philological Association, 111 (1981), str. 145.

8 Baily, F., “On the Solar Eclipse Which is Said to Have been Predicted by Thales”,
Philosophical Transactions of the Royal Society of London, 101 (1811), str. 220.

9 Dreyer, J. L. E., 4 History of Astronomy: From Thales to Kepler, Dover Publicati-
ons, New York, 1953, str. 12.
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veéi nego $to kritiCari pretpostavljaju.!® Izgleda da su za predvidanje
znali Ksenofan, Herodot, Heraklit i Demokrit, te da su mu se zbog toga
divili."' Zbog znacaja za sam pocetak filozofije 1 znanosti, ¢ini se vaz-
nim zadatkom ispitati je li Tales doista predvidio pomracenje Sunca i,
ako jeste, na koji nacin je to uspio.

Uzimaju¢i u obzir Herodotovo svjedocanstvo i spoznaje suvremene
astronomije, naj¢esce se kao datum pomracéenja koje je predvidio Tales
navodi 28. 5. 585. godine p. n. e. To znaci da je Herodot Zivio stoti-
njak godina nakon navedenog dogadaja, Sto po misljenju nekih autora
¢ini njegovo svjedocanstvo vjerodostojnim. Buduéi da se pomracenja
javljaju u ciklusima, u vremenskim obrascima, to znaci da ako osi-
guramo spisak prethodnih pomracenja, mozemo predvidjeti buduca.
Mnogobrojni stru¢njaci su smatrali da je Tales takav spisak preuzeo od
Babilonjana, koji su stolje¢ima prije Grka promatrali nebeske pojave i
Tales preuzeo babilonske metode pomocu kojih bi mogao predvidje-
ti pomracenje Sunca u odredenoj godini. lako su pomra¢enja Sunca
mnogo rjeda i pojavljuju se s manje regularnosti od pomracenja Mje-
seca, ipak unutar svake Cetiri godine postoji period koji traje od jedne
do dvije godine kada pomracenje Sunca nije moguce. To dalje znaci da
ostaje period od dvije do dvije i pol godine kada se pomracenja Sunca
¢esce dogadaju, a u sredini ovog perioda ucestalost je jo§ veca.'? Ako
pretpostavimo da je Tales znao za ovaj ciklus, onda nije nevjerojatno
da je mogao predvidjeti pomracenje Sunca unutar jedne godine.!* Me-
dutim, ovakvo objasnjenje je manjkavo jer nismo sigurni da su ga Ba-
bilonjani razvili prije Talesovog vremena. Cak i ako su ga razvili, o&ito

10 Kahn, Ch., Anaximander and the Origins of Greek Cosmology, Columbia Uni-
versity Press, New York, 1960., str. 77., f. 2. John Burnet naglaSava da je Talesovo
predvidanje pomracenja Sunca bolje potvrdeno svjedoCanstvo nego ijedno drugo koju
imamo o Talesu. Burnet, J., Early Greek Philosophy, Adam and Charles Black, Lon-
don, 1908., str 41. Pored toga, postoje istrazivaci koje uzimaju ovo predvidanje zdravo
za gotovo, bez detaljnijeg propitivanja. Vidjeti npr. Cornford, F. M., Before and after
Socrates, Cambridge University Press, Cambridge, 1965., str. 6.

11 D.L.L23.

12 Van den Waerden razjas$njava da se nakon 23,5 mjeseca od jednog ili dva pom-
racenja Mjeseca, moze dogoditi pomracenje Sunca. Waerden, B. L. van der, Science
Awakening 1I: The Birth of Astronomy, Springer Science+Business Media, Dordrecht,
1974., str. 122, f. 1.

13 TIbid,, str 122.
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je da dugogodisnje pracenje pomracenja u Babilonu ne bi bilo upo-
trebljivo za predvidanje pomracenja u Joniji, gdje je Zivio Tales, ili na
mjestu gdje se dogodila bitka iz Herodotovog svjedocanstva. Pomra-
¢enje Sunca se dogada kada se Mjesec u svom kretanju nade izmedu
Sunca i Zemlje, ostavljajuci sjenu na Zemljinoj povrsini. To znaci da je
pomracenje Sunca ograniceno na odredenu povr§inu na Zemlji i da bi
se moglo predvidjeti, mora se precizno znati na kojoj ¢e se geografskoj
Sirini 1 duzini dogoditi. Ako bismo i imali neku metodu da predvidimo
pomracenje Sunca na jednom geografskom prostoru, to nam ne moze
pomo¢i da predvidimo pomracenja za neko drugo mjesto. Danas vlada
konsenzus medu stru¢njacima da Babilonjani nisu imali pouzdanu me-
todu za predvidanje pomracenja Sunca za odredenu lokaciju.'"* Moze-
mo sa sigurno$c¢u reci da ni Babilonjani, ni drugi narodi tog perioda, pa
ni Tales, nisu imali astronomska znanja koja bi im omogucila pouzdan
nacin da predvide pomracenje Sunca za odredeno mjesto na Zemlji.
Ako u tom periodu nisu postojala astronomska znanja za predvida-
nje pomracenja Sunca, ¢ini se da je putem pracenja ciklusa pomracenja
mozda moguce, s odredenom vjerojatnoscu, predvidjeti buduca. Heath
veli da je najstariji poznati ciklus koji ukazuje na ponovno dogadanje
pomracenja bio babilonski lunarni ciklus od 223 lunarna mjeseca, odno-

14 Tako Neugebauer kaze da Babilonjani nisu prepoznali znacaj geografskih ko-
ordinata za astronomiju, pa nisu mogli pratiti put Mjeseceve sjene po Zemlji, $to mi
gledajuéi sa povrSine Zemlje nazivamo pomracenjem Sunca. Jedini nacin je, drzi
on, matematicki ispitati svaku konjunkciju, ili bar svaku Sest, za odredeno mjesto i
odredeno vrijeme. Takvu proceduru su kasnije slijedili Ptolomej, islamski i bizantski
astronomi, ali prije renesanse se nisu mogli izracunavati putevi pomracenja “jer to za-
htijeva mnogo bolje znanje o Suncevoj paralaksi nego §to su to metodi promatranjem
iz antike” mogli osigurati, koji su bili ograniCeni na tehnike gledanja golim okom. Ne-
ugebauer, O., “The Survival of Babylonian Methods in the Exact Sciences of Antiquity
and Middle Ages” u Neugebauer, O., Astronomy and History: Selected Essays, Sprin-
ger SciencetBusiness Media, LLC, New York, 1983., str. 162. Vidjeti takoder: Neu-
gebauer, O., The Exact Sciences in Antiquity, Dover Publications, New York, 1969.,
str. 142; Dicks, D. R., “Thales™, The Classical Quarterly 9, 2 (1959), str. 295; Clarke,
L. W., “Greek Astronomy and Its Debt to Babylonians™, The British Journal for the
History of Science 1, 1 (1962), str. 66; Dreyer, J. L. E., A History of Astronomy: From
Thales to Kepler, str. 12; Pannekoek, A., A History of Astronomy, Dover Publications,
New York, 1989., str. 99; Stephenson, F. R., Historical Eclipses and Earth's Rotation,
Cambridge University Press, Cambridge, 1997., str. 343. Graham, D. W., “The Recep-
tion of Early Greek Astronomy”’, u Brill s Companion to the Reception of Presocratic
Natural Philosophy in Later Classical Thought, (priredili Harry, Ch. C., & Habash, J.),
Brill, Leiden, Boston, 2020., str. 103—104.
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sno 18 godina i 11 dana, a koji se u rukopisu Suda naziva saros (cépog).
Buduc¢i da su Babilonjani od 747. godine p. n. e. vodili evidenciju, a
da je Tales predvidio pomracenje iz 585. godine p. n. e., to znaci da su
Babilonjani u ovom periodu od 162 godine saznali za ovaj ciklus, te je
ta spoznaja nekako doslo do Talesa koji ju je onda upotrijebio za svoje
predvidanje.'® Medutim, problem sa saros ciklusom je u tome $to se on
moze koristiti za predvidanje pomrac¢enja Mjeseca, ali nije pouzdan u
predvidanju pomracenja Sunca. Dicks stoji na stanovistu da je Tales
mozda ¢uo za ovaj ciklus i da ga je povezao s predvidanjem pomracenja
Sunca, pa je tako nastala pri¢a o njegovom predvidanju, ali treba uzeti
u obzir da njegovo astronomsko znanje nije bilo ve¢e od Hesiodovog.'®
Da bi se uspjes$no predvidjelo pomra¢enje Sunca za odredenu lokaciju,
mora se imati mnogo vece znanje iz astronomije nego $to ga je imao
Tales. Treba precizno znati solarne i lunarne cikluse, odstupanje Mjese-
ca od ekliptike, te ,,razumijevanje koncepta geografske Sirine”. Ovako
visok stupanj znanja, drzi Dicks, Babilonjani nisu dosegli u zadnja tri
stoljeca stare ere, a kamoli u doba Talesa.!”

Po Hartnerovom sudu, pri¢a da se saros ciklus moze koristiti za
predvidanje pomraéenja Sunca nije ni$ta drugo nego bajka.' Umjesto
sarosa on predlaze ekseligmos (€ghypog) ili trostruki saros, period koji
traje 669 lunarna ciklusa (ili lunacije),’ odnosno 54 julijanske godine
plus jedan mjesec.”® Prednost ekseligmosa je u tome $to pod odredenim

15 Heath, T., Greek Astronomy, Dover Publications, New York, 1991. (prvo izdanje
1932), str. xvi.

16 Dicks, D. R., Early Greek Astronomy: To Aristotle, Cornell University Press, It-
haka, New York, 1985., str. 44. Barnes kaze da je Dicksov skepticizam pretjeran, ali ne
objasnjava zaSto. Barnes, J., The Presocratic Philosophers, Routledge, London, New
York, 1982., str. 473, . 9.

17 1Ibid., 225., f. 45. Pecker istice da se tek dva stolje¢a kasnije, u vrijeme Eudoksa,
pocinje oblikovati teorija o pomracenjima. Pecker, J.-C., Understanding the Heavens:
Thirty Centuries of Astronomical Ideas from Ancient Thinking to Modern Cosmology,
Springer Verlag, Berlin, Heidelberg, 2001., str. 42.

18 Hartner, W., “Eclipse Periods and Thales’ Prediction of a Solar Eclipse: Historic
Truth and Modern Myth”, Centaurus 14, 1 (1969), str. 60.

19 Lunacija je period u kojem Mjesec ponovno dode u istu fazu, a naziva se jo$ i
sinodi¢ki mjesec ili lunarni mjesec i iznosi 29,530 dana ili 29 dana, 12 sati, 44 minute
i 3 sekunde.

20 Hartner, W., “Eclipse Periods and Thales’ Prediction of a Solar Eclipse: Historic
Truth and Modern Myth”, 64. Pored varijante ekseligmos moze se naci i varijanta
egzeligmos.
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okolnostima moze predvidjeti pomra¢enje Sunca, medutim ni ekseli-
gmos nije nepogresiva metoda, jer ne uspijeva u oko 24% slucajeva.?!
Ako je Tales znao za ekseligmos i ako je imao zapise koji su se dovolj-
no dugo vodili u Miletu, mogao je predvidjeti pomrac¢enje Sunca od
18. 5. 584. godine p. n. e., mada je upitno je li to pomracenje bilo do-
voljne magnitude? da bi se vidjelo u Miletu. Samo zbog neregularnosti
u kalendaru, drzi Hartner, na kraju je izgledalo kako je Tales ispravno
predvidio godinu pomracenja Sunca.”® Hartnerova pozicija jasno po-
kazuje kako je cijeli pokusaj da se predvide pomracenja Sunca putem
ciklusa pomracenja, sarosa, ekseligmosa ili neceg drugog, veoma tezak
i s malom vjerojatnos¢u da ¢e uspjeti. Pored toga, ne moZe se zanema-
riti ¢injenica da ako su Babilonjani i koristili ekseligmos u pokusaju
predvidanja pomracenja Sunca, s onolikim uspjehom koliko ta metoda
dopusta, nemamo nikakvih svjedocanstava da se prilicno dugacak ek-
seligmos period koristio u Miletu, jer kao §to je ve¢ receno, pomracenje
Sunca se moze predvidjeti samo za odredeni geografski prostor.

Ovaj domisljati Hartnerov pokusaj, smatra Mosshammer, ocito po-
kazuje da je cijela prica o Talesovom predvidanju pomracenja Sunca
izmiSljena. Morali bismo pretpostaviti slu¢ajnu pogresku u kalendaru
u vrijeme pomracenja, kao i da nijedna druga prethodna greska nije
postojala u arhivama o ranijim pomracenjima.** Pored toga, put potpu-
nog pomracenja od 28. 5. 585. godine p. n. e. koji je proSao centralnom
Anadolijom, mjestom bitke, bio je vidljiv tek pri zalasku Sunca, pa
je pitanje da li bi takvo pomraéenje ostavilo snazan dojam na ucesni-
ke bitke kakav je opisan u Herodotovom svjedocanstvu.”® Medutim,
postoji znacajna tradicija koja stoji na stanovistu da je Tales ipak mo-
gao nekako predvidjeti pomracenje Sunca. Tako, na primjer, Gomperz
tvrdi da Tales nije mogao predvidjeti pomracenje iz nekog teorijskog
okvira, jer se drzao “stare, djetinjaste koncepcije’ da je Zemlja ravan
disk koji pluta na vodi, ali se mozda u Sardisu susreo s babilonskim

21 Ibid.

22 Magnituda (u ovom slucaju pomracenja Sunca) oznacava koliki dio pre¢nika ne-
beskog tijela biva zamraceno. Potpuno pomracenje Sunca, kakvo se navodi u Hero-
dotovom svjedocanstvu, kada se dan pretvorio u no¢, je magnitude 1,0 ili veée, dok se
djelomi¢na pomracenja oznacavaju s brojem manjim od 1,0.

23 Ibid., str. 68, 69.

24  Mosshammer, A. A., “Thales’ Eclipse”, str. 147.

25 1Ibid., str. 148.
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ucenjima o periodiénom ponavljanju pomracenja, koja su mu omogu-
¢ila da predvidi ono od 28. 5. 585. godine p. n. e.2° Sli¢no Gomperzu,
Kirk, Raven i Schofield smatraju da Talesovo predvidanje pomrace-
nja nije moglo biti utemeljeno na nekoj znanstvenoj teoriji o uzrocima
pomracenja, ve¢ isklju€ivo na empirijskim promatranjima babilonskih
svecenika, koji su od 721. godine p. n. e. pa do 6. stoljeca p. n. e. ot-
krili ciklus solsticija ili lunacija unutar kojih se dogadaju pomracenja.
Talesov uspjeh u predvidanju pomracenja ovisio je o pristupu ovim
babilonskim zabiljeskama.?’

Za mnoge stru¢njake svjedocanstva o Talesovom predvidanju po-
mracenja Sunca dolaze iz prili¢no pouzdanih izvora, pa smatraju da
nam je zadatak pokuSati odgonetnuti koju je metodu Tales koristio.
Dmitri Panchenko veli da se nije uzelo u obzir Eudemovo svjedocan-
stvo za koga je Talesovo predvidanje jednako zacudujuée kao nama
danas. Tako je grcka astronomija puno napredovala do druge polovice
4. stolje¢a p. n. e., nije bila u stanju pouzdano predvidati pomrace-
nja Sunca, pa Talesovo predvidanje izgleda kao jedinstven slu¢aj. Sam
Aristotel je bio iznimno oprezan pri izlaganju o Talesu, pa je nevjero-
jatno da bi Eudem, njegov ucenik, u svojoj Historiji astronomije ne-
kriticki pisao o Talesovom predvidanju.?® I druga svjedocanstva koja
posjedujemo mogu navoditi na zakljucak da je neprihvatljivo olako
negirati Talesovo predvidanje pomracenja Sunca.

Mozda je u anti¢koj astronomiji postojala metoda kojom se moglo
predvidjeti pomracenje Sunca, ne precizno i sa sigurno$¢u kao danas,
ali u nekim razumnim okvirima. Za Panchenka su upitni i Siroko pri-
hvaceni datum pomracenja, 28. 5. 585. godine p. n. e., i saros ciklus,
period od 223 lunacije.”” Problem je u tome $to se saros ciklus ne moze

26 Gomperz, T., Greek Thinkers I, (trans. L. Magnus), John Murray, London, 1901.,
str. 47.

27 Kirk, G. S., Raven, J. E., Schofield, M., Presocratic Philosophers: A Critical
History with a Selection of Texts, Second Edition, Cambridge, Cambridge University
Press, 2002., str. 82. Vidjeti Mosshammer, A. A., ,‘Thales® Eclipse*, str. 147.

28 Panchenko, D., “Thales’s Prediction of a Solar Eclipse”, str. 275. Nasuprot
ovome, Lewis kaze da Eudem, koji je zivio 300 godina poslije Talesa, nema nikakvo
drugo svjedocCanstvo osim Herodotovog. Lewis, G. C., An Historical Survey of the
Astronomy of the Ancients, Parker, Son, and Bourn, West Strand, 1862., str. 86.

29 Vidjeti Kelley, D. H. & Milone, E. F., Exploring Ancient Skies: A Survey of An-
cient and Cultural Astronomy, Springer, New York, Dordrecht, Heidelberg, London,
2011., 126.
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koristiti za ovaj datum, jer prethodno pomracenje od 18. 5. 603. godine
p- n. e. nema svog prethodnika po saros ciklusu, koje bi bio vidljivo
na Sredozemlju i Bliskom istoku.* Zapravo se nije ni uspostavio saros
niz, jer je nevjerojatno da bi netko predvidio pomracenje Sunca od 28.
5. 585. godine p. n. e., a da pri tome ono od 18. 5. 603. godine p. n. €.
nema prethodnika.

Hartner je ponudio, veli Panchenko, najsofisticiraniji pokusaj objas-
njenja kako je Tales mogao predvidjeti pomracenje Sunca, ali Hartner
proizvoljno pretpostavlja da su se desetlje¢ima prije Talesa u Miletu
vodili zapisi o promatranju pomracenja. Usto, pretpostavlja da je Tales
znao veliki broj ciklusa i nije jasno zasto bi odabrao ovaj, a ne neki
drugi, pa se ¢ini da se u takvoj situaciji Tales ne bi usudio izabrati nije-
dan, te ne bi bio u stanju predvidjeti pomraéenje.’!

Tales je znao, smatra Panchenko, neke opce informacije koje su do-
lazile iz Asirije i Babilona o ciklusima pomracenja Sunca i Mjeseca.*
U to vrijeme je postojala komunikacija izmedu Mileta i Egipta, imi-
gracija je bila Cesta, gr¢ki placenici su ucestvovali u ratovima Egipta
i Babilona, a i sam Tales je mogao sretati ljude iz tih krajeva. Takoder
je opravdano pretpostaviti da je Tales vrSio osmatranja neba, bavio se
problemima solsticija, kalendara, kretanja Sunca, a potvrdu za to na-
lazimo u svjedoCanstvima. Uzevsi ovo u obzir, Panchenko kaze da je
Tales pomocu ekseligmosa, 669 lunacija ili 54 julijanske godine plus
jedan mjesec, mogao predvidjeti pomracenje Sunca, ali ne ono od 28.
5. 585. godine p. n. e., ve¢ iz 582./581. godine p. n. e. Naime, pomra-
¢enje iz 582./581. godine p. n. e. odli¢no se uklapa u slijed pomracenja:
744./743. godine p. n. e., 690./689. godine p. n. e., 636./635. godine p.
n. e.” Budu¢i da su pomracenja od 19. 8. 636. 1 0d 12. 2. 635. godine p.
n. e. spadala u istu godinu po grckom i mezopotamskom kalendaru, Ta-
les nije mogao uspostaviti precizan ekseligmos niz, te je zbog toga svo-
je pomracéenje predskazao u granicama godine, a ne konkretnog dana,
jer inace ako se pomracenje Sunca moze predvidjeti, onda se moze
predvidjeti u dan.** Time je, po Panchenkovom misljenju, objasnjeno

30 Panchenko, D., “Thales’s Prediction of a Solar Eclipse”, str. 277.
31 Ibid.

32 Ibid., str. 279.

33 Ibid., str. 282.

34 Ibid., str. 283, 275.
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za$to se u Herodotovom svjedoCanstvu govori da je Tales predvidio
pomracenje unutar jedne godine.

Pored toga $to je ponudio objasnjenje kako je Tales pomocu ek-
seligmosa mogao predvidjeti pomracenje Sunca, Panchenko nudi jos
jednu metodu, koja takoder ukljucuje obrazac intervala izmedu pomra-
¢enja. Prije pomracenja od 28. 5. 585. godine p. n. e. dogodila su se
dva pomracenja u razmaku od 18, odnosno 17 lunacija, a pored toga,
pomracenju od 30. 7. 607. p. n. e. takoder su prethodila dva pomra-
cenja s istim intervalom od 18, odnosno 17 lunacija. Tales je mogao
prepoznati obrazac izmedu uzastopnih pomracenja i koristiti ga za
predvidanje buduceg. Treba odluciti koje od dva pomracenja Sunca je
Talesu donijelo slavu, ono od 21. 9. 582. ili ono od 16. 3. 581. godine p.
n. e. Panchenko smatra vjerojatnijim da je to pomracenje od 21. 9. 582.
godine p. n. e., jer je bilo vece magnitude i dogodilo se prvo u datoj
godini. Posto nije pronadena metoda za predvidanje pomracenje Sunca
za 585. godinu p. n. e., Panchenko veli da je to zapravo godina kad je
Tales izrekao svoje predvidanje.®

Jak argument protiv tvrdnje da je Tales mogao predvidjeti pomra-
¢enje Sunca je to $to njegovi sljedbenici, prije svega Anaksimandar
i Anaksimen,*® nisu koristili istu metodu za predvidanje pomracenja.
Panchenko to objasnjava time Sto je ekseligmos ciklus kao nacin za
predvidanje bio nezadovoljavajuéi, jer su mnoga iscekivana pomrace-
nja bila male magnitude da bi se primijetila i priop¢ila javnosti. Pan-
chenko zakljuCuje da je njegova interpretacija uskladila astronomska
i historijska svjedoCanstva, te da ima dovoljno dokaza da Tales jeste
predvidio pomracenje Sunca, ne pukom sreCom, nego upotrebom odre-
dene metode.”’

Nasuprot ovome Panchenkovom stanovistu, Stephenson i Fatoohi
tvrde da je jedino potpuno pomracenje Sunca koje je bilo vidljivo u
Maloj Aziji izmedu 602. 1 557. godine p. n. e. bilo pomra¢enje od 28.
5. 585. godine p. n. e. Pomracenje od 16. 3. 581. godine p. n. ¢. je bilo
istocno od regije u kojoj se odigrala bitka iz Herodotovog svjedocan-

35 TIbid., str. 283-284.

36 Vidjeti npr. Lebedev, A. V., “Aristarchus of Samos on Thales’ Theory of Eclips-
es”, Apeiron: A Journal for Ancient Philosophy and Science 23, 2 (1990), str. 79.

37 Panchenko, D., “Thales’s Prediction of a Solar Eclipse™, str. 284-285.
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stva®® i bilo je male magnitude, jer u centralnoj zoni nije pokrivalo vise
od 96% Sunca (odnosno magnitude 0,96), dok je pomracenje iz 21. 9.
582. godine p. n. e. proslo dosta juznije i nije pokrivalo vise od 85%
Sunca (odnosno magnitude 0,85). Oba ova pomracenja bi u Maloj Azi-
ji prosla potpuno neprimijecena. Stoga, smatraju Stephenson i Fatoohi,
jedini prihvatljiv datum pomracenja Sunca koje je Tales eventualno
predvidio je pomracenje od 28. 5. 585. godine p. n. e.*

40
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Karta putanje pomracenja Sunca od 28. 5. 585.i 21. 9. 582.
godine p. n. e. na podrucju Mediterana®

Panchenko svoju poziciju zasniva na jo§ nekoliko tvrdnji koje mogu
biti upitne. Budu¢i da je njegov opis Talesovih eventualnih metoda pred-
vidanja pomracenja Sunca zasnovan na pracenju prethodnih pomrace-
nja, te uspostavljanju obrasca intervala, problem je u tome $to mi ne zna-
mo kad su ekseligmos ciklus i metoda pracenja 18, odnosno 17 lunacija,
uopce otkriveni, koliko dugo su ti ciklusi bili praceni, je li Tales imao
saznanja o njima i, ako je znao za njih, je li posjedovao biljeske svakog
pomracenja koje je nuzno da bi se uspostavio niz za predvidanje. Vrlo je
lako previdjeti neko od pomracenja neophodno da bi se prepoznao obra-

38 Zbog toga pomracenje od 16. 3. 581. godine p. n. e. nije prikazano na karti ispod.
39 Stephenson, F. R. & Fatoohi, L. J., “Thales’s Prediction of a Solar Eclipse”, Jour-
nal for the History of Astronomy 28 (1997), str. 280-281.

40 Preuzeto iz ibid., str. 281.
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zac, jer pomrac¢enja mogu biti male magnitude,* a atmosferske prilike
takve da onemogucavaju da se pomracenje jasno vidi.

Patricia F. O’Grady takoder smatra da su svjedocanstva o Taleso-
vom predvidanju pomracenja Sunca od 28. 5. 585. godine p. n. e. po-
uzdana i nudi svoje videnje kako je on to mogao izvesti. Po njezinom
sudu, Herodotovo svjedoCanstvo donosi tri vazne informacije: da je
Tales predvidio pomracenje, da je odredio vremenski okvir u kojem
¢e se dogoditi, te da se ono i dogodilo unutar reCenog vremenskog
perioda.*> Herodot je roden otprilike stoljece poslije ovog pomracenja
i u njegovom opisu dogadaja ne nazire se sumnja u vjerodostojnost
Talesovog predvidanja. Doduse, on nam ne govori na koji nacin je to
Tales postigao, ali vazno je ista¢i da tri vazna predsokratovska filozofa,
koji su bili upoznati s Talesovim postignu¢ima, Ksenofan, Heraklit i
Demokrit, takoder ne sumnjaju u Talesovo predvidanje pomracenja.*

O’Grady veli da metoda kojom je Tales predvidio pomracenje Sun-
ca ne moze biti ni saros niti ekseligmos. Saros ciklus od 223 lunacije
doista postoji i pomracenja se dogadaju tom periodu. Unutar jednog
stoljeca dogodi se oko 238 pomracenja Sunca i 154 pomracenja Mje-
seca, ali promatra¢ s odredene lokacije opazio bi vise pomracenja Mje-
seca, nego pomracenja Sunca, jer se pomracenja Sunca vide samo na
uskom podrucju povrSine Zemlje, dok se pomracenje Mjeseca moze
vidjeti sa svih pozicija na Zemlji, ukoliko Mjesec nije ispod horizon-
ta.* Predvidanje putem saros ciklusa je jako zamr$eno, jer se u svakom
momentu dogada 42 sarosa koji se preklapaju, a to onda znaci da se u
svakom saros ciklusu dogadaju pomracenja Sunca i pomracenja Mje-
seca koja nisu u izravnoj vezi s drugim saros ciklusom. Kada bismo i
pretpostavili da je Tales znao za pomracenje od 18. 5. 603. godine p. n.
e., koje od pomracenja od 28. 5. 585. godine p. n. e. dijeli 18 godina,
10 dana i 8 sati, dakle jedan saros period, tesko bi se ustanovio obrazac
na osnovu samo dva pomracenja. Za O’Grady je neophodno imati niz

41 Panchenko pretpostavlja da je Tales mogao uzeti u obzir i pomracenja male mag-
nitude i ona koja su prolazila dalje od Mileta tako §to bi informacije slali ljudi iz
miletskih kolonija Sirom regije. Vidjeti Panchenko, D., “Thales’s Prediction of a Solar
Eclipse”, str. 287., f. 36. Za ovu pretpostavku nema nikakve potvrde u izvorima.

42 O’Grady, P. F.,, Thales of Miletus: The Beginnings of Western Science and Philos-
ophy, Ashgate, Farnham & Burlington, 2002., str. 127.

43 TIbid., str. 128.

44 Tbid., str. 130.
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od tri pomracenja koja dijeli isti interval, ali problem je u tome §to se
pomracenje koje prethodi ovom od 18. 5. 603. godine p. n. e. dogodilo
6.5.621. godine p. n. e. 1 bilo je vidljivo na podrucju Pacifika, od Bor-
nea do Sjeverne Amerike.* Pored toga, ,,period od 223 lunacije jednak
je 6585,321124 dana. Ovaj visak od 0,321124 dana znaci da ¢e svako
ponovno pomracenje Sunca biti vidljivo priblizno 115,6° zapadnije od
prethodnog pomracenja — to jest, malo manje od jedne trec¢ine obima
Zemlje, Sto je period vremena od skoro 7,5 sati.””*® Potpuno je nevje-
rojatno da su anticki astronomi znali za ovo, pa stoga oni koji predlazu
saros ciklus kao metodu kojom je Tales predvidio pomracenje od 28. 5.
585. p. n. e., drzi O’Grady, o€ito nisu u pravu.

Nista bolja metoda za predvidanje pomracenja Sunca nije ni ekseli-
gmos ciklus. Ako pomnije razmotrimo pomracenje Sunca koje je Tales
predvidio od 28. 5. 585. godine p. n. e. i osam prethodnih, uocit ¢emo
tri grupe po tri pomracenja, a svaka grupa bi trajala 54 godine, dakle
tri ekseligmos intervala.”” Medutim, javlja se problem prepoznavanja
obrasca, jer dok traje odreden saros ciklus, koji je kraéi segment ekse-
ligmosa, jos se 41 ili 42 saros ciklusa odvija neovisno o ovom prvom.*

Zbog toga Sto su saros i ekseligmos neuspjesne metode predvidanja
pomracenja Sunca, O’Grady predlaze period od 23,5 mjeseca kada po-
mracenje Sunca nastupa nakon pomracenja Mjeseca.*” U€enjaci u Me-
zopotamiji su uocili da se pomracenje Mjeseca moze dogoditi samo za
vrijeme ustapa (punog Mjeseca), a pomracenje Sunca samo u vrijeme
mladaka (mladog Mjeseca), te da ova pomracenja slijede jedno drugo u
razmacima od Sest, a katkad od pet mjeseci.’® Postavlja se pitanje je li
Tales ovo mogao znati. Ptolome;j, koji je Zivio u drugom stoljecu nase
ere, kaze da babilonske zabiljeske o pomracenjima, kojima on raspo-
laze, datiraju jo§ od 747. godine p. n. e.’! Tako je sasvim opravdano

45 TIbid., str. 131.

46 Ibid.

47 O’Grady navodi sljede¢a pomracenja: 3. 3. 729., 14. 3. 711., 24. 3. 693., 5. 4.
675., 15. 4. 657., 26. 4. 639., 6. 5. 621., 18. 5. 603., 28. 5. 585. godine p. n. e. Ibid.,
str. 132.

48 TIbid.

49 Ve¢ smo vidjeli da slicno predlaze van der Waerden, vidjeti Waerden, B. L. van
der, Science Awakening II, str. 122., f. 1.

50 O’Grady, P. F., Thales of Miletus, str. 134. To svakako ne znaci da se pomracenja
dogadaju na nekom odredenom mjestu svakih pet ili Sest mjeseci.

51 TIbid., str. 139.



TALESOVO PREDVIDANJE POMRACENJA SUNCA 291

zakljuciti da je babilonske biljeske o pomracenjima imao i mnogo sta-
riji Tales, koji je pri tome vjerojatno trazio svaku mogucu informaciju
o astronomskim fenomenima. O’Grady smatra da je Tales znao da se
pomracenje Sunca dogada jedino za vrijeme mladaka, 29. ili 30. dana
u mjesecu, te ako ovu spoznaju spojimo s intervalom od 23,5 lunacije
izmedu pomracenja Mjeseca i pomracenja Sunca, onda imamo metodu
koja plauzibilno objasnjava Talesovo predvidanje pomracenja sunca od
28. 5. 585. godine p. n. e. Usto, prednost ovog intervala je u tome $to je
dosta kraci od sarosa i ekseligmosa, te ga je mnogo lakse otkriti i pratiti.
Mana ove metode je u tome §to mozemo vidjeti vise pomracenja Mjese-
ca od pomracenja Sunca i, buduéi da iza svakog pomracenja Mjeseca ne
slijedi pomracenje Sunca, ova metoda ipak samo utvrduje vjerojatnost
pomracenja Sunca, a koju O’Grady procjenjuje na 60,5%.52 Zbog svega
ovoga, O’Grady smatra da mozemo vjerovati Herodotovom svjedocan-
stvu o Talesovom predvidanju pomracenja Sunca.

Dirk L. Couprie se slaze s O’Grady da se pomocu sarosa ne moze
predvidjeti pomracenje Sunca, jer se pomracenje u sljede¢em ciklusu
pomjera 115,6 stupnjeva na zapad. Mozda je nesto uvjerljivije Panc-
henkovo rjeSenje da se putem trostrukog sarosa, odnosno ekseligmosa,
moze predvidjeti pomracenje Sunca, medutim, zbog slijeda pomracenja
unutar ekseligmos ciklusa Panchenko odustaje oznaciti skoro potpuno
pomracenje od 28. 5. 585. p. n. e. kao ono koje je Tales predvidio.*
Ovaj datum se poklapa i s onim §to nam donosi Plinije, koji kaze da je
Tales predvidio pomracenje koje se dogodilo u ¢etvrtoj godini 48. olim-
pijade, odnosno 170 godina nakon osnivanja Rima.** Pomracéenje od 21.
9. 582. godine p. n. e., koje predlaze Panchenko, ne moze biti ono koje

52 Ibid., str. 146. D. Sherry kaze da O’Grady uvjerljivo dokazuje kako je Talesovo
predvidanje pomracenja Sunca od 28. 5. 585. godine p. n. e. zasnovano na ciklusu od
23,5 mjeseci. Sherry, D., Review of Thales of Miletus: The Beginnings of Western
Science and Philosophy by Patricia F. O’Grady, Isis 96, 1 (2005), str. 103.

53 Couprie, D. L., “How Thales Was Able to ‘Predict’ a Solar Eclipse without the
Help of Alleged Mesopotamian Wisdom™, Early Science and Medicine, 9, 1 (2004),
str. 322.

54  Pliny, Natural History I, Harvard University Press, Cambridge, Massachusetts,
William Heinemann, London, 1967., II, IX, 53, str. 202-3. Vidjeti Couprie, D. L.,
“How Thales Was Able to ‘Predict’ a Solar Eclipse without The Help of Alleged Mes-
opotamian Wisdom™, str. 322.
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je Tales predvidio, jer mu je magnituda u Miletu bila 0,85, a takvo po-
mracenje ne bi pretvorilo dan u no¢, kako nam ga je opisao Herodot.*
Rjesenje do kojeg je dosla O’Grady, po kojem 23,5 lunacije nakon
pomracenja Mjeseca dolazi pomracenje Sunca, takoder nije prihvatlji-
vo za Couprieja. Ona je ponudila popis solarnih i lunarnih pomracenja
vidljivih u Ninivi, po¢evsi od 744. godine p. n. e.>¢ Couprie veli da je
prvi o¢it problem Sto je dani spisak vidljivih pomracenja u Ninivi, a
ne u Miletu. Pored toga, neka pomracenja Sunca nisu bila vidljiva u
Ninivi, a jesu u Miletu, a neka mozda ne bi bila opazena u Ninivi jer
su bila ispod magnitude 0,5.57 Na popisu se nalaze pomracenja Mje-
seca koja su bila nevidljiva zato §to su bila penumbralna,® a za takva
pomracenja uopée nisu znali ni Babilonjani ni Tales, dok druga pomra-
¢enja nisu bila vidljiva u Ninivi jer se Mjesec nalazio ispod horizonta.
Neka od pomracenja Mjeseca su bila tako male magnitude da su samo
najuporniji promatraci nebeskih pojava bili u prilici da ih uoce. Jo$
veca zamjerka popisu pomracenja koju je predlozila O’Grady sastoji
se u tome Sto ispusta pomracenja Mjeseca koja se ne uklapaju u ci-
klus od 23,5 lunacije.”® Medutim, klju¢ni problem je $to se spisak na
kojem su nabrojana pomracenja Mjeseca, a zatim pomracenja Sunca
koja su slijedila nakon 23,5 luncije, uop¢e ne moze koristi za pred-
vidanje pomracenja Sunca. Tek iz danasnje pozicije mozemo vidjeti
da je u proslosti neko pomracenje Sunca katkad imalo prethodnika u
lunarnom pomracenju prije 23,5 lunacije, ali je ,,nemoguce predvidjeti
nakon kojeg specificnog lunarnog pomracenja slijedi solarno pomrace-
nje poslije 23,5 lunarna mjeseca’.*®® Predvidanje bi jedino bilo moguce
kada bismo imali samo jedno vidljivo pomracenje Mjeseca, pa nakon
23,5 lunacije pomracenje Sunca. Budu¢i da to nije tako, te uzevsi u
obzir ostale zamjerke na stajaliste koje je ponudila O’Grady, Couprie

55 TIbid., str. 323.

56 Ibid. Niniva se nalazi u danasnjem sjevernom Iraku. Ve¢ smo vidjeli da O’Grady
drzi kako je Ptolomej imao stare babilonske zabiljeske o pomracenjima, pa zakljucuje
da ih je imao i Tales.

57 Tbid., str. 324.

58 Ovakvo pomracenje nastaje kada Mjesec naide na Zemljinu polusjenku, $to ovu
vrstu pomracenja €ini teze vidljivom.

59 TIbid., str. 325.

60 TIbid., str. 327.
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zaklju€uje da period od 23,5 lunacije nije bila metoda kojom je Tales
predvidio pomracenje od 28. 5. 585. p. n. e.

Couprie se slaze s ve¢inom stru¢njaka da je pomracenje Sunca od
28. 5. 585. p. n. e. ono o kojem govore svjedoCanstva, te iako je cen-
tralna zona pomracenja prosla sjeverno od Mileta pri ¢emu je ostao
vidljiv “mali srp” Sunca, bilo je gotovo potpuno pomracenje.5!

Karta putanje pomracenja Sunca od 28. 5. 585. p. n. e.*”?

On odbacuje moguénost da se pomocu sarosa i ekseligmosa moze
predvidati pomracenje Sunca. Pored toga, Tales nije posjedovao znanja
o tome §to je uzrok pomracenja, niti su to znali Babilonjani. Babilo-
njani su bili u stanju predvidati pomracenja Mjeseca, ali tek 300 godi-
na poslije Talesa. U njihovim zabiljeskama o nebeskim pojavama ne
moze se naci nijedna teorija predvidanja pomracenja Sunca.®® Ni Tales

61 Couprie, D. L., Heaven and Earth in Ancient Greek Cosmology: From Thales to
Heraclides of Ponticus, Springer, New York, Dordrecht, Heidelberg, London, 2011.,
str. 52.

62 Preuzeto iz ibid., str. 52.

63 Ibid., str. 54-55. Ako je Tales imao pristup babilonskim zapisima o pomracen-
jima, doista je neobic¢no, kaze Lloyd, da ih nitko nije koristio do 4. stolje¢a p. n. e.,
jer postoji mogucénost da ih je koristio Eudoks. Simplikije tvrdi da su babilonski spisi
dosli u Gréku u vecem broju tek poslije osvajanja Aleksandra Velikog. Lloyd, G. E. R.,
“The Debt of Greek Philosophy and Science to the Ancient Near East”, u Lloyd, G. E.
R., Methods and Problems in Greek Science: Selected Papers, Cambridge University
Press, Cambridge, 1991., str. 294.
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nije imao neku pouzdanu metodu, jer bi je njegovi sljedbenici koristili
i imali bismo mnostvo predvidanja pomracenja. Cak samo Herodotovo
svjedocanstvo govori koliko su Grei tog doba slabo razumjeli kako i
zaSto se pomracenja dogadaju, jer on navodi da je Tales predvidio go-
dinu pomracenja.** Medutim, ako se pomraéenje Sunca moze predvi-
djeti, onda se moze precizno predvidjeti i vrijeme i mjesto pomracenja.

Budu¢i da ne znamo je li Tales imao ikakve zapise ili teorije o po-
mracenju Sunca i Mjeseca, niti iz Mileta, kako je pretpostavljao Har-
tner, niti iz stranih izvora, ostaje, drzi Couprie, da ispitamo opciju da
je on promatrajuci sam dosao do spoznaja koje su mu omogucile da
predvidi pomraéenje Sunca, kako je opisano u svjedoGanstvima.® Pret-
postavimo da je posjedovao datume pomracenja Mjeseca i Sunca koja
su se mogla opaziti u Miletu za vrijeme njegovog Zivota. Kada je Tales
imao oko 30 godina, mogao je vidjeti tri pomracenja Sunca koja su se
dogodila: 30. 9. 610. godine p. n. e., 13. 2. 608. godine p. n. e. i 30. 7.
607. godine p. n. e. Takoder, mozemo pretpostaviti da je promatranjem
mogao ustanoviti da se pomracenje Mjeseca dogada uvijek za vrijeme
usStapa (punog Mjeseca), a mogao je sam zakljuéiti ili ¢uti od nekoga
da se pomracenje Sunca dogada uvijek za vrijeme mladaka (mladog
Mjeseca).®® Znaci, Tales je mogao pretpostaviti da ¢e se u odredeno
vrijeme, za vrijeme mladaka, dogoditi pomracenje Sunca. Naravno,
postojala je moguénost da se neko od tih pomracenja teSko moze opa-
ziti zbog male magnitude. Couprie smatra da su oni koji su u ta vreme-
na promatrali Sunce to mogli ¢initi bez velike opasnosti od oStecenja
vida kada se ono nalazilo visoko iznad horizonta tako Sto bi gledali u
neku posudu s tekuc¢inom, a ako je Sunce bilo blizu horizonta, onda se
moglo direktno gledati prema njemu. Cini se opravdanim pretpostaviti
da pomracenja Sunca magnitude manje od 0,5, tj. gdje je prekriveno
manje od polovice Sunca, ne bi bilo moguce uociti, osim ako Tales nije
imao poseban razlog da ih o¢ekuje.®” Pretpostavimo da je na kraju 586.
godine p. n. e. napravio tabelu zasnovanu samo na promatranju, bez
znanja teorije kako se dogadaju pomracenja, bez spoznaje da je Zemlja
kugla, bez razumijevanja Sto se zbiva sa Suncem i Mjesecom kada su

64 Couprie, D. L., Heaven and Earth in Ancient Greek Cosmology, str. 55.
65 Ibid., str. 56.

66 Ibid., str. 57.

67 Ibid.
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iza horizonta i §to su doista nebeska tijela.®® Couprie drZi da su ovo
razumne pretpostavke pomocu kojih se moze objasniti kako je Tales
predvidio ¢uveno pomracenje od 28. 5. 585. p. n. e.

Ukoliko je Tales napravio spisak pomracenja Mjeseca i Sunca koja
je sam opazio, moglo bi se uociti da se kroz niz godina pomracenja
Mijeseca dogadaju u obrascima, tako $to ¢ine “vijence”. Cak i da Tales
nije opazio sva pomracenja u tom periodu, zbog vremenskih prilika
ili nekog drugog razloga, obrazac je tako ocit, kaze Couprie, da bi se
svakako uocio kroz dugogodisnje promatranje. Tales je gledajuci ovaj
niz uo¢enih pomracenja mogao zakljuciti da period izmedu uzasto-
pnih pomracenja Mjeseca i pomracenja Sunca iznosi 6, a ponekad 5
mjeseci. Couprie stoji na stanovistu da Talesu zato nije bilo potrebno
nikakvo znanje iz stranih zemalja, jer je mogao biljeziti pomracenja,
pratiti vijence ,,i brojati mjesece koji su prosli izmedu uzastopnih po-
mracenja”.% Pomrac¢enja Sunca slijede ove vijence i dogadaju se samo
za vrijeme mladaka. U toku jedne godine bude 12 ili 13 mladaka, ali
kandidati za pomra¢enja Sunca su samo oni koji se uklapaju u obra-
zac 1 koji se dogadaju pola mjeseca prije ili kasnije poslije moguceg
pomracenja Mjeseca. Po Coupriejevom misljenju ovo je dovoljno da
Tales uoci kako je 28. 5. 585. godine p. n. e. bio moguéi datum pomra-
¢enja Sunca, ali budu¢i da je i 21. 11. 585. p. n. e. bio mogu¢i datum
pomracenja, ocito je da jo§ nesto nedostaje da se moze rec¢i kako je
Tales precizno odredio dan pomraéenja Sunca.”

Ono $to je nedostajalo jeste spoznaja, a do koje je Tales mogao
sam doci promatrajuci pomracenja, da se pomrac¢enja Sunca dogadaju
u grupama od tri i da se mogu vremenski definirati. Dakle, ako se odre-
denog dana opazi prvo pomracenje u grupi, onda ¢e izmedu ostala dva
biti interval od 17, odnosno 18 lunacija. Prvi takav niz, koji je Tales
mogao sam opaziti, krenuo je, veli Couprie, s pomrac¢enjem Sunca od
30.9.610. godine p. n. e., a onda su slijedila pomracenja od 13. 2. 608.
130. 7. 607. godine p. n. e. Druga grupa zapocinje pomrac¢enjem od 9.
7.597. godine p. n. e., a slijedi ga, poslije 18 lunacija, drugo od 23. 12.
596. godine p. n. e.”! Tales je iz ovoga mogao zakljuciti da ¢e se trece

68 Ibid., str. 59.
69 Ibid.
70 Ibid., str. 60.
71  Ibid.
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pomracenje u datoj grupi dogoditi 35 lunacija nakon prvog. To znaci
da postoji vremenski obrazac pomracenja u grupi, naime drugo pomra-
cenje se dogada 17 ili 18 lunacija iza prvog, a tre¢e 35 lunacija poslije
prvog. Budu¢i da je pomracenje od 28. 5. 585. godine p. n. e. bilo trece
u grupi od tri pomracenja i buducéi da je sada Tales posjedovao znanje
o vremenskim intervalima izmedu njih, mogao je ustanoviti niz i pre-
cizno odrediti datum tre¢eg pomracenja. Taj niz je zapoceo pomrace-
njem od 29. 7. 588. godine p. n. e., a slijedilo ga je poslije 17 lunacija
drugo pomracenje od 14. 12. 587. godine p. n. e.”* Tales je onda vrlo
jednostavno mogao zakljuciti da ¢e se sljede¢e pomracenje dogoditi 18
lunacija nakon drugog ili 35 lunacija nakon prvog, odnosno 28. 5. 585.
godine p. n. e.

Ako je Tales na gore opisani nacin predvidio pomracenje Sunca
od 28. 5. 585. godine p. n. e., onda takav poduhvat, drzi Coupri, ne
bismo mogli nazvati predvidanjem u pravom smislu rijeci. Prava me-
toda predvidanja pomracenja Sunca ukljucuje mnogo vise znanja nego
Sto ga je imao Tales i njegovi suvremenici — kao Sto su loptasti oblik
Zemlje i precizno utvrdene putanje Sunca i Mjeseca.” Problem s ovom
“metodom” je u tome §to je ve¢ nakon pomracenja od 28. 5. 585. godi-
ne p. n. €. narusen ovaj ritam pomracenja, ¢ime je onemoguceno neko
buduce predvidanje. Sljede¢e pomracenje Sunca dogodilo se 21. 9.
582. godine p. n. e., a samo 6 lunacija poslije, 26. 3. 561. godine p. n.
e., dogodilo se jo$ jedno. Budu¢i da se ova dva pomracenja ne uklapaju
u obrazac tro¢lanog niza u kojem je izmedu prvog i treCeg pomracenja
period od 35 lunacija, Tales je mogao ustanoviti da je njegova metoda
predvidanja pogresna, te da je sluc¢ajno predvidio pomracenje Sunca
od 28. 5. 585. godine p. n. e. Time je objaSnjeno i zaSto nemamo pred-
vidanja pomracenja Sunca kod Anaksimandra, Anaksimena i drugih.
Nikad ne¢emo znati je li Tales doista promisljao u opisanom pravcu,
ali Couprie isti¢e da je ipak pokuSao ponuditi mogucu metodu Taleso-
vog predvidanja pomracenja Sunca kakvu nam donose svjedocanstva,
unutar okvira znanja tog vremena.’

Mada Coupriejev pokusaj rjeSenja enigme kako je Tales uspio pred-
vidjeti pomracenje Sunca izgleda kao najplauzibilniji, mnogi istrazi-

72 Ibid.
73 Ibid., str. 61.
74 Ibid., str. 62.
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vaci ¢e ostati skepti¢ni. OCit problem je pretpostavka da je postojao
dugacki popis opazenih pomracenja, te proizvoljno uvrstavanje u po-
pis samo pomracenja magnitude vece od 0,5, Cega se Couprie, po mi-
Sljenju Miguela Querejete, nije drzao dosljedno. Pored toga, na spisku
nema nekih pomracenja kao sto je pomracenje od 17. 6. 633. godine p.
n. e., koje je bilo magnitude 0,66 i pomracenje od 18. 5. 603. godine
p. n. e., magnitude 0,5.” Querejeta smatra da je takoder veliki problem
to Sto se nije uzelo u obzir da je za vrijeme nekih pomracenja vjerojat-
no bilo oblacno, pa bi neka od njih zasigurno ostala neopazena.” On
smatra da je Coupriejevo, ali i Hartnerovo, rjeSenje manjkavo jer zane-
maruju problem vidljivosti uslijed meteoroloskih okolnosti i problem
nemogucénosti da se precizno odredi koja bi to magnituda pomrac¢enja
bila vidljiva, a koja ne. Kada uzmemo u obzir da nam ni ekseligmos ne
pomaze u predvidanju pomracenja Sunca, mozemo zakljuciti da svako
predvidanje na osnovu ciklusa ima vrlo malo Sanse da bude uspjesno,
pa stoga, ako je Tales i koristio neku takvu metodu, onda se ,,njegovo
predvidanje tesko moze u potpunosti smatrati znanstvenim”.”’
Detaljno analizirajué¢i svjedocanstva, Livio Rossetti zakljucuje da
je nevjerojatna teza da je Tales predvidio pomracenje Sunca. Za He-
rodotovo svjedocanstvo veli da nam daje kontekst za javno izreceno
predvidanje pomracenja, ali da je bilo neocekivano i neobjasnjivo, te
vjerojatno iznimno utjecajno, ako je istina da je vodilo okoncanju ra-
ta.”® Ako pratimo povijesni slijed, poslije Herodotovog, najstarije svje-
docanstvo je Eudema s Roda, Aristotelovog ucenika. Diogen Laertije i
Klement Aleksandrijski spominju Eudemovo djelo Historija astrono-
mije 1 Talesovo predvidanje pomracenja Sunca, a pored toga Heronu iz
Aleksandrije 1 Teonu iz Smirne je vjerojatno izvor Eudem, te obojica
istim rije¢ima kazu kako je Tales “otkrio” ili “razumio” pomracenja

75 Querejeta, M., “On the Eclipse of Thales, Cycles and Probabilities™, Culture and
Cosmos 15,1 (2011), str. 9.

76 1Ibid.

77 Ibid., str. 14. Tako mala vjerojatnost vise 1i¢i na pogadanje na srecu, pa ako je
tome tako, veli Graham, onda je to stvar sre¢e i nema veze sa znanoS¢u. Graham,
D. W., Science Before Socrates: Parmenides, Anaxagoras, and the New Astronomy,
Oxford University Press, Oxford, 2013., str. 53. Sli¢no tvrdi i Dicks, vidjeti Dicks, D.
R., “Thales”, str. 295. i Dicks, D. R., Early Greek Astronomy, str. 44.

78 Rossetti, L., Thales the Measurer, Routledge, London, New York, 2022.; str. 86.
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Sunca.” Sljedece svjedoCanstvo koje Rossetti navodi su anonimni ko-
mentari Odiseje, nastali vjerojatno u 2. stoljecu n. e., u kojima se ne-
poznati autor poziva na Aristarha sa Sama, i kaze da je Tales smatrao
kako pomracenje Sunca nastaje onda kada se Mjesec nade ispred Sun-
ca, da dan bude mracniji i da neki to nazivaju trideseti dan, odnosno
ustap. Dakle, objasnjene su tri stvari: 1. da pomracenje nastaje kada se
Mjesec nade ispred Sunca, 2. da je pomracenje zapravo zatamnjivanje
Sunca, i 3. da se pomracenje dogada trideseti dan lunarnog mjeseca.
Iako su ovo vazne informacije, veli Rossetti, nema ni rije¢i o tome da
je Tales predvidio pomracenje Sunca.®’ Aristarh sa Sama (310-230. p.
n. e.), iznimno znacajan astronom koji se detaljno bavio Mjesecom i
njegovom svjetloscu, istiCe da je vazan Talesov doprinos §to je otkrio
mehanizam pomrac¢enja Sunca, odnosno da se to dogada kada Mjesec
zamracuje Sunce prolazeci ispred njega, ali ne spominje Talesovo pred-
vidanje pomracenja. Ciceron tek usputno tvrdi da je Tales znao uzrok
pomracenja Sunca i vjerojatno mu je za ovu tvrdnju izvor Aristarh, ali
opet nema spominjanja predvidanja pomra¢enja.?! Aetije takoder pripi-
suje Talesu objasnjenje uzroka pomracenja Sunca i dodaje da je Tales
smatrao kako su Mjesec i Zemlja “iste prirode”, mada je vjerojatnije
da je to Anaksagorina teza,* te da je Mjesec kao Cvrsto tijelo u stanju
zamraciti Sunce, ali nema ni rije¢i o predvidanju pomracenja Sunca.
Gotovo isto ponavlja i Pseudo-Galen, a u komentarima na Platonovu
Drzavu, za koje se smatra da su nastali iza 6 stoljeca n. e., ponovno
stoji isto: da je Tales objasnio uzrok pomrac¢enja Sunca, ali nema nista
o njegovom eventualnom predvidanju.®®> Ako slijedimo svjedoCanstva,
smatra Rossetti, Tales ocito nije predvidio pomracenje Sunca, nego se
uporno ponavlja kako je objasnio uzrok zbog kojeg se pomracenje zbi-
va. Kada uzmemo u obzir da metodu predvidanja pomracenja Sunca

79 TIbid.

80 Ibid., str. 87.

81 Ibid., str. 88.

82 Heath smatra da se Aetijevo svjedocCanstvo treba odbaciti, jer pored pogresne
tvrdnje da je Tales prvi smatrao da su Zemlja i Mjesec iste grade, takoder tvrdi da je
za Talesa Zemlja kugla u centru svemira. Vidjeti Heath, T., Aristarchus of Samos. The
Ancient Copernicus, Clarendon Press, Oxford, 1913., str. 19.

83 Rossetti, L., Thales the Measurer, str. 89. Chaikovski veli da se u to vrijeme pred-
vidanje nije razlikovalo od objasnjenja, pa bi za osobu koja daje objasnjenje smatrali
da je dala predvidanje. Chaikovski, V., “Thales’s Science in Its Historical Context™,
Russian Studies in Philosophy 42, 1 (2003), str. 10.
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nije mogao saznati ni od Asiraca, niti od Babilonjana, jer ju ni oni nisu
imali,* moZzemo zakljuciti, drzi Rossetti, da je tvrdnja o Talesovom
predvidanju pomracenja Sunca samo legenda.

Zbog napretka prirodnih znanosti suvremenim ljudima je iznimno
vazno predvidanje, ali u antici nije bilo tako.? Brojna i detaljna svje-
docanstva nam govore da je Tales objasnio uzroke pomra¢enja Sunca,
¢ime je on, veli Rossetti, jedan dogadaj, koji je ljudima tog vremena
izgledao neobican i zastrasujuéi, ucinio razumljivim i neovisnim o bo-
govima.® Talesu za ovo objasnjenje nisu bili potrebni ni kompleksna
aparatura, ni mnostvo suradnika, niti precizna mjerenja. Pomracenje
Sunca se zapravo mozZe objasniti prili¢no jednostavno, dakle, ne zahti-
jeva veliko znanje o funkcioniranju svemira, niti grandiozne teorije.
Dovoljno je reci da se prolaskom Mjeseca ispred Sunca zakriva djelo-
micno ili potpuno njegova svjetlost. lako nije pobudilo veliki interes
kod Anaksimandra®” i drugih predsokratovaca, ovo otkrice je, po Ros-
settijevom misljenju, ipak od velikog znacaja, jer je uvjerilo druge Ta-
lesove suvremenike da i sami pokusaju razumjeti kozmicka zbivanja.

Uzimajuci u obzir brojnost svjedo¢anstava, mnogi strucnjaci tvrde
da bi eventualno mogli prihvatiti da je Tales na srecu pogodio vrijeme
pomracenja Sunca.®® Medutim, sasvim je moguce da je cijela pric¢a o
Talesovom predvidanju izmisljena. Mosshammer veli da, pored toga
S$to je pomracenje od 585. godine p. n. e. bilo male magnitude da bi

84 Tbid., str. 92-94.

85 Sli¢no tvrde Zhmud, L., The Origin of the History of Science in Classical Antiqui-
ty, Walter de Gruyter, Berlin, New York, 2006., str. 244. i McKirahan, R. D., Philosop-
hy Before Socrates: An Introduction with Texts and Commentary, Hackett Publishing
Company, Indianapolis, Cambridge, 2010., str. 24.

86 Rossetti, L., Thales the Measurer, str. 96.

87 Ibid. Tesko se sloziti s Rossettijem da Anaksimandra nije zanimao ovaj problem,
jer je ponudio objasnjenje o nastajanju pomracenja Sunca i Mjeseca koja se bitno ra-
zlikuju od objasnjenja koja svjedoCanstva pripisuju Talesu. Vidjeti D. Mari¢, Anaksi-
mandar, Filozofski fakultet u Sarajevu, Sarajevo, 2014., str. 42.

88 Ve smo vidjeli da tako kazu D. R. Dicks i D. W. Graham, vidjeti takoder: Bur-
net, J., Early Greek Philosophy, str. 42; Heath, T., Greek Astronomy, xix; Clarke, L.
W., “Greek Astronomy and Its Debt to Babylonians™, str. 66; Guthrie, W. K. C., 4
History of Greek Philosophy, vol. 1: The Earlier Presocratics and the Pythagoreans,
Cambridge University Press, Cambridge, 2000. (prvo izdanje 1962), str. 48; Zhmud,
L., The Origin of the History of Science in Classical Antiquity, str. 243; Westfall, J. &
Sheehan, W., Celestial Shadows: Eclipses, Transits, And Occultations, Springer, New
York, 2015., str. 26, 109.
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u Maloj Aziji pretvorilo dan u no¢, druga su dva mjesta gdje Herodot
govori o pomracenjima Sunca sporna ili fikcija, pa se njegovo svje-
docanstvo o pomracenjima ne moze uzeti kao pouzdano. Pomracenje
Sunca, bitka i1 Talesova reputacija kao astronoma spojili su se u mit o
njegovom predvidanju pomradenja.®* Cini se da u ovoj pri¢i o Taleso-
vom predvidanju pomrac¢enja Sunca imamo dobar primjer kako nastaje
legenda.”® Tales je vazio za mudrog ¢ovjeka, bavio se istrazivanjem
nebeskih pojava i mozda je pokusao objasniti uzrok pomracenja, pa
kad se tome doda neobic¢na prica o pomracenju Sunca tokom bitke i
zavrSetku rata, sasvim je moguce da je kasnije sve to povezano u pricu
o Talesovom predvidanju pomracenja Sunca.

Ni stariji narodi s dugom tradicijom promatranja neba, poput Babi-
lonjana, Asiraca i Egip¢ana nisu mogli predvidati pomracenje Sunca
za odreden geografski prostor. Tales sigurno nije mogao predvidjeti
pomracenja Sunca iz neke teorijske postavke o funkcioniranju kozmo-
sa, niti pomocu neke geometrijske metode. U predvidanju ne pomazu
ni saros, ni ekseligmos, niti ciklus od 23,5 lunacije. Zapravo nijedan
ciklus pracenja pomracenja nece osigurati predvidanje pomracenja
Sunca za konkretno mjesto na Zemlji. Ma koliko promatra¢ bio uporan
i odlucan, ti ciklusi zbog male magnitude i oblaka mogu vrlo lako pro-
¢i neopaZeni. Jasno je da istrazivaci nastavljaju nuditi najvjerojatnije
rjesenje, te se ¢ini da je Couprie ponudio najplauzibilnije. Medutim, on
pretpostavlja mnogo stvari za koje nismo sigurni da ih je Tales znao,
kao S§to su: da je Tales posjedovao spisak svih pomracenja Mjeseca i
Sunca koje je mogao vidjeti u Miletu, da ih je promatrao od svoje 30.
godine, da je znao kako se pomracenje Mjeseca dogada za vrijeme
punog Mjeseca, a Sunca za vrijeme mladog Mjeseca. Pored toga, pret-
postavlja da je Tales mogao vidjeti sva pomracenja iznad magnitude
od 0,5, te da je na osnovu popisa pomra¢enja zasnovanog na vlastitim
promatranjima uoc¢io obrasce ponavljanja, tj. da dolaze u grupama od
tri pomracenja Sunca, s razmakom od 35 lunacija izmedu prvog i tre-
¢eg. Tales je takoder uvidio, drzi Couprie, da je takva metoda sluc¢ajno

89 Mosshammer, A. A., “Thales’ Eclipse”, 153—154. Stephenson kaze da Hero-
dotove i Plinijeve tvrdnje imaju porijeklo u razli¢itim legendama koje su kruzile oko
Talesa. Stephenson, F. R., Historical Eclipses and Earth’s Rotation, str. 344.

90 Vidjeti Ritter, T., The History of Ancient Philosophy, vol. 1, D. A. Talboys, Ox-
ford, 1838., str. 196, f. 3.
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funkcionirala za 28. 5. 585. godine p. n. e., pa je odustao od nje. Dakle,
i sam Coupriejev zakljucak zahtijeva da vjerujemo kako je Tales iz ove
pogresne pretpostavke, igrom slucaja, doSao do preciznog predvidanja
pomracenja Sunca.

Predvidati pomracenja Sunca nisu mogli ni Anaksimandar, Anaksi-
men ni drugi predsokratovci, niti je to bilo moguée jo§ dugo vremena.
Kada se sve ovo uzme u obzir, izgleda nevjerojatno da je Tales mogao
predvidjeti pomracenje Sunca kako je opisano kod Herodota. Vjerojat-
no Ce se rasprave o ovoj temi nastaviti i nudit ¢e se neka nova rjeSenja,
ali ¢ini se da bi jedino otkri¢e nekih novih Cinjenica, za §to postoje
minimalne Sanse, moglo razrijesiti ovaj problem. Odgovor na pitanje
je li Tales bio prvi filozof i znanstvenik® ne ovisi o tome je li predvidio
pomracenje Sunca ili nije. On stoji na pocetku filozofije i znanosti jer
je prvi na nemitoloski, racionalan nacin istrazivao prirodu, $to ostaje
nezaobilazna bastina do danas.
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THALES’S PREDICTION OF A SOLAR ECLIPSE

Asbtract: The testimonies from antiquity say that Thales of Miletus predicted
a solar eclipse. Many experts claim that the eclipse happened on 5/28/585
BC, and this date is often marked as the beginning of Greek philosophy and
science. This prediction of a solar eclipse can be justifiably doubted. However,
if it is true that Thales predicted a solar eclipse, the question arises whether he
found a way to predict eclipses or was familiar with the astronomy of older ci-
vilizations. This article will examine whether Thales predicted a solar eclipse
and, if so, what method he used.
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SVETLOST SVETAT SVETLOST VAN SVETA
Pseudo-Dionizije Areopagita i Sv. Avgustin

Sazetak: Rad je posveéen razmatranju motiva svetlosti u misli Pseudo-Dio-
nizija Areopagite i Svetog Avgustina. U oba slucaja, motiv svetlosti vezan je
za temeljni hriS§¢anski problem nesaznatljivosti Boga; dva mislioca daju dva
sasvim razli¢ita odgovora na taj problem. U skladu sa svojom apofatickom
teologijom, Areopagita se opredeljuje za krajnje neobi¢no resenje oliceno u
formulaciji bozanskog primraka kao dvostruke negacije ovozemaljske sve-
tlosti. Za razliku od toga, Sv. Avgustin zastupa tezu o0 mogucnosti postupnog
prosvetljavanja duse putem saznanja sve do naziranja, ali ne i potpunog vide-
nja bozanske nedostupne svetlosti.

Kljuéne reci: Pseudo-Dionizije Areopagita, Sveti Avgustin, svetlo, bozanski
primrak, nedostupna svetlost

Motiv svetlosti jedan je od klju¢nih simbola celokupne srednjo-
vekovne filozofije, karakteristi¢an kako za njene anticke pocetke, tako
i za poznu sholastiku. Kao takav, motiv svetlosti predstavlja nit vodilju
prate¢i koju se moZze razumeti unutrasnji zivot i razvoj srednjovekovne
misli, kao i njen narociti karakter. Prva i osnovna osobenost ovog mo-
tiva u srednjovekovlju je razlikovanje dve svetlosti: stvorene i nestvo-
rene, zemaljske i nebeske, ljudske i bozanske; svetlosti sveta i svetlosti
koja svet uveliko prevazilazi. Razmak izmedu ove dve svetlosti je vi-
Seznacan, i kao takav sabira niz klju¢nih pitanja: on jednako oznacava
ontolosku razliku stvorenog sveta i njegovog Tvorca, kao i epistemic-
ku razliku prirodnih saznajnih mo¢i i natprirodno datog saznanja viseg

1 E-mail adresa autorke: unapopovic@ff.uns.ac.rs
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reda, otkrivenog re¢ju Bozjom. Nadasve, taj razmak ti¢e se odnosa iz-
medu svih ovih relata i za hriS¢anstvo kljucnog zadatka spasenja.

Navedena ontoloska i epistemoloska strana motiva svetlosti sve-
do¢i o neprekinutoj vezi srednjovekovne misli i anticke filozofske
bastine. Re€ je, naravno, o Platonovoj metafori sunca koje odgovara
ideji dobra, te koje jednako obezbeduje i svetlost i toplotu, odnosno
i uslove mogucénosti saznanja i uslove moguénosti zivota. Platonova
misao, zajedno sa slikom sa kojom je povezana, utkana je u celokupan
razvoj motiva svetlosti u srednjem veku i ostaje njegov permanentni
fon uprkos razli¢itim interpretacijama. Sa druge strane, znacaj motiva
svetlosti potvrduje i kasniji razvoj filozofije, odnosno napor koji ulaze
novo doba kako bi sebe definisalo u otklonu od srednjovekovne, pre
svega sholastiCke misli. Tako je dobro poznati epitet mracnog srednjo-
vekovlje zadobilo tek u novovekovnom preoblikovanju motiva svetlo-
sti, pre svega u saznajnom smislu. Novovekovna ideja prosvecenosti
parazitira na ovom naporu, pa se tako svetloS¢u saznanja proglasava
iskljucivo svetlost razuma i prirodnih saznajnih mo¢i (lux rationis,
lumen naturale). U svetlu takve postavke srednjovekovna dvostruka
svetlost pokazuje se kao mrak.

U ovom radu predstavicemo motiv svetlosti kroz sazeti opis ucenja
dvojice, po naSem sudu, centralnih mislilaca za ovo pitanje — Pseu-
do-Dionizija Areopagite i svetog Avgustina. Razlog ovakvom izboru
je, pre svega, uticaj koja su ucenja ove dvojice filozofa ostvarila na
potonji razvoj motiva svetlosti; svako kasnije ucenje o iluminaciji bar
implicitno referira na jednu od ove dve pozicije. Drugo, oba mislioca
su ostvarila jednako veliki uticaj kako na istoku, tako i na zapadu. Na-
pokon, oba mislioca na sebi svojstven nacin preuzimaju i preoblikuju
neoplatonisticka ucenja, usled ¢ega poredenje njihovih pozicija dodat-
no osvetljava nacine oblikovanja i kretanja rane srednjovekovne misli.

PSEUDO-DIONIZIJE AREOPAGITA:
BOZANSKI PRIMRAK I SVETLOST SVETA

Misao Pseudo-Dionizija Areopagite bitno je obelezena simbolom
svetlosti, koji predstavlja mozda i najkorisniji klju¢ za njeno tumace-
nje. U osnovi, Areopagita nastoji da ocuva jasnu razliku izmedu Boga
tvorca i stvorenog sveta: ova razlika je temeljna jer bez nje imamo
sasvim pogresnu predstavu o stvarnosti, a samim tim i zaprecen put
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li¢nog spasenja i valjanog uspostavljanja odnosa sa Bogom. Naglasa-
vanje ove razlike takode je u funkciji jasnog razdvajanja filozofskog
neoplatonizma 1 hri§¢anskog ucenja koje se oslanja na neoplatonizam,
a stoga Sto ona postavlja neoplatonizmu nesvojstven diskontinuitet
izmedu Boga i stvorenja.? Prema hris¢anskom uéenju, Bog je trans-
cendentan svetu i od sveta toliko razlicit, da u potpunosti prevazilazi
ljudske saznajne moci: ,,Nalazeci se iza granica sustine, nalazi se i iza
granica svakog saznanja”.’ Re¢ju, Bog je u celosti nesaznatljiv, i kao
nesaznatljiv se uvek mora misliti.*

Posledica znacaja koji Areopagita pridaje klju¢noj razlici Boga i
stvorenja je krajnje neobi¢na analiza nacina na koji funkcionisu ljud-
sko saznanje i jezik, te posledi¢no predlog resenja kako bi se oni ipak
mogli ispravno upotrebiti ako se radi o misljenju i govoru o Bogu.’
Naime, Areopagita tvrdi da su ljudske saznajne moc¢i i njihovi produkti
principijelno ograni¢eni samim ontoloskim statusom ¢oveka kao stvo-
renja. Preciznije receno, svaki na$ pojam i re¢ nastaju kroz susret sa
stvorenjima, pa je otuda i znacenje tih pojmova ograni¢eno na smisao
koji pripada stvorenjima.

Na primer, pojam dobro (koji je ovde zna¢ajan zbog upucivanja na
Platona i metaforu sunca) apstraktni je pojam i kao takav ne smera ni
na koje konkretno bic¢e koje je dobro, ve¢ se jednako primenjuje na
svako od njih. Medutim, upravo tu i lezi opasnost, jer nas apstraktnost
i univerzalna primenljivost pojma dobro moze zavarati da zaboravimo
na njegovo poreklo — na ¢injenicu da je njegovo znacenje zadobije-
no kroz susrete sa razli¢itim stvorenim bi¢ima kojima smo pripisali
ovu osobinu. Drugim recima, znaCenje ovog pojma jeste opste, ali je
ograniceno kakvo¢om dobra kako se ono javlja u stvorenjima. Shodno
tome, pripisati Bogu osobinu dobra znaci pripisati Bogu osobinu stvo-

2 Up. Sammon, B. T., The God Who Is Beauty. Beauty as a Divine Name in Thomas
Aquinas and Dionysius the Areopagite, James Clarke & Co, Cambridge, 2014, str.
103, 195.

3 Up. Auonuzuje Apeomnaruta, O 6ooxcanckum umenuma, Mehynaponnu neHrap 3a
npaBocnaBHe crynauje/LleHTap 3a BU3aHTHjCKO-CIIOBEHCKE CTyAMje YHHBEp3HUTETa Y
Humry, Hum, 2015, str. 12.

4 Up. Isto, str. 14.

5 Up. Popovi¢, U., ,,Pojmovnost apofaticke teologije: Dionizije Areopagita o him-
nickom poreklu filozofskih pojmova”, Godisnjak Filozofskog fakulteta u Novom Sadu,
knj. XLVI-2, 2021, str. 232.
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renja, §to je nesumnjivo pogresno. Napokon, iz toga slede dva vazna
zakljucka: prvo, apstraktni pojam dobra nije univerzalno primenljiv,
ve¢ je primenljiv samo u domenu stvorenja. Drugo, i mnogo vaznije, iz
prethodnog sledi da je iskaz ,,Bog je dobar” netacan.

Ogranicenost ljudskih saznajnih mo¢i ne staje na poreklu sadrzaja
saznanja, ve¢ se proteze 1 na formu saznanja — nacin na koji je ¢oveku
moguce da barata sa takvim sadrzajima. Razlog toj uze epistemoloskoj
ogranicenosti je iznova ontoloski; to je ¢injenica da je i subjekt sazna-
nja stvoreno bi¢e. Drugim recima, Covek svoju saznajnu poziciju ne
bi mogao da unapredi (svojim silama) ¢ak i kada bi bio u susretu sa
nestvorenim bi¢em, jer je saznajni aparat kojim on barata sa steCenim
sadrzajima sam po sebi problemati¢an. To se jasno vidi na jednom od
mogucih reSenja problema sa predikatima koje bismo bili skloni da
pripiSemo Bogu, a koje Areopagita odbacuje.

Naime, Sok-dejstvo zakljucka da je iskaz ,,Bog je dobar” netacan
moze se lako prevaziéi tvrdenjem da je Bog bolji od stvorenja, odno-
sno da je on najvise dobar. Takva strategija naizgled odgovara hris¢an-
skom ucenju, jer ono podrazumeva da je dobrota Boga daleko iznad
dobrote stvorenja. Medutim, ona takode implicira kontinuitet izmedu
Boga i stvorenja u pogledu predikata dobro: ovakvo misaono kretanje
zapravo nista ne reSava, jer se osnovno znacenje pojma dobro zadrza-
va, dok se intervencija vr$i samo nad intenzitetom prisustva te osobine
u datom subjektu.® Utoliko ova strategija propada iz istih razloga iz
kojih je problem i nastao.

Resenje koje nudi Areopagita je logicko, ali sa krajnje neobi¢nim po-
sledicama. Oslanjajuci se na pravila Aristotelove logike, Areopagita za-
kljucuje sledece: ako je iskaz ,,Bog je dobar” netacan, onda negacija tog
iskaza mora biti tacna. Kako se negacija moze primeniti na dva nacina
— kao negacija veze subjekta i predikata (kopule) i kao neposredna ne-
gacija predikata — Areopagita predlaze dve razli¢ite teologije, apofaticku
i katafati¢ku. Apofaticka teologija podrazumeva govor o Bogu izveden
kroz iskaze koji su po kvalitetu negativni; u takvim iskazima Bogu kao
subjekt terminu se odric¢e neki predikat (,,Bog nije dobar”).” Za razliku od

6 Up. Riordan, W., Divine Light. The Theology of Denys the Areopagite, Ignatius
Press, San Francisco, 2008, str. 24.

7 Up. Cseru Hduonucuje Apeomnarut, ,,O TajaHCTBEHOM OorocioBivy”, y: /ena,
Mupocnas, beorpan, 2010, str. 182-183.
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toga, katafaticka teologija podrazumeva govor o Bogu kroz iskaze koji
su po kvalitetu afirmativni, ali je predikat negiran: u takvim iskazima
Bogu kao subjekt-terminu se pripisuje neka negativno formulisana od-
lika (,,Bog je ne-dobar”).® U oba slucaja negacija ima sasvim specifi¢nu
ulogu: ona nas sprecava da mislimo i tvrdimo da znamo nesto $to preva-
zilazi naSe mogucnosti saznanja; ona ima metodski i prohibitivni smisao.
Drugim recima, ni u jednom od ova dva slu¢aja neCemo imati pozitivno
znanje kakvoce dobra koje odlikuje Boga. Naprotiv, ono sa ¢im nas suo-
¢ava kako apofaticka, tako i katafaticka teologija je znanje o granicama
naseg saznanja — to da Boga ne znamo i da ga ne mozemo znati.

Ova centralna misao Areopagite naroCito je jasno predstavljena
kroz njegovu upotrebu simbola svetlosti. Naime, Areopagita polazi od
svetlosti kakva nam je poznata i samorazumljiva; od svetlosti stvore-
nog sveta koju predstavlja Sunce.” Kao metafora uslova moguénosti
saznanja, ova svetlost uspostavlja i jasne razlike izmedu znanja i ne-
znanja, saznatljivog i nesaznatljivog. Tako se tama i mrak pokazuju
kao odsustvo svetla, te utoliko imaju negativni indeks i odgovaraju
neznanju. Ukoliko se tama osvetli, ono §to lezi u mraku postaje do-
stupno saznanju. Medutim, u slucaju saznanja Boga logika stvorenja
se urusava. Kako je Bog transcendentan i principijelno nesaznatljiv,
njemu ne odgovara simbol svetlosti ve¢ simbol potpune tame.'® Ipak,
ta tama je svetlo ,,kakvo (...) nije moguce ni pomisliti”."

Areopagita kaze: ,,Mrak iS¢ezava pri svetlu, i posebno pri velikom
svetlu; neznanje progoni saznanja, i posebno velika saznanja. Prihvata-
juéi to u smislu prevashodstva, a ne liSenosti, ne lazuci se, utvrdi da je
neznanje Boga skriveno od onih, koji imaju svetlo i saznanje o stvari, a
da Ga taj najuzviSeniji mrak sakriva u svakom svetlu, jednako kao §to se
uz Njega sakriva svako saznanje. Ako je ko, videvsi Boga, shvatio to $to
je video, to zna¢i da Ga nije video, ve¢ ne$to od postojeéeg i poznatog”.'?

8 Up. Isto, str. 181. Up. i Edwards, M., Dillon, J., ‘God in Dionysius and the Later
Neoplatonists’, in: Edwards, M. et al. (eds.), The Oxford Handbook of Dionysius the
Areopagite, Oxford University Press, Oxford, 2022, str. 141.

9 Up. duonmmuje Apeonarura, O b6oscanckum umenuma, str. 35, 38.

10 Up. Jurgin, D., Negation and Knowledge of God: Neoplatonism and Christianity,
Scholar Press, 2017, str. 209.

11 Up. duonmsuje Apeonaruta, O 60sxcanckum umenuma, str. 11.

12 Up. Ceetu Juonucuje Apeomarur, ,IlpBo mucmo I'ajy Tepaneyry”, y: Jena,
Mupocnas, beorpan, 2010, str. 184.
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Samo po sebi, navedeno zvuci provokativno i u najmanju ruku dok-
trinarno pogresno. Ipak, Areopagita cilja na sledece: iskustvo takve
najdublje tame zapravo je iskustvo najsjajnije svetlosti;'? iskustvo ka-
kvo imamo kada nam je izvor svetlosti toliko blizu da nas zaslepljuje,
pa stoga nismo u stanju da vidimo. Drugim re¢ima, Areopagita cilja na
razliku izmedu toga kakvo je realno stanje stvari (Bog kao vis$nja sve-
tlost) i kakvo je realno stanje stvari za nas (Bog kao najdublja tama).
Kako smo mi ontoloski ogranic¢eni i ne mozemo da zahvatimo bozan-
sku svetlost onakvom kakva zaista jeste, za nas se ona pokazuje kao
tama. Takva tama nije odsustvo svetlosti, kao §to je to slucaj u stvore-
nom svetu, ve¢ je ona ljudsko iskustvo najpotpunije svetlosti: ona nije
posledica odsustva, ve¢ punine prisustva (svetlosti).!*

Iz istih razloga bozansku svetlost koja se za nas pokazuje kao tama
nikako ne treba razumeti kao spajanje suprotnosti, jer bi takav zaklju-
cak pretpostavljao neku vrstu manihejstva. Bozanska svetlost nije sve-
tlost-i-tama ujedno; ona je jedinstvena visnja i potpuna svetlost, a kao
tama se pokazuje za bice ogranicenih saznajnih sposobnosti. Sklonost
da se boZanska svetlost razume kao spoj suprotnosti je iznova posle-
dica logike stvorenja koja nam je prirodena i od koje ne mozemo da
uzmaknemo. Drugim re¢ima, cak i kada razmisljamo o boZanskoj sve-
tlosti, mi smo (prirodno) skloni da o njoj razmisljamo u kategorijama i
odnosima koje nam namece iskustvo svetlosti sveta. Ipak, u odnosu na
svetlost i tamu sveta, ova boZanska svetlost je istovremeno i svetlija i
tamnija: ona je svetlija od svetlosti sveta jer je njen ontoloski izvor, a
tamnija je od tame sveta jer se ne moze osvetliti svetloscu sveta.

Prema nasem sudu, upravo simbolika svetlosti i pozadinsko po-
zivanje na iskustvo odnosa svetlosti i tame imaju presudnu ulogu u
naporima Areopagite. Takvo iskustvo ubeduje mnogo vise nego poj-
movne rasprave i logic¢ka razabiranja; ono utice na celinu duse. U tom
smislu mozZemo uslovno govoriti i o temi iluminacije: provetljenje koje
je na delu kod Areopagite nije, kao u potonjim slucajevima, interven-
cija bozanske sile, niti ono obezbeduje potpunije pozitivno saznanje
stvarnosti. Naprotiv, do ovakvog prosvetljenja dolazi se sopstvenim
silama ukoliko su one (ispravno) orijentisane ka Bogu. Razlog tome
je dvostruk: bozanska svetlost je uvek i svuda prisutna, pa se uvek

13 Up. Jurgin, D., Negation and Knowledge of God, str. 210.
14 Up. Ceeru Auonucuje Apeonarur, ,,O TajaHCTBEHOM O0TOCIOBIBY”, str. 181.
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moze i otkriti.!* Drugo, znanje koje se sti¢e ovakvim prosvetljenjem
je i dalje znanje o stvorenju: ono §to pozitivno saznajemo su domasaji
naseg sopstvenog znanja, granica koju ne mozemo preci. Istovremeno,
ta granica na negativan nacin ukazuje i na ono §to ne mozemo saznati;
ona nas upravlja u ispravnom smeru.'® Postavljanjem duha u tom sme-
ru mozemo znati da smo na pravom putu, a takvo nase znanje obezbe-
deno je pozitivnim znanjem o tome §ta ne znamo.

Ovakvo razvijanje simbola svetlosti ima svoje izvore i temelje u
predanju Svetog Pisma, na koje se 1 Areopagita poziva: karakteristiCan
primer je opis Preobrazenja Gospodnjeg (Mt. 17; 1-9)."” Preobrazenje
oznacava dogadaj kada se Hrist na gori Tavor pokazao apostolima kao
Sin bozji. Tom prilikom apostoli su svedocili dvostrukoj prirodi Hrista:
poznajuci ga ve¢ kao ¢oveka i verujuéi u njegovu bozansku prirodu,
prisustvujuci preobrazenju neposredno su videli i samu tu bozansku pri-
rodu. Opis ove situacije je vrlo interesantan stoga §to je postavljen kroz
iskustvo apostola: oni najpre vide Hrista u izuzetno jakoj svetlosti koja
zaslepljuje i ne moze se gledati; otuda apostoli zaklanjaju o¢i i ose¢aju
strah. Delovanjem Svetog Duha njima zatim biva dopusSteno da vide
ono $to kao ljudi ne mogu videti, a ovo iskustvo je opisano kroz su-
protnost strahu — potpunu radost. Kako vidimo, preobrazenje u pravom
smislu reci se odnosi na Hrista, ali se posredno odnosi i na apostole, od-
nosno na coveka. Istu shemu obrazlaze i Areopagita, iako ne u idealnom
biblijskom sluc¢aju, ve¢ primenjeno na ¢oveka u svakodnevnoj situaciji:
ono §to je moguce svojim silama uciniti je dovesti svoj duh i dusu do
sagledavanja same granice nasih mo¢i i tu prebivati. U toj poziciji moze
se videti samo (bozanska) tama; neposredno videnje te tame kao visnje
svetlosti ostaje u domenu milosti i moZe do¢i samo od Boga.

Ipak, ovakvo biblijsko utemeljenje omogucava Areopagiti da iz-
vede jo§ dve znaCajne posledice vezano za pitanje svetlosti. Najpre,
da za ovu boZansku visnju svetlost nade odgovarajuce ime — boZanski
primrak."® Termin primrak treba razumeti na pozadini negacije predi-
kata o kojoj smo ve¢ govorili. Naime, Areopagita retko neposredno
koristi negaciju uz predikat; StaviSe, on Cesto koristi reci u pozitiv-

15 Up. Sammon, B. T., The God Who Is Beauty, str. 134-135.

16 Up. Edwards, M., Dillon, J., ‘God in Dionysius and the Later Neoplatonists’, str. 144.
17  Up. Auonusuje Apeomnarura, O 6oxcanckum umenuma, str. 11.

18 Up. Ceetn Anonucuje Apeonarur, ,,O TajaHCTBEHOM O0TOCIOBIBY”, str. 180.
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nom osnovnom vidu podrazumevajuc¢i metodsku pozadinu negiranja.
Umesto direktne negacije, Areopagita Cesto koristi prefikse nad i pre
koji imaju funkciju negiranja, ali istovremeno i funkciju usmerenja
promisljanja. Tako se Bog oznacava kao pre-dobar ili nad-susti, $to
znaci a) da pojmove dobro i sustina u primeni na Boga ne koristimo u
uobicajenom znacenju vezanom za stvorenje i b) da pravo znacenje tih
pojmova u primeni na Boga prevazilazi, lezi s onu stranu od znacenja
koja su nam poznata. Sli¢nu funkciju ima i prefiks pri u slucaju kovan-
ce primrak u nasem prevodu; u originalu je yvopog. Medutim, ovde
postoji specifi¢nost: kako taj mrak nije prosto mrak ve¢ vi$nja svetlost,
a ni ta vi$nja svetlost nije data na razumevanje prosto kao svetlost ve¢
kao mrak, na delu je dvostruka negacija. Drugim re¢ima, u ovom slu-
¢aju (pri)mrak je negacija i svetovne svetlosti i svetovnog mraka kao
njenog odsustva, to jest negacija uobicajene dinamike odnosa svetlost/
mrak, znanje/neznanje. Dvostruka negacija je neophodna usled toga
$to se u uobic¢ajenom smislu svetlost i mrak pojavljuju kao suprotnosti,
pa se tako izbegava opasnost da se bozanski mrak identifikuje sa sve-
tovnim mrakom.

Druga vazna posledica tice se tumacenja odnosa tri ipostasa, od-
nosno problema troji¢nosti jednog Boga. I u ovom slucaju Areopagita
se koristi simbolikom svetlosti, te kaze: ,,(...) koristimo li se primerom
iz Culne 1 nama bliske sfere, kao svetlo svakog od svetionika, koji se
nalaze u jednoj sobi, sasvim pronice u svetlo drugih i ostaje posebnim,
ocuvavajuc¢i u odnosu sa drugima svoje osobenosti; sjedinjava se s
njim u razlikovanju i razlikujuci se, sjedinjava. I kada je u sobi mnogo
svetionika, vidimo da se svetlo svakog od njih sliva u jedno nerazdelji-
vo svetlenje, te mislim, niko nema snagu da pronizano u opstem svetlu,
u vazduhu razlikuje svetlo jednog od svetionika od svetla drugog i da
vidi jednog od njih ne vide¢i drugog, ukoliko su svi oni nesliveno ra-
stvoreni jedan u drugom”."

Pored navedenog, motiv svetlosti ima jo$ niz interesantnih i vaznih
uloga u misli Areopagite; posebno bismo izdvojili u¢enje o bozanskim
energijama i ucenje o ljubavi (erosu). U svakom od tih slu¢ava klju¢na
je visnja svetlost bozanskog primraka, odnosno uoc¢avanje i ocuvanje
razlike dve istovremeno date svetlosti. Napokon, motiv svetlosti i go-
vor o bozanskom primraku, kao i celina misli Areopagite, vrhune u

19 [uonmsmje Apeonaruta, O 6osxcanckum umenuma, str. 22-23.
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njegovoj mistickoj teologiji koju odlikuje izostanak svakog govora,
¢utanje: ,,0Otuda koliko god da se uznosimo uzvisenijem, toliko se reci,
sazimanjima umnih, suzavaju. Kao i sada ulaze¢i u nadumni primrak,
naci ¢emo ne kratkorecivost ve¢ potpuno bezrecje i nemisljenje. (...) a
posle sveg uspona sva (re¢ — prim. U.P.) ¢e biti bezglasna i sva ¢e se
sjediniti u Neizrecivom”.2

SVETI AVGUSTIN:
NEDOSTUPNA SVETLOST I OSVETLJAVANJE DUSE

Motivi koji obelezavaju pozicije Pseudo-Dionizija Areopagite zati-
¢u se 1 u bogatom filozofsko-teoloskom opusu Svetog Avgustina; dru-
gacije, svakako, i ne moze biti, buduéi da se radi o fundamentalnim
hris¢anskim uéenjima.?! Ovde pre svega mislimo na sustinsku nesa-
znatljivost Boga, ontolosku razliku Boga i stvorenja, motiv svetlosti
koji vuce svoje korene kako od Platona, tako i iz novozavetnog sve-
docanstva o tavorskoj svetlosti i slicno. Medutim, isti motivi kod Sv.
Avgustina dobijaju sasvim drugaciju obradu i tumacenje, a time i sa-
svim drugaciji uticaj na potonji razvoj problema iluminacije. Klju¢ni
problem koji odreduje Avgustinovu misao predstavlja prevazilazenje
razmaka i razlike izmedu Boga i stvorenja, odnosno problem uspinja-
nja duse ka Bogu. Dakle, nasuprot Areopagiti koji pokusava da o¢uva
nasu svest o ovoj razlici, Avgustin tu razliku podrazumeva i vidi kao
problem koji treba savladati kako bi se ostvarilo zajedniStvo sa Bogom.

Shodno tome, Sv. Avgustin ne stavlja poseban naglasak ni na razli-
ku svetlosti sveta i bozanske svetlosti. Avgustin podrazumeva i ovu ra-
zliku, §to je oliceno u sintagmi nedostupna svetlost koju on upotreblja-
va za Boga, jednako se oslanjajuci na Sveto Pismo (1. Tim 6, 14-16).2?
Kako vidimo, pojam svetlosti u primeni na Boga ovde se zadrzava u
svom uobicajenom vidu; Avgustin nad njim ne vr$i nikakve intervenci-
je. Ipak, kako bi razlikovao bozansku svetlost i svetlost sveta, on pra-

20 Cgeru Juonucuje Apeonarur, ,,O TajaHCTBEHOM OOTOCIOBIBY”, str. 182.

21 Up. Riordan, W., Divine Light, str. 25-26.

22 O razlici svetlosti sveta i bozanske svetlosti vidi: Sv. Aurelije Augustin, Ispovije-
sti, Kr§¢anska Sadasnjost, Zagreb, 1973, str. 144.
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tec¢i Sveto pismo govori o nedostupnoj svetlosti: posto je bozanska sve-
tlost nedostupna, ona u celosti izmiée ljudskom iskustvu i poimanju.?

Stavise, sintagmu nedostupna svetlost Avgustin koristi kako bi na-
glasio principijelnu nesaznatljivost Boga koji prebiva u toj nedostupnoj
svetlosti: ma koliko da se duSa uspesno uspinje ka Bogu, ona po Avgu-
stinu nikada ne moZe u potpunosti dosegnuti svoj cilj (svojim silama).
U najvecem pregnucu, kako je to dramati¢no prikazano u Ispovestima,
ljudska dusa moze samo da se priblizi Bogu, ali je zbog svoje gresnosti
i konacnosti osudena da ,,padne” u samu sebe i daleko od Boga. Otuda,
jedino moguce ¢oveku je da ovo ontoloski zadato (imago Dei) kretanje
duse ka Bogu kontinuirano sprovodi, shodno sopstvenom ontoloskom
karakteru vremenitog bica; kako to Avgustin kaze, opet i opet.**

Proces uspinjanja duse ka Bogu, kao ontoloski zadata svrha ljud-
skog zivota, kod Avgustina je predstavljen kroz govor o svetlosti.
Upravo na tom poligonu Avgustin ostvaruje pretenziju na poveziva-
nje stvorenja i stvoritelja, posto se svetlost koja prati uspinjanje duse
ka Bogu postavlja kao svojevrsni posrednik izmedu te dve krajnosti.?
Drugim re¢ima, uspon duse ka Bogu je proces prosvetljavanja i sve
veéeg osvetljavanja duSe, proces unutra$nje promene. Za Avgustina,
taj proces je neposredno vezan za saznanje; tacnije, za ono Cime se
rukovodimo u sagledavanju stvarnosti u kojoj Zivimo i nas samih kao
njenog dela.?

U tom smislu, Avgustin ¢e prednost dati razumskom saznanju: od
svih nasih prirodnih saznajnih mo¢i razum ima prvenstvo stoga $to je
u stanju da zahvati bar deo stvarnosti koja nas same ontoloski prevazi-
lazi. U konkretnom, kako kaze Avgustin, razum koji mi posedujemo je
ogranicen i konacan, jer je nasa dusa vremenita i kona¢na.”’ Ipak, ta-
kvim kona¢nim razumom otkrivaju se uvidi vanvremenskog vazenja i
prirode, poput istine, dobra, matemati¢kih odnosa i sli¢no.?® Opoziciju

23 Up. Sveti Augustin, Trojstvo, Sluzba bozja, Split, 2009, str. 256, 284, 297-299.
24 Up. Sv. Aurelije Augustin, Ispovijesti, str. 134.

25 Up. Vannier, M.-A., ‘Light and Illumination in Augustine: Revisiting an Old The-
me’, in: Baun, J. et al. (eds.), Studia Patristica Vol. XLIX, St. Augustine and His Oppo-
nents, Peeters Publishers, Louvain, 2010, str. 61.

26 Up. Isto, str. 59-60.

27 Up. Augustin, A., ,,0 slobodnoj volji”, u: Kusar, S. (prir.), Srednjovjekovna filozo-
fija, Skolska knjiga, Zagreb, 1996, str. 160.

28 Up. Isto, str. 147-148, 153, 155, 159, 164.



SVETLOST SVETA I SVETLOST VAN SVETA 315

izmedu vremenitog razuma i uvida u vanvremensko Avgustin razume
kao poziv za dusu da se putem saznanja priblizi Bogu, koji ipak ostaje
van domasaja. Otuda Avgustin insistira na nedostupnoj svetlosti, kako
bi napravio razliku unutar domena onog vanvremenskog i ve¢nog: da-
kle, ¢injenica da je nas razum u stanju da shvati neke ve¢ne i vanvre-
menske odnose ne znaci da je on u stanju da shvati ve¢nost samu, niti
sve §to je vecno i van vremena.

U osnovi ovakve Avgustinove postavke lezi teza da se polazeéi od
stvorenja i svetlosti sveta moze ispravno duSom napredovati ka njenom
cilju, odnosno Bogu. Klju¢no za Avgustina u ovom slucaju je kretanje
od posledice ka uzroku: tako Avgustin razlikuje pojmove lux i lumen,
pri ¢emu /ux oznacava izvor svetlosti, dok /umen oznacava samu sve-
tlost koja je na ne$to usmerena.” Kretanje stoga ide od osvetljene stva-
ri ka svetlosti i od svetlosti ka njenom izvoru, i to kroz niz kvalitativno
razli€itih, ali srodnih nivoa. Tako Avgustin razlikuje telesno, duhovno
i intelektualno svetlo, kao i njima odgovarajuce nacine videnja (corpo-
realis, spiritualis, intellectualis).*® Telesno svetlo i videnje se svakako
odnose na ¢ulno opazanje, a intelektualno na pomenute uvide razuma;
izmedu njih posreduju duhovno svetlo i videnje koji se odnose na ima-
ginaciju, to jest na sposobnost duse da slike primljene od ¢ula prosledi
na ocenu razuma, a potom i da ih smesti u memoriju.*!

U tom smislu, na primer, ¢ulno saznanje kao takvo nije problema-
ti¢no, ve¢ ono takvim postaje ukoliko svoju duSu zaustavimo na tom
nivou i njim se rukovodimo u svim svojim promisljanjima, stremljenji-
ma i delovanjima. Ako tako postupamo, nasa dusa ¢e biti usmerena ka
stvorenjima i materijalnoj stvarnosti, te obuzeta strastima. Sama mate-
rijalna stvarnost i nasa sopstvena telesnost (a time i ¢ulnost) jesu posle-
dice bozanskog stvaranja i kao takve su dobre. Problem je u slobodnoj
volji, koja ono niZe moze da pretpostavi viSem i da se za njega opre-

29 Up. Vannier, M.-A., ‘Light and Illumination in Augustine’, str. 62.

30 Up. Augustine, ‘The Teacher’, in: Burleigh, J. H. S. (ed.), Earlier Writings, West-
minster John Knox Publishing, Louisville, 2006, str. 96.

31 Up. Allers, R., ‘St. Augustine’s Doctrine of [llumination’, Franciscan Studies,
Vol. 12, No. 1, 1952, str. 22-23.
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deli.’? Medutim, ukoliko dusa ,,progleda” kroz ¢ulno saznanje i po¢ne
da ga ceni razumom, ona ¢e do¢i do potpunije istine kako u vezi sa
onim §to je ¢ulima predstavljeno, tako i u vezi sa samom sobom. U tom
slucaju dusa se rukovodi onim §to je u njoj viSe, pa se i sama iznutra
menja u sopstvenim kretanjima. Napokon, ni tu nije kraj kretanju duse,
jer ona moze razum usmeriti ka culnom saznanju, ali ga moze usme-
riti 1 u suprotnom smeru — smeru koji vidi razum u ,,¢istoj” upotrebi,
nezavisno od ¢ula. Tako usmeren razum otkriva domen vecnog i van-
vremenskog i njegovu imanentnu hijerarhiju, koja u konacnici upucuje
na samog Boga. lako Bog, kako je receno, ostaje van domasaja uvida
ljudske duse, kontinuiranim kretanjem kakvo je opisano dusa ipak po-
zitivno zna gde je Bog, odnosno u kom smeru bi trebalo da se krece.

Ovakvo kretanje duse moze se opisati kroz metaforu svetlosti u
smislu kretanja od onog S$to je osvetljeno ka izvoru svetlosti; sasvim
u duhu Platonove alegorije o pecini. Dakle, kako se duSa postepeno
primice izvoru svetlosti, sama svetlost je sve jaCa i jasnija, a istovre-
meno se u tim postupnim prosvetlenjima vidi ono §to se moze videti
samo pri tako pojac¢anim svetlosnim frekvencijama. Drugim re¢ima,
pri najmanje intenzivnoj svetlosti opaza se materijalna stvarnost; pri
nesto jacoj svetlosti sama nasa dusa i njena konstitucija; pri jo$ jacoj
svetlosti ono vecno i vanvremensko. Najjaca svetlost pripada samom
izvoru, odnosno Bogu, i ona se kao takva ne moze videti, niti se moze
videti ono §to ona osvetljava.

U odnosu na Areopagitu, dakle, moZzemo uociti da se kod Avgusti-
na radi o jednom rezimu vidljivosti koji ima svoje nivoe i stepene; za
razliku od toga, kod Areopagite data su dva rezima vidljivosti — dve
svetlosti pomeSane u jednom jedinstvenom pogledu. Kod Avgustina,
svetlost sveta pokazuje se kao svetlost samo stoga $to je njen osnov ne-
dostupna svetlost. Razlika izmedu njih je ocuvana preko relacije uzro-
ka 1 posledice, pri ¢emu je nedostupna svetlost uzrok, a svetlost sveta
je posledica. Ipak, uprkos toj razlici ove dve svetlosti ostaju bliske i
medusobno ¢vrsto povezane: svetlost sveta nije iste prirode kao nedos-
tupna svetlost, ali ne moze biti ni njoj suprotna po prirodi. Za Avgusti-

32 Naporedo tome, Avgustin postavlja otpadniStvo Sotone kao tacku u kojoj se tama
razdvaja od svetlosti; tama kao odsustvo svetlosti. Up. Schumacher, L., Divine Illu-
mination. The History and Future of Augustine’s Theory of Knowledge, Willey-Blac-
kwell, Malden, 2011, str. 30-32.
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na, novozavetno svedoCanstvo o tavorskoj svetlosti zapravo upucuje
na dublju poentu — na samog Hrista. Naime, kako se Bog ovaplotio i
postao covek, tako je veza izmedu stvorenja i stvoritelja potvrdena, a
put od posledice ka uzroku otvoren i obezbeden. Avgustin za Hrista
koristi sintagmu /umen de lumine; Hrist je istovremeno i svetlo i izvor
iluminacije za ¢oveka.** U tom smislu, bozanska svetlost se ne moze
videti, ali je ona uvek vec tu; nas zadatak je da progledamo i prepozna-
mo njeno prisustvo.*

Nacin na koji Avgustin razume i postavlja ovo sveprisustvo bozan-
ske svetlosti moze se smatrati korenom srednjovekovnog problema
iluminacije u uzem smislu, onako kako se on (pod tim nazivom) razvi-
jao u zapadnom hri§¢anstvu. Naime, za Avgustina saznanje uopste nije
moguce ukoliko nije unapred obezbedeno od strane Boga; iluminacija
oznacava upravo takvo prosvetljenje bozanskog porekla, koje omogu-
¢ava ljudsko saznanje.** Dalji razvoj ove teme pokazace mnogobrojna
variranja u pogledu toga koje saznajne mo¢i mogu biti iluminirane,
koji domen stvarnosti se iluminacijom ¢ini saznatljivim, koja vrsta sa-
znanja potic¢e od iluminacije, da li je iluminacija kontinuirano prisutna
ili se deSava u naro¢itim trenucima i sli¢éno. Avgustinova misao uneko-
liko pokriva sve navedene slucajeve, a stoga $to je on, uslovno receno,
radikalan kada je re¢ o prisustvu bozanske svetlosti u nama.

Drugim re¢ima, za Avgustina bozanska iluminacija obezbeduje ce-
lokupno saznanje — sve §to saznajemo, svim saznajnim moc¢ima i na
sve nacine. Saznanje uopste nije moguce bez bozanske pomoci, koja
je sre¢om uvek na delu.*® Ipak, naSa svest o iluminaciji, odnosno o
samom saznanju, njegovim uslovima i kvalitetima, nije ista na razli-
¢itim nivoima saznajnih mo¢i i stvarnosti; kako smo videli, nesumnji-
vu prednost tu ima razum, odnosno domen vecnog i vanvremenskog.

33 Sledstveno, apostoli su svetiljke (lucernae) koje preuzimaju bozansku svetlost.
Up. Vannier, M.-A., ‘Light and Illumination in Augustine’, str. 62-63.

34 Up. O’Daly, G., Augustine’s Philosophy of Mind, University of California Press,
Berkeley, 1987, str. 102.

35 Up. D’Arcy, M. C., ‘The Philosophy of St. Augustine’, in: 4 Monument to Saint
Augustine: Essays on Some Aspects of His Thought Written in Commemoration of His
15th Centenary, Wipf and Stock Publishers, 2017, str. 162.

36 Up. Garvey, M. P., Saint Augustine: Christian or Neo-Platonist? From His Re-
treat at Cassiciacum Until His Ordination at Hippo, Marquette University Press, Mi-
Iwaukee, 1939, str. 84; 120.
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Prednost se ti¢e jasnoce sa kojom se uvida poreklo naseg saznanja i
mogucénosti znanja istine: tek u slucaju ,,Ciste” upotrebe razuma, koja
jenajvisi saznajni nivo, moguce je postati svestan ove dinamike bozan-
skog i ljudskog, svetlosti i osvetljenog.

Drugacije receno, tek kada na§ razum postane svestan da su mu
dostupni uvidi u bar nesto $to ga ontoloski nadmasuje (istina, vrlina...),
on se uverava i u to da sopstvenim moc¢ima do takvih uvida nije mogao
do¢i. Otuda sledi zakljucak da su takvi uvidi darovani, da su oni po-
sledica uzroka koji nismo mi sami; u konacnom, milosti samog Boga,
odnosno Hrista kao bozanske (pre)mudrosti.’” Iskustvo takvog sazna-
nja je iskustvo iluminacije u pregnantnom smislu reéi.® Medutim, Av-
gustin ovde mora da napravi izbor: ili je takva iluminacija rezervisana
samo za naro¢iti domen entiteta koji su veéni i prevazilaze nase onto-
losko ustrojstvo, ili se ona proteze i na sve ostale slucajeve. Po naSem
sudu, Avgustin se opredeljuje za drugu opciju. Potvrdu takvog tumace-
nja nalazimo u dosta (neo)platonickim tvrdenjima koja Avgustin iznosi
povodom poznanja vecnih entiteta u vremenitom svetu; karakteristi¢an
primer je istina, ali se isto moze tvrditi i za ostale slucajeve.

Naime, Avgustin pravi jasnu razliku izmedu iskustva istine kakvo
imamo u vezi sa saznanjima nizih nivoa — saznanjima stecenim putem
¢ulnog opazanja ili razuma u sprezi sa culima — i iskustva istine kao
takve. Ni jedno od saznanja nizih nivoa ne moze se s punim pravom
nazvati istinom, ve¢ samo istinitim, pri ¢emu se postavlja pitanje po
¢emu i zaSto su takva saznanja istinita.* Dosledno razmatranje vodi do
istine same, a za nju se, za razliku od saznatih bi¢a i samog saznanja,
ispostavlja da je ve¢na i nepromenljiva.*’ Ontoloska razlika vecnog i
vremenitog svedoci sama za sebe, ali ovde je od znacaja primetiti da se
to vec¢no ipak na neki nacin javlja i u onom §to je vremenito — i to tako
da provocira i pokre¢e dusu da se usmeri ka njemu i nade samu istinu.
Otuda se moze tvrditi da se iluminacija u uZem smislu re¢i, vezana za

37 Up. Isto, str. 25-26.

38 Up. Schumacher, L., Divine Illumination, str. 13.

39  Up. Aurelije Augustin, ‘Razgovori sa samim sobom’, u: Bosnjak, B., Od Aristote-
la do renesanse I odabrani tekstovi filozofa, Nakladni zavod Matice hrvatske, Zagreb,
1983, str. 193.

40 Up. Isto.
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uvid u ono §to prevazilazi naSe ontoloske razmere, prenosi i na uvide
o nama srodnom ontoloskom domenu. Iluminacija je mozda u redu
saznanja poslednja otkrivena, ali je ona prvi uslov tog saznanja.*!

ZAKLJUCNA RAZMATRANJA

Status svetlosti u filozofsko-teoloSkom diskursu ranog hris¢anstva
treba sagledati i u pojmovno-jezickom kontekstu. Naime, svetlost ovde
nikako nije metafora u uobiajenom smislu reci; ne radi se o (ulnoj)
slici koju koristimo u prenesenom znacenju. Razlog tome je principijel-
na nesaznatljivost Boga na koga se odnosi bar jedna od dve svetlosti u
ranohri$¢anskom diskursu: pripisati Bogu svetlost u prenesenom zna-
¢enju bi to znacilo podrediti Tvorca stvorenju, direktno suprotno svim
naporima Areopagite i Avgustina. Istovremeno, svetlost o¢igledno nije
ni klasic¢an filozofski pojam pripadan razumu. Ponajpre bi se moglo reci
da svetlost predstavlja primer nove vrste pojmovnosti, takve koja odgo-
vara neobic¢noj poziciji (bilo kog) hris¢anskog mislioca da istovremeno
govori 1 0 saznatljivom i o nesaznatljivom i o njihovoj sustinskoj vezi.

Navedeno nikako ne treba razumeti kao puko stapanje ¢ulno date
slike i pojmovnog misljenja, ve¢ pre kao rezultat napora da se pojmov-
nost, nezaobilazna za filozofiju ali i za teologiju, prosiri i ucini fleksi-
bilnom mimo svoje uobicajene upotrebe, a u skladu sa onim §to treba
saopstiti. Takvo tumacenje potvrduje posrednicka uloga svetlosti kod
Avgustina: svetlost povezuje stvorenje i Tvorca kao put koji je una-
pred otvoren, ali koji mi tek treba da otkrijemo. Takode, kod Avgustina
svetlost prozima celokupno ljudsko saznanje i ne moze se redukovati
na metaforu znanja: dinamika svetlosti i njenih nivoa ukazuje na tesko
izrecive pokrete celine duse, i to kao individualne duse koja tezi ka
spasenju. Drugim recCima, svetlost nije prosto svetlost saznanja, veé¢
svetlost bi¢a — kako bozanskog, tako i svakog drugog. Tek kao svetlost
bi¢a ona postaje i svetlost saznanja; u tom smislu napredovanje u pro-
svetljenju duse pokazuje nacine na koje dusa jeste i biva, a kroz njih
onda moze i da bude saprisutna sa drugim bi¢ima i da ih stoga razume.

Kod Avgustina, medutim, nemamo posebnu intervenciju nad poj-
movnos¢u i jezikom; €ini se da on sve vreme govori istim narativom, a
da razlike izmedu onoga §to takvim jezikom ozna¢ava postize striktnim

41 Up. D’Arcy, M. C., ‘The Philosophy of St. Augustine’, str. 178.
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izdvajanjem odredenih formulacija za odredene referente; strategija koja
nije strana Avgustinu. Sa druge strane, Areopagita radi upravo suprot-
no, te u njegovim delima moZemo pronaci znacajne, premda implicitne
refleksije o mogucim karakterima jezika i misljenja. U slucaju Areopa-
gite svetlost ima status simbola, $to je narocita re¢ za pojmovni karak-
ter nove, iz hris¢anskog iskustva iskovane filozofsko-teoloske pojmov-
nosti.** Shodno tome, dominantnu ulogu ovde imaju svetlosna kretanja,
razabiranja i povezivanja: takvo misljenje je strukturirano (dvostrukom)
svetloS¢u, a pojmovni odnosi moraju da prate svetlosne odnose. U for-
malnoj pozadini pojmovnih odnosa tako razlikujemo aporetiku, mnogo-
imenost 1 bezimenost kod Areopagite, te identitet kod Avgustina.

Dalji razvoj motiva svetlosti u srednjovekovnoj misli pratic¢e jed-
nu ili obe ove moguénosti. U sluc¢aju Avgustinovog nasleda, fokus ce,
uz delimicni izuzetak franjevackih teologa, biti na uskom povezivanju
svetlosti 1 saznajnih mo¢i. Za razliku od toga, naslede Areopagite je po-
tvrdeno skoro neizmenjenim preuzimanjima na istoku, dok se na zapa-
du uglavnom preuzima delimi¢no, uz restrikciju Areopagitine dosled-
nosti uvodenjem nekih istina o Bogu koje ipak pozitivino mozemo znati.
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KANTOV FENOMENOLOSKI OBRT: IMA LI
ODGOVORA NA PITANJE ,.STA JE TO COVEK?¢

Sazetak: Predmet istrazivanja u ovom radu bi¢e Kantova [Immanuel Kant]
tematizacija ¢oveka. Imajuci u vidu da je jedno od cetiri fundamentalna pi-
tanja koje eksplicira u svojoj Logici, pitanje ,,Sta je to Sovek®, pokuaéemo
da analiziramo zasSto odredeni autori tvrde da on ne ogovara u potpunosti na
samopostavljeni zadatak. Pokazace se da je naCin na koji se ovo pitanje tretira
u kritickim spisima drugaciji od drugih tekstova koji se odnose na antropo-
loske analize. Analizirajuci koncept vremena, kao i srodne fenomene poput
uobrazilje, secanja, maste, imaginacije kao i pitanje potencije za ,,zlo* i drugih
»~mracnih strana®“ ljudske psihe, vide¢emo jedan alternativan pristup Kanto-
vim temama. Upravo su u jazu izmedu idealnih sfera subjektivnosti, i konkret-
ne deskriptivne analize ¢oveka odredeni autori nalazili prostor da pokusaju da
fenomenolosko-hermeneutickom metodom daju odgovore na aporije Kantove
filozofije koje se ticu pitanja o sustini ljudske egzistencije.

Kljuéne reéi: antropologija, amfibijsko bice, Covek, fenomenologija, Kant, vreme

Etika Imanuela Kanta [Immanuel Kant] se po svojoj poopstivosti i
univerzalnosti moze smatrati vrhuncem refleksija o pitanjima koja se
tiu naucne zasnovanosti individualnog ljudskog delovanja u istoriji
filozofske misli. Ipak, mnogi autori koji ¢e kritikovati transcenden-
talno-idealisticku etiku zamerace joj upravo preteranu formalizaciju i
rigidnost u njenom idealno-filozofskom obliku. Neki od njih ¢e traziti
nedostatke ovakve etike u njenom nepotpunom analiziranju svih as-
pekata ljudske egzistencije, koji pored kognitivnog i voljnog aspekta,
shvacenim u njihovom ¢istom obliku, ukljucuju i emocionalni, iracio-

1 E-mail adresa autorke: tanja.todorovic@ff.uns.ac.rs
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nalni, i mracni aspekt ljudske psihe. Medutim, bilo bi pomalo naivno
pretpostaviti za jednog genija kakav je bio Kant da nije bio svestan
»~materijalistiCkih* implikacija u analiziranju ljudskog aspekta delova-
nja. lako se u Kritici praktickog uma ne bavi nuzno ovakvim aporijama
1 problemima, u njegovim poznijim spisima, moguce je videti temati-
zaciju nekih od navedenih dilema.

Citati Kantove refleksije o ¢oveku sa predavanja za $iru publiku
znaci Citati Kanta koji je bio inspirisan pesnickim zanosom jednog Ho-
racija [Quintus Horatius Flaccus]?, koji afirmise epikurejce, govori o
mracnim hodnicima psihe, analizi ludila, devijacija, i pitanja kako se
formira stvarni covek od krvi i mesa u svojim svakodnevnim odnose-
njima. Citati Kantovu antropologiju zna¢i pomeriti se iz idealnog svefa
trebanja, u svet jestanja i mogucnosti, koji se ne pita samo o tome
kako bi bilo pozeljno sprovoditi najviSe zahteve sopstvene umnosti,
vec 1 kako se sve ispoljavaju realne moguénosti ljudske egzistencije.
Robert Louden u knjizi Kant s Impure Ethics: From Rational Beings to
Human Beings [Kantova necista etika: od racionalnih biéa ka ljudskim
bi¢ima] istrazuje Cesto zanemarivani aspekt etike Imanuela Kanta: nje-
ne ,,neciste*, odnosno empirijske elemente.

Iako se primarno Kantova etika fokusira na zakone izvedene iz no-
umenalne ideje slobode, bez oslanjanja na iskustvene elemente, Lo-
uden tvrdi da je Kant priznao i prakti¢ne uslove i implikacije koji se
ti¢u problema sprovodenja etickih normi. Ova ,,necista strana etic-
kih analiza ispituje kako se moralna nacela primenjuju konkretno u
ljudskom Zivotu, koriste¢i saznanja iz antropologije, istorije i drugih
oblasti kako bi se najviSa vrednosna nacela ostvarila u drustvu. Lo-
uden identifikuje pet ,,polja necistoce koja su relevantna za Kantov
eticki okvir: obrazovanje, antropologiju, umetnost, religiju i istoriju. U
poglavlju posvecenom antropologiji posebno istrazuje Kantovo shva-

2 Jedna od izreka koje Kant navodi je Horacijeva: Turpiter atrum desinit in pis-
cem mulier formosa supern, koja se moze se prevesti kao Ruzna se stvar zavrsava u
lepoj Zeni. PoSto se razmatra u kontekstu pitanja odnosa pojavljivanja i kontrasta u
umetnosti, ova fraza se €esto interpretira kao komentarisanje kontrasta izmedu necega
ruznog ili loSeg 1 necega lepog ili privlacnog, naglaSavajuéi kako se lepa Zena moze
izdi¢i iznad ruznoce ili negativnosti. U Sirem smislu, moze se shvatiti kao refleksija na
umetnost, Zivot i percepciju lepote u kontekstu necega $to je na prvi pogled neprivlac-
no. Videti: Kant, Immanuel. Anthropologie in pragmatischer Hinsicht. Felix Meiner
Verlag, Hamburg, 2000, § 71, str. 162.



KANTOV FENOMENOLOSKI OBRT 325

tanje ,,prakticne antropologije* kao kljuca za primenu moralnih nacela
u svakodnevnom zivotu. Pokazuje kako ova antropologija proucava
ljudsku prirodu, sklonosti i karakteristike koje oblikuju ponaSanje, pa
autor objasnjava da Kant veruje kako se moralne vrednosti ne mogu u
potpunosti razviti samo kroz racionalne principe.> Umesto toga, razu-
mevanje ljudske psihologije i drustvenih konteksta omoguéava bolje
sprovodenje etike, jer ukazuje na nacine kako ljudska priroda moze
ometati ili podrzati moralne ciljeve.

Pristupiti Kantovoj analizi ¢oveka predstavlja jedan izazovan po-
duhvat koji od nas zahteva nuzno improvizaciju i kreativnost, posebno
ako se uzme u obzir da se njegovi kriticki spisi razlikuju od celovitog
teksta koji je objavljen 1798, a koji predstavlja jednu Antropologiju sa
pragmaticnog stanovista [Anthropologie in pragmatischer Hinsicht|.
Autori koji analiziraju Kantovo odredenje ¢oveka ne mogu da se sloze
oko toga koji pristup je najbolje primeniti u zasnivanju nove filozofske
metodologije. Jedni su bili blizi ideji da je potrebno staviti akcenat na
iskustveni aspekt ljudske egzistencije [Johann Gottfried Herder, Wil-
helm Dilthey, Michel Foucault] dok ¢e drugi biti blizi transcendental-
noj i Sematskoj analizi ¢oveka [Johann Gottlieb Fichte, Edmund Hus-
serl, Martin Heidegger]. Pored navedenih, postojali su i mnogi drugi
autori koji su se direktnije, ili manje direktno bavili ovim temama.
Ipak, ako se osvrnemo na probleme kojima se sam Kant bavio, postaje
nam jasno da je pitanje odredenja celokupnog smisla ljudske egzisten-
cije jedna od glavnih aporija koja je zaokupljala njegova istrazivanja, i
da je ovom problemu neophodno posvetiti odredenu paznju.

Imajuéi u vidu da sam Kant permanentno isti¢e zahtev da jedna
nauc¢no zasnovana filozofija mora da predstavlja sistemski i integralan
pristup osnovnim predmetima koje razmatra, postavlja se pitanje da
li je takav zahtev moguce ispuniti kada ljudska egzistencija postane
predmet sama sebi. U Logici Kant eksplicira klju¢na pitanja koja su
motivisala njegovo istrazivanje. Odgovor na njih treba da nam ponudi
jednu celovitu eksplikaciju sustine toga ,,Sta jeste covek®, te polje fi-
lozofije ,.treba da se pita o odnosu sveg znanja i upotrebe uma prema

3 Louden, Robert B. Kant's Impure Ethics: From Rational Beings to Human Beings.
Oxford University Press, New York, 2000, str. 62-74.
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konaénoj svrsi ¢ovekove umnosti“.* U poglavlju koje se ti¢e ,,pojma
filozofije uopste®, on jasno formuli$e osnovna filozofska pitanja:*

1. Sta mogu da znam?

2. Sta treba da ¢inim?

3. Cemu mogu da se nadam?
4. Staje covek?

On objasnjava da se sva ova pitanja mogu orijentisati ka posled-
njem, centralnom koje treba da odgovori Sta je to covek? Drugim regi-
ma, Kant smatra da se sva filozofska istrazivanja, bilo da su usmerena
na saznanje, moralnost, religiju ili buduénost, na kraju ticu prirode
odredenja covekovog bica u kosmopolitskom poretku stvari. U njego-
vom filozofskom sistemu, ova pitanja ¢ine okvir za celokupno filozof-
sko istrazivanje. Dok je za svako od njih moguce zasnovati posebne
nau¢ne discipline (metafiziku, etiku, religiju), Kant vidi njihovu po-
vezanost u pokusaju da se odgovori na poslednje, te da se shvati celo-
kupna ljudska egzistencija u svetu kroz antropoloski pristup koji ¢e da
vodi sveobuhvatnoj filozofiji.

Ne treba izgubiti iz vida da je medu poslednjim objavljenim spisima
njegova Antropologija sa pragmaticnog stanovista. Ipak, ovaj spis koji
se moze smatrati sintezom mnogih uvida koje je u prethodnim fazama
svog istrazivanja usvojio, razvio i eksplicirao, odstupa umnogome od
sistemskog 1 arhitektonskog stanovista jednog transcendentalnog po-
smatraca. Moze da se otvori pitanje da li je ovaj spis uopSte moguce
posmatrati kao strogo nau¢nu analizu coveka, kakva je metoda kojom
se Kant sluzi u njemu?

Kako ¢e kasniji najveci postovalac i najstrozi kriti¢ar Kantove me-
tode, Hegel [Georg Wilhelm Friedrich Hegel], tvrditi u glavnom delu
Nauka logike [Wissenschaft der Logik] gde se bavi prirodom same
filozofske metode, mefoda mora biti prilagodena predmetu u svom
punom obliku. Njegova ideja je da metoda filozofskog misljenja nije
nesto spoljasnje ili formalno, ve¢ je inherentno povezana sa razvojem

4 Kant, Imanuel, Logika, prev. Jovanovi¢ A., Imperia, Kragujevac, 2010, str. 28.
5 1Ibid.
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i strukturom predmeta koji se istrazuje. Za njega apstraktna i spolja
nametnuta metoda nije dovoljna za razumevanje sustine stvari. On in-
sistira na tome da filozofska metoda nije unapred postavljena Sema,
vec se razvija kroz pokret samog pojma [Begriff] ili predmeta koji se
proucava.® Pored logicke analize, pokazao je i da u posebnim nau¢nim
poljima, kao §to je domen jedne esteticke analize ovo pitanje dobija
poseban znacaj. Ovo je u skladu sa sopstvenim Sirim stavom da metoda
mora biti u skladu sa unutrasnjom prirodom predmeta — bilo da se radi
o logici, istoriji, umetnosti ili nekoj drugoj oblasti. Kada se ovi uvidi
povratno primene na predoc¢enu problematiku, postavlja se pitanje, ko-
jom metodom je najbolje pristupiti predmetu zvanom covek?

Kantovi uvidi u sustinu istraZivanja ¢oveka su veoma sli¢ni, i ar-
hitektonski pristup subjektu treba da pokaze Sematizam i principe po
kojima je organizovan njegov aparat i na osnovu koga on orijentise
sopstveno drzanje u svetu. Ipak, Citaju¢i njegove antropoloske spise,
dolazimo do zakljucka da na pitanje ,,Sta to Covek jeste* ne moze da
se odgovori niti tradicionalnim-formalistickim klasifikovanjem, induk-
tivnim odredenjem, ali ni ¢isto racionalisti¢ki, deduktivnim metodom,
kao ni prethodnim sistemom transcendentalnog izlaganja koji je on
sam eksplicitno razvio kao bitan deo svoje kriticke filozofije. Drugim
re¢ima, kada Covek postane predmet sopstvenih istrazivanja, metoda,
nacin i put kojim ¢emo mu pristupiti postaju veoma upitni.

Moderna istrazivanja o ,,sustini ljudske prirode* koja naturalisticki
tumace ljudsku egzistenciju, a jesu prisutna kako u empirijskim, tako i u
racionalistiCkim analizama nikako ne mogu da zadovolje zahteve sveo-
buhvatnog transcendentalnog sistema. Sa druge strane, transcendental-
no-kriticki projekat koji se zavrSava sa jednim odnosom coveka prema
mocima sudenja uopste, ali i pojmovima vremena, svrhovitosti, nade
kao da dodatno produbljuje ve¢ postavljanu aporiju izmedu prirodnog i
slobodnog aspekta covekovog bi¢a. Kada vremenitost postane predmet
transcendentalnih istrazivanja, Kantove analize se suocavaju sa jednim
ponorom u kome se uvida da na pitanje Sta to covek jeste nije moguce
do¢i do odgovora bez prethodnog pokazivanja ,,kako covek jeste* u sop-
stvenoj egzistenciji i drzanju prema svetu. Drugim rec¢ima, Kant pokazu-
je da je potrebno istraziti ne samo carstvo nuznih istina u domenu Cistih

6 Hegel, G. W. F., Nauka logike, 1 deo, prev. Popovi¢ N., Beograd, BIGZ, 1987, str.
51-52.
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znanja, ve¢ da se moramo osvrnuti i na problem mogucnosti u odnosima
pojavijivanja, jer se pokazuje da nam se svet u njegovim unutra$njim
relacijama uvek daje u odredenom strukturalnom i svrhovitom sklopu
koji nije svodiv isklju¢ivo na kauzalnu niti kategorijsku determinaciju.

Postoje autori koji tvrde da je Kantovo istrazivanje o Coveku, tj.
njegovu antropologiju moguce podeliti na dva dela, na transcedental-
nu-antropolosku filozofiju 1 empirijsku antropologiju koja je kao pra-
gmati¢na nauka izloZena u navedenom spisu.” Sa jedne strane, potreb-
no je istrazivati njegov kriticki projekat, te izloZiti osnovne elemente
transcendentalne aparature i arhitektonske zgrade subjektivnog postro-
jenja, dok je, sa druge, neophodno pokazati empirijski aspekt coveko-
vog drzanja, kao i ,,mo¢i duse“ koje se na odreden, univerzalan nacin
ispoljavaju u svom odnosu prema svetu.

Za razliku od ovog pristupa, postoje i fenomenolozi poput Bubera
[Martin Buber] koji je poput hajdegerijanskog stava jasno tvrdio da
Kant nikada nije ispunio zadatak sopstvenog istrazivanja, te da nas je
uskratio odgovora na pitanje o ljudskoj sustini i egzistenciji. Razlog
tome lezi u ¢injenici da je ovo samo pitanje u sebi ve¢ pogresno po-
stavljeno, jer ne moze da postoji jedna definicija, apsolutna odrednica i
konac¢na forma koja ¢e iscrpeti sloZzenost ovog poduhvata:

»Medutim, ni sama filozofska antropologija ne moze postaviti kao svoj
zadatak uspostavljanje temelja metafizike ili filozofskih disciplina.
Ako bi se trudila da odgovori na pitanje Sta je ¢ovek? na toliko opsti
nacin da bi iz njega mogla izvesti odgovore na druga pitanja, tada bi
joj izmakla stvarnost njenog vlastitog objekta. Jer umesto da postigne
svoju pravu celovitost, koja se moze ocitovati samo u zajednickom
videnju sve njene raznolikosti, postigla bi samo laznu jedinstvenost,
stranu stvarnost, ispraznu od nje same.*®

Kod Kanta ne postoji jedna antropologija, ve¢ postoje bar ,,dve an-
tropologije®, dve nauke o coveku, jedna koja se bavi njegovom nuznim
nacinom ustrojstva i ispostavlja arhitektonsku strukturu subjektivne
zgrade umnosti, i druga koja se bavi ¢ovekom od krvi i mesa, empirij-
skim 1 topickim aspektima ljudske psihe.

7  Up. Frierson, Patrick R. What is the human being?. Routledge, London-New-York,
2013, str. 11 i 46.

8 Op. citat. Prev i modif. autor. u: Buber, Martin, and Eugenio fmaz. Qué es el hom-
bre?. Fondo de Cultura Econémica, Mexico, 1949, str. 18.
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Hermeneuticki tumaceéi i neke druge Kantove spise moze se pole-
misati kako se ove ,,dve antropologije prepli¢u upravo u spomenutom
konceptu ,,duse i ,,sopstva®, koja je medijator i posrednik u organiza-
ciji izmedu ljudskog zivota, egzistencije i sveta. U prilog ovoj tezi ide i
¢injenica da ,,mo¢i duse* Kant analizira jo$ u svojoj Kritici moci sude-
nja, te pokazuje da njene osnovne odlike nisu nista apstraktno, slucajno,
niti provizorno ve¢ da predstavljaju osnovne momente i nacine na koje
se ¢ovek drzi u svom egzistencijalnom odnosu prema svetu. On jasno
istiCe da se sve dusevne moci i sposobnosti mogu svesti na tri: mo¢
saznanja, mo¢ htenja i mo¢ zadovoljstva i nezadovoljstva,’ koje su u
nuznoj vezi sa kategorijskom ustrojenos¢u ¢oveka, te da moraju biti pri-
hvaéeni kao nuzni momenti zgrade subjektivnosti u daljim analizama.'?

Upravo te glavne karakteristike duse Kant analizira i u svojoj pragma-
ticnoj antropologiji, pokazuju¢i da redosled i nacin izlaganja osnovnih
tema u ovom spisu predstavlja ipak dobro osmisljenu celinu, i delimi¢an
odgovor na prethodno postavljene probleme. Nase pitanje vise nije da-
kle, da li je moguce coveka redukovati na idealnu zakonitost o¢iS¢ene
subjektivnosti, ili, sa druge strane, na odredene pojmove zadobijene u
postupku deskripcije i konstitucije, ve¢ se ono mora usmeriti na pokusaj
odgovora da li je ove ,,dve antropologije” moguée pomiriti i kako? U
trazenju odgovora na ovo pitanje pokusajmo da analiziramo same spise.

S obzirom na to da se u Kantovoj Antropologiji sa pragmaticnog
stanovista zaista koristi deskriptivni i empirijski pristup, moze se za-
kljuéiti da nije neophodno isklju¢ivo pristupati njegovom odredenju
coveka iz perspektive njegovog transcendentalno-kritickog sistemskog
pristupa (kao Sto je to slucaj u njegovim delima poput Kritike cCistog
uma). Njegov pragmaticni pristup se vise fokusira na empirijske as-
pekte ljudske prirode, svakodnevno ponasanje i prakti¢ne implikacije
za zivot. On se ne bavi toliko transcendentalnim uslovima spoznaje,
ve¢ tumacenjem ljudskog ponaSanja iz perspektive ,,mundijalnog isku-
stva“ i svakodnevne prakse. To znaci da je u ovom delu manje naglase-
na njegova kriticka filozofija, a vise interes za iskustveni i ,,svetovni”
uvid u to kako ljudi deluju i misle u datim situacijama. Drugim recima,
deskriptivna i empirijska antropologija nam omogucava jedan alterna-
tivan pristup Kantovoj filozofiji.

9 Kant, Imanuel, Kritika moci sudenja, prev Popovi¢ N., Dereta, Beograd, 2024, str. 78.
10 Ibid., uporedi citat.
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(NE)MOGUCNOST NAUCNOG PRISTUPA

Rajnhard Brant [Reinhard Brandt], jedan od najpoznatijih komenta-
tora knjige Antropologija sa pragmaticnog stajalista, opravdano je deo
svojih izlaganja posvetio diskusiji imamo li jasnog povoda da govori-
mo o naucnom zasnivanju filozofske antropologije kod Kanta. On sma-
tra, poput Bubera, da njegova analiza ne odgovora kona¢no na pitanje
o sustini Covekove egzistencije.!! Kantova pragmaticna antropologija,
koja je obuhvacena u njegovim predavanjima i knjigama, predstavlja
pokusaj da se pruzi prakti¢éno znanje o ljudskoj prirodi i ponaSanju, ali
nije nauka u strogom smislu kakav Kant postavlja u svojoj kriti¢koj
ili transcendentalnoj filozofiji. U prilog ovoj ¢injenici govori i to $to
se u knjizi nigde ne koristi izraz ,transcendentalna®, , kriticka®“, niti
»filozofska* antropologija, ve¢ se permanentno isti¢e njen pragmati¢no
orijentisan karakter. Kant razlikuje nauke u kojima dominira matema-
tika ili eksperimentalna metoda od onih koje to nemaju, poput antro-
pologije ili fizicke geografije, i prema tim kriterijumima, pragmati¢na
antropologija ne moze biti ,,prava nauka”.

U analizi arhitektonike cistog uma, Kant raspravlja o normama i pra-
vilima zasnivanja nauka koje se temelje na opStim principima. Po tom
kriterijumu, empirijska psihologija, kao deo antropologije, ne spada u
naucne discipline jer ne moze koristiti nuzne principe za utvrdivanje
zakona ljudskog ponaSanja. Kant tu iznosi stav da samo ona empirija
koju mozemo prepoznati i kontrolisati zasluzuje status nauke. On poka-
zuje da je empirijska psihologija deo primenjene filozofije, koji ,,stoji
u vezi sa prirodnom naukom, ali ,,sa njom se ne sme mesati*, prema
tome ,,ona je jedan stranac koji uziva gostoprimstvo samo dotle dok ne
bude mogao da se useli u svoj sopstveni stan u nekoj, iscrpnoj antro-
pologiji (koja odgovara empirickom uéenju o prirodi)“.!* Pragmati¢na
antropologija ne moze da eksperimentiSe sa dusom ili ljudskim umom,
jer bi takvo eksperimentisanje moglo narusiti ljudsku prirodu.”® Ova
»hauka“ ne oslanja se na stvaranje novih saznanja kroz eksperiment ili

11 Brandt, Reinhard, Kritischer Kommentar zu Kants Anthropologie in pragmatisc-
her Hinsicht (1798), Felix Meiner Verlag, Hamburg 1999. str. 16

12 Kant, Imanuel, Kritika cistog uma, prev. Popovi¢ N, Dereta, Beograd, 2012, str.
555-556.

13 Up. Reinhard Brandt, Kritischer Kommentar zu Kants Anthropologie in pragma-
tischer Hinsicht (1798), str. 37.
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precizno istrazivanje. Umesto toga, ona organizuje postojeca zapazanja
o ljudima i pokuSava da klasifikuje njihove mentalne procese, osobine
i motivacije. Na primer, Kant sakuplja uvide o spoznaji, osecanjima i
htenju 1 objasnjava kako unutrasnje dispozicije uti¢u na spoljasnje po-
naSanje, ali on ne koristi eksperimentalne metode kako bi ove uvide
potvrdio. Ipak, u svojim antropolo§kim spisima, on se na viSe mesta
poziva na dotadasnje uvide o znanjima iz empirijske psihologije kako
kod ,racionalista®, tako i kod autora tzv. empirijske psihologije.

U oblasti naucnih disciplina, Kantova pragmati¢na antropologija
ima ogranicenu primenu. Zakonitost ljudske istorije koju Kant istrazuje
u svojim filozofskim radovima, poput Ideje opste istorije sa svetskim
gradanskim namerama, [ldee zu einer allgemeinen Geschichte in wel-
thiirgerlicher Absicht] poredi se sa naukama poput astronomije i biolo-
gije, koje poseduju zakonitosti.' Antropologija, s druge strane, nema
sli¢nu nau¢nu osnovu niti se moze pretpostaviti normama koje bi mogle
biti primenjive u svakom slucaju. Umesto toga, ona se bavi opisivanjem
i kategorizacijom ljudskih osobina i procesa na pomalo literaran nacin,
bez dublje sistematizacije nau¢nih principa na kojima se osnivaju. Na
taj nacin se indirektno pokazuje da su pojedinacna ljudska iskustva ne-
samerljiva medu sobom, iako je moguce ocrtati topose, opsta mesta u
odnosu izmedu ¢oveka i drugog coveka, kao i Coveka i sveta.

Kantova pragmati¢na antropologija obuhvata razmatranje Jjudskih
karakteristika (npr. temperamenta, emocija, strasti, mentalnih bole-
sti), ali bez mogucnosti dubljeg eksperimentalnog ili matemati¢kog
ispitivanja ovih tema. Na primer, Kant sistematizuje razliCite oblike
mentalnih poremecaja’, ali bez temeljnog istrazivanja o ustanovama

14 Tbid., str. 38.

15 U svojoj ,,Antropologiji* Kant na viSe mesta pominje i obrazlaze nekoliko men-
talnih poremecaja, fokusirajuéi se na razlicite aspekte ljudske psihe i njihov uticaj na
ponasanje. Najces¢i primeri koje navodi jesu: melanholija (Kant opisuje melanholiju
kao stanje koje moze rezultirati dubokom tugom i gubitkom interesovanja za svakod-
nevne aktivnosti. U ovom stanju, pojedinac moze izgubiti svoju sposobnost da raci-
onalno razmislja i deluje); manija (ovaj poremecaj se odlikuje prekomernom sre¢om
ili uzbudenjem, $to moze dovesti do neodgovornog ponasanja i gubitka kontrole nad
svojim postupcima); paranoja (Kant se bavi idejama o paranoidnim poremecajima,
gde pojedinci mogu razviti neosnovana uverenja o progonu ili zaverama protiv njih);
nervozna-uzrujanost (neurosis) (Kant ukazuje na stanje nervozne uzrujanosti kao po-
remecaj koji moze izazvati fizicke simptome bez jasne medicinske osnove, a koji se
Cesto povezuje sa stresom i emocionalnim napetostima); dementia praecox (Kant ko-
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za mentalno zdravlje ili klinickim okruzenjima. Njegova taksonomija
mentalnih poremecaja vise je teorijski okvir nego empirijski potvrde-
na nauka. Kant priznaje ogranicenja svoje antropologije u odnosu na
naucne standarde, ali mu to ne smeta jer smatra da pragmati¢na nauka
ima vrednost kao pripremna nauka za dalja istrazivanja. Ona moze po-
sluziti i za svakodnevnu primenu u Zivotu, jer pruza uvid u sloZenost
ljudskih ponaSanja i motiva. Kant ¢ak piSe da njegova antropologija
moze biti Citana od strane ,,svake osobe, ¢ak i dame dok se sprema“,
ukazujuéi na njen kosmopolitski i pristupacan karakter.

Kona¢no, i sam Brant zakljucuje da Kantova pragmati¢na antropo-
logija nije deo njegove kriticke filozofije, jer ne pretenduje na sistema-
ticnost koja je karakteristi¢na za nauke u strogom smislu. Ona je bliza
odredenom knjizevnom delu, ¢ija se vrednost ne smanjuje kroz vreme,
ve¢ samo raste, jer uvidi o odredenim temama, kao i ljudskim karakte-
rima ne mogu da zastarevaju.'® Kantova filozofska antropologija ostaje
ogranicena disciplina koja analizira ljudsko ponaSanje kroz prizmu
svakodnevnih opservacija, ali ne moze pruziti dubinsko nau¢no znanje
o ljudskoj prirodi. Sasvim ukratko, Kantova pragmati¢na antropolo-
gija je ne-naucna u strogom smislu, ali ipak osnovana na postojecim
iskustvima 1 imanentnim duSevnim mocima u kojima se ogleda izvor za
ocrtavanje njenog predmeta.

Sto se ti¢e pitanja metode kojom je najbolje pristupiti ovom proble-
mu, mnogi autori su u fenomenoloskoj i hermeneutickoj fieksibilnosti
videli moguénost tumacenja Kantove analize coveka koji je amfibijsko
bi¢e podvojeno na prirodu i slobodu, ali i ¢oveka koji je u filozofskoj
analizi podvojen na transcedentalno-idealnu refleksiju i deskriptivnu an-
tropologiju. Kroz analizu samog antropoloskog spisa, postaje nam jasni-
ja veza izmedu krajnjih ciljeva koje navodi u Kritici moci sudenja i svog
istrazivanja o sustini ljudske prirode. Autori poput Fukoa smatraju da je
upravo odredenje metode u ovom delu problemati¢no, jer se sama knjiga
nalazi u ,,grani¢cnom* prostoru tumacenja izmedu empirije i zakona, te
da je potrebno tumaciti, sa jedne strane genealoski razvoj pitanja o ¢o-

risti ovaj termin (koji se danas viSe ne koristi) da opiSe mentalne poremecaje koji
dovode do prerane degeneracije mentalnih funkcija, ukljucujuéi gubitak sposobnosti
rasudivanja i seanja.); up. npr. odeljak C: Kant, Immanuel. Anthropologie in pragma-
tischer Hinsicht, § 50, str. 118.
16 Reinhard Brandt, Kritischer Kommentar zu Kants Anthropologie in pragmatisc-
her Hinsicht (1798), str. 43-44.
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veku razlic¢itih dela u kontekstu hermeneuticke rekonstrukcije osnovnih
motiva koji su u vezi sa tim, dok sa druge, treba pokazati strukturalni
aspekt na mestima gde Kant tumaci ,,topose* posebnih zajednica.'” On
istice njen ne-naucni karakter upravo u predrasudama koje Kant ispo-
stavlja o Zenama i odredenim rasama, u kojima se zablude i sklonosti iz
odredenog perioda pripisuju kao ,,opsta pravila ljudske prirode.*!3

Sama knjiga Antropologija sa pragmaticnog stajalista podeljena je
u dve glavne celine koje se bave razliCitim aspektima ljudske prirode
i ponaSanja. Oba dela se fokusiraju na prakticno razumevanje ¢oveka,
odnosno na to kako se ljudi ponasaju u svakodnevnim Zzivotnim situ-
acijama, a ne na ¢isto nauc¢nu filozofiju. Prvi deo se bavi pomenutim
»mocima duse®, ali prosireno shva¢enim i ima tri glave u kojoj svaka
posebno analizira ove sposobnosti, dok je drugi deo knjige posvecen
pitanju odnosa pojedinacnog ljudskog karaktera i obi¢ajnosti. Kant na-
glasava da antropologija zahteva jedan ,,unutrasnji* pristup coveku,
njegovoj psihi, kako bi se na pravi na¢in razumela celokupna ,,ljudska
priroda®, ali i adekvatno poznavanje ,,svetskog iskustva“:

,U svom bavljenju ¢istom filozofijom, koje je prvobitno zapoceto na
moju vlastitu inicijativu, ali kasnije postalo deo mojih nastavnih oba-
veza, ve¢ tridesetak godina dva puta godiSnje drzim predavanja na
temu ‘znanja o svetu’, naime iz antropologije (u zimskom semestru
[1772/73]) i fizicke geografije (u letnjem semestru [1756]). To su bila
popularna predavanja koja su pohadali ljudi iz Sire javnosti. Ovaj pri-
ru¢nik sadrZi moja predavanja iz antropologije. !

Tumace¢i pojedinaéne delove antropoloskih istrazivanja, deluje da
je deskriptivna metoda veoma dominantna u samom spisu i odrede-
nju odgovora na pitanje ,.kako to covek jeste” u svom odnosu pre-
ma spolja. Ipak, osnovne crte svakog sopstva koje su izlozene u tom
empirijskom pristupu ¢oveku, pokazuju da postoje ,.kote* ljudske eg-
zistencije, ¢vorisni spojevi izmedu unutras$njeg bica i sveta, koji su
neupitni, i da postoje univerzalni problemi i teskoce sa kojim se svaki
¢ovek suocava u svom svakodnevnom odnosu prema svetu. ,,Ljudska

17  Foucault, Michel. Introduction to Kant's Anthropology. Edited, with an afterword
and critical notes, by Roberto Nigro. Translated by Roberto Nigro and Kate Briggs.
Columbia University Press, New York, 2008, str. 12,1 112-114.

18 TIbid., str. 42.

19  Op. citat Videti: dodatak 1. Prev. i modif. autor. Kant, Immanuel. Anthropologie
in pragmatischer Hinsicht, str. 6.
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priroda“ i ,,subjektivna, univerzalna aparatura® moraju se pomiriti, i
jedino tako moze da se zasnuje kompletna antropologija kao ucenje
o Coveku. Ali ¢ak ni tada se ne dobija odgovor na pitanje Sta to ko-
nacno i naposletku jeste covek, jer to pitanje uvek podrazumeva da
se on kontekstualizuje, stavi u istorijski proces i odreden okvir, Zivu
struju sadasnjosti i mnogostrukosti odnosa u kojoj se ispoljava njego-
va sustina. Rec¢ju, ono $to je najneposrednije, sam fenomen Coveka,
istovremeno za Kanta je ono najskrivenije, najneodredenije, i njegova
unutrasnja vremenitost, jedinstvo svesti koja odrzava celinu dusevnog
sklopa, tek treba da bude istrazena.

Tako dobra za pripremno istrazivanje, pokazuje se da deskriptivna
metoda nije 1 ne moze biti jedina dovoljna da se zasnuje jedna ko-
herentna, konzistentna i celovita nauka o ¢oveku. Ona je samo deo
Kantovih istrazivanja o ljudskoj prirodi u kojoj pokazuje topose, opsta
mesta u ¢ovekovom amfibijskom svetu, koja spajaju zglobove orga-
nizma ,,uzvisene ljudske sustine* da se ne raspadne na svoje posebne
komade. Sa druge strane, ako se ,,Cisto¢a transcendentalne zgrade* ne
moze u potpunosti primeniti na jednu mnogovrsnu ljudsku egzisten-
ciju, koja metoda moze biti primerena predmetu zvanom covek? Da
li je uopste moguca nauka o ljudskom? Kant nigde jasno ne izlaze da
postoji posebna metodologija koja ¢e dati odgovor na ovo pitanje, iako
se empirijska analiza u antropoloskim spisima, i prethodna transcen-
dentalna aparatura stalno nastoje dovesti u vezu.

U mnogovrsnoj analizi koja je usledila posebno treba istaéi feno-
menoloska razmatranja Kantovog ucenja, imajuci u vidu da se ona ne
mogu svesti na jedan Skolski celovit sistem, niti na integralan pristup
u razumevanju coveka. Pre je rec ,,fenomenoloSkom pokretu koji se
ne vodi odredenim autoritetima, a ne Skoli, koji je nastojao dati odgo-
vor na osnovne probleme i aporije sa kojim se suocila transcendental-
na analiza. Pokazacée se da se mnogi autori poput Huserla, Hajdegera,
Rikera, [Edmund Husserl, Martin Heidegger, Paul Ricceur], hvataju u
kostac upravo sa fundamentalnim problemima transcendentalnog ide-
alizma u nastojanju da pokazu da se na pitanje ,,$ta to Covek jeste* ne
moze odgovoriti ni iz ugla Cisto transcendentalne zgrade umnosti, kao
ni kona¢nom definicijom u okviru jasno uokvirenih ontickih domena
istrazivanja. Tako vecina njih zakljucuje da se to pitanje mora naprosto
drugacije tretirati, te kroz posebna opsta mesta, i raznoliko motivisano
istrazivanje pokusati upotpuniti puzlu ovog problema.
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Sam Kant se koristio fenomenoloskom metodom® u teorijskim
okvirima njegovih transcendentalno-analitickih istrazivanja o bicu,
iako za njega ova metoda nije sustina same filozofije, niti antropolos-
kih ucenja. Ona se ogranicava na domen onog pojavnog i vidljivog,
dok ¢e posledica njegovih istrazivanja biti takva da ¢e ostati ceo domen
»stvari po sebi“ koja ne moze biti predmet filozofskih analiza. Ipak,
mnogi autori ¢e naci inspiraciju upravo u odredenim temama i pitanji-
ma koja se pojavljuju u Kantovom ucenju, a koja ¢e predstavljati neke
od vodecih problema fenomenoloske pozicije. Neke od glavnih aporija
koje ¢e biti fenomenoloski inspirisane su: pitanje zasnivanja koncepta
vremena, tj. odnos vremena i uobrazilje, te formiranje same imaginaci-
je, te povlacenja pitanja o osnovnim eti¢kim implikacijama, kao §to je
pitanje ,,mracnih hodnika ljudske psihe, ili izraZzeno recnikom Kantove
antropologije ,,problem urodene dispozicije za zlo*.

Jos jedan aspekt koji sam Kant isti¢e u svojim pragmati¢nim ana-
lizama je tzv, ,,mracna strana“ ljudske li¢nosti, za ¢ije poreklo mu se
¢ini da nije dovoljno istraZzeno. Reé¢ju, ono skriveno, nedostupno u
ljudskom ponasSanju i neocevidno, takode predstavljaju elemente koji
usmeravaju ljudsko ponaSanje. Zbog toga nova antropologija koja se
zasniva, iako optimisti¢na, sveZa i oslonjena na ucenje o radosti i nadi,
u svom osvrtu mora da se razracuna i sa manje prihvatljivim aspekti-
ma ljudske li¢nosti i egzistencije koji su deo njegovog svakodnevnog
drzanja. Mozda moze da se kaze da Kantova antropologija nije samo
apolonska i harmoni¢na nauka o ¢oveku, kako je to Nice tvrdio, vec i
jedna mracna antropologija koja istrazuje nedostupne podrume psihe,
oblike ludila i poremecaja svesti, te na odreden nacin opravdava i mo-
gucnost jednog kretanja koje se u inter-subjektivnim konstelacijama
oznacuje kao univerzalna i opSta potencija i sklonost ka neprili¢nom,
,»zlom* i nemoralnom postupanju.

ANTROPOLOGIJA, IMAGINACIJA 1 PROBLEM VREMENA
Jedan od osnovnih problema koje Kant razmatra u svojim kako kri-

tickim, tako i antropoloskim spisima jeste problem vremena. Dok u
svojim kritickim spisima tematizuje vreme kao apriornu formu cul-

20  Up. Prole, Dragan. Stranost bica, Sremski Karlovci-Novi Sad: 1zdavacka knjizar-
nica Zorana Stojanovica, 2010, str. 35-37.
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nosti, u antropoloskim spisima Kantovo poimanje vremena kao mo-
gucnosti samo-svesnog drzanja i jedinstva smisla moze se smatrati
blizim Huserlovom i fenomenoloskom razumevanju temporalnosti. U
pragmati¢nom pristupu se naglaSava dimenzija o-sada$njenja vremen-
ske svesti kao i1 aspekt subjektivnog dozivljaja proticanja, u kome se
aktualno vreme poredi sa memorijom, secanjima, ali i imaginacijom i
mastom. Kantovi pojmovi vremena, apercepcije, uobrazilje 1 sintetic-
nosti igraju klju¢ne uloge u njegovoj filozofiji, kako u Kritici cistog
uma, tako 1 antropoloskim spisima u kojima istrazuje ulogu vremenske
sinteze u zasnivanju i formiranju pojedinacne samosvesti koja odredu-
je nacin drzanja pojedinca u svetu:
wUnutrasnja iskustva nisu poput spolja$njih iskustava objekata u
prostoru, gde objekti deluju jedan pored drugog i trajno su fiksirani.
Unutrasnji smisao vidi uslove za svoju definiciju samo u vremenu i,
shodno tome, u stanju stalnog protoka, koje je bez te postojanosti po-
smatranja neophodne za iskustvo. Ako svesno zami$ljamo unutrasnju
aktivnost (spontanost), kojom postaje moguée odredivanje koncepta
(misli), angazujemo se u zahvatanju; medutim, ako svesno zamisljamo
oba Cina, tada se svest o sebi (apperceptio) moze podeliti na onu reflek-
sivau i onu zahvatajuéu.**

U nastavku se pokazuje primena principa u razli¢itim naukama. U
psihologiji istrazujemo sebe kroz nase percepcije koje formiraju sin-
tezu unutrasnjeg smisla, dok u /logici analiziramo ono $to nam pruza
intelektualna svest. Tu se ,,Ja* pojavljuje kao dvostruko: (1) kao su-
bjekt misljenja, Sto oznacava Cistu apercepciju (reflektujuce Ja), koja
je jednostavna percepcija, i (2) kao objekat percepcije, deo unutrasnjeg
smisla koji sadrzi vise definicija koje omogucavaju unutrasnje isku-
stvo.** Odredeni autori tvrde da se ,,tre¢i deo Ja“, koji ukljucuje logicka
i psiholoska razmatranja moze tumaciti kroz antropoloski pristup.?

21 Op. citat. Videti dodatak 1: Prev. i modif. autor. Kant, Immanuel. Anthropologie
in pragmatischer Hinsicht, str. 19.

22 Ibid., str. 20.

23 Kant ne postavlja jedinstveno ,,Ja*, ve¢ trodelno, koje ukljucuje napetosti izmedu
razli¢itih sposobnosti i nase fenomenalne, utelovljene egzistencije. Kao fenomenalna
bi¢a, imamo tela, nagone, navike i druStvene zivote, ali smo istovremeno i noumenalna
bica sa sposobnostima razuma, razumevanja i maste. Te sposobnosti su transcenden-
talne i omogucavaju nam da prevazidemo svakodnevne svetove navika i misljenja.
Rundell, John. Kant: Anthropology, Imagination, Freedom. Albany: State University
of New York Press, 2000, str. 3.
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Iso Kern isti¢e kako Kant nije uspeo da pomiri ,,logiku® senzibilnog
i racionalnog u svojim spisima, pa Huserlov doprinos kritici transcen-
dentalnog idealizma vidi upravo u ovoj sferi. Kernova kritika Kanta,
posebno u vezi sa razdvajanjem osecanja i razumevanja, ukazuje na
duboke filozofske razlike izmedu njega i kasnije transcendentalne-fe-
nomenoloske ontologije. Prema ovom uvidu, kenigzberski mislilac
previse strogo razdvaja senzualne (emotivne) aspekte iskustva od raci-
onalnog razumevanja.** Ovo razdvajanje moze otezati integralno shva-
tanje apercepcije, jedinstva smisla i pitanje kako ljudi dozivljavaju i
interpretiraju svet kao koherentnu celinu. Sa druge strane, on smatra da
Huserl koji uvodi koncept intencionalnosti omoguc¢ava most izmedu
kognitivne i afektivne sfere jer priznaje da su i emocije i razum usme-
reni ka neCemu izvan njih samih. Intencionalnost tako predstavlja ,,po-
mirenje” i jedinstvo dve sfere: ose¢anje i razumevanje su samo razliciti
aspekti iste fenomenoloske strukture. Osecanja su neodvojiva od nasih
misli i razumevanja, jer su usmerena ka objektima u svetu.”> Uzmimo
primer zadovoljstva koji i sam Kant koristi, kada ose¢amo zadovolj-
stvo zbog necega, to oseCanje je usmereno prema nekom objektu ili
situaciji koja ga izaziva, nije zavisno isklju¢ivo od intrinzi¢nih aspeka-
ta subjekta. To znaci da postoji ,,strukturalna“ i Sematska uslovljenost
nacina na koji subjekt aprehenduje i telesno reaguje (afektivno i senzi-
blino) na odredene predmete, te ceo jedan domen odnosa subjekt-svet
potrebno je dodatno ispitati. Ipak, Kantova analiza vremena se pokaza-
la dubokom i sloZzenom, te se vidi da je on sam bio svestan odredenih
aporija koje Kern navodi.

Prema Kantu, vreme kao apriorni oblik ¢ulnosti koji nije nezavisno
od subjekta, ve¢ predstavlja formu unutrasnjeg ¢ula kroz koju subjekt
organizuje iskustvo, ¢ine¢i ga nuznim aspektom subjektivnosti. Apri-
orni karakter podrazumeva da je ono uslov moguénosti iskustva i vazi
univerzalno 1 nuzno za sve pojave. To znaci da ne dolazi iz iskustva,

24 Kern, Iso. Husserl und Kant: Die Philosophie der Phdnomenologie und der
kritischen Philosophie. Martinus Nijhoff, Den Haag, 1964, str. 55.

25 U delu koji raspravlja o Kantovom razdvajanju osecanja i razumevanja, Iso Kern
kritikuje Kanta zbog preostre podeljenosti izmedu dve sposobnosti, ose¢anja i razume-
vanja. Kern smatra da je Kantov pristup previse rigorozan i da ne prepoznaje integri-
sanu prirodu na¢ina na koji dozivljavamo svet. Nasuprot tome, Husserl naglasava in-
tegrativan pristup odnosa subjekta i sveta, koji omogucava bolje razumevanje prirode
same svesti. Ibid., str. 64.
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ved je preduslov svakog iskustva. Kao takvo ono predstavlja unutrasnju
formu Culnosti. Kant smatra da vreme nije nesto §to postoji u spoljas-
njem svetu, ve¢ je “nacin” na koji mi dozivljavamo unutrasnje stanje
svesti. Svi nasi mentalni dogadaji (misli, ose¢anja, percepcije) odvijaju
se u vremenskom nizu. Zbog toga sve $to se pojavljuje u nasem isku-
stvu mora biti strukturirano kroz vreme (i prostor). Klju¢an pojam koji
on razmatra u vezi sa vremenom je pojam apercepcije. Ona je pret-
postavka sameosvesti ili svest o sebi kao subjektu spoznaje. Temeljna
ideja je da za svako iskustvo mora postojati jedinstveni subjekt koji
povezuje sve razlicite predstave (percepcije) u jedinstveno iskustvo.
Postoji razlika izmedu: empirijske apercepcije koja predstavlja sebi
koja dolazi iz iskustva, poput osecaja ,,jastva“ u svakodnevnim isku-
stvima?®$; i transcendentalne apercepcije, koja je nuzno jedinstvo svesti
koje omogucava da svi nasi mentalni sadrzaji budu povezani i formira-
ju jedno koherentno iskustvo.?’

Kant u Kritici cistog uma govori o jedinstvu transcendentalne aper-
cepcije, koje je temelj svakog iskustva. To je ono Sto omogucéava da
razlicite predstave budu povezane u integralno iskustvo koje subjekt
moze prepoznati kao sopstveno. Radi pomirenja ,,spoljasnje” i ,,unu-
trasnje* dimenzije svesti, kao i domena koji se ticu odnosa Culnosti,
razuma i uma, Kant koristi ,,posrednika* u moc¢ima predstavljanja i
koristi koncept imaginacije koja igra ulogu medijatora ¢ak i u ,,vi§im*
i slozenijim domenima svesti. Uobrazilja (ili imaginacija, nem. Einbi-
ldungskraft) ima vazno mesto u Kantovom sistemu spoznaje u Kritici
¢istog uma. Ona je sloZena i viSeznacna, jer predstavlja medijum iz-
medu Cula i razuma, omogucavajuci da Culna percepcija bude organi-
zovana i povezana sa pojmovima, §to je nuzno za formiranje moguc-
nosti integralnog iskustva, kao i saznanje. U domenu ¢istog saznanja,
uobrazilja je odgovorna za sintezu percepcija i pojmova, te bez nje
ne bi bilo moguce formirati smisleno iskustvo svesnih dozivljaja. Kao
i vreme, uobrazilja ima dva oblika: transcendentalni 1 empirijski, pri
¢emu transcendentalna uobrazilja ima presudno mesto u sintezi culnog
materijala sa pojmovima razuma.

26 Ona je promenljiva i zavisi od specifi¢nih percepcija. Upor. Kant, Imanuel, K7i-
tika cistog uma, str. 80.

27 Ona je neophodna za moguénost spoznaje, jer bez nje ne bi bilo moguée povezi-
vati razli¢ite predstave u celovitu Semu. Ibid., str. 81.
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Transcendentalna uobrazilja je apriorna (nezavisna od iskustva)
sposobnost koja povezuje culnu percepciju sa razumom. Ona omogu-
¢ava da se nasa iskustva organizuju u jedinstveni okvir putem sinteze,
pri cemu Kant razlikuje tri vrste sinteze uobrazilje: 1. Sinteza apre-
henzije u intuiciji: Ovo se odnosi na na¢in na koji uobrazilja povezuje
pojedina¢ne Culne utiske u koherentnu predstavu.?® 2. Sinteza repro-
dukcije u masti: Ovde uobrazilja deluje tako da ,,reprodukuje ranija
iskustva i povezuje ih sa sada$njim percepcijama.?’ 3. Sinteza prepo-
znavanja u pojmu: U ovom koraku, uobrazilja saraduje sa razumom
kako bi organizovala iskustvo pod odredenim pojmovima.*

Empirijska uobrazilja je sposobnost koju koristimo u svakodnev-
nom zivotu i koja zavisi od iskustva. Ona se odnosi na reprodukciju
slika i se¢anja na temelju prethodnih Culnih iskustava. Na primer, kada
zamislimo nesto $to smo ranije videli, oslanjamo se na empirijsku uo-
brazilju. Kant takode uvodi pojam schemata (Sema), koje su proizvodi
uobrazilje i sluze kao most izmedu cistih kategorija razuma i Culne
intuicije. Seme su, zapravo, pravila koja uobrazilja koristi da bi pove-
zala apstraktne pojmove (poput uzro¢nosti, supstancije) sa konkretnim
¢ulnim percepcijama.’!

Hajdeger je smatrao da se preko pojma i koncepta uobrazilje moze
napraviti most izmedu transcendentalne analize i definicije Coveka i
njegovog svakodnevnog i egzistencijalnog definisanja. Kantova uo-
brazilja, prema ovom tumacenju, ima kljucnu ulogu u pitanju jedin-
stva izvorne vremenske konstitucije i jedinstva apercepcije. Uobrazilja
obezbeduje ,,okvir” za totalitet predstava koje se pojavljuju i sluzi kao
posrednik izmedu Culnosti i uma u konstituciji objekata.’> On istice

28 Na primer, kada posmatramo neki objekat, uobrazilja organizuje ¢ulne utiske (ob-
like, boje, pokrete) u jedinstvenu percepciju objekta.

29 Na primer, ako vidimo deo necega (kao npr. sto), uobrazilja je ta koja omogucéava
da zamislimo 1 ostatak stola, ¢ak i ako ga ne vidimo trenutno. Ova sinteza omogucéava
kontinuitet percepcije kroz vreme, jer objekat moramo doziveti kao trajan entitet, a ne
kao razjedinjene Culne utiske.

30 Na primer, prepoznajemo objekat kao ,,sto“ jer uobrazilja povezuje ¢ulne utiske
sa pojmom koji posedujemo u razumu. To prepoznavanje omogucava koherentno
iskustvo koje mozemo konceptualizovati.

31 Tbid., str. 141.

32 Detaljnije o tome: Todorovi¢, Tanja, ,,Fenomenologija se¢anja i maste, svest o
onome §to nije tu“, Disertacija na uvidu javnosti, Filozofski fakultet, Univerzitet u
Novom Sadu, Jun 2024, str. 79-81. https://www.cris.uns.ac.rs/searchDissertations.jsf
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dva klju¢na aspekta u njenom definisanju: 1. Cistu uobrazilju koja je
,»heophodna funkcija duse” koja deluje u transcendentalnim sferama i
omogucava ujedinjenje ¢ulnog i racionalnog iskustva.

2. Produktivnu uobrazilju: a) Kao mo¢ stvaranja predstava bez po-
zicioniranja culnog predmeta (apriorno stvaranje); b) Kao reproduktiv-
na funkcija, koja koristi materijal opazajne svesti i reprodukuje slike
iz iskustva.*

Hajdegerova interpretacija uobrazilje je usmerena na to da ona, kao
transcendentalna mo¢, ujedno ,tvori vreme®. On tvrdi da uobrazilja
omogucava konstituciju vremena kao uslova za sintezu izmedu culnog
i racionalnog. Na kraju, Hajdeger isti¢e da se vreme, kao izvorno u
transcendentalnoj uobrazilji, ne moze odvojiti od jedinstva apercepcije
(,ja mislim*). Prema ovoj analizi, vreme postaje klju¢ za povezivanje
idealnog i culnog uma. Ova interpretacija vodi do egzistencijalnog i fe-
nomenoloskog obrta u kom se pokazuje da vreme mora pomiriti misleci
subjekt (Cista apercepcija) 1 egzistirajuci subjekt, ¢ime se transcenden-
talna uobrazilja povezuje s vremenom kao njenim izvornim osnovom.

Sam Kant je bio svestan ove dileme u moguénosti da se odredi
»celovitost covekove sustine”. Zbog toga kada govori o vremenskoj
sintezi, apercepciji i ulozi uobrazilje uvek isti¢e njen dvostruki karak-
ter. Jo§ jedan od ,,fenomenoloskih aspekata“ njegove filozofije jeste
pitanje kako se konstituiSe odreden ,,unutrasnji smisao* za konkretno,
utelovljeno Ja, i kako on nije svodiv na transcendentalnu apecepciju,
ali kako u svojoj svrhovitosti zahteva jedinstvo:

,Unutrasnje ¢ulo nije Cista apercepcija, svest o tome Sta ¢ovek ¢ini, jer to
pripada sposobnosti misljenja. Unutra$nji smisao je pre svest o tome Sta
covek dozivljava, koliko je pogoden sopstvenom igrom misli. On je podlo-
Zan unutra$njoj percepciji i, stoga, zasnovan na odnosu izmedu ideja unu-
tar vremena (bilo da su simultane ili sukcesivne). Percepcije unutrasnjeg
smisla i unutrasnjeg iskustva (istinskog ili prividnog) proizasle iz kombi-
nacije percepcija ne mogu se smatrati iskljué¢ivo antropoloskim. Ako bi
bile, bilo bi to pitanje ucenja o tome da li ¢ovek ima dusu (kao posebnu
inkorporealnu supstancu). Naprotiv, percepcije unutra$njeg smisla su psi-
holoske, pri ¢emu verujemo da takav smisao percipiramo unutar sebe.***

33 Heidegger, Martin. Kant und das Problem der Metaphysik. Vittorio Klostermann,
Frankfurt am Main. 1991. s. 127-130.

34 Op. citat Prev. i modif. autor. Kant, Immanuel. Anthropologie in pragmatischer
Hinsicht. § 24, str. 52.
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Uocava se i isti¢e da postoji jedinstven unutrasnji smisao, jer ne
posedujemo razliCite organe za unutra$nju senzaciju. Mozemo reci da
je dusa organ unutrasnjeg smisla, koji moze biti podlozan zabludama,
poput onih kada se unutrasnji fenomeni pogresno tumace kao spoljas-
nji. To se deSava kada se masta zameni sa senzacijom ili kada se do-
zivljaji pripisuju inspiraciji od strane drugog Bica, koje nije predmet
spoljne percepcije. Kant prepoznaje dilemu u odredivanju ,,celovitosti
covekove sustine” i isti¢e dvostruki karakter uobrazilje u vremenskoj
sintezi i apercepciji. Dok unutrasnje ¢ulo omogucava svest o doziv-
ljajima u vremenu, on naglasava da nije identi¢no Cistoj apercepciji,
koja se odnosi na svest o sukcesiji misaonih aktivnosti. Sloboda, pre-
ma Kantu, nije jednostavan koncept; mi smo sloZeni subjekti koji se
nalaze izmedu fenomenalnog i noumenalnog postojanja. U svojim an-
tropoloskim radovima, Kant ne moZe zanemariti vaznost maste, iako
je vidi kao kreativnu, divlju i nepredvidivu.* Jo§ jedan od nedostataka
potpune obrade sloZenosti vremena kod Kanta, ogleda se u nemoguc-
nost da se ¢ovek filozofski reflektuje u njegovoj istorijskoj i povesnoj
dimenziji vremena. To ¢e uCiniti svakako kasniji autori poput Hegela
i Huserla, koji ¢e otvoriti pitanje da li je na tom planu, kao i na nivou
»Ciste subjektivnosti moguce kretanjima pretpostaviti odreden telos,
ili je ljudska egzistencija naprosto ,,baena u vreme*.

COVEK KAO AMFIBIJSKO BICE, PROBLEM IDENTITETA

Manfred Zomer [Manfred Sommer], u svojoj knjizi Identitdt im
Ubergang: Kant (Identitet u tranziciji: Kant), istrazuje kako transcen-
dentalna filozofija promislja pitanje formiranja identiteta, narocito u
kontekstu prelaznih ili promjenjivih stanja. Zomer se bavi pitanjem
kako se identitet pojedinca ne moze svesti na staticnu, nepromenljivu
suStinu, ve¢ se definiSe kroz stalne odnose izmedu iskustveno-dina-
micnog i racionalnog iskustva. Osnovni problemi u njegovoj analizi
ukljucuju kako Kantov koncept transcendentalnog jedinstva apercep-
cije igra ulogu u oCuvanju identiteta u protoku vremena i iskustava.
Analiziraju¢i mogucénost ,,slucajnosti‘ kao nuzni element ljudske eg-
zistencije, on pokazuje kako ovaj koncept oslobada svaku ,,istoriju®

35 Upor. Rundell, John. Kant: Anthropology, Imagination, Freedom. Cambridge
University Press, Cambridge, 2017, str. 2
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od pretpostavke da je potpuno planirana ili proizvedena. Istorija i bio-
grafije kao li¢ni identiteti zasnovani su na tranziciji, njihove akcije su
smestene u vremenske procese, ukljucujuci kolektivne i licne identitete
koji se transformiSu, menjaju i nestaju kroz price, pa su neizbezno ispu-
njeni slucajnostima. Paradoksalno se pokazuje da ,,samosvest™ podra-
zumeva suoc¢avanje sa horizontom vlastitih ograni¢enja i nemo¢i da se
utice na ,,spoljne* okolnosti. Analiziranje mogucnosti i slucajnosti, te
suocavanje sa nepredvidivim postaje deo same nuznosti.>®

Cinjenica da je Kant ve¢ bio svestan teskoée da se pomire ,,idealni*
i ,,Culni subjekt, nuznost 1 slucajnost, zakonitost i polje varijacija i
mogucénosti, oCevidna je ve¢ u njegovoj Kritici moci sudenja. Ovde on
zaista pripisuje uobrazilji kljuénu ulogu u slobodnoj igri izmedu cul-
nosti 1 razuma, $to Ce biti posebno analizirano u kontekstu estetickog
iskustva, ali i moguénosti stvaranja licnog identiteta i samospoznaje.
Sa jedne strane, slobodna igra je proces u kojem uobrazilja i razum
deluju zajedno bez prisile ili strogih pravila, omogucavajuci esteticko
zadovoljstvo.’” To je spontan, neograni¢en odnos izmedu na$ih spo-
sobnosti opazanja (uobrazilje) i pojmovne obrade (razuma). U okvi-
ru estetickog suda, ova slobodna igra stvara osecaj harmonije izmedu
nasih Culnih opaZanja i nasih intelektualnih kapaciteta, iako ona nije
vezana za specificne pojmove.

Sa druge strane, Kantov koncept slobodne igre u estetickom isku-
stvu moze se povezati sa Sirim procesom stvaranja identiteta i samos-
poznaje. Kantova ideja o svrhovitosti, koja se manifestuje kroz pro-
cese estetskog uzivanja, moze se posmatrati kao temelj za kreiranje
identiteta u tranziciji. Svrhovitost, kao sposobnost da se prepoznaju
ciljevi i namere, igra klju¢nu ulogu u kreiranju koncepata. Naime, kroz
procese moci sudenja, pojedinci oblikuju svoj identitet u odnosu na
svoje estetske i moralne vrednosti iskustva i subjektivnosti.*® Dublja
analiza umetnosti i lepote osvetljava kako estetska iskustva doprinose
oblikovanju subjektivnosti. U ovom kontekstu, identitet se moze sma-

36 Sommer, Manfred. Identitit im Ubergang: Kant. Frankfurt am Main: Suhrkamp
Verlag, 1988. 162fF.

37 Kant, Imanuel, Kritika moci sudenja, str. 94.

38 Up. 3.1 The Notion of Purposiveness u: “Kant’s Aesthetics and Teleology: A
Commentary on the Third Critique.” Stanford Encyclopedia of Philosophy. Stanford
Encyclopedia, 2015.
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trati dinamickim procesom koji se razvija kroz interakciju sa spoljnim
svetom, kao i unutra$njim refleksijama.

Odredeni filozofi poput Silera [Johann Christoph Friedrich von Sc-
hiller] upravo ¢e u ulozi uobrazilje, te u njenom elementu varijacije,
modifikacije i formativne sposobnosti mastanja nac¢i temelj za zasniva-
nje jedne esteti¢ke teorije o obrazovanju, vaspitanju i kreiranju identi-
teta pojedinaca. Uobrazilja ima klju¢nu ulogu u povezivanju culnog i
racionalnog aspekta naseg iskustva, ¢ime doprinosi oblikovanju nacina
na koji osoba razume sebe i svet. Slobodna igra uobrazilje omogucava
improvizaciju, spontanitet i kreativnost u pristupu predmetu, Sto dopri-
nosi ne samo estetskom uzivanju vec i formiranju identiteta kroz re-
fleksiju, interpretaciju i kreativno povezivanje unutrasnjih i spoljasnjih
reprezentacija.

Siler je u mnogim aspektima razvijao svoju filozofiju estetike kao
odgovor na aporije Kantove kritike, prevashodno u vezi sa pitanjem
identiteta i pomirenja culnog i umskog. U razvijanju ideje o mogucno-
sti estetskog obrazovanja coveka i drustva, on prosiruje Kantovu teori-
ju estetike, ali sa naglaskom na ideju potpunog humanog razvoja kroz
vaspitanje, ¢ime se isti¢e uloga umetnosti i igre u stvaranju covekovog
autonomnog identiteta. On razvija pojam estetske igre kao temel;j slo-
bode, kroz koju subjekt stvara svoj identitet. Dok je Kantova slobodna
igra u estetickom sudu ograni¢ena na koegzistenciju ¢ulnog i umskog
bez strogih pravila, Siler proiruje ovu ideju na celokupni Zivot, tvrdeéi
da kroz estetiku i umetnost pojedinac moze postati potpuno slobodan,
razvijajuci svoj identitet na nacin koji prevazilazi ogranicenja koje na-
mecu Culna i racionalna sfera ponaosob.’* lako transcendentalna este-
tika ostaje neutralna u pogledu eti¢kog ili moralnog razvoja, Siler vidi
estetiku kao sredstvo za moralno poboljsanje drustva. Prema njemu,
estetska kultura pomaze ljudima da balansiraju ¢ulne i racionalne as-
pekte svog bica, §to je kljuc za stvaranje celovitog, autenticnog identi-
teta i slobodnog drustva.

Gadamer [Gadamer Hans-Georg] istiCe upravo vaznost hermene-
utickog i fenomenoloskog pristupa Kantovoj analizi i temama koje se
ticu formiranja koncepata i identiteta. Tumace¢i pojam Bildung-a, on
pokazuje da se ova rec prvobitno odnosila na formiranje identiteta ,,pri-
rodnih oblika® kao §to su fizicki aspekti tela, ali se u savremenosti sve

39  Siler, Fridrih, O lepom, prev. Kosti¢ S., Book&Marso, Beograd, 2007, str. 125.
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viSe povezuje s kulturom i razvojem ljudskih talenata kroz identitetske
prakse.®® On istiCe da Kant nije koristio termin Bildung, ve¢ da je go-
vorio o ,kultivaciji“ kao sposobnosti, naglasavaju¢i obavezu da se ne
zanemaruju prirodne potencije i predispozicije kao talenti koji se mogu
ostvariti samo kroz rad. Nije neobi¢no da ve¢ Hegel, preuzimajuci ovu
ideju, koristi termine Sichbilden i Bildung, dok Vilhelm fon Humbolt
[Wilhelm von Humboldt] naglasava razliku izmedu dva termina, Kul-
tur 1 Bildung, tvrde¢i da Bildung obuhvata dublje unutrasnje dispozi-
cije uma koje se harmoniéno izrazavaju kroz pojedinacan karakter.*!
Gadamer zakljucuje kako je Kant upravo u estetickoj analizi stvaranja
i genija pokrenuo pitanje o zasnivanju ,,samosvesti‘ kao identiteta kroz
konkretne iskustvene sadrzaje i empirijske prakse.

Sa druge strane, iako Kant pitanje kreiranja identiteta ne tematizuje
direktno u Kritici moci sudenja, ovu ideju razvija u svojoj Antropolo-
giji, pokazujuéi znacaj etike u formiranju pojedinacnog karaktera koji
povratno €ini integralni deo drustva, koje takode tezi odredenom ra-
zvoju. Kreiranje i problem identiteta jedan je od osnovnih problema
koji ¢e biti tematizovani u pragmati¢nom spisu o ¢oveku. Kant povezu-
je pojmove vremena i samosvesti u Antropologiji, ali na drugaciji nacin
nego u kritickim spisima. U ovom spisu on pokazuje kako se dogada
»spona‘“ izmedu transcendentalne i psiholoske apercepcije, u samom
konkretnom aktu svesti, koji kreira odredene koncepte, i koji ,,fiksira*
identitet* kao jedan od aspekata proto¢nog iskustva.

Kant u Antropologiji istrazuje kako se samosvest razvija kroz isku-
stvo, koje je neizbezno povezano sa prethodno uspostavljenim koncep-
tom vremena. Vreme ima glavnu funkciju u naSem osecaju kontinuiteta
svesti 1 identiteta kroz razlicite faze Zivota. Ovaj kontinuitet je presudan
za formiranje samosvesti. Pojmovi samosvesti i identiteta povezani su
mnogostruko. Sa jedne strane, ukazuje se na to da subjekt ima svest
o sebi kao neCemu S$to se proteze kroz vreme. Kant objasnjava da je
sposobnost da se namerno ponovo o0zivi proslost mo¢ pamcéenja, dok je
sposobnost da se zamislja buduénost mo¢ predvidanja. Ove sposobno-
sti se zasnivaju na povezivanju ideja o proslim i buduc¢im situacijama
sa sadaSnjoscu. Tako nisu same percepcije, ve¢ pripadaju imaginaciji,

40 Gadamer, Hans-Georg. Truth and Method. Second, Revised Edition. Translated
by Joel Weinsheimer and Donald G. Marshall. Continuum, 2004, str. 9.
41 1Ibid.
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one pomazu u povezivanju iskustava, stvaraju¢i koherentnu naraciju
koja povezuje ono §to je proslo i ono §to ¢e doci, kroz ono §to je tre-
nutno prisutno.*

Osecaj identiteta zavisi od sposobnosti pojedinca da poveze pros-
la, sadasnja i buduca stanja svesti. Ovaj kontinuitet u vremenu omo-
gucava subjektu da prepozna sebe kao jedinstvenu samosvest. On u
Antropologiji naglaSava vaznost se¢anja u oCuvanju osecaja sopstva
u vremenskom kontinuitetu. Memorija omogucava pojedincu da ,,po-
vezuje* prosla iskustva sa sadasnjim trenutkom, ¢ime se stvara osecaj
trajnosti i jedinstva svesti. Bez memorije, ne bi bilo moguée formirati
koncept sopstva kroz vreme.* U ovom smislu, vreme i samosvest su
povezani kroz proces secanja i unutrasnje refleksije. Sa druge strane,
Kant takode razmatra pojam unutrasnjeg vremena, koje je povezano
sa nasim introspektivnim aktivnostima, kao $to su refleksija i samopo-
smatranje. Tako se stvara predosecanje kao nuzni anticipatorski oblik
svesti koji se kreira isklju¢ivo na idealnoj osnovi vremena, ali i doZiv-
ljenim iskustvima.*

Na samom kraju, Kant govori o moguénosti formacije i transfor-
macije moralnog karaktera pojedinca, te o fluidnosti i promenljivosti
identiteta u drustvu. U pragmatickoj analizi, univerzalno znacenje reci
karakter moze se sagledati iz dva aspekta. S jedne strane, moZe se
govoriti o fizickom (prirodnom) karakteru neke osobe, dok s druge
strane, postoji moralni karakter, koji definiSe pojedinca kao jedinstve-
nu licnost. Fizi¢ki karakter oznacava razliku izmedu ljudi kao culnih
bic¢a ili prirodnih entiteta, dok moralni karakter oznacava razliku ra-
zumnih bi¢a u njihovom odnosu prema najvi§im zahtevima slobode.
Osoba koja deluje na osnovu nacela ima jasne granice, jer ne postupa
instinktivno, ve¢ voljno.* Kant smatra da moralni karakter nije uro-
den, ve¢ se razvija kroz naviku i prakti¢no delovanje. Prema njegovom
shvatanju, ¢ovek sti¢e svoj karakter kroz sopstvene (ne)moralne izbore
i odgovornosti koje preuzima. Pretpostavlja se da je Covek sposoban
da ,.kroz odluke i rad stvori sebe®. Obrazovanje igra klju¢nu ulogu u
ovom procesu. U tom duhu se zakljucuje da je sistemsko obrazovanje

42 Kant, Immanuel. Anthropologie in pragmatischer Hinsicht. § 34, str. 80.
43 Tbid., 82.

44 Tbid., str. 86.

45  Tbid., str. 211.
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vazno ,,sredstvo® za ,,moralno prosvecivanje* pojedinaca, omoguca-
vajuci im da razviju eticke vrednosti i sposobnosti koje su potrebne
za donoSenje ispravnih odluka. On naglasava potrebu za unutrasnjim
faktorima, poput samodiscipline, kao i za spolja$njim faktorima kao
Sto su kultura i drustvene norme. Obrazovanje, prema Kantu, nije samo
teorijski proces, ve¢ se mora oslanjati na prakticne savete i vezbanje.

Dok u Kritici ¢istog uma Kant povezuje vreme sa transcendental-
nom apercepcijom (tj. jedinstvom svesti koja omoguéava organizaciju
iskustva u vremenskom kontinuitetu), u Antropologiji on koristi vre-
menske odrednice u pragmatickom kontekstu. On analizira mo¢i duse
i prakticnu dimenziju svesti o sebi u procesualnosti: kako individua
dozivljava sopstveni zivot, organizuje iskustva kroz proslost, sadas-
njost i buduénost, i time formira sliku o sebi. Dakle, iako Kant ne ulazi
u duboke transcendentalne analize vremena u Antropologiji, on ipak
prepoznaje vaznu ulogu vremena u samosvesnom drzanju i kretanju
egzistencije u svakodnevici. Vreme postaje sredstvo kroz koje subjekt
gradi i odrzava osecaj identiteta 1 jedinstva sopstva u zivotu, posred-
stvom memorije, refleksije 1 prakti¢nih aktivnosti.

MRACNA ANTROPOLOGIJA I PROBLEM
»SKLONOSTI KA ZLU*

Poput analize dvostrukog aspekta karaktera, Kant analizira dvostru-
ki aspekt ljudske sklonosti ka zlu. Sa jedne strane, on uvodi koncept
prirodnih ,,predispozicija® i ,,sklonosti* kako bi kroz shvatanje ,,po-
tencije* opisao nacin na koji se odredeni identiteti formiraju u objek-
tivno-vremenskim okolnostima. Tako pokazuje da moguénost Cinjenja
onoga $to bismo oznacili kao ,,zlo postupanje* moze da se tumaci dvo-
struko: mozemo pokazati idealno-ontoloski aspekt radikalnog zla, tj.
uslov moguénosti subjekta da nacini gresku, dok, sa druge, potrebno je
ispostaviti kako se ono realizuje u konkretnom iskustvu subjekta, i kon-
tekstualnim situacijama. Recju, razlikuje se ,,Cisto moralni* i ,,prirodni
aspekt™ zlog postupanja.*® U oba slu¢aja Kant problem zla tumaci u
horizontu odnosa coveka i sveta, te pokazuje da ono ne postoji po sebi
kao ideja, ili ontoloski prius, ve¢ isklju¢ivo u nacinima na koji covek

46 Kant, Imanuel, Religija unutar granica cistog uma, prev. Buha A., BIGZ, Beo-
grad, 1990, str. 27.
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postupa prema svetu i drugim ljudima, $to se naknadno refleksivno
odrazava na sopstveno bice. U razli¢itim spisima on ovaj problem tre-
tira razlicito.

Kant smatra da je ¢ovek ,,po prirodi sklon zlu®, ali tu tvrdnju temelji
na slozenom filozofskom razmatranju ljudske slobodne volje i moralne
prirode. U svom delu Religija unutar granica cistog uma, on razlikuje
,»tri moguénosti posrnuc¢a“ duha: 1. tro$nost ljudske prirode, tj. nevolj-
nost da se tezi ka dobru za koje je potrebna snaga i otpor; 2. mesavi-
na moralnih i nemoralnih maksima, te konfuzija u sledu postavljenih
principa; 3. zloba, korupcija i iskvarenost ljudskog srca koje postupa
prema sopstvenim interesima radije nego prema maksimi dobra.’ Lju-
di naj¢es¢e ne ostvaruju ,,najvise moralne ideale” te se isti¢e da su
skloni da moralne principe podreduju sopstvenim interesima i spoljnim
dobrima. Prema toj analizi, to nije jednostavno pitanje ,,slabosti vo-
lje, ve¢ deo radikalnog izbora utemeljenog u ljudskoj prirodi. Dakle u
ovom spisu on isti¢e kako ljudi ,,svesno biraju ono za §ta znaju da je
ne-moralno postupanje.

Moguce je da razlikujemo dobre i loSe maksime, odnosno osnov-
ne principe prema kojima donosimo odluke i postupamo. Da bi neko
bio zaista moralan, on mora moralni zakon uciniti primarnim motivom
svojih dela, $to zna¢i da moralni zakon ne sme biti uslovljen nikakvim
li¢nim interesima. ,,Dobro* se ogleda u mogucnosti poopstivosti i uni-
verzalizacije maksima, te njenoj inter-subjektivnoj odrednici. Ipak, u
svojoj Antropologiji Kant isti¢e kako ljudi ¢esto daju prioritet viasti-
tim zeljama i potrebama, tako da moralni zakon postaje sekundaran u
odnosu na ljudske interese. Ceste ,,strasti poput ljubomore, ambici-
je, zavisti mogu da ,,preuzmu® umno rasudivanje, pa ¢ovekova volja
zavisi od unutrasnje disharmonije u postupanju.”® Kant smatra da ta
unutrasnja subordinacija moralnih vrednosti predstavlja ono §to je u
religijskom spisu oznacio kao ,,radikalno zlo*.*’

Pored afektivnog isti¢e se voljni aspekt u kome je zlo u ljudima
prisutno kao rezultat slobodnog izbora i slobodne volje. Drugim re-
¢ima, zlo se ne nalazi u prirodnim nagonima i fizickoj strani ljudske

47 Tbid., str. 28.

48 Videti odeljak o afektima i strastima: Kant, Immanuel. Anthropologie in pragma-
tischer Hinsicht. str. 170-182.

49 Upor: Frierson, Patrick R. What is the human being?, str. 74-75.
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prirode, ve¢ u naéinu na koji slobodno biramo da potéinjavamo mo-
gucnost ispunjenja moralnih nacela svojim licnim sklonostima. Kan-
tova filozofija zla stoga pokazuje kako su u potenciji svi ljudi skloni
zlu, jer slobodno birane maksime cesto vode prema podredivanju mo-
ralnog zakona interesima, strastima i drugim heteronomnim dobrima.
Ova ideja radikalnog zla podrazumeva da, iako ljudska priroda nije
nepopravljiva, svi ljudi u sebi nose sklonost koja ih moze udaljiti od
moralnih vrednosti.

Na odredenim mestima Kant naglasava kako ni iskustvo niti racio-
nalno promisljanje nisu dovoljni da potpuno dokucimo ljudsko zlo. On
smatra da, iako mozemo razumeti ljudsku sklonost ka zlu kroz posma-
tranje postupaka, pravi razlog zla lezi u sloZzenom odnosu pojavljiva-
nja i na¢ina koncipiranja empirijskih (posmatranih) i transcendentalnih
(teorijskih) momenata — u slobodnoj volji koja se opire moralnom za-
konu i dovodi do loSeg postupanja. Specifi¢na analiza zla u Antropo-
logiji istiCe da se Covek u svom svakodnevnom drzanju nalazi uvek u
,medu-polozaju®, te da ne postoji osoba koja uvek postupa moralno,
kao ni ona koja je uvek i iskljucivo zla. Vremenski procesi otkriva-
ju obe strane ljudskog karaktera. Medutim, poseban problem uti¢e na
formiranje karaktera kada ,,zle maksime* postanu ,,druga ljudska pri-
roda‘“, pa se u same obicajne tokove utkaju zakoni i pravila koji bi bili
u osnovi (ne)moralni.>

Sa druge strane, on isti¢e i mogucnost obrnutog procesa, prevlada-
vanja i emancipovanja svojih sklonosti da se postupa isklju¢ivo kao
»egoisti¢na“ monada, i da se u obzir u svom postupanju uvek imaju i
opsta dobra i ,,moralni napredak zajednice*. Na viSe mesta poput Ho-
bsa [Thomas Hobbes] istice kako su ljudi primarno ,,nedrustveni* i
kako cesto kreiraju zajednicu kako bi isklju¢ivo zadovoljili svoje lic-
ne potrebe.’! Moguénost otpora ovakvom ,,prirodnom drzanju“ postoji

50 Videti odeljak o formiranju karaktera: I Kant, Immanuel. Anthropologie in prag-
matischer Hinsicht. str. 209.

51 Termin “nedrustvena druStvenost” koji Kant koristi objasnjava poreklo drustva iz
prirodnog stanja u kojem su pojedinci u sukobu. Cak i kada postanu deo druitva, ljudi
ne oslobadaju se potpuno tog stanja, $to dovodi do antagonisti¢kih odnosa. Kant istice
da je c¢ovek sklon udruzivanju, jer se u drustvenom okruzenju oseéa vise kao covek i
razvija svoje sposobnosti. Ipak, istovremeno oseca i sklonost ka usamljavanju, jer zeli
da sve usmeri prema svom razumevanju, $to stvara otpor prema drugima. ,,Ich ver-
stehe hier unter dem Antagonism die ungesellige Geselligkeit des Menschen®; Kant,
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isklju¢ivo ako se postupa prema najvis§im interesima slobodne umne
subjektivnosti. Nacin na koji se postize ,,prosvecivanje” u etici se
stoga razlikuje od nacina na koji se on postiZe u teorijskim naukama.
Supsumcija pod opstu ideju Slobode prema maksimi se dogada samo
i iskljucivo kroz delovanje, i ona se ne moze posti¢i refleksijom kao
krajnji rezultat, ve¢ samo kao pretpostavka i razjasnjenje pitanja kakvo
je delovanje u razli¢itim kontekstima ,,moralno®.

ZAKLIJUCAK: OPRAVDANOST
FENOMENOLOSKOG CITANJA KANTA

Pored koncepta svrhovitosti koji Kant uvodi da poveze dve sfere
Ciste subjektivnosti, on u svojim antropoloskim i religijskim spisima
govori 1 o specificnom odnosu coveka prema sopstvenoj vremenitosti,
pre svega buducnosti. U tom svetlu koristi koncept nade, ne kao puko
sluc¢ajnu mogucénost covekovog odnosa prema ,,sutra, ve¢ i kao jednu
egzistencijalnu odrednicu koja karakteriSe mogucnost otvorenosti pre-
ma dogadajima koji mogu uslediti, pre svega onim na koje ¢ovek ima
uticaj u poziciji i horizontu sopstvenog delovanja. U njegovoj filozofi-
ji, nada je povezana s moralnim razvojem i teznjom ka boljitku, iako ¢e
u religijskim spisima imati i specifican odnos prema transcendentnom.
S tim u vezi Gabrijel Marsel [Gabriel Marcel] pravilno zakljucuje da
ideju ,,nade treba razvijati u kontekstu prvobitne transcendentalne
analize, ne u smislu u kom subjekt kroz ambiciju tezi ka ostvarenju
konkretnih interesa, ve¢ kao fenomen koji je mogué samo na nivou in-
tersubjektivne zajednice, sa slicnim smislom koji ima ljubav kao aga-
pe, te ne postoji na nivou usamljenog ega, samohipnotisanog i koji se
isklju¢ivo fokusira na individualne ciljeve.*

Jos u delu Kritika prakticnog uma, Kant naglaSava da nada omogu-
¢ava ljudima da veruju u moguénost postizanja moralnog savrSenstva i
u ostvarenje najboljeg stanja sveta. On se ovim temama bavi i u svojim
religijskim spisima. Nada se moze razumeti kao motivacija za delova-
nje u skladu sa moralnim zakonima, gde se kroz proces pojedinacnog

Immanuel, Idee zu einer aligemeinen Geschichte in weltbiirgerlicher Absicht, Leipzig:
Sonderausg, 1933, str. 7.

52 Marcel, Gabriel. Homo Viator: Introduction to a Metaphysic of Hope. Henry Reg-
nery Company, Chicago, 1951, str. 09-10.
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okvira delovanja, moze preobrazavati i opsti obru¢ obiCajnosti i teziti
ka stvaranju i bolje i pravednije zajednice. Ljudska egzistencija nije
naprosto bacena u svet, ve¢ covek smisao sopstvenog Zivota moze pro-
naci u opstoj svrsi koju covek ima kao bice zajednice, a to je stvaranje
boljeg drustva za sve. Tako Kant isti¢e moralni ali 1 pravni i politi¢ki
aspekt teleoloske usmerenosti egzistencije. lako u nacelu kritikuje te-
leoloske pristupe koji se oslanjaju na spoljne ciljeve (npr. etika dobara,
utilitarizam), on i dalje prepoznaje vaznost svrhovitosti u okviru ostva-
rivanja moralne i pravedne zajednice.

Kada govorimo o ,,fenomenoloskom* ¢itanju Kantovih spisa, Ze-
limo da pokazemo da je jedan hermeneuticki pristup njegovim ideja-
ma gotovo nuzan, jer se pokazuje da ne postoji jedinstven nacin da se
njegovi transcendentalno-sistemski spisi pomire sa empirijsko-antro-
poloskim analizama. Mi smo nastojali da pokaZzemo da su problem za-
snivanja koncepta vremena, konstrukcije identiteta, kao i eticke dileme
koje se ticu iscrpljivanja moguénosti ljudskog delovanja koje se tice
razlike izmedu ,,dobrog® i ,,zlog" postupanja u mundijalnoj sferi nesto
$to mora biti predmet ako Zelimo da imamo sveobuhvatnu refleksiju
o ¢oveku. U fenomenoloskoj analizi se otkriva da upravo na pitanje
»Sta je to covek™ nema odgovora, jer je ono samo pogresno orijenti-
sano. Antropoloski spisi pokazuju da se na njega ne moze odgovoriti
bez obrazlaganja ,,kako* se on ispoljava u svim aspektima sopstvenog
drzanja prema svetu i drugima, dok se ono ne postavi u istorijski kon-
tekst. [ako se sam Kant fenomenolo§skom metodom bavio samo uslov-
no, fenomenoloska citanja njegovih dela su bila veoma plodna, inspi-
rativna i pokazala su skrivene probleme njegove etike i antropologije,
od kojih smo samo neke nastojali da predo¢imo i problematizujemo u
ovom skromnom tekstu.
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TEOFRASTOVA METAFIZIKA U SVETLU
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Sazetak: U ovom radu autor nastoji da ukaze na vezu izmedu Teofrastove
Metafizike 1 Aristotelovog dijalektickog metoda. Autor ¢e analizirati dijalek-
ticki metod preko njegove veze sa dva vazna pojma u Aristotelovoj filozofiji:
pojmovima endoxa i aporija. Ukazaéemo na nacin na koji se Aristotel krece
kroz aporije — kroz faze dijaporije 1 euporije. Pokazace se da Aristotelovo
misljenje funkcionise unutar aporeticko-dijalektickog te endoksicko-dijalek-
tickog aparata. U tom smislu, pokusa¢emo da ukazemo da je Teofrastova Me-
tafizika na nivou metodologije samog misljenja veoma bliska Aristotelu, te da
je nacin na koji Teofrast izvodi argumente i krece se unutar aporija sustinski
aristotelijanski. Tako Teofrast ¢ak i kada dovodi u pitanje stavove Aristotelove
Metafizike postupa aporeticko-dijalekticki.

Kljuéne redi: Aristotel, endoxa, Teofrast, metafizika, dijalektika, aporija, di-
japorija

UvOoD

U Uvodu za izdanje Teofrastove Metafizike na engleskom jeziku
iz 2010. godine, urednik Dimitri Gutas (Dimitri Gutas) analizirajuci
karakter samog spisa ali i njegov istorijsko-filozofski znacaj primecuje
sledece: ovaj spis se ,,na osnovu prethodne rasprave i analiza u ko-
mentaru, moZe opisati kao dijalekticki esej aporeticke, odnosno dija-
poreti¢ke prirode, o prvim principima‘? [prev. Luka Rudi¢]’. Nekoliko
redova nize, Gutas primecuje da su temeljni pojmovi iz prethodnog

1 E-mail adresa autora: lukarudic@gmail.com

2 QGutas, D., Theophrastus on First Principles (known as his Metaphysics), BRILL,
Leidenand Boston, 2010., str. 32.

3 Sve citate u radu sa engleskog jezika preveo je autor.
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citata principi dobro poznate metode koja je bitno aristotelijanska*. U
tom smislu, insistiraju¢i na aporetiCkom karakteru ovog spisa, svo-
je komentare Gutas deli na 25 aporija koje primecuje u ovom spisu.
Shodno iznesenoj tezi, u ovom radu ¢emo nastojati da ukazemo na
blisku vezu Teofrastove Metafizike te Aristotelove filozofije u Sirem
smislu. Medutim, naSa paznja ¢e manje biti usmerena na metafizicke
postavke Aristotelove te Teofrastove Metafizike. Ona ¢e prevashodno
biti usmerena na metodoloski aspekt istrazivanja ova dva filozofa — i to
bas u onom smislu na kojem Gutas insistira — pokusa¢emo da ukazemo
na aporeticko-dijalekticki te endoksicko-dijalekticki karakter samog
Teofrastovog spisa. U tom smislu, pokuSa¢emo da ukazemo na to da
Teofrast ostaje vernim aristotelijancem, ¢ak i kada eventualno dovodi
u pitanje odredene Aristotelove pozicije.

U zelji da dato ucinimo, ovaj rad podelicemo na dve etape — od
kojih ¢e se prva baviti pojmovnom mrezom koju mozemo pronaci u
Aristotelovim delima — Metafizici, Organonu te Retorici. U tom smi-
slu, analizirajuci odeljke iz tih dela pokusacemo da ukazemo na zna-
¢enje pojmova dijalektika, aporija i endoxa u Aristotelovoj filozofiji.
Pokusacemo da ukazemo na korisne metodoloske aspekte koje ove
koncepcije kod Aristotela imaju, te na nacin na koji ih Aristotel koristi.
Druga etapa ovog rada podrazumevace analizu pasaza iz Teofrastove
Metafizike gde ¢emo nastojati da potvrdimo tezu koju Gutas iznosi — a
to je da je ovaj Teofrastov spis svojevrsna dijalekticka i dijaporeticka
vezba. U tom smislu, imajuéi u vidu okvire ali i namere samog rada,
nec¢emo analizirati sve argumente i postavke koje Teofrast nudi — na-
protiv, pokusa¢emo na strukturnom nivou da prikazemo ovaj tekst u
svetlu Aristotelovog nac¢ina misljenja.

ARISTOTELOVA DIJALEKTIKA,
RETORIKA I POJAM ENDOXA

O pojmu dijalektike te dijalekticCkom metodu Aristotel najeksplicit-
nije raspravlja u Topici. Medutim, u kontekstu celokupnosti Organona,
dijalektika se javlja u svojevrsnoj razlici spram klasi¢nog silogizma,
koji proucavaju Prva i Druga analitika. U tom smislu, na samom po-
cetku Topike Aristotel govori o silogizmu: ,,silogizam je govor u kome,

4 Gutas, D., Theophrastus on First Principles (known as his Metaphysics), str. 32.
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kad se izvesne stvari pretpostave, druga jedna stvar, razli¢ita od njih,
proizilazi nuznim nacinom (...) Dokaz se dobija kad silogizam postaje
iz istinitih i prvih premisa (...)*. Istinite i prve premise, s druge strane,
jesu oni sudovi koji svoju istinitost ne zadobijaju na osnovu drugih
sudova, ve¢ je zadobijaju na osnovu samih sebe® — to su samoizve-
sni sudovi. Dakle, da se zakljuciti da se silogistickom metodom dolazi
do istinitih zakljucaka: ukoliko polazimo od samoizvesnih sudova te
ispravno primenjujemo pravila silogistickog zaklju€ivanja opisana u
Prvoj i Drugoj analitici, utoliko dolazimo do istine. U tom smislu, za
Aristotela, taj postupak predstavlja dokaz. Upravo u razlici spram ovog
postupka, na istom mestu, Aristotel odreduje i dijalektiku: ,,Dijalekti¢-
ki je onaj silogizam koji zakljuuje na osnovu verovatnih premisa‘”’.
Logicki silogizam, onaj strogi i naucni, koji se bavi samoizvesnim
stavovima kako je prethodno istaknuto, predstavlja ono §to Aristotel
naziva demonstracijom — to je predmet analitika®, dok se, dakle, dija-
lekticki silogizam bavi verovatnim premisama.

Dijalekticki silogizam je, navodi Hamlin (David W. Hamlyn), pre-
ma Aristotelu slabiji’ od demonstracije: on nuzno ne dolazi do nau¢ne
istine kako to, iz navedenih razloga, ¢ini demonstrativni pristup. Pjer
Obenk (Pierre Aubenque), medutim, u ovom kontekstu primecuje pro-
blem: iako nam Aristotel govori da je demonstrativno znanje jedino
koje zasluzuje epitet onog nauc¢nog'’, njegovi radovi, s druge strane,
do nas ne dolaze u formi takvog znanja te klasi¢nog silogistickog izvo-
denja. ,,Zapravo, Stagiranina vidimo kako najces¢e ide misaonim pu-
tovima — ili, ako ho¢emo, slijedec¢i neku metodu — koji nemaju bas
puno zajednickog s logikom silogistickoga tipa, kao da, iz razloga koje
ovdje ne¢emo razmatrati, aristotelovsko istrazivanje u vecini podrucja
nije moglo dovesti do uspostave nekoga dovrsenog sustava.“!! Upra-

Aristotel, Organon, Kultura, Beograd, 1970., str. 371.

Isto.

Isto.

8 Smith, R., “Logic”, u The Cambridge Companion to Aristotle (ed. by Jonathan
Barnes), Cambridge University Press, Cambridge, 1995., str. 28.

9 Hamlyn, D. W., “Aristotle on Dialectic”, u Philosophy, Vol. 65. No. 254., Cam-
bridge University Press, Cambridge 1990., str. 465.

10 Aubenque, P., ,,O aristotelovskom pojmu aporije, u Aristotelova Metafizika
(Zbirka rasprava) (prir. Pavel Gregori¢ i Filip Grgic), Kruzak, Zagreb, 2003., str. 115.
11 Isto.

~N N
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vo je ovaj problem proizveo niz rasprava komentatora Aristotelove fi-
lozofije'?. U tom smislu, ne bismo li otvorili prostor za razumevanje
metodoloskih aspekata Teofrastove Metafizike te ukazali na presudni
uticaj Aristotelovog filozofiranja na te aspekte, u nastavku ¢emo ponu-
diti skicu za razumevanje odnosa izmedu pojmova dijalektike, retorike
te svojevrsnog endoksickog 1 aporetickog metoda koji su na delu u Ari-
stotelovoj filozofiji.

U Topici Aristotel govori o trostrukom znacaju dijalektickog pristu-
pa: dijalektika je korisna za vezbanje, za razmenu misljenja te za samu
filozofiju'®. Kako je njena korist za veZbanje samoocigledna, o ¢emu
svedo¢i i Aristotel'¥, mi ¢emo se osvrnuti na potonja dva aspekta. U
tom smislu, korist za filozofiju ogleda se u sposobnosti dijalektike da
razdvoji istinito od laznog — imajuci u vidu to da filozofski problemi
cesto imaju formu izvesne antinomije u kojoj imamo ,,za“ i ,,protiv*
gde je dijalektika korisno orude prilikom rasudivanja. Stavise, Aristo-
tel dijalektici ve¢ u narednim redovima pridaje jos bitnije mesto: ,,Pos-
toji jos jedna korist [od ove rasprave] koja se tiCe prvih principa svake
nauke. Naime, nemoguée je zakljucivati o njima na osnovu principa
svojstvenih jednoj datoj nauci, posto su principi prvi elementi svega
ostalog. Njih, nuznim nacinom, treba objasniti samo pomocu verovat-
nih misljenja koja se ticu svakog od njih. To je svojstvena ili najvlas-
titija duznost dijalektike.“!* Shodno tome, dakle, da dijalektika polazi
od ,,verovatnih misljenja“, nuzno je da se ona bavi nekako i prvim
principima — §to dalje otvara pitanje o, ¢ini se, sve poroznijoj, liniji
razgrani¢enja izmedu nauke, ,,prve filozofije* te dijalektike!®.

12 Hamlyn, D.W., “Aristotle on Dialectic”, str. 465-468.

13 Aristotel, Organon, Kultura, Beograd, 1970., str. 373.

14 Isto.

15 Isto.

16 Oven (Gwilym Ellis Lane Owen) u svom tekstu ‘Tithenai ta phainomenainsistira
na ovoj vezi izmedu nauke i dijalektike gde oStra razlika izmedu ta dva ne postoji.
Oven istice da je indukcija (epagogé), u Aristotelovoj filozofiji postavljena kao nau¢ni
metod, sustinski nerazdvojna od same dijalektike upravo zbog toga Sto je u Topici
epagogeé odredena kao jedna od dve kardinalne metode dijalektike upravo zbog toga
Sto takode svoje polaziste pronalazi u endoxa. (Owen, G. E. L., “ ‘Tithenai ta phainom-
ena ™, u Aristotle: A collection of critical essays (ed. by J. M. E. Moravcsik), MAC-
MILLAN AND CO LTD, New York, 1967.) U tom smislu, induktivno zaklju¢ivanje
je za Ovena sustinski dijalekticko. Do te veze Oven dolazi ukazujuéi na dvosmislenost
aristotelijanskog phainomena koju primecuje jos i cuveni komentator Aleksandar, gde
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Ne bismo li data razgrani¢enja ucinili jasnijim, obraticemo paznju
na Aristotelovo razumevanje retorike, te na odnos retorike, dijalektike
i nauke. Retorika i dijalektika su u odredenom smislu sli¢ne: ,,Retori-
ka je saobrazna dijalektici: obe se ti¢u onoga Cija je spoznaja donekle
zajednicka svim ljudima, a §to ne pripada nijednoj odredenoj nauci.
Zato svi donekle ucestvuju u jednoj i drugoj, jer svi u odredenoj meri
nastoje da neko miSljenje pretresu i podrze, da se brane i optuzuju“’. O
vaznosti saobraznog'® karaktera dvaju disciplina svedoci i ¢injenica da
je ista potcrtana u prvoj recenici Retorike. U tom smislu, retorika i dija-
lektika se, ponovo nasuprot apodiktickoj demonstraciji, bave verovat-
nim premisama. One su primenjive na sve — pa u tom smislu Aristotel
navodi da ljudi svakodnevno ucestvuju i u jednoj i u drugoj. Obe dis-
cipline bave se odredenim silogizmima — dijalekticki smo ve¢ nastojali
opisati u odredenoj suprotstavljenosti spram apodiktickog, dok je ,,re-
toricki silogizam‘ entimem, skraceni polisilogizam, koji svoju svrhu
ima u uveravanju". Uveravanjem se, s druge strane, bavi i dijalektika®
¢ija je svrha, izmedu ostalog, i razmena misljenja. Njihova sli¢nost
se ogleda 1 u ve¢ pominjanoj tendenciji kretanja izmedu suprotstavl-
jenih stanovista: ,,0d ostalih vestina nijedna se ne bavi zaklju¢ivanjem
iz suprotnih premisa; to jedino Cine dijalektika i retorika, jer se obe

phainomena ima dvostruki karakter: pored, ve¢ tradicionalnog razumevanja ovog po-
jma kao izvesne ,,Culne ¢injenice*, autor primecuje da se phainomena isto tako moze
razumeti 1 kao izvesno misljenje, i to ¢esto ustanovljeno misljenje ,,mudrih, mnogih*
itd. U tom smislu, pominjani Hamlin ovaj Ovenov uvid smatra susStinskim. (Hamlyn,
D. W., “Aristotle on Dialectic”, str. 467.) Imaju¢i u vidu namere i okvire ovog rada,
ne¢emo dalje ulaziti u interesantnu Ovenovu argumentaciju te potonju diskusiju ko-
mentatora, ve¢ ovo mesto ostavljamo samo kao usputnu napomenu.

17 Auristotel, Retorika, ITP UNIREKS, Podgorica, 2008., str. 31. (Rhet. 1354a3-5)
18 Auristotel u izvorniku navodi da je retorika izvesna antistrofa dijalektici — medu-
tim, u prevodu je nemoguce u celosti sacuvati taj kontekst koji na izvornom jeziku ova
relacija ima, imajuéi u vidu da je odnos strofe i antistrofe vezan za specifi¢no anticko
iskustvo horske ode. Vise o tome videti u: (Crem, M.T., ,,The Definition of Rhetoric
According to Aristotle”, u Laval théologique et philosophique, Vol 12, No. 2, Univer-
sité Laval, 1956., str. 234-235.)

19  Aristotel, Retorika, str. 35. (Rhet. 1354a14-17)

20 Razlika izmedu entimema i dijalektickog silogizma takode je bila inspirativna
mnogim interpretatorima, medutim, te rasprave ¢e takode ostati izvan okvira ovog
rada. Vise o tome videti u: (McAdon, B., ,,Rhetoric Is a Counterpart of Dialectic”, u
Philosophy & Rhetoric, Vol. 34, No. 2, Penn State University Press, 2001.)
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podjednako doti¢u suprotnosti.“?! Kretati se suvereno unutar konteksta
suprotstavljenih misljenja nije vrlina zbog moguénosti manipulacije te
uveravanja u neistinu — ve¢ radi ve¢e moguénosti pobijanja neistinitih
dokaza, moguénosti koja pripada, ponovo, obojici: kako dijalekticaru
tako 1 retoriCaru.

Pored navedenih, medutim, jo§ dve su sli¢nosti od presudnog
znacaja za ovaj rad: prva se odnosi na svojevrstan endoksicki karak-
ter obe discipline. Naime, imajuc¢i u vidu prirodu retorike koja najpre
nastoji da uverava, isti¢e Aristotel, nemoguce je, unutar polja retorike,
kretati se striktnim i nau¢nim dokazima ,,(...) jer nau¢ni govor pripa-
da poducavanju, a to je [pred masom] neizvodivo‘?. U tom smislu,
retorika takode polazi od endoxa — argumenti se zasnivaju na osnovu
opStepoznatih misljenja (mnenja) i polaze od njih. Znacaj endoxa pre-
sudan je i za samu filozofiju, a o tome ¢e narocito biti reci kasnije —
imajuci u vidu prirodnu sposobnost ljudi da uoce istinu te da joj pridu
blizu ili da do nje fakticki i stignu, Aristotel smatra da je onaj koji je
sposoban da uo¢i mnenja sposoban i da dode do istine?>. Mnenja od
kojih ove discipline polaze nisu bilo kakva misljenja, naprotiv, endoxa
su misljenja koja zasluzuju raspravu — to su misljenja mudrih, misl-
jenja tradicije, vecine ljudi itd. Retorika, takode, polaziste pronalazi u
istom tipu misljenja. Aristotel to, naime, u Retorici ilustruje vezom sa
drugim vestinama — kao $to se medicina ne interesuje pojedinacno za
Sokratovo niti Kalijino zdravlje, tako ni retorika, ne polazi od ,,onoga
$to izgleda verovatno pojedincu, na primer, Sokratu ili Hipiji®, ve¢ se
bave mnenjima koja pripadaju veéoj grupi ljudi (,,ono $to je verovatno
za ljude ovakvih ili onakvih karakternih osobina“)*. Aristotel, dakle,
navodi da najobicnije i svakodnevne predstave nisu polaziste dijalek-
tike i retorike —,,(...) jer ¢ak i ludaci imaju odredene predstave**.

Druga sli¢nost izmedu retorike i dijalektike u kojoj obe discipline
ponovo odstupaju od demonstrativnog silogizma odnosi se na neposto-
janje odredenog predmeta kojim se ove discipline bave. Drugim reci-
ma, postavlja se pitanje o liniji razgrani¢enja izmedu retorike i dija-

21 Aristotel, Retorika, str. 36. (Rhet. 1355a)

22 Isto. (Rhet. 1355a)

23 Isto, str. 35. (Rhet. 1355a)

24 Auristotel, Retorika, str. 40-41. (Rhet. 1356b)
25 Isto, 41. (Rhet. 1356b)
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lektike s jedne strane, te nauke s druge. Aristotel je po ovom pitanju
prili¢no eksplicitan: ,,Ako bi neko pokusao da od dijalektike i retorike
nacini nauke, a ne prakti¢ne discipline, ono §to jesu, taj bi neprimetno
razorio njihovu pravu narav i, tako ih transformisuci, zasao u oblast
nauka s definisanom materijom, a ne isklju¢ivo s dijalogom‘?®. Ono
Sto, dakle, izdvaja ove dve discipline u odnosu na druge nauke jeste
nepostojanje unapred definisanog predmeta kojim se one mogu baviti:
Aristotel navodi da one nemaju specifican rod bica, te da je retoriku i
dijalektiku moguce primenjivati na beskona¢an broj stvari i rodova?’.
Imajuéiu vidu to da smo u prethodnim redovima isticali veze retorike
i dijalektike, u narednim redovima ¢emo pokusati da polozimo racune i
o Aristotelovom shvatanju razlika dvaju disciplina — i to ukratko, s ob-
zirom na to da date razlike nisu od presudnog znacaja za argumentativni
tok ovog rada, imajuci u vidu to da smo u prethodnim redovima nasto-
jali prevashodno ponuditi konture za razumevanje Aristotelovog pojma
dijalektike. Naime, na razliku izmedu retorike i dijalektike, bez obzira
na njihovu pominjanu saobraznost, Aristotel ukazuje pomocu figure
sofiste: ,,Dalje, o¢evidno je da se zadatak retorike sastoji u iznalazenju
stvarno uverljivog i prividno uverljivog, upravo onako kao $to je dija-
lektici zadatak da otkriva istinski i prividni silogizam, jer se ono ¢ime
se bavi sofistika ne odnosi na sposobnost ve¢ na nameru [mgoaimeotos,
intentio, moralna svrhovitost, svrha, cilj]. No, i tu ima razlike: u retorici
govornik moze biti onaj ko se sluzi valjanom argumentacijom, kao i
onaj ko postupa u skladu s namerom, dok u dijalektici sofistom naziva-
ju coveka koji radi u skladu s namerom, a dijalektiCarem coveka koji
ne radi u skladu s namerom, nego u skladu sa svojom sposobno§c¢u.?
Mesto sofiste, dakle, predstavlja remetilacki faktor unutar date saobraz-
nosti: besednik moze da se sluzi argumentacijom i u skladu sa svojom
namerom — on ubeduje publiku. U tom smislu, on legitimno moze ko-
ristiti 1 prividni silogizam radi uveravanja. S druge strane, svesna up-
otreba prividnog silogizma u okvirima dijalektike, ,,dijalekti¢ara“ ¢ini
laznim i time prognanim iz pomenutih okvira — upotreba prividnog sil-
ogizma radi postizanja odredenog cilja ¢ini ga sofistom. U tom smislu,

26 Isto, str. 49-50. (Rhet. 1359b)

27 McAdon, B., ,,Rhetoric Is a Counterpart of Dialectic”, u Philosophy & Rhetoric,
Vol. 34, No. 2, Penn State University Press, 2001. str. 128.

28 Auristotel, Retorika, str. 37. (Rhet. 1355b)
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demonstrator (naucnik) te dijalekti¢ar ipak imaju odredene sli¢nosti:
niti jedan od njih nije zainteresovan za moralni ili emotivni senzibi-
litet sagovornika?® ili sluSaoca. Drugim re¢ima, dijalekticar, ukoliko ne
predstavlja sofistu, nastoji da dode do istinitog zakljucka te da odbaci
prividna mnjenja, dok retoricar koristi razliCita sredstva ubedivanja i u
tom smislu brine 0 emotivnom i moralnom osec¢aju slusaoca. Upravo
zbog prirode samog sluSaoca u retori¢koj situaciji, retoricki entimem
nastoji biti skra¢enim silogizmom jer se retoricki argumenti odvijaju
»(-..) u prisustvu takvih slusalaca koji nisu sposobni da sagledavaju
brojne okolnosti slu¢aja i da prate opsirno izvodenje zakljucaka.“** Re-
toricar, dakle, mora imati sposobnost da sluSaoce uverava u suprotne
stavove — upravo zbog toga $to moralna komponenta nije ugradena
u prirodu retorike®, dok unutar dijalektike upravo pomenuti moralni
nazor razlikuje dijalekti¢ara od sofiste.

APORETICKI METOD KOD ARISTOTELA

O pojmu aporije u Organonu Aristotel govori tek sporadi¢no®, dok
u samom uvodu Metafizike B Aristotel najsistemati¢nije ukazuje na
znacaj prolazenja kroz aporije. U prvim redovima date knjige Aristo-
tel ukazuje na nuznost upustanja u aporiju radi pronalaZenja trazene
nauke: ,,A oni koji Zele da nadu reSenja za takve stvari treba da ih pazl-
jivo prouce: naime, docnija lakoc¢a misli pretpostavlja reSenje teSkoca
koje su ranije postojale, a nemoguce je razmrsiti ¢vor ako se ovaj ne
poznaje®*. U tom smislu, kretati se kroz poteskoc¢e podrazumeva dve
koristi: pre svega, nemoguce je resiti problem ukoliko se ovaj ne pre-
poznaje kao problem. U pitanju je, naime, Aristotelov osvrt na Platon-
ov Menonov paradoks®* — biti svestan aporije nuzni je preduslov za

29 McAdon, B., ,,Rhetoric Is a Counterpart of Dialectic”, str. 142.

30 Auristotel, Reforika, str. 41. (Rhet. 1357a)

31 Rapp, C., ,,Aristotle and the Dialectical Turn of Rhetoric*, u Aristotle — Con-
temporary Perspectives on his Thought (ed. by Sfendoni-Mentzou D.), De Gruyter,
Boston, 2018. str. 234.

32 Aubenque, P., ,,O aristotelovskom pojmu aporije®, u Aristotelova Metafizika (Zbir-
ka rasprava)(prir. Pavel Gregoric i Filip Grgic), Kruzak, Zagreb, 2003. str. 115-116.
33 Auristotel, Metafizika, Kultura, Beograd, 1971. str. 45. (Met. B 1, 995a35-40)

34 Matthews, G. B., The Normalization of Perplexity in Aristotle, u From Puzzles
to Principles? Essays on Aristotle’s Dialectic (ed. May Sim), Lexington Books, 1999.
str. 129.
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razreSenje, ali i za moguénost svesnosti o datom razreSenju aporije.
U tom smislu, drugi bitni cilj kretanja kroz aporiju jeste i mogucnost
njenog razreSenja — euporija (evmogia). Pored aporije koja predstavlja
neophodni pocetak i kolebanje izmedu dva naizgled podjednako prih-
vatljiva stanovista, te izvesnog razreSenja u euporiji, Obenk primecuje
i tre¢i momenat — dijaporiju, ,,(...) za koju se, sukladno etimologiji te
rijeci, ¢ini da oznacava istrazivanje razlicitih putova koji su nam ot-
voreni.“** U tom smislu je kretanje kroz aporiju — dijaporija — uobica-
jeni Aristotelov misaoni gest: B knjiga Metafizike u nastavku prolazi
kroz sva tri navedena koraka. Bez dijaporije se i euporija (konacno
razreSenje) ispostavlja nemoguc¢om — upravo zato §to onaj koji istrazuje
problem bez svesti o njegovom aporetickom karakteru nece biti sves-
tan niti da je do moguceg razreSenja dosao. U tom smislu, u B knjizi,
Aristotel navodi sledece: ,,Oc¢igledno je da nepoznavanje predstavlja
teSkocu za donoSenje zakljucka o predmetu naseg istrazivanja. Jer onaj
ko se nade u takvoj neprilici u slicnom je stanju u kome se nalaze oko-
vani ljudi, jer ni jedan ni drugi ne mogu da krenu napred. 1z tog razloga
treba najpre ispitati sve teskoce, 1 to kako iz ovih razloga tako i stoga
$to ovaj li¢i na one koji nisu svesni kuda idu, tako da ¢ovek ne zna ni da
li je otkrio ono $to istrazuje, ili nije to otkrio.“** Moze se, dakle, zakl-
juciti da aporija i dijaporija ne predstavljaju samo neku vrstu pripreme
za istraZivanje — ovi momenti su zapravo momenti samog istrazivanja
— istrazivanja koje je po sebi dijalekti¢ko?’.

Na koncu odeljka na pocetku B knjige koji je od najviSeg interesa
kada je pojam aporije u pitanju, Aristotel isti¢e joS jednu bitnu karak-
teristiku aporetickog pristupa — on navodi da se onaj koji je saslusao
suprotstavljene dokaze nuzno nalazi u boljem polozaju u odnosu na
onoga koji tih poteSkoca nije svestan, poput onoga koji je saslusao
suprotstavljene stranke. Tatalovi¢ (Nikola Tatalovi¢) u poslednjem
stavu vidi poseban znac¢aj primetan u A knjizi Metafizike: ,,Stranke koje
ucestvuju u sporu oko poseda mudrosti iste su one koje zaticemo u A
knjizi, od kojih svaka isti¢e vlastito razumevanje agyai i tvrdi da je

35 Aubenque, P., ,,0O aristotelovskom pojmu aporije®, str. 116.
36 Auristotel, Metafizika, str. 45. (Met. B 1, 995a41-995b2)

37 Aubenque P, ,,0 aristotelovskom pojmu aporije” str. 121.
38 Aristotel, Metafizika, str. 46. (Met. B 1, 995b2-4)
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mudrost znanje bas tih nacela.** Drugim re¢ima, ne treba da zaboraviti
da je istrazivanje istorije filozofije u A knjizi nista drugo do rasprava
izmedu razlicitih stranaka. Upravo zato Aristotel izlaZe o istoriji filo-
zofije — na pocetku on pokazuje svest o situaciji aporije, time je nuzno
u boljoj poziciji imajuéi u vidu da je svestan suprotstavljenih pozicija,
krecucéi se bespu¢em u nastavku Metafizike.

Veza izmedu opisivanog endoksi¢ko-dijalektickog te (dij)aporetick-
og ispitivanja ¢ini se veoma ociglednom: oba polaze od razmatran-
ja suprotstavljenih stavova ne bi li time kr¢ili put daljem ispitivanju.
Datu sli¢nost u svom radu istice i Rep (Christof Rapp) navode¢i da u
Metafizici B Aristotel opisuje aporiju na veoma slicnom dijalekti¢kom
problemu® argumentujuéi u prilog datom stanoviStu upravo ¢injen-
icom da se oba nacina ispitivanja krecu kroz razli¢ita stanovista koja
ljudi imaju povodom odredenih stvari o kojima je potrebno ispostaviti
nekakvu teoriju. U tom smislu, Tatalovi¢ takode primecuje da se en-
doksicko-dijalekticki te aporeticko-dijalekticki nafin postupanja ne
smeju posmatrati kao medusobno iskljucivi, ve¢ da su, naprotiv, up-
uceni jedan na drugi*'. Ipak, na tragu pominjanog Obenka, on prime¢u-
je 1 izvesnu razliku koju treba imati u vidu: ,,No, data upucenost se
moze razumeti samo ukoliko se prethodno ima u vidu da polazenje od
gvdoba u Metafizici uvek veé cilja na imanentnu aporetiénost samih
stvari koja se o€itava unutar mnenja, a ne prosto na mnenja kao samu
stvar rasprave**. U tom smislu, aporeticki pristup nesto je Siri — up-
ravo zbog Cinjenice da je usmeren na samu stvar i time obuhvata i
ono o ¢emu relevantna misljenja koja je ispostavila tradicija naprosto
ne postoje. Tako Obenk primecuje: ,,dijaporija se dakle najcesc¢e moze
sastojati u razmatranju mnijenja; ali se ona ne sastoji nuzno u tome
(...), upravo zbog toga Sto se prilikom razmatranja stvari o kojima
tradicija nije iznela relevantno misljenje treba upustiti u aporiju koju
ispostavlja sama stvar.

39 Tatalovi¢, N., Aristotelova prva filozofija izmedu ontologije i teologije, Filozofski
fakultet Univerziteta u Novom Sadu (doktorska disertacija), 2018. str. 144.

40 Rapp, C., ,,Aporia and Dialectical Method in Aristotle, u The Aporetic Tradition
in Ancient Philosophy (ed. by George Karamanolis and Vasilis Politis), Cambridge
University Press, published online, 2017, str. 135.

41 Tatalovi¢, N., Aristotelova prva filozofija izmedu ontologije i teologije, str. 145.
42 Isto.
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Upravo imajuci u vidu datu razliku izmedu endoksicko-dijalektick-
og te aporeticko-dijalektickog misaonog postupanja, moguce je raz-
likovati i razliCite vrste razreSenja aporija — euporija. Obenk primecuje
da je euporija u Nikomahovoj etici shva¢ena nesto stroze u odnosu na
B knjigu: ,,Euporija je, Citamo u knjizi B Metafizike, rjeSenje apori-
je, odvezivanje veza koji nam je onemogucéavao kretanje, oslobodenje
koje ¢e nam omoguciti da kro¢imo naprijed, tj. da nastavimo traziti.
Ali u Nikomahovoj Etici Aristotel ide puno dalje isticuci da je ‘rjeSen-
je aporije otkri¢e’. U tom smislu, euporija se na jednom mestu is-
postavlja uslovom za dalje kretanje prema otkri¢u, dok je u Nikoma-
hovoj etici otkrice samo. Data nesaglasnost posledica je razliCitih
predmeta kojima se knjige bave: Obenk navodi da je prostor prakticke
filozofije kojom se Nikomahova etika bavi nuzno prostor endoxa* —
imajuci u vidu da stvar etike i jesu fenomeni koje ispostavljaju lju-
di. Drugim re¢ima, euporija ¢e na ovom mestu nuzno podrazumevati
vracanje na jednu od pozicija prethodnika, ili ¢e na neki nacin udruziti
ve¢ postojeca stanovista. U tom smislu, vidljivo je da je i Politika
strukturirana na sli¢an nacin, na §ta precizno upucuje Tatalovié: ona ne
polazi od onoga Sto bi on mogao smatrati idealnim uredenjem, ve¢ pre
svega raspravlja o ve¢ postoje¢im oblicima uredenja koje je ispostavila
istorija®, te o stanoviStima o politici koje ispostavlja tradicija. S druge
strane, na podrucju teorijske nauke u kojoj same stvari ispostavljaju
aporije, moguce je da Ce izvesna euporija*® biti samo jo$ jedan korak
ka otkri¢u koje ¢e se mozda u buduénosti desiti. U tom smislu Obenk
isti¢e jednu vrstu svesti o skromnosti sopstvenih rezultata kod Aristo-
tela te uéestalog naglaSavanja istog u Metafizici? .

U tom smislu, izneseno se moze sumirati na slede¢i naCin: za Ar-
istotela istrazivanje koje se nada nekakvom otkri¢u mora biti dijalek-
ticko. U tom smislu, ono nastoji po¢i od endoxa, ukoliko endoxa posto-
ji, 1 time svakako biva aporeti¢kim ukljuc¢uju¢i momente koji odlikuju

43 Aubenque, P., ,,0 aristotelovskom pojmu aporije®, str. 122.

44 Isto.

45 Tatalovi¢, N., Aristotelova prva filozofija izmedu ontologije i teologije, str. 139.
46 Obenk navodi €ak Cetiri razli€ite podvrste euporije koje su vidljive u Aristotelo-
vom opusu. Imajuci u vidu to da dato razvrstavanje nije od presudnog znacaja za ovaj
rad, ovde samo upucujemo na to mesto. (Videti u: Aubenque, P., ,,O aristotelovskom
pojmu aporije®, str. 123-125.

47 Aubenque, P., ,,0 aristotelovskom pojmu aporije®, str. 126-127.
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aporeticko ispitivanje iz B knjige. S druge strane, u skladu sa razli¢itim
predmetom misljenja, u kontekstu ispitivanja samih fenomena moguce
je da endoxa ne postoji — i u tom slucaju nuzno je ispitivanje same
stvari krecu¢i se dijaporijom koju stvar svojom prirodom ispostavlja.

TEOFRASTOVA METAFIZIKA

Imajuci u vidu izvedeno ocrtavanje Aristotelove metodologije mi-
Sljenja, na kraju ovog rada nastojacemo da ukazemo da je pristup koji
mozemo pronaci u Teofrastovoj Metafizici gotovo identican. Tu je, pre
svega, bitno napomenuti da se neCemo detaljno baviti Teofrastovim
metafizickim stavovima koji na izvesnim mestima, ¢ini se, odstupaju
od Aristotelovih, ve¢ ¢emo pokusati da pokazemo da na strukturnom
nivou, na nivou nacina izvodenja argumentacije Teofrast predstavlja
vernog Aristotelovog ucenika. U tom smislu, ¢ak i ukoliko postoje sta-
vovi u kojima ucenik odustaje od uciteljevih, oni su izneti i do njih
se doslo endoksicko-dijalektickim te aporeticko-dijalektickim putem
koji je, kako smo se potrudili da u prethodnim redovima pokazemo,
svojstven ucitelju.

Ne bismo li potkrepili datu tezu, za pocetak, skrenu¢emo paznju
na jednu interesantnu raspravu posvecenu karakteru Teofrastove Me-
tafizike. Naime, na konferenciji o Teofrastu odrzanoj 1985. godine,
Ralt (Marlein van Raalte) iznosi stavove u prilog tezi da je Teofrastova
misao revolucionarna u kontekstu vremena u kojem nastaje, te da je
ista bila neophodni korak ka uspostavljanju stoickog pogleda na svet,
imajuci u vidu izvesne antiteleoloske, pa ¢ak i antiaristotelijanske po-
zicije njemu svojstvene®. Elis (John Ellis), s druge strane, u svom radu
pokusava da uspostavi drugaciju tezu, ukazujuci na problematicki ka-
rakter same Teofrastove Metafizike: ,,Stoga se pripisivanje bilo kakve
konac¢ne tvrdnje Teofrastu mora ¢initi krajnje oprezno. I, zaista, goto-
vo se podrazumeva, da je pripisivanje bilo kakve definitivne filozofije
Teofrastu bazirane na njegovim radovima veoma problemati¢no.“*’

48 Ellis, J., ,,The Aporematic Character of Theophrastus’ Metaphysics*, u Theoph-
rastean studies: On Natural Science, Physics and Metaphysics, Ethics, Religion and
Rhetoric (ed. by Fortenbaugh, W.W. and Sharples, R.W.), Transaction Books, New
Brunswick and Oxford, 1988. str. 216.

49 Isto, str. 217.
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Dato stanoviste potkrepice ukazivanjem na aporeticki i dijaporeticki
karakter Teofrastovog rada (kojem Cesto nedostaje momenat euporije).
Na dati karakter Metafizike nastojacemo, kao Sto smo ve¢ naveli, da
ukazemo i u nastavku teksta, bez pretenzije na konac¢ni sud o blizini
relacije izmedu Aristotela i Teofrasta u metafizickom smislu, pridrza-
vajuci se analize stila te metoda misljenja.

Teofrastova Metafizika na brojnim mestima upucuje na razliCita
relevantna misljenja koja je tradicija ispostavila, ¢esto medusobno
suprotstavljena, gde se Teofrastovo misljenje krece kroz datu tezu i
antitezu, u tom smislu raskrivaju¢i svoju endoksicko-dijalekti¢ku
prirodu. Primera radi, u drugom odeljku Metafizike Teofrast zapoCinje
dijalekticko izlaganje slede¢im recima: ,,Pocetno je pitanje postoji li
neka veza, tj. nekakvo zajednistvo izmedu mislivih i prirodnih stvari,
ili ne postoji, nego kao da su medusobno odvojene, iako na neki na-
¢in pridonose cjelokupnoj zbilji.““' Pitanje koje je postavljeno ujedno
je dijalekticko i dijaporetickog karaktera: ono polazi od medusobno
suprotstavljenih stanoviSta u smislu Aristotelovog ocrtavanja dijalek-
tike iz Topike, ujedno bivajuéi dijaporetiCkim s obzirom na iznesene
stavove iz knjige B Metafizike. U nastavku on se krece kroz dijaporiju,
zakljucujuéi da je ,razloznije da neka veza postoji i da cjelokupnost
nije epizodi¢na“*. U re¢i ,,epizodi¢no* razotkriva se i endoksicki ka-
rakter ovog odeljka: naime, ,,optuzbu za ’epizodic¢nost’ Aristotel iznosi
protiv Speusipa u Metafizici A,10 1075371076” i N.3 1090”19-20“%.
U tom smislu, Teofrast ne pocinje razmatranje metafizickog problema
ispostavljajuc¢i gotov metafizicki stav, ve¢ razmatra dva suprotstavlje-
na stava koja je ispostavila tradicija. U tom smislu, stav koji stvarnost
posmatra ,,epizodi¢no® je Speusipov, dok je ,,razlozniji* stav aristote-
lijanski, $to otkriva to da je aporija reSena na dijaporeticki nacin pozi-

50 Imajuéiuvidu okvir ovog rada, bavicemo se iskljuc¢ivo Teofrastovom Metafizikom.
S druge strane, Baltuzen (Han Baltussen) upucéuje na endoksicki metod i u drugim
Teofrastovim delima. ViSe o tome videti u Baltussen, H., “Reputable Opinions” (en-
doxa) in Aristotle, Theophrastus, and Simplicius: Doxography or Endoxography?*, u
Received Opinions: Doxography in Antiquity and the Islamic World (ed. by Lammer,
A., and Jas, M.), BRILL, Leiden, Boston, 2022.

51 Teofrast, Metafizika, KruZak, Zagreb, 2011. str. 35. (4a10-13)

52 Isto. (4al3-15)

53 Gregori¢, P., Grgié, F., Komentari, u Teofrast, Metafizika, KruZak, Zagreb, 2011.
str. 68.
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vanjem na endoxa®*. U nastavku, pitajuci se o ,,prirodi mislivih stvari®,
on iznosi sledece: ,,Naime, ako mislive stvari spadaju isklju¢ivo medu
matematicke predmete, kao Sto neki tvrde, onda niti je odvise jasna
njihova veza s opazljivim stvarima, niti se one, opc¢enito govoreci, €ine
doraslima za sve.“> U datom odeljku, pozivajuéi se na ,,neke koji tvr-
de*, odnosno redukuju mislive stvari na isklju¢ivo matematicke, Teo-
frast misli na Platonove naslednike, Speusipa i Ksenokrata®. U tom
smislu, u Metafizici Teofrast se neprekidno vraca endoxa — nasledenim
misljenjima kod kojih neretko pronalazi poteskoce, rede se opredelju-
juci za neko od njih. Ukoliko je prema Aristotelu korist dijalektike u
njenoj mogucénosti da razdvoji istinito od laznog endoxa — utoliko je
jasno da je ovaj Teofrastov momenat dijalekticki.

Unutar 14. odeljka Teofrastovog teksta takode je prili¢no eksplicit-
no navedeno ono na $ta nastojimo da ukazemo. Naime, pre toga, on se
pita o brojnosti ,,prvotnije i snaznije supstancije®, o brojnosti principa
o kojem nastoji misliti: ,,(...) treba pokusati kazati je li ona nesto jed-
no u numeri¢kom, vrsnom ili rodnom smislu‘*’. Samo pitanje ukazuje
na svest o aporeti¢koj situaciji — prvi korak Aristotelove aporetike iz
knjige B. Teofrast zakljucuje da je razloznije smatrati da princip spada
u ,,malobrojne i osobite stvari‘®, U tom smislu, u nastavku ¢e rasprav-
ljati o tome kako je princip povezan sa ¢ulnim svetom, ali i o prirodi
samog principa. U tom smislu, u 14. odeljku, ne bi li rekao nesto o pri-
rodi principa, on argument konstruiSe na slede¢i nacin: ,,Netko bi moz-
da mogao dvojiti na koji to nacin i kakve principe valja postaviti, da li
bezobli¢ne i takore¢i potencijalne — kao $to to ¢ine oni koji postavljaju
vatru i zemlju — ili oblikovane, jer iznad svega principi trebaju biti
odredeni, bas kao Sto se tvrdi u Timeju”.“® Dijalekticko-endoksicki
karakter ovog odeljka Cini se o¢iglednim: naime, Teofrast suprotstavlja
dve pozicije koje ispostavlja tradicija, nalik Aristotelovoj knjizi A Me-
tafizike. Prva pozicija, koja tvrdi da je princip nesto bezobli¢no — mate-

54 Gutas, D., Theophrastus on First Principles (known as his Metaphysics), str. 256.
55 Teofrast, Metafizika, str. 37. (4°20-24)

56 Gregori¢, P., Grgi¢, F., Komentari, u Teofrast, Metafizika, str. 69.

57 Teofrast, Metafizika, str. 37. (4°6-8)

58 Isto. (49)

59 Nije u potpunosti jasno na koje mesto u 7imaju Teofrast misli. Vise o tome videti
u Gregori¢, P., Grgi¢, F., Komentari, u Teofrast, Metafizika, str. 87.

60 Teofrast, Metafizika, str. 45. (6°23-27)
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rijalno — ocigledno se odnosi na predsokratovske filozofe prirode (u na-
stavku se poziva i na Heraklita), dok je drugo stanoviste prema kojem
su principi oblici platonisti¢ko®'. Teofrast drzi da je ono stanoviste koje
priznaje uredenost principa te postojanje odredenih oblika razloznije.
On tvrdi da bi ¢ak i materijalistima trebala izgledati nerazumnom teza
da izvesna uredenost i odredenost postoji u celokupnoj stvarnosti, dok
istovremeno tvrde da su sami principi neodredeni®?. Medutim, prihva-
tanje ,,platonistickog® stanovista ne podrazumeva euporiju, naprotiv,
to podrazumeva otvaranje nove dijaporije” — , Jedni, dakle, postavljaju
sve uobli¢ene principe, drugi samo one materijalne, a treci i jedne i
druge — i uoblicene i one materijalne — jer se potpunost stvari sastoji od
oba principa; naime, svaka supstancija je sazdana iz opreka.“** U tom
smislu, prihvatanje stava o postojanju oblika podrazumeva ponovno
suprotstavljanje dva tradicionalna stanovista — platonistickog te aristo-
telijanskog. Na osnovu poslednje recenice vidljivo je da je Teofrastu,
razume se, najbliza poslednja, Aristotelova pozicija%®. Medutim, pri-
hvatanje navedenog stanovista, otvara vrata novim poteskocama — dru-
gim re¢ima ono otvara novu aporiju. ,,No problemati¢no je, s druge
strane, 1 pripisivanje zakonitosti svakoj pojedinosti navode¢i svrhu za
sve, 1 za zivotinje 1 za biljke, pace i za sam mjehuri¢ (...).“* Drugim
rec¢ima, ukoliko principi daju uredenost stvarnosti — to otvara pitanje
teleologije — gde on navodi da je problemati¢na ideja da smisao i zako-
nitost postoje u svemu. ,,Primjerice, kako teleoloski objasniti nastaja-
nje mjehuriéa u tekuéini?“®’ Cini se, dakle, da je i Aristotelova pozicija
za Teofrasta nova aporija.

Upravo ce taj, ,,antiteleoloski“ momenat posluZiti ranije pominja-
noj tezi o Teofrastovom navodnom rastajanju od Aristotelove Meta-
fizike. Zbog toga ¢e ovo mesto biti od interesa za pominjani Elisov
rad koji tu tezu pokusava da obori. Naime, Elis pokusava da ukaze
na dijalekti¢ku strukturu ¢itavog argumenta. U tom smislu, argument

61 Gregori¢, P., Grgi¢, F., Komentari, str. 87.

62 Ellis, J., ,,The Aporematic Character of Theophrastus’ Metaphysics*, str. 221.

63 Gutas, D., Theophrastus on First Principles (known as his Metaphysics), str. 319.
64 Teofrast, Metafizika, str. 47. (7°20-23)

65 Gutas, D., Theophrastus on First Principles (known as his Metaphysics), str. 319.
66 Teofrast, Metafizika, str. 47.

67 Gregori¢, P., Grgi¢, F., Komentari, str. 88.
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ima sledecu, aristotelijansku strukturu: uvod, teza te antiteza®®. Uvod
podrazumeva pocetno kolebanje izmedu dva stanovista: materijalistic-
kog i platonistickog. Tezu podrazumeva opovrgavanje materijalistic-
kog stanovista — koje onda otvara novu aporiju koja je za Elisa antiteza.
Drugim recima, autor insistira na tome da Teofrast nigde sustinski ne
iznosi sopstveno i krajnje misljenje — on se samo kreée kroz aporiju na
dijalektic¢ki na¢in®. ,,U stvari, od dva moguca pogleda iznesena ovde,
¢ini se da Teofrast nije ni za jedno.“”® U tom smislu, moze se reci da
i u trenutku u kojem Teofrast uvida eventualne poteskoce uciteljevog
ucenja, ostaje savrSenim aristotelijancem, upravo zbog toga $to misli
na aporeti¢ko-dijalekti¢ki nacin, odnoseci se prema endoxa na onaj mi-
saoni nac¢in na koji se i sam Aristotel odnosio.

Ne bismo li ucvrstili argumentaciju koja svedoc¢i o dijalektiCkom
karakteru ovog spisa, obrati¢emo paznju na jo$ jedno mesto. Naime,
pre rasprave o teleologiji, Teofrast iznosi sledece: ,,Tu je stvar suprot-
na onome §to nalazimo kod ostalih disciplina, jer su ondje discipline
koje slijede nakon principa snaznije, i takoreci, savr$enije znanosti’'. A
mozda je to i1 razlozno: naime, ovdje je re¢ o istrazivanju samih prin-
cipa, a u ostalim znanostima istrazivanje polazi od principa“’>. U tom
smislu, treba se podsetiti i same prirode rasprave koju analiziramo —
a u tom smislu moze pomo¢i i pitanje koje Teofrast postavlja pisuci
prvu reCenicu Metdafizike: ,,Kako i kojom vrstom predmeta treba odre-
diti istrazivanje prvotnih stvari?*”* Drugim re¢ima, potrebno je istra-
Ziti prve principe. O istrazivanju prvih principa govori i Aristotel u

68 Ellis J., ,,The Aporematic Character of Theophrastus’ Metaphysics®, str. 221.

69 Vazno je napomenuti da se Elisov stav odnosi konkretno na ovaj odeljak. U
sli¢cnom aporeticko-dijalektickom maniru Teofrast u Metafizici ponovo raspravlja o
teleologiji, i to u odeljcima 28-33. U tom smislu, u ovom delu ne nastojimo da anali-
ziramo sve §to je Teofrast imao da kaze o teleologiji, ve¢ da iskoristimo ovaj momenat
ne bismo li ukazali na aristotelijansku strukturu njegovog teksta.

70 Ellis, J., ,,The Aporematic Character of Theophrastus’ Metaphysics*, str. 222.

71 Ovde bi se mogla povudéi interesantna paralela izmedu Aristotelovih odredenja
mudrosti iz Metafizike (Met. A 2, 982a19-982b7) te Teofrastove tvrdnje da su nauke
koje slede nakon principa snaznije te savrSenije. Naime, Aristotel mudrost odreduje,
izmedu ostalog, kao i najtacniju, jer je nauka o onom prvom. U tom smislu, moguce je
na ovom mestu uociti odredenu razliku. Imajuéi u vidu namere ovog rada, ovo mesto
ostavljamo samo kao napomenu.

72 Teofrast, Metafizika, str. 45. (6°20-23)

73 Isto, str. 35. (4*2-4)
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odeljku Topike u kojem analizira koristi dijalektickog istrazivanja, a o
kojem smo govorili na pocetku ovog rada. Naime, Aristotel navodi da
je korist dijalekticke rasprave upravo u tome §to se ona moze baviti pr-
vim principima — ,,Naime, nemoguce je zakljucivati o njima na osnovu
principa svojstvenih jednoj datoj nauci, posto su principi prvi elementi
svega ostalog. Njih, nuznim nacinom, treba objasniti samo pomodéu
verovatnih misljenja koja se ti¢u svakog od njih. To je svojstvena ili
najvlastitija duznost dijalektike.“’* Dakle, Teofrast, ¢ini se, postupa u
skladu sa Aristotelovim razumevanjem: o prvim principima je nemo-
guce govoriti ne-dijalekticki, zbog prirode same rasprave. U tom smi-
slu, moraju se koristiti argumenti koji su verovatna misljenja — i to je,
¢ini se, upravo ono §to Teofrast radi.

ZAVRSNA REC

Bitno je napomenuti da se u ovom radu ni izbliza ne iscrpljuju svi
argumenti i postavke Teofrastove Metafizike. Naprotiv, kada je ovaj
tekst u pitanju nastojali smo da uputimo na mesta koja ukazuju na to
da je u ovoj raspravi na delu endoksic¢ko-dijalekticki, te aporeticko-di-
jalekticki, aristotelijanski nacin misljenja, bez namere da se obuhvati
celina ovog spisa. U tom kontekstu se i Gregori¢ (Pavel Gregori¢) i
Grgi¢ (Filip Grgi¢) osvréu na Aristotelovu knjigu B u kojoj ovaj iznosi,
pa potom i ,,pretresa poteSkoce®, sto predstavlja sastavni deo njegove
dijalekti¢ke metode’. Treba imati u vidu da je i za samog Aristote-
la pomenuto ,,pretresanje poteskoca“ od sustinskog znacaja za samo
istrazivanje. Zbog toga Obenk navodi da dijaporiju ne treba razumeti
kao preliminarnu fazu, kao nesto $to prethodi samom istrazivanju — ve¢
kao istrazivanje samo — koje kr¢i prostor medu suprotstavljenim hipo-
tezama’®. ProlaZenje kroz razli¢ite poteSkoce, potrudili smo se da po-
kazemo, predstavlja glavninu Teofrastove Metafizike, te se Cesto krece
i kroz poteskoce koje nastaju unutar aristotelijanske filozofije. U tom
smislu i Gutas navodi da ,,(...) on [Teofrast] pretpostavlja i deluje u

74 Auristotel, Organon, Kultura, Beograd, 1970., str. 373.
75 Gregori¢, P., Grgié, F., Uvod, u Teofrast, Metafizika, KruZak, Zagreb, 2011.
76 Aubenque, P., ,,0O aristotelovskom pojmu aporije®, str. 121.
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potpunosti u okviru aristotelijanskih (i, u meri u kojoj je sam Teofrast
doprineo njihovom razvoju, teofrastovskih) metoda istrazivanja“”’.

U zavr$noj re¢i, medutim, skrenu¢emo paznju i na izvesne, male
ali vredne pomena, razlike koje postoje u dve Metafizike kojim smo
se bavili. Deveruks (Daniel T. Devereux) primecuje izvesne razlike:
prva se odnosi na to §to kod Aristotela dijaporeticki metod rezultira u
odredenim stanovistima koja dalje predstavljanju njegovu filozofiju,
Sto Teofrastovu Metafiziku, prema ovom autoru, ¢ini najslicnijom knjzi
A Aristotelovog dela’™. Ova teza se u dobroj meri slaze sa stanovistem
koje Elis iznosi prilikom analize teleoloskih stanovista — Teofrast do
kraja ne tvrdi niSta specificno, on se samo krece kroz aporije. U tom
smislu, njegov tekst bi se mogao razumeti kao svojevrsna dijalekti¢-
ka vezba. Deveruks navodi i jo§ jednu simptomati¢nu razliku: ,,Druga
razlika izmedu Teofrastove rasprave i knjiga A i B Metafizike moze se
videti u Cinjenici da, iako je njegova rasprava zamisljena kao priprema
za pozitivniji tretman, ona nije predstavljena — kao $to su knjige A i
B — kao deo projektovanog duzeg dela. Teofrast ne sugerisSe to da ¢e
on pokusati da razresi razli¢ite poteSkoce proizasle iz njegove disku-
sije.“” To, medutim, ne znaéi da je Teofrastov tekst zamisljen kao deo
vece celine. Naprotiv, sam zakljucak sugeriSe protiv ove teze. Teofrast
u poslednjim redovima kaze: ,, Treba dakle istraziti o tim stvarima. I
kao Sto je bilo receno na pocetku, treba pokusati pronaci neku granicu,
i u prirodi i u celokupnoj zbilji, kako onoga radi Cega je nesto tako i po-
riva prema onom boljem.*" Dakle, kraj spisa nije nista drugo do poziv
da se predmeti metafizike dalje istrazuju. Ukoliko se posluzimo Ari-
stotelovom terminologijom, te Obenkovim razmatranjima kojima smo
se bavili, mozemo reci da Teofrastov spis podrazumeva dijaporeticku
raspravu, gde se aporije nadovezuju jedna na drugu, i gde, za razliku
od Aristotelovog rada, nedostaje izvesna euporija koja bi ispostavila
nekakvu novu metafizi¢ku teoriju.

77 Gutas, D., Theophrastus on FirstPrinciples (known as his Metaphysics), str. 319.
78 Devereux, D.T., ,,The Relationship between Theophrastus’ Metaphysics and Aris-
totle’s Metaphysics Lambda®, u Theophrastean studies: On Natural Science, Physics
and Metaphysics, Ethics, Religion and Rhetoric (ed. by Fortenbaugh, W.W. and Shar-
ples, R.W,), Transaction Books, New Brunswick and Oxford, 1988. str. 168.

79 Isto.

80 Teofrast, Metafizika, str. 65. (11°25-28)
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Sazetak: U uvodu rada razmatraju se teskoce i problemi onti¢kog i ontolos-
kog shvatanja sveta u svetlu Hajdegerove fundamentalne ontologije. Analizira
se Hajdegerov stav o0 neminovnoj pripadnosti ¢oveka celini bi¢a (das Seiende)
i prikazuje originalna ontolosko-fenomenoloska metoda kojom on na metafi-
zi¢kom planu razmatra razliku bitka (das Sein) i tu-bitka (Dasein), zasnivajuéi
na ovim pojmovima svoju fundamentalnu ontologiju. Na njima gradi i objas-
njenje iskustva smrti kao okonéanja tu-bitka. Za Hajdegera smrt nije ukidanje
bitka, ve¢ samo rastvaranje tu-bitka u bitku, ¢ija osobina je nenamirenost.
Posebno se razmatraju moguci odgovori na pitanja: Moram li umreti i da li
tu-bitak, kojem stiZze smrt, sebe na taj nac¢in dovrSava? Na kraju raspravlja se o
svakodnevnom zivotu i smrti u relaciji bica i tu-bitka u svetlu filozofske dile-
me je li smréu iscrpljena svaka moguénost Covekovog postojanja. U zakljucku
navode se sli¢ni, ali i kriticki stavovi drugih filozofa o smrti (Kjerkegor, Sar-
tr...) i najzad zakljucuje da i u ontoloskom, i u ontickom, i u fenomenoloskom
pogledu smrt ostaje najznacajnije otvoreno pitanje ne samo filozofije egzi-
stencijalizma, ve¢ i nauke.

Kljuéne refi: ontologija, onti¢ki, bitak, tu-bitak, metafizika, bitak ka smrti,
smrt, nenamirenost

1. UVOD: PREVLADAVANIJE METAFIZIKE

Pre nego §to se upustimo u nasu uzu temu: Hajdegerov filozofski
dozivljaj smrti, od fundamentalnog znacaja je odrediti se prema poj-
movima bica i bitka. Bitak omogucava da se bice pojavi kao pojedi-
nacni entitet. U toku prvog perioda svog filozofskog rada (priblizno
1922-33), Hajdeger sebi zaostreno postavlja metafizicka pitanja i tada
nastaje i njegovo glavno delo Bitak i vreme.

1 E-mail adresa autorke: sanja.vlahovic@hotmail.com
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Imenica bice, nastala je od glagola biti. Bic¢e (gr¢. 10 6v, nem. das
Seiende) oznacava ono §to jeste, ali Hajdeger uvodi svoju specificnu
terminologiju. Sve stvarno i niSta nestvarno spada u domen bica. ,,On-
toloska razlika“, razlika izmedu bitka (das Sein) i bi¢a (das Seiende),
fundamentalna je za Hajdegera. Problem strogog i potpunog razliko-
vanja ova dva pojma vrlo je ozbiljan i ostaje pitanje da li je do danas
zadovoljavajuce logicki razre$en. Primera radi, ako bitak shvatimo kao
beskonacan, onda je on sustina samog sebe, jer beskona¢no nema for-
mu, a Cista forma je nemoguca, mora imati neku sustinu.

Bitak (gré. to eivoi, nem. das Sein) najapstraktniji je filozofski po-
jam jestanja koji ne oznacava nikakvo pojedinacno ili odredeno bice,
ve¢ celovito prisustvo i bi¢a i nebic¢a. Bitak je unutrasnji princip bica,
u ontologiji oznacava ono po ¢emu jeste sve §to jeste. On je ishodiste,
odnosno temelj bi¢a, srediSnji pojam filozofije, imenica izvedena iz
glagola biti. Bice dakle moze biti bi¢e samo po tome $to jeste, Sto bitak
prebiva u njemu, daruje mu svrhovitost i pojavnost. Nasuprot bicu koje
uvek mora biti ovo ili ono i kao biée je uvek posredovano, ogranic¢eno
i sadrzajno nesto, bitak je naprosto neograni¢en, neodreden i besadr-
zajan, liSen svakoga odredenja. Za razliku od bitka (Sein), Hajdeger
postavlja tu-bitak (Dasein) koji karakteriSe ono §to je ljudsko.

Po Hajdegeru, koji je ontoloskoj razlici pridavao presudan znacaj i
po kome se ontologija upravo i zasniva na razlikovanju bitka i bi¢a, bice
je pojedinacna ili posebna manifestacija onoga biti. Zapravo, kvalitet
onoga $to jeste, bez obzira na idealan ili realan nacin bivstvovanja, ako
je u pitanju pojedinac¢no postojece, ima svoju sopstvenu bit. Ovde se
usudujemo da iznesemo ontoloski opravdano i logi¢ki moguce resenje
metafizickog problema razlikovanja opstih pojmova bezgrani¢nog Bi¢a
(Sveta) 1 Bitka (svojstvene Sustine): beskonacno bice i besformna susti-
na ne mogu odvojeno koegzistirati i prema tome su opste shvaéeni Bi-
tak i Bice Sveta — podudarni, jedno te isto. 1zlazi da forme beskonac¢nog
bi¢a mogu biti samo njegovi unutrasnji konac¢ni delovi, a da bitak moze
biti samo ogranic¢en na formu u kojoj jeste jer su forme nuzno konacne,
pa je i njihov bitak konacan. Takav bitak konacan je i po vremenu, pa
je forma nekog konacnog zivog bica, ¢iji konacni bitak je njegov Zivot,
zapravo privremena relacija radanje—umiranje. U tom smislu Hajdeger
razmatra i pojam zaborava bitka (nem. Seinsvergessenheit) u pojmov-
nom paru ,,bitak-bi¢e”. Ako bi se, nasuprot ovome koristio pojmovni
par ,,bi¢e-bivstvujuce”, to bi nas upucivalo na ,,zaborav bic¢a”.
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U Hajdegerovom pokusaju previadavanja metafizike data je i zako-
nita neminovnost smrti kao nepozeljna svakom zivom coveku, i Sire,
svakom Zivom bi¢u u prirodi. Zudnja za trajnim opstankom ugradena
nam je kao bioloski program, koji je, kako nas uci nauka — nemoguce
ostvariti. ,,Buduéi da metafizika propituje bice kao bice, ona ostaje kod
bi¢a i ne brine se o bitku kao bitku.” 2

Na ovaj na¢in Hajdeger postavlja osnove svoje kriticke dopune an-
ticke metafizike, koja se duboko i pomno bavila bicem i beskonacnoscéu
kao njegovom glavnom osobinom, zanemarujuci sustinu samog coveko-
vog zivota, odnosno biéa koje kroz bitak individualno i svesno jeste:

,»,Ono misljenje, koje misli na istinu bitka, vise se doduse ne zadovolja-
va metafizikom; no ono isto tako ne misli protiv metafizike.”

Teza o metafiziCkom zaboravu bitka klju¢na je za hajdegerijanski
pristup, koji odlikuje isprva zbunjujuéa, a potom i strasna spoznaja Zi-
vog coveka, nase otvoreno priznanje da u sadasnji zivot nismo doneli
ni najmanje se¢anje na vecnost pre rodenja. Zato nam ostaje samo da
prihvatimo, usvojimo, ili, kako kaze Hajdeger ,,prisvojimo* taj misa-
ono, i, naroCito, emotivno tudi nam zaborav naSe sopstvene preegzi-
stencije: ,,Metafizika je ve¢ zamisljena kao usud istine bivstvujuceg,
odnosno bivstvenosti shvac¢ene kao jos skriveno, ali osobito prisvaja-
nje — prisvajanje, naime, zaborava bic¢a.”* Ovo, medutim, ne znaci da
metafiziku treba ostaviti iza sebe. ,,Jer, prevladana metafizika ne isce-
zava. Ona se vraca preobraZena i nastavlja da vlada kao kontinuirana
razlika koja bice deli od bivstvujuceg.”

Pre nego Sto se odgovori na pitanje u kojoj meri i na koji na¢in me-
tafizika pripada ¢ovekovoj prirodi, mora se strogo napomenuti da se
egzistencija ne moze ontoloski stepenovati, ve¢ samo logicki. I prema
tome, validno je pitanje moze li Covek ucestvovati u odlukama svog
metafizickog bivstvovanja tako da na tom planu svesno intervenise?
Jednostavnim rec¢ima: je li covek moguci gospodar svoje sudbine ili,

2 Hajdeger, M., Sto je metafizika, Preveo: prof. dr. sc. Ivan Kordi¢, Institut za filo-
zofiju, Zagreb, 2013, str. 8. https://www.scribd.com/document/392873273/Hajdeger-
Sta-je-metafizika-pdf

3 Isto, str. 9.

4 Hajdeger, M., Misljenje i pevanje, Nolit, Beograd, 1982, str. 7.

5 Isto, str. 8.



376 ARHE XXI, 42/2024

kako Njegos pesnicki kaze, samo metafizicki nemocna ,,slamka medu
vihorove”?

»Metafizika pripada ¢ovekovoj prirodi. Ali — $ta je sama ta priroda?
I $ta je sama metafizika? Ko je, unutar te prirodne metafizike, sam co-
vek? Je li on samo nekakvo ja koje se u¢vrscuje u svom jastvu tek po-
zivanjem na nekakvo ti, jer se to ja oblikuje jedino u odnosu ja — ti.”¢

Je li istina, pitamo se zajedno sa Hajdegerom, da subjekt postoji
samo u refleksiji objekta? Jer, ako je tako, onda su subjekt i objekt u
¢vrstoj korelaciji koja odreduje i jednog i drugog u oba smisla, svaki
je subjekat u isti mah i objekt onog drugog. U tom slucaju je sve jasno,
ali 1 neotklonjivo i nepovratno strasno: smrt subjekta neminovno za
sobom povlaci i smrt objekta, jer smrcu subjekta korelacija se ukida
zauvek, objekat time trajno gubi svoju subjektivnost i umire takode.

»Njegova tako oblikovana sustina, njegova priroda, §ta i kako njego-
vog bi¢a, sama je po sebi metafizicka: animal (Culnost) i rationale (ono
$to nije ¢ulno). Na taj nacin uvucen u granice metafizickog misljenja,
covek biva uhvaden u razliku izmedu bivstvujuéeg i bi¢a, koju nikad
ne dokucuje.””

Savremena teorija neuronauka kao svoj neskriveni cilj postavlja ko-
piranje fizickih i psihickih funkcija Coveka u vestacku inteligenciju, Sto
je samo moderni izraz drevnog misti¢nog ideala postizanja ljudske be-
smrtnosti, to jest konzervacije psihosomatske strukture biosistema na
neogranic¢en rok. U ovom radu pokusa¢emo da na tu transhumanisti¢ku
teznju nauke i tehnologije potrazimo ontolosko-metafizicki odgovor u
Hajdegerovom shvatanju bica (das Seiende), bitka (das Sein), tu-bitka
(Dasein) i smrti. Za sada, uocavaju se dve nepremostive tesko¢e da
robot bude ¢ovek ili da bude iznad njega: prva je §to robot nema i
ne moze da ima autonomnu svest, nezavisnu od memorije i ugradenih
algoritama, iz ¢ega sledi drugo — najbitnije: vestacka inteligencija nije
kreativna i nesposobna je za naucna otkrica.

6 Isto, str. 10.
7 Isto.
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2. TU-BITAK 1 BITAK — COVEK I SMRT

S obzirom da su materija i energija po nau¢nom saznanju neunistive
i nestvorive, odnosno podlezu samo raznim transformacijama, razlika
zivota 1 smrti se filozofski ne moze pojednostaviti u obliku jeste—nije
reSenja. Cak bi se moglo govoriti pre o ,,besmrtnosti tela”, &iji atomi i
posle ¢ovekove smrti najéesce ostaju nepromenjeni, nego o ,,besmrt-
nosti duse” koja ni u filozofiji, ni u psihologiji jo$ uvek nije definisana.
Toga je Hajdeger duboko svestan:

»Karakteristicno je za metafiziku to da se u Citavoj njenoj istoriji
existentia — ako je uopste o njoj re¢ — uvek razmatra samo ukratko i
kao nesto §to se samo po sebi razume.*®

Ocigledno je za Hajdegera zagonetka postojanja bila podsticaj da u
antickoj misli nade utehu, tracak razumevanja tajne pojave zivota, ali
ipak napokon nalazi da Aristotelov predlog nije i konac¢no resenje: ,,...
jedini izuzetak predstavlja Aristotel koji od svoje energeia-e pravi pred-
met dubokog promisljanja; kasnije, medutim, ovo njegovo promisljanje
nije moglo da postane nesto §to je u svojoj izvornosti sustinsko.*

U nastojanju da u opStem pojmu postojanja otkrije razlog i smisao
1 samog postojanja zivota, Hajdeger osnovano uoc¢ava problem neo-
dredenosti relacije onoga §to jeste (ousia) i aktivizma, ¢iji preduslov je
energija (energeia).

Etimoloski gledano, izraz ovcia je starogrcka imenica koja znaci
,,bitl, jesam®. Na latinskom nije postojala ekvivalentna gramaticka tvo-
revina, pa se rec prevodila u znatno izmenjenom znacenju kao essentia
ili substantia. Ciceronov prevod je essentia, koju mi danas koristimo
kao re¢ za sustinu. Filozof Seneka i retori¢ar Kvintilijan shvatali su
izraz essentia takode kao ekvivalentan ovcia, dok je Apulej preveo
ovoia kao essentia ili substantia, $to bi danas izazvalo diskusiju, jer
pojam esencije ne obuhvata nuzno formu, i ako je implicira, a pojam
supstancije svakako obuhvata i formu i sadrzaj. Na primer, materija je
nuzno supstancijalna, dok esencija ne mora nuzno biti i materijalna.

U svakom slucaju, starogréki pojam ovoia je filozofski i teoloski
pojam, izvorno upotrebljavan u anti¢koj filozofiji i kasnije u hris¢an-

8 Isto, str. 13.
9 Isto, str. 14.
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skoj teologiji. Ovim terminom sluzili su se veliki starogrcki filozofi
Platon i Aristotel, kao glavnom oznakom za filozofske koncepte susti-
ne ili supstance. Takode, u hri§¢anskoj teologiji, pojam Osicovcia (bo-
zanska bit) jedan je od najvaznijih pojmova, centralni pojam u razvoju
doktrine svetog trojstva.

»Iransformacija energeia-e u actualitas i u stvarnost prikrila je sve
$to je u energeia-i izaSlo na videlo. Veza izmedu ousia-e i energeia-e
biva nejasna. (...) Tek Hegel iznova promislja existentia-u, ali to ¢ini
u svojoj Logici. A Seling o njoj razmislja tako §to povlagi razliku iz-
medu temelja i egzistencije; ova razlika, medutim, ima svoje korene u
subjektivitetu. U suzavanju bi¢a na ‘prirodu’ pokazuje se pozni i neraz-
govetan odjek bica kao physis-a.”'?

1z ovoga se vidi da za Hajdegera metafizika sve viSe postaje fizika,
Sto je sasvim u skladu sa sadrzajima Aristotelovih dela u kojima on pod
naslovom Metafizika raspravlja o prirodnim zakonima koji upravljaju
culnim svetom materije, a pod naslovom Fizika vise govori o apstrak-
tnim, filozofskim razlozima postojanja univerzuma.

»Metafizika je kob u strogom smislu, jedinom o kojem je ovde rec; u
smislu, naime, da ona — kao osnovna crta zapadnoevropske istorije
— Covecanstvo smesta usred bivstvujuéeg, ali u isti mah biée bivstvu-
ju¢eg — shvaceno kao dvojstvenost njega samog i bivstvujuéeg — ne
moze da bude nesto Sto bi metafizika bila kadra da sama po sebi, kroz
sebe i u svojoj istini dokuéi, ispita i spoji.” !

Po Hajdegeru, ¢in prevladavanja metafizike njom samom mogué
je upravo tako $to ¢emo je njoj samoj i prepustiti, domisliti je kroz
njenu sopstvenu esenciju, drugim re¢ima, uraditi metafiziku metafizike.
Razmisljanje o bitku (das Sein) treba vrsiti unutar samog bica (das Se-
iende), pitajuci sebe o tome kako i zasto jesam. [ odgovor ¢e do¢i iz du-
bine postojanja, kao slika, kao misao, kao nadahnuce, kao spasonosno
otkrovenje istine, mozda i samo za sebe i po sebi vazece, ali svakako
spasonosne za filozofa tragaoca za kona¢nim smislom, za poslednjim
odgovorom.

»Ljudi ‘bi¢e’ zamisljaju kao predmetnost, a zatim se, polazeéi od te
¢injenice, muce da dokuce ‘bivstvujuée po sebi’, pri ¢emu zaboravljaju

10 Isto.
11 Isto, str. 15.
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da zapitaju i kazu $ta tu znaci ‘bivstvujuée’, a §ta — “po sebi’. Sta je
bi¢e? Smemo li da zapitamo bice §ta je ono? Bice ostaje nesto o cemu
ne pitamo, nesto $to se samo po sebi razume i 0 ¢emu se, stoga, ne
razmislja. Ono pociva u odavno zaboravljenoj i osnova lienoj istini.”!?

Coveka Hajdeger posmatra kao nesto bivstvujuée. Prema tome, kao
takav, covek neminovno pripada celini bitka, poput bilo kog predmeta,
biljke ili Zivotinje. U tom smislu pripadnost je ujedno i data pozicija
unutar bitka. Ali, ono ¢ime se ¢ovek odlikuje u odnosu na sve druge
kosmicke pojave, poc¢iva na tome da je on stvorenje koje misli, otvoren
ka spoznanju bitka i kao da je udvojen, jer misljenje bitka podrazume-
va distancu u odnosu na bitak. Razmatranje bitka u sustini je relacija
nepodudarnosti, jer misle¢i covek, i ako je u bitku, ipak je u izvesnom
smislu i izvan njega, unekoliko je drugaciji i gnoseoloski gledano zai-
sta postoji razlika jer se u Coveku pojavljuje motiv, koji zivi kroz Citavu
istoriju, metafizicki motiv saznanja necega $to nije on. Jer, ono $to sam
ja, to ne moram da saznajem, to jesam, a filozofska, sokratovska ideja
spoznaje samog sebe, vodi nas zapravo ka spoznaji neCeg mnogo du-
bljeg i vaznijeg od nas samih, a to je priroda samog bitka ¢iji nikako
nismo samo puki fragmenti, jer ono ¢emu pripadamo i $to nama pripa-
da to niposto ne podrazumeva.

Kao $to je deo dodeljen u vlasniStvo celini, i kao $to je kona¢no
unutar beskona¢nosti, tako i u ¢oveku vlada pripadanje bitku, pripada-
nje koje slusa bitak zato $to mu je Covek dodeljen u viasnistvo. Medu-
tim, taj vlasnicki odnos je, po Hajdegeru, uzajaman; covek i bitak dati
su u vlasnistvo jedno drugom. Oni pripadaju jedno drugom. Medutim,
iz tog uzajamnog pripadanja, o kojem se do Hajdegerove metafizicke
filozofije nije dublje razmisljalo, Covek i bitak su pre svega dobili ona
odredenja sustine u kojima ih je filozofija metafizicki pojmila. Ovde se
pojavljuje u jasnom svetlu i sustina glavne teme Hajdegerove filozofije
a to je pitanje o bitku (das Sein).

2.1. Sta je bitak?
Hajdegerova filozofija je fundamentalna ontologija koja se bavi ¢i-

stim postojanjem, koje se, kako ¢emo pokazati, prema tu-bitku, odnosi
kao smrt prema zivotu. Smisao tu-bitka je on sam ili sam Zivot, koji

12 Isto, str. 22.



380 ARHE XXI, 42/2024

postoji hic et nunc, (ovde i sada). S druge strane, smisao bitka takav
je da se ne ispoljava u potpunosti, nikad ne dolazi do punog izrazaja i,
zapravo, ne shvata se, ¢ak u filozofiji do Hajdegera i ne obraduje se u
dovoljnoj meri, s obzirom na vaznost tog predmeta. Ali, bez obzira na
sve okolnosti i teSkoce istinite spoznaje bica, filozofski ¢ovek, koji je
svestan tu-bitak, i te kako se pita o smislu date realnosti bitka.

U daljim razmatranjima, Hajdeger postavlja jasnu razliku, veoma
bitnu, ako ne i odlucujucu za recepciju pojmova fundamentalne onto-
logije: razliku bitka i bica i kritikuje metafiziku koja, po njemu, bitak
poistovecuje sa bicem, $to je pogresno.'

Zeli, zatim, da prevazide tu razliku na metafizi¢kom planu i tako
otvori put ka neposrednom bivstvujuéem i to u njegovom fu, to jest u
njegovoj egzistenciji, §to ima i gramaticki vid mesnog odredenja ono-
ga koji jeste na mestu na kome jeste u trenutku u kome je, tako da
gramaticki trivijalna pokazna zamenica 1 u novom kontekstu zadobija
i Sire filozofsko znacenje postajuci licha zamenica.

Hajdeger analizira bitak coveka koji postavlja pitanje o smislu bit-
ka. Tu razliku, koja mu je izuzetno vazna, on, ponoviéemo, naziva
ontoloska diferencija, vezujuéi pri tome pojam egzistencija samo za
coveka, koji je tu-bitak, misleci je i ima svest. Vazno je ovde podvuci
da se bitak (sve ono §to jeste) i bice (Zivo koje jeste) nikako ne smeju
poistovetiti, iako se tu-bitkom (Covekom koji tu i sada i ima svest o
tome da jeste 1 misaonu distancu prema bitku) u sustini prevazilaze.
Ovim terminoloskim nijansiranjem pojma postojanja (bitak, tu-bitak)
Hajdeger u metafiziku eksplicitno uvodi ontoloske nivoe egzistenci-
je, §to je stratifikacija opSteg postojanja raslojavanjem na, do njega,
logicki i epistemoloski u filozofiji nepoznat nac¢in. Od Hajdegera nao-
vamo, egzistencija postaje bitak prema kojem se misaoni covek moze
analiticki odnositi, jer Covek ili tu-bitak sve to ujedinjuje i prevazilazi,
na Celu je hijerarhije egzistencijalne lestvice, vrhovni izraz bitka bica.

Covek u svom bitku veoma je mocan: bira sebe, gubi sebe, stice
sebe. Covek je jedini medu bi¢ima koji moze razumeti bitak. Covek

13 Napomena: Ovo je ve¢ nac¢elno napomenuto u prethodnom toku izlaganja. Neja-
snocu u prevodima uglavnom stvara to $to se kao jo$ jedno od prevodilackih reSenja
za izvorno ,,Sein-Seiendes” ¢esto uvodi terminoloski par ,,bivstvo-bivstvujuce”; radi

¢e-bivstvujuce”, ili ,,bivstvo-bivstvujuce”, ili ,,bivstovanje-bivstvujuce” i sl.
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tako 1 bivstvuje — razumevajuéi svoj sopstveni bitak, predat svom bit-
ku, on je bacen u svet. Ovde nam Hajdeger govori da biti u svetu do-
nosi iskustvo strepnje zbog mogucnosti sopstvenog ne-bitka. Strepnja
je razlicita od straha po tome §to nema predmet, dok ga strah uvek ima
1 prema tome strepnja je iskustvo straha od smrti u kome nam bice u
celini izmi¢e. To bukvalno znaci ¢ovekovo suo¢avanje sa smréu. I pre-
ma tome, tu-bitak je bitak ka smrti jer smrt nama neizostavno pripada,
hteli to ili ne. Zivot nam se neodoljivo javlja kao smrtonosno obolenje,
kao iluzorna predstava kratkog trajanja jer je smrt nama nepoznati akt
bitka na tu-bitak, akt za koji ne znamo ni ¢as, ni mesto, ni nacin na
koji nastupa, a najmanje mozZemo navesti razlog zasto su sva Ziva bica
smrtna, zasto je to tako nepravedno uredeno, ili nam se iz neznanja
prirode univerzuma tako samo ¢ini. Strepnja od smrti suo¢ava nas sa
apsolutnom granicom samoce i tu-bitak se vise tada ne shvata kao moci
biti sa drugima, nego kao nemo¢ da se bude ja.

Smrtnost poziva da preuzmemo odgovornost za sopstvenu egzi-
stenciju neodoljivo nas podseca i da je egzistencija uvek i samo moja
egzistencija. Tu smo bezizborno suoceni sa sopstvenim bitkom, koji,
medutim, po Hajdegeru, uvek tezi da bude ispunjen smrcu, jer bez nase
smrti ostaje nedovrSen. Izgleda protivrecno, ali nije: moguénost smrti
podstice, pojacava zivot, kao i sam licni dozivljaj egzistencije.

Pokusamo li tu-bitak obuhvatiti u njegovoj celini, to nas vodi u pro-
Sirenje teme smrti, ali i u njeno bolje razumevanje. Zapravo, u onti¢-
kom smislu mora se obuhvatiti kompletno ljudsko egzistiranje, i rode-
nje i smrt. U tom smislu, na primer, i gledano iz vizure ubice, ubistvo
je samo polovican dozivljaj smrti, jer je u pitanju tuda smrt, dok pravi
i pun dozivljaj smrti ubicu ¢eka tek na kraju njegovog sopstvenog Zi-
vota. Covek moze biti, a da mu uvek nije dovoljno biti jer zna da ono
$to mu predstoji jeste smrt. Ona je stalno prisutna moguénost koja ¢e
se sigurno dogoditi, vanljudski odreden nacin na koji tu-bitak prelazi u
bivstvo. Smrt je nase prirodno svojstvo:

»Covek (tu-bivstvo) se ne suocava sa sa smréu izvana. Ona mu pripa-
da: tu-bivstvo je bivstvo ka smrti (Sein zum Tode).”"*

14 Tadié, Lj., Zagonetka smrti, smrt kao tema religije i filozofije, ,Filip Visnji¢“,
Beograd, 2003, str. 164.
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Kroz ceo rad Bitak i vieme Hajdeger se zapravo dvoumi da li je smrt,
oli¢ena u neumitnom prolasku vremena, ugradeni deo covekovog bica
ili je ona nesto Sto je neprijateljsko, gotovo nepripadno zivom Coveku i
dolazi spolja. Ono §to prethodi ovom pitanju svakako je stav da se Bice
i Ne-Bi¢e ne mogu podudariti, kao $to se ne podudaraju zivot i smrt,
odnosno da spoljno Ne-Bice jede, unistava Bice u kome izvorno nema
nikakvog nistavila, nego samo Cistog pozitivnog postojanja.

,,Ontoloski, tubivstvo, ukoliko egzistira, uvek je nepotpuno, uvek mu nesto
stoji spolja, nesto §to jo§ moze biti. A ono §to mu predstoji njegov je ‘kraj’,
smrt njegova. U ontickom smislu smrt je dogadaj koji jos nije tu, ali ¢e
se jednog dana, u buduénosti, desiti. U egzistencijalno-ontoloskom smislu
smrt je stalno prisutna moguénost, na¢in bivstva ¢oveka (tu-bivstva).”!?

Hajdegerov pokusaj da tu-bitak obuhvati u njegovoj celovitosti od-
veo ga je direktno ka tematici smrti jer u ontickom smislu, ako se nastoji
shvatiti celina ljudskog egzistiranja, moraju se obuhvatiti svi momenti
zivota, od rodenja do smrti. Strasno, surovo saznajno ogranicenje u
filozofskom shvatanju totaliteta zivota jeste §to nemamo nikakvu va-
lidno dokazivu hipotezu u odgovorima na pitanja: odakle dolazimo kad
se radamo 1 kuda odlazimo kad umiremo? Iz bitka ulazimo u tu-bitak,
rekao bi Hajdeger i u bitak se najzad i vracamo. Nazalost, iako izvesno
tacan, taj odgovor nije dovoljno jasan i upotrebljiv da bi utolio nasu
filozofsku zudnju za objasnjenjem tajanstvenog kruga zivota i smrti u
kome smo tako beznadno zarobljeni.

2.2. Martin Hajdeger: ,,Smrt je i§cezavanje
bivstvujuéeg i nadolazak Nista”

Kada misljenje zeli da misli o ne€emu $to nije bivstvujuce, ono za-
pada u Nista. Ovim zakljuckom Hajdeger odvaja nauku od misljenja,
jer nauka se ne upusta u Nista bivstvujuceg.

S obzirom da su izvorno i po prirodi iskljucivo ljudske delatnosti,
metafizika i nauka u osnovi nemaju bitak, napustaju ga i time upucuju
na zaborav bitka.

Za Hajdegera Nista nije samo Nista, a nije po predmetu ni ono Ne-
Sto. Hajdeger poistovecuje bitak i niSta. Ali, $ta je to Nista? Ima li tako

15 Isto, str, 165.
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necega u apsolutnom smislu, u odnosu na samog sebe (nista je u odno-
su na sebe — nista) ili samo relativnom smislu, u odnosu na nesto dru-
g0? Ovim se u o$trom obliku postavlja ontolosko pitanje protivre¢nosti
postojanja Ne-Bic¢a. Nasa slobodna pretpostavka: Ako biée jeste, onda
ne-bicée nije. Medutim, ako ne-bice nije, onda je ono logicki neodrzivo
u tom znacenju. Hajdeger ovu aporiju postojanja Nista, tj. onoga cega
po pretpostavci nema, reSava tako §to u odnosu na tu-bitak nista shvata
kao bitak, daju¢i nam tako vrlo hajdegerijanski, ali u osnovi jedno-
stavan egzistencijalisticki odgovor: kad nas nema, nista jeste. Dalje
razvijaju¢i ovu koncepciju, on nam implicitno daje i ideju besmrtnosti,
jasnom preporukom: tu-bitak treba da pronade svoj istinski bitak i da
mu ono bude boraviste.

Izdrzavanje smrti kao moguénosti Hajdeger terminoloski odreduje
kao ,,istr¢avanje u smrt (Vorlaufen in den Tod).”'®

Rec¢ je o prevodenju postojanog trajnog zivljenja (bivanja) u eg-
zistencijalno ispunjenje zZivljenja (bivanja) ka smrti. U ovom stavu je
esencijalno izraZzena dvostruka priroda ljudskog Zivota, koji je, po Haj-
degeru, ujedno i Zivljenje tokom Zivota i Zivljenje ka smrti.

U egzistencijalnom smislu smrt moze biti dobra smrt ukoliko je
shvacena pozitivno, kao bitak smrti koji odreduje ljudsku sustinu, koja,
naime, sadrzi smrt i razumevanje bitka.

Ako se u smrti sabira niStavnost svega bica, bitak se najdublje ra-
zotkriva (enbirgt sich) u smrti. Na taj nacin, po Hajdegeru, smrt je me-
sto na kome se ¢ovek ne gubi u bi¢u, ve¢ naprotiv, u samom sebi moze
susresti ,,Cisti” bitak, na osnovu ¢ega Hajdeger smelo i optimisticki
zakljuCuje da u smrti bitak najjasnije svetli.

Izvodeci smrt sa ontoloSkog na empirijski nivo, Hajdeger za smrt
tvrdi da je samootkrivanje bitka, da smrt samrtniku zapravo sluzi za
otkrivanje bitka, odnosno da se samo pomoc¢u smrti moze razumeti i
rastumaciti bitak i da ako razumemo smrt, razumecéemo i bitak.

Iz navedenog umovanja o smrti jasno sledi da smrt treba prihvatiti
kao nuznost, bez potiskivanja, jer smrt, po Hajdegeru, jeste egzistenci-
Jjalno ispunjenje ljudskog zivota.

Prihvatanje smrti jeste izraz ljudske slobode, jer ono se postavlja i
kao nacin oslobodenja, a istovremeno i beg od lazne, pogresne svakod-
nevne egzistencije. Hajdegerovim terminima: tu-bitak je celost tu-bit-

16 Isto, str. 166.
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ka, kad ulazi u bitak, pri smrti. Drugim re¢ima, umiranjem, covek, po-
niru¢i u celinu, i sam postaje celina, vraca se postojanju kao takvom. |
naravno, po Hajdegeru, u biti temeljnog ustrojstva tu-bitka lezi, prema
tome, neka stalna nezakljucenost, neka ontoloska glad, nenamirenost
Modci-Biti, jer, prelaskom u stanje smrti, Covekovi li¢ni Zivotni poslovi
zauvek u vremenu ostaju zaledeni i nedovrseni, a u svetu kao da ostaje
neka praznina zbog nemoci umrlog da se bude, da se zivi dalje.

Da bi svoja razmisljanja razjasnio i $to bolje pribliZio ¢itaocu, Haj-
deger pokrece pitanje o bitku, jer danas ne samo da nismo svesni smi-
sla bitka, nego nam to i ne smeta, a nesumnjivo je od visoke vaznosti
nacin na koji ¢emo ga tretirati, upotrebljavati, razumeti i uvrstiti u rec-
nik. Medutim, treba odmah ukazati da smisao bitka mozemo dokuéiti
samo preko nove filozofije koju nazivamo i fenomenoloska ontologija,
odnosno nove filozofske discipline ¢ija glavna odlika je univerzalnost
tako da se u stvari radi o fundamentalnoj ontologiji. ,,Jmamo li mi da-
nas neki odgovor na pitanje o tome $ta mi zapravo mislimo pod recju
‘bivstvujuéi’?“!” Odgovor je da takav odgovor nemamo, tako da treba
probuditi zelju za ovakvim pitanjem. Upravo delo Bitak i vreme jeste
niz rasprava o smislu Zivijenja.

Ako tu-bitak egzistira tako da kod njega uopste vise nista nije ne-
namireno, on je u isti mah s tim postao i ne-vise-tu-bitak. Uklanjanje
nenamirenosti bitka nije niSta drugo do uniStenje bitka, jer dokle god
tu-bitak kao bice jeste, on nikada ne postize svoju ,,Citavost®. Ali, ako
je stekne, tada dobitak postaje gubitkom bitka-u-svetu uopste i kao
bice, on se tada viSe ne da iskusiti.

,»Tu-bitak je bice koje se ne pojavljuje naprosto medu drugim bi¢ima.
Ono se, naprotiv, onticki odlikuje time §to se tom bicu u njegovom
bitku radi o samom tom bitku. (...) Samo razumijevanje bitka jeste iz-
vjesnost bitka tu-bitka. Onticka je osobitost tu-bitka u tome, da on jest
ontoloski.“!®

Ontologija ne proucava ni neko posebno podrucje bica ni opsta
svojstva svega bivstvujuceg. Po Hajdegeru, njen predmet je bitak bica
(das Sein des Seienden).

17 Hajdeger, M., Bitak i vrijeme, Autorova prethodna napomena uz sedmo izdanje
1953, Naprijed, Zagreb 1985.
18 Isto, str. 12.
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Razgranicavajuéi bi¢e od bitka, otkrivamo tako smisao bitka koji
se bolje moZe razumeti pomocu analoskog primera razlikovanja zivog
bica i zivota, ili jo$ bolje, stvari i postojanja.

Osnovno pitanje ontologije je smisao bitka, a metoda pristupa osta-
je fenomenoloska: ka samim stvarima. Uvida se ovde da se ontologija
i fenomenologija ne mogu odvojiti. One nisu razlicite discipline, veé¢
nacin na koji se u filozofiji tretira bitak, ali i celokupna filozofija kao
takva. Ontologija je moguc¢a kao fenomenologija, a fenomenologija,
po sadrzaju, jeste ontologija. Ali veoma je veliki napredak u odnosu na
tradicionalnu ontologiju u¢inio Hajdeger posebno i duboko istrazivsi
mogucénost formulacije opste ontologije, to jest ontologije svih ontolo-
gija. Njegova fundamentalna ontologija je ontolosko—onticka, bivstvu-
juce tu-bitka koje kroz problem otkrivanja smisla li¢nog bitka nastoji
dopreti do smisla bitka uopste.

Ako u svetlu Hajdegerovog shvatanja fundamentalne ontologije
pokuSamo da je razumemo, naéi ¢emo da ona i nije niSta drugo do
analitika tu-bitka. Smisao bitka je priprema koja tek treba da nas uvede
u ova pitanja.

Srec¢om po ¢itaoca, Hajdeger kad god moze koristi samoobjasnjive
pojmove, tako da se znacenje koncepta tu-bitak takoreci samo namece:
Ono je jedno odredeno bice, tu i na tom mestu, to je Covek. On je bice
koje se bitno razlikuje od svakog drugog bi¢a. Kako smo ve¢ ranije
napomenuli, pod tu-bitkom se ne misli samo prostorna odrednica veé
ukupno postojanje ovde i sada. Tu-bitak je ljudski nacin bitka. Ovim
pojmom Hajdeger precizno odreduje bi¢e koje smo mi sami.

Da bi se tu-bitak sasvim razumeo neophodno je uociti razliku izme-
du egzistencije kao postojanja (existentia) od sustine bitka (essentia).
Hajdeger ove pojmove vezuje za Covjeka: Sustina tubitka je u njegovoj
egzistenciji. Precizno, za Hajdegera, egzistencija je: ,,bivstvovanje tu-
bivstvovanja, ono bivstvovanje prema kojem se tubivstvovanje moze
ovako ili onako odnositi i prema kojem se uvijek nekako odnosi. Dru-
gim rijeCima, egzistencija je mogucnost tubivstvovanja da bude ili ne
bude ono samo.“"

U naporu da preko fundamentalne ontologije resi fenomen smrti, da
je Cistom sveSc¢u susretne i obuhvati oljustenu od svih ¢ulnih predsta-

19 Petrovi¢, G., ,,Uvod u Sein und Zeit“, u: Heidegger, M., Bitak i vrijeme, str.
XXVI-XXVII citiranog izdanja.
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va, suviSnih znacenja i pogresnih misli, Hajdeger nastoji da fenomen
smrti sagleda ontoloski i ontiCki neposredno, ili ako to ne uspe, da
bar filozofski resi problem mirenja sa smréu kao prirodnom nuznoscu.
Mudro prihvatajuci neumitnu privremenost Zivotnog veka, Hajdeger iz
ontoloskog smelo ulazi u predontolosko razumevanje bitka, pri ¢emu
ga obrazovanje filozofa viSe ometa nego mu pomaze, jer gazi zemljom
nepoznatom, U kojoj mu se sva dotadasnja znanja filozofske ontologije
prikazuju ili kao nezavrsSena traganja ili tek zapoceta istrazivanja.

Uklanjanje ovih opsenarskih naslaga koje okruzuju fenomen i pro-
diranje u samu srZ njegove svesne spoznaje jeste sustinska moc¢ i name-
na Hajdegerove ontolosko-fenomenoloSke metode.

2.3. Iskustvo smrti — okoncanje tu-bitka

Postizanje bitka u smrti znaci gubitak tu-bitka, prelazak u Ne-vise-
tu-bitak. Gledano iz subjekta, tu-bitak je su-bitak sa drugima.

Odlaskom iz sveta, tu-bitak u svetu se trajno gubi. Smrt se ovde u
negativnom smislu pojavljuje kao ne-tu-bitak ne-bitka u svetu. U tom
smislu, smréu drugog mozemo iskusiti samo bitak tu-bitka u ne-vise
tu-bitku, jer, svrSetak bica, pocetak je tog istog bica kao pukog posto-
jeceg. Ovde je Hajdeger zastao i dejstvo smrti kao rastvaranja licnosti
u nista, ipak ogranicio, smatrajuéi da je samo-jos-postojece vise nego
bez-Zivotna materijalna stvar, telo umrlog.

Nakon umiranja, ostaje okruzenje u su-bitku sa mrtvim koji vise
nije celoviti tu-bitak, jer ono §to je ¢inilo njegov Zivot vise nije fu.
Svaki tu-bitak umiranje prisvaja, uzima za sebe. Smrt je uvek i samo
neraskidivo moja. Umiranje nije dogadaj nego fenomen koji se doziv-
ljava bioloski, a shvata egzistencijalno.

U odnosu aktuelne smrti pojedinca i onoga §to on iza sebe ostav-
lja Hajdeger uo¢ava nemir nedovrSenog bivanja, nedostajanje kraja za
koje uvodi termin nenamirenost, izvesno odsustvo spokoja koji sleduje
potpuno zavrSenom procesu. Jednostavno receno: smrt coveka nikako
se ne moze shvatiti i kao kraj njegove opste egzistencije: ,,Kod tu-bitka
je neizostavna stalna ‘necjelovitost’ koja stize k svojem svrSetku sa
smréu.

20 Isto, str. 275.
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U Hajdegerovim filozofskim terminima nasSe obi¢no shvatanje zivo-
ta i smrti, kao i nastojanje da se razumljivo izrazi neizrecivo i nepozna-
to stanje pre rodenja i posle napustanja Zivota — veoma je diskutabilno,
i prema tome, ¢injenica da se smréu ljudsko postojanje ne zavrsava
apsolutno, preciznim i posebnim ontolosko-fenomenoloskim hajdege-
rijanskim pojmovnikom moze se izraziti na na¢in da tu-bitku pripada
nenamirenost dokle god on jeste neko Jos-ne, to jest dok je Covek jo§
uvek ziv. Sam ¢in umiranja je stizanje ka svrSetku Jo§-ne-do-kraja-biv-
stvujuceg koje je nada za uklanjanje nenamirenosti jer ima karakter
Ne-vise-tu-bitka. Medutim, uprkos predsmrtnoj nadi za dosezanje ko-
nacne namirenosti pri rastvaranju tu-bitka u bitku, nenamirenost ipak
preostaje jer odlazak u bitak nije i apsolutni egzistencijalni kraj, ne
znaci apsolutno iSCezavanje u totalitetu niStavila covekove sustine:
tu-bitka vise nema, ali je bit ono §to je neprolazno i zauvek spaja dve
smrti, onu pre nastanka fu-bitka i onu posle vracanja u bitak. U sustini,
po Hajdegeru, smrt je kontinuitet koji se zivotom ne prekida potpuno
nego samo relativno, jer su zivot i smrt kontrarne, medusobno zavisne
suprotnosti: ,,tu-bitak uvijek egzistira upravo tako, da njemu ve¢ pri-
pada njegovo Jo§-ne.*?!

Hajdegerovo Jos-ne koje pripada tu-bitku nije nepristupa¢no vlasti-
tom i tudem iskustvu, nego jo$ uvijek nije stvarno, nije ,,zbiljsko®. Za
nas i nije pravi problem obuhvatanje tu-bitka sa Jos-ne, nego moguceg
odnosa nebitka toga Jos-ne. Naravno, Jos-ne je ukljuceno u vlastiti
bitak, i znaci postepeni i neumoljivi gubitak Tu-bitka, dokle god jest,
neprestano troSeci svoj ograniceni Zivot, svoje Jos-ne.

Kad predoseti kraj, svakom svesnom ¢oveku, ne samo filozofima,
javljaju se krucijalna pitanja: Moram li umreti? Hajdegerovski: Da li
tu-bitak kojem stize smrt dovrSava sebe u tom smislu? Da li je time
iscrpeo svaku svoju moguénost?

Sta god radio, svaki smrtonosni kraj doveku izgleda isto, jer i nedo-
vrseni tu-bitak se smrcéu zavrsava. Lepo bi bilo, kosmoloski elegantno,
da tu-bitak pomocu svoje smrti dospe do zrelosti, ali, u slu¢aju da dugo
traje i da se u mentalno svezoj starosti ima vremena za refleksije i reka-
pitulacije, najcesce se ljudski zivot zavrSava u ose¢anju nedovrSenosti
ili pak raspadnut i istrosen.

21 Isto, str. 276.
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»Zavrsiti se, ne¢e nuzno reéi dovrsiti se. Vaznije je pitanje, u kojem
smislu uopste valja shvatiti smrt kao zavrSavanje tu-bitka.*??

Tek prestati u ontoloski razli¢itom smislu znaci — zavrsiti i to samo
onda kad se prelazi u nepostojanje, i to samo onda kad je u izgledu
gotovost postojeceg ili postojanje sa svrSetkom.

Jeste tu-bitka ima se i kao njegovo bice koje ne postize celovitost,
nije ¢itavo i ne moze se potpuno razumeti bez onoga $to je njegov
svrsetak, kraj. Drugim re¢ima, dok god je u pitanju postojanje tu-bitka,
dok god on kao bice jeste, dok god je njegovo svojstvo moci-biti, do-
tle je i nedovrSen. Potraga tu-bitka za sopstvenom celovitoscu prestaje
kao moguénost njegovim prelaskom u Ne-viSe-tu-bitak. Smrt ukida
egzistenciju tu-bitka kao bitka-u-svetu i ono Sto posle toga ostaje je
telo bez zZivota. Hajdeger kritikuje ovo uprosc¢eno odredenje smrti kao
dogadaja koji se zbiva nekome li¢no, i podvlaci da, i ako smrt pogada
tu-bitak, ona ipak ne pripada nikome posebno.*

O poreklu straha od tako prirodne i svakodnevne pojave kakva je
smrt, iranska filozofkinja Sarijatinija [Shariatinia] kaZe da ga je naugila
od Hajdegera, koji je za izvor straha od smrti ,,optuzio* metafizicki
nivo stvarnosti. Prema Sarijatiniji, odsustvo Zivota, iako nam je ne-
shvatljivo, nije nepostojanje nego izmenjeni nacin postojanja, nepo-
znat ljudima, ali pozitivan.?*

Ipak, Iskustvo nam govori da, kada umremo, tada viSe nismo. Pro-
menljiv bitak pri umiranju ostaje neutvrden i ne moze se doslovno teo-
rijski zastupati. Takode, o stanju bitka posle smrti se ne moze govoriti
zato Sto smrt nije razjaSnjena, i prema tome, u biti tu-bitka je stalna ne-
zakljucenost i necelovitost, odnosno nenamirenost koja se, kako kaze
Hajdeger, temelji na izostajanju apsolutnog kraja u pripadanju bitku.
»Nadalje Heidegger govori o dvjema smrtima, ontickoj i ontoloskoj.
Onticko bi bilo sve ono §to je odredeno vlastitim postojanjem §to znaci
da je svakom Covjeku samim rodenjem odredeno da ¢e umrijeti, a on-
tolosko se pita o bitku, odnosno §to se dogada s bitkom nakon njego-

22 Isto, str. 278.

23 Prema: Shariatinia, Z. (2016). Heidegger s ideas about death. Pacific Science Re-
view B: Humanities and Social Sciences, 1, 92-97. str. 93. http://dx.doi.org/10.1016/].
psrb.2016.06.001

24 Isto.
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ve smrti.“” Hajdeger o ontolosko-ontickoj bifurkaciji tu-bitka ¢inom
umiranja, zakljuCuje: smrt je mogucnost — nemogucnost.
»Smrt (...) pokazuje, da je ona druge vrste i izvornija negoli svaka iz-

vjesnost u pogledu unutarsvjetski sretajucih bica ili formalnih predme-
ta; jer njoj je izvjestan bitak u-svijetu.“*

Razvijajuci dalje ovu tezu o izvesnoj neprolaznosti bitka, Hajdeger
podvlaci transcendentalnu mo¢ smrti kao pripadnu bitku zivota: ,,Smrt
je najviastitija moguénost tu-bitka. Bitak pri njoj dokucuje tu-bitku
njegovo najviastitije mo¢i-biti u kojem se njemu apsolutno radi o bitku
tu-bitka.“*” Na ovo jedinstvo Zivotnog i smrtnog sjajno se nadovezuje
Sartr koji u svom delu Bice i nista (L Etre et le Néant), zaudeno pita:
odakle dolazi Nistavilo? Ali, mora se ovde naglasiti da se Hajdegerovo
Nista razlikuje od Sartrovog.

Kod Hajdegera nista nije puko Nista a kod Sartra ,,poreklo Nista je
u ¢oveku“®, Dok Hajdeger govori o niStenju nista, Sartr osporava tu
mogucénost: ,,posto nista nije, ono se takode ne moze nistiti: nista ne
nisti, nista je ponisteno.“*

U Zelji da opravda beskonacno bice i afirmiSe univerzalnost posto-
janja, Sartr podrobno raspravlja o unutra$njoj protivrecnosti apsolut-
no shvaéenog pojma Nistavila, stajuci na stranu vecnog i nestvorenog
antiCkog bica, Elejske Skole, a protiv judeo-hri§¢anske ideje ideje o
stvaranju sveta ,,ni iz Cega“:

,Zelimo i problem i dalje slijediti, moramo prije svega znati da ni-
Stavilu ne moZzemo pripisati mo¢ da ‘niStuje’. Jer, premda je glagol
‘niStovati’ bio zamiSljen sa ciljem da se Nistavilu oduzme i najmanja
sli¢nost sa bivstvovanjem, ipak se mora priznati da se samo Bi¢e moze
niStovati jer, u svakom slucaju, da bi se niStovalo mora se postojati.
Medutim, Nistavilo nije. O njemu mozemo da govorimo samo zato
sto ono posjeduje samo jednu pojavnost bivstvovanja, samo posudeno
bice, kao $to smo to ranije naznacili. NiStavilo nije, NiStavilo ‘jeste
bilo’; Nistavilo se ne nistuje, Nistavilo ‘je nistovano’. 1z toga slijedi
da mora postojati jedno Bi¢e — koje ne bi moglo da bude po-sebi i

25 Sicanica, M., Problem smrti u misli Martina Heideggera, Cemu XIV, br. 25
(2017): 81-88. str. 84. https://hrcak.srce.hr/file/330089

26 Hajdeger, M., Bitak i vrijeme, Naprijed, Zagreb, 1985, str. 301.

27 Isto, str. 299.

28 Tadi¢, Lj., Zagonetka smrti, smrt kao tema religije i filozofije, str. 201.

29 Isto.



390 ARHE XXI, 42/2024

koje ima mo¢ da nistuje Nistavilo, da ga podupire u njegovom biéu,
da stalno odrzava njegovo postojanje, jedno bice preko koga nistavilo
dolazi u stvari.*>

Sartrovo shvatanje individualne smrti duboko se razilazi sa Hajde-
gerovim: ,,smrt nije nikada ono $to Zivotu daje njegov smisao. Ona je,
naprotiv, ono §to mu u principu oduzima svako znacenje. Ako moramo
da umremo tada na$ zivot nema nikakvog smisla zato $to njegovi pro-
blemi ne dobijaju nikakvo reSenje i zato $to samo znacenje problema
ostaje neodredeno.* !

Za razliku od Hajdegera, koji smrt u bivstvu vidi kao ujedinjenu sa
zivotom i kao ontoloski determinisanu, Sartr zauzima sasvim suprot-
no, indeterministicko stanoviste: ,,Tako moramo zakljuciti, suprotno
Hajdegeru, smatra Sartr, da je smrt daleko od toga da je moja vlastita
mogucénost. Ona je jedna slucajna Cinjenica koja izvorno pripada mom
fakticitetu.?

I u filozofskom, i u religijskom, i u nau¢nom smislu, prava istina o
smrti bi se, samo se po sebi razume, mogla otkriti samo ako bi se neko
vratio iz smrti sa verodostojnim i proverljivim iskazom o zagrobnoj
tajni fenomena napustanja zivota kojoj smo u nedostatku pojma sa ja-
snijim sadrzajem dali metafori¢no ime: smrt.

3. ZAKLJUCAK ILI O NEPOZNATOM: SVAKODNEVNI ZIVOT
I SMRT U ONTOLOSKO-FENOMENOLOSKOM SVETLU
HAJDEGEROVIH POJMOVA TU-BITKA I BITKA

Van svake sumnje, hajdegerijanska ljudska stvarnost ,.egzistira
izvan sebe®. Ali ova egzistencija izvan sebe u Hajdegerovoj, u izve-
snom smislu strogo doktrinarnoj filozofiji, upravo je odredenje sebe.
Pokusaj da se iz zivota shvati smrt izgleda mi isto toliko nemoguc¢ kao
i obrnuto, da se iz smrti razumeju zivot, sreca, vecito kretanje i sa-
mosvest. I posle svih razmisljanja o smrti, ne samo Hajdegera, tajna
nam ostaje.

Razmatranja koja Hajdeger iznosi u delu Ontologija od fundamen-
talnog su znacaja za osvetljavanje njegovog shvatanja smrti kao de-

30 Sartr, Z. P., Bice i Nistavilo, Nolit, Beograd, 1984, str. 48.
31 Tadié, Lj., Zagonetka smrti, smrt kao tema religije i filozofije, str. 203.
32 Isto, str. 204.
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formalizovanja tu-bitka u ¢istoj, odnosno besformnoj esenciji bitka:
,Ontologija znaci ucenje o bicu (Sein — prim.). Ako se iz termina do-
cuje samo neodredeno upucivanje na to da ¢e u onome Sto slijedi na
neki tematski nacin do rijeci i u Zizu istrazivanja do¢i bi¢e — tada je ova
rije¢, kao moguci naslov, obavila svoj posao. 3

Da bi se filozofija Hajdegerovog pogleda na svet razumela do kraja
i u tan¢ine, od ogromne je vaznosti prihvatiti njegov fenomenoloski
pristup bitku kao fenomenu koji tek treba istraziti i odre¢i se Siroko
usvojenih klasi¢nih ontoloskih principa: ,,Termin ‘ontologija’ i ‘onto-
loski’ treba da budu primljeni u reCenom, praznom smislu — kao neoba-
vezne naznake. Oni znace jedan, ka bi¢u kao takvom, usmjereni nacin
pitanja i odredivanja; a koje bi¢e i na koji nacin — to ostaje sasvim
neodredeno.

U stvari, kritika dosada$njih ontologija koju Hajdeger uzima za
osnovu svog istrazivanja smrti, toliko je strogo fenomenoloski odre-
dena, da on, kao $to smo ve¢ videli, sam pojam nauke o bitku smatra
sadrzinski nedovoljno jasnim: ,,A u (...) ontologiji se uopste ne postav-
lja pitanje iz kojeg ontoloskog polja se crpe odlucujuci smisao bica, §to
vodi cjelokupnu problematiku. Ono je njoj nepoznato, ¢ime joj ostaje
zatvoreno porijeklo geneze njenoga smisla.

U pogledu egzistencijalistickih ideja i koncepcija, Hajdeger se uve-
liko oslanjao na Kjerkegora i njegova istrazivanja i moze se s pravom
re¢i da su mnogi od Hajdegerovih opisa, iskaza, uvida i zakljuaka
o smrti samo terminoloski transponovani da bi se uklopili u shemu
fundamentalne ontologije i moguce je da, kada bi se detaljno uradila
uporedna analiza Hajdegerovih i Kjerkegorovih stavova o zivotu i smr-
ti, to bude dvosmerno jednozna¢na korespondencija sinonimnih poj-
mova: ,,Biti-na-smrt-bolestan jeste ne-moci-umreti, ali ne tako da po-
stoji neka nada u Zivot; ne, beznadeznost je odsustvo poslednje nade,
nade u smrt. Ako je smrt najve¢a opasnost, onda se nadamo u zivot:
ali ako upoznamo jos uzasniju opasnost, nadamo se u smrt.“* I ako
bismo Zeleli da sve §to je Hajdeger na svoj specifican nacin saznao i

33 Hajdeger, M., Ontologija, Hermeneutika fakticnosti, Akademska knjiga Novi
Sad, 2007, str. 9.

34 Isto.

35 Isto, str. 10.

36 Kjerkegor, S., Bolest na smrt, Ukronija, Beograd, 2022, str. 19.
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rekao o smrti u¢inimo jednostavno dostupnim svakome, pa i onome ko
nema filozofskog obrazovanja, ali i bez njega podjednako zivi i umire
— izrazimo jednom reCenicom, ponovo bismo se neizbezno okrenuli
Kjerkegoru: ,,Covek je sinteza beskonaénosti i kona¢nosti, prolaznog i
veénog, slobode i nuznosti, kratko: sinteza.*’

U svakom slucaju, o krucijalnosti odnosa ontoloskog i ontickog za
samospoznaju, za nase svesno snalaZenje u lancu Zivota i smrti u svetu
koji je veliki eksperiment nedokucenog, a moguce i nedokucivog nam
Tvorca Sveta, drzimo da je ba$§ metodoloSko uputstvo Tome Akvin-
skog za Hajdegera bilo odlucujuce jer ga se ¢vrsto drzao u Citavom
svom filozofskom radu: ,,Stoga bi valjalo razmotriti ‘bice’ ne bismo li
tim putem dospeli do ‘sustine’*.3®

U opseznoj studiji Biti prema smrti u kojoj ekstenzivno analizi-
ra odnos Hajdegera prema isto¢nom pravoslavlju, Silvija Avakijan
(Sylvie Avakian) postavlja neizbezno pitanje moralnosti Hajdegero-
vog zivotnog i socijalnog stava, kada je u pitanju tuda smrt i zloCini.
Poniruéi u anticku grcku tragediju Hajdeger je za Antigonu napisao da
je najcistija poema sama po sebi. Na ovo Avakijan primecuje kako je
»sudbina Antigone ista kao i sudbina svakog ¢oveka, Sto samo ukazuje
na ¢ovekovu pripadnost bicu i celini (...)“, ali da je Antigonina tragedi-
ja ipak njeno posebno otkri¢e — bi¢a kao takvog®.*

Ovde Avakijan s pravom postavlja Hajdegeru kriti¢ko pitanje o nje-
govom ponasanju kao ¢oveka u tesko ratno vreme II svetskog rata,
dovode¢i to u vezu ne samo sa hris¢anskim pokajanjem koje oslobada
dusu, ve¢ i sa osnovnim ljudskim pravom na Zivot i slobodu, kao i
gradanskim shvatanjem moralnih normi obi¢nog ¢oveka, i zakljucuje:

,»Bez obzira na poetsku vrednost i znacenje ovih tragedija, i njihovog
daleko viSe od dva milenijuma starog nosioca, neko se ipak moze za-
pitati: zasto se Hajdeger nikada nije pozabavio tragedijama savreme-
nim njegovom dobu? lako istorijsko istrazivanje nije svrha ovoga dela,
Hajdegerovo posleratno ¢utanje o holokaustu ovde ipak zauvek ostaje
otvoreno pitanje.“*?

37 Kjerkegor, S., Covek i duh, Partenon, Beograd, 2016, str. 69.

38 Akvinski, Sv. T., Bice i sustina, Dereta, Beograd, 2010, str. 6.

39 Avakian, S., Being Towards Death, Heidegger and the Orthodox Theology of the
East, De Gruyter, 2021, str. 239. http://dnb.dnb.de.

40 Isto, str. 240.
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Smrt nije niSta manja tajna od rodenja, ako ga shvatimo na nacin
istocnjacke filozofije, posebno budizma, kao dolazak iz smrti u skolu
zivota €ija je najvaznija i jedina svrha da nauc¢imo kako da se ne rodi-
mo ponovo. U pravoslavnom dogmatskom Bogoslovlju, rodenje, Zivot
i smrt su neodgonetljive tajne Boga, kome se samo mozemo do kraja
predati — isihazam, a nikada ih ne moZzemo objasniti, tako da su svi
naucni napori u tom pravcu uzaludni. U zakljucku analize Hajdeger
iznosi tri glavne teze o smrti.*! Prva je da tu-bitku, dokle god on jeste
i kao takav postoji, pripada stalna nenamirenost* $to znaci da svakom
coveku pripada i ono $to on jo$ nije, odnosno, ono $to se sa njim jos
nije dogodilo. U svet smo kao ljudska bi¢a baceni da susretnemo celo-
vitost tu-bitka (Dasein).

Druga Hajdegerova teza o smrti je da se Covekovim stizanjem ka
svom svrsetku uklanja nenamirenost jer dolaskom do krajnje granice Zi-
vota, odnosno do smrti, bitak-u-svetu postaje ne-bitak-u-svetu, jer kada
umremo, tada mi viSe nismo mi, ali i dalje ostajemo delovi ovoga sveta.

Treca Hajdegerova teza o smrti tvrdi da stizanje-ka-svrSetku za sva-
ki tu-bitak ukljucuje u sebi modus bitka koji vise nije moguée upra-
znjavati. Razlog je promenljivost modusa bitka, koji moze biti i ne-biti,
Sto je po Hajdegeru, u krajnjoj liniji neutvrdeno i tome se ne moze
govoriti iz jednostavnog razloga Sto smrt nije u domenu racionalnog
shvatanja nauke i prema tome u biti tu-bitka lezi ta stalna nenamirenost
koja znac¢i da nekom bicu nesto pripada, ali izostaje, a onim §to nije na-
mireno, ne moze se ni raspolagati. Nenamirenost, kako kaze Hajdeger,
treba shvatiti kao izostajanje u nekom pripadanju.*

Najzad, moze se posle svih diskursa zakljuciti da traganje za ko-
nacnim smislom Zivota i razumevanjem stanja smrti ne samo da nije
zavrseno, nego ljudsko neznanje o ovim pitanjima o kojima se moze
iskljuc¢ivo posredno i metaforicki raspravljati, samo pojacava duhov-
ni interes savremenog Coveka za kategorijalne pojmove egzistencije i
transcendencije, praznine i sustine, svega i nistavila.

41 Prema: Hajdeger, M., Bitak i vrijeme. str. 275.
42 Isto.
43 Prema: Sicanica, M. (2017). Problem smrti u misli Martina Heideggera. str. 82-83.
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DEATH IN THE PHILOSOPHY OF
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Abstract: In the introduction of the paper, the difficulties and problems of
the ontic and ontological understanding of the world are discussed in the light
of Heidegger’s fundamental ontology. Heidegger’s position on the inevita-
ble belonging of man to the whole of being (das Seiende) is analyzed and
the original ontological-phenomenological method is shown, with which he
considers the difference between Being (das Sein) and there-being (Dasein)
on a metaphysical level, basing his fundamental ontology on these concepts.
He also builds on them the explanation of the experience of death as the end
of the battle. For Heidegger, death is not the abolition of being, but only the
dissolution of there-being in Being, whose characteristic is restlessness. In
particular, possible answers to the questions: Do I have to die and does this
being (Dasein), to which death arrives, complete itself in this way? At the end,
they discuss everyday life and death in the relationship between being and be-
ing in the light of the philosophical dilemma of whether death exhausts every
possibility of human existence. In the conclusion, similar, but also critical
views of other philosophers on death are stated (Kierkegaard, Sartre...) and fi-
nally he concludes that in the ontological, ontic, and phenomenological view,
death remains the most important open question not only of the philosophy of
existentialism, but also of science.

Keywords: ontology, ontic, being, Dasein, metaphysics, Being Towards
Death, death, restlessness
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POTRAGA ZA HORIZONTOM I ‘UKUPNOSCU’ U
BIOETICKOM OPUSU TOMISLAVA KRZNARA

(Tomislav Krznar, Bioeticki horizonti: susretista bioetike i
obrazovanja, Zagreb, Pergamena, 2021, 204 str.)

Knjiga Bioeticki horizonti:
susretista bioetike i obrazovanja
nova je publikacija zagrebac-
kog bioetiCara 1 univerzitetskog
profesora dr. Tomislava Krzna-
ra. Ona je objavljena 2021. g., i
sastoji se iz uvodnog dijela, tri
poglavlja, te zavrSnog dijela.
Prvo poglavlje naslovljeno je sa
Obrazovanje?, drugo kao Zivot?,
dok je posljednje poglavlje nas-
lovljeno sa Vjerodostojnost (bio-
etickih) zapisa. U uvodnom dijelu
zagrebacki profesor opredjeljuje
se da objasni dva klju¢na koncep-
ta: rije¢ je o bioetickoj edukaciji
i konceptu horizonta. Bioetic-
ka edukacija usredsredena je na
edukacijski aspekt, te nastojanju,
posebno kod studenata medicine,
da se probudi interesovanje za
eticka pitanja, a §to se na kraju
ima odraziti na ukupno lije¢nic-
ko ponasanje prema pacijentima.
Naravno, ovdje se javljaju pitanja

koja su se prethodno strogo veza-
la za koncept odgoja, a sada se na
nesto drugaciji nacin nastoje va-
lorizirati. U kontekstu govora o
horizontu, prof. Krznar podcrtava
da je rijec o granici, budu¢i da su
horizonti uvijek uslovljeni odre-
denim mjestom odnosno histo-
rijskim trenutkom. Opet, izdvaja
da ,,nasu”, tehnicku civilizaciju
karakteriSe jedno specificno sa-
mogubljenje horizonta, uslijed
Cega viSe nije moguce napraviti
koherentan vrijednosni zaokret,
ali upravo tu nastupa rasprava o
obrazovanju.

U prvom poglavlju autor se
dominantno referira na hrvat-
skog, regionalno znacajnog, filo-
zofa Linu Veljaka, podvlacec¢i pri
tom da pitanje svih pitanja jeste
ono koje zadire u samu bit ob-
razovanja, budu¢i da se ukupne
kulturoloske, geografske, geo-
politicke okolnosti konstituiraju
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upravo kroz pomenuti segment,
no otklon u odnosu na jednu po-
ziciju samodovoljnosti i rezisten-
tnosti nije mogu¢ bez adekvatnog
redefiniranja samog koncepta ob-
razovanja. Uostalom, Krznar se
pita ¢emu jos uopste obrazovanje,
pri ¢emu navodi zanimljivu opa-
sku prof. Veljaka da bi unutar sa-
mog obrazovnog sistema morala
postojati veca otvorenost i inklu-
zivnost odnosno ono §to se naziva
pluriperspektivizmom, u odnosu
na jedno gotovo dogmatsko sli-
jedenje iskljucivo jedne pedago-
gijske istine. Ukupnost ovakvog
obrazovnog koncepta determini-
rana je motivom korisnosti i za-
dovoljenja jasno utvrdenih drus-
tvenih potreba, $to je dijametral-
no suprotno svrsi obrazovanja na
nacin na koji ju vidi prof. Veljak.
Nasuprot pomenutom, koje uo-
stalom osnazuje i vrlo konkretne
geopoliticke ali i kulturoloske
modele, bilo da je rije¢ o neoli-
beralizmu, kapitalizmu, ili vrijed-
nosnom relativizmu, prof. Veljak
shodno Krznarovom navodenju
smatra da je bit obrazovanja u
razvijanju kritickog duha, raci-
onalnosti, progresivnosti, kao i
jasnoga vrijednosnog odredenja
uz moguénost adekvatnog suoce-
nja sa svijetom koji je kulturalno
ali i vrijednosno sve pluralniji.
Specifikum obrazovnog sistema
danas, smatra prof. Krznar, jeste

jedna sveobuhvatnost, u smislu
omasovljenja, §to su i vladine
politike, buduéi da brojne privat-
ne univerzitete upravo oni (vje-
rujemo da je autor prevashodno
imao na umu zemlje Zapadnog
Balkana odnosno njihove vlade)
akreditiraju, te ih tim ¢inom kva-
litativno legitimiraju. No, u toj
sveobuhvatnosti, i motivu isplati-
vosti koji duboko profilira ukupni
obrazovni sistem, isuvise je tesko
izbje¢i iskljucivo trzisnoj orjenta-
ciji obrazovanja, a upravo u tome
prof. Veljak, u Krznarovom misa-
onom kontekstu, vidi najvecu sla-
bost. Naravno, sve to zamagljeno
je pojmom ,,napretka® koji se jo$
od prosvjetiteljstva cesto upotre-
bljava, ali i pod ¢ijim se plastom
opravdavaju najrazliCitiji ideolo-
gijski konstrukti.

Tomislav Krznar se bavi i mi-
saonom zaostavstinom filozofa
Milana Poli¢a (1945.-2015), koji
se, izmedu ostaloga, bavio kon-
ceptom obrazovanja u kontekstu
bioeticke zaostavstine. Osim §to
je rije¢ o akademskom podruc-
ju znanja, rije¢ je o drustvenom
pokretu koji u svom sredistu ima
nakanu da se izmijene okolnosti s
ciljem da zivot u svojoj ukupno-
sti kvalitativno bude bolji. Mete
Poli¢evog rada, kako zapaza prof.
Krznar, bili su problemi autori-
tarnosti u drustvu, uloga religije
u javnoj sferi, problemi kapita-
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listicke privrede, podredivanje
zena, ,.sluzbeni moral”. Ono §to
posebno karakterizira intelektu-
alni opus Polica jeste da i pored
toga Sto primjecuje sve opasnosti
koje se pomaljaju u svijetu usljed
neodgovornog odnosa c¢ovjeka
prema prirodi, ipak, svjestan je da
bi povratak prirodi bio vracanje
predmnijenju odnosno primitiv-
noj svijesti. Zapravo, covjek po-
staje Covjekom samim usprotiv-
ljavanjem prirodi. Problemi koji
iskrsavaju ne mogu se rijesiti unu-
tar podrucja etike. Naime, oni su
rjesivi iskljuéivo unutar podruc-
ja obrazovanja, a za takvo §to je
nuzno povezivanje razlic¢itih po-
druc¢ja znanja, pri ¢emu poseban
naglasak treba staviti na podruc-
ja povijesti 1 ekologije, odnosno
ekohistoriju. U nastavku navede-
nog poglavlja Krznar se dotice i
samog razumijevanja filozofije na
nacin na koji ju domislja Ortega
y Gasset, u smislu da je filozofija
,»prokletstvo ljudskog bica“, te da
je njezin zadatak da unutar obra-
zovno-odgojnih koncepata sve
podvrgne kritickom sudu, da bi
se iznova mogao pronaci ili utvr-
diti smisao opstojnosti tih nacela.
Opet Krznar zamjecuje da Ortega
y Gasset, aristotelijanski, istice
da to nije nimalo lako, budu¢i da
sve druge znanosti za razliku od
filozofije imaju unaprijed zadan
predmet misljenja, a da ga filo-

zofija uvijek iznova treba reak-
tualizirati 1 otkrivati. Naravno, u
okolnostima postmodernog svije-
ta to se ¢ini dokraja neprakti¢nim
mena. No, upravo u tom ponov-
nom otkrivanju smisla filozofije,
na nacin na koji ju vidi y Gasset,
Sto izdvaja profesor Uciteljskog
fakulteta, moguce je uvidjeti i
postati svjestan supstancijalne ra-
zlike izmedu autenti¢nog znanja
i pukog informatickog pristupa
znanju. Naime, ucenici postaju
puki sakupljaci informacija iz ra-
zli¢itih nauénih podruéja, a da pri
tom nisu osposobljeni da im inte-
grativno i kriticki pristupe, za Sto
im je neophodna filozofija.

U drugom poglavlju pod na-
slovom Zivot?, prof. Krznar se
bavi intelektualnom mislju po-
menutog Spanjolskog filozofa
Ortega y Gasseta, kao i1 koncep-
tom raciovitalizma koji y Gasset
uvodi u filozofijski diskurs. Or-
tegina misao, shodno Krznarovoj
interpretaciji, bavi se Zivotnom
ukupnos$éu, a zadatak filozofi-
je jeste da olakSa razumijevanje
vidljivog, ali i onoga u odnosu na
Sto postoji ljudska slutnja. Dakle,
y Gasset Covjeka stavlja nasuprot
Univerzuma, a put premoséenja
pomenutog jaza odnosno slutnje
jeste filozofija. Covjeka karakte-
rizira, osim kao intelektualno, 1
kontekstualnim bi¢em. Pomenuta
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kontekstualnost stoji u suodnosu
sa kulturom u konstrukcijama ob-
razovanja, odnosno sa zivotom u
konstrukcijama bioetike. Krznar
se u ovom poglavlju referira na
Ortegino djelo El tema de nue-
stro tiempo (1923.) (Tema naSeg
vremena) u kojemu, po ocjeni
mnogih interpreta, y Gasset i ot-
pocinje profiliranje koncepta ra-
ciovitalizma. U pomenutom djelu
y Gasset najprije problematizira
koncepte relativizma i racionaliz-
ma. Najprije, ukoliko se prihvati
da istina ne postoji, tada niti re-
lativizam ne moZemo ozbiljno
shvatiti. Drugo, uvjerenje da isti-
na postoji imanentno je covjeku,
i ljudsko bic¢e u odnosu na pome-
nutu datost ne moze napraviti ot-
klon, a da vlastiti zivot ne nacini
apsurdnim, odnosno iluzornim.
S druge strane, y Gasset istie
da niti racionalizam koji insistira
na jednoj, nepokvarljivoj, istini,
koja pociva izvan nas, ne pruza
zadovoljavajuéi okvir, budu¢i da
ne uvazava ukupnost ljudskog
zivota. Radije je istina raStrkana
u najdivergentnijim kulturalnim
kalupima, a zadatak je Covjeka da
za njom traga. U tom kontekstu
istiCe da disti ,,um* treba preda-
ti svoje ovlasti vitalnom ,,umu®.
Tako konstruira koncept vitalnih
vrijednosti, istiCu¢i da je zivot
»kozmicCka realizacija altruizma®.
Uglavnom, zapadnjacki nacin

misljenja zanemaruje ukupnost
ljudskog bica, pristupa mu jedno-
strano, kroz uvazavanje iskljuci-
vo racija, do¢im, s druge strane,
y Gasset shodno Krznaru insistira
na smislenosti, odnosno perspek-
tivistickom zivotu koji Covjeku
omogucava da se suvislo orijenti-
ra u zivotu. Takoder, u ovom dje-
lu autor knjige bavi se i intelek-
tualnom mislju Nikole Viskoviéa,
te njegovim djelima Zivotinja i
Covjek i Stablo i covjek. Visko-
vi¢ je prvi u regiji koji je pisao
o lovu kao kulturnom fenomenu,
a ne samo kao djelatnosti lov-
stva. Ukupna Viskovi¢eva misao
usmjerena je, shodno navodenju
prof. Krznara, kriti¢ki u odnosu
na antropomorfne i racionalisti¢-
ke strukture ljudskog postojanja,
te neizostavno i tehnic¢ko-tehno-
loski Zapad koji upravo pome-
nuti odnos i personificira. U nizu
svojih tekstova Viskovi¢ je kon-
statirao da je zapadnjacka etika
dominantno antropocentri¢na, te
se upravo u tom kontekstu snazno
usprotivljava djelatnosti lova.
Povod pisanja treceg poglav-
lja, po rijeCima autora knjige,
jeste objavljivanje dvaju doku-
menata: LoSinjske izjave — za
Hrvatsku bez GMO-a, koju pot-
pisuju sudionici okruglog stola
»Hrvatska i GMO — deset godi-
na poslije* odrzanog u okviru 8.
Losinjskih dana bioetike u or-
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ganizaciji Hrvatskog bioetickog
drustva, Hrvatskog filozofskog
drustva i Grada Malog Losnja
(Mali LoSinj, 18.-20. svibnja
2009.) 1 Manifesta KrS¢anskog
akademskog kruga naslovljenom
U sluzbi covjeka i zajednice. Lo-
Sinjskom izjavom Zelio se podsta-
knuti otpor gradanstva, akadem-
ske javnosti, nevladinog sektora,
1 to protiv stvaranja GMO protek-
torata multinacionalnih kompani-
ja u Hrvatskoj. Takode, ovim se
nastojalo upozoriti drzavnu upra-
vu na obaveze koje imaju prema
ekonomskom interesu hrvatskog
drustva, koji komercijalizacijom
GMO usjeva moze biti ozbiljno
ugrozen.

U Manifestu Krs¢anskog
akademskog kruga rije¢ je o sa-
gledavanju krize u Hrvatskoj, te
promasajima koji su nacinjeni
u ekonomiji i socijalnom zivotu
tokom tranzicije. Ipak, istaknuto
je da Hrvatska ima veliki broj po-
zitivnih predispozicija koje treba
iskoristiti u evropskom kontek-
stu. Takoder, u Manifestu je ¢o-
vjek okarakterisan kao temeljna
vrijednost u svijetu, te da je nedo-
pustivo da se njemu pristupa kao
pukom sredstvu. Naprotiv, covjek
mora biti cilj.

Trec¢i dio Manifesta naslovljen
,»Za bolji svijet™ govori o krsc¢an-
skoj poziciji kada je posrijedi
razumijevanje svijeta i problema

sa kojima se ¢ovjek suocava. Na-
vedeno je, izmedu ostaloga, da je
neophodno u crkveni Zivot unosi-
ti opéeprihvaceno naslijede pro-
svije¢enog gradanskog drustva,
a u gradansko druStvo vrednote
autenticnog kr$¢anstva. Rije¢ je o
shvatanju utemeljenom na Evan-
delju i duhu Drugog vatikanskog
koncila, $to implicira otvorenost
prema drugome uprkos razlika-
ma. Kr§¢ani ne Zive protiv svijeta
niti nasuprot svijetu ve¢ nastoje u
svijet unositi kr§¢anske vrijedno-
sti. Takoder, u Manifestu je ista-
knut i nedopustivo blizak odnos
izmedu nacionalnog i vjerskog, i
pored toga Sto je na terminolos-
koj razini to apsurd, §to ¢ini da se
unutar Katolicke crkve redovito
promice hrvatstvo. Htiju¢i toboze
utkati duhovnost u gradansku svi-
jest, na taj nacin, beskrupulozno
se naruSava autoritet Crkve cije
se djelovanje posve desakrali-
zira. Tu je neophodno napraviti
odgovarajuéi otklon, istaknuto je
u Manifestu, poradi kredibilite-
ta i Crkve i nacionalnog pitanja.
Takoder, istaknuto je da se kler
mora suociti s realnoScu, te da ne
smije sebe izuzimati u odnosu na
svijet. Radije trebaju usmjeravati
ukupni drustveni tok. To je jedi-
no moguée ukoliko klerikalne
strukture vlastiti pogled na svijet
oslobode strogo materijalistickog
nazora.
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U zakljucku je nacinjena krat-
ka rekapitulacija onoga §to je au-
tor u knjizi istakao, uz ponovno
naglasavanje vaznosti obrazova-
nja koje pojedince mora ospo-
sobljavati za primjereno obra-
zovno-duhovno narastanje, a ne
primitivno vrSenje mehaniziranih
duznosti, bez i najmanjega kritic-
kog otklona, i integrativno-filo-
zofijskog pristupa u razumijeva-
nju zivota i svijeta.

Smatramo da je knjiga prof.
Tomislava Krznara od neprocje-

njive vrijednosti buduci da se bavi
problemima koji su izuzetno ak-
tuelni, a ¢iji su dosezi, i supstan-
cijalno i kulturalno, rekli bismo,
gotovo sveobuhvatni. Zbog toga,
vjerujemo da je za studente huma-
nistickih znanosti djelo zagrebac-
kog bioeticara nezaobilazno, bu-
du¢i da se upravo od njih ocekuje
da pruze doprinos u filozofijskom
redefiniranju samog koncepta ob-
razovanja, a §to ¢e se naposljetku
odraziti i na covjekov odnos pre-
ma ukupnosti zivota kao takvoga.
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STUDENTSKA KONFERENCIJA
UNOVOM SADU

(Filozofija i conditio humana, Sesta studentska filozofska
konferencija SUMMA STUDIORUM PHILOSOPHIAE, Filozofski
fakultet u Novom Sadu, 1.12. 7. 2023)

Odsek za filozofiju Filozofskog
fakulteta u Novom Sadu, Sestu
godinu zaredom bio je organiza-
tor medunarodne studentske kon-
ferencije SUMMA STUDIORUM
PHILOSOPHIAE. Tema ovogo-
disnje konferencije bila je ,,Filo-
zofija i conditio humana® a datumi
odvijanja konferencije bili su 1.7 i
2.7.2023. Kao i prethodnih godina,
studenti osnovnih i master studija
svoja izlaganja predstavljali su u
vremenskom roku od 15 minuta.
Konferencija je bila medunarod-
nog karaktera buduci da su pored
ucesnika iz Srbije ucestvovali stu-
denti sa univerziteta iz Hrvatske,
Bosne i Hercegovine, Makedonije
i Crne Gore. Bilo je i online uklju-
¢ivanja ucesnika koji fizicki nisi
mogli biti prisutni. Posebno raduje
¢injenica sve veceg odziva. Goto-
vo trideset ucesnika na konferenci-
ji svedoci ozbiljnosti iste.

Skup je otvorila doc. dr. Ne-
vena Jevti¢ koja je naglasila da

»Summa Studiorum Philosop-
hiae“ postaje jedna od znacajnijih
i ozbiljnijih filozofskih konferen-
cija u regionu. Jevti¢ je takode
naglasila da je za svaku pohvalu
hrabrost mladih 1 perspektivnih
studenata i pozelela je dobrodos-
licu svim izlaga¢ima i svim pri-
sutnima na konferenciji. Konfe-
renciju je plenarnim izlaganjem
otvorila Adriana Dondo sa temom
»Banalnost zla i vanredno stanje
— Hana Arent i Pordo Agamben®.
,Banalnost zla*“ kao pojam, nagla-
Sava Dondo, Hana Arent obraduje
u delu Ajhman u Jerusalimu. Taj
pojam bice interesantan i mnogo
godina kasnije 1 postaée jednim
od kljuénih pojmova filozofije
politike. Ono $to Dondo posebno
obrazlaze jeste kako se ispolja-
vaju ti drugi vidovi zla i zasto se
banalno zlo ispostavlja kao nedo-
voljno da se objasni holokaust,
koliko je uops$te moguée objasniti
jedno takvo iskustvo.
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Prvu sesiju, otvorila je Andrea
Proti¢ (Novi Sad) sa temom ,,Slo-
bodno vreme u digitalnoj kulturi‘.
Proti¢ nastoji da istrazi slobodno
vreme kroz ucenje Hane Arent.
Ona analizira nacin na koji se slo-
bodno vreme praktikuje i da li je
u kona¢nom ono uopste moguce.

Drugo po redu izlaganje odr-
zao je Hristijan Pavlovski (Sko-
plje) sa temom ,The problem
With Human Adaptations Towar-
ds AI“. Autor naglaSava da je
ogromna vremenska distanca od
vremena kada je Hana Arent pisa-
la, vise od 60 godina je proslo od
nastanka dela The Human Condi-
tion. Za to vreme, bilo je mnogo
velikih koraka u napretku tehno-
logije. On analizira Arent u odno-
su prema savremenicima.

Desanka Nedovi¢-Erden (Novi
Sad) sa temom ,,0d Conditio Hu-
mana do Conditionatum Humano
(Od ljudskog stanja do uslovljene/
uslovljavane ljudskosti)“. Nedo-
vi¢-Erden naglasava odnos Hane
Arent prema modernosti, vremen-
ski period unutar kog je evidentno
otudenje i1 eksploatacija prirode.
Prirodni procesi se repliciraju i
zamenjuju veStackim procesima
zbog razvoja tehnologije.

Poslednje izlaganje u prvoj se-
siji odrzao je Toma Gruica (Grac)
na temu: ,,Utjelovljenje i auten-
tiCnost“. U prezentaciji izlagac
smeSta koncepte Franciska Va-

lerasa o utelovljenju spoznaje i
autopoiesis-u, kao i Hajdegerovu
egzistencijalnu analizu Dasein-a.

Drugu sesiju otvorila je Mi-
lana Simin (Novi Sad) sa temom
»Egomimikrija jednodimenzio-
nalnog subjekta®. Simin obrazla-
ze nedostatnost conditio humana
u savremenosti. Samodovoljnost
ili nedovoljnost ostaje u aporiji.

Sledece izlaganje odrzao je
Nikola Ristevski (Skoplje) na
temu “Trud kao centar ljudskog
stanja / Labour as Centre of the
Human Condition”. Glavni fokus
je stavljen na conditio humana
kao nesto §to definiSe coveka i
ukazuje na njegov polozaj u drus-
tvu. Ristevski dijalektiku i dija-
lekticki metod stavlja u centar
izlaganja.

Treée po redu izlaganje u dru-
goj sesiji odrzali su Amila Puri¢
(Sarajevo) i1 Filip Marko Srdi¢
(Zagreb) sa temom ,,Konstruk-
cija suvremenog selfa“. Jedna
od klju¢nih tacaka koje definiSu
ljudsko stanje (conditio humana)
prema autorima je pojam sebstva,
njegove konstrukcije, rekonstruk-
cije i dekonstrukcije.

Drugu sesiju zatvorila je Bo-
jana Solaja (Niksi¢), sa temom
»Conditio humana 1 pitanje iz-
bavljenja: Rembo vs. Adorno®.
Autorka analizira dve vizije iz-
bavljenja koje se namecu kod
Hane Arent. Izbavljenje coveka s
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jedne strane, a sa druge izbavlje-
nje od Coveka.

Trecu sesiju otvorio je Nenad
Rankovi¢ (Valjevo) sa temom
»Slobodno vreme kao eksploata-
cija produkata industrije zabave.
Rankovi¢ naglasava da motiva-
ciju za ovo izlaganje pronalazi
u studiji pod nazivom Nova kri-
ticka teorija: filozofija zabave.
Ova studija predstavlja nastavak
kritike industrije kulture i medi-
ja koju su sredinom proslog veka
zapoceli predstavnici frankfurt-
ske filozofske Skole — Adorno i
Horkhajmer.

Poslednje izlaganje za subo-
tu imala je Maria Sara Frejzer
(Maria Sara Fraser, Beograd) sa
temom ,,Erotizam 1 sloboda kod
coveka danasnjice.” Frejzer ana-
lizira pojmove erosa i slobode i
njihov odnos. Naglasava da da-
nasnje drustvo odlikuju kako fe-
nomen erotizacije, tako i razliciti
emancipatorski pokreti, a ova dva
pojma se naizgled spajaju u sek-
sualnoj revoluciji.

Drugi dan konferencije otvo-
rio je David Mencik (Backa Pa-
lanka) plenarnim izlaganjem na
temu ,,‘Zivot’ u samonametnutom
mentalnom zatvoru. Kjerkegor
i osefanje nostalgije. Mencik
pocinje izlaganje analizom kljuc-
nih momenata u Kjerkegorovim
delima /li-ili i Ponavljanje. Bavi
se jednim od klju¢nih pojmova,

a to je pojam ,,nostalgije®, sa ra-
zlicitih stanoviSta istraZzuje ovaj
pojam i analizira njegove pozitiv-
ne i negativne aspekte. Jedno od
kljucnih pitanja jeste ,,mentalno
samozarobljavanje‘.

Prvu sesiju otvara Vuk Trna-
vac (Novi Sad) sa temom ,,Sen-
sus communis: zajedni¢ko culo,
zdrav razum ili pak dozivljaj za-
djednistva? Od Erazma, preko
Dekarta i Vika do Rozencvajga,
Gadamera i Arentove Conditio
humana®. Hana Arent u svojoj
knjizi iz 1958. Conditio humana,
odnosno Vita activa ili Iz aktivnog
Zivota navodi da poceci moderne
filozofije istorije nemaju veze ni
sa judaizmom ni sa hri§¢anstvom,
nego sa uvidima Panbatiste Vi-
koa iz De nostri temporis studi-
orum ratione (O suStini 1 putu
duhovnog obrazovanja). Trnavac
se drzi te tvrdnje, o manjkavosti-
ma dekartovski shvacenog le bon
sens (sens commun) tj. dozivljaja
zajedni$tva, kako Trnavac smatra
da je ispravno prevesti ovaj ter-
min, a ne kao zajedni¢ko culo/
osecaj ili zdrav razum kako se to
najcesce Cini.

Sledeca na redu bila je Katari-
na Grkovi¢ (Novi Sad) sa temom
»~Problem ljudskog u ljudskom
stanju®, Grkovi¢ nastoji da ispita
neke od fundamentalnih koncepa-
ta Hane Arent kroz neke od ideja
savremenih filozofa. Pojam slo-
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bode pokazuje se kao mogu¢ jedi-
no u sferi politickog delanja, koje
Arent karakteriSe kao jednu od
specifi¢no ljudskih moguénosti.

Slede¢e izlaganje imala je
Ljubica Pokupec (Skoplje) na
temu ,,Utjecaj razvoja suvreme-
nih algoritama na umjetnicko
djelo kroz prizmu filozofije Hane
Arent“. Ono c¢ime se Pokupec
bavi je odnos izmedu tehnologije,
rada 1 umetnosti 1 njegova rele-
vantnost u suvremenim tehnolos-
kim inovacijama algoritamskih
produkcija umetnickih dela, gle-
dano kroz filozofske ideje Hane
Arent. Hanino miSljenje o umet-
nosti javlja se u njenom kapital-
nom delu Conditio humana gde
objasnjava umetnicka dela kao
trajnu materijalizaciju misli koja
gradi Covekov svet.

Naredno izlaganje imala je
Ana Daria Bokan (Zagreb) sa te-
mom ,,Pojam sveucilista u suvre-
menom drustvu: Hannah Arendt
i Kriza obrazovanja“. Bokan po-
¢inje izlaganje odnosom Arent i
institucija. Arent je verovala da
su fakulteti bitne institucije za
ocuvanje intelektualne slobode i
stvaranje prostora za kriticko mi-
Sljenje i dijalog.

Poslednje izlaganje u sesiji
imala je Mina Pavlovi¢ (Beograd)
sa temom ,,Upotreba javnog i pri-
vatnog uma u Kantovoj politickoj
filozofiji“. Pavlovi¢ razlikuje pri-

vatnu i javnu upotrebu uma kod
Kanta. Javna upotreba je ona koja
mora biti slobodna jer jedino ona
moze dovesti do prosvecenosti
ljudi. Privatna upotreba moze biti
ograni¢ena bez ometanja napret-
ka prosvecivanja.

Drugu sesiju otvorio je Dusan
Loncar (Novi Sad) sa temom ,,Vol-
kisch pokret i nacional-socijalizam
u razvitku ideje globalizma”. Lon-
Car brani tezu da je tradicionalno
shvatanje ideologije uniSteno u
momentu nastupanja nacional-so-
cijalizma na politicku scenu.

Naredno izlaganje imala je
Magdalena Mrljes (Novi Sad) sa
temom ,,Covek i svet®. Mrljes
tvrdi da je glediSte koje se razma-
tra u radu krajnje paradoksalno.
Covek u svojim moguénostima
da prilagodi svet sebi i svojim
potrebama sve vise se udaljava i
kreira jedno sve losije ekolosko,
socijalno i ekonomsko okruzenje.

Naredno izlaganje odrzao je
Nikola Jovi¢ (Novi Sad) sa te-
mom ,,Dead point society — Hi-
pernormalnost i zaborav totalitar-
ne mase“. Jovi¢ naglasava da iako
u svakodnevnom govoru totalitar-
na drustva identifikujemo putem
njihovih pojavnih, partikularnih
oblika represivne vladavine, Hana
Arent u svom delu /zvori totalita-
rizma, navodi zaborav i konstan-
tnu promenljivost kao jneke od
glavnih odlika takvih rezima, pra-
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veci jasnu distinkciju izmedu kla-
sa, koje odlikuju interesi, i masa
koje tih interesa nemaju.

Iduc¢e izlaganje imala je An-
dela Pekovi¢ (Niksi¢) sa temom
,Gdje je granica izmedu javne i
privatne sfere?*” Pekovi¢ nasto-
ji blize objasniti na koji nacin je
Hana Arent u delu Conditio huma-
na predocila status javnog i privat-
nog domena. Pekovi¢ brani tezu
da se u savremenom poimanju od-
nosa javnog i privatnog, javna sfe-
ra preobrazila u svoju suprotnost
onda kada su nuznost i privatnost
postale kolektivna briga.

Drugu sesiju zakljucio je Fi-
lip Skifi¢ (Split) sa temom ,,Stra-
tegije jeziCne manipulacije u
ideoloskom diskursu i pozicija
modernog potrosaca u ideologiji
zavodenja“. Jezicka manipulacija
spoznajnog subjekta vrsi se po-
najvise putem brisanja, simplifi-
kacije ili razdvajanjem oblika na
vise jedinica. Glavni cilj ideolos-
ke manipulacije jeste afirmisanje
njenih stavova i osnazivanje nje-
ne mo¢i u drustvu.

Poslednju sesiju otvorio je
Mladen Mati¢ (Novi Sad) sa te-
mom , Kontinuirana diskonti-
nuiranost vrednosti — ontoloska
pozicionalnost novca“. Mati¢
¢e nastojati da, kroz genealogiju
novca, prikaze jedno svojevrsno
stanje Coveka. Tvrdi da analizom
kontinuiteta razvoja samog novca

mozemo da vidimo ljudski odnos
prema stvarnosti uopste.

Naredno izlaganje imao je Jo-
sip Majsec (Zagreb) sa temom ,,Je
li Covjek izgubio ono politicko?*
Majsec podseca na to da Hana
Arent definiSe smisao slobode
kao smisao politike. Politika je tu
da ocuva slobodu i zivot u najsi-
rem smislu. Arent slobodu ¢oveka
vidi u njegovom delovanju, kon-
kretno aktivnom delovanju koje
stvara, uzima inicijativu. Klju¢no
pitanje koje izlagac postavlja tice
se toga: ,,Da li je Covek ostao bez
kljuénog momenta koji bi ga dr-
7ao kao politicko bice?*

Poslednje izlaganje imao je
Tvrtko Bali¢ (Zagreb) sa temom
»Georges Sorel 1 njegov radikal-
no drugaliji conditio humana”.
Bali¢ polazi od toga da bi Sorel
kao primer aktivnog Zivota ista-
kao nasilje, a kontemplativnog
mitove. Ve¢ tu se Arendt ne bi
slozila. Pogotovo nakon Drugog
svetskog rata bila je posvecena
protivljenju totalitarizmu i onome
Sto je smatrala njegovim zlo€ini-
ma. Na nasilje je gledala kao na
nesto Sto u aktivnom zivotu treba
izbeci, a na kontemplativni zivot
kao na nes$to prosvetljujuce, sva-
kako ne mitsko.

Zakljuénu re¢ na konferenciji
imala je doc. dr Nevena Jevtic.
Ona je pohvalila raznolikost tema
prikazanih na konferenciji i po-



408 ARHE XXI, 42/2024

zvala izlagaCe da svoja izlaganja  ku namenjenom za objavljivanje
preto¢e u formu naucnog rada izlaganja sa konferencije Summa
koji ¢e nakon postupka recenzije  studiorum philosophiae.

biti objavljen u posebnom zborni-
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Nastavnika i saradnika Odseka za filozofiju
Filozofskog fakulteta u Novom Sadu

U novosadskoj Gimnaziji ,,Svetozar Markovi¢* 23. marta odrzano
je 26. Takmicenje u besednistvu ucenika srednjih Skola Srbije. Prof. dr
Una Popovi¢ i doc. dr Goran Rujevi¢ bili su ¢lanovi Zirija manifestacije.

Na Univerzitetu Karolj GaSpar (Karoli Gaspar Reformatus Egye-
tem) u Budimpesti (Madarska), prof. dr Dragan Prole od 2. do 5. apri-
la drzao je predavanja pod naslovom ,,Osnove fenomenologije stra-
nog" u okviru programa razmene nastavnog osoblja CEEPUS.

Prof. dr Damir Smiljani¢ ucestvovao je na XXXI simpozijumu
Drustva za Novu fenomenologiju (GNP) koncipiranom kao radioni-
ca pod nazivom Phdnomene vorstellen. Das Erfahrbare in praktis-
ch-methodischen Demonstrationen. Simpozijum je odrzan u Rostoku
(Nemacka) od 19. do 21. aprila. Po pozivu Drustva za Novu fenome-
nologiju, prof. Smiljani¢ 22. aprila posetio je arhiv Hermana Smica
(Hermann-Schmitz-Archiv) na Filozofskom fakultetu Univerziteta u
Rostoku.

Dana 22. aprila na Akademiji nauka i umetnosti BiH u Sarajevu
odrzan je skup povodom 300 godina rodenja Imanuela Kanta. Prof. dr
Dragan Prole odrzao je plenarno predavanje pod naslovom ,,Drsko ime
ontologije. Samostalnost i punoletnost™.

U okviru mobilnosti nastavnog osoblja (CEEPUS program), prof.
dr Zeljko Kaluderovi¢ drzao je predavanja na Sveudilistu Josipa Jurja
Strossmayera u Osijeku (Hrvatska), Fakultetu za odgojne i obrazovne
znanosti u Osijeku, u periodu od 22. do 26. aprila.

Prof. dr Una Popovi¢ ucestvovala je na javnom predavanju: ,,Poi-
ezis — tvoracko nacelo — tehne* u okviru manifestacije ,,Filosofski su-
sreti kod Milutina Boji¢a“. Predavanje je odrzano 23. aprila u Bibliote-
ci Milutin Boji¢ u Beogradu.

U radu nau¢nog simpozijuma ,,Sapere aude!*, koji je povodom 300
godina od rodenja Imanuela Kanta odrzan 26. aprila u Banjoj Luci
(BiH), doc. dr Goran Rujevi¢ uéestvovao je sa izlaganjem na temu
»Kantov lov na odbegle silogizme*.

Prof. dr Zeljko Kaluderovié uéestvovao je na Medunarodnoj nauc-
noj konferenciji ,,Znanje kao univerzalna vrijednost — eti¢ki i moralni
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aspekti“ u Sarajevu (Bosna i Hercegovina), sa izlaganjem ,,Rudimenti
episteme-logie, physiologie 1 psyche-logie u fragmentima exercitatus-a
iz Krotona”. Konferencija je odrzana 8. maja.

Dr Tanja Todorovi¢ 11. maja odrzala je panel predavanje ,,Crisis
y decepcion: las consecuencias del colapso del mundo moderno* u
okviru konferencije ,,Los multiplos rostros de la queja“. Predavanje je
odrzano onlajn putem, a konferenciju je organizovao Centar za filozof-
sko-kulturne studije u Meksiku (CEFC).

Medunarodni simpozijum ,,Integrativna bioetika i nova epoha“ u
okviru 22. LoSinjskih dana bioetike odrzan je od 12. do 15. maja u
Malom Loginju (Hrvatska). Prof. dr Zeljko Kaluderovi¢ uéestvovao je
s izlaganjem ,,Proto-bioetika u fragmentima ‘filozofa koji se smeje’.

Prof. dr Una Popovi¢ ucestvovala je na tribini ,,Izobrazenja“ (Fi-
lozofija za mlade) u okviru Krusevacke filozofsko-knjizevne Skole.
Tribina je odrzana 15. maja u organizaciji Kulturnog centra Krusevac.

Na 44. godisnjoj konferenciji Estetickog drustva Srbije, ¢ija je tema
ove godine bila ,,Estetika, umetnost, stil*, prof. dr Una Popovi¢ uce-
stvovala je s izlaganjem na temu ,,Negativni prompt art: normativ i
korektiv*, Konferencija je odrzana 23. maja u Zavodu za proucavanje
kulturnog razvitka u Beogradu.

U organizaciji Ludvig Klages drustva na Univerzitetu Letonije u
Rigi odrzan je nauc¢ni skup Rhaythmus — Ausdruck — Authentizitdt. Prof.
dr Damir Smiljani¢ 24. maja odrZao je izlaganje ,,Wellenschldge des
Erlebens und Ablaufsschranken des Geistes. Klages’ Beitrag zu einer
Pulslehre des Bewusstseins®.

U Omladinskom centru CK13 u Novom Sadu 4. juna odrZana je
tribina ,,Iz ugla umetnice: par teza o rodnoj ravnopravnost®, na kojoj je
ucestvovala dr Tanja Todorovi¢. Tribina je organizovana kao podrska
kampanji #NeSmeNazad za oCuvanje i unapredenje Zakona o rodnoj
ravnopravnosti, uz podrsku organizacije FemPlatz.

Prof. dr Damir Smiljani¢ odrzao je izlaganje ,,Handeln unter Druck.
Zeiterlebnis und leibliches Spiiren in der Stressgesellschaft* na inter-
disciplinarnom skupu Neue Phdnomenologie und Soziologie u organi-
zaciji fenomenoloske sekcije Nemackog socioloSkog drustva (DGS).
Skup je odrzan 6. i 7. juna na Geteovom univerzitetu u Frankfurtu na
Majni (Nemacka).
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Na skupu ,,Naslede Hane Arent™ u organizaciji Kulturnog Centra
Vojvodine ,,Milo$ Crnjanski“, ucestvovao je doc. dr Lazar Atanasko-
vi¢. Skup je odrzan 13. juna u Novom Sadu.

U organizaciji Odseka za filozofiju, na Filozofskom fakultetu u No-
vom Sadu 29. 1 30. juna odrzana je sedma Studentska filozofska konfe-
rencija Summa studiorum philosophiae. O ovogodi$njoj temi ,,Filozo-
fija pitanja“ izlagalo je dvadesetoro izlagaca iz zemlje i regiona.

Na poziv Odseka za filozofiju i Istrazivacke laboratorije za pri-
menjenu filozofiju Nacionalnog i kapodistrijskog univerziteta u Atini
(Gr&ka), prof. dr Zeljko Kaluderovi¢ u periodu od 4. jula do 23. av-
gusta boravio je, drzao predavanja i u¢estvovao u radu medunarodnih
letnjih Skola i radionica, i konsultovao se sa direktorom i osobljem
Istrazivacke laboratorije o modalitetima unapredenja saradnje sa Cen-
trom za bioetiku Filozofskog fakulteta Univerziteta u Novom Sadu.

Na jednodnevnom nau¢nom simpozijumu Knjizevnost i vreme
Drustva knjizevnika Vojvodine, prof. dr Damir Smiljani¢ odrzao je
izlaganje ,,Kako izgleda tok svesti? Filozofske implikacije i literarne
ilustracije. Simpozijum je odrzan 4. septembra u okviru XIX Medu-
narodnog knjizevnog festivala.

Referatom ,,Rethinking Mediation in Husserl’s Philosophy through
the Notions of Bildwelt, Lebenswelt, and Kultur* dr Tanja Todorovié¢
ucestvovala je 5. septembra na godiSnjoj konferenciji Drustva za fe-
nomenologiju za Srednju i Isto¢nu Evropu (CEESP). Konferencija je
odrzana u Trnavi (Slovacka) s temom ,,The Many Worlds of Phenome-
nology. Umwelt — Mitwelt — Lebenswelt*.

Interdisciplinarna nau¢na konferencija Filozofija medija: Medi-
Jji i inteligencija Estetickog druStva Srbije i NVO ,,Mladi graSak”, za
umetnost, kulturu, medije 1 druStvena pitanja, odrZzana je u Beogradu
od 12. do 14. septembra. Prof. dr Damir Smiljani¢ izlagao je na temu
,»Koliko pametan je smartfon?*. Tema izlaganja prof. dr Une Popovié¢
glasila je ,,VI filozof?.

Godisnja konferencija Srpskog filozofskog drustva odrzana je u
Sremskim Karlovcima 14. septembra na temu ,,Zvezdano nebo nada
mnom i moralni zakoni u meni“. Doc. dr Goran Rujevi¢ odrzao je
uvodno predavanje ,,Kantov doprinos razvoju koncepta galaksije.
Naslov referata prof. dr Une Popovi¢ glasio je ,,Etika umetni¢kog stva-
ranja i kategoricki imperativ®.
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U spomen na profesora Milenka A. Perovica, na Cetinju (Crna Gora)
dana 20. septembra odrzan je Medunarodni nauc¢ni skup ,,Milenko A.
Perovi¢: zivot i djelo®. Prof. dr Stanko Vlaski izlagao je na temu ,,Po-
jam savesti u filozofiji Milenka A. Perovi¢a“. Tema izlaganja doc. dr
Nevene Jevti¢ glasila je ,,Shvatanje dijalektike u filozofiji Milenka A.
Perovic¢a“. Referat doc. dr Mine Dikanovi¢ poneo je naziv ,,Dvije verti-
kale Milenka A. Perovi¢a“. Doc. dr Marica Rajkovi¢ odrzala je izlaga-
nje ,,Studije iz filozofije jezika Milenka A. Perovi¢a®. Skup su organizo-
vali Fakultet za crnogorski jezik i knjizevnost i Crnogorski PEN centar.

U okviru programa nastavni¢ke razmene CEEPUS, prof. dr Dragan
Prole od 7. do 11. oktobra na Andrasi univerzitetu u Budimpesti (An-
drassy Universitdt Budapest) drzao je predavanja na temu ,,Osnovni
pojmovi politicke filozofije®.

Konferencija ,,Balkan Analytic Forum: Dispositions (BAF2) &
Dispositions and Values (BAF+)“ odrzana je 19. i 20. oktobra u or-
ganizaciji Centra za savremenu filozofiju (Balkanski analiticki forum)
Filozofskog fakulteta Univerziteta u Beogradu. Prof. dr Una Popovi¢
ucestvovala je s izlaganjem po pozivu ,,Donkey’s Dilemma: Values or
Valor?“, Izlaganje po pozivu prof. dr Damira Smiljani¢a imalo je na-
slov ,,Cool Philosophy or the Art of Restraining from Judging without
Being Indifferent*.

Od 21. do 25. oktobra na Filozofskom fakultetu u TemiSvaru (Ru-
munija) prof. dr Dragan Prole drzao je predavanja na temu ,,Ni¢eovi
trubaduri“ u sklopu programa nastavni¢ke razmene CEEPUS.

Putem CEEPUS programa, prof. dr Una Popovi¢ boravila je od 28.
oktobra do 1. novembra na Filozofskom fakultetu Univerziteta Crne
Gore (Niksi¢). Tom prilikom drzala je predavanja i radionice na temu
,»Ontologija umetnickog dela i stvaranja“.

U sklopu istog programa, doc. dr Lazar Atanaskovi¢ tokom oktobra
boravio je na Filozofskom fakultetu Sveucilista u Splitu (Hrvatska).
Odrzao je predavanja ,,Sta znaéi biti kosmopolita? Jedno predavanje o
Kantu®, ,,Da li je utopizam i dalje mogu¢? Utopijski efekti u distopij-
skom svetu® i ,,Koliko nam je stran nas svet? Jedno predavanje o Kafki
i Benjaminu®.

Od 28. oktobra do 2. novembra u Tuzli (BiH), u organizaciji Uni-
verziteta u Tuzli, TPO fondacije i ,,Univerzitetskog gender resursnog
centra®, odrzana je Zimska Skola ,,Rod i umjetnost”. U mentorskom
radu s kandidatima i polaznicima ucestvovala je dr Tanja Todorovi¢.
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Na 6. Osjeckim danima bioetike, odnosno na Medunarodnoj na-
uénoj konferenciji ,,Bioetika i zdravlje“, prof. dr Zeljko Kaluderovi¢
ucestvovao je s koautorskim izlaganjem ,,Bioetika, estetika i zdravlje”.
Konferencija je odrzana 11. i 12. novembra u Osijeku (Hrvatska).

Na konferenciji ,,Gendering Idealism®, koja je odrzana od 20. do
22. novembra u Kijetiju (Italija), doc. dr Nevena Jevti¢ predavala je na
temu ,,Hegel against Gender Essentialism*.

U Gimnaziji ,,Jovan Jovanovi¢ Zmaj“ tokom novembra obeleza-
van je Mesec filozofije. Prof. dr Dragan Prole 22. novembra odrzao je
predavanje na temu ,,Znam da niSta ne znam®. Na takmicenju u besed-
niStvu koje je na tu temu odrzano u okvirima manifestacije, prof. dr
Una Popovi¢ bila je ¢lanica zirija. Ispred Odseka za filozofiju, u¢esce u
manifestaciji uzela je 1 dr Tanja Todorovié.

Prof. dr Damir Smiljani¢ ucestvovao je na tribini Filozofija i men-
talno zdravlje u Gimnaziji ,,Svetozar Markovi¢”. Tribina je odrzana
27. novembra.

Na Andrasi Univerzitetu u Budimpesti 29. novembra odrZzana je
konferencija pod nazivom ,,Conceptions of the State: Between Tradi-
tion and Future®“. Prof. dr Dragan Prole imao je izlaganje pod naslo-
vom ,,A Kantian Way of Resolving the Contemporary Political Anti-
nomy. On Digital Publicity*.

U okvirima obelezavanja sedamdeset godina od osnivanja Filozof-
skog fakulteta Univerziteta u Novom Sadu, asist. msr Milo§u Miladi-
novu 29. novembra urucena je nagrada za najboljeg mladog istrazivaca
Fakulteta u oblasti drustvenih nauka za 2024. godinu.

Krajem novembra, doc. dr Lazar Atanaskovi¢ ucestvovao je na
okruglom stolu u organizaciji Radio Beograda 3 ,, Kantovo naslede*.
Tim povodom odrzao je izlaganje ,,Kant: Neutralizacija i pacifikacija
jednog nasleda“.

Na Filozofskom fakultetu u Beogradu 5. i 6. decembra odrzan je
naucni skup ,.Kant 300“. Doc. dr Lazar Atanaskovi¢ izlagao je na
temu ,,Kant i kosmopolitizam®. Doc. dr Nevena Jevti¢ ucestvovala je
s izlaganjem ,,Jednakost i sloboda. Status Zenskog pitanja u Kantovoj
1 Fihteovoj filozofiji*.

U radionici za zaposlene na Filozofskom fakultetu u Novom
Sadu ,,Kako do rodne ravnopravnosti? Od edukacije do akcije, uce-
stvovala je dr Tanja Todorovi¢. Radionica je odrzana 18. decembra na
Institutu Biosense.
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Na decembarskoj konferenciji Estetickog drustva Srbije, posvece-
noj temi ,,Iskustvo umetnickog dela®, Odsek za filozofiju predstavljala
je prof. dr Una Popovi¢.
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