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ARTYKULY

WELODZIMIERZ TYBURSKI

RETROSPEKTYWNA | PROSPEKTYWNA ROLA EKOFILOZOFII

Streszczenie. W katalogu zagadnien podejmowanych w ramach ekofilozofii (okresla-
nej takze mianem filozofii ekologicznej) szczegolnie donioste znaczenie przypisac nalezy
dwoém wypetnianym przez nig zadaniom. Pierwsze zadanie (retrospektywne) zmierza do
ukazania tego zespotu uwarunkowan kulturowych, $wiatopogladowych, filozoficznych,
ktore szczegolnie w dobie nowozytnej generowaty myslenie utylitarne, pozytywistyczno-
-technokratyczne. Jego praktyczne konsekwencje okazaty sie bardzo niebezpieczne dla
zycia na Ziemi. Drugie zadanie (prospektywne) wnosi swoj znaczacy wktad w dzieto budo-
wania nowego myslenia o relacjach cztowieka ze $wiatem przyrody, uswiadamia potrzebe
lepszego zrozumienia wspdlnoty loséw obu tych swiatéw, dotyczy dziatan, majacych na
celu projektowanie wizji przysztosci i konstruowanie modelu cywilizacji, zorientowanej
na potrzeby ekologiczne. Wyniki dociekan ekofilozofii stanowig niekwestionowany wktad
w dzieto budowania podstaw najpierw idei ekorozwoju, a obecnie zréwnowazonego roz-
woju. W niniejszym artykule przedstawiona zostata charakterystyka obu wspomnianych
zadan. Ponadto przedstawiono argumentacje uzasadniajacg tezy formutowane przez eko-
filozofie oraz wypracowane przez nig zatozenia, znajdujace sie u podstaw skonkretyzowa-
nych dziatan praktycznych na rzecz rozwoju spoteczno-gospodarczego, uwzgledniajacego
i respektujacego potrzeby i interesy swiata przyrodniczego.

Stowa kluczowe: myslenie retrospektywne; myslenie prospektywne; ekofilozofia; etyka

srodowiskowa; zrownowazony rozwoj

1. Wprowadzenie. 2. Funkcja retrospektywna filozofii ekologicznej. 3. Funkcja prospektywna
filozofii ekologicznej. 4. Podsumowanie.

1. WPROWADZENIE

W obliczu gwaltownie narastajacego zagrozenia dla srodowiska
przyrodniczego i warunkéw zycia czlowieka lepiej uswiadamiamy
sobie, ze nalezy mobilizowa¢ wszystkie mozliwosci i §rodki, jakimi
wspdlczesna ludzkosé dysponuje, aby skutecznie przeciwstawiac sig
i powstrzymac proces destrukcji naszej planety. Potrzebny jest ak-
tywny, skoordynowany i ukierunkowany wysitek wielu dyscyplin
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naukowych (przyrodniczych, technicznych, ekonomicznych, praw-
nych i humanistycznych), a takze aktywne dzialanie decydentéw
(politykéw i innych organizatoréw zycia spolecznego w réznych
jego wymiarach) nakierowane na ochrong §wiata przyrody. Ponadto
niezbedny jest wysilek wszystkich ludzi, reprezentujacych odmienne
dziedziny i zainteresowania, ale zjednoczonych wspélng ideg troski
o powstrzymanie dewastacji sSrodowiska przyrodniczego cztowieka.
Tylko taka wspélnotowa aktywnoscia, obejmujaca wszystkich ludzi,
bo wszyscy jestesmy mieszkaricami planety Ziemia i wszyscy korzy-
stamy (cho¢ w réznym zakresie i stopniu) z jej zmniejszajacych si¢
w zastraszajacym tempie zasobow i bogactw, mozemy podjaé sku-
teczne dzialania, majace na celu powstrzymanie niekorzystnych,
szkodliwych i niszczycielskich dla Zycia, w tym Zycia i egzysten-
cji czlowieka, proceséw. Sg one wymownym i w coraz wigkszym
stopniu powszechnie u§wiadamianym §wiadectwem tego, ze relacja
czlowieka z naturg w jej dotychczasowym ksztalcie i przebiegu nie
rozwijala si¢ w duchu symbiotycznej harmonii, lecz byla i nadal
jest jej zaprzeczeniem. Nowozytne dzieje relacji cztowieka z przy-
rodg przebiegaly pod dominujagcym wplywem paradygmatu pozy-
tywistyczno-technokratycznego, ktérego negatywne skutki obecnie
dotkliwie odczuwamy, a w przyszlosci nawarstwiaé si¢ one beda
w zwielokrotnionej skali. Jego charakterystyczng cechg bylo trakto-
wanie §wiata przyrody jako obiektu dominacji, niszczycielskiej eks-
ploatacji, bezwzglednego wykorzystania, pojmowania go wylacznie
w kategoriach instrumentalno-uzytkowych, bez liczenia si¢ z jego
autonomicznymi interesami i wiasnym dobrem. Taki sposéb myslenia
o $wiecie przyrody, a w konsekwencji dziatania, doprowadzit do naj-
bardziej dramatycznego i najtrudniejszego do rozwigzania problemu
wspolezesnosci, czyli lawinowo narastajacego procesu degradacji
i niszczenia §rodowiska przyrodniczego.

W tej niezwykle trudnej sytuacji nie tylko przed przedstawi-
cielami nauki i techniki, ale przed wszystkimi ludZmi pojawia si¢
pilna potrzeba, po pierwsze, rzetelnego przemyslenia i poznawczego
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odniesienia si¢ do globalnych, kryzysowych proceséw i zjawisk oraz
réznych narastajacych niekorzystnych tendencji, a po drugie ak-
tywnego podjecia i wlaczenia sie w nurt tych dzialan praktycz-
nych, ktérych celem jest eliminowanie, powstrzymanie lub choc¢by
pomniejszenie proceséw zgubnych dla przyrody i czlowieka (por.
Birnbacher 2009).

W realizacji tak okreslonych zadan, ktére bez zadnej przesady
nazwa¢ mozna misja o wymiarze historycznym i cywilizacyjnym,
wielka role do spelnienia maja, obok nauk przyrodniczo-technicz-
nych, dyscypliny humanistyczno-spoleczne. Po pierwsze jedynie one
sa w stanie przedstawic szersza, wieloaspektows i poglebiong analize
kulturowych i spotecznych uwarunkowan przyczyn i przebiegu kry-
zysu ekologicznego. Po drugie to one dysponujg duzymi mozliwo$-
ciami w zakresie ksztaltowania kultury i §wiadomosci, pobudzania
motywacji i kreowania w wymiarze jednostkowym i spolecznym
okreslonych postaw i zachowan proekologicznych. Dyscypliny te
dostarczajg — co niezwykle istotne — tak potrzebnych uzasadnien dla
dziatan ukierunkowanych na ochrone przyrody i promowanie nasta-
wien przyjaznych srodowisku. Po trzecie dyscypliny humanistyczno-
-spoleczne s3 w stanie zaproponowac¢ kierunek rozwoju cywilizacji
wraz z pespektywa przysztosci, w ktérej wyeliminowane zostajg bledy
przeszlosci, a takze nakresli¢ paradygmat rozwoju zdeterminowany
celami, potrzebami i warto$ciami ekologicznymi, czyli odpowiedni
paradygmat ekologiczny. Po czwarte mysl humanistyczna, zoriento-
wana na problematyke ekologiczna, jest w stanie (i czyni to juz z po-
wodzeniem) wypracowa¢ odpowiadajacy potrzebom naszych czaséw,
nowy model relacji pomiedzy czlowiekiem, kulturg i przyroda.

Takie zadania stawia przed soba kierunek refleksji okreslany
mianem humanizmu ekologicznego, konkretyzujacy si¢ poprzez
konstytuujace go dyscypliny: filozofi¢ ekologiczng (ekofilozofig),
etyke srodowiskows, ekoestetyke, psychologie ekologiczng, eko-
teologie, edukacje ekologiczng. Kazda z wymienionych dyscyplin
skupiajac uwage na przynaleznym jej przedmiotowym obszarze
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zainteresowania, stawia przed sobg w istocie ten sam fundamen-
talny cel. Jest nim z jednej strony obrona §wiata przyrody przed
ludzka agresja i dzialaniami destrukcyjnymi, a z drugiej strony obrona
cztowieka jako jednostki i gatunku przed powodowanymi przez
niego zagrozeniami ekologicznymi. Ten wspélny cel wspomniane
dyscypliny staraja si¢ realizowac, zakreslajac wlasciwe sobie obszary
zainteresowan i dzialan oraz odwolujac si¢ do mozliwosci, jakimi
kazda z nich dysponuje (por. Papuziriski 2003; Piatek 2008).

Etyka srodowiskowa konkretyzuje swoje zadanie, wskazujac na
moralny wymiar relacji cztowieka z przyrodniczym otoczeniem;
przedstawia katalog wartosci, ktérych respektowanie stuzy ochronie
$wiata przyrody; formuluje zasady oraz kodeksy moralne okreslajace
praktyczny wymiar relacji czlowieka z jego przyrodniczym oto-
czeniem. Wypracowujac i uzasadniajac aksjologiczne i deontyczne
programy, okreslajace relacje cztowieka ze srodowiskiem, odpowiada
na pytanie: jak powinien zachowac si¢ czlowiek wobec swego srodo-
wiska przyrodniczego i dlaczego powinien postepowac w okreslony
sposéb wzgledem niego? Zadaniem edukacji ekologicznej w wymia-
rze etycznym jest wychowanie czlowieka w duchu postulowanych
wartosci i norm, ksztaltowanie wlasciwych motywacji, pozadanych
postaw i zachowani. Caloksztalt dzialan tak pojmowanej etyki sro-
dowiskowej sktada si¢ na to, co nazwa¢ mozna etyczng ochrona
srodowiska przyrodniczego (por. Tyburski 1995; Ganowicz-Baczyk
2009; Dzwonkowska 2019).

Z kolei ekoestetyka to dyscyplina, ktéra koncentruje uwage na
odkrywaniu pigkna §wiata przyrody i argumentowaniu, ze war-
tosci estetyczne mogg wydatnie motywowac troske i dziatania na
rzecz zachowania pigkna obiektéw przyrody oraz potrzebe ochrony
naturalnych przedmiotéw estetycznie wartosciowych. Jest ona waz-
nym elementem budowania i wzmacniania postawy proekologiczne;.
W katalogu podejmowanych na jej gruncie tematéw dominujace miej-
sce zajmuje problematyka estetyki krajobrazu, sztuki ekologicznej,
estetyki przestrzeni zurbanizowanej, estetyki miasta czy edukacja
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estetyczna jako czg¢$¢ sktadowa edukacji ekologicznej. Ukierunko-
wane s3 one na budowanie wrazliwosci na piekno §wiata przyrody
i uksztaltowanie postawy estetycznej, ktéra moze wydatnie mobili-
zowac do dziatan ochroniarskich (por. Bohme 1998).

Psychologia ekologiczna swoje zainteresowania kieruje ku srodo-
wisku zycia czlowieka, traktujac je jako istotny sktadnik jego zdro-
wia fizycznego i psychicznego oraz jakosci zycia. Z wlasciwej sobie
perspektywy dyscyplina ta bada wzajemne oddzialywanie czlowieka
i przyrody. Miedzy innymi analizuje problem zdrowia psychicznego
czlowieka w warunkach destrukeji srodowiska przyrodniczego. Pod-
daje refleksji naukowej problem psychologii przestrzeni i krajobrazu,
pokazujac, ze ksztaltowanie percepcji i rozwijanie wyobrazni w kon-
takcie z krajobrazem ma znaczacy wplyw na wiele réznych funkeji
psychicznych, Ze percepcja krajobrazu i przestrzeni jest zrédlem wie-
lorakich (pozytywnych lub negatywnych) nastrojéw, przezy¢, uczug,
emocji. Podejmuje tez prébe typologii postaw proekologicznych wedle
kryterium psychologicznego (por. Bell, Greene, Fisher, Baum 2004).

Ekoteologia pojawila si¢ jako wyraz troski i zaniepokojenia
kosciotéw chrzescijariskich! pogarszajacg si¢ sytuacja ekologiczna
$wiata i stawia przed sobg dwa podstawowe zadania: (1) przemyslenie
probleméw ochrony srodowiska z pozycji teologicznego przestania
i teologicznych konsekwencji; (2) sformulowanie chrzescijanskiej
odpowiedzi na kryzys ekologiczny. Do katalogu tematéw podejmo-
wanych w refleksji ekoteologicznej nalezg zagadnienia z zakresu:
teologii zycia, teologii stworzenia, ekosprawiedliwosci, pokoju, prawa
przyszlych pokoler, etycznych i teologicznych aspektéw zmian kli-
matu i wiele innych. Takim zadaniom towarzyszy przekonanie, ze
motywacje religijne i glos Koscioléw sa dla wielu ludzi liczacy si¢
zachetg i waznym bodZcem do podejmowania aktywnych dzialan

1 Inne religie takze wypracowaty swoje podejscie do zagadnien ekologicznych z wtasci-
wych sobie perspektyw teologicznych (zob. serie wydawnicza Religions of the World and
Ecology wydawnictwa Harvard University Press).



12 WLODZIMIERZ TYBURSKI [6]

na rzecz ochrony i obrony srodowiska przyrodniczego (por. Dolega
1999; Sadowski 2015).

Ekopedagogika stawia sobie za zadanie budowanie §wiadomosci,
postaw i kultury ekologicznej w wymiarze indywidualnym i spo-
tecznym. Dazy do wypracowania strategii dzialan edukacyjnych
nakierowanych na ksztaltowanie nowego myslenia, dotyczacego
relacji cztowiek — rodowisko, ksztaltowania proekologicznego etosu
i wzorcéw zycia, przyjaznych $wiatu przyrody systeméw wartosci.
Przede wszystkim mobilizuje do realizacji celowych, racjonalnych
i korzystnych dla czlowieka i przyrody dzialan. Ich skutecznos¢
zalezy od stopnia realizacji trzech podstawowych sktadowych edu-
kacji ekologicznej: wiedzy, wartosci i umiejetnosci. Oczekiwanym
efektem wszelkich mozliwych inicjatyw i poczynan edukacyjnych
jest uksztaltowanie proekologicznej $wiadomosci oraz postaw jed-
nostkowych i zbiorowych, bez ktérych aktywna i skuteczna ochrona
srodowiska przyrodniczego nie jest mozliwa (por. Tyburski 2011;
Ciazela, Tyburski 2012).

W przedstawionym zestawieniu dyscyplin humanistycznych?
i spolecznych, zaangazowanych na rzecz ekologii, filozofia ekolo-
giczna, ktéra w niniejszej wypowiedzi stanowi gléwny przedmiot za-
interesowania, zajmuje szczegdlne i dominujace miejsce. Po pierwsze
obszar jej dociekari nie sprowadza si¢ do jakiego$ wybranego zespolu
tematéw, jak w przypadku wymienionych wyzej dyscyplin, ale ma
maksymalnie szeroki wymiar, obejmujac calo§¢ mozliwych relacji
czlowieka z przyrodniczym otoczeniem. Po drugie, speiniajac takie
zadania, filozofia ekologiczna wykorzystuje wyniki tych dyscyplin
i wlasnych autonomicznych dociekan w celu przemyslenia na nowo
miejsca czlowieka w uniwersum. Idzie o propozycje nowej filozofii
rozwoju i zycia, a wiec o taki kierunek przeobrazen, ktéry uwzglednia

2 Obszerng charakterystyke wyzej wymienionych dziedzin humanistycznych, ukierunko-
wanych na problematyke ochrony srodowiska, mozna znalez¢ w: Tyburski 2013; 2017.
Por. Papuzinski 1999.
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zaréwno potrzeby czlowieka, jak i interesy istot pozaludzkich, a wiec
calej przyrody. Po trzecie, zmierzajac do okreslenia miejsca czlowieka
w uniwersum, filozofia ekologiczna z jednej strony (retrospektywnej)
dazy do ukazania tego zespotu uwarunkowan kulturowych, filozo-
ficznych, spolecznych i $wiatopogladowych, ktére w dobie nowo-
zytnej generowaly myslenie skrajnie utylitarne, technokratyczne,
w konsekwencji wylacznie instrumentalne wobec przyrody, a kté-
rego praktyczne konsekwencje okazaly si¢ tak niebezpieczne w swej
destrukeyjnosci dla §wiata przyrody. Z drugiej strony (prospektyw-
nej) filozofia ta wnosi swoj znaczacy potencjal w dzieto budowania
nowego myslenia o czlowieku i §wiecie przyrody, uswiadamiajac
potrzebe lepszego zrozumienia wspdlnoty loséw czlowieka i §wiata
przyrody. Po czwarte, podejmujac taki wysilek, wigcza sic w aktywne,
skonkretyzowane dzialania, majace na celu projektowanie koncepcji
przyszlosci, a wiec budowanie modelu cywilizacji zorientowanej na
wymogi ekologiczne. Najlepiej zaswiadcza o tym niekwestionowany
wktad filozofii ekologicznej w konstruowanie najpierw idei ekoroz-
woju, a w czasach nam wspélczesnych idei zréwnowazonego rozwoju.

Nie sposéb w jednej sprofilowanej okreslonymi wymiarami wy-
powiedzi odnies¢ si¢ do calego bogactwa tematéw, sktadajacych sie
na kazde z wymienionych powyzej naczelnych zadan filozofii eko-
logicznej. Skupmy zatem uwage na jednym z nich. Przedmiotem
rozwazan uczynimy dwa modele relacji czlowieka z uniwersum:
dotychczasowy i przyszlosciowy oraz odpowiadajace im dwa spoj-
rzenia: retrospektywne i prospektywne.

2. FUNKCJA RETROSPEKTYWNA FILOZOFII EKOLOGICZNEJ

Refleksja ekofilozoficzna, ujeta w perspektywie historycznej, odstania
dzieje relacji czlowieka ze §wiatem przyrody i wyraznie uwydatnia
takt, ze ksztaltowala si¢ ona, zwlaszcza w ciagu ostatnich kilkuset
lat, pod zdecydowanym wplywem paradygmatu antropocentrycz-
nego. Na ten fakt zwrécil uwage Jan Pawel I w encyklice Centesimus



14 WLODZIMIERZ TYBURSKI (8l

Annus, gdy stwierdzit: ,U korzeni bezmyslnego niszczenia srodowiska
naturalnego tkwi btad antropologiczny, niestety rozpowszechniony
w naszych czasach” (Jan Pawet II 1991, nr 37). Jego niepodzielne
panowanie w §wiadomosci i dziatalnosci gospodarczo-produkceyijne;
powodowalo, Ze czlowiek, zwlaszcza w sferze mentalnej, rozluzniat
wiezy ze srodowiskiem przyrodniczym, ktérego byl organiczng cz¢s-
cig u zarania swego istnienia. W efekcie tego procesu, izolujac si¢ od
srodowiska, tylko swéj §wiat uznal za wartosciowy, a §wiat przyrody,
nadawszy mu status wylgcznie przedmiotowy, traktowal jedynie
w kategoriach instrumentalno-utylitarnych. To za$ skutkowalo tym,
ze w obszarze praktycznych poczynar coraz czgsciej stawal wobec
swojego naturalnego otoczenia w pozycji eksploatatora i przeciwnika.
Ten sposéb myslenia, a w konsekwencji i dziatania, znajdowat swoje
uzasadnienie w pogladach i teoriach, ujawniajacych si¢ coraz wyra-
zi$ciej w kolejnych fazach rozwoju kultury umystowej nowozytnej
cywilizacji europejskiej. Najbardziej wyrazistg posta¢ znalazl w sy-
stemie filozofii kartezjariskiej, w ktérym swiat podzielony zostal na
dwie niezalezne i niesprowadzalne do siebie substancje: rzecz myslaca
i rzecz rozciagla. Radykalny dualizm stal sie¢ dla Kartezjusza uza-
sadnieniem dla skonstruowania mechanistycznej koncepcji przyrody.
Takze w literaturze kolejnych wiekéw pobrzmiewaja kartezjariskie
idee. Niekiedy w wersji wyraznie zradykalizowanej. Zwlaszcza XIX
stulecie chetnie operowalo hastem walki z przyrods, przeciwsta-
wiania si¢ poteznym i niszczycielskim silom natury. Zdecydowanie
przewage zyskalta wigc tendencja do konstruowania dwéch przeciw-
stawnych sobie §wiatéw.

Ten dychotomiczny podzial wzmacniata i uzasadniata okreslona
aksjologia, wyrazajaca si¢ w przekonaniu, ze powinnoscig cywilizacji
i kultury na nieomal wszystkich etapach ich rozwoju jest uczenie
szacunku i uznania jedynie dla tego, co jest ich wytworem. To zas,
co pierwotne, naturalne i zastane mialo by¢ czyms gorszym, mniej
warto$ciowym od tego, co jest owocem kreacji ludzkiej w sferze
produkcyjnej i technicznej i co jest zarazem sztuczne i rézne od
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natury. Innymi stowy czlowiek stworzyt technosferg i antroposfere,
ktére uznal za nieporéwnanie lepsze, wartosciowsze i blizsze sobie
od biosfery. Srodowisko, ktére jest wytworem dzialalnosci przemy-
slowo-technicznej, stalo si¢ jego $rodowiskiem. Dokonalo si¢ — jak
twierdzi Jean Dorst — ,iScie schizofreniczne zerwanie miedzy czlo-
wiekiem a resztg $wiata ozywionego i nieozywionego” (Dorst 1987,
91). Alienujacy si¢ ze swego naturalnego otoczenia czlowiek stawat
wobec niego na pozycji eksploatatora, a wrecz przeciwnika. W kon-
sekwencji uznal, Ze w §wiat przyrody moze interweniowaé bez zaha-
mowan i zmienia¢ go w spos6b nieograniczony, radykalny i gleboki,
nie liczac si¢ ani z jego autonomicznym dobrem, ani ze zlozonym
zespolem mechanizméw i proceséw, zabezpieczajacych jego istnienie
i podtrzymywanie, ani z rzeczywista wydolnoscia srodowiska. Rzec
zatem mozna, ze w spadku po nieomal calym rozwoju cywilizacji
odziedziczylismy przekonanie, ze formy Zycia, zwigzane z ludzka
dzialalnoscig produkeyjna i technika, sg bardziej wartosciowe i poste-
powe od zastanych form zycia przyrodniczego. Ten sposéb myslenia
i w konsekwencji dzialania wykreowal swoistg hierarchie wartosci,
przedkladajacy dzieto czlowieka ponad dzielo przyrody, wzmocniong
niesionym przez cywilizacj¢ technokratycznym modelem rozwoju,
ktéry prowadzil do instrumentalnego i utylitarnego traktowania
przyrody, a w efekcie do jej opanowania i bezwzglednego podpo-
rzagdkowania. Migdzy §wiatem ludzkim a §wiatem przyrody, mi¢dzy
kulturg a naturg pojawila si¢ grubo zarysowana linia demarkacyjna.

Wiemy, ze paradygmat pozytywistyczno-utylitarny, wytyczajacy
kierunek rozwoju nowozytnej cywilizacji, wykazal wiele destrukcyj-
nych wobec $wiata przyrody cech i wlasciwosci. Wiedza dostarczana
przez nauki przyrodnicze, a takze dostrzegane potggujace si¢ zagro-
zenia, zjawiska kryzysowe, takze lokalne kataklizmy dostarczaja wiele
przekonywujacych racji i wyraziscie uswiadamiajg nam, ze ideologia
niczym nieograniczonej dominacji czlowieka nad przyroda obarczona
jest wieloma stabosciami i jest zwiastunem kolejnych groznych na-
stepstw. Na ten fakt zwracal uwagg Jan Pawel II: ,Cztowiek mniema,
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ze samowolnie moze rozporzadzaé ziemia, podporzadkowujac ja
bezwzglednie wlasnej woli (...) w koficu prowokujac bunt natury,
raczej przez niego tyranizowanej niz rzadzonej” (Jan Pawet IT 1991,
nr 37). Wymownym swiadectwem tego, ze relacja mi¢dzy cztowie-
kiem a przyrodniczym otoczeniem nie rozwija si¢ w kierunku sym-
biotycznej harmonii, lecz okazuje si¢ jej wyraznym zaprzeczeniem,
jest postepujaca szybko i gwaltownie degradacja $wiata przyrody,
a w §lad za nig warunkéw zycia czlowieka. Na negatywne dla obu
swiatéw (ludzkiego i przyrodniczego) konsekwencje takich relacji
wskazywala juz przed wielu laty Margaret Mead, zauwazajac, ze
jesli zniszczymy przyrode, upadng nasze spoleczenistwa (Mead 1999).
W podobnym tonie wypowiadal si¢ Ervin Laszlo, gdy stwierdzal:
,budujemy sobie najréznorodniejsze $wiaty, lecz wszystkie one re-
spektowaé jednak muszg hierarchiczng strukture ziemskiej przyrody.
Zbudowanie $§wiata wykraczajacego poza te granice stanowiloby
bezposrednie zagrozenie dla nas samych” (Laszlo 1978, 139). W zgo-
dzie z powyzszym przekonaniem jest argumentacja przedstawiona
przez René Dubos, wedle ktérego gwaltowne zmiany $rodowiska,
powodowane przez czlowieka, stajg si¢ ,dla Ziemi tak samo szkod-
liwe jak dla czlowieka” (Dubos 1986, 185). Wypowiedzi podobnych
w tonie i argumentacji do przywolanych powyzej mozna przytoczy¢
znacznie wiecej. Odwolujg si¢ one do aktualnej wiedzy na temat stanu
srodowiska, a takze naocznych obserwacji i dos§wiadczeri i dowodza,
ze naglacym imperatywem czlowieka wspélczesnego i patrzacego
w przyszlos¢ jest odnalezienie drogi ku przyrodzie, weryfikacja bled-
nych zalozen, towarzyszacych doczasowemu kierunkowi rozwoju
naszej cywilizacji, a przede wszystkim radykalna rezygnacja z tych
dzialari w sferze praktycznej, ktére generuja niszczenie, degradacje
i dewastacje $wiata przyrody.

Podsumowujac powyzsze uwagi, podkreslmy, ze refleksja eko-
filozoficzna krytycznie ocenia dotychczasowy, a takze obecny,
obarczony bfedami, model rozwoju cywilizacji. W perspektywie hi-
storiozoficznej dokonuje ich wnikliwej analizy, aby na ich tle okresli¢
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i wyeksponowa¢ konieczno$¢ radyklanego zwrotu w sposobie widze-
nia czlowieka i $wiata przyrody, zwrotu, ktéry od poczatku swojego
istnienia promuje i uzasadnia.

3. FUNKCJA PROSPEKTYWNA FILOZOFII EKOLOGICZNEJ

Stormulowane powyzej zadanie zmiany relacji czlowiek — $rodo-
wisko przyrodnicze filozofia ekologiczna w ramach swej funkeji
prospektywnej stara si¢ zrealizowad, opracowujac, przedstawiajac
i propagujac nowg koncepcje rozwoju. Odpowiada ona na funda-
mentalne wyzwania wspdlczesnosci i przysziosci, odrzuca biedy
paradygmatu pozytywistyczno-technokratycznego i zast¢puje je taka
propozycja rozwoju, ktéra uwzglednia wymogi ekologiczne, optuje
na rzecz kooperacji cztowieka z przyrodniczym, blizszym i dalszym,
otoczeniem. Poszukuje sposobéw naprawy bledéw, ktére czlowiek
poczynil w swoich relacjach ze srodowiskiem przyrodniczym, prze-
konuje, Ze warunkiem przetrwania obu $wiatéw jest budowa nowych,
uwzgledniajacych potrzeby swiata przyrody, zwigzkéw migdzy nimi,
gdyz przyroda wraz z istniejacym w niej czlowiekiem sg wspélza-
lezne egzystencjalnie i funkcjonalnie. Czyni to ze $wiadomoscia,
ze w sferze praktycznej idea wspélzaleznego traktowania §wiata
ludzkiego i §wiata przyrodniczego wystepuje gléwnie w postaci po-
stulatu. Dlatego filozofia ekologiczna od chwili jej powstania stawia
sobie za zadanie ksztaltowanie §wiadomosci i kultury ekologicznej
spoleczenistwa i kazdego cztowieka z osobna. Czyni to, wykorzy-
stujac wlasne mozliwosci i potencjal w $cistym sojuszu z innymi
dyscyplinami humanistycznymi, zaangazowanymi na rzecz ochrony
i obrony srodowiska, w giebokim przekonaniu, ze bez radykalnych
zmian ludzkich nastawien wobec przyrody w duchu proekologicznym
wszystkie inne poczynania bedg niewystarczajace i niedostatecz-
nie skuteczne. Filozofia ekologiczna dawala niejednokrotnie wyraz
oczywistemu i stusznemu przekonaniu, Ze odnoszenie si¢ czlowieka
do przyrody (korzystne lub szkodliwe dla niej) w znacznym stopniu
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zalezy od poziomu jego §wiadomosci, wyznawanego systemu warto-
$ci, wzoréw kulturowych, wrazliwosci (w tym wrazliwosci estetycz-
nej), charakteru wychowania itp. Skoro tak, to nie mozna skutecznie
chroni¢ §rodowiska, ignorujac znaczenie §wiata wartosci, zasad, norm
wychowania moralnego czy edukacji estetycznej, gdyz okreslone
zapatrywania filozoficzne, etyczne, estetyczne, religijne w istotny
sposGb motywuja, pobudzaja i wzmacniajg poczynania, odnoszace si¢
do praktycznych kontaktéw czlowieka z przyrodniczym otoczeniem.
Zatem w caloksztalcie dzialan na rzecz ochrony srodowiska i budowy
pozadanych relacji miedzy nim a czlowiekiem wazne jest to, jakie
przekonania, wzory kulturowe zachowar, wartosci i idealy generuja
nasze odniesienia do §wiata przyrody. Dlatego filozofia ekologiczna,
przy wsparciu innych dyscyplin humanistycznych, podejmuje nie-
ustanne starania, aby wprowadzi¢ w jak najszerszy obieg spoleczny
nowe myslenie o przyrodniczym otoczeniu, oparte na regule przy-
jaznych odniesien. W takim myéleniu przyroda jawi si¢ nie jako
przeciwnik lub jedynie obiekt eksploatacii, ale jako partner czlowieka
we wspélnej odysei zycia. Przed laty mysl te Hans-Georg Gadamer
wyrazil nastgpujaco: ,na przyrode nie mozna juz wigcej patrzeé, jak
na przedmiot wykorzystania, musi ona we wszystkich formach jej
jawienia si¢ by¢ doswiadczana jako partner” (Gadamer 1992, 20).
Filozofia ekologiczna przekonuje, Ze bez radykalnej zmiany na-
szej $wiadomosci (w duchu $wiadomosci ekologicznej) nie sposéb
ocali¢ $wiata pozaludzkiego. Henryk Skolimowski, wspéltwérca tej
dyscypliny i popularyzator jej idei, tak konkretyzuje to przekonanie:
»przede wszystkim musimy zmieni¢ §wiadomos¢ mechanistyczng,
ktéra jest zaborcza, pasozytniczg i materialistyczng, na swiadomosé
ekologiczng, ktéra jest rewerencyjna, wspdlczujaca i wspéluczest-
niczgcg w misterium zycia” (Skolimowski 1993, 202-203). Uczony
podkresla, ze propagowana przez niego filozofia pragnie uzmystowi¢
czlowiekowi jego naturalne miejsce w §wiecie i w faricuchu zycia oraz
proponuje taka aksjologie, ktéra, gloszac okreslony system wartosci,
odpowiada na pytanie, jak czlowiek powinien odnosi¢ si¢ do swego
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przyrodniczego otoczenia i, co szczegélnie istotne, przywoluje ar-
gumenty, uzasadniajace wiasciwg odpowiedzZ na to fundamentalne
pytanie. Dostarcza tez racji mobilizujacych do przeciwstawiania sie
instrumentalnemu i utylitarnemu traktowaniu przyrody, wspoma-
gajacych proces budowania pokojowej koegzystencji antroposfery
i biosfery, gdyz — jak pisal przed kilkudziesi¢ciu laty Lewis Herber —
postulowane przez ekofilozofi¢ ,pogodzenie si¢ $wiata czlowieka
i $wiata przyrody nie jest juz czyms pozadanym, lecz stalo si¢ ko-
niecznoscig” (Herber 1963, 14). Na to, ze podzial na swiat cztowieczy
i $wiat przyrody jest bledny, zwracano uwagg juz znaczne wezesnie;.
W XIX wieku podejmowali ten problem m.in. romantycy niemieccy
i Ralph Waldo Emerson (Emerson 1863). Z nieporéwnanie znacz-
niejsza intensywnoscia w XX wieku wypowiadalo sie na ten temat
wiele wybitnych osobisto$ci nauki i kultury. Rachel Carson w ksiazce
Silient Spring, wydanej na poczatku lat 60. ubieglego wieku, pod-
dawala zdecydowanej krytyce taki model $wiata, w ktérym naste-
puje wyrazna separacja czlowieka od jego przyrodniczego otoczenia
(Carson 1962). Pisata o organicznych powigzaniach $wiata ludzkiego
i przyrodniczego, o tym, ze czlowiek jest integralng czg¢scia przyrody,
podlega jej prawom i zalezno$ciom. Ide¢ pojednania czlowieka ze
$wiatem przyrody akcentuja wypowiedzi wybitnych ludzi §wiata na-
uki i kultury: R. Dubos, B. Ward, E.F. Schumacher, B. Commoner,
T. Burke, A. Toynbee. Ten ostatni zwrécil uwage na to, ze wraz
z degradacja biologicznej przestrzeni dla zdrowia i zycia czlowieka
dokonuje si¢ takze destrukeja tych aspektéw jego etycznych i este-
tycznych zdolnosci i wrazliwosci, ktére umozliwiaja ksztaltowanie
postawy poszanowania dla wartosci srodowiska i pickna przyrody.
Wskazywal, ze dokonujacy sie proces destrukeji ma réwniez wymiar
godnosciowy, gdyz ,gwalcac godnos¢ przyrody, czlowiek gwalci swoja
wlasng godnos¢” (Toynbee, Ikeda 1999, 363). Sformutowane w postaci
zapowiedzi idee znalazly swojg niepomiernie rozbudowang, dojrzala
i uargumentowang kontynuacje w stanowiskach twércéw filozofii

ekologicznej: A. Leopolda, J. Bairda Callicotta, H. Rolstona III,
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PW. Taylora, A. Naessa, H. Skolimowskiego i innych. Lektura prac
wymienionych ekofilozoféw (i nie tylko ich) dowodzi, ze pytanie
o stosunek czlowieka do przyrody jest w istocie pytaniem o nowsa
filozofi¢ rozwoju i zycia, a wigc o taki kierunek przeobrazen, ktéry
uwzglednia zaréwno potrzeby czlowieka, jak i interesy pozaludz-
kich istot zywych, calej przyrody, a wiec w efekcie pytaniem o taki
model cywilizacji, ktéra bytaby w harmonii z biosfera. Wszystkich
wymienionych autoréw, niezaleznie od pewnych réznigcych ich kwe-
stii, aczy fundamentalne przekonanie o potrzebie wypracowania
podstaw teoretycznych i wytyczenia zadan, stuzacych praktycznym
dzialaniom, majacym na celu zmiang relacji, ktére okreslaly dotych-
czasowy stosunek czlowieka do jego przyrodniczego otoczenia oraz
opracowanie zasad innego modelu rozwoju, czyli nowego tadu miedzy
swiatem czlowieka i §wiatem przyrody. Chodzi o propozycje takich
koncepcji rozwoju cywilizacyjnego, ktére pozwolityby godzi¢ rozwdj
spoleczny i gospodarczy z potrzebami calej biosfery. Za realizacja
tego fundamentalnego zadania zdecydowanie opowiada si¢ mysl
ekofilozoficzna w swym prospektywnym wymiarze. Odwolujac si¢ do
wiedzy przyrodniczej i wynikéw dociekari dyscyplin humanistyczno-
-spolecznych, zmierza do wypracowania scenariusza przyszlosci,
nowej filozofii rozwoju, okreslajacej nowy sposéb myslenia o miejscu
czlowieka w przyrodzie i o jego relacjach z przyroda. Propozycje
ekofilozofii przybieraja juz dzi§ wymierng i okreslong postaé, gdyz
rezultaty jej dociekanl stanowig istotng czes$¢ skladowsg praktycznie
zorientowanej koncepcji rozwoju, jaka do niedawna byta idea eko-
rozwoju, a obecnie idea trwalego i zréwnowazonego rozwoju.

Idea ekorozwoju spelnila znaczacy role w ksztaltowaniu wspél-
czesnej $wiadomosci i kultury ekologicznej. W sferze praktycznej
mysl dyktowana ideg ekorozwoju szeroko i wnikliwie ujawniala réz-
nego rodzaju zrédla i przyczyny zagrozen (od filozoficznych i $wia-
domosciowych az po polityczne i gospodarcze) oraz skutki degradacji
srodowiska przyrodniczego, a przede wszystkim po raz pierwszy wy-
stapila z tak kompetentnie przemyslanym programem jego ochrony
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i obrony. Natomiast w obszarze ekonomiczno-gospodarczym idea
ekorozwoju znalazla zastosowanie w Zyciu spolecznym i gospodarce
niewielu panstw i spoleczenstw, i to raczej w nie§mialej postaci
i w skali bardzo ograniczonej. Uplyw czasu i pojawienie si¢ nowych
okolicznos$ci ujawnily pewne ograniczenia idei ekorozwoju, ktéra
w obliczu przemian i wyzwan wspélczesnosci wymaga rozwiniecia
i wzbogacenia. Naturalng kontynuacja idei ekorozwoju, bardziej
wszechstronnie odpowiadajaca na potrzeby naszych i przysztych cza-
s6w, staje si¢ koncepcja trwalego i zréwnowazonego rozwoju. Swym
programem znacznie wykracza poza myslenie spod znaku ekoroz-
woju, ktére ograniczalo si¢ do analizy cywilizacyjnych uwarunkowar
kryzysu ekologicznego, z dominacja ekologicznej perspektywy doko-
nujacych si¢ proceséw (por. Eepko 2003). Przyjmujac maksymalnie
szeroka perspektywe, formuluje propozycje, stanowiacg alternatywe
dotychczasowego modelu rozwoju i wytycza droge ku cywilizacji
Zréwnowazonego rozwoju. Samo pojecie ,zréwnowazony rozwéj”
jest szersze zakresowo i problemowo oraz znacznie bogatsze od po-
jecia ekorozwoju, gdyz kwesti¢ rozwoju gospodarczego, spotecznego,
kulturowego oraz problematyke ochrony srodowiska przyrodniczego
traktuje integralnie jako $cisle ze sobg powiazana, wspélzalezng
i wspétwarunkujacg si¢ calosé. W wykreowanie idei zréwnowazonego
rozwoju istotny wklad wniosta filozofia srodowiskowa, a zwlaszcza
takie sktadowe jej myslenia, jak: (1) krytyka dotychczasowego para-
dygmatu rozwoju cywilizacyjnego, czyli przekonanie, ze dotychcza-
sowe modele rozwoju, oparte na szerokiej substytucji i reprodukcji
naturalnych czynnikéw, a wiec formulowane bez uwzglednienia praw
ekologii, okazujg si¢ w §wietle narastajacych probleméw $rodowi-
skowych malo przydatne do prognozowania i planowania rozwoju
spoleczno-gospodarczego; (2) opozycja wobec kreowania podziatéw
i wyznaczania linii demarkacyjnych miedzy antroposferg a biosfera
zgodnie z przekonaniem, ze rzeczywisto$¢ stanowi jedno$¢ bytows,
caloé¢ o dynamicznym i ewolucyjnym charakterze; (3) nastawienia
holistyczne i systemowe w pojmowaniu biosfery i roli cztowieka
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(spoleczenstwa) w biosferze, czyli poglad, ze cztowiek jest integralna
czgscig przyrody i nie moze by¢ oddzielony od niej i rzadzacych nig
praw; (4) umiejetnos¢ kojarzenia i integrowania wiedzy, pochodza-
cej z réznych dziedzin nauki i praktyki, sprzyjajacej konstruowaniu
spdjnego systemu w sferze teorii i praktyki; (5) poglad, ze czlowiek,
wykorzystujac dobra i sily natury, moze kontrolowaé przyrode, ale
powinien to czyni¢ bezpiecznie, respektujac rzadzace nig prawa;
(6) dostosowanie rozwoju spoleczno-gospodarczego do mozliwosci
i wydolnosci $rodowiska przyrodniczego, co oznacza zastgpienie
w obszarze ekonomii kategorii niepohamowanego i nieograniczonego
wzrostu kategorig harmonijnego rozwoju; (7) uznanie, ze jesli $wiat
przyrody ma by¢ podstawg zycia jednostki i spoleczeristwa, to jego
zdolnosci do samoodnawiania muszg by¢ utrzymane; (8) budowanie
etosu zycia spolecznego na zasadzie solidarnosci ogélnoludzkiej, takze
tej, ktéra zabezpiecza harmonijny rozwéj i pomyslnosé¢ przysztych
pokoleri; (9) wypracowanie i uzasadnienie zmiany struktury i hierar-
chii ludzkich potrzeb i odpowiadajacej im zmiany styléw i sposobéw
zycia, a takze nowej koncepcji jakosci zycia; (10) przekonanie, ze
ludzkie myslenie jest ,,programowo aksjologiczne”, zorientowane na
okreslony system wartosci, ukierunkowane regutami i wskazaniami,
ktéry to fakt respektowaé powinna edukacja zorientowana na proble-
matyke zréwnowazonego rozwoju; (11) opowiadanie si¢ za systemem
warto$ci opartym na wymogach ekologii i Zycia spolecznego, dobra
czlowieka w sojuszu z dobrem przyrody.

Podkreslajac doniosto$é i znaczenie kazdego z powyzej sformu-
lowanych postulatéw filozofii ekologicznej, warto zwréci¢ uwage na
ostatni z wymienionych. Bez wyraznie okreslonego i zaakceptowa-
nego systemu wartosci nie odpowiemy trafnie na pytanie o prawdziwa
przyczyne kryzysu ekologicznego, a przede wszystkim o nowg filozo-
fie rozwoju naszej cywilizacji. Przekonanie to Zbigniew Hull rozwija
w nastgpujacej wypowiedzi: ,jesli chcemy zmieniac i szukaé sposobéw
i drég wyjscia z kryzysu, proponujac i rozwijajac ide¢ zréwnowazo-
nego rozwoju prowadzacego do Spoleczenstwa Ery Ekologicznej,
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to idea musi by¢ pojmowana szeroko, holistycznie i integralnie, musi
w swej warstwie aksjologicznej zaproponowac i propagowac wartosci
przekraczajace ograniczenia tradycyjnego, indywidualistycznego
i praktycznie materialistycznego antropocentryzmu. Mysle, Ze w tej
warstwie punktem wyjscia musi by¢ spotecznie zorientowany (w du-
chu sprawiedliwosci spotecznej, réwnosci i solidarno$ci) humanizm
ekologiczny i ekocentryzm, bowiem trudno sobie wyobrazié, a by¢
moze byloby to niezgodne z naturg ludzka i praktycznie niewy-
konalne — by w skali masowej ludzie zdolni byliby zaakceptowaé
konsekwentny biocentryzm. Jestem przekonany, ze przyjmujac taki
aksjologiczny punkt wyjscia, idea zréwnowazonego rozwoju daje na-
dzieje na przezwycigzenie obecnego kryzysu cywilizacyjnego i wstg-
pienie na droge rozwoju cywilizacyjnego” (Hull 2007, 55). Refleksji
teoretycznej, podejmujacej problematyke wartosci, towarzyszy¢ musi
myslenie nakierowane bezposrednio na cele praktyczne, a wiec zmie-
rzajace do odpowiedzi na pytanie, jakie tresci konstytuujg owe warto-
$ci w kontekscie idei zréwnowazonego rozwoju. W ujeciu najbardziej
ogdlnym uzna¢ nalezy, ze zadaniem aksjologii zréwnowazonego
rozwoju jest skonstruowanie takiego systemu wartosci, ktéry még-
Iby zyska¢, na ile to jest mozliwe, akceptacje, jesli nie powszechna,
to przynajmniej jak najwigkszej liczby ludzi. Jednoczesnie powinien
on odpowiadaé¢ na uniwersalne potrzeby i oczekiwania czlonkéw
ludzkiej wspdlnoty, wpisujac si¢ w postulowang i pozadang ide¢ fadu
spolecznego, gospodarczego i ekologicznego. Dlatego w aksjologii
zréwnowazonego rozwoju idzie o to, aby nie dzieli¢ i réznicowac,
lecz skupia¢ wokét tego, co wspélnotowe i uniwersalne dla $wiata
ludzkiego i $wiata przyrody. O ile sama koncepcja zréwnowazonego
rozwoju oparta na zalozeniach wypracowanych przez mysl eko-
filozoficzng stanowi spéjna, logicznie i tresciwo ukonstytuowang
calos¢ w swym wymiarze teoretycznym i wytyczaniu praktycznych
celéw dzialania, to proces wdrazania jej idei i postulatéw w obszar
zycia praktycznego napotyka wiele barier i przeszkéd. Miedzy sferg
teorii a zastosowaniem jej postulatéw istnieje, niekiedy daleko idacy,
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rozziew. Nietrudno dostrzec, ze w wielu krajach i spolecznosciach
wdrazanie idei wspdlnotowego tadu spolecznego, gospodarczego
i ekologicznego jest w zaledwie poczatkowej fazie lub, co najgorsze,
w ogéle nie s3 podejmowane w tym kierunku dziatania. W innych
s3 one w mniejszosci, cho¢ daja si¢ zauwazy¢ pozytywne ich efekty.
W skali ogélnej rzec mozna, ze nowy przysziosciowy model cywili-
zacji wytyczony przez filozofi¢ ekologiczng z najwigkszym trudem,
cho¢ w réznym stopniu, toruje sobie droge ku temu, aby sta¢ si¢ reali-
zowanym modelem naszych czaséw i nadchodzacej przysziosci. Idea
zréwnowazonego rozwoju — jak zauwazono powyzej — daje nadzieje
na przezwyciezenie kryzysu, a niekiedy juz kleski ekologicznej, ale
nadzieje te ulegajg ostabieniu i nadwatleniu w obliczu licznych trud-
nosci i barier, jakie napotyka ta idea w procesie wcielania jej zalecen
i postulatéw w obszar zycia praktycznego. Destrukcja $wiata przy-
rody dokonuje si¢ w tempie szybszym (méwig o tym liczne badania
naukowe) anizeli do niedawna jeszcze prognozowano. Uznaé zatem
mozna, iz nie ulegly dezaktualizacji wypowiedziane przed kilkudzie-
sigciu laty sfowa Ernsta Friedricha Schumachera, ktéry, analizujac
negatywne skutki antyekologicznego modelu rozwoju, stwierdzit,
ze w jego efekcie ,zagrozenia rosly znacznie szybciej niz szanse na
ich likwidacj¢” (Schumacher 1980, 81). W dalszym ciggu musimy
uznaé, ze proces destrukeji w skali ogélnoplanetarnej dokonuje si¢
znacznie szybciej, anizeli podejmowane dzialania, majace na celu
jego powstrzymanie lub cho¢by spowolnienie. Co prawda idea zréw-
nowazonego rozwoju na ogét nie jest juz kwestionowana otwarcie,
ale droga do praktycznego wcielania jej w obszar Zycia spolecznego
i gospodarczego w §cistym ich powigzaniu z ochrong $wiata przyrody
napotyka wiele barier, trudnosci i przeszkéd (niekiedy wydaje sie,
ze nie do pokonania). Widoczny postep w sferze mentalnej i §wia-
topogladowej nie zawsze przekiada si¢ na pozytywne i pozadane
zmiany istniejacej sytuacji. Podobnego zdania sa Zdzistawa Pigtek
i Stefan Florek, ktérzy zauwazaja: ,Orientacja proekologiczna nie
jest, niestety, zjawiskiem powszechnym, a wysitki podejmowane



[19] RETROSPEKTYWNA | PROSPEKTYWNA ROLA EKOFILOZOFII 25

przez ludzi wykazujacych postawe szacunku wobec przyrody i cheg-
cych si¢ samorealizowaé pozostajac z nig w symbiozie, udaremniane
sa przez tych, ktérzy nadmiernie koncentrujg si¢ na realizacji war-
tosci zwigzanych z przetrwaniem, i poprzez swéj konsumpcjonizm
przyczyniaja si¢ do niszczenia nieodnawialnych zasobéw natural-
nych” (Piatek, Florek 2009, 40). O tym, jak dramatyczna, wrecz
katastrofalna, jest sytuacja poszczegdlnych regionéw naszej planety,
informuja przygotowane przez autorytatywne grona specjalistow
ekspertyzy i raporty o stanie §wiata, np. The World Wide Fund for
Nature (WWPF). To, ze procesy degradacyjne narastaja w szybkim
tempie (znacznie szybszym niz jeszcze do niedawna prognozowano
i przewidywano), a ,,zdrowie” srodowiska w skali planety pogarsza si¢
w stopniu nie majagcym dotad precedensu, jest dostrzegalne nieomal
naocznie, gdy obserwuje si¢ kataklizmy (niektérzy juz bezposrednio
dos$wiadczajg ich dramatycznych skutkéw), ktére nawiedzajg rézne
rejony Ziemi. Czy uda si¢ te wielce niebezpieczne dla wszelkiego
»zycia” (ludzkiego i pozaludzkiego) procesy powstrzymac lub choéby
pomniejszy¢? Na to pytanie trudno dzi$ sformulowa¢ jednoznacznie
brzmigca odpowiedz. Wiele zalezy od tego, czy — najogélniej méwiac
— zdotamy nada¢ nowemu modelowi cywilizacji (wypracowanemu
dzigki m.in. wymiernemu wktadowi filozofii ekologicznej) realna
postac i konsekwentnie wprowadzaé w Zycie oraz w praktyke dziala-
nia. W sposéb bardziej skonkretyzowany odpowiadaja na to pytanie
autorzy cytowanej wyzej wypowiedzi: ,Kryzys ekologiczny moze
by¢ przezwyci¢zony jedynie przez spoleczenstwo wiedzy, ktdre jest
ekologiczne i zyje w symbiozie z przyroda. Sposobem na realizacje
takiego modelu spoleczeristwa moze by¢ aksjologizacja informacji,
poprzez powigzanie z negatywng oceng etyczng wszystkich dzia-
tan, ktére naruszajg stabilnos$¢ srodowiska naturalnego i zagrazaja
realizacji idei zréwnowazonego rozwoju” (Piatek, Florek 2009, 40).
Zgadzajac si¢ z przedstawiong powyzej diagnozg, dodajmy, ze w wy-
pracowaniu takiego modelu spoleczenstwa i sposobéw realizacji
tego modelu szczegdlnie istotng role maja do spetnienia dyscypliny
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humanistyczno-spoleczne zaangazowane na rzecz ekologii, w tym
przede wszystkim filozofia ekologiczna.

4. PODSUMOWANIE

Filozofia ekologiczna, podobnie jak i inne dyscypliny zaangazowane
na rzecz ekologii (etyka srodowiskowa, ekoestetyka, psychologia
ekologiczna, ekoteologia, pedagogika ekologiczna), wyrosla z troski
o stan $wiata przyrody i zaniepokojenia jego stale pogarszajaca si¢
kondycja. Wraz z innymi wymienionymi dyscyplinami (kazda w ob-
szarze swoich zainteresowan), ekofilozofia pragnie unaocznié, ze
$wiat relacji czlowieka z przyroda ma gleboki, filozoficzny, aksjolo-
giczny (etyczny, estetyczny), psychologiczny i wychowawczy wymiar,
wymagajacy nie tylko teoretycznego namystu, ale réwniez odniesieri
aktywnie zachecajacych i mobilizujacych do podejmowania okre-
slonych praktycznych dzialan. Bez udzialu wiedzy humanistyczne;
nie jesteSmy w stanie odpowiedzie¢ na szereg waznych pytan, do-
tyczacych kryzysu ekologicznego i rozwigzywaé wielu najbardziej
kluczowych dla ochrony srodowiska probleméw. Szczegdlnie donioste
znaczenie w realizacji owych zadan ma wiedza wypracowana przez
filozofi¢ ekologiczng. Sposréd bogatego katalogu zaprezentowanych
przez nig propozycji i rozwigzain zwrécono uwage na dwa kluczowe
zagadnienia. Pierwsze zwigzane jest z mysleniem retrospektyw-
nym, ktére zmierza do odslonigcia tych uwarunkowan kulturowych,
swiatopogladowych i filozoficznych, ktére sprzyjaly utylitarnemu,
pozytywistyczno-instrumentalnemu mysleniu. W swych praktycz-
nych konsekwencjach usprawiedliwialy one eksploatatorskie, czesto
szkodliwe zachowania czlowieka wobec §wiata przyrody. Drugie
to myslenie prospektywne, oparte na regule przyjaznych relacji
czlowieka z przyrodniczym otoczeniem, stanowigce punkt wyjscia
projektowania przyszlosci, nowej filozofii rozwoju, modelu cywili-
zacji ery ekologicznej. Mozna zatem uznad, ze w obszarze koncep-
cyjnym obrano wiasciwy kierunek. Dzieki wysitkom m.in. filozofii
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ekologicznej i innych dyscyplin naukowych skutecznie rozpoznawane
sg zrédla i przyczyny kryzysu ekologicznego, a w wymiarze teoretycz-
nym z wigksza lub mniejszg dokladnoscig wskazuje si¢ propozycje
rozwigzan oraz dostarcza jasnych i przekonujacych argumentéw na
rzecz zdecydowanego przeciwstawiania si¢ dalszej instrumentalizacji
postaw ludzkich wobec przyrody i optowania na rzecz takiego modelu
cywilizacji, ktéry bytby w harmonii z przyroda. Pytanie najbardziej
w tej sytuacji zasadnicze, o fundamentalnym wrecz wymiarze, brzmi
nastepujgco: czy przedstawianym programom i propozycjom jestesmy
w stanie nada¢ realng postaé i konsekwentnie wprowadza¢ w zycie?
Odpowiedz na to pytanie jest réwnoznaczna z odpowiedzia na ob-
szerny katalog bardziej skonkretyzowanych pytari. Kazde z nich
to konkretne wyzwanie, z ktérym trzeba zmierzy¢ si¢ za pomoca
zdecydowanych, realnych, praktycznych dzialani, podejmowanych
w imig solidarnosci ekologicznej i odpowiedzialnosci globalnej (por.

Jonas 1999).
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RETROSPECTIVE AND PROSPECTIVE ROLE OF ECO-PHILOSOPHY

Abstract. In the catalogue of issues undertaken by the eco-philosophical thought, two
tasks are of exceptional importance. The first one (retrospective) intends to reveal a set
of cultural, ideological and philosophical determinants which, especially in modern epoch,
inspired the utilitarian, technocratic, positivist thinking and the consequences of which
turned out to be dangerous for life on Earth. The second way of thinking, a prospective
one, largely contributes to building a new way to conceive the relations between man and
nature. It emphasizes the necessity of becoming aware of global communities of fate.
It actively joins in projects aimed at planning the prospects for the future, and building
acivilization model focused on ecological needs. The outcome of eco-physiological thinking
unquestionably contributed to progressing the ideas of ecodevelopment at first, and after
that, of sustainable development. In this article we characterize both tasks completed by
ecological philosophy. We show rationales for its arguments and assumptions, suggesting
courses of action aimed at sustainable socio-economic developments.
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MACHIAVELLI'S THE PRINCE:
HOW TO REFUTE VIRTUE ETHICS IN THREE STEPS

Abstract. This article examines Niccolo Machiavelli’'s account of virtues in his famous
work The Prince. The Italian philosopher uses three different stages or steps of argumen-
tation. All these steps are analyzed in this paper. It is argued that in each step, Machiavelli
makes partial conclusions which are neglected in the next step. In the last step, Machiavelli
concludes that not only some virtues lead to failure, but all virtues are harmful to a suc-
cessful leader. Instead of an honest and just way of acting, Machiavelli proposes the slyness
of a fox - the most effective and successful way of acting. Cicero’s De Officiis effectively
helps to understand the radicality of Machiavelli’'s account of virtues. Cicero’s work enables
one to explain all the central metaphors and analogies used in Machiavelli’'s The Prince.
Comparing Cicero’s and Machiavelli’s radically different accounts of the same virtues and
vices shows that Machiavelli changed the traditional understanding of virtues, thus refuting
traditional moral and political philosophy.

Keywords: Niccolo Machiavelli; The Prince; virtues; vices; fox metaphor; Cicero

1. Introduction. 2. First step: the reverence for a tradition. 3. Second step: the confusion
of virtues and vices. 4. Third step: contraposition to classical ethics. 5. Conclusions.

1. INTRODUCTION

There are at least two notable features of the intellectual legacy
of Niccolo Machiavelli and his most famous work. Firstly,
the tremendous and enduring academic and nonacademic attention
it was given to such a short book as Zhe Prince, both in Machiavelli’s
native country (in 2022 alone, several important monographs have
been published or republished in Italian, e.g. Ciliberto 2022; Del
Lucchese 2022; Desiderio 2022; Costigliolo 2022) and worldwide.
Secondly, the wide variety of interpretations, sometimes radically
different, of this short book since the time of Machiavelli (see
Giorgini 2013, 625-640; Hankins 2014, 98-109; Quadlioni
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2014, 110-121). There are not many books in the history of philosophy
with so many different, even radically controversial, interpretations.
Raymond Angelo Belliotti, for example, counts up to ten different
interpretations and mentions that there might be a half-dozen more
(Belliotti 2009 17). If a list of controversial books existed, there is no
doubt that Machiavelli’s 7e Prince would be at the top.

Such different interpretations of 7he Prince (Fournell 2014, 85-97)
are determined by the diverging opinions concerning the main aspects
of the book. What is it about Machiavelli’s account of virtues that
inspire such different interpretations? Did he separate ethics from
politics> Was he a defender of tyranny? Did he propagate amoral
politics? Commentators of Machiavelli radically disagree on these and
many other questions. In turn, this raises no less exciting question:
what determines these controversial interpretations? The ambivalency
of Machiavelli’s ideas and arguments, or perhaps the philosophical,
religious, and moral presuppositions of the commentators? Examining
the latter issue would require extensive investigation. This article
aims at a smaller goal: namely, to describe and explain Machiavelli’s
attitude toward virtues.

'This paper presupposes that the main idea determining the whole
book concerns Machiavelli’s attitude towards virtues, which is not
explained straightforwardly by Machiavelli himself. Leo Strauss
claimed that Machiavelli usually reveals his views in stages.
According to him, the Italian philosopher ascends from initial
statements to complex statements, from conventional to revolutionary
(Strauss 1958, 43). This article argues that Machiavelli uses three
stages or steps of argumentation. In particular, he negates the partial
conclusions reached in the earlier stages in each new step. The third
and most important step is only half-formulated. It is not clear why
Machiavelli used metaphors and analogies instead of frank and direct
language in his last step. Perhaps it was too obscene. Or maybe
Machiavelli — the genius writer — wanted the reader to formulate
a conclusion himself, without assistance (as, for example, Plato did in
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his dialogues). So, where and what did Machiavelli teach his reader
about virtues in 7he Prince?

Machiavelli is silent about virtues for almost half of his book.
'The whole argument towards virtues was made in chapters XV-XVIIL
In later chapters, questions concerning virtues almost disappear. It
might be that chapters XV-XVIII are the core of 7he Prince. Some
essential ethical ideas are mentioned in other chapters (for example,
in chapter VIII), and they also help to understand Machiavelli’s moral
teaching. However, none of them has such importance as chapters
XV-XVIIL. In these four chapters, Machiavelli explains three steps

of his reasoning toward an account of virtues.

2. FIRST STEP: THE REVERENCE FOR A TRADITION

The first stage in which Machiavelli explains his attitude toward
virtues is very traditional and disappointing for those looking for
blasphemies in this famous book. The Italian philosopher points out
that all virtues are good and all vices are wrong, and this is his first
thesis about virtues. Also, according to Machiavelli, all (including
the ruler) should have as many virtues as possible: “And I'm sure we’d
all agree that it would be an excellent thing if a ruler were to have all
the good qualities mentioned above and none of the bad” (Machiavelli
2014, 61). In this step of argumentation, Machiavelli also says that
people cannot have only virtues and no vices. In other words, there
is no perfect man and this is not an ideal world. This is a traditional
view in ancient and Christian moral theory.

What could Machiavelli teach the ruler in this stage? He says that
“if a ruler wants to survive, he’ll have to learn to stop being good,
at least when the occasion demands” (Machiavelli 2014, 60). This
assertion is quite sober. It means that man sometimes has to choose
both good and bad ends. Ancient and Christian morality admits
that sometimes one has to choose between two or more evils, and
the less bad must be chosen in that situation (Aristotle 2009, 2.9.4;
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Cicero 1928, 111.102; Aquinas 1952, III Suppl., q. 47, a. 2; Clark 2008,
3-16). Machiavelli tells the same truth, only in a different manner:
“since it’s in the nature of life that you can’t have or practice all those
qualities all of the time, a ruler must take care to avoid the disgrace
that goes with the kind of failings that could lose him his position.
As for failings that wouldn’t lead to his losing power, he should
avoid them if he can; but if he can’t, he needn’t worry too much”
(Machiavelli 2014, 61).

No man could achieve moral perfection. Hence, Machiavelli
admits the value of virtues. According to him, it is good to have all
of them. However, the reality is different. No one can escape vices.
Vices differ in their badness, and man must find out which are most
dangerous and especially avoid them. Machiavelli warns the ruler
that the vices most hazardous to him are those that lead to the loss
of power. Therefore, the conclusion of this first stage is that virtues
are good, vices are wrong and people should seek virtues and avoid
vices as much as possible. However, the perfect realization of virtues is
impossible. Vices are thus inevitable. People should learn to recognize
the most dangerous vices and especially avoid them.

If Machiavelli had said only this, it would be difficult to understand
his warning at the beginning of chapter XV: “I fear people may find
my contribution presumptuous, especially since, here more than
elsewhere, the code of conduct I'm offering will be rather controversial”
(Machiavelli 2014, 60). It is hard to find anything controversial in
the first stage of his argument. The transition to the next stage appears
in the last sentence of chapter XV, and this statement by no means
leads to controversies. According to Machiavelli, “If you think about
it, there’ll always be something that looks morally right but would
actually lead a ruler to disaster, and something else that looks wrong
but will bring security and success” (Machiavelli 2014, 61). Chapters
XVI and XVII are devoted to proving this insight.
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3. SECOND STEP: THE CONFUSION OF VIRTUES AND VICES

After saying that all virtues are good and all vices are wrong, Machi-
avelli changes his mind and defends the thesis that some virtues yield
bad results, and some vices yield good ones. In other words, some
virtues are wrong and some vices are good. Traditional virtue ethics
teaches the opposite: virtues are good because they lead to some-
thing beneficial for the person, community, or both. Vices are wrong
because they lead to something bad for the person, community, or
both. Machiavelli thinks that there might be some exceptions to this
general account. The first one concerns generosity and meanness.
In chapter XVI, the Italian philosopher argues that generosity
in politics always leads to misfortune and must be replaced by
meanness. To this end, Machiavelli gives “economics” arguments
showing that meanness can lead to economic and political prosperity.
While the arguments are fairly temperate and far from radical, it is
easy to realize that Machiavelli’s thought becomes more and more
categorical: “In our own times the only leaders we've seen doing great
things were all reckoned mean. The others were failures” (Machiavelli
2014, 63). The Italian philosopher finds two exceptions to this rule.
According to Machiavelli, generosity is acceptable when a man tries
to acquire power (but it is always better to be mean when power is
obtained) or when another country’s wealth is wasted. Nevertheless,
the rule is clear: “Above all else a king must guard against being
despised and hated. Generosity leads to both” (Machiavelli 2014,
64). In summary, generosity is wrong. Therefore, strictly speaking,
it cannot be called a virtue. In this context, meanness is much more
virtuous than generosity. This is undoubtedly a confusing conclusion.
In chapter XVII, Machiavelli continues to confuse virtues and vices
(some scholars — e.g. Gillespie 2017, 13-35 — continue this confusion
in their commentaries). Machiavelli begins by explaining cruelty and
compassion. His explanation becomes more and more radical: it is
one thing to legitimate meanness, but it is quite another to advocate
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cruelty. Therefore, Machiavelli must introduce stronger arguments. If
generosity and meanness mainly concern economic aspects, cruelty,
and compassion are primarily related to peace and order. According
to Machiavelli, just as meanness helps secure the state’s economic
prosperity, cruelty can maintain peace and order (which are more
important than economic wealth). That is why “A ruler mustn’t worry
about being labeled cruel when it’s a question of keeping his subjects
loyal and united” (Machiavelli 2014, 65). It is evident to Machiavelli
that “excessive compassion” will lead to disorder, muggings, and
murder.

Chapter XVII is exceptional not only for its analysis of cruelty and
compassion. Here the Italian philosopher introduces his most explicit
understanding of human nature. According to Machiavelli, “We can
say this of most people: that they are ungrateful and unreliable; they
lie, they fake, they’re greedy for cash and they melt away in the face
of danger. So long as youre generous and, as I said before, not in
immediate danger, they’re all on your side: they’d shed their blood
for you, they’d give you their belongings, their lives, their children.
But when you need them they turn their backs on you” (Machiavelli
2014, 66). These impressive statements support Machiavelli’s proposal
that is preferable to be feared than loved, which follows directly from
his understanding of human nature. Only a madman could rely on
love. Fear arises through cruelty. Therefore cruelty is the best (if not
the only reliable) option for a leader.

Here two things must be mentioned. Firstly, Machiavelli warns
users of cruelty not to arouse hatred. In all his work, he stresses that
arousing people’s hatred is one of the biggest political mistakes.
Machiavelli ensures that being feared but not hated are perfectly
compatible. His suggestion on how to achieve this is obvious and
straightforward: rulers must keep their hands oft subjects’ property
and women. This attitude promotes two main goals, which, according
to Machiavelli, all people seek —wealth and glory (Machiavelli 2014,
99). Wealth here matches property; women perhaps both wealth and
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glory. This advice also corresponds to his understanding of human
nature (or more precisely to the features of human nature Machiavelli
accentuates).

Secondly, while confusing virtues and vices Machiavelli more or
less consciously distorts the classical understanding of virtues. When
Machiavelli discusses generosity and compassion, he frequently has
in mind somewhat different things. For example, he warns a leader
not to use compassion unwisely (Machiavelli 2014, 65). The same
applies to generosity. A person can be “too much generous” or “too
little generous.” Someone might be “too compassionate.” It seems that
for Machiavelli virtue ethics has a binary structure: the less a person
is mean, the more he becomes generous. Generosity might become
extreme and, therefore, wrong. Nevertheless, classical virtue ethics
unambiguously emphasizes that virtue cannot be extreme.

It is hard to believe that Machiavelli did not know that truism.
Strictly speaking, there is no such thing as too much virtue. Because
“too much” (as “too little”) concerns the realm of vices. If a man is
“too much generous,” he is a squanderer. Machiavelli speaks about
excesses in chapters XVI and XVII. Excesses, as well as deficiencies,
are not virtues. They are vices, and it is right to criticize them.
However, Machiavelli’s critical statements are misleading. In addition
to admitting that vices are bad, he seems to maintain that virtues are
bad qua virtues. The Italian philosopher disregards such deficiencies
and proceeds to formulate his the partial conclusions of this second
step of his argument. Nevertheless, these partial conclusions rest on
an inadequate (if not caricatured) understanding of virtues.

In chapters XVI and XVII Machiavelli’s attitude towards virtues
and vices changes significantly. In chapter X'V, he claims that a leader
must possess as many virtues as possible and try to escape as many
vices as possible. Later Machiavelli changes his mind and defends
the position that there are some virtues that leaders must avoid
(and some vices to be preferred). In the first stage, every virtue was
a good option. Later in the text, Machiavelli argues that some virtues
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are pernicious and some vices are salvatory. As a result, a leader
must possess some vices. This does not make a leader defective. On
the contrary, it makes him (and the whole country) stronger. This may
be the most important conclusion in the second step of his argument
toward an account of virtues.

4. THIRD STEP: CONTRAPOSITION TO CLASSICAL ETHICS

In chapter XVIII, Machiavelli considers the virtue of honesty. Ac-
cording to him, it is evident that leaders who do not keep their word,
lie, break promises, and deceit usually prevail over those who are
fair. In this sense, honesty is similar to compassion and generosity —
possession of these virtues leads to failure. What should replace it?
In the previous chapters, Machiavelli offered vices — meanness and
cruelty. Replacing honesty with dishonesty, however, was a more
challenging task because Machiavelli was aware of the close con-
nection between honesty and justice, and that the virtue of justice
is the core of ancient and medieval political and moral philosophy.
In analyzing Machiavelli’s third step, it is crucial to consider
Cicero’s De Officiis for at least three reasons. Firstly, this ancient work
was very popular in Machiavelli’s times, and no doubt the Italian
philosopher was familiar with its main ideas (Colish 1978, 82-83).
Secondly, there is a very close connection between Zhe Prince and
the De Officiis. 'The two books share many topics and analogies
(Barlow 1999, 627-645). It might even be the case that Machiavelli
deliberately wrote his book (especially chapters XV-XVTIII) to refute
the most important ethical ideas in De Officiis (Michelle T. Clarke
reaches a similar conclusion through a somewhat different comparison.
See Clarke 2021, 93). Thirdly and most importantly, Machiavelli’s
metaphors and analogies of the fox and the lion and his overall
account of virtues, can hardly be understood adequately without close
reference to Cicero's work (examples of simplified and misleading
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analyses of the fox and the lion analogy can be found in Belliotti
2009, 33-35; Benner 2009, 197-201; 2013, 179-224; Brunello 2019, 330).

As mentioned above, when Machiavelli doubts the value of honesty
he challenges justice as well. These two virtues can not be separated
because, as Cicero mentioned, “The foundation of justice ... is good
faith — that is, truth and fidelity to promises and agreements” (Cicero
1928, 1.23). Machiavelli does not mention the virtue of justice directly.
He also does not mention the virtue of honesty in the title of chapter
XVIII. This stands in stark contrast with chapters XVI and XVTI,
where virtues are directly mentioned in the titles. Such unusual
reticence can be interpreted as a pointer: the most important things
concerning virtues can be written here. Moreover, this reticence
in the title suggests that the major insights of chapter XVIII are
somehow concealed, or at least not discussed directly.

That is why Machiavelli does not directly mention the vice
of dishonesty — a natural solution when the virtue of honesty fails.
In chapters XVI and XVII, he frankly mentioned vices. In chapter
XVIII, Machiavelli introduces expressive allegories and analogies
instead. This would be an excessive effort if Machiavelli did not
consider it important. It is easy to foresee that the traditional virtue
of justice would become meaningless if someone succeeded in
demonstrating that its foundation — honesty — is not a virtue, but
a political scarcity, i.e. a vice. As one of the four cardinal virtues,
justice is an important pillar of traditional virtue ethics and political
philosophy. No doubt, Machiavelli understood that the fastest way
to demolish traditional moral and political theory would be to destroy
its foundation. After damaging the foundation, the whole building
would collapse.

Machiavelli had no doubts that traditional moral and political
theory deserved to be demolished because of its lack of practical
utility (moreover, it might lead to danger and failure). Machiavelli
frankly expressed his attitude towards the philosophical tradition
in chapter XV: “But since my aim was to write something useful for
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anyone interested, I felt it would be appropriate to go to the real truth
of the matter, not to repeat other people’s fantasies. Many writers
have dreamed up republics and kingdoms that bear no resemblance
to experience and never existed in reality; there is such a gap between
how people live and how they ought to live that anyone who declines
to behave as people do in order to behave as they should, is schooling
himself for catastrophe and had better forget personal security”
(Machiavelli 2014, 60). Despite such an unequivocal attitude towards
traditional moral and political theory, the beginning of the crucial
part of Machiavelli’s work — the destruction of its foundation — is
characterized by Aesopian language, analogies, allegories, and even
inaccuracies.

Before introducing the famous analogy of the fox and the lion,
Machiavelli discusses different ways of fighting: “The reader should
bear in mind that there are two ways of doing battle: using the law
and using force. Typically, humans use laws and animal force. But
since playing by the law often proves inadequate, it also makes sense
to resort to force. Hence a ruler must be able to exploit both the man
and the beast in himself to the full” (Machiavelli 2014, 69). “Using
the law” here means acting honestly and justly. Humans can reason
and formulate moral and legal laws. Therefore, the first way of acting
is reserved for human beings. Animals cannot rationally formulate or
obey laws. Therefore, they can rely only on force. Using animal force
also means acting in two different ways. Here Machiavelli introduces
the analogy of the fox and the lion: “Since a ruler has to be able to act
like the beast, he should take on traits of the fox and the lion; the lion
can’t defend itself against snares, and the fox can’t defend itself from
wolves” (Machiavelli 2014, 69). Accordingly, Machiavelli identifies
three ways of acting: of humans, of the lion, and the fox.

Machiavelli justifies the necessity to use bestial modes Machiavelli
also through an example from ancient myths. According to him, this
is not a new idea. Ancient authors ostensibly propose the same idea
while telling stories about leaders who were taught by the centaur
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Chiron — half-man, half-beast (“This story ... obviously meant that
a ruler had to be able to draw on both natures. If he had only one, he
wouldn’t survive”; Machiavelli 2014, 69). This is supposed to soften
the severity of Machiavelli’s proposal and even deny responsibility
tor it. However, it is a strongly misleading example. Chiron was not
half-man and half-beast. He was an immortal god, the son of Titan
Cronos and goddess Philiyra. The birth of Chiron is accidental and
misleading, determined by the fact that his father Chronus, before
making love with his mother Philyra has turned himself into a horse.
The lineage of all other centaurs who are considered half-human
and half-horses is different. God Chiron was a renowned teacher
of heroes, famous for his wisdom and kindness (to say the least, this
is not a very good example of a mentor who teaches to draw on both
natures — human and bestial).

That said, the example of Chiron is not key to Machiavelli’s
arguments. He is certain that a leader simply cannot avoid identifying
with the nature of the beast if he wants to survive. It is not hard
to understand why. The power of the lion or the slyness of the fox (and
especially their combination) will always prevail over the law. Here
a dilemma arises: which way of acting is most preferable? At first,
common sense might suggest the law. Only if it does not succeed,
a different way must be elaborated — that of a lion or a fox. Machiavelli’s
arguments lead to a different conclusion. Firstly, Machiavelli names
the most effective way of acting. It is neither the way of the law nor
the way of the lion. According to him, “Those best at playing the fox
have done better than the others” (Machiavelli 2014, 70). Secondly,
the intrinsic logic of Machiavelli’s reasoning suggests the same idea:
the way of the fox is preferable.

The analogy of the fox helps to understand the essence
of Machiavelli’s account of virtues. Here one important question
must be raised: what does it mean to be a perfect fox? The modus
vivendi of the fox is characterized by slyness and cunning. The true
fox is not only sly but can also hide its slyness. The ability to conceal
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its slyness shows the perfection of the sly fox. Machiavelli perfectly
understands that playing the fox, “you have to know how to disguise
your slyness, how to pretend one thing and cover up another”
(Machiavelli 2014, 70). A fox who pretends to be a lion is not perfectly
sly, but a fox pretending to be a human surely is. A fox cannot act
by law; it cannot be virtuous by nature. But a fox can imitate virtues
and virtuous acts. A fox doing it very well reaches its perfection. It
is in this context that Machiavelli writes that “a leader doesn’t have
to possess all the virtuous qualities I've mentioned, but he must seem
to possess them. I'll go so far as to say this: if he had those qualities
and observed them all the time, he’d be putting himself at risk.
It’s seeming to be virtuous that helps” (Machiavelli 2014, 70). This
step in his reasoning towards an account of virtues is revolutionary.
Machiavelli states that possessing virtues is pernicious; only a perfect
imitation of virtues is helpful.

Machiavelli makes that statement in chapter XVIII, which is
devoted to the virtue of honesty. If it is harmful to possess the virtue
of honesty, which is the foundation of justice. It is also harmful
to possess justice itself. As mentioned above, the virtue of justice
is the core of the whole traditional moral and political philosophy.
Therefore, there is no necessity to analyze other virtues separately,
their usefulness or harmfulness, because the entire traditional system
of virtues collapses once justice is disqualified. Then acting as a fox
becomes the most valuable strategy with as many opportunities as
possible. Only a fox can act like a human or a lion (when it is useful)
without betraying its nature as a fox. The ability to imitate virtues
enables one to use virtues and vices depending on the situation. All
the weapons are on the side of the fox. Honesty and justice provide
only fair weapons. As a result, honesty and justice fail together with
the traditional moral and political philosophy based on them.

The radical departure from traditional moral and political
philosophy becomes more evident when Machiavelli’s statements
are compared with Cicero’s. In his reasoning towards an account
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of virtues, the Italian philosopher uses similar and sometimes
identical analogies and parallels, as well as the same pairs of virtues
and vices as Cicero in his De Officiis. Cicero analyses the opposites
of generosity and avarice, love and fear, and honesty and slyness.
However, the conclusions of the two philosophers are radically
opposite. Cicero emphasizes the virtue of generosity (“nothing
appeals more to the best in human nature than this” Cicero 1928,
1.14). He also forewarns the reader of the vice of squandering, which
might be considered similar to generosity. Cicero’s detailed analysis
of generosity is radically different from Machiavelli’s. Moreover,
Cicero emphasizes the strong connection between generosity and
justice: “nothing is generous, if it is not at the same time just” (Cicero
1928, 1.14). It seems that for Cicero, the virtue of justice plays a crucial
role in human action.

In chapter XVII, Machiavelli raises the question of whether
it is better to be loved than feared? All arguments of the Italian
philosopher lean towards fear. Cicero also discusses fear and love,
but his views diverge from Machiavelli’s. According to Cicero, “of all
motives, none is better adapted to secure influence and hold it fast
than love; nothing is more foreign to that end than fear. ... For fear
is but a poor safeguard of lasting power; while affection, on the other
hand, may be trusted to keep it safe forever” (Cicero 1928, I1.23).
Cicero emphasizes the main defect of fear: it goes together with
cruelty, for cruelty is necessary to raise fear. Machiavelli is certain
that cruelty is necessary for a successful leader. Hence, for him, it is
not a defect.

Machiavelli’s departure from classical ethics is also evident in
his analysis of honesty and keeping one’s promises. The Italian
philosopher is certain that “a sensible leader cannot and must not
keep his word if by doing so he puts himself at risk, and if the reasons
that made him give his word in the first place are no longer valid”
(Machiavelli 2014, 70). Cicero also discusses these virtues in his
work. According to him, however, “if under stress of circumstances
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individuals have made any promise to the enemy, they are bound
to keep their word even then” (Cicero 1928, 1.39). Cicero emphasizes
the importance of honesty even with the enemy. Machiavelli does
not think honesty is affected by one’s relationship with the enemy.
He supports dishonesty not only with the enemy but with everyone.

The key differences between the two philosophers become
evident when the modes of acting are discussed (Barlow 1999, 637).
'The analogy of the fox and the lion is not an invention of Machiavelli.
Cicero uses it in a similar context as the Italian philosopher. According
to Cicero, “While wrong may be done, then, in either of two ways,
that is, by force or by fraud, both are bestial: fraud seems to belong
to the cunning fox, force to the lion; both are wholly unworthy
of man, but fraud is the more contemptible” (Cicero 1928, 1.41).
What is gently hidden in chapter XVIII of 7he Prince is openly
highlighted in the De Officiis. Cicero unambiguously claims that
both bestial ways of acting are essentially unjust. To promote them
is to promote injustice. As mentioned above, Machiavelli is certain
that the tactic of the fox is the most effective and successful, and
that the perfect fox can perfectly imitate all virtues. According
to Machiavelli, the way of the fox is the most preferable. In this
context, it is worth mentioning that for Cicero not all unjust ways
of acting are equally bad. Some bad ways are worse than others.
According to Cicero, “of all forms of injustice, none is more flagrant
than that of the hypocrite who, at the very moment when he is most
false, makes it his business to appear virtuous” (Cicero 1928, 1.41).
'Therefore, Machiavelli promotes not only an unjust way of acting. He
promotes radical injustice. This cannot be interpreted in any other way
but as a radical departure from all the essential ideas of traditional
moral and political philosophy.
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5. CONCLUSIONS

In chapters XV-XIII of his most famous work, 7he Prince, Machiavelli
discusses three virtues and vices: generosity and meanness,
compassion and cruelty, and honesty and slyness. His reasoning
towards an account of virtues and vices can be divided into three
steps or stages. In each step, Machiavelli’s statements become
more radical. In the first step, the Italian philosopher pays tribute
to tradition and claims that all virtues are good and all vices are bad.
Unfortunately, moral perfection is unreachable for human beings.
Therefore, the inevitability of vices must be admitted. In the second
step, Machiavelli begins by confusing virtues and vices. He suggests
three situations in which vices (meanness, cruelty, and slyness) lead
to success and virtues (generosity, compassion, and honesty) lead
to failure. The third step is the most important and enigmatic because
Machiavelli uses metaphors and analogies instead of a direct and
unambiguous argument. When Machiavelli introduces the way
of the fox as the most successful way of acting, he not only discredits
honesty but justice as well. As a result, the whole traditional moral
and political philosophy based on the virtue of justice collapses.

Machiavelli’s radical attitude towards traditional moral and political
philosophy becomes clear when his account of virtues is compared with
Cicero’s. In his book De Officiis, Cicero discusses the same questions
as Machiavelli in Zhe Prince. Cicero compares generosity and avarice,
love and fear, and honesty and slyness. Moreover, he compares human
and animal ways of acting, including the ways of the fox and the lion.
Cicero concludes that the way of the fox is the most inhumane because
it is the most unjust. Machiavelli’s conclusions are radically opposite
to Cicero’s in every respect. The same metaphors and analogies in
both texts suggest their deep connection. It can thus be concluded
that Machiavelli intended to oppose Cicero’s account of virtues and
to discredit traditional moral and political philosophy.
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Abstract. Political ecology is a recent development in contemporary scholarship. Contrary
to popular belief, the French philosopher Bruno Latour was not its originator. Some scho-
lars began to recognise that nature and politics were closely connected back to the time
of Montesquieu. Nonetheless, Latour’s political ecology is original in that it features new
or revamped concepts that lend it new content and meaning. It includes concepts such as
‘mode of existence, ‘actor/network, ‘humans’and ‘non-humans, ‘terrestrial’ or ‘Earthbound,
and offers a new interpretation of the concepts of nature and politics. These concepts are
the focus of the first and second parts of the article. The final part looks at their practical
application, particularly in connection with Latour’s idea of creating a common world fit
for life, or at least survival.

Keywords: Bruno Latour; political ecology; politics; nature; humans; non-humans; com-
mon world

1. Introduction. 2. Political ecology. 3. Theoretical challenges. 4. Practical challenges. 5.
Conclusion.

1. INTRODUCTION

'The aim of this article is to present one of the most interesting and
influential philosophical concepts of political ecology today. To begin,
I would like to point out the peculiarities and the advantages of this
concept (while not forgetting some weaknesses) in comparison with
other, especially modernist approaches to political ecology in solving
urgent theoretical and practical questions connected with climate
change and the climate crisis.
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Bruno Latour is renowned for his keen knowledge of science and
original approach to scientific development,! but the scope of his
enquiry is far broader than that, reaching from theoretical questions
to practical issues associated with modern technologies; from science
to, let’s say, art and religion; from epistemology and metaphysics
to anthropology and political philosophy. It is no wonder, then, that
he refers to Alfred North Whitehead as often as he does to Thomas
Hobbes or Carl Schmitt. His later work, however, increasingly
focused on the ecological and climate crises, considering them in
the context of a seemingly newly discovered scientific discipline —
political ecology.? It is a discipline that is located at the juncture
between natural science and political science. Latour approaches
both critically, aiming above all to break down the barrier between
them and to reconnect society with living and non-living nature from
within. In so doing he introduces new concepts into the academic
literature (such as ‘non-humans,’ ‘terrestrial’) or offers new definitions
of old ones (such as ‘nature,’ ‘science, ‘cosmos, ‘politics, ‘parliament,
‘constitution,” and ‘collectives’), giving them new and original
meanings that often differ radically from the standard ones.> We
will put this to the test in this essay by analysing some of Latour’s
key terms.

1 The book that has appealed most to philosophy circles is probably We Have Never Been
Modern (Latour 1993).

2 This does not mean that he was simply jumping on the bandwagon. He had long been
interested in this issue, as his work from his various creative periods demonstrates (see,
forinstance: Latour 2004; 2005; 2017; 2018). What has changed in his most recent work
is the emphasis Latour placed on the climate issue.

3 This may be why Latour’s political ecology has from the outset been perceived in academic
circles as highly controversial, sometimes very critically. However, this is another, much
broader issue that goes beyond both the content and focus of this article. Here, | will
merely point out that the bulk of this criticism, which has been levelled among others by
the Swedish philosopher Andreas Malm (Malm 2017; 2019) and the French philosopher
Philippe Stamenkovic (Stamenkovic 2017; 2018), can be categorized under four themes -
‘extreme’ or ‘anti-realist’ constructivism, ‘hybridism’. Hence, it is a hotchpotch of different
spheres of reality, concepts, mysticism and descriptivism.
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2. POLITICAL ECOLOGY

Political ecology, as its name indicates, expresses the close link between
nature and society, especially a certain form of politics.* That also
means that political ecology has no direct relationship to nature. Such
relationship is mediated through science on the one hand, as indicated
by the suffix ‘ology, and through social relationships on the other,
as can be seen in the sometimes marked historical differences in
attitudes to nature among different societies. Last but not least, this
relationship is mediated through politics and political relationships,
and to such an extent that problems that were recently considered
‘purely’ ecological (for example unexpected flash floods) have now
become political as well and require political measures. Despite such
general stance, there are still great differences in public attitudes
to political and ecological issues. “Have you noticed that the emotions
involved are not the same when you're asked to defend nature — you
yawn, you're bored — as when you're asked to defend your territory —
now you’re wide awake, suddenly mobilized?” (Latour 2018, ch. 3, 10).
Although that is no longer entirely true as Latour himself recognised
when he stated in the same book: “Ecology has thus succeeded in
running politics through its mill by introducing objects that had not
previously belonged to the usual preoccupations of public life” (Latour
2018, ch. 10, 27). Does that mean that ecology has now pushed politics
out of the public sphere? Of course not. On careful reading, Latour’s
statements do not in fact contradict one another because they both

4 Here | will merely note in passing that the academic discipline dubbed ecology, “consists,
by and large, of the construction of models of the interaction of living systems with their
environment (including other living systems)” (Ecology 2005). Relatedly, the French phi-
losopher and ecological activist Jean Zin defines political ecology as awareness “of our
environment and our interdependencies, of our belonging to ecosystems that we must
not destroy and of our environmental footprint as well as a desire not only to safeguard
our living conditions but to improve our quality of life - none of which are given and all
of which require a political debate” (zin 2010).
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talk about ecology and politics separately and in isolation. However,
if we take the issue that Latour is mainly concerned about — global
ecology and the climate crisis — then ecology and politics become
closely connected. That, together with the fact that it is an emotionally
charged issue, immediately makes the connection more appealing and
interesting. Other issues that are more or less connected to ecology
and politics include the migration of people from different parts
of the world and the associated relationship between the Global and
the Local, which is also strongly emotionally charged. This aptly
illustrates that in politics the ‘form and weight of the wor/d’ is far
more important than the attitudes to it (Latour 2018, ch. 11, 30). That
is because of ecology and the urgency of the problems it is trying
to flag up in the public’s attention. In turn, that has helped politics
because it has been released from its overly circumscribed space in
societal life. “In this sense, political ecology has fully succeeded
in changing what is at stake in the public sphere” (Latour 2018,
ch. 10, 27). That is both a commitment and a challenge for political
ecology — and for contemporary theory and practice more generally.

Itis worth remembering that, although political ecology is a relatively
young academic discipline’ its roots stretch back at least to Charles
Montesquieu, a leading figure of the French Enlightenment, whose
spirit of the nation combined, among other things, political and social
factors (such as the level of the civilisation, its laws or government
‘principles’) with nature and the climate (Montesquieu 2001, 322).
Latour acknowledges Montesquieu’s role, but he has no wish to draw
on the legacy of classical political philosophy with its characteristic
divisions between nature and society, science and nature, and science
and politics. He believes that they are the reason why nature and
politics have thus far been seen as two entirely different realms,
which is reflected in the strict distinction between the political and

5 We need only note here that the term was coined in 1972 by the well-known anthropologist
Eric Wolf (Roberts 2020).
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the environmental movements, which focus exclusively on social
issues and what we might call naked survival, respectively. According
to Latour, to join them together we need to reassess the concepts
of nature and politics and how they interrelate.

'The concept of nature can be universalist (typical of mononaturalism,
which is based on the premise of one universal nature) or constructivist,
as in multinaturalism, with existence as its main premise, or more
precisely the possibility of creating multiple diverse natures. Latour
makes no secret of the fact that he favours the constructivist approach,
in relation to society as well as nature, while avoiding non-committal
assertions of the asymmetrical ‘not only’ Nature ‘but also’ Society
type (merely to avoid accusations of relativism. See Latour 1993, 94-
-96).¢ For it is usually the other way round: “One society — and it is
always the Western one — defines the general framework of Nature
with respect to which the others are situated” (Latour 1993, 105).

Yet, according to Latour, the fact that nature is a construct in no
way devalues its essence. Instead, it enables us to better understand
it and ask vital questions — how is nature constructed, created? Has
it been created properly? Here Latour emphasises that it is only
because of the constructivist conception of nature that we can think
about political ecology at all. While discussion and negotiation are
key to the functioning of politics, one cannot debate the universalist,
naturalist conception of nature. Moreover, the constructivist notion
of nature, he argues, is based on its enabling everyone to be involved
in its creation, which is key to Latour’s ‘composition’ of a common
world (Latour 2016, 201).

Latour’s political ecology also differs from Narurphilosopie, which
treats nature directly from the outside looking in,” whereas he

6 Latour clearly explains his position on relativism in We Have Never Been Modern, parti-
cularly in chapter 4: Absolute Relativism and Relativist Relativism (Latour 1993, 111-115).

7 Equally, Latour thinks ecological movements commit the same error in talking about
protecting nature, despite us being organically part of nature.
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approaches it both indirectly and from within: nature is fundamental
to us and is almost inseparable from humans and non-humans. It
is also related both socially and politically not just to humans but
to non-humans as well, and analogically to all living and non-living
things on earth.

'This adjustment enables us quite rightly to say that the ecological
is also the political and conversely that the political is also ecological.
'This is no mere turn of phrase: we are evidently more aware of their
interrelations than ever before as we increasingly come to recognise
the problems associated with the ecological and climate crisis, along
with our dependency on the institutions and level of democracy as
we attempt to tackle them. The deepening ecological and climate
crisis is highlighting the direct effect they have on the economic,
social and political spheres, such as the deepening social inequalities
and injustices that are especially prevalent in ‘developing’ countries.
It is no accident that it is precisely such countries that the first
climate refugees are fleeing to. Last but not least, a more ecological
way of doing politics means showing greater solidarity, justice and
responsibility to both nature (Zin 2010) and people.

Although Latour considers the relationship between politics
and ecology to be equal, he appears to place greater priority on
the political,® for he is convinced that only a new body politic

8 Things are not that straightforward, however, as Latour notices. For instance, political
struggle is geologically dependent and social issues are geopolitically dependent (Latour
2018, chs. 13, 35). Also, what makes ecology political are not the policies themselves,
but the fact that nature has been organically incorporated into the political sphere and
thereby internalised (Latour, Milstein, Marrero-Guillamén, Rodriguez-Giralt 2018). One
can conclude that the redefinition of politics, which Latour thinks has shifted away from
people’s values and attitudes and onto material objects, bodies, countries, territories,
places, would never have happened had it not been for the development of political
ecology, specifically its object- and territory-oriented politics (Latour 2018, chs. 11, 30),
about which I will say something later. In short, we still have to see politics as being in-
ternally intertwined with ecology. If we don’t, we run the risk of ecological issues being
not just neglected and ignored, but actually covered up and engulfed by politics.
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(inclusive of non-humans) and a new geosocial politics will open
up the possibility of sustaining life on our severely damaged planet
(Latour, Milstein, Marrero-Guillamén, Rodriguez-Giralt 2018).
For this to happen we need a new synthesis between politics, science
and nature because half of our politics takes place in science and
technology and half of nature in society. The two must be joined
together — for it is there that the new politics will begin (Latour
1993, 144), and a new political ecology as well (at least in Latour’s
thinking), which also combines nature, science and politics, both
theoretically and in practice.

Latour also draws attention to some substantial differences in
the theory and practice of modern and contemporary political
ecology,” which he proceeds to criticise. Latour’s theoretical and
practical approach to political ecology has evolved precisely against
the backdrop of such criticism. In what follows, I will attempt
to answer some of the issues raised by Latour.1

3. THEORETICAL CHALLENGES

Latour took every opportunity to stress the need to reassess the mo-
dernist framework that led to the ecological crisis, among other
things, and hampered the ability of social and political movements
to influence the situation (Latour, Milstein, Marrero-Guillamén,
Rodriguez-Giralt 2018). What exactly does he have in mind here?
As Latour points out, the adjective ‘modern’ has several meanings.
One concerns the conflicts and battles in which there are both
winners and losers (Latour 1993, 10). “To be modern, by definition, is
to project onto the others at every turn the conflict between the Local

9 Following Latour, I use the terms ‘modern, ‘modernity’ and ‘modernism’ synonymously
(Latour 1993, 10).
10 Itis worth noticing that sometimes Latour refers to contemporaneity as ‘second modern;
‘postmodern, ‘non-modern’ (Latour 2004, 357).
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and the Global, between the archaic past and the future — a future
with which the non-moderns, it goes without saying, have nothing
to do” (Latour 2018, chs. 7, 19). The conflict between modernist
and conservative ‘archaic’ views of the world is carried through
into a terminological ‘battle™ rationality, effectivity, competence,
development, growth, progress represent a kind of quasi modernism
to be contrasted with ‘regressive’ conservatism. Generally speaking,
for Latour the terms modern and modernism do not refer to a specific
historical era, but are a means of interpreting the world through
the use of strict dividing lines and polarising terminology. In other
words, as Latour states modernism is characterised by the ‘Great
Divide’ (Latour 1993, 39), a contrast struggle between subject and
object, nature and culture, naturalism and anthropocentrism,
progress and regression. Its adherents were internally persuaded
that this would safeguard against ‘destructive’ relativism. However,
while they were seemingly justifiably accusing all pre-modernists
of creating a hotchpotch of concepts and things, things and people,
objects and subjects, nature and society, they themselves became
the ‘victims’ of the greatest hotchpotch of things and concepts, or
things and people. In Latour’s words, “the less the moderns think
they are blended, the more they blend” (Latour 1993, 43): in other
words, behind these seemingly irreconcilable opposites there was
always a mediating, simplifying factor — a ‘Hegelian’ synthesis — be
it God, nature, laws, or morality. For example, the modernists could
not stop searching for the meaning of existence, despite continually
coming up against the fact that “the world of meaning and the world
of being are one and the same world, that of translation, substitution,
delegation, passing” (Latour 1993, 129). Hence, Latour concludes,
the modernist world “ceased to be modern when we replaced all
essences with the mediators, delegates and translators that gave them
meaning” (Latour 1993, 129).

'This was even clearer in practice: “for its own good, the modern
world can no longer extend itself without becoming once again what
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it has never ceased to be in practice — that is, a nonmodern world
like all the others” (Latour 1993, 135). The modernists were guided
by two apparently contradictory sets of practices. The first created
a new hybrid mix of the various entities that make up the network
of relationships. The second appeared to do the opposite —‘purifying’
them of their hybrids and through the ‘Great Divide’ separating
the world into two completely different entities. In fact, however,
one set of practices could not, and cannot, exist without the other:
purification without prior hybridisation and hybridisation without
purification. Thus, instead of a systematic separation and polarisation
of concepts (along with their constructs and approaches to reality),
Latour attempts to correct and specify, and where necessary propose,
new concepts that ultimately connect them.

Here I shall mention just a few concepts which I think are
fundamental to Latour’s theory of political ecology. These include
‘modes of existence, ‘actor/network, ‘humans’ and ‘non-humans,
‘terrestrial’ or ‘Earthbound’ and ‘Gaia.

He defends his theory by looking for potential (traditionally
unthinkable) ways in which entities can exist in the world, which
he calls ‘modes of existence, and transcend the narrow boundaries
(‘domains’) of subject and object.!? Perhaps the most important
of these, in Latour’s view, are the concepts of ‘human’ (’les
humains’) and ‘non-human’ (‘'non-humains’), which like the other
modes of existence interact, overlap and complement one another.!2
However, one can still encounter simplistic, one-sided interpretations.

11 As Latour reminds us, the term ‘subject’ has not always been used in human discourse.
Rather, it was introduced in a particular historical period to emphasise man’s superior
status in the world. Confronted with the Gaia hypothesis and a new reality and concepts,
this meaning has now aged (Latour 2016, 177).

12 Here Latour appears to be making a direct reference to Roy Rappaport and his ‘new
ecology, which holds that the population is one element of the ecosystem, or more
precisely the ‘human-ecological system.” This enabled him to study human, plant and
(non-human) animal populations as commensurable units within the same research
framework (Roberts 2020).
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We very often naturalise non-humans,!? thereby depriving them
of what is arguably most important (especially in practice) and most
interesting about them — their affinity and association. Sometimes we
even integrate them with humans, as is the case with Latour’s new
terms like ‘politics of things, ‘parliament of things’ or ‘democracy
of objects’!* Some commentators consider this approach pointless
or even a nonsensical hybridisation: the conflation of terms and
different forms and spheres of reality (Malm 2017; 2019; Stamenkovic
2017, 2018). Others in contrast judge it to be a ‘new understanding
of the complexity’ of the world (Latour 2016, 172).

'The same can be said of Latour’s conception of a wide, yet dense,
network of various, distinctly non-hierarchical influences and
dependencies, that fall into the aforementioned concept of an actor/
network.’> As the name suggests, unlike the modernist concept
of a ‘system,’ this one does not artificially juxtapose the real ‘objective’
network against the activities of the subjects — actors, for they are all
connected in a single organic, but nonetheless multifaceted, whole.
In this network the emphasis is on the diverse types or modes
of existence. It goes beyond the boundedness of things, relationships,
areas — which Latour calls ‘domains.¢ The network therefore
conveys the abilities of things, relationships, areas to transcend
the boundaries of the domains and connect heterogenous elements

13 Non-humans tend to be associated with nature or the natural environment. They are
juxtaposed to society or the political sphere.

14 1 will return to this and similar terms in the practical part of this paper. Here I shall merely
note that Latour considered this amalgamation entirely natural and pointed out that
the Latin term ‘res-publica, meaning quite literally ‘public things, has been a point of public
interest since politics began (Latour, Milstein, Marrero-Guillamén, Rodriguez-Giralt 2018).

15 This conception is reminiscent of the network theory introduced by the American scientist
John Naisbitt in his ‘cult’ book Megatrends (1982), whose list of the most important global
trends of the last few decades included the creation of various types of global and local
network cooperation that preclude hierarchical structures (Naisbitt 1982, 211-231).

16 Let’s not forget that the term ‘domain’is derived from the verb ‘dominate, which denotes
the opposite of a network.
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within a continuous chain of relationships, such as the chemistry
of the stratosphere, the interests of heads of state or ecological
movements (Latour 2016, 149).

Here Latour returns to his critique of mononaturalism, which is
focused on a particular autonomous mode of existence that he feels
is somewhat imprecisely referred to as nature, or the material world,
exteriority or object (Latour 2016, 142). It is linked to, as he somewhat
expressively puts it, ‘an unheard of transcendence’ nature is understood
as it is, as “ahuman, sometimes inhuman, always extrahuman”
(Latour 1993, 131).17 However, Latour does not think that one-sided
anthropomorphism — anthropocentrism — is the solution, for it is
based on the notion that humans represent the centre (or rather, there
are two centres — humans and nature — and we have to choose one)
of all that exists on earth at least. Thus, it cannot regard the social
world on equal terms as a totality with overlapping human and non-
human elements and actors. Lastly, he is not entirely satisfied with
the more moderate term anthropomorphism, which still has human/
people at its core, preferring Terrestrial/Earthbound instead (Latour
2018, chs. 18, 45).18 The word terrestrial means other world, so it is
distinct from nature, the Cosmos, society and all that is called ‘human’
(Latour 2018, chs. 17, 42). We therefore need to stop talking about
people and start talking about ‘Earthbounds.” However, that does not
mean that the word terrestrial isn’t sensitive to human problems and
concerns. Quite the opposite: it is empathetic; it considers them from

17 This is probably why Latour uses the term ‘non-humans’ instead of the more common
specialist term ‘extrahuman.’ On the one hand, the word extrahuman conjures up the mo-
dernist, anthropocentric division of the world into human and non-human entities; on
the other hand, it is semantically associated with the external world, external reality,
external nature. In short, it characterises a world that (like extrahuman civilisations)
exists beyond the reach of people and that rules out the potential for overlap and direct
mutual human and non-human influence.

18 He is well aware that this is not an easy task, as we have to grapple with one of the key
issues of our epoch: “how could we avoid the traps of anthropomorphism, if it is true
that we are living from now on in the era of the Anthropocene!” (Latour 2017, 110).
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within and responds to changes in their behaviour. This fundamental
change of perspective in how the world is perceived must inevitably
be reflected in political strategies under the new core slogan: “Toward
the Terrestrial!” (Latour 2018, chs. 12, 33).

Ultimately, this list of unifying and overlapping relationships
and concepts logically leads to another all-inclusive, complex term:
‘Gaia’? Its theoretical significance is largely conceptional. It reflects
the oft-emphasised fact that together we all create a mutually
interconnected network of relationships — dependencies, influence
and support — that enable the network to operate as a self-regulated
mechanism. To a large extent that also applies to the non-living
parts of nature, such as withered dead trees with interlocking roots
that help sustain the surrounding trees and even the forest itself. In
one sense we can compare the ‘Earth’? as a whole to a gigantic self-
regenerating organism with all its various mutually interconnecting
parts that mutually support and enrich one another and sustain life
(Latour 2017, 94-95).

4. PRACTICAL CHALLENGES

Politics is conducted in two ways, that is either through war or peaceful
means (negotiation). Both can be seen in contemporary practice,
especially political ecology practice. At the moment war has the upper
hand. Latour notes a curious paradox: whereas modernity’s recourse
to war was only in theory, today we face the opposite situation: despite
theoretical assurances that contradictions and disagreements would

19 For more on this, see: Latour 2017, esp. ‘conferences/chapters 3 and 8.

20 | have put the word ‘Earth’ in speech marks because, as Latour stresses, Gaia is not
the same as earth or even Earth; nor is it the same as nature, surpassing it both in
content and meaning (Latour 2016, 249). The term Gaia is narrower than terrestrial, for
the latter includes the critical zone of our planet, that is, the delicate, thin (compared
to interplanetary and global) space, where everything that is most important to us takes
place (Latour 2018, chs. 17, 41).
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be overcome, they are in fact being carried over into practice. That
means we are losing the common world that enabled us, even during
modernity, to talk of a universal humanity and universal rights. It
was by appealing to these that the West sought to settle conflicts and
tensions. Unlike other thinkers who see the loss of a common world
as the fatal and irreversible state of contemporary society (Buden
2013), Latour is convinced that it is neither fateful nor continual, but
reminiscent of some of the historical milestones in European history
(1918, 1945, 1968 and 1989 among others), when it was still possible
to talk of a united global humanity (Latour 2016, 190). This scenario
will now have to be recreated — based on entirely different foundations
and principles. In the first place through a public discussion about
its character and goals, and then through adapting a new social
treaty, a political treaty that will lay out a new political-ecological
Constitution,?! modelled on the existing natural law: an Etat de droit
de nature — a common world ‘Republic’ (Latour 2004, 293, 296).
However, before this treaty can be concluded we have to accept that
war is a fact. And “even though it might be perilous to speak of war
— when there is a state of peace — it is even more dangerous to deny
that there is a war when you are under attack” (Latour 2016, 245).
In such a case a premature attempt at an agreement may sound as
an attempt to obscure the ongoing reality of war.

We have to admit with Latour that war is ongoing, but war against
whom? Between living and non-living entities? Human beings against
non-humans? Cosmopolitans (‘globalists’) against local inhabitants
(‘localists’)? Rich capitalists against the rest of the world? Scientists
against (sometimes quite a large section of) the public? Politicians

21 Latour distinguishes between a legal constitution, in lower case, and the Constitution,
capitalised, which relates to political ecology. Instead of setting out the rights and obli-
gations of citizens and the state, “this Constitution ... defines humans and nonhumans,
their properties and their relations, their abilities and their groupings” (Latour 1993, 15).
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against scientists? Scientists against politicians? One scientist against
another scientist?

Latour frequently reiterates that we have not yet completely broken
free of our Hobbesian state of nature, so it is still a war that pits ‘all’
against ‘all’ The only difference is that contemporary wars tend to be
about something rather than against someone2?

Let’s try to narrow this down by asking a different question: war
over what? It would probably not be wrong to say that, according
to Latour it is primarily a war over territory and by that we don’t mean
just any old, foreign place, but somewhere specific (be it, for example,
the land ‘under our very own feet, as is sometimes said, or science
and the scientific method, or knowledge and axioms) that we are
attached to — sometimes to the extent that we are prepared to defend
it. In short, it is a place that people would not be able to live without.

What is this place that people cannot live without? Is it their place
of birth or where they live? The land they till? The forests they own?
'The other people with whom they share a common destiny (ethnic
group, nation, homeland, the whole of our planet)? It probably difters
depending on the person, but it is always a territory that is extremely
important to us for some personal reason.

We can then build on this key question by asking: What kind
of country? What other organisms? What kind of land, industry,
trade would we want to retain? We can then roughly outline
the kind of territory we feel is worth defending or would be willing
to abandon. Lastly, we can weigh up our chances of winning or
losing the battle. In this regard, there are usually some features that
allow one to predict who will lose a battle. For example, “capitalists

22 That also suggests an answer to the question: whose fight, against whom? When Latour
states that the [something seems to be missing here?Jin politics today is largely down
to the fact that “that the ground is giving way beneath everyone’s feet at once, as if we
all felt attacked everywhere, in our habits and in our possessions” (Latour 2018, chs.
3,10), he is clearly referring to the refugee crisis and conflict between migrants and
cosmopolitans, on the one hand, and local inhabitants on the other.
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seem to know what it is to grab, to possess and to defend a land more
than their space-less adversaries who have to defend Science and its
View-from-Nowhere for inhabitants of no place. At least they know
to which soil they pertain better than those who keep defending
themselves by an appeal to the extraterritorial authority of Science”
(Latour 2016, 244). 'The two sides differ not just in their focus, but in
the resources they use: “.. In such a conflict, one side fights with all
the forces at its power while the other side, the rational and reasonable
climatologists, must fight with their hands tied behind their backs by
the injunction that they, and they alone, should protect the sanctity
of Science (capital S) against any encroachment of ideology and
interest” (Latour 2016, 244).

A polar opposition does not necessarily lead to outright war. That
happens, according to Latour, when the representatives of various,
crucially divergent common worlds are pitted against each other.23
'This, however, needn’t apply to Latour’s political ecology of the tension
between human and non-human beings. In this case one may simply
substitute ‘militant’ objects for things?# and expand our agreement
to create a common world to non-human entities (Latour 2004, 288).

We must ask again: how can we enter into an agreement with non-
humans? Latour’s response is ambiguous. Polysemic even. First, he
says: “I have not required human subjects to share the right to speech
of which they are so justly proud with galaxies, neurons, cells, viruses,
plants and glaciers. I have only called attention to a phenomenon

23 It could be a shared source of income, for example. It is no secret that many scientists
receive funding from various sponsors, including capitalist entrepreneurs. When that
happens their interests and associated attitudes tend not to be the same and differ
greatly from the attitudes of scientists who receive no such funding.

24 Latour distinguishes clearly (in discussing whether we are modern yet) between ‘objects’
and ‘things.” He thinks the object/subject category belongs on the modernist list of highly
confrontational militant concepts that systematically divide the world, whereas the ety-
mology of things encourages us to link these worlds together, for ‘res, ‘chose, 'thing, ‘ding’
are, according to Latour, one and the same thing - body, ensemble, assembly (Latour
2004, 351, 358).
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that precedes the distribution of forms of speech, which is called
a Constitution” (Latour 2004, 106). Under the Constitution,
there is a spokesperson (porte-parole) who answers the question:
who’s speaking? (Latour 2004, 359-360). The spokesperson is
a representative, an interpreter of ‘speech’ or non-human speech.
The spokesperson is potentially a peace-mediator. In this case,
a peace-keeper between humans and non-humans. Later, as if he
were not quite sure he had fully answered the question,?> Latour
claimed that between the speaking subject according to political
tradition and the mute subject according to epistemological tradition,
there is a third term — previously invisible in political and scientific
life, yet nonetheless an undisputed form of speech in which mute
things become ‘speaking facts’ and mute subjects ‘speaking subjects’
that are required to bow down before facts (Latour 2004, 106). He
then attempts a more explicit explanation: “I do not claim that things
speak ‘on their own,’ since no beings, not even humans, speak on their
own, but always through something” (Latour 2004, 106).

In other words, we can say that nature does not speak, but neither
is it silent. It does not keep quiet about what we take from it, nor about
what we give it: “/he Earth, which had stopped absorbing blows and
was striking back with increasing violence” (Latour 2018, ch. 5, 15).
If, say, people unilaterally violate the treaty, then the remaining
living and non-living nature can take ‘silent, but nonetheless forceful,
revenge on us. If we were to, for example, burn forests to obtain more
agricultural land, nature could ‘get back at us’ through the farmland
lacking the water previously retained by the forest. In short, the war
against nature is already suicide, particularly in our time. It is in that
sense that we should interpret the slogan of French activists: “We
are not defending nature, we are nature defending itself” (Latour

2018, chs. 14, 73).

25 For example, he is doubtful that spokespersons always represent and translate non-
-human ‘interests’ (Latour, Milstein, Marrero-Guillamén, Rodriguez-Giralt 2018).
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The new agreement between human and non-human entities
should specifically recognise and stress this fact: that unlike traditional
peace treaties this one concerns the main protagonists only. “Nobody
can constitute the unity of the world for anyone else as used to be
the case (in times of modernism and later post-modernism), that is,
by generously offering to let the others in, on condition that they
leave at the door all that is dear to them” (Latour 2016, 194-195).
Consequently, it has already been noted that there should be a new
Constitution concerning political ecology that among other things
attempts to answer two fundamental questions: How many are we?
Can we live together? (Latour 2004, 17), where the hidden ‘we’ has
to encompass all that enables us to live, including the non-human.

Latour thus imbues his account — that some will find idealistic
or even downright utopian — with a hint of realism that may sound
cynical or excessively realistic to some. In reality though, he is merely
attempting to respond to the fact that our planet’s resources are
finite and that is already causing problems which will only multiply,
especially given the ever-increasing rapid population growth.

5. CONCLUSION

As I noted at the outset, Latour did not ‘discover’ political ecology.
'The original version was considered innovative on the simple grounds
that it incorporated nature into politics, without any fundamental
reassessment of the two categories, which has paralysed the political
side of the relationship and hampered genuinely ecological solu-
tions. According to Latour, to inject new energy and thinking into
political ecology we have to abandon the notion of one Nature, one
Politics and even one Science in favour of a plurality aimed at the so-
cialisation of non-human creatures. That also means relinquishing
the form of politics, the ‘cave’ — an explicit reference to Plato’s view
of the world — based on the strict delineation and juxtaposition be-
tween the Heaven of Ideas and the hell of the terrestrial social reality
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(Latour 2004, 351) to embrace a politics that is a means of gradually
composing a common world. Latour’s conception of political ecology
contains several more or less open theoretical and practical challenges,
the most important of which are strikingly similar in direction.
From a theoretical viewpoint, the main challenge is to break down
the various dichotomies posited as irreconcilable opposites in political
ecology. In practical terms, the main challenge is to try and create
a common world in which human and non-human beings and en-
tities can co-exist alongside one another. Latour’s entire conception
of political ecology, with its unusual way of looking at the world and
uncommon approaches and stances, not to mention the original cat-
egorial apparatus,?® potentially raises many questions. For instance:
did Latour himself not end up being caught in his own trap with
his innovative, original and sometimes radical approaches, when
appealing to his contemporaries and their attitudes to modernity he
claims: “Let us not add to the crime of believing that we are radi-
cally different to all the others” (Latour 1993, 127) Or: is Latour’s
conception not just one big utopia? Is it even possible to create a com-
mon world with those who have never wanted and don’t want such
a world? And if so, then how? How can we discuss and enter into
dialogue with such people? Should we really be aiming for a balance
of opinions by listening to both sides, even when one side is obviously
talking nonsense and telling mistruths? These and other questions
and doubts could lead to Latour being accused of a particular kind
of reductionism or anthropomorphism, since he applies politics and

26 As is usually the case, none of this is completely new or original. A quick comparison
reveals analogies with the main premises of deep ecology as developed by the Norwegian
philosopher Arne Naess and his team in the 1970s and 1980s (Naess, Sessions 1984). La-
tour was familiar with the theory and welcomed it (mainly for its stance against the me-
taphysical separation of the natural world and the human world, the world of man), but
he was also critical of the fact that political ecology remained trapped in the traditional
understanding of politics and thereby the traditional nature-politics dichotomy (Latour
2004, 43, 310-311).
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political concepts to things. This is both possible and understandable.
However, it is unlikely that anyone would completely disagree that his
conception is novel, and perceptive readers will surely read it eagerly
and be inspired at least to ask questions about things that had not
previously occurred to them. And that is definitely no small thing.
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ARTYKULY

ANNA MRAVCOVA

TOWARD ENVIRONMENTAL CITIZENSHIP: THE CONCEPT
OF CITIZENSHIP AND ITS CONCEPTUALIZATION IN
THE CONTEXT OF GLOBAL ENVIRONMENTAL CHALLENGES

Abstract. The issue of citizenship has been one of the main topics of political thinking since
antiquity, when its origins were significantly shaped by classical philosophers, whose ideas
are also important for modern thinking. Gradually, with the intensification of globalization
many new conceptualizations of the classical concept of citizenship were formulated
to address global challenges. These shift away from the basic view of the interconnec-
tedness of citizenship with a specific territory and give humans a wider, global identity
with an associated appeal to global responsibility. One such concept is environmental
citizenship. This article is aimed at examining the historical development of citizenship,
particularly in its republican and liberal versions, and its conceptualisation in the context
of environmental problems that overcome national borders. The demands on citizens must
be adapted to this reality. This article highlights the growing potential of environmental
citizenship as one of the possible key factors for achieving a more sustainable world, which
however requires the active involvement of nation-states.

Keywords: global environmental challenges; environmental citizenship; classical citizenship
concept; environmental virtues; responsibility; citizen

1. Introduction. 2. The development of the concept of citizenship in political philosophy. 3.
From a national to a global dimension of citizenship. 4. Environmental citizenship as a necessity
arising from the intensifying global challenges. 5. Conclusion.

1. INTRODUCTION

'The interconnectedness of the contemporary world, the deepening
global problems affecting individual countries, and the growing
urgency of global challenges have led philosophers, practitioners,
activists, and researchers in difterent fields, to become increasingly
concerned with a new conceptualization of citizenship to address
current global issues. One of these conceptualizations is environmental
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citizenship. It is still quite an ambiguous concept, mainly because
of its global character. However, there is a growing need to emphasise
the environmental dimension and take advantage of the unifying
principle that citizenship as such inherently contains, as it can
contribute to more environmentally responsible human actions on
a global scale. As D. Spirko points out, we need to be aware of our
own destructiveness and the responsibility we bear for the world — for
all that we have created, and for everything that was given to us — for
the life on Earth (Spirko 2012).

The current era of globalization is characterized by high
interconnectedness and interdependence. We also observe
that the intense and dynamic global changes — especially in
the environment — taking place in recent decades, are mainly related
to the exponential growth of the human population, the pursuit
of unlimited economic growth, as well as the growth of material
consumption (see Svitacovd, Moravéikovd 2017). All this contributes
to the emergence of problems that affect the whole world to varying
degrees. Global strategies in different areas are dynamically changing
and the strategies for social change must face new challenges (see
also Lysy 2016). Today, humanity and individuals have far-reaching
opportunities to influence the development of a world in which
nothing is far enough and almost no borders are insurmountable.
As a result, the potential of environmental citizenship based on
environmental awareness and responsibility is dynamically growing,
and its importance is based precisely on the historical concept
of citizenship and its unifying character.

'This article is aimed at examining the historical development
of the concept of citizenship from its ancient classical roots. The current
form of citizenship has been shaped over time by developing ancient
ideas, and gradually citizenship has been deprived of its exclusivity
and made an essential part of human identity, which also equips man
with a certain degree of belonging and responsibility for the common
good. Such development has been influenced by republican and liberal
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types of citizenship throughout history, and this distinction remains
to this day. Furthermore, our main objective is to focus on exploring
the citizenship in the context of the global environmental challenges
and to examine the significance of the still emerging environmental
dimension of citizenship, which takes citizens out of the boundaries
of nation-states and equips them with a global identity.

2. THE DEVELOPMENT OF THE CONCEPT OF CITIZENSHIP
IN POLITICAL PHILOSOPHY

The concept of citizenship continues to be an antagonistic and
sensitive issue even today. Its understanding, interpretations and
existing forms vary from country to country, from society to society
and also from time to time. Citizenship has been an important part
of political philosophy since antiquity, and contemporary ideas, as
well as its definitions and delineations, are rooted in these early times,
which have their origins in the Greek city-states and the Roman res
publica (Pocock 1998, 35).

Looking at the type of citizenship of the polis, one of the first
things we notice is its exclusivity. Citizens had a higher status
than non-citizens. Women were deemed irrational and incapable
of political participation, although a few thinkers, mainly Plato,
disagreed. Plato favored the Spartan ideal of citizenship, associating
it with warriors (from whom he did not isolate women), whose main
duty was to prepare for war. He saw a key component of citizenship
the adherence to the law, respect for the social and political system
and internal self-control (see Plato 2009). On the other hand,
Aristotle, although educated by Plato, had a very different vision,
which still informs our contemporary understanding of citizenship. In
his concept obligations were deeply connected with one’s everyday life
in the polis. He saw citizenship as a legally guaranteed role in creating
and running a government (Aristotle 1984). Aristotle considered
people predisposed “by nature” to live in a political system and to take
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turns in governing. Unlike Plato, however, he believed that women
were incapable of citizenship because it did not fit their nature. His
citizenship was strongly exclusive — it applied only to adult and free
Greek men who could rule and be ruled at the same time. Women,
children, slaves and foreigners were excluded from this status and
political participation (see Aristotle 1984).

For the overall development of citizenship the Roman concept
of citizenship was also important. It was based on similar foundations
as the Greek concept but had many distinctive features. It was not
as exclusive as in Greek city-states and it applied to much wider
circles. Even prisoners of war had the opportunity to obtain the so-
called second category of Roman citizenship, whereby they gained
the opportunity to participate in public life and also received
the full protection of the law (see Hosking 2005). The Roman vision
of citizenship placed a strong emphasis on law. J.G.A. Pocock sees
this as a change in the nature of citizenship, which became more
impersonal, universal and multifaceted (Pocock 1998). The Roman
conception of citizenship was thus more complex; women, in particular,
obtained more respect. As G. Hosking suggests, they were subsidiary
citizens (Hosking 2005). Cicero’s notion of citizenship, however,
was closer Aristotle’s. His conception of citizenship was based on
civic virtues, which required living a public life instead of a private
one and placing the interest of the republic before everything else,
including oneself (see Tollenaar 2019).

From the ancient times to the present day, the concept of citizenship
has undergone extensive development. It has been one of the central
issues in political philosophy debates throughout. Since antiquity,
two basic types of citizenship developed, namely the republican
one, represented by the citizenship of the Greek city-states, and
the liberal one, represented by the Roman citizenship. These have
been further developed throughout history, but this division has
persisted to the present day.
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Feudalism and the domination of the Church in Europe influenced
our understanding of citizenship until the Renaissance, when
particularly in the Italian city-states the Greek and Roman concepts
were revived and further developed. A significant change was that
subjects became citizens — first of the city and later of the state. As
M. Weber notes, being a citizen often meant not only participation
in the selection of officials but also subordination to municipal law
(see Weber 1998). Modern states began to take shape and citizenship
was one of their prerequisites. Increasingly, the idea of citizens
as individuals who voluntarily choose loyalty to the state, accept
the status of citizenship with its rights and duties, became widespread.
Significant in this period were also the ideas of N. Machiavelli: he
was sceptical of social virtues, but his notion of citizenship required
devoting time and resources to the republic, since no one can be
a “private citizen” (Machiavelli 2012, 50-54). This is line with both
Cicero and Aristotle and their requirement for a good citizen to live
a public life. Going beyond them, Machiavelli saw both the nobility
and the plebs as active participants in political life (see Machiavelli
2012; Weber 1998).

Citizenship has also received intense attention in modern political
thinking and contractual theories. J. Locke oriented his entire vision
of the social contract around the duty of the state to protect its
citizens. He placed man, the citizen with his individual freedom,
at the center of his attention and of the whole state. In this vision,
a person acquires the citizenship of a particular nation by availing
himself with the facilities provided by that country. This he called
a tacit consent to citizenship (Locke 2011). In the development
of the concept of citizenship the idea of popular sovereignty was
important. It was advocated by J.J. Rousseau, along with strong
teelings of nationalism. Rousseau’s ideas followed strongly on
Aristotle’s (he also excluded women from citizenship and placed them
in the private sphere so that men could serve in the public sphere).
Citizenship for Rousseau was not a question of law, nor a question
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of how to behave individually in order to be a good citizen. He sees
it as a matter of social conditions. It is the central concept of his
Social Contract, in which he requires the constant active participation
of citizens in the governance of the state, through the general will
— the collective will of all citizens — which is the source of law and
makes citizens equal (Rousseau 2010).

Significant in this respect was also 1. Kant’s conception
of citizenship, once again based on exclusivity. He distinguished
between so-called passive citizens — enjoying minor benefits — and
active citizens, defined in terms of gender and class. These were
free and equal members of the state who participate in its existence
and laws. However, Kant also introduced the idea of a so-called
cosmopolitan citizenship. He called for states to unite in a federation,
which was intended to support his ideal of a perpetual peace, where
everyone would be part of this single federative entity governed by
cosmopolitan law. He spoke of citizens of a universal state, with
corresponding rights of citizens of the world (see Kant 2016).

When discussing citizenship exclusivity, a significant shift was
marked by J.S. Mill. He introduced the notion of gender equality
into the concept of citizenship: he believed that there should be no
differences between men and women as both were capable of being
citizens (Mill 2017, 128).

With the passing centuries and the spread of similar ideas, we
observe that citizenship lost its exclusivity and it was no longer a matter
of political action. J. Habermas points to this fact and thinks that
modern democratic citizenship was reduced to a judicial protection
and an expression of rules and law. Although the modern concepts
of citizenship maintain the idea of participation in political life, this is
limited mostly to the system of representative democracy. Habermas
also emphasizes that citizenship has become more common, but it
has lost value (Habermas 1991). Citizenship thus moved away from
its Aristotelian understanding and gradually become more inclusive
and democratic, aligned with rights and national belonging (Heater
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2004). Since antiquity, the scope of citizenship rights has expanded
to include more groups of people (Shafir 1998). The way citizenship
is understood today is very much linked to the concept of the nation-
state and to the assumption of shared values and identity.

3. FROM A NATIONAL TO A GLOBAL DIMENSION OF CITIZENSHIP

'The development of the last decades, according to S. Krno, has resulted
in the fact that the ideal citizen has become a homogenized, unilaterally
oriented person, dependent on excessive consumption and unified
artificial habits (Krno 2007, 433). However, as T. Marshall (IMarshall
1950) highlights, citizenship requires a vital sense of community in
terms of loyalty to a common community. Citizenship is perceived
today as an important part of each individual’s identity, as it represents
a principle of imaginary equality and a way of combating social,
political, cultural and other forms of exclusion (see Kastoryano 2005,
693-696; Bellamy 2008). It provides equal rights (at least formally)
to enjoy the social goods provided by a given political society, but
also implies (again formally) equal obligations in promoting and
maintaining them.

'The understanding of citizenship changed throughout history;
the requirements for citizenship also changed within different societies
as well as globally. Whereas until recently citizenship was associated
mainly with the nation or territorial state, today, in addition to national
citizenship, we also recognize the so-called supranational citizenship,
according to which intergovernmental organisations have extended
the concept of citizenship and apply it to all citizens of member
countries. It is a type of secondary citizenship, directly dependent
on the existence of national citizenship of a member state. The most
well-known is the citizenship of the European Union characterized
by rights guaranteed by two mutually exclusive entities. As stated in
Article 8. of the Treaty on European Union, every citizen who holds
the citizenship of a Member State is also a citizen of the European
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Union (Council of the European Communities 1992, 15), which equips
people primarily with additional rights and promotes a common
European identity.! Habermas is concerned with the uniqueness
of this identity. He perceives it as the basis for even higher world
identity and world citizenship. He saw European Community as
a model that he believed could be extended to the whole world in
the future (Habermas 1994). Like Kant, however, he was thinking
about world citizenship within the existence of a single world state.
In addition to transnational citizenship, we are experiencing
the rise of new dimensions of citizenship expanding to different
areas evolving in the context of social and global change. This concept
is linked, above all, to the fact mentioned above that citizenship as
such has a great unifying power. It binds people to the state and
gives them a common identity (see Gross 1999). Thus, it can deeply
connect people also within other even wider wholes. J. Carens refers
to this feature as to the psychological dimension of citizenship
(Carens 2000, 166), which inevitably influences the strength
of the collective identity of a particular society. When many people
demonstrate a strong sense of belonging to a particular community,
social cohesion is strengthened and the identity is increased, which
can motivate citizens to participate more actively in the life of that
community. Therefore, in the context of a deepening globalization
and the escalation of global environmental problems, we also observe
the rise of global dimensions of citizenship, extending citizenship
to the whole world, taking on the positive elements of the concept,
leading to a kind of universal inclusiveness and transnationalism.
Some professionals doubt whether citizenship can become global
when, as a state institution it assumes a reciprocal relationship between
rights and duties and presupposes a relationship between rights and
a particular territory. Citizens in the classical conception exist within

1 There are other similar institutes within various intergovernmental organizations, such
as Commonwealth, MERCOSUR, etc.
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the political boundaries of a state, and as long as there is no truly global
state they consider it misleading to speak about a “global citizen” (see
e.g., Isin, Turner 2007). Today, however, citizenship clearly transcends
the boundaries of the state, because in the Anthropocene era human
action has a global reach due to dynamics of enormous scale and
technological advances. Therefore, it can no longer be defined within
the boundaries of a single state or group of states.

Moreover, in contemporary political theory and practice we
see an unstoppable rise of new global forms of citizenship as
a result of the changes that nation-states are undergoing after
the strengthening of the international dimension of politics (Valencia
Sédiz 2005). Many authors also stress the decline of classical citizenship
due to the weakening of nation-states as a result of the rise of global
market forces. They argue that the weakening of state autonomy and
the emergence of other arenas of decision-making and power beyond
the control of the state are weakening the traditional ties between
individuals and the state (Falk 2010). One emerging identity that is
growing in importance, then, is global citizenship in its various forms,
which, as R. Falk argues, may represent new forms of political identity
reshaping the meaning of citizenship, creating multiple loyalties, and
replacing monolithic conceptions of citizenship (Falk 2010).

G. Alexander argues that this kind of planetary citizenship is about
identifying with the planet as a whole and with the whole humanity,
about seeking to create a world based on cooperation rather than
competition, with an economy driven by social and environmental
needs rather than financial ones (Alexander 2004).

D. Held claims that one of the political challenges of the future
will be that every citizen of the state will have to learn to become
a cosmopolitan (global) citizen (Held 2000). This implies that
citizenship is a multi-level concept covering four dimensions: rights,
responsibilities, participation and identity (Delanty 1997).

A. Dobson suggests that the idea that citizenship rights and
duties must be exercised only at the country level has become
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increasingly unsustainable due to the intensification of the processes
of globalization. There has been a growing awareness that individual
actions have an impact that transcends national borders, and
increasingly affect the global environment (Dobson 2003). The causes
and consequences of environmental degradation are global. Therefore,
the delimitation of environmental rights and responsibilities within
national borders is not acceptable anymore. Dobson emphasizes that
environmental problems transcend national borders and are linked
to broader transnational processes associated with globalization (such
as international travelling, trade, consumption) (Dobson 2003).
A solution to this problem is inevitably linked to more transnational
or global views of citizenship, which imply a sense of connectedness
and responsibility for geographically distant places and people.
H. Pallett is another scholar who emphasizes the recent boom
of transnational and global forms of citizenship (Pallett 2017, 3) as
a result of new reconceptualizations within current challenges. She
states that there is a significant shift in the rise or emergence of so-
called environmental virtues and responsibilities attached to this form
of citizenship (Pallett 2017). Thus, in searching for effective solutions
to the greatest environmental challenges humanity is facing, the roles
of individual citizens are being actively discussed. Environmental
citizenship is seen as the fundamental concept through which
the roles of individual citizens are being shaped (see Dobson 2003;
Bell 2005). In this context, new global forms of citizenship are also
emerging in the environmental literature. These are: “environmental
citizenship,” “ecological citizenship,” “sustainability citizenship,”
“green citizenship” (Bell 2005), “environmentally sensible citizenship”
(Hailwood 2005) or “environmental stewardship” (Barry 2002).
'This conceptual variety reflects both the complexity of the notion
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of citizenship and of environmental issues. We suggest environmental
citizenship as the concept that best covers all of the above.2

4. ENVIRONMENTAL CITIZENSHIP AS A NECESSITY ARISING
FROM THE INTENSIFYING GLOBAL CHALLENGES

Environmental citizenship, which encompasses the whole world
and transcending the boundaries of states, regional groupings and
continents, inherently leads people — citizens — to the idea that they
are not only citizens of their countries, to which they feel more or
less belonging, pride and responsibility, but that they are an essential
part of the world as a whole.

Globalization is changing our understanding of the world, as
well as environmental politics. It relates to environmental problems
in two ways. First, environmental problems and their consequences
are global. Therefore, solutions beyond the competence of nation-
states are needed. Second, globalization can benefit a sustainable
balance between the local and the global (Valencia Sdiz 2005,
136). Today, it “is possible to think and act globally and locally at
the same time” (O’Riordan 2001, 237). The task is to understand this
transformation of the world in the context of global environmental
problems (Valencia Sdiz 2005). Environmental citizenship (or
other designations of it) is precisely the way to proceed and it is
also particularly important as a mechanism for inclusion (see Arias

2 Dobson however sees the model of ecological citizenship as potentially more effective
in achieving change than environmental citizenship, which he argues is too closely asso-
ciated with market mechanisms for pro-environmental behavior change. Thus, he sees
it as a better alternative because it emphasizes responsibility and virtues, sometimes in
opposition to market logic (Dobson 2003). Similarly, Barry questioned the appropriate-
ness of environmental citizenship and proposed the notion of sustainability citizenship
as a better alternative (Barry 2005). Sustainable citizenship, according to him, challenges
consumption-based definitions of environmental citizenship by requiring engagement
with the underlying structures that cause environmental degradation and injustice, rather
than simply inculcating pro-environmental behavior.
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Maldonado, Valencia Saiz 1998). Therefore, environmental citizens
can play an active role in the world thanks to globalization and strong
interconnectedness. This type of citizenship inherently encourages
a positive collective environmental awareness, as well as greater
environmental responsibility and activism for our common planet
and its environment.

Environmental citizenship is therefore based on the idea that
each individual can contribute to change (Young, Commins 2002).
Promoting our self-acceptance as environmental citizens can also
yield a more global view on our own existence (Mravcova 2017, 19-20).

D. Held underlines that environmental problems go beyond
individual countries and, therefore, that citizenship as environmental
citizenship can no longer be based on exclusive belonging to a particular
territorial entity, but on some general rules, values and principles that
are applicable globally and equally to all (see Held 2010).

Environmental citizenship, like global citizenship transcends
national boundaries (citizenship beyond the nation-state). Non-
territoriality is the key element leading to a kind of universal inclusivity
and focus on environmental responsibility — one’s responsibility
towards the environment and the world. Environmental citizenship
does not have a unified determination and it is defined by difterent
approaches, particularly in the field of political thought. This basic
insight into environmental citizenship is introduced by Pallett. She
describes it very simplistically as a combination of two concepts —
“environment” and “citizenship,” thus linking the basic content
of citizenship in the context of its national dimension, characterized
mainly by rights and duties toward a particular community, including
its surrounding environment (Pallett 2017, 1916). However, this is
a very narrow understanding of this very complex term. A deeper
insight is provided by Dobson, who describes environmental
citizenship based on the relationship between the individual and
the common good (Dobson 2007).
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There are two main approaches to encouraging environmental
citizenship: a participatory rights-based approach® and a personal
obligations-based approach.# Apart from this, the definition
of environmental citizenship and its practical implications are usually
a combination of claiming rights and fulfilling obligations (see Melo-
Escrihuela 2015). Also, most existing views lean towards emphasizing
duties over rights,” the requirement to cultivate environmental
awareness, responsibility and literacy and the blurring of territorial
belonging.

The prevalent opinion is still that, although environmental
citizenship has long been theorized it is unclear what such citizenship
entails in practice or what methods can be used to cultivate it (see also
Schild 2016). As discussed above, the concept of citizenship originates
in ancient Greece and Rome and it is a cornerstone of Western
political philosophy. It is characterized by a division into two main
streams — liberal and republican. Its modern conceptualizations have
evolved together with the development of modern democracy and
market society, and have adapted to the evolving global dimensions
of citizenship, including the environmental one.

This is also relevant with respect to environmental citizenship.
'The liberal model emphasizes citizenship as a public status that secures
the political, social and civil rights of each member of a community —
including rights to environmental goods.® The republican approach

3 Citizen’s involvement in environmental decision-making is seen as crucial and must be
incorporated into institutional reform (Melo-Escrihuela 2015).

4 At the heart of this approach is the definition of environmental citizenship as taking
responsibility for one’s actions and fulfilling personal commitments to protect the envi-
ronment (Melo-Escrihuela 2015).

5 Dobson is also of the opinion that environmental (ecological) citizenship as a form
of post-cosmopolitan citizenship emphasizes duties over rights (Dobson 2003).

6 Therights-based conception of citizenship advocated by T.H. Marshall can also easily be
extended to the idea of environmental citizenship. Marshall's understanding of citizenship
encompasses three dimensions: the development of civil rights (to civil freedoms and
legal protection), political rights (to democratic participation) and social rights (to basic
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emphasizes participatory rights in decision-making, deliberation,
civic participation and a commitment to the public good (see Dagger
2002; Bell 2005; Barry 2008). At the heart of the republican view is
the active virtuous citizen who acts for the common good. U. Beck
stresses that cosmopolitan environmental citizenship emphasizes
interconnectedness and interdependence on a global scale that
transcends national boundaries (Beck 2010). Contemporary political
thinking on environmental citizenship, then, adds to this traditional
division new — environmental — content, insisting on new rights and
responsibilities.

'The core of the concept of environmental citizenship emphasizes
that environmental protection is everyone’s responsibility and that
policies need to be based on decisions that minimize negative impact
on the environment (see Tamby e a/. 2010). This concept aims
to redefine the relationship between man and nature, change or
develop attitudes and behavior and encourage personal participation,
while being fundamentally linked to environmental rights and
responsibilities (see, among others, Dean 2001) as a specific type
of rights and duties, and to the vision that everyone should be able
to enjoy them equally. In this context, J. Barnett and his colleagues
emphasize the need to look beyond the satisfaction of one’s own
immediate interests and to consider the well-being of those who
live in other parts of the world, as well as the needs of those who
will come after us (Barnett ez a/. 2005). This is closely related
to the consequences of one’s actions, so the environmental citizen
should behave and act in such a way that his or her actions mitigate
the consequences of environmental crisis and through environmental

social welfare). According to some authors, with the emergence of the environmental
movement Marshall himself would certainly have added a fourth dimension to his
conception of citizenship, namely environmental rights, which provide protection for
the individual from the effects of environmental crises (see Newby 1996; Dean 2001).
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responsibility, awareness and willingness participate in the protection
of the common environment.

One of the problems with the global view of citizenship, however,
is the fear of losing national identity and belonging. However, as
R. Wonicki emphasizes, environmental citizenship does not require
a rejection of the values and responsibilities of local communities or
the importance of national identity. With respect to the environment,
one’s duty and responsibility to the local community and to the global
community can be considered equivalent (Wonicki 2019, 59). In
this way, national belonging actually overlaps or even equates with
belonging to the global environment and both are inseparable from
each other.

We lean toward the view of J. Barry and many others, who
stress that environmental citizenship can contribute to developing
a more sustainable society and world by transforming values, beliefs,
attitudes and behaviors of individuals in favor of the environment —
that is, individuals who consider themselves part of the evolving
global environmental community (see Barry 2008, Mravcova 2019).
Dobson defines environmental citizenship as pro-environmental
behavior and action in both the public and private sector, based on
the equitable distribution of environmental benefits, participation
and the collaborative development of sustainability policies (Dobson
2007, 2010, 6). It is the active participation of citizens in various
decisions toward sustainability. In this context, Dobson highlights
that local initiatives have special potential because every human action
has an impact on the environment, including local ones. The main
purpose of the environmental citizen is therefore to live and act in
a way that minimizes the negative ecological footprint, and thus
to live sustainably so that others can live well too (Dobson 2007).
As R. Stahel argues, “environmentally sustainable care should be
founded on conscious self-limitation, knowing that one’s welfare and
security cannot be secured at the expense of others” (Stahel 2017, 451).
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He also directs its vision of the environmental citizen toward
the civic virtues of republicanism. He regards justice as the most
important virtue, which he considers in relation with the environment
and the individual ecological footprint (Dobson 2003).” Thus, he
states that global environmental duties extend their scope beyond
republican virtues and the motivation for environmental action lies in
the virtue of social and environmental justice leading to environmental
care (Dobson 2003, 61-63). J. Connelly also examines virtues in
the context of environmental citizenship and defines them as character
traits that motivate a person to realize environmental goals (Connelly
2006, 51). Connelly thinks environmental citizenship does not
require acquiring new virtues. Traditional virtues suffice to achieve
an environmentally sustainable society. Similarly, Connelly and Barry
think that by cultivating the virtues associated with environmental
citizenship, citizens become active and more willing to fulfill their
responsibilities (Connelly 2006, 66; Barry 2005). According to this
view environmental citizenship requires an active role of the states,
which must set the appropriate conditions and guide citizens toward
such virtues and activism. Achieving environmental goals and
sustainability is easier and more effective if it is supported by policies
and based on environmental duties and specific societal rules (such as
conservation and recycling) carried out by all citizens. As a political
activity, environmental citizenship thus reflects mostly the traditional
republican virtues, such as self-discipline, loyalty and commitment
to common principles.

It is therefore widely accepted that environmental citizenship can
be one of the key drivers of sustainability, a green and circular economy
and a low-carbon society as urgent requirements of the contemporary
world. It is seen as an important factor in addressing global

7 Itis the ecological footprint that according to Dobson and many others replaces the state
and its boundaries and serves as the political space of environmental citizenship (see
Dobson 2003, 99).
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environmental issues — a concept with potentially significant impact
in many different areas (see Reis 2020).

5. CONCLUSION

We can conclude that environmental citizenship offers a normative
basis and a set of requirements for how citizens should behave and
act to reduce their negative impact on the environment. However,
its theory and potential applications encounter many shortcomings
and limitations associated with a still unclear understanding
of the possibilities of global belonging. One of the most relevant
difficulties, as pointed out by J. Wolf, is that changes done by
individuals may not be large enough to have a real and effective
impact (Wolf 2007, 7). On this issue, J. Valdivielso argues that many
motivated and active citizens do not have enough opportunities
to practise environmental behavior adequately (Valdivielso 2005,
244). There has been little research in this area that has focused on
environmental citizenship in real life or in the context of specific
environmental problems. One such research project was implemented
in Canada to study climate change. The data demonstrate that
realizing environmental citizenship motivates individuals to respond
to climate change. We understand that such actions are influenced
by many other variables, notably standard of living, awareness and
perceived intensity of the problem (see Wolf ez al. 2009). Therefore,
more active state policies seem necessary.

Despite its many limitations, the concept of environmental
citizenship already has its integral place in the world and the potential
to significantly influence human motivation, behavior and actions
to a greater extent than other approaches. Combined with
an appropriate degree of political will, environmental citizenship
can contribute to implement the necessary changes to mitigate
the environmental crisis, as well as increase the likelihood of sustaining
life on Earth into the future.
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Abstract. In the humanities and social sciences, the concept of the Anthropocene has
become the starting point for theoretical analyses of the immediate relationship between
the environmental preconditions for the existence of civilization and the human actions
whose consequences threaten these preconditions. From the philosophical-anthropological
point of view, reflections on the concepts of the Anthropocene focus not only on a criti-
cal analysis of the claims about human that originate in the natural sciences but also on
an understanding of the overall role of humanity in the new geological-climatic regime
of the Earth. The primary purpose of this paper is to highlight two-pronged problem areas,
which include both the problem of anthropological constants as specific ways of making
statements about humans and the problem of using them to reflect on the conceptual
system of the Anthropocene. In particular, this paper emphasizes hypotheses and claims
from the Anthropocene concept of Earth System Science that point to humans becoming
a geobiophysical force in the Anthropocene. Three areas in which anthropological constants
could be subsequently subjected to a deeper analysis are proposed.
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1. Introduction. 2. The Anthropocene. 3. The anthropological constants. 4. The anthropological
constants in the Anthropocene. 5. Conclusion.

1. INTRODUCTION

Human self-knowledge takes place primarily in terms of relations
of difference or similarity to other living entities or relations
to the transcendent. The Anthropocene brings humans back to Earth
to their basic physicochemical and biological assumptions of life
and introduces a new perspective in which human is equated with
the inanimate forces of nature. In the Anthropocene, human self-
understanding and efforts to define themselves must suddenly be
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based on new relationships or a rethinking of existing relationships.
In philosophical anthropology, we encounter the definition of man
through anthropological constants that are also used outside this
philosophical discipline. In this paper, I want to show how these
constants are employed in the Anthropocene discourse. Further,
I will point out the problematic nature of these constants, not only
outside philosophical anthropology but also within it.

Given the controversies sparked by the concept of the Anthropocene,
I will first clarify how we understand the Anthropocene and how
we will work with the concept of the Anthropocene. I will address
this issue in the first part of the paper, where I will also highlight
hypotheses and claims from the concept of the Anthropocene that
I consider important for the discourse on human beings carried out
by philosophical anthropology. The second part of the paper focuses
on the anthropological constants which capture specific human
activity. Implicit in the constants is an assumption that captures
Visnovsky’s claim “that if we explain agency, we will understand
humans™ (Visiiovsky 2009, 77). If the Anthropocene is the result
of human activity, then anthropological constants should help us
better understand humans and the critical situation that is forcing
humanity to adapt to new climatic and geological conditions on
Earth. This can only be achieved if: (1) existing anthropological
constants are re-examined, critiqued, and conceptually analyzed,;
(2) they fully accept the requirement of a sustainable use of natural
resources and environmental responsibility.

2. THE ANTHROPOCENE

'The concept of the Anthropocene has more than one level of meaning:
“the concept of the Anthropocene has evolved in breadth and diversely

wy

1 Original text in the Slovak language: “Ze ak vysvetlime konanie, pochopime cloveka”
(VisSnovsky 2009, 77). Translation by the writer.
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since it was first proposed” (Brondizio ez a/. 2016, 318). The term was
first used and associated with the idea and suggestion of changing
the designation in the Earth’s chronostratigraphy from the present
Holocene to the Anthropocene. This idea was published in 2000
by Paul Crutzen, an atmospheric chemist, and Eugene Stoermer,
a biologist, in the IGBP Global Change Newsletter. Even though
many authors dealing with the Anthropocene point to its polysemy
(see Zalasiewicz et al. 2019; Zalasiewicz ef al. 2021; Hamilton 2015a),
many works lack such awareness. This is due to the term’s considerable
popularity and the fact that “the definitions of the Anthropocene
are ambiguous on multiple levels” (Nichols, Gogineni 2016, 5).
'The concept’s ambiguity and multiple meanings can be captured as
follows. The term Anthropocene refers not only to a unit of human
history; it is also a time interval in Earth’s history. It can be thought
of as a term that points to ecological and environmental crises, but also
to social inequalities and an outdated political apparatus of nation-
states that does not correspond to the global interconnectedness
of the world, resulting in increased armed conflicts. Moreover, it is
also a concept that points to a paradigmatic shift in the understanding
of humanity’s overall role in the drift or change of the Earth System.
Therefore, it is only possible to consider any issue within such
a complex topic as the Anthropocene when we acknowledge and
realize which Anthropocene we are talking about, on which level
of meaning we are moving, and why.

In this paper I accept the general distinction between two concepts
of the Anthropocene: one belonging to the natural sciences; the other
to the humanities and social sciences. Within this general breakdown,
there are further levels. For example, within the natural sciences
I favor the understanding of the concept of the Anthropocene of Earth
System Science. To clarify, in the natural sciences, where the concept
of the Anthropocene originated, we refer to the geological concept
of the Anthropocene and the concept within Earth System Science.
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The geological Anthropocene is dealt with by the Anthropocene
Working Group (AWG). “The primary task of the AWG is to assess
the Anthropocene as a potential geological time (chronostratigraphic)
unit” (Zalasiewicz et al. 2021, 3), in which human intervention in Earth
systems has become dominant. Olvitt suggests that the geological
Anthropocene: “refers to the time interval in which Earth’s bio-geo-
chemical processes are substantially influenced by human activities
such that they leave a permanent record in the planet’s rock strata”
(Olvitt 2017, 396). Scientists characterize human activities that are
significant to the Anthropocene as anthropogenic impact, through
which geologists focus on anthropogenic deposits created by human
activity. Anthropogenic deposits contain new minerals and rocks that
show the influence of humans. The rapid global expansion of new
materials, including elemental aluminium, concrete, and plastics, is
clearly identifiable, forming abundant, fast-growing technofossils. In
addition to creating new layers of sediments, the impact of chemical
and biological effects of human activity on the Earth’s atmosphere is
of particular importance to the geological Anthropocene (Zalasiewicz
et al. 2010, 2229-2230). The geological record also reflects the burning
of fossil fuels, which has a significant impact on the concentration
of CO, in the atmosphere. The overexploitation of fossil fuels
has caused a worldwide proliferation of black carbon, inorganic
ash spherules, and spherical carbon particles, which have shown
a nearly synchronous global increase since 1950 (Waters ez al. 2016).
According to the synchronous Global Boundary Stratotype Sections
and Points (GSSPs),? fossil fuel is important for dating the geological
Anthropocene and allows the determination of geological periods
also by way of comparing them with previous periods.

2 Global Boundary Stratotype Sections and Points “are reference points on stratigraphic
sections of rock which define the lower boundaries of stages on the International Chro-
nostratigraphic Chart. Since 1977, the ICS has maintained the international GSSP register”
(International Commission on Stratigraphy 2021).
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'The second perspective on the Anthropocene, which I mentioned
earlier, is offered by a specific field of research called Earth System
Science (ESS). In this field, as Hamilton says, it is “a systems science
that deals with the whole Earth as a complex system that goes beyond
the sum of its parts” (Hamilton 2015b, 102). In particular, this field
is characterized by awareness and recognition that life has a strong
influence on the Earth’s chemical and physical environment (Steffen
et al. 2020). On the one hand, this view combines separate and
isolated investigations of the different Earth systems (atmosphere,
biosphere, cryosphere, geosphere, hydrosphere, pedosphere, climate,
technosphere, and anthroposphere) in a way that would allow one
to pinpoint the rupture created by the impact of human activity
on the Earth System? (Steffen ez al. 2020; Zalasiewicz et al. 2021
Hamilton 2017). On the other hand, it brings together findings from
a number of research areas and different scientific disciplines.

The Anthropocene within Earth System Science “has become
an extremely powerful unifying concept, placing climate change,
biodiversity loss, pollution and other environmental problems, as
well as social problems such as high consumption, growing inequality
and urbanization, in the same framework” (Steffen ez a/. 2020, 59).
According to this concept of the Anthropocene, human activities
and so-called anthropogenic influences play a more complex role
than in the geological Anthropocene. Human activities are linked
to the activities of Earth System to such an extent that mankind is
likened to the forces of nature.

3 “In the context of global change, the Earth System has come to mean the suite of intera-
cting physical, chemical, and biological global-scale cycles (often called biogeochemical
cycles) and energy fluxes which provide the conditions necessary for life” (Steffen et al.
2005, 7). “This definition emphasized two points: first, that forcings and feedbacks within
the system, including biological processes, are as important to it functioning as external
drivers and, second, that human activities are an integral part of system functioning”
(Steffen et al. 2020, 57).
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The following hypothesis, which comes from Earth System
Science, is very important to the humanities. It is the proposition
that mankind has become the driving force of the Earth System.
In other words, humans are no longer just part of the biosphere
and passive observers but have themselves become a geobiophysical
force that qualitatively alters the regulatory capabilities of the Earth
System (Steffen ez a/. 2020). In Rockstrom’s words: “Humans are now
the dominant force driving the trajectory of the Earth System: »we
are no longer a small world on a big planet but have becomex, »a big
world on a small planet<” (Steffen ez a/. 2020, 62).

In light of the above, the concept of the Anthropocene in Earth
System Science can be usefully employed in the humanities and
social sciences, where the primary goal is to critically reflect on
concepts of the Anthropocene from the natural sciences, in addition
to analyzing the meaning of the concept of the Anthropocene
itself. I agree with Hamilton that: “Anthropocene’ is not a term
invented to describe the continued spread of human influences on
the landscape or the further modification of ecosystems; rather, it is
a term describing a break in the functioning of the Earth system as
awhole, to the extent that the Earth has now entered a new geological
epoch” (Hamilton 2017, 17). As scientists from Earth System Science
state, “the nature of the changes now occurring simultaneously in
the Earth system, as well as the magnitude and rate of change, are
unprecedented. The Earth System is currently operating in a non-
analog state” (Steffen ez al. 2020, 57).

In my view, Hamilton’s claim offers an appropriate framework for
philosophical reflection on the Anthropocene, while also pointing
to a turning point. Many works on the Anthropocene literally
ignore a crucial tipping point or shift. The Anthropocene thus loses
boundaries and becomes merely a concept under which anything that
qualifies as human-environment interaction can be subsumed. Such
omission may lead one to claim that the Anthropocene is the result
of human nature and that it is therefore a natural consequence
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of human activity, or that it is the result of some characteristic feature
(anthropological constant) of man which, in turn, does not reflect
the complexity of human existence. However, if the Anthropocene
is a natural occurrence then our epoch is not the result of human
failure, but merely reflects our destructive nature (Hamilton 2017, 21).
Furthermore, such claims downplay the impact of industrialism and
large-scale burning of fossil fuels, and do not consider them anything
new in the history of the human species (Hamilton 2017, 21).

If the requirement for a break or shift in the functioning of the
Earth System is highlighted, the critical analysis and interpretation
of the research outputs of natural scientists becomes more meaningful.
When facts are interpreted in a broader context, problems that are
hidden come to the surface. For example, as Stahel points out,
“the consequences of the massive use of fossil fuels are climatic changes
that increase the risk of water and food shortage, flooding, intense
tropical storms, heat waves, droughts, sea-level rise causing the loss
of coastlines, and an increase in the speed of extinction of animal
and plant species. All these phenomena influence also the form and
intensity of social conflicts because for a majority of the population
they become an existential risk threatening the basic requirements
for life of individuals and communities” (Stahel 2016, 480-481).

It should be clear from the above that the term Anthropocene,
as used in the humanities and social sciences, has a broader content
and scope. Its interpretation in these fields is more flexible and
synthetic, less precise and aimed at understanding, for example,
human responsibility, justice, values, and norms in the new climatic-
geological regime of the Earth (Zalasiewicz ez al. 2021). Ontological,
epistemological, and ethical concepts of the Anthropocene are being
developed to describe and provide a critical analysis of the non-
analog state of the world that bears the name of Anthropocene.
Trischler points out the variability of Anthropocene concepts
when he argues that “while earth scientists discuss the hard facts
of geological strata, humanities scholars have started a lively debate
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about the philosophical, legal, aesthetic, pedagogical, and cultural
implications of the Anthropocene” (Trischler 2013, 6). The changing
state of geological and climatic conditions on Earth requires new
ways of research in the natural sciences and, at the same time, new
ways of thinking, or as Hamilton puts it “making the cognitive
leap to Earth System thinking” (Hamilton 2017, 8), which will
be characteristic of interdisciplinarity or even transdisciplinarity.
Research on the Anthropocene in the humanities and social sciences
complements the understanding of the Anthropocene in geology and
Earth System Science. “While the scientific term is descriptive and
analytical with regard to a given state of affairs, the humanities term
is either normative (‘what should we do now?’) or narrative (‘how did
we get here?’), or both (‘why did we get there?’)” (Zalasiewicz ez al.
2021, 9). Critical analysis (critical theory, critical environmentalism),
which is also strongly present in the discourse on the Anthropocene,
can be added to this statement. In addition to the interpretation and
critical analysis of the concept of the Anthropocene, in what follows
I will stress the importance of philosophical investigation of two
terms that are still not given due attention within the Anthropocene
discourse.

The first is a term that is explicitly mentioned in the concept of
Anthropocene — Anthropos, i.e. human. The second term is /ife itself,
which is immanent in this context. Specifically, the hiddenness of life
in the Anthropocene concept is that all life on planet Earth, human
life and its qualitative preservation in particular, is what is actually
at stake here. Thus, from my perspective, in the Anthropocene
the concepts of a human being and life become inseparable. It is
no longer possible to focus on the description of humans without
also looking at life itself and the conditions that are necessary for
its preservation.
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3. THE ANTHROPOLOGICAL CONSTANTS

My interest in anthropological constants* was aroused by the concept
of the Anthropocene according to which humans are not merely
passive observers of nature but change it through their physical
and mental activity. Thus, it is not humans as such who cause
the Anthropocene, but their activity. In other words, the active
manifestations of the life form we call human are the cause
of the break in the self-regulating capacity of the Earth System.
Under such an assumption, several questions arise: Can we talk about
human activity without having some pre-understanding of what
a human being is? How to accentuate in this assumption the claim
that the Anthropocene is a rather unintended result of human
activity? Does this reasoning lead to a reduction of humans to their
actions alone, which would be contrary to the efforts of philosophical
anthropology to gain a comprehensive understanding of humans?
My point of view in this paper is that anthropological constants
are an opportunity to think philosophically about human agency
in the context of the Anthropocene and the above questions. I start
from the assumption that, first, anthropological constants contain
a certain pre-understanding of human nature. Second, they are
an attempt to describe how, through what humans do and through
the results or products of their activity, they show themselves to be
who they actually are. Anthropological constants, although part

4 By anthropological constant | mean a universal characteristic of human beings, deri-
ved from the principles of their thinking and acting. The main aim of anthropological
constants is to capture the specificity and uniqueness of human beings. Traditionally,
they are regarded as a manifestation of humanity or human nature. Among the best-
-known constants in philosophical anthropology are animal rationale, animal laborans,
homo faber, homo migrans, homo climaticus, homo oecologicus, homo politicus, homo
significans, homo pictor, animal symbolicus, homo ludens, homo oeconomicus, homo
cogitans, homo absconditus and homo emotionalis.
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of philosophical reflection since its inception are in many ways
problematic.

The first problem is the term anthropological constant itself, which
is more specific to philosophical anthropology than to other disciplines
in the humanities. Even within philosophical anthropology is not
often used. Authors lean more toward the term ‘essential definition,
in which essential indicates a focus on human essence or nature.
'The understanding of anthropological constants within philosophical
anthropology can be divided into substantial and existential. The first
approach focuses on the perception of a substance. It is concerned with
capturing its essential, characteristic, and fundamental properties,
as well as the so-called attributes of human beings. As Malik states:
“What is essential for the standpoint of substantialism is that it treats
human individuals objectively, i.e. as certain objectively existing
bearers or holders of the status of humanity”™ (Malik 2008, 37).
In general, essentialist definitions of anthropological constants
concern human agency in the world. They are primarily interested in
addressing the “what” rather than the “is” of the key question: What
is human?, but they do not offer an exhaustive answer to the question
about human beings. The second approach is existential, the so-
called non-substantial approach, which problematizes the substantive
determination of being or rejects it altogether.

The second problem concerns the use of the term ‘constant’
itself. Etymologically, it derives from the Latin constans, which
means something permanent, fixed, and lasting. A constant from
an anthropological point of view should then express the fact that
there is always something in the essence of human beings that is
permanent or lasting and external influences should not cause it
to change. Is it possible to say with certainty that there is something

5 Original text in the Slovak language: “Pre stanovisko substancializmu je podstatné to, Ze
k fudskym individuam pristupuje predmetne, t. j. ako k urcitym objektivne existujicim
nositelom ¢i drzitelom statusu ludskosti” (Malik 2008, 37). Translation by the writer.
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in every human being that is permanent and unchanging? This
question leads us to the problem of human nature, which has not
yet been settled. We still find, side by side, substantial and non-
substantial anthropologies, and although we know more about human
beings than ever before we still haven’t found a definite answer. To
complicate things further, a recent view suggests that there may not
even be just one human nature. As Prinz puts it, “it might make
sense to say that there are human natures, rather than one human
nature” (Prinz 2012, ix).

'The third problem is that anthropological constants, like the notion
of a human nature, are often only operational terms that are not capable
of an explanation. This point is important because in Anthropocene
research often authors do not specify what an anthropological
constant is and whether its use leads to a contradiction in his or her
reasoning. We must also ask ourselves a question here: Is the use
of the term constant legitimate?

I will use the term constants, provided that I admit certain
reservations. The first reservation is that the introduction of a constant
in philosophical anthropology has a different role than in physics or
mathematics, which are strictly given and allow the world not only
to be known and function within it, but also to be transformed by it.
'The second reservation is that the validity of the constant is admitted
only with respect to a specific historical development of the concept
of human nature.

'The anthropological constant will then represent the backbone
of our examination of humans, their self-knowledge, and self-
understanding. Thus understood, the constant usually draws attention
to one attribute of humanity that constitutes a unique concept of man
from a particular perspective. The constant establishes the framework
and scope of a reflection about man and allows for a detailed
description and analysis. It represents an imaginary Archimedean
point from which reflection on the human being begins and on which
itis based. At the same time, it enables interdisciplinary connections.
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'This also allows anthropological constants to be assigned an auxiliary
tunction in the development of theories in the humanities and social
sciences. For example, when we introduce the anthropological
constant of a rational animal, this may eventually lead to think about
the different ways in which humans achieve their goals, different
kinds of rationality, or even to think about irrationality. We can think
about the rationality of the individual, as well as social or collective
rationality.

Furthermore, anthropological constants are closely linked
to the abstract and general concept of a human being. However, in
the history of mankind, the concept of a human being has not always
included all individuals of the human species. Thus, for example,
Aristotle’s anthropological constant zoon politikon, has a completely
different meaning today, given the scope of the concept of human
beings. Its permanence is attested by its use in the political and social
sciences, rather than by its original meaning. A key question may be
asked here: What is the scope of the notion of human beings required
by the Anthropocene discourse, and what is its actual scope? As
for the ongoing debate about the dating of the Anthropocene and
human responsibility for it, the following questions arise: Which
human activity plays the most significant role here? Is the activity
itself or the motivation for the activity and goals more important?
What was such human motivation in the past, what is it now, and
what will it be in the future? Taking this into account, we can now
say with confidence that the goal of humanity should be its qualitative
survival in the future, sustainability, and the protection of natural
resources. Humanity’s survival depends not only on stable climatic
and geological conditions but also on the survival of other forms
of life. Can anthropological constants that have been established
mainly by their difference from other life forms also take this
requirement into account? Is it possible to include in the concept
of human beings all past, present and future entities that have acted
toward changing the geological-climatic conditions on Earth? How
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are anthropological constants used in the Anthropocene? Are they
used correctly? Are researchers aware of their connection to central
issues concerning human nature?

4. THE ANTHROPOLOGICAL CONSTANTS IN THE ANTHROPOCENE

Attention to the actions and acting of human beings is reflected
in the claim of scientists from Earth System Science that humans
became a force of nature in the Anthropocene. Many key texts on
the Anthropocene try to explain who Anthropos is, whose charac-
teristic feature of action was dominant and is still relevant in the so-
-called “Age of Human.”

The most commonly anthropological constants in Anthropocene
discourse include Homo faber, Homo oeconomicus, and Homo
industrialis, which are related to reactions to the political implications
of the Anthropocene, global power relations supported by
technology, capitalism, the inclination toward technological solutions
to the consequences of the Anthropocene, and the search for the root
cause of the Anthropocene. Some authors suggest to supplement or
even replace these anthropological constants.

Bruno Latour, for example, suggests replacing Homo faber with
Homo fabricatus. “[I]n place of Homo faber, we would do better
to speak of Homo fabricatus, daughters and sons of their products and
their works” (Latour 2013, 228). He also speaks of Homo fabulator,
associated with the concept of the human being as a storyteller
(Latour 2013, 248). Latour also includes Homo oeconomicus, who
“eventually succeeded in universalizing the whole surface of the Earth
... Under the name of globalization, the culture of this strange GMO
—whose Latin name is Homo oeconomicus — has spread everywhere.
At the very moment when we have a desperate need for other forms
of homodiversity!” (Latour 2015, 115). According to Latour, “we
ought to have as many definitions of humanity as there are ways

of belonging to the world” (Latour 2015, 115).
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Schwarz proposes to extend Homo faber to include Homo
hortensis: “Homo hortensis is to some extent conceived of as
arefinement of Homo faber, the skilled craftsman of our technosphere,
the technological systems of the Anthropocene” (Schwarz 2019,
113). Homo hortensis, according to Schwarz, “means the gardening
man, or, in a more straightforward translation, the one who belongs
to the garden. Accordingly, the form of life of Homo hortensis is not
just working or being in the garden, but organizing its life following
the principles of gardening” (Schwarz 2019, 113).

As for the anthropological constant Homo faber, it is necessary
to take into account the long history of the development of its meaning.
It is first mentioned in a Latin quote attributed to the Roman
statesman and writer Appius Claudius Caecus: “Faber est quisque
fortunae suae” (Each human is the maker of their own fortune) and
has been revitalized in the works of M. Scheler, H. Arendt and
H. Bergson.

'The anthropological constants Homo faber and Homo oeconomi-
cus also appear in a recent article of Ch. Dries and M.H. Higele. By
pointing out the critique of these constants, they capture the struggle
for humanity that takes place mainly against the backdrop of the An-
thropocene discourse (Dries, Higele 2020, 173). The dispute over
whether it is possible to establish unequivocally what the humanity in
human beings consists of is pushed into the background by facts about
environmental and ecological catastrophes, the rise in the temperature
of the atmosphere, the consequences of the sixth mass extinction,
the melting of the glaciers, the scarcity of water and the social and
political conflicts that are triggered by the climatic crisis. According
to the authors, two camps are in opposition here. Transhumanists
support Homo faber, appeal to amplified Promethean rhetoric, and
seek planetary salvation in geoengineering and human-machine
tusion. Opposing them, proponents of posthumanism suggest a dif-
ferent use of the anthropological constant Homo faber, even though
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they, like posthumanists, reject traditional human concepts (Dries,
Higele 2020, 173).

'The anthropological constant Homo industrialis can be found, for
example, in an article of M. Northcott, without further explanation.
'The justification for its use probably lies in his understanding of time
and eschatology in the Christian doctrine with reference to the dating
of the Anthropocene. Northcott goes back to the first proposal for
dating the Anthropocene, which was correlated with the emergence
of the Industrial Revolution. In this context, he claims that: “Homo
industrialis has become a geological force who is changing life
on Earth through a range of Earth system-level interventions”
(Northcott 2015, 105). In line with a religious worldview, Northcott
argues, it is impossible to agree with such a claim because: “[t]he
claim that the industrial revolution commenced a new geological
epoch is closer to the literary genre of science fiction than of natural
scientific writing” (Northcott 2015, 105).

Further, P. Sloterdijk also works with anthropological constants
through J. Kersten’s demand for a new political anthropology for
the Anthropocene. Kersten states that there has been “a paradigm
change in political anthropology — from the Homo sapiens pauper
of Hobbes to the Homo sapiens luxus of Sloterdijk” (Kersten 2013,
41). Homo pauper, according to Kersten, “use[s] natural resources in
an egoistic way that threatens the balance of individual ecosystems
and the ecological balance of the whole globe. But exactly for this
reason — the egoistic consumption of nature — Homo sapiens pauper,
who does not know anything but self-interest, cannot be the answer
to the ecological challenge of the Anthropocene” (Kersten 2013, 51).
The transition from Homo pauper to Homo sapiens luxus is made
possible by a change in people’s self-understanding in all dimensions
of their lives. The constant Homo luxury does not entail material
wealth but points to the richness of the inner dimension of humans
(Kersten 2013, 51).
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Based on the problematic aspects of the anthropological constants
considered above, I suggest that we can identify three main ways
anthropological constants are used in the Anthropocene discourse.

The first way, which occurs most often, is that anthropological
endings are merely an operational concept and are not explained by
authors. Anthropological constants enable one to refer to existing
theories or problematic areas. Sometimes they are mentioned only in
passing. Latour, Northcott, Dries, and Higele use anthropological
constants in this way.

The second way is less popular. It focuses on the search for and
explanation of the causes of the Anthropocene or the search for
solutions through anthropological constants. The work of Schwarz
and Kersten, and probably Sloterdijk, is representative of this second
way.

A third way that plays an important role in the use of anthropological
constants criticizes them and tries to overcome their use. Here I can
again include Dries and Higele, Latour, as well as forerunners
of posthumanism such as Donna Haraway, who makes a significant
contribution to the critique of the universal model of human nature
in the Anthropocene.

As can be seen, it is not possible to clearly and strictly classify
individual authors into one area. To do so would require a deeper
analysis. My aim here is merely to point out that anthropological
constants are frequently used in the Anthropocene discourse, without
focusing on the importance of the concept of an anthropological
constant or seeking a deeper understanding of it. Moreover,
anthropological constants are often used without the author
explaining whether he or she holds a substantial or a non-substantial
approach to anthropological constants. At the same time, I have not
yet found a clear analysis of the use of anthropological constants.
I consider the exploration of the meaning of anthropological constants
an important task of philosophical anthropology, whose significance
goes well beyond the Anthropocene discourse.
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Given the current state of research, it cannot be determined which
anthropological constant is relevant to the Anthropocene. An answer
to this question also depends on whether providing a definition
of man through one general characteristic is still legitimate and
sustainable in the conceptual system of the Anthropocene.

5. CONCLUSION

This paper suggested that the use of anthropological constants, not
only in the Anthropocene discourse, is not straightforward and
unambiguous. The complexity of their use has been captured through
the levels meaning of the term anthropological constant itself or
the ways in which it is used. Terms such as Homo faber, Homo
industrialis or Homo oeconomicus, which are used most frequently
in reflections on the conceptual system of the Anthropocene, have
been subsumed under the substantial approach to the human being.
Such an approach, however, assumes that human nature exhibits
immutable qualities. The examination of substantive understandings
of human essence carried out in this paper accentuated its problematic
aspects through the complexity of anthropological constants.

I also argued that any reflection within the conceptual system
of the Anthropocene must first clarify the position of its author. This is
important because there are different concepts of the Anthropocene,
and the concept itself has multiple levels of meaning. The preference
for claims and hypotheses based on the concept of the Anthropocene
from Earth System Science, particularly the claim that humans have
become a geobiophysical force, has made it possible to focus mainly
on the attributes of the human being that exhibit activity and action.

Since the emergence of the Anthropocene, anthropological
constants have been frequently employed in Anthropocene discourse.
Further, new constants are also emerging, not necessarily formulated
within the framework of philosophical anthropology. By describing
the most frequently used anthropological constants, this paper
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has proposed three categories to classify the different approaches
to anthropological constants.
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regimes, and, on the other hand, reconcile them with the current state of understanding
in the Earth sciences concerning the vulnerability of the planetary system. In a sense,
J. Habermas's understanding of human rights characterizes the concept of environmen-
tal democracy as a realistic utopia. The author concludes by drawing up the imperative
of sustainability, which he sees as a guiding organizing principle of institutions and public
policies for the climatic, demographic and economic regime of the Anthropocene.
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1. Introduction. 2. Environmental political philosophy. 3. Industrialism and industrial de-
mocracy. 4. Environmental democracy as a realistic utopia. 5. Environmental democracy implies
expanding the areas of democratic deliberation. 6. Placing the sustainability imperative above
the growth imperative. 7. Conclusions.

1. INTRODUCTION

'This paper raises a critique of real democracies from the perspective
of environmental political philosophy. This is based on the recognition
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that all human activities have environmental preconditions and are
limited by the finitude of the planetary system, while at the same
time it is true that all human activities (economic, technological
and social policies) have environmental consequences. The existence
and the form of any political system are thus determined by
environmental conditions, something that is rarely addressed in
traditional political philosophy. Environmental political philosophy
argues that, if the right to life is a fundamental human right then
the preconditions of life, both social and environmental, must also
be the subject of political thought. These include a stable climate,
breathable air, drinkable water and biodiversity, as well as food
that is not harmful to health and secure housing, or at least shelter
strong enough to protect against increasingly frequent extreme
weather situations such as heat waves and storms with high wind
speeds and heavy rainfall. It turns out that current real democracies,
determined by industrialism and the associated consumerism or
imperial mode of living, are not able to guarantee these preconditions
of life. If democracy as a form of government of constitutional
states is to be preserved in the climatic, demographic and economic
regime of the Anthropocene,! it is necessary, from the point of view

1 The devastation of all components of the planetary system is so complex and widespread
that biologist E.F. Stoermer and atmospheric chemist and Nobel laureate P.J. Crutzen,
as early as the turn of the 21st century, came up with the proposal to refer to the geolo-
gical and climatic current state as the Anthropocene (Crutzen, Stoermer 2000). Indeed,
the cumulative impact of human activities on key planetary life support systems has
exceeded the ability of the self-regulatory mechanisms of these systems to maintain
stable climatic conditions of the Holocene. This refers to a climatically relatively stable
and temperate period that began 12,000 years ago after the last ice age. It was this sta-
bility with only minor climatic fluctuations that allowed permanent human settlements,
and subsequently all civilizations, to emerge. This period so favorable for mankind came
to an end due to the massive exploitation of fossil fuels. In other words, mankind became
the dominant force influencing all components of the planetary ecosystem (including
lithosphere, biosphere, hydrosphere and atmosphere, cryosphere) (Crutzen 2002).
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of environmental political philosophy, that it be transformed into
an environmental democracy.

2. ENVIRONMENTAL POLITICAL PHILOSOPHY

In terms of environmental political philosophy,? contemporary consti-
tutional democracies can be characterized as industrial democracies,
primarily because of the prominent role that the ideology of industria-
lism plays in the formulation of their imperatives, organizing princi-
ples and forms of everyday life. Criticism of industrial democracies
points out, above all, that this form of organization of society, and
its relationship to the environmental preconditions for the existence
of a complex human society, cannot effectively control, let alone limit,
economic and technological power, and its impact on the state of all
components of the environment. Rather, it often serves only to legi-
timize, or legalize, decisions in favor of economic and technological
power, or to normalize various forms of environmental devastation,
which are described as the “inevitable toll of progress.”

In addition to the traditional internal contradictions of the concept
of constitutional democracy, such as freedoms versus equality,
the idea of the rule of law versus the principle of the sovereignty
of the people (Habermas 2001), and, last but not least, the universalist
idea of human rights versus the fundamentally exclusionary concept
of citizenship, which grants the full range of rights only to a selected
group of the human population (ideally all inhabitants of a particular
state) in the regime of the Anthropocene, other contradictions are
being discussed, and those already under scrutiny are being deepened
or accentuated. In an industrial society, which is determined in
most of its sectors by market imperatives, several constitutionally
guaranteed freedoms are reduced to freedom of consumption and
freedom of enterprise. Yet the current constitutional and political

2 On the definition of environmental political philosophy, see Horyna 2022.
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systems lack mechanisms to limit the size of consumption and
profit. This exacerbates social inequalities, as well as environmental
inequalities and injustices. These arise from the fact that the growth
of consumption and profit in a closed planetary system is only possible
at the cost of deepening resource inequalities, in particular conserning
to the basic resources of life such as water, food or even just the land
that makes survival possible. Access to the basic resources of life thus
emerges as a possible major fault line in the political controversies
of the future. Indeed, modern democracies are still perceived as closed
systems within specifically territorially defined political entities.
Climate change, or environmental devastation, is not only
highlighting this problem at the international level but increasingly
at the national level as well. The Constitutions of many countries
guarantee the right to a favorable environment, but this right
cannot be fully realized within the borders of a single country. In
the context of planetary climate change, pollution and reduction
in biodiversity, then, at the very least Constitutions promise what
the current states are unable to deliver. Ultimately, this disqualifies
or discredits the whole concept of constitutionalism. Given the huge
inequalities in the consumption of all kinds of resources and
the disparity in the carbon footprint of individual states, the whole
system of international political and trade relations is weakened.
'This system was fully developed in the process of globalization
that began in the late 1980s. Not only has it exacerbated inequalities
between the countries of the global North and the global South,?
but global supply chains and the global increase in industrial
production during this period have contributed significantly
to the fact that up to half of the total anthropogenic greenhouse
gas emissions, which now threaten the stability of the climate

3 The so-called “advanced economies” of the global North rely on a large net appropriation
of resources and labor from the global South, which they obtain through induced price
differentials in international trade (Hickel et al. 2022).
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system and thus the preconditions for the existence of civilization,
have been released into the atmosphere in the last 30 years alone
(IPCC 2021). Globalization has thus exacerbated inequalities in
accessing the global commons — atmosphere, stable climate system,
hydrosphere and biodiversity. Since these are common resources,
literally the prerequisites for life, all people should have equal access
to them. Without air, water, food and a tolerable climate, the right
to life is fiction.

Given that any human activity has not only environmental
preconditions but also consequences, the possibility of polluting
and the extent of pollution must also be considered in this context.
Ordinary and necessary human activities such as food preparation
and daily hygiene are already a source of pollution. Ecosystems can
cope with many forms of pollution or waste: the problem arises
when there are too many forms of pollution, particularly involving
toxic substances. The more industrialized a country becomes,
the more resources it needs for its population and industry. At
the same time, it will produce far greater waste, often toxic, than
less industrialized countries. Inequality in resource consumption
and pollution production began to widen precisely with the process
of industrialization, a process that accelerated greatly after the Second
World War and has been completed by globalization in the last
four decades. As a result, the global North is responsible for up
to 92% of global CO, emissions produced by mankind between
1850 and 2015 (the US is responsible for up to 40%, the EU-28 for
29%). 'The countries of the global South, which are also the most
affected by climate change, are responsible for only 8% of global
CO, emissions produced between 1850 and 2015, including China
and India (Hickel 2020). From this perspective, industrialism is one
of the main components of the global economic-political system that
allows certain individuals or collectives to extract from and pollute
significantly more of the planet’s common resources than others.
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3. INDUSTRIALISM AND INDUSTRIAL DEMOCRACY

At the heart of the politically organized relationship between society
and nature is the economic and political system of global civilization
determined by industrialism. Industrialism manifests itself not only
in the form of consumer goods and large-scale energy production,
but also, since the middle of the last century at the latest, in the bulk
of agricultural activities and marine fisheries. The tourist industry,
the music and film industries and the entertainment and information
industries have also emerged. All these activities are characterized
by high energy intensity, concentration and centralization, which
in turn require the long-distance, often intercontinental transport
of vast quantities of goods and people.

Industrialism has become a virtually universal blueprint for
development and is often seen as synonymous with modernization,
regardless of the ideology espoused by the constitutional system
or the current political regime of individual countries. According
to R. Morrison, industrialism is “a system for maximizing production
and consumption, the basic organizing principle of global civilization”
(Morrison 1995, 25). He understands industrialism broadly as
“a comprehensive system of social relations shaped by industrial
reality; a psychology that makes repression a virtue and defines
accommodation to the intolerable as normal; an ideology based on
the interlocking principles of hierarchy-progress-technique; and
a complex myth that defines our values and shapes our feelings and
behavior” (Morrison 1995, 30). Industrialism, therefore, translates
into the institutionalized forms of political systems as well as extra-
political relations. Thus, industrial relations prevail in society, which,
according to R. Morrison, are “those of domination, with the many
ordered by the hierarchical organization of power” (Morrison 1995,
51). This precludes a true democracy, i.e. a socio-political system
based on nonhierarchical structures and relationships, a society in
which relationships based on the principle of civic equality prevail.
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Only such a society could be described as truly civil and only in
such a society would active participation of citizens in the decisions
of the institutions of power, political as well as economic, be possible.
It is precisely such dynamics that, because of globalization, affect
the daily lives of the citizens of even the most formally democratic
countries in the world more than the decisions of political institutions
and bodies. Contemporary constitutional political systems are
therefore more accurately described as industrial democracies.

However, according to H. Skolimowski “the industrial democracy,
in truth, is no longer democracy. At best it is the pursuit of democracy
within one nation, and often at the expense of other nations — if
only indirectly, via complicated socio-economic mechanisms
and determinants. This form of democracy does not deserve
the name of democracy, as it does not lead to increased freedom,
but to new forms of slavery among nations” (Skolimowski 2003).
Indeed, industrialization processes are hierarchical, centralizing
and prescriptive — requiring the imposition and enforcement
of a technological discipline that virtually excludes citizen
participation in the organization of production and, to a large extent,
distribution. The claim that “democracy ends at the factory gate” is
merely a laconic expression of a characteristic feature of industrialized
societies, or industrial democracies. If this statement is accepted as
an unquestionable axiom, it ceases to matter whether the political
system of a country subscribes to democratic principles or human
and civil rights in its constitution.

Industrialism as a conceptual framework for thinking about
the world, the structure and the organization of society rests on a few
implicit assumptions. The first of these is to take “nature,” including
the basic components of the environment such as water, breathable
air, the ozone protective layer and climate stability for granted, as
a freely available commodity. Implicit in this is the right to exploit
all available natural resources, as well as the right to pollute (sinks).
'This follows from an understanding of “nature” as something external,
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separate and oppositional to society. This is also why “nature” can
be seen as an unchanging stage and coulisse of human history. This
belief, which has persisted for millennia, has not yet been shaken
by scientific knowledge. Nor has this knowledge been able to shake
the other implicit assumption of industrialism, which is the belief in
the possibility of a steady increase in production and consumption
(the growth imperative).

4. ENVIRONMENTAL DEMOCRACY AS A REALISTIC UTOPIA

From the perspective of environmental political philosophy, then,
the weakness of industrial democracy is primarily that it cannot
effectively control, let alone limit, economic and technological power.
Rather, it often serves only to legitimize and/or legalize decisions
rooted in economic and technological power. On the one hand, this
suspends the basic principles of a democratic form of government;
on the other hand, it contributes significantly to the devastation
of the environmental preconditions for the existence of constitutional
democracy and of organized human society in general.

The concept of environmental democracy presupposes
the possibility of reversing the relationship between society and
nature organized according to the policies of industrialism.
Therefore, it seeks to redirect it beyond the purposes and goals
narrowly defined by the accumulation of capital and the escalation
of the rate of profit (Horyna 2022, 254). It is based on the recognition
of the finitude of resources available for the development of society and
the vulnerability of the planetary system (not only the climate system).
Among its premises is the recognition of the existential dependence
of any organized human society on the quality of the environment.

In this context, then, the concept of environmental democracy
must facilitate the development of principles that can inform
democratically governed societies subject to the limits and risks

of the Anthropocene regime (Horyna 2022, 254). Given the current
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state of the planetary system and the economic-political system
of global industrial civilization, the method suitable for formulating
a theory of democracy for the Anthropocene regime, that is, for
formulating forms of governance in a society facing the risk
of environmental collapse, is utopianism, understood as a tool for
overcoming the dystopia toward which the development trends set
by the processes of industrialism and globalism are heading (Horyna
2022, 260-261). Thus, the concept of environmental democracy
can also be thought of as a realistic utopia, much like J. Habermas
understands the idea of human rights as “..anchoring the ideal
of a just society in the institutions of constitutional states” (Habermas
2012, 95). Further, the concept of environmental democracy suggests
that human or civil rights can only be meaningfully considered where
access to environmental rights is ensured.

The concept of environmental democracy presupposes the pres-
ervation of the idea of control and the separation of powers as basic
principles of a democratic constitutional system. These principles
should also apply to economic and technological powers because, as
H. Jonas states: “Knowledge, will and power are collective, and so
must be their control. It can only be public, that is, it can only be
political, and this requires the permanence of a broad consensus from
below™ (Jonas 1992, 142). The democratic control of the actors who
wield technological power is also emphasized as one of the funda-
mental issues that a political philosophy of the Anthropocene must
consider. As R. Morrison explains: “In an ecological democracy, all
aspects of technology — its use, its control, its spread — and the specific
manifestations of given technologies are thus subject to social con-
trol and democratic choice” (Morrison 1995, 227). This also implies

4 “Das Wissen, der Wille, die Macht sind kollektive, und so muB es auch ihre Kontrolle sein:
Sie kann nur bei den 6ffentlichen Gewalten liegen, also politisch sein, und das bedarf
auf Dauer einer braiten Zustimmung von unten”.
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social and democratic control of the economic power, i.e. economic
democracy.

Another idea that should be preserved and expanded within
environmental democracy concerns the equality of citizens, or
even of the equality of people, regardless of their nationality.
'The fundamental principle of democratic constitutions is the equality
of all citizens before the law and the equality of access to public
office. This should be extended to include access equality with
respect to the basic resources of life, such as breathable air, water,
food, shelter and territory with a tolerable climate. As M. Risse
suggests, these can be understood as part of the common ownership
of the Earth (Risse 2012), or as a global common. Access to them
is the minimum environmental subsistence necessary for human
agency to be realized in the social world: without them the right
to life cannot be meaningfully realized (UN 1948, Art. 3). The idea
of access equality to the basic resources of life, or the environmental
subsistence minimum, is hardly sustainable at the level of civil law
or within the territory of a particular state alone.

5. ENVIRONMENTAL DEMOCRACY IMPLIES EXPANDING THE AREAS
OF DEMOCRATIC DELIBERATION

Current political systems limit the application of democratic principles
largely to the area of political relations. Even within these, there
is a tendency to centralize decision-making processes, to devolve
them to unelected institutions and to reduce civic participation
to the occasional exercise of the right to vote. At the same time,
even traditionally democratic countries make no secret of the fact that
their foreign policy often does not respect the will of their citizens
or even basic democratic principles — stronger or richer states often
treat smaller or poorer ones, or their former colonies, as inferior and
often directly undermine their sovereignty. International relations are
thus often interpreted along the lines of T. Hobbes’s state of nature.
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Authors who subscribe to the concept of environmental democracy
stress the need to deepen political democracy or broaden the areas in
which democratic principles are applied. They see this as a possible
way of overcoming not only the environmental crisis (climate crisis,
biodiversity crisis, pollution crisis) but also the social and political
crisis.

At the political level, this means first and foremost decentralization,
i.e. transferring a significant part of competencies from the nation-
state or, even supranational level, to the level of local self-government.
M. Bookchin speaks of the need for “... the decentralization of cities
into confederal united communities sensitively tailored to natural
areas in which they are located” (Bookchin 2006, 47). Indeed, he
assumes that people with the right to make decisions about their
immediate surroundings will consider the possible environmental
consequences of industrialization or urbanization processes more
carefully than state officials or corporate owners who have no ties
to a given locality, and do not live in it.

Hence the emphasis on significantly strengthening the elements
of direct democracy. M. Bookchin sees a model for the organization
of an ecological society in the democratic polis of classical Athens:
“direct democracy, the formulation of policies by directly democratic
popular assemblies, and administration of those policies by mandated
coordinators who can easily be recalled if they fail to abide by
the decision of the assembly’s citizens” (Bookchin 2006, 48-49).
He does not ignore the slavery that formed the economic basis
of Athenian democracy, but stresses that the inspiration should be
primarily Athenian “institutions that were extraordinarily democratic
— even directly so — by comparison with the republican institutions
of so-called ‘democracies’ of today’s world” (Bookchin 2006, 49). It
was precisely these institutions that created the possibility of direct
citizen participation in governance, or in the adoption of the most
important political decisions.
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M. Bookchin refers to his concept as Communalism, or as “...
a politics of libertarian municipalism, in which municipalities conjointly
gain rights to self-government through networks of confederal
councils, to which towns and cities would be expected to send their
mandated, recallable delegates to adjust differences” (Bookchin 2006,
49-50). This concept emphasizes the need to empower citizens and
enable them to make decisions about their immediate surroundings,
but also to create a counterbalance to the currently over-centralized
state power. The goal is to implement “... a dual power in which
the free municipality exists in open tension with the nation-state”
(Bookchin 2006, 50). Thus, the counterbalance to state power would
not only be the power of another state, but also the real power of local
governments.

However, relations between states should also be democratized.
Indeed, centuries of rivalry between states are the source of militarism,
imperialism and colonialism, which have played a significant role in
the devastation of natural and human resources across the planet.

Recognition of the interdependence, not only of society and
the environment, but also of human communities — pollution produced
in one place threatens the lives of people in another place, often at
the other side of the world — is one of the key features of the concept
of environmental democracy, together with the need for a transnational
application of its principles. In the words of H. Skolimowski: “In
this interconnected and co-dependent world of ours, the notion
of democracy must take on a new meaning. Democracy can no longer
be limited to the city-state (the polis); it can no longer be limited to one
nation. Democracy must be so conceived that its execution in one
nation does not harm (if only indirectly) other nations and does not
harm nature itself” (Skolimowski 2003). In other words, the socio-
economic, let alone environmental, prerequisites of a democratic form
of government in one country, or part of the world, cannot be secured
via behaviors that incur environmental costs and social disruptions
in other countries or parts of the world.
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6. PLACING THE SUSTAINABILITY IMPERATIVE ABOVE THE GROWTH
IMPERATIVE

One of the main prerequisites for environmental democracy —
i.e. a socially and environmentally sustainable, constitutional
form of government — is the imperative of sustainability and its
implementation across institutional spheres via public policies.
The unsustainability of the society and economy, determined by
the growth imperative has been the subject of public and scholarly
criticism since at least the 1960s. Indeed, any economic growth is
associated with an increase in the consumption of all renewable
and non-renewable resources, as well as with an increase in all
types of pollution. However, the Earth has only a finite amount
of resources, including its ability to absorb pollution (e.g. the amount
of greenhouse gas emissions) without affecting its stability. This is
also why J. Habermas states that “Ecological balance designates
an absolute limit to growth” (Habermas 2005, 41). The current cascade
of crises suggests that global industrial civilization is running up
against these limits to growth. Yet economic growth is still the goal
of most country policies and institutions. R. Heinberg (2022) points
out that a 2 to 3 percent annual growth rate is considered a sign
of a healthy, functioning economy. However, even with such relatively
low growth, resource consumption will double in about 25 years,
increasing waste and greenhouse gas emissions. For the past quarter-
century, the global economy has grown at such a rate that: “Since 1997
we have used over half the non-renewable resources extracted since
the origin of humans” (Heinberg 2022). Such large-scale extraction
of natural resources is heading toward exceeding the biophysical
limits to growth. Thus, it is only too apparent that fundamental
changes in the organization and structure of society are necessary if
the conditions that allow civilization to exist are to be maintained
on the planet.



124  RICHARD STAHEL (4]

In terms of environmental political philosophy, a prerequisite for
changing society is changing its institutions. This is only possible
if the imperative that shapes institutions, the principles of their
organization and the meaning of their existence, is changed.
Indeed, the efforts of individuals to change their life-priorities and
consumption habits have only a limited impact on the functioning
of the institutions of today’s complex societies. The imperative that could
replace the growth imperative can be described as the sustainability
imperative. This can be derived from Kant’s categorical imperative,
which inspired H. Jonas’ formulation of an imperative appropriate
to the new situation in which man finds himself as a result of his
technological power: “Act in such a way that the consequences of your
actions merge with the duration of truly human life on Earth”> (Jonas
1979, 36). According to Jonas, it is because of our knowledge, and
the technological power we have acquired through it, that we are
responsible for the preservation of the conditions of life on Earth.

Based on current knowledge of the state of the Earth system
(planetary boundaries), resource availability and consumption, as well
as waste production, the imperative of sustainability can be formulated
as follows: act in such a way that your total environmental footprint can
become a universally applicable standard —i.e. in such a way that your
total material, water and carbon footprint (consumption of all types
of resources) as well as waste production, can become a norm that any
person on the planet can adhere to without jeopardizing the stability
of the planetary system. The imperative of sustainability requires
also individual participation in territorially defined political entities
(states) and their administrative and power apparatus (consumption
and emissions of public administrations and armed forces). The above-
mentioned environmental living minimum should derive from such
an imperative. Establishing a claimable environmental minimum is

5 “Handle so, daB die Wirkungen deiner Handlung vertraglich sind mit der Permanenz
echten menschlichen Lebens auf Erden.”



[15] INDUSTRIAL AND ENVIRONMENTAL DEMOCRACIES... 125

a prerequisite for the right to life (UN 1948, Art. 3). In this sense,
then, a stable climate, breathable air, drinking water, but also soil,
forests or oceans, i.e. biodiversity, can be understood as global public
goods and basic resources for the life of individuals and society.

'The Universal Declaration of Human Rights also recognizes
“the right to a standard of living adequate for the health and well-being
of himself and of his family, including food, clothing, housing, and
medical care and necessary social services, and the right to security
in the event of unemployment, sickness, disability, widowhood, old
age or other lack of livelihood in circumstances beyond his control”
(UN 1948, Art. 25, para. 1). The fulfillment of this right is, however,
conditional on the availability of resources and the formulation
of a maximum, but adequate, level of personal consumption of these
resources, since in contemporary highly differentiated societies
the definition of the standards of living that ensure health and well-
being varies widely. In this context, one can agree with L. Sklair
about the need to define the human right to adequate consumption:
“The human right to adequate consumption (we can define this as
the basic minimum level that even averagely well-oft people would
settle for), properly conceived, entails the social responsibility of those
who are democratically elected to make such decisions to ensure that
is available to all. The crisis of ecological unsustainability dictates
that this will entail reductions in consumption for those who
consume the most all over the world” (Sklair 2009, 87). This applies
to the predominantly affluent populations of the Global North.

In other words, rights (to a favorable environment, or environmental
minimum, to adequate consumption) and duties (to protect and
improve the environment, not to pollute more than is strictly
necessary) must be based on our knowledge of the finiteness or limited
availability of natural resources. The total environmental footprint
must be limited. This means that personal consumption freedom
(including the freedom to travel, consume and do business) must
respect the fact of the finiteness of natural resources and the ability
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of the planetary system to absorb pollution. Accepting the need
to set minimum and maximum consumption limits would be both
a fulfillment and an update of the traditional definition of personal
freedom via the slogan: “one person’s freedom ends where another’s
begins.”® This would bring the principle of freedom into balance with
the principle of equality.

'The framework within which social and environmental rights can
be considered as part of, or even a precondition for, fundamental
human, and therefore, ultimately civil rights was established by
the Universal Declaration of Human Rights. However, it was not
until the United Nations Declaration on the Human Environment
(UN 1973)7 that the environment became one of the necessary
conditions for a person to enjoy fundamental human rights,
including the right to life. Despite this Declaration, few countries
have imposed the obligation to ensure the availability of the right
to water, food and shelter for at least their entire populations in
their legislation. In the meantime, the global environmental crisis
and climate change have made it clear that the possibility of human
existence is determined primarily by environmental conditions and
relationship, in addition to social conditions (economic, political and
legal). Therefore, fundamental human rights can also be understood
as the right to guarantee the basic conditions of life.

In other words, the right to a favorable environment underpins
all other rights. Discussions on this topic at the United Nations

6 On the shrinking opportunities for personal freedoms due to a growing world population
and the need to consider the basic human needs of all inhabitants of the planet, see
Stahel 2016.

7 The Report of the United Nations Conference on the Human Environment, which details
the proceedings of the first UN Conference on the Human Environment held in Stockholm
in 1972, states that the environment is one of the necessary conditions of fundamental
human rights, “even the right to life itself.” The requirements of clean air, water, shelter
and health are described in the report as “undeniable needs and rights of man.” The pro-
tection and improvement of the environment is identified by the report as an “obligation
of all governments” (UN 1973).
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for its 50th anniversary resulted in the adoption, at the end of July
2022, of a United Nations General Assembly (UNGA) resolution
declaring “access to a clean, healthy and sustainable environment as
auniversal human right” (UN 2022).8 The concept of environmental
democracy is thus no longer just a philosophical vision for the future.
It has already acquired political and legal status, even if it remains
a normative concept or a realistic utopia.

7. CONCLUSION

'The complete devastation of all components of the Earth system,
coupled with social destruction, threatens existing systems
of constitutional democracy in an unprecedented way. At the same
time, most existing conceptions of democracy are inadequate
to describe the complex interconnectedness of man, society,
culture and all other components of the planetary system. Thus,
the environmental preconditions of the political, social and economic
relations of complex industrialized societies are not systematically
thematized in concepts that justify the need for, and the scope of,
activities of political, social and economic institutions. It is now
becoming evident that institutions conceived in this way can only
tulfill their tasks in a society of surplus, in which there are resources
enough to maintain continued growth. The period of resource
abundance, which allowed overproduction and the long-term growth
of overconsumption, is coming to an end.

'The concept of environmental democracy seeks to formulate a theory
of democratic forms of government that places the interdependence
of political, social, economic and environmental systems at its
center. According to environmental democracy, for a political system
to remain democratic in the climatic, demographic and economic
regime of the Anthropocene, it must determine the degree and extent

8 161 states voted in favor of the resolution; 8 abstained or did not vote.
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of public control of economic and technological power, as well as
the minimum and maximum size of consumption, that is, the socially
acceptable environmental footprint of each individual’s mode of living.
The concept of environmental democracy can be seen as a realistic
utopia. However, this article has shown that at least some aspects
of it can be derived from the Universal Declaration of Human Rights
and the UNGA resolution concerning access to a clean, healthy and
sustainable environment as a universal human right.
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KATASTROFA EKOLOGICZNA - OD PROGNOZY DO
RZECZYWISTOSCI. GLOBALNY PROBLEM REFLEKSJI
FILOZOFICZNEJ W POLSKIM LUSTRZE

Streszczenie. Zyjemy w czasach cywilizacyjnego przefomu. Ludzka aktywnos¢ skierowana
na podporzadkowanie sobie srodowiska naturalnego doprowadzita do jego dewastacji, nio-
sacej katastrofalne skutki dla dalszego trwania ludzkosci. Naukowe prognozy, publikowane
od pazdziernika 2018 roku, ukazuja realne zagrozenie globalna katastrofg klimatyczna
w najblizszych latach jako oczywisty scenariusz w przypadku niepodjecia skutecznej
proby przeciwdziatania zagrozeniu. Powstrzymanie katastrofy staje sie coraz trudniejszym
zadaniem dla spotecznosci ludzi obecnie zyjacych. Artykut koncentruje sie na zagadnieniu
reakcji na wspomniany kryzys w dyskursie filozoficznym. W $wietle przeprowadzonej
analizy wiele wskazuje na to, ze w filozofii wspotczesnej zagrozenie globalng katastrofa
nie wywotuje wyraznej reakgji jej przedstawicieli. Przeprowadzona analiza zmierza do
ukazania przyczyn tego stanu rzeczy.

Stowa kluczowe: globalna katastrofa klimatyczna; filozofia wspotczesna; polska filozofia
wspotczesna; filozofia odpowiedzialnosci; ekofilozofia

1. Wstep - czas przetomu. 2. Problem zwrotu w refleksji filozoficznej. 3. Polski wymiar debaty.
4. Zakonczenie.

1. WSTEP - CZAS PRZELOMU

Méwienie o czasach przelomu w obecnym $wiecie moze zabrzmie¢
banalnie, poniewaz praktycznie w kazdej dziedzinie Zycia stoimy wo-
bec wydarzeri o charakterze przelomowym, a nasze zycie codzienne
wydaje si¢ sktada¢ z mniejszych lub wigkszych ,przeloméw”. Prob-
lem polega jednak na tym, Ze wsréd radykalnych zmian i zwrotéw
nie zawsze dostrzegamy wydarzenia kluczowe dla rozwoju naszej
cywilizacji.

Zwrot, ktéry mam na mysli, wiaze si¢ bezposrednio z roz-
poczeta w pazdzierniku 2018 roku publikacjg raportéw IPCC
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(The Intergovernmental Panel on Climate Change), dotyczaca zmian
klimatu i zagrozenia katastrofa klimatyczng, ktére to raporty uznane
zostaly za przelom w postrzeganiu tych zagadniern (IPCC 2018).
Katastrofa klimatyczna! postrzegana byla najczesciej w perspektywie
przyszlego, odleglego zagrozenia. Po publikacji wyzej wspomnianych
raportéw uznana zostala za wyzwanie aktualne w sensie najbardziej
dostownym. Przestata wigc by¢ problemem przysztych pokolen, a za-
czela by¢ naszym problemem (Cigzela 2021b).

Uswiadomienie sobie, ze procesy, ktére traktowane byly po-
wszechnie jako dotyczace blizszej lub dalszej przyszlosci, staly si¢
naszg terazniejszoscia, jest niewatpliwie zwrotem, siegajacym wprost
naszej egzystencji, tym, co wymaga zmierzenia si¢ z problemami,
ktére z reguly odkladane byly na pézniej. Skala zagrozenia i powaga
sytuacji wymaga, jak nalezy sadzi¢, radykalnych zmian, siegajacych
podstaw cywilizacji. W definicje obecnego zagrozenia wpisany jest
bowiem organicznie jego antropogeniczny charakter. Zwiastowana
katastrofa nie jest zjawiskiem zewngtrznym wobec ludzkiej aktyw-
nosci, ale jej bezposrednim nastepstwem. Wynika wprost z faktu
oparcia rozwoju cywilizacji na wykorzystaniu na masowg skale paliw
kopalnych, zwigkszajacych radykalnie ilos¢ gazéw cieplarnianych,
powodujacych ocieplanie klimatu, prowadzac do katastrofalnych
konsekwencji w funkcjonowaniu srodowiska (Wallace-Wells 2019).
Problem polega jednak na tym, Ze radykalna reorientacja gospodar-
czych podstaw cywilizacji wspélczesnej jest zadaniem o skali wrecz
niewyobrazalnej, ktére musi zaangazowaé miliardy ludzi, zmuszajac

1 Okreslenie katastrofa klimatyczna jest w tekscie traktowane jako konkretyzacja katastrofy
ekologicznej. Problem polega na tym, ze okreslenie ,ekologiczna”, odnoszace sie do ekologii
jako nauki, skojarzone zostato z filozoficznymi spekulacjami Arne Naessa, okreslonymi
przez niego jako ,ekologia gteboka”. Popularnosc ,ekologii gtebokiej” doprowadzita do
dystansowania sie od okreslenia ,ekologiczna” zaréwno na gruncie badan naukowych
i popularyzacji nauki (Rich 2020, 180-183), jak i filozofii (Latour 2009, 5.70). Traktowanie
okreslenia ,ekologiczny” jako zawtaszczonego przez ,ekologie gteboka” odrywa kwestie
katastrofy klimatycznej z szerszego kontekstu analiz ekologicznych i katastrofy ekolo-
gicznej, obejmujacej réwniez inne zagadnienia.
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ich do radykalnego ograniczenia swojej aktywnosci, dotychczaso-
wych wyobrazeri o zyciu i posiadanych oczekiwan. Zmiana ta, trak-
towana jako perspektywiczne zadanie, przed ktérym stang przyszle
pokolenia, budzi zdecydowanie inne refleksje, przemyslenia i emocje,
niz rozumiana jako wyzwanie aktualnie stajace przed naszg genera-
c¢ja w calym swoim ogromie i radykalizmie. Dotyczy ono nie tylko
zmiany form aktywnosci, ale réwniez zmian w mysleniu o otaczaja-
cym $wiecie. Sformulowania nowych probleméw i ich teoretycznych
konsekwencji obejmuja nie tylko podstawy cywilizacji wspéiczesnej,
ale réwniez sposoby ich konceptualizaciji. Stawiaja w nowym $wietle
pytania o poznawalno$¢ rzeczywistosci, status nauki i granice ludz-
kiego poznania, miejsce czlowieka na Ziemi i dobro, ktére powinien
realizowad w swoim postgpowaniu. Pytania te dotyczg zaréwno calej
ludzkosci, jak i kazdego z jej czlonkéw indywidualnie. Chodzi przede
wszystkim o to, jak rozumie¢ klasyczne wartosci — Prawde, Dobro,
Pickno — w perspektywie faktu, ze nasze dalsze istnienie zalezy od
naszej woli i jest kwestig naszej odpowiedzialnosci.

2. PROBLEM ZWROTU W REFLEKSJI FILOZOFICZNEJ

Zasadniczg kwestig definiowania kazdego zwrotu jest okreslenie
przestanki, ktéra pozwolitaby uznaé konkretny moment historii za
przelomowy. Jego wyznaczenie ma charakter diagnozy, ktéra w tra-
dycyjnych kategoriach okresli¢ nalezaloby jako moment przejscia
zmian ilo§ciowych w jakosciowe. Rozstrzygniecie tego rodzaju wy-
maga jednak perspektywy czasowej i zbioru faktéw, ktére potwier-
dzalyby osiggnigcie tej nowej jakosci.

W odniesieniu do kwestii tak aktualnej, jak urealnienie perspek-
tywy katastrofy klimatycznej, mamy do czynienia z wydarzeniem,
ktéremu brak jeszcze wspomnianej perspektywy. Co wigcej, obok
elementéw zaklécajacych, towarzyszacych tej problematyce juz od
pewnego czasu (np. perspektywa tzw. ,zielonej rewolucji energe-
tycznej”, polegajacej na stosowaniu nowych technologii, ktére maja
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zneutralizowaé wplyw czlowieka na srodowisko, chociaz okazujg si¢
nie mniej opresyjne niz technologie dotychczasowe — Gates 2021),
mamy do czynienia ze zjawiskami zupelnie nowymi, komplikujacymi
postrzeganie rzeczywistosci (Pitron 2020) (np. pandemia Covid-19
czy nastepujaca po niej eskalacja wojny w Ukrainie). Nie tylko od-
wracajg one uwage od problemu katastrofy klimatycznej, ale generuja
nowe problemy, sprzyjajace odsuwaniu dziatari nakierowanych na
zapobieganie jej na dalszg przyszios¢.

Spogladajac w przeszlos¢ stwierdzi¢ musimy, ze w $wietle litera-
tury przedmiotu mamy do czynienia z dwoma nurtami prognozowa-
nia wzywajacymi do dziatari, majacych powstrzymac owq katastrofe.
Pierwszy z nich to nurt, ktéry mozna okresli¢ jako perspektywe
»otatku Kosmicznego Ziemia” (Earthspace) (Jelewska 2012, 166; Ward
1966, 1983; Jacobs 2016; Buckminster Fuller 2019; Peccei 1987; Cigzela
2018), zwracajacy uwage na skoriczonos¢ zasobéw naszej planety
i lawinowo narastajace niebezpieczeristwo ich wyeksploatowania
(Ehrlich 1968; Meadows, Meadows, Randers, Behrens I111973; Cia-
zela 2006). Na tym nurcie koncentrowala si¢ uwaga opinii publiczne;
w drugiej polowie XX wieku. Drugi nurt dotyczyt profesjonalnych
badan nad klimatem i obserwacji, dotyczacych wplywu na srodowi-
sko planety narastajacego uzaleznienia ludzkosci od paliw kopalnych.
Przez dlugi czas mial on bardzo elitarny charakter, chociaz analizy
poczynione w tym nurcie mialy doniosly i narastajacy wplyw na
polityke globalng (Rich 2020).

Nalezy podkresli¢, ze oba nurty spotkaly si¢ z krytyka ze strony
srodowisk zainteresowanych kultywowaniem i rozwijaniem do-
tychczasowych strategii rozwoju oraz oba zostaly przez te dazenia
yzneutralizowane”. Nurt ekologiczny przeszed! droge od pierw-
szego raportu dla Klubu Rzymskiego (Meadows, Meadows, Ran-
ders, Behrens III 1973) i postulatu strategii zerowego wzrostu do
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ideologii ,rozwoju zréwnowazonego’?, ktéry w swojej rozwinigtej
postaci stal si¢ zbiorem nieobowigzujacych postulatéw, odktadaja-
cych kwestig¢ reorientacji zasadniczych wektoréw rozwoju cywilizacji
w blizej nieokreslona, ale, jak mozna sadzi¢, odlegla przysztosc.
Nurt koncentrujacy si¢ na kwestiach niebezpiecznych tendenci,
zwigzanych z rozwojem klimatu, stangl w obliczu kampanii tzw.
,denialistéw klimatycznych” (D’Ancona 2018; Maslin 2018), negu-
jacych naukowy charakter dokonywanych prognoz, ktérzy przez lata
ograniczali i ostabiali jego wplyw na opini¢ publiczng.

Debata wokél katastroficznych prognoz miala rozmaite wy-
miary. Przede wszystkim publicznie negowano ich naukowy cha-
rakter. Podwazano ich zalozenia metodologiczne i merytoryczne.
Wykorzystywano stabosci éwczesnych narzedzi prognostycznych,
a nawet niekorzystne dla prognozujacych zbiegi okolicznosci. Po-
pularyzowano filozofie, gloszace kult Zywiolowego i spontanicznego
rozwoju, negujace mozliwo$¢ prognozowania przyszlosci (neolibera-
lizm i postmodernizm). Jednak walka z negatywnymi prognozami
nie sprowadzala si¢ jedynie do publicznej dyskusji. Przybierala ona
réwniez postaé réznego rodzaju dziatan przesladowczych, oszczer-
czych i o$mieszajacych kampanii propagandowych, famania ka-
rier, odmawiania funduszy na prowadzenie badari. Ich ofiarg padly
nie tylko takie organizacje, jak Klub Rzymski czy programy badan
nad zmianami klimatu, ale réwniez rozwijajaca si¢ dynamicznie
od lat 60. nauka — futurologia. Koncentracja na zmianach klimatu
przyniosta ofensywe przywolanego juz ,denializmu klimatycznego”,
a wiec programowej negacji obiektywizmu badan naukowych, do-
tyczacych zmian klimatu, ktéry to ruch w sposéb bardzo wyrazny

2 Koncepcja rozwoju zréwnowazonego zostata sformutowana w 1987 roku w Raporcie
Swiatowej Komisji do Spraw Srodowiska i Rozwoju, powofanej przez Sekretarza Gene-
ralnego ONZ pod kierownictwem Gro Harlem Brundtland: Nasza wspdina przysztosc.
Raport swiatowej Komisji do spraw Srodowiska i Rozwoju (Nasza wspdlna przysztos¢
1991).
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odcisnal swoje pigtno na stanie §wiadomosci spolecznej pierwszego
dwudziestolecia XXI wieku.

Efektem tych wszystkich dzialan stala si¢ wyrazna marginali-
zacja problematyki katastrofy klimatycznej na forum publicznym.
Intelektualisci nalezacy do gléwnego nurtu debaty odnosili sie do
tej tematyki z rezerwg. Pewien przelom wigzal si¢ z narastajaca
presja ze strony coraz bardziej alarmujacych danych, ktérej wyrazem
stalo si¢ uhonorowanie Ala Gore’a Pokojowa Nagroda Nobla w 2007
roku (Gore 2007; 2008; 2018), a nast¢pnie opublikowanie w Wielkiej
Brytanii tzw. ,raportu Sterna” (Stern 2009; 2010), przedstawiajacego
realnos¢ zagrozenia katastrofg klimatyczna3. Stopniowa rewaloryza-
cja znaczenia badan naukowych na forum publicznym doprowadzila
do podjecia migdzynarodowych zobowigzari sformutowanych w Po-
rozumieniu Paryskim (2015). Jednak za moment przelomowy uzna¢
nalezy publikacje serii raportéw IPCC radykalizujacych dotychcza-
sowe prognozy, rozpocze¢tg w pazdzierniku 2018 roku.

Post¢pujace wyniszczanie zasobéw naszej planety oraz koniecz-
no$¢ radykalnego zwrotu w strategii rozwoju cywilizacji nie jest
wigc problemem nowym, a postulaty radykalnych zmian nie s3 nowsa
diagnozg i zdefiniowaniem nie wystepujacego dotychczas zagrozenia.
Jednak problem polega na tym, ze nigdy w dotychczasowych debatach
nie mieli§my do czynienia z tak otwartym i jednoznacznym oparciem
diagnozy na réwnie jednoznacznych danych naukowych. Debaty
dotychczasowe, chociaz odwolywaly si¢ do nauki, nie mialy za soba
tak jednoznacznych argumentéw i tak jednoznacznego stanowiska
srodowisk naukowych. Poprzednie diagnozy i analizy, poczynajac

3 llustracja tego zwrotu moze by¢ poréwnanie dwoch, powstatych w stosunkowo krétkim
odstepie czasu, publikacji Antony’ego Giddensa - Europa w epoce globalnej (Giddens
2009) i Katastrofa klimatyczna (Giddens 2010) - uznawanego na przetomie pierwszego
i drugiego dziesieciolecia XXI wieku za jednego z najwazniejszych europejskich intelektua-
listow. O ile w pierwszej z nich problematyka zagrozen ekologicznych wydaje sie zupetnie
nie istnie¢, o tyle w drugiej awansowata do rangi powaznego problemu, zastugujacego
na postawienie w centrum refleksji.
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od The Population Bomb (Ehrlich 1968) i Granic wzrostu (Meadows
i in. 1973), budzily powazne watpliwosci metodologiczne, prowa-
dzac do diugotrwalych debat na temat ich merytorycznej wartosci.
Obecne badania nad zmiang klimatu s oparte na rygorystycznej
metodologii, przestrzegajacej surowych standardéw i nie budza po-
waznych watpliwosci (Cowie 2009; Maslin 2018; Popkiewicz 2012;
Popkiewicz, Kardas, Malinowski 2019), a negacjonisci wywodzg si¢
z reguly sposréd ludzi nie zaliczajacych si¢ do profesjonalnych ba-
daczy tego obszaru, reprezentujacych bardzo cze¢sto dyscypliny co
najwyzej luzno zwigzane z gtéwnym nurtem badan. Radykalna rede-
finicja skali zagrozenia, dokonana przez uchodzacg za umiarkowang
i kompromisowg IPCC (Stern 2010), zostala odebrana jako sygnat
alarmowy, ktéry nadal zupelnie nowy sens oraz nowg jakos¢ wy-
stapieniom, podkreslajacym realnos$¢ zagrozenia, takim jak protest
Grety Thunberg czy publikacjom, ukazujacym gwaltownosé i skale
dokonujacych si¢ zmian.

Znamienne jest, ze humanistyka i filozofia okazuja si¢ malo wraz-
liwe na dokonujacy sie zwrot. Nie jest to zjawisko nowe. Chociaz
myslenie w kategoriach katastrofy globalnej pojawilo si¢ na gruncie
filozofii stosunkowo wezesnie, a autorzy tacy jak Georg Picht (Picht
1981) czy Hans Jonas (Jonas 1996) przedstawili logiczne, spdjne,
dojrzale koncepcje, ktére dzisiaj moga by¢ uznane za weigz aktu-
alne odpowiedzi na wyzwania wspélczesnosci, to nie zyskali oni
szerszego odzewu. Kontekstem tej recepcji byta napastliwa krytyka
i stygmatyzacja srodowisk, stawiajacych problem katastrofy ekolo-
gicznej na gruncie nauki, ktérej ofiarg stali si¢ Paul Ehrlich i Klub
Rzymski. Niewatpliwie na marginalizacje idei filozofii odpowie-
dzialnosci wplyneta réwniez ogdlna atmosfera éwezesnej filozofii,
w ramach ktérej wielka antypozytywistyczna rewolta lat 60. nie
sprzyjala popularyzacji postaw realistycznych, odwolujacych si¢ do
naukowego obrazu §wiata.

Podobnie potoczyly si¢ losy nurtu, ktéry wyrést z krytyki katastro-
fizmu ekologicznego, koncentrujac si¢ na pozytywnych strategiach
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przezwyciezania kryzysu ekologicznego (Weizsicker, Lovins, Lovins
1999), a wiec filozofii rozwoju trwalego i zréwnowazonego. Na-
wet najbardziej oryginalne propozycje, podejmujace te zagadnienia,
jak Jeden swiat. Etyka globalizacji Petera Singera (Singer 2006) czy
rozwazania Petera Sloterdijka o antropocenie (Sloterdijk 2021), nie
zainspirowaly powaznego ruchu intelektualnego, ktéry odcisnglby
wyrazne pigtno na stosunku filozofii wspélczesnej do omawianego
zagadnienia.

Znacznie wigksze zainteresowanie budzita refleksja environmenta-
listyczna, okreslana w Polsce jako ekofilozoficzna, stanowigca wazny
element antypozytywistycznej rewolty intelektualnej lat 60. XX
wieku. Podejmuje ona zagadnienia kryzysu cywilizacji wspélczesnej
z perspektywy jej historii, prehistorii oraz krytyki mechanizméw
dotychczasowego rozwoju z perspektywy relacji migdzy czlowiekiem
a przyroda traktowanej jako fundamentalny problem dziejéw ludz-
kosci. Zadane w tamtym momencie zasadnicze pytania ukierunko-
waly refleksje filozoficzng na poszukiwanie uniwersalnych formut,
takich jak zycie zgodne z naturg Henry’ego Thoreau (Thoreau 2018;
Dzwonkowska 2019), ekologia gleboka Arne Naessa (Devall, Sessions
1995; Hoty-tuczaj 2018), hipoteza Gai Jamesa Lovelocka (Lovelock
2003; 2009), ruch New Age (Capra 1987, 1995; 2001) itp. Nadaly
one ton poszukiwaniom wspomnianej orientacji. W stosunku do
kryzysu cywilizacji wspélczesnej jej rola jest jednak niejednoznaczna.
Niewatpliwie dostrzega si¢ w niej problem, jakim jest mozliwos¢
globalnej katastrofy, przenoszac gléwna plaszczyzng debaty w stere
zagadnien fundamentalnych i trudnych do operacjonalizacji. Klasycz-
nym przykladem moze by¢ stynne rozréznienie na antropocentryzm
i biocentryzm, prowadzace do oskarzen o lekcewazenie intereséw
i dobrostanu ludzkosci, czy nieweryfikowalna hipoteza Gai* Para-

doksy i radykalne pomysty Naessa i Lovelocka w praktyce staly sie

4 W kontekscie hipotezy Gai niezwykle inspirujgca wydaje sie polemika Petera D. Warda
(Ward 2010).
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jednym z najwazniejszych zrédel sprowadzania debaty o katastrofie
ekologicznej do nieodpowiedzialnego moralizowania, subiektywnych
roszczen i nieodpowiedzialnych dziatari’.

Problemem, zastugujacym na uwage w interesujacym nas obsza-
rze, jest rowniez zjawisko podejmowania problematyki katastrofy
klimatycznej na gruncie refleksji, zapoczatkowanej przez szeroko
rozumiany ,postmodernistyczny” zwrot, radykalnie kwestionujacy
calg dotychczasows tradycje uprawiania filozofii. Koncentracja na
kwestiach interpretacji, biorgca w nawias (o ile nie uniewazniajaca)
problematyke istnienia §wiata niezaleznego od podmiotu, czyni jed-
nak te refleksje szczegdlnie skomplikowang i w wielu miejscach nie-
jasng. Kwestionowanie tradycyjnego rozréznienia na nauke i technike
oraz sprowadzanie ludzkiej aktywnosci do tej ostatniej ogranicza
i czesto wyjalawia refleksje, dla ktérej punktem wyjscia sg ustalenia
tradycyjnie rozumianej nauki.

Wszystkie te zjawiska stanowily i — jak mozna stwierdzi¢ — do
dzisiaj stanowig nurt drugorzedny w filozofii wspélczesnej, koncen-
trujacej sie¢ na zagadnieniach wolnosci i twérczosci oraz akcentujacej
kreatywna strong ludzkiej subiektywnosci. Punktem wyjscia dla zde-
finiowania katastrofy klimatycznej sa obiektywne naukowe ustalenia
nauk szczegélowych, z ktérymi gléwny nurt filozofii wspélczesnej
nie jest sklonny sie pogodzi¢ (Meillassoux 2015; Cigzela 2021a).
Odpowiedzialnos¢ za rozwdj cywilizacji wspélczesnej jest z tej per-
spektywy zagadnieniem trudnym do zdefiniowania, o ile w ogdle
mozliwym. Dlatego tez dyskusja na ten temat okazuje si¢ z reguly
malo konstruktywna.

Zauwazy¢ trzeba, ze na gruncie filozofii, zainspirowanej przez
postmodernizm, pojawila si¢ refleksja prébujaca podja¢ kwestie
zwigzane z katastrofa ekologiczng. Wskaza¢ mozna na Donna
J. Haraway’a, Bruno Latoura, Izabelle Steghers, Sverre Raffansoe.

5 Radykalne formuty, takie jak ,ekologia gteboka”, nie bez podstaw bywaja kojarzone z tzw.
ekoterroryzmem (Postuszna 2012).
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Autorzy ci podejmuja prébe wpisania kwestii odpowiedzialno$ci
w obszar ludzkiej sprawczosci, rozumianej jako préba stworzenia
nowego sposobu opisu §wiata katastrofy ekologicznej wywolanej
przez czlowieka (Binczyk 2018).

Znamienne jest, ze wspolczesna filozofia utracita impet, ktéry
nadal jej ruch postmodernistyczny, gloszacy hasta radykalnych prze-
warto§ciowan i odnowy filozoficznego dyskursu. Z dzisiejszej per-
spektywy trudno nie zauwazy¢, ze pomimo pozoréw oryginalnosci
zblizy! on niebezpiecznie filozofi¢ do neoliberalnego projektu gospo-
darczego oraz logiki spoleczeristwa konsumpcyjnego, odbierajac jej
tradycyjna suwerenno$¢ wobec sfery publicznej i radykalizm typowe;
dla niej postawy krytycznej. Koncentracja na nowych formutach
opisu rzeczywistosci i wyjatkowa kreatywnos$¢ w tym zakresie do-
prowadzily do stopniowej izolacji i zamkniecia si¢ w swoistym getcie
akademicko$ci, ktérego muréw gléwny nurt zycia filozoficznego
nie przekroczyl do dnia dzisiejszego. W zakresie nas interesujagcym
mozna do listy zjawisk, oslabiajacych pozycje filozofii we wspélczes-
nej debacie publicznej, dotyczacej zagrozeni globalnych, doda¢ atak na
teoretyczne podstawy nauki, rozwiniety przez tzw. ,filozofi¢ nauki”
(Ciazela 2021a). W sytuacji, gdy debata wokot perspektyw katastrofy
klimatycznej postawila w centrum uwagi kwesti¢ obiektywnosci
wiedzy, bedacej podstawg diagnoz, ,filozofia nauki” nie tylko nie
sprzyja udzialowi w debacie, ale bywa wrecz oskarzana o sprzyjanie
»denializmowi klimatycznemu” (D’Ancona 2018, 95-114).

3. POLSKI WYMIAR DEBATY

Gdy méwimy o refleksji filozoficznej, zwigzanej z dokonujacym si¢
obecnie radykalnym zwrotem, nalezy tez zauwazy¢, ze jej stan réw-
niez w Polsce jest poklosiem omawianej historii. Zainteresowanie
problematyka globalng mialo charakter dwutorowy. Pierwszy z in-
teresujacych nas nurtéw mial charakter refleksji z pogranicza nauki
i filozofii. Byt on reakcjg na debaty na temat przyszlosci, zainicjowane
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w latach 60. XX wieku réwniez w polskich $rodowiskach nauko-
wych, czego efektem stalo si¢ powolanie Komitetu Prognoz Polska
2000 przy Prezydium Polskiej Akademii Nauk. Na gruncie polskiej
filozofii nurt ten reprezentowali dwaj wybitni intelektualisci Bog-
dan Suchodolski i Adam Schaff, réznymi drogami rozpoczynajac
wspélprace z Klubem Rzymskim. Na podkreslenie zastuguje tutaj
aktywno$¢ Suchodolskiego, ktéry nie tylko wiasng twérczoscia pro-
pagowal problematyke zagrozer, ale réwniez patronowal wydaniu
Odwagi utopii Georga Pichta (Picht 1981), ktéra opatrzy! wstepem
oraz ostatniego manifestu zalozyciela Klubu Rzymskiego Aurelio
Peccei Przyszlosé jest w naszych rekach (Peccei 1987) w tlumaczeniu
najblizszej wspélpracownicy Suchodolskiego, Ireny Wojnar, konty-
nuujacej jego aktywnosé (Wojnar 2006). Twérczos¢ Adama Schaffa
z réznych wzgledéw wzbudzilta wigksze zainteresowanie poza grani-
cami niz w kraju. Podkresli¢ nalezy, ze twérczos¢ obu tych filozoféw
nie wywolala jednak glebszego odzewu. Podobnie w latach 90. pol-
skie wydanie Zasady odpowiedzialnosci Hansa Jonasa nie wywotlalo
powazniejszej reakcji intelektualne;.

W XXI wieku najpowazniejszymi nawigzaniami byly préby ini-
cjowania debaty wokot filozofii odpowiedzialnosci przez Jacka Filka
i Helene Cigzelg. Trzeba jednak podkresli¢, ze tylko ta ostatnia
podjeta zagadnienia w kontekscie probleméw rozwoju cywilizacji
wspolczesnej, proponujac etyke odpowiedzialnosci globalnej (Ciazela
2006; 2018; 2019; 2020; 2021a; 2021b). Jacek Filek podjat probe roz-
winigcia badari nad szeroko rozumiang filozofig odpowiedzialnosci
jako nurtu, podejmujacego bardzo rézne zagadnienia (Filek 2003;
2004).

Znacznie szerszym kierunkiem, chociaz réwniez nie przekra-
czajacym peryferii rozwoju polskiej filozofii, stala si¢ refleksja nad
rozwojem zréwnowazonym, wywodzaca si¢ z nurtu katastroficz-
nego, ale wyraznie tagodzaca jego przestanie w kierunku inspiracji
dla stopniowego budowania w przyszlosci modelu cywilizacji, po-
dejmujacego rozwigzania narastajacych probleméw globalnych. Jej
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punktem wyjscia stala si¢ koncepcja wypracowana przez Organizacje
Narodéw Zjednoczonych oraz podjeta na forum miedzynarodowym
jako swoiscie ,,oficjalna” koncepcja podejmowania wyzwan i zagro-
zen niesionych przez zywiolowy rozwéj cywilizacji wspélczesnej
(Kuzior 2014a; 2014b). Filozofia zréwnowazonego rozwoju posiada
wiele wariantéw. Posiada tez jednak wiele ograniczeni zwigzanych ze
swoim charakterem filozofii rozwijajace] i uzasadniajacej polityczne
deklaracje wielkich organizacji miedzynarodowych — ONZ i UE oraz
uczestniczgcego w tych dziataniach Rzadu RP. Konsekwencja jest
aprobata i uznanie za punkt wyjscia nie tylko tych ogélnych idei, ale
takze ich konkretnego ksztaltu. Ceng za aprobate okazalo si¢ ograni-
czenie krytycyzmu wobec rozgrywajacych si¢ wydarzen i moralizm,
ktéry prowadzi do oskarzen o ideologizacje.

Nurt filozofii zréwnowazonego rozwoju czesto spotyka sie w prak-
tyce polskiej refleksji filozoficznej z ekofilozofia, chociaz podkresli¢
trzeba, Ze oba te zjawiska sg w istocie r6zne co do swojej genezy i za-
interesowari. Za polskiego zalozyciela i jednego z inicjatoréw nurtu
ekofilozofii uchodzi dziatajacy na emigracji Henryk Skolimowski,
ktérego dzialalnos¢ na tym polu siega lat 60. dwudziestego wieku.
Nawigzala ona do szerokiego nurtu poszukiwan utraconej w procesie
rozwoju cywilizacji pierwotnej jednosci miedzy czlowiekiem a przy-
roda, odnowionego przez rozwdj studenckiego ruchu kontestacji
cywilizacji wspélczesnej (Skolimowski 1992; 1993).

Ekofilozofia w Polsce funkcjonuje w dwéch zasadniczych formu-
tach: ekofilozofii politycznej i ekofilozofii akademickiej. Pierwsza
z nich towarzyszy aktywistom environmentalistycznym. W ich dzia-
taniach ogranicza si¢ do popularyzacji koncepcji spopularyzowanych
uprzednio na Zachodzie (przede wszystkim ,ekologii glebokiej”
Arne Naessa), nie wywolujac szerszego odzewu. W przeciwienstwie
do ekofilozofii politycznej, ekofilozofia akademicka jest nurtem sa-
modzielnym i twérczym. Chociaz oczywiscie powstala z inspiracji
ekofilozofii zachodniej i pewne jej echa odzywaja si¢ w jej reflek-
sji, to generalnie Iaczy ja z nig nie tyle zestaw tresci, co wspdlne
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definiowanie problemu. Polska ekofilozofia zajmuje si¢, podobnie jak
zachodnia, relacjg migdzy czlowiekiem a przyrods. Trzeba jednak
podkresli¢, ze w swoich poszukiwaniach wykracza poza filozoficzne
spekulacje, siegajac do wiedzy naukowej i koncepcji politycznych,
takich jak idea rozwoju trwalego i zréwnowazonego, oraz prezentujac
postawy otwarte na nowe zjawiska i tresci.

Bogactwo nurtéw i stanowisk w polskiej akademickiej refleksji
ekofilozoficznej zastuguje na samodzielne opracowanie. Nie podej-
mujac w tym miejscu takiego opisu, ogranicze si¢ tylko do préby
wymienienia najbardziej reprezentatywnych zjawisk. Nalezy tutaj
przywola¢ dokonania Jézefa Marcelego Dolegi (Dolega 1998; 2001;
2005; 2006; Zbigniewa Hulla (Hull 1984; 1996; 2006; 2008; 2015),
Zbigniewa Eepki (Lepko 1994; 2003; 2018), Andrzeja Papuziriskiego
(Papuziniski 1998; 2008; 2017), Zdzistawy Piatek (Piatek 2008), Ry-
szarda Sadowskiego (Sadowski 2015), Wlodzimierza Tyburskiego
(Tyburski 1993; 1995; 2011; 2013), Stanistawa Zieby (Zigba 2006). Ich
tworczosci nie da si¢ sprowadzi¢ do wspdlnego mianownika, ale two-
rzy zjawisko ciekawe i godne uwagi. Niestety w Polsce stanowi ona,
podobnie jak polityczny ekwiwalent ekofilozofii, jakim jest ruch ,zie-
lonych”, obszar aktywno$ci grona pasjonatéw, nie spotykajacych sie
z szerszym spolecznym odzewem, chociaz w przypadku ekofilozofii
akademickiej mamy do czynienia z cieckawym i waznym zjawiskiem
intelektualnym, w przeciwienistwie do jej politycznej postaci.

Zjawiskiem, ktérego obecno$¢ wypada odnotowad, jest nawigzanie
do sygnalizowanego juz poszukiwania syntezy miedzy zjawiskami
rodzgcymi si¢ jako kontynuacje refleksji postmodernistycznej z prob-
lematyka katastrofy ekologicznej. Nurt ten pojawia si¢ w dziala-
niach wydawnictwa Krytyka Polityczna i publikacjach zwiazanego
z nim §rodowiska intelektualnego. Na podkreslenie zastuguje to,
ze w wydawnictwie tym pojawily si¢ ttumaczenia pozyciji istotnych
dla wspélczesnej debaty nad kwestiami katastrofy klimatycznej
(Latour 2009; Weltzer 2010; Leggewie, Weltzer 2012; Stern 2010;
Jamail 2020). Jesli chodzi o wlasny dorobek srodowiska, to cechuje
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go charakterystyczne dla calego nurtu marginalizowanie znaczenia
wiedzy naukowej oraz koncentrowanie si¢ na kwestiach technologii,
konkretnych problemach oraz programowe unikanie debaty, zmierza-
jacej ku generalizacjom, czego najlepszym przykladem jest pozycja
Ekologia. Przewodnik Krytyki politycznej (Sutowski, Tokarz 2009).

Najbardziej znang publikacja z ostatnich lat, nie tylko na grun-
cie omawianego nurtu, ale ogélnie filozofii, podejmujacej kwestie
zwigzane z katastrofg klimatyczna, stala si¢ ksigzka Ewy Binczyk
Epoka czlowieka Retoryka i marazm antropocenu (Binczyk 2018). Na
sukces ksigzki wplynal w pewnym stopniu fakt zbiegniecia sie czasu
jej publikacji z ogloszeniem w pazdzierniku 2018 roku przelomo-
wego raportu IPCC, radykalizujacego oceny tempa zmian klima-
tycznych®. Trudno jednak nie zauwazy¢, ze wspomniana ksiazka,
koncentrujaca si¢ na zagadnieniach technologii’ oraz marginalizu-
jaca znaczenie nauki jako autonomicznej sfery ludzkiej aktywnosci,
koncentruje si¢ jedynie na krytyce technologicznego utopizmu, wi-
dzacego srodek zaradczy dla poglebiajacego si¢ kryzysu w nowych
wynalazkach, pozwalajacych likwidowaé negatywne konsekwencje
stosowania dotychczasowych technologii. W sumie wigc ksigzka,
pomimo zbieznosci w czasie z publikacja przywolanego raportu
IPCC, nie podj¢la wyzwari niesionych przez ten dokument. Nie
wywolala tez (jak dotad) jakiej$ powaznej dyskusji i nie pociagneta
za sobg konsekwencji teoretycznych, prowadzacych do odrodzenia
debaty na temat zagrozenia katastrofg klimatyczng.

6 Autorka ksigzki stata sie, obok ksiedza Adama Bonieckiego, ,frontwoman” 43. numeru
Tygodnika Powszechnego z 2018 roku, w ktérym leitmotivem jest tekst ogtoszonego
witasnie pierwszego z raportéw IPCC, modyfikujacych dotychczasowe umiarkowane
w swojej tresci oceny stanu zagrozenia katastrofa klimatyczna (Boniecki 2018; Bifczyk,
Robinski 2018; Robinski 2018).

7 Autorka uzywa formuty technonauki jako swoistej alternatywy dla tradycyjnego rozréz-
nienia nauki i techniki, podkreslajac jednostronnie praktyczny wymiar zastosowan nauki
oraz marginalizujac specyfike wiedzy naukowej (Binczyk 2012).
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4. ZAKONCZENIE

Gwaltownie nadciagajaca katastrofa klimatyczna awansuje bardzo
szybko na licie globalnych zagrozeri dla dalszego trwania ludzkie;
cywilizacji na naszej planecie i uzyskuje range jednego z najwazniej-
szych (o ile nie najwazniejszego) zagadnieri naszej wspolczesnosci.
Swiadomos¢ tego zagrozenia trwa pomimo réznych odwracajacych
uwage wydarzen globalnych, jak pandemia Covid-19 czy wojna
w Ukrainie. Proces ten, podobnie jak w przypadku wielu innych
proceséw rozwoju $wiadomosci w skali globalnej, jest ztozony
i skomplikowany, szczegdlnie, gdy w gre wchodzg powazne inte-
resy ekonomiczne i polityczne réznych $rodowisk, ktére czujg sie
zagrozone przez nowe definiowanie zagrozen i wyzwan, stojacych
przed ludzkoscig.

Srodowiska filozoficzne, zaréwno w skali globalnej, jak i w pol-
skim wymiarze, okazuja si¢ w kwestii katastrofy klimatycznej na-
stawione bardzo zachowawczo. Postawa ta nie jest ani naturalna, ani
oczywista. Ma jednak obiektywne przestanki. Po pierwsze w §rodo-
wiskach filozoficznych istnieje, siggajaca jeszcze pierwszej polowy
XX wieku, obawa przed angazowaniem si¢ w aktualne konflikty
polityczne i §wiatopogladowe. Tradycja ta stanowi jednak jedynie juz
bardzo ogélny kontekst interesujacych nas kwestii. Znacznie istotniej-
sza w sferze zagadnien katastrofy klimatycznej jest wspomniana juz
walka z katastroficznymi diagnozami rozwoju cywilizacji, rozwinieta
przez kregi wielkiego biznesu. Kampania deprecjacji, stygmatyzacji
i o$mieszania ,katastrofistéw”, ,neomaltuzjanistéw”, ,ekologéw”
stworzyla klimat marginalizacji i atmosfere obaw o przypisanie do
przesladowanej mniejszosci, ktére nadal ktadg sie cieniem na deba-
tach, dotyczacych probleméw katastrofy klimatycznej (Ciazela 2018).

Nie tylko traumy zwigzane z zaangazowaniem i ich konsekwencje
w postaci zamykania si¢ w gettach akademizmu decyduja o kondycji
filozofii wspélczesnej w omawianym aspekcie. Zjawiskiem nie mniej
istotnym jest rozwéj w ostatnich dziesiecioleciach, méwiac stowami
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Wiadystawa Tatarkiewicza, kolejnej fazy filozoficznego maksyma-
lizmu, zglaszajacego roszczenia do tworzenia uniwersalnej filozofii,
obejmujgcej swoimi roszczeniami wszelkie inne obszary refleksi,
od refleksji naukowej poczynajac. Negowanie autonomii nauki pod
haslem budowania ,filozofii nauki” dotyczy bezposrednio intere-
sujacych nas zagadnien (Cigzela 2021a). Trzeba jednak pamietaé,
ze postulaty filozoficznego maksymalizmu wywolaly caly szereg
reperkusji 1 wystapien srodowisk konserwatywnych przeciwko tak
zwanemu ,lewactwu”, ,marksizmowi kulturowemu” itp. Ekscesy®
obu stron tej debaty wplynely negatywnie na pozycje filozofii jako
obszaru uprawiania rzetelnej i odpowiedzialnej refleksj.

Przedstawiony w ogélnych zarysach obraz problemu stosunku
filozofii wspélczesnej do perspektywy katastrofy klimatycznej za-
réwno w jej ogélnym, jak i polskim wymiarze, nie napawa optymi-
zmem. W sytuacji, gdy mamy do czynienia z bardzo dramatycznym
rozwojem wydarzen, trudno jest prognozowa¢ dalszy rozwdj zjawi-
ska. Mozna tylko zauwazy¢, ze w obecnym stanie rzeczy filozofia
przestala by¢ znaczacym czynnikiem ksztaltowania §wiadomosci
spolecznej. Czy jej znaczenie wzroénie, zalezy przede wszystkim
od niej same;.
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ENVIRONMENTAL CATASTROPHE — FROM FORECAST TO REALITY. THE GLOBAL
PROBLEM OF PHILOSOPHICAL REFLECTION THROUGH THE POLISH MIRROR

Abstract. We live in a time of civilization breakthrough. Human activity aimed at the submis-
sion of the natural environment resulted in its devastation with disastrous consequences.
Scientific predictions published since October 2018 show the threat of a global climate
catastrophe in the coming years as an inevitable scenario unless we counteract it effectively.
Preventing the catastrophe is becoming one of the most pressing problems facing the world
today. This article examines the ways contemporary philosophy is addressing this issue,
arguing that in fact there is no specific philosophical reaction to the climate catastrophe
and advancing an explanation of such a striking negligence.
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The Cosmos and Human Beings from an Interdisciplinary Perspective.
“paradigmatické zmeny v chapani kozmologickej a antropologicke;
problematiky. Minulost a sicasnost,” [“Paradigmatic Changes in

the Understanding of Cosmological and Anthropological issues. Past
and Present”] edited by Zlatica Plasienkova, Univerzita Komenského
v Bratislave, Bratislava 2021, pp. 308

Abstract. This book presents a complex picture of the universe and man from historical
and contemporary perspectives, including philosophical, theological, and scientific per-
spectives. It consists of several papers by authors from various fields, and it is divided
into three main parts. The first part addresses some interesting questions from the history
of philosophy and theology; the second part focuses on contemporary astrophysics and
astrobiology and the question of extraterrestrial life; the third part considers the ethical
and environmental dimensions of these questions.

Keywords: universe; extraterrestrial life; cosmology; humankind

'The perception of the universe and the image of man have been related
in perhaps every historical period. Cosmological and anthropological
issues are thus naturally intertwined in the individual contributions
of this publication. The authors explore the philosophical, ethical,
theological, legal, and scientific aspects of these questions. They look
for possible overlaps and even possibilities of “convergence of ideas
in their view of the universe, the existence of life and man in it” (p.
5). Bringing together authors with different scientific backgrounds
yields interesting results. The different scientific disciplines can
explore cosmological and anthropological questions together in
a surprisingly coherent way, sometimes overlapping disciplines even
within a single paper. Thus, Jozef Masarik and Marek Steveek,
a physicist and a lawyer, can explore the question of the search for
life in space from the perspective of astronomy, astrophysics, and
astrobiology, as well as international law in a single text (H/adanie
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Zivota vo vesmire z pohladu fyziky a prava [Search for Life in the Universe
[from the Perspective of Physics and Law)).

Topics such as the exploration of space, the possibility of populating
potentially habitable celestial bodies, the exploitation of their
resources, and the search for life, including intelligent life, entail
issues that inevitably intermingle with various fields. Roman Nagy
and Tomds Paulech (Zudstvo ako interplanetarny drub [ Humankind as
an Interdisciplinary Species]) manage to bring these different aspects
together in one paper. Although both authors are physicists, they
manage to reflect on the legal and ethical aspects of the issues outlined.
What is man’s place in the universe? What are the motivations that
lead humans to intend to populate the universe — other objects
of the solar system, including Mars and some moons of Jupiter and
Saturn, being among the potentially suitable ones (pp. 234-235)?
Masarik and Steveek (pp- 204-208) ask similar questions, listing
Jupiter’s moon Europa, which has a large amount of water in its
subsurface ocean, among the space objects that have the potential
to harbor life, in addition to Mars. To look for potential life in space,
Saturn’s icy moons have also been investigated, including Titan,
where lakes and seas filled with liquid hydrocarbons have been found
on its surface, and Enceladus, which appears to contain salt water
and organic chemicals. All these discoveries may indicate that some
form of life may have existed on these objects (p. 205).

What realistic steps would be needed for space settlement?
This is a question asked by Nagy and Paulech (pp. 225-233). In
this context, the authors examine not only the technological but
also the physiological (meaning the physical and mental health
of potential astronauts), ethical and legislative challenges. The strongly
interdisciplinary character of the book is also demonstrated by
the other contributions as well as by the structuring of the content
itself.

Modern science is accustomed to narrow specialization and
strict separation of such areas as law and natural science, questions
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of knowledge, and questions of power. Ethical and legal aspects are
to remain on one side and are not to be confused with questions
of natural science (Latour 2003). But this strict separation is no
longer possible today (and, as B. Latour shows, perhaps it was never
entirely possible). Space exploration itself poses not only technological
difficulties but also ethical and legal challenges that can affect virtually
all of us. Consider, for example, the question of the many satellites in
the sky. On the one hand, we want the best possible worldwide Internet
connection, but, on the other hand, the number of satellites in the sky
causes a light smog that can affect us biologically and psychologically,
while at the same time hindering astrophysicists’ perception when
observing deep space. Who is in the right? The companies that want
to ensure good Internet connections and television broadcasts, or
astrophysicists and ordinary people who want to observe the universe
and sleep peacefully (p. 292)?

'This collection of contributions begins with a group of papers dealing
with historical explorations of cosmological and anthropological
questions. Jozef Jancovi¢ (Kozmogonia a kozmografia v proej sprave
o stvoreni v knihe Genezis 1,1-2,3 [Cosmogony and Cosmography in
the First Creation Story of the Book of Genesis]) examines biblical texts,
especially the book of Genesis, and traces how these texts describe
the world and the creation of the world — thus exploring cosmographic
and cosmogonic issues in the Bible. Similar questions are explored
by Zuzana Zelinova (Premeny chdpania kosmu v antickom mysleni:
od Homéra k Platonovi [Transformation of the Kosmos in Ancient
Thought: from Homer to Plato]) and Andrej Kalas (Kozmos, hylozoizmus,
panteizmus a sociomorfizmus u proych gréckych filozofov [Cosmos,
Hylozoism, Pantheism, and Sociomorphism in the Conceptions of Early
Greek Philosophers]) in ancient texts rather than biblical texts. How
did the meaning of the concept of kosmos change among ancient
Greek thinkers? In Zelinovd’s paper, we discover that this concept
had various meanings, ranging from ornaments and jewelry
to a harmoniously ordered universe. The author distinguishes
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between the aesthetic-structural and the ethical-normative meaning
of the term kosmos (pp. 47-50). Kalas traces the development
of thought in the works of early Greek philosophers — especially
Thales, Anaximander, and Anaximenes. He reveals some common
teatures of pre-Socratic thought and suggests the need for a more
adequate interpretation of the original sources that are not so heavily
affected by Aristotle’s reception of pre-Socratic thinkers (p. 92).
Historical explorations are complemented by Gaspar Fronc’s paper
(Premeny interpretdcie teologického a matematického jazyka “knihy
privody” [Changes in the Interpretation of the Theological and Mathematical
Language of the “Book of Nature”), which discusses the different
meanings of the well-known claim about the mathematical language
of the “book of nature.” Fronc traces back these interpretations
to biblical texts and the works of the pioneers of modern science in
the early modern period.

Is there life only on Earth or can it be found elsewhere in
the universe? This is the question that perhaps best describes
the second part of the book, and which in some ways connects
the first and second groups of contributions. In both antiquity
and the Middle Ages, the idea of a two-sphere universe prevailed;
the universe was thus seen as heterogeneous, consisting of two
distinct spheres, the sublunar and the supralunar. In the supralunar
sphere (delineated by the orbit of the Moon around the Earth),
life as we know it could not exist since this sphere was reserved
for celestial bodies (and possibly spiritual, divine beings). The idea
of a heterogeneous two-sphere universe ceased to dominate after
the Copernican Revolution in the early modern period. It was also
in the early modern period, after the emergence of a new cosmology,
that ideas suggesting the existence of life on other cosmic bodies
became widespread. The idea of a barren universe filled with stars
and planets no longer made sense to early modern thinkers. There
was also a belief in the existence of intelligent extraterrestrials, i.e.,
intelligent life. According to several early modern thinkers (e.g.,
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Ralph Cudworth) the universe cannot be empty, which in their
conception entails intelligent life (Spelda 2018).

What is the view on extraterrestrial life today? From historical
explorations, we are taken into contemporary natural science by Patrik
Cechvala (Nidhlad do astrocasticovej fyziky [Insight into Astroparticle
Physics]) and Tomds Paulech (Astrobioldgia — pozndvanie Zivota vo
vesmirnom kontexte [ Astrobiology — Exploring Life in the Cosmic Context]).
Cechvala explores the question of cosmic and gamma-ray bursts,
which help us to gain valuable information about exotic, variously
distant space objects and about the processes that take place in their
vicinity. Paulech introduces us to the discipline of astrobiology, which
is devoted to the study of various forms of life in the universe, for
example by detecting so-called biogenic elements (p. 139). The basic
biogenic elements that are important for the construction of living
organisms include carbon, hydrogen, nitrogen, oxygen, phosphorus,
and sulfur. Terrestrial life is primarily based on water and carbon.
His investigation is naturally focused on (but at the same time not
limited to) planets and objects (e.g., moons) in our solar system.
Astrobiology, a multidisciplinary but predominantly natural science,
also asks questions about the origin of life, evolution or distribution,
and the future of life (p. 135). In his paper, Paulech examines theories
that attempt to explain the origin of life on Earth, since life may have
arisen in similar ways in other parts of the universe (see p. 147). Of
particular interest to astrobiology is the origin of life from inorganic
initial ingredients — that is abiogenesis (p. 142).

In this context, it would be interesting to look at other theories
on the origin of life (not mentioned in the book). One of the newer,
bolder theories proposes that life may have originated in conditions
resembling volcanic environments, where cyclical hydration and
evaporation occur. The so-called “hot spring hypothesis for an origin
of life” is based on the discovery that polymers can be synthesized
from their component monomers through a process of repeated
hydration and dehydration to form protocells essential for life. This
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hypothesis has also implications for astrobiology and could be helpful
in the search for life on outer space objects such as Mars or the icy
moons Europa and Enceladus (Damer, Deamer 2020).

A more detailed look at ways of investigating life in outer space is
also provided by Tomas Paulech in a different paper (Zdkladné aspekty
Zivota optikou astrobiolégie [Basic Aspects of Life from the Perspective
of Astrobiologyl), which focuses on describing selected processes
of the microworld from an astrobiological point of view. Thus, we
learn more specific procedures (at the level of the microworld and
focusing on biological aspects) on how potential life forms in outer
space. What are the fundamental aspects of life?

It is interesting to compare the contributions of Tomd§ Paulech
and Jozef Masarik and Marek Stevéek. Both papers present the main
features of life. Paulech lists “three fundamental requirements for any
form of life” — cell membrane, metabolism, and heredity (pp. 142-
143). Masarik and Stevcek state that living organisms must exhibit all
of the following characteristics: orderliness, reproduction, growth and
development, metabolism, response to stimuli, and evolution (p. 195).

The contributions of Masarik and Stevéek and Nagy and
Paulech address issues in contemporary natural science regarding
the exploration of space and life in it, as well as its habitability and
sustainability. All contributions in the second part of the book
consider the future of space exploration, the search for any form
of life in it, its colonization and the possibility of using resources
from outer space.

The third part of the book consists of papers dealing with
environmental, philosophical-political, and media-ethical aspects
of contemporary cosmological and anthropological issues. This part
begins with a paper by physicists Matej Zigo, Jifi Silha, and Juraj
Toth (Vyskum kozmického odpadu [The Basic Motivation of Space Debris
Research)). The technological progress that has enabled more intensive
space research carries with it the problem of so-called space debris.
According to the European Space Agency, “space debris includes all
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man-made, artificial and non-functional bodies of all sizes in orbit
around the Earth” (p. 245). These include defunct satellites, old launch
rockets, various fragments, and other objects left in space. Debris may
result from an accidental collision of two satellites, but there are also
reported cases of deliberate destruction of satellites in so-called anti-
satellite tests, through which a country tests the ability of ballistic
missiles to shoot down its satellite (p. 246). Space debris disposal is
technically challenging, though not impossible. All data needed for
space debris disposal (including the accurate position of bodies, their
rotational state, and shape) can be obtained using available methods.
However, given the technical and especially financial challenges, it is
worth investing in the prevention of further space debris. The authors
thus address the environmental aspect of space exploration.

Ivan Buraj’s paper (“Spdt na zem’, ale ako? (alebo medzi kozmocen-
trizmom a antropocentrizmom) [Down to Earth, But How? (Between
Cosmocentrism and Anthropocentrism)]) is also related to environmental
issues. It engages mainly with B. Latour, a contemporary thinker who
has made important contributions to the field of political ecology,
among others. Latour, in Buraj’s words, criticizes the one-sidedness
of our approach to the environmental crisis. We get to know nature
only from the outside and such nature seems too distant and vague.
'That is why people lose interest when it comes to nature protection,
while they are more emotional and become immediately attentive
to political issues (p. 259).

Why is it that we get bored and start yawning during lectures on
the protection of nature or when discussing environmental issues?
What can we do about it? How should we address people about
the environmental crisis? On these questions, we may find answers
in the work of Charles Eisenstein (Eisenstein 2018). After all, climate
discussions usually deal with issues such as temperatures, measurements
or forecasts, and the concentration of carbon dioxide in the air. This
may appear too abstract and distant. Instead, our attention should be
directed to concrete and local problems. According to Eisenstein, what
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appeals to humans is above all the encounter with beauty and death.
We cannot develop a genuine relationship with data on temperature;
rather, we care for a concrete mountain from which the trees are
disappearing; we feel connected to a river in which we could bathe
in our childhood, but which is now polluted and the fish are dying
because of contaminants; we can relate to a sacred place that has been
desecrated by human pettiness. The reductionism of modern science
has led us to notice only measurable things. However, these are often
less essential to our authentic relationship with nature. By focusing
on measurable qualities, we diminish the value of the immeasurable.
'The loss of biodiversity, the disruption of traditional ways of life
of indigenous people, and ecological degradation are all difficult
to measure, but it is precisely these concrete and local manifestations
of the environmental crisis that we can perceive on an emotional
level and that enable an existential relationship with nature itself
(Eisenstein 2018).

Latour, in Buraj’s words, accuses us of being too anthropocentric,
focused only on humans and their perspective, while being too
scientistic and technocratic (too cosmocentric) on cosmic issues (pp.
260-261). 'The solution might be to take an entirely new path, to go
“back to earth,” equipped with “a new world view, new values and
categories reflecting at the same time cosmological considerations
and questions in close connection with social, political, class,
ecological, climatic, etc. — in a word, eminently human problems”
(p- 265). The most important goal of our efforts, Buraj concludes, is
the preservation of life on this planet (p. 269).

The last contribution by Anna Simelovd, Toma§ Paulech and
Roman Nagy (Etické a medidlne kontexty terraformdcie [Ethical and
Media Contexts of Terraforming)) raises further interesting questions.
The authors first examine the historical origins of the concept
of terraforming, which has appeared in the periodical press, film, radio
plays, and television, including documentaries and other educational
programs as well as entertainment shows (p. 275). Terraforming, and
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space exploration itself, has become of interest to the wider public.
Media coverage of issues concerning the legitimacy of human action
that would fundamentally encroach on outer space and could have
unintended (perhaps even unpredictable) effects on the pristine
territories of alien space objects, has now decreased. Some thinkers
hold that we have no moral right to colonize other space bodies.
Human encroachment on the inanimate entities of the universe can
be seen as a moral evil, as massive or arrogant vandalism (pp. 276-
281). The authors of this paper also illustrate viewpoints that support
the idea of terraforming or even consider it necessary. They also
show how these views, thanks to media exposure, influence public
perception much more than scientific discourse itself. However,
we should remember that greater influence does not entail greater
accuracy and that terraforming of other space objects cannot solve
our (social and environmental) problems, which are deeply rooted in
human thought and actions and which we need to address as humans
or as “Earthbound,” as Latour would suggest (pp. 265-266). Perhaps,
this point could have been made clearer by the authors of this paper.

'This last contribution thus raises serious questions of environmental
ethics that are becoming more and more relevant because
of technological advances in space exploration. Cosmological issues
naturally raise not only anthropological but also ethical, even
axiological questions. In the face of the environmental crisis and
other global challenges, we face as a society, we have to address several
issues, including what entities have intrinsic value, what it means to be
human, and how human beings relate to the world and the cosmos.

'The book edited by Zlatica Plasienkovd covers a rather broad field
of study, including philosophical, theological, scientific, legal, moral,
and environmental aspects of cosmological and anthropological
questions. It has the advantage of combining these disciplines
into a single thematic unit. The collaboration between scientists
and philosophers is open, creative, and in some ways original. It
is certainly interesting and fruitful, not least because it addresses
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important questions and offers relevant ways of approaching them
creatively.

That said, the answers to the cosmological and anthropological
questions explored are not exhaustively developed and need further
research and elaboration. This is acceptable in a publication such
as this, which does not have the ambition to provide ready-made
or final answers. However, one would expect from a publication
of this type a deeper philosophical reflection on this otherwise
interesting interdisciplinary project. The book does contain
philosophical contributions, which are mainly concerned with
the history of philosophy and partial problems. They do not provide
philosophical insights that could integrate individual contributions
from different disciplines. Similarly, the theological section is
relatively underrepresented. Other contributions do in places indicate
such deeper philosophical reflection, especially in cosmology, but they
are not developed in much detail. The anthropological problem is
also relatively underrepresented — the question of man has been left
in the background at the expense of cosmological questions.

Despite these shortcomings, the positives eventually outweigh
the negatives. The book is thus a valuable contribution to the discussion
of cosmological and anthropological questions as well as many
contemporary problems that are becoming increasingly relevant in
the context of current events.
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Sprawozdanie z dziatalnosci naukowej Katedry Filozofii Przyrody
w Instytucie Filozofii UKSW w Warszawie w latach 2019-2022

Streszczenie. 1 pazdziernika 2019 roku dotychczasowa Sekcja Filozofii Przyrody, sktada-
jaca sie z Katedry Filozofii Przyrody, Katedry Filozofii Przyrodoznawstwa oraz Katedry
Metodologii Nauk Systemowo-Informacyjnych, zostata przeksztatcona w Katedre Filozofii
Przyrody (KFP). W okresie od utworzenia Katedry Filozofii Przyrody do konca 2022 roku
aktywnos¢ naukowa jej pracownikéw obejmowata: realizacje indywidualnych i wspélnych
programéw badawczych i zwigzana z nimi dziatalno$¢ publikacyjna; udziat w konferencjach
naukowych; spotkania w celu omoéwienia biezacych spraw organizacyjnych; spotkania
tematyczne, poswiecone prezentacji realizowanej problematyki badawczej oraz dyskusji
nad prezentowanymi tresciami.

Stowa kluczowe: Katedra Filozofii Przyrody UKSW w Warszawie; filozofia przyrody; filo-
zofia nauk przyrodniczych

W zwigzku ze zmianami struktury Instytutu Filozofii Uniwersytetu
Kardynata Stefana Wyszyriskiego w Warszawie, przeprowadzonymi
zgodnie z zapisami nowego Statutu UKSW, 1 pazdziernika 2019
roku dotychczasowa Sekcja Filozofii Przyrody, skladajaca si¢ z Ka-
tedry Filozofii Przyrody, Katedry Filozofii Przyrodoznawstwa oraz
Katedry Metodologii Nauk Systemowo-Informacyjnych, zostala
przeksztalcona w Katedre Filozofii Przyrody (KFP). W momencie
przeksztalcenia sktad osobowy pracownikéw nowo powolanej ka-
tedry obejmowal nastepujace osoby: prof. dr hab. Ann¢ Latawiec,
prof. dr hab. Anne¢ Lemariska, dr hab. Grzegorza Bugajaka, dr hab.
Adama Swiezyriskiego, dr Michata Latawca. Kierownikiem katedry
zostala prof. dr hab. Anna Lemanska, ktéra z koricem lutego 2021
roku przeszla na emeryture. W jej miejsce na stanowisko kierownika
KFP powolano dr. hab. Adama Swiezyniskiego. W maju 2020 roku
niespodziewanie zmart dr hab. Grzegorz Bugajak. Od pazdziernika
2020 roku w katedrze zostal zatrudniony na stanowisku asystenta dr
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Michal Wagner. W marcu 2021 roku do cztonkéw katedry dolaczyt
dr Dariusz Kucharski, dotychczasowy pracownik Katedry Historii
Filozofii IF UKSW. Z koricem wrzes$nia 2021 roku na emeryture
odeszta prof. dr hab. Anna Latawiec.

W okresie od utworzenia Katedry Filozofii Przyrody do korica
2022 roku aktywno$¢ naukowa jej pracownikéw obejmowata: realiza-
¢je¢ indywidualnych i wspélnych programéw badawczych i zwigzana
z nimi dziatalnos¢ publikacyjna; udzial w konferencjach naukowych;
spotkania w celu oméwienia biezacych spraw organizacyjnych; spot-
kania tematyczne, poswiecone prezentacji realizowanej problematyki
badawczej oraz dyskusji nad prezentowanymi tresciami.

Pracownicy KFP zorganizowali migdzynarodowa konferencje
naukowq Science — Philosophy — Theology. Dialogue Areas and Perspec-
tives (15-16 pazdziernika 2019)°. Ponadto zorganizowano konferencje
naukowa W poszukiwaniu przyrodniczego, filozoficznego i teologicznego
obrazu Wszechswiata (15 maja 2021)'°, poswigcona pamieci zmarlego
pracownika KFP Grzegorza Bugajaka, oraz dwukrotnie konferencje
naukowa z cyklu Filozofia dla teologéw (edycja 20. i 21.11) we wspol-
pracy z Instytutem Teologicznym im. $w. abp. Jézefa Bilczewskiego
Archidiecezji Lwowskiej (8 maja 2021 i 9 kwietnia 2022)12.

W ramach wspdlnie realizowanych projektéw badawczych zakon-
czono prace nad dwiema monografiami, poswieconymi dzialalnosci
naukowej i pogladom filozoficznym Kazimierza Kloskowskiego (Bu-
gajak, Latawiec, Lemarniska, Swieiyﬁski 2019a; 2019b) i Kazimierza
K16saka (Lemanska, Olszewski, Swieiyr'lski, Trombik 2020a; 2020b).
Obie monografie zostaly opracowane i wydane w wersjach jezyko-
wych polskiej i angielskiej w ramach projektu Pomniki Polskiej Filo-
zofii Chrzescijariskie] XX wieku (0033/FIL/2016 2/90), finansowanego

9 Zob. sprawozdanie z konferencji: Kobylinski 2020.
10 Zob. sprawozdanie z konferencji: Swiezynski 2021.
11 Zob. sprawozdanie z konferencji: Kobylinski 2022.
12 Ze wzgledu na ograniczenia spowodowane pandemig wirusa COVID-19 wszystkie wspo-
mniane wydarzenia odbyty sie w formie konferencji online.
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przez Ministerstwo Nauki i Szkolnictwa Wyzszego w latach 2016-
-2020. Ponadto opracowano monografi¢ poswiecona postaci i pogla-
dom Mieczystawa Lubariskiego (Buczkowska, Latawiec, Latawiec,
Lemarnska, Swieiyr’lski, Wagner 2022), ktéra zostata wydana w serii
Polska Filozofia Chrzescijariska XX wieku. Pracownicy KFP przygoto-
wali takze drugie, poprawione i uzupelnione wydanie ksigzki Zajem-
nice Natury. Zarys filozofii przyrody (Bugajak, Kukowski, Latawiec,
Lemanska, Eugowska, Swieiyﬁski 2019). W zwiazku z przejsciem
na emeryture prof. dr hab. Anny Latawiec i prof. dr hab. Anny
Lemanskiej opracowano i opublikowano ksigzke poswiecong ich
dzialalnosci naukowej i prezentacji dorobku naukowego (Latawiec,
Swieiyﬁski 2021).

W ramach aktywnosci konferencyjnej pracownicy KFP (Anna
Latawiec, Anna Lemanska, Adam Swieiyr’lski) uczestniczyli wspél-
nie w corocznych Warsztatach Filozofii Przyrody (edycja X1V — Ka-
zimierz Dolny, 1-4 lipca 2021, edycja XV - Ciazen, 23-26 czerwca
202213).

Spotkania pracownikéw KFP zostaly zawieszone od lutego 2020
roku wskutek wprowadzenia ograniczen, zwigzanych z pandemia
wirusa COVID-19 i wznowione od marca 2021 roku'*. Egcznie
do korica 2022 roku odbylo sie dziewie¢ spotkani organizacyjnych
i tematycznych, w tym dwa w ramach Miedzywarsztatowego Se-
minarium Sekcji Filozofii Przyrody i Przyrodoznawstwa Polskiego
Towarzystwa Filozoficznego. W spotkaniach tematycznych oprécz
aktualnych pracownikéw KFP uczestniczyli takze jej byli pracow-
nicy (Anna Latawiec, Anna Lemarska), pracownicy innych katedr
Instytutu Filozofii UKSW (dr hab. Janina Buczkowska, dr Grzegorz
Embros, prof. dr hab. Jan Krokos, dr hab. Michal Piekarski) oraz

osoby zaprzyjaznione z KFP (m.in. dr Jarostaw Janowski, dr hab.

13 Zob. sprawozdanie z warsztatow: Latawiec, Swiezynski 2022.
14 Poczatkowo odbywaty sie one w formie online, a od pazdziernika 2022 roku powrécono
do spotkan w budynku Instytutu Filozofii UKSW.
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Stawomir Leciejewski, dr Jacek Poznariski SJ, dr hab. Zbigniew
Wiréblewski, dr Andrzej Zykubek).

Spotkanie tematyczne w dniu 27 marca 2021 roku bylo poswigcone
postaci i pogladom rosyjskiego lekarza i duchownego, Walentego
F. Wojno-Jasienieckiego. Dr hab. Adam Swiezyriski w wystapieniu
Religia i nauka w ujeciu Walentego F. Wojno-Jasienieckiego. Przyczynek
do dyskusji nad statusem i rolg filozofii chrzescijariskiej zaprezentowal ty-
tulowg postac jako Iaczaca w sobie kompetencje naukowca (z zakresu
medycyny) i teologa (prawostawnego). Stanowisko, ktére zajmuje
Wojno-Jasieniecki w sprawie relacji migdzy naukowym i teologicz-
nym obrazem $wiata, jest nastepujace: (1) ani nauka, ani religia nie
daja pelnego i wyczerpujacego obrazu $wiata; (2) z racji odmiennosci
plaszczyzn poznawczych i metodologicznych nauki szczegélowe
i teologia odpowiadajg na inne pytania badawcze; (3) Zrédlem prze-
konania o sprzecznosci pogladéw naukowych i religijnych jest brak
dostatecznej wiedzy oraz zrozumienia ustaleri zaréwno w zakresie
nauk szczegdélowych, jak i teologii, a takze brak znajomosci filozofii,
zwlaszcza teorii poznania; (4) konflikt miedzy nauka a religia (na-
ukami szczegélowymi i teologia) moze zachodzi¢ jedynie migdzy
wypowiedziami badaczy z obu stron, a nie mi¢dzy faktami nauko-
wymi i teologicznymi; (5) zaréwno w poznaniu naukowym, jak i te-
ologicznym wystepuje element ,wiary”, tzn. zaufania epistemicznego
i praktycznego; (6) aby méc sensownie wypowiadaé si¢ na temat
relacji miedzy nauka a religia, trzeba by¢ osobg praktykujacg religij-
nie, tzn. mie¢ do§wiadczenie o charakterze religijnym (,komunikacja
z Absolutem”); (7) nalezy dazy¢ do harmonii mi¢dzy naukowym
i religijnym obrazem §wiata poprzez poglebione poznanie obu tych
obrazéw. W zarysowanym stanowisku szczegélnie interesujace (cho¢
jednoczesnie dyskusyjne) wydaja si¢ twierdzenia zawarte w punktach:
), (5) i (6). Ponadto stanowisko Wojno-Jasienieckiego mozna po-
traktowac¢ jako punkt wyjscia do dyskusji nad statusem i zadaniami
tzw. filozofii chrzescijaniskiej. W zwigzku z tym prelegent zapropo-
nowal takie rozumienie filozofii chrzescijariskiej, ktére traktuje ja
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jako ,pomost” miedzy naukami i teologia (lub szerzej: nauka i religia).
Oznacza to, ze jej zadaniem byloby, méwiac najogélniej, dazenie do
stworzenia calo$ciowego obrazu §wiata, uwzgledniajacego osiag-
ni¢cia nauk oraz podstawowe twierdzenia teologii chrzescijanskie;.
Oczywiscie mozna to traktowaé takze jako jedno z zadan filozo-
fii chrzescijanskiej tradycyjnie rozumianej'. Powyzsza propozycje
Swiezyniski opart na nastepujacych twierdzeniach: (1) osiggane w na-
ukach i w teologii wyniki (ustalenia), a takze stawiane na ich gruncie
hipotezy i teorie, implikuja problemy filozoficzne, ktére umozliwiaja
z kolei ustalenie zwigzkéw tych nauk z teologia; (2) zwigzki te urze-
czywistniajg si¢ na ogét poprzez filozoficznie zinterpretowane wyniki
nauk i teologii; (3) rol¢ posrednika migdzy naukami oraz teologia
odgrywac moze wiec filozofia; (4) okreslenie jej jako ,chrzescijaniska”
oznaczaloby jedynie, Ze jej odniesieniem teologicznym jest teologia
chrzescijaniska (analogicznie mozna bytoby méwié¢ np. o filozofii
zydowskiej, gdyby chodzilo o teologi¢ judaistyczng). Tak rozumiana
filozofia chrzescijariska wyraza, jak sadzi autor wystapienia, ,ducha”
tradycyjnie rozumianej filozofii chrzedcijariskiej, ktéra zawsze oscy-
lowala pomiedzy wiarg religijng i racjonalnym jej uzasadnianiem
w kontekscie aktualnego obrazu $wiata.

Kolejne spotkanie tematyczne KFP odbylo si¢ 22 maja 2021 roku.
Dr hab. Dariusz Kucharski zaprezentowal temat: Wptyw koncepeji
(neo-)platoriskich na nowozytng filozofig brytyjskq. Badania historycz-
nofilozoficzne ostatnich dziesiecioleci zaowocowaly poszerzeniem
obrazu zycia intelektualnego na Wyspach Brytyjskich w wiekach
XVIIiXVIII Chodzi przede wszystkim o swoiste przetamanie stan-
dardowego stereotypu ograniczajgcego, w pewnym uproszczeniu, za-
interesowanie badaczy tego okresu do zagadnien teoriopoznawczych,
niekiedy poszerzonego o watki zwigzane z rodzacy si¢ rewolucja

15 Mowigc o tradycyjnym rozumieniu filozofii chrzescijanskiej, autor miat na mysli typ filozofii
uksztattowanej w kregu doktrynalnego odziatywania chrzescijanstwa lub uwzgledniajacy
w jakis sposdb chrzescijanskie objawienie.
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naukowsg. Mozna oczywiscie przyja¢, ze zagadnienia teoriopoznaw-
cze stanowily istote zachodzacych éwcezesnie przemian i ograniczy¢
badania tylko do tej sfery. Mozna tez wybra¢ i bada¢ wylacznie te
zagadnienia, ktére uznamy za interesujace z naszej dzisiejszej per-
spektywy. Jednak badania historycznofilozoficzne ostatnich dekad
uswiadomily bardzo wyraznie, ze takie podejscie do przeszlosci
sprawia, iz tworzone przez badaczy tzw. intelektualne rekonstrukcje
systeméw filozoficznych obarczone s powazng staboscig — pozostaja
nie osadzone w rzeczywistym klimacie (intelektualnym i duchowym)
epoki, w ktérej powstaly. Prezentowane przez prelegenta badania
naukowe zmierzaja do uzupelnienia niektérych brakujacych w tej
mozaice fragmentéw, 6w klimat bowiem stanowil calos¢ zlozona
z wielu odmiennych, cho¢ przenikajacych si¢ wzajemnie przeja-
woéw zycia intelektualnego badanej epoki. Wspdlng plaszczyzng
podejmowanych przez autora wystapienia zagadnieri stanowi wplyw
(neo-)platoniskiej koncepcji filozofii na ksztalt nowozytnej mysli
brytyjskiej. Okazuje si¢, ze koncepcja ta odcisneta trwale i znaczace
pietno na wielu obszarach badan filozoficznych. Mozna tu wyrézni¢
dwa obszary problemowe: (1) (neo-)platonizm w filozofii natural-
nej; (2) (neo-)platonizm jako schemat intelektualny, wykorzystany
w teologii. Dla problematyki podejmowanej w filozofii naturalne;j
najwazniejszg czescig neoplatonizmu byla emanacyjna metafizyka
gradacyjna, wskazujaca na zasadniczg jedno$¢ uniwersum, znajdu-
jacego swe zrédlo w Jedni, z ktérej wylaniaja sie kolejne hipostazy,
Umysl-Dusza-Materia, tracace stopniowo doskonalo$é, interpre-
towang jako jednos¢ bytu duchowego. Z punktu widzenia filozofii
przyrody duza trudno$¢ stanowilo okreslenie relacji, zachodzacej
miedzy materig (catkowicie bierna, najnizsza postacig bytu) i kieru-
jaca jej dziataniem duszg. Ostatecznie Plotyn odwolal si¢ do dzialania
w materii (pozbawionych §wiadomosci!) zasad duchowych. Henry
More argumentowal na rzecz racjonalnosci przekonan religijnych,
odwolujac si¢ do platoriskiego schematu poznawczego, przyznajacego
miejsce zasadnicze ideom wrodzonym i neoplatoriskiej wizji swiata
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jako taricucha bytu, rozciagajacego si¢ od Boga do materii. Czlowiek
zajmuje w nim miejsce centralne, majac mozliwos¢ zwrécenia si¢ badz
ku Stworcy, badz ku najnizszej postaci bytu — materii; decydujaca
w tym wzgledzie jest przewaga w duszy pierwiastka rozumowego
badz zmyslowego. More doszedl do wniosku, ze rugowanie rozumu
z zakresu wierzen religijnych musi prowadzi¢ do powaznego kryzysu
nie tylko w przypadku osobistego doswiadczenia wiary, ale takze
religii w ogdle. Identyfikowal tu dwa zasadnicze zagrozenia — en-
tuzjazm i ateizm. Powigzanie miedzy jedna i druga postawg widzi
More w ten sposéb, ze pretensje ateisty do szczegdlnie sprawnego
postugiwania si¢ rozumem (,,cho¢ lenistwo umyslowe sprawia, ze
postuguje si¢ nim na §lepo”) sklaniajg entuzjast¢ do przekonania,
ze rozum nie moze doprowadzi¢ do Boga, a z drugiej strony przed-
stawianie przez entuzjaste ,szalefstw swej niespokojnej wyobrazni”
jako niezaprzeczalnych zasad Bozej wiedzy upewnia ateiste, ze cala
sprawa religii i pojecie Boga nie s3 niczym innym, jak »hiezno$nym
atakiem niezwykle osobliwej melancholii”. More zdawal sobie sprawe
z tego, ze odwolanie si¢ do epistemologii, przyjmujacej zasadni-
czg role idei wrodzonych, oczyszczania duszy z wplywu czynnika
zmyslowego, czy swoiscie rozumianej iluminacji, moze si¢ okaza¢
zawodne. Dlatego tez racjonalno$¢ wiary wykazywal na gruncie
filozofii przyrody, argumentujac na rzecz dzialania w $wiecie ma-
terialnym Ducha Natury czy interpretujac wszechobecnos¢ Boga
w kategoriach rozciaglosci substancji duchowe;.

Temat spotkania w dniu 2 pazdziernika 2021 roku, Koncepcje przy-
rody w ochronie Srodowiska — wstgpny katalog, zostal oméwiony przez
dr. Michata Latawca. Autor wystapienia przedstawil problematyke
form ochrony przyrody. Ochrona $rodowiska (przyrody) wedlug
ogolnych definicji polega na zachowaniu, zréwnowazonym uzyt-
kowaniu oraz odnawianiu zasobéw, tworéw i sktadnikéw przyrody.
Celem dzialani, podejmowanych na jej rzecz, jest m.in. utrzymanie
proceséw ekologicznych i stabilnosci ekosysteméw, utrzymywanie lub
przywracanie do wlasciwego stanu ochrony siedlisk przyrodniczych,
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zachowanie réznorodnosci biologicznej, zapewnienie cigglosci ist-
nienia gatunkéw. Réznego rodzaju formy ochrony przyrody w istocie
nie chronig przyrody, ktéra jest oddzielona/niezalezna od czlowieka.
Wigkszos¢ sposréd wspélezesnych form ochrony przyrody skupia sig
bowiem na przyrodzie, ktérej stan i wyglad jest konsekwencja dziatal-
nosci czlowieka. W tym kontekscie trudno jest jednoznacznie i obiek-
tywnie ustali¢ na przyktad, w jaki sposéb przyroda ma wygladac.
Ponadto w wielu przypadkach przyroda tzw. ,dzika” jest uzalezniona
od utrzymujacej ja dzialalnosci czlowieka. Zatem dostrzec mozna
problem, wynikajacy z obecnosci czlowieka w przyrodzie. Dotyczy
on jego roli w zmieniajacych si¢ warunkach oraz konsekwencji po-
dejmowanych dzialan. Kolejna trudno$¢ wynika z faktu, iz wraz
z uplywem czasu tworzg si¢ dalsze opozycje miedzy czlowiekiem
i srodowiskiem oraz wewnatrz zmieniajacego si¢ srodowiska, ktére
coraz trudniej ocenié¢ (m.in. naturalne — sztuczne; gatunek rodzimy —
gatunek obcy). M. Latawiec zwrécit uwage, ze podejmujac dziatania
na rzecz ochrony przyrody, kierujemy si¢ zawsze okreslong koncepcja
przyrody. Mozna wyréznic kilka takich koncepcji. Miedzy innymi
jest to koncepcja mitologizujaca przyrodg, w ktérej doszukujemy sie
romantycznej wizji dziewiczej przyrody niezniszczonej przez czlo-
wieka. Dzialania na rzecz tak pojetej przyrody zmierzaja do ochrony
duzych obszaréw, za$ zagrozeniem dla niej bedzie sam czlowiek.
Koncepcja przeciwng do niej jest koncepcja uzytkowa przyrody,
zgodnie z ktérg przyroda ma jedynie stuzy¢ zaspokojeniu potrzeb
czlowieka. W tej koncepcji chroni si¢ przede wszystkim te elementy
przyrody, ktére w danym momencie s3 niezbedne czlowiekowi. Dla
kazdej z koncepcji przyrody mozna przedstawi¢ zalozenia filozo-
ficzne, lezgce u jej podstawy. Sg one dostrzegalne chociazby w sporze
antropocentryzm — biocentryzm. Wskazane koncepcje przyrody oraz
potrzeba jej ochrony beda réznic sie takze podawanym uzasadnie-
niem. Autor szczegélowo oméwil podczas prezentacji koncepcje
przyrody oraz podjal prébe ich klasyfikacji.
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Podczas spotkania w dniu 11 grudnia 2021 roku dr hab. Michal
Piekarski (Instytut Filozofii Uniwersytetu Kardynala Stefana Wy-
szynskiego w Warszawie) przedstawil referat na temat Ograniczenia,
energia swobodna i autonomia a nowy mechanicyzm. Przedmiotem jego
zainteresowania byly praktyki badawcze w nauce, ktére mozna opisac
w kategoriach odkrywania i wyjasniania mechanizméw. Wyjasnienia
mechanistyczne sg stosowane z duzymi sukcesami w naukach biolo-
gicznych, fizycznych, neuronaukach, a takze w naukach spolecznych.
Niedawno w obrebie mechanicyzmu pojawita si¢ dyskusja, dotyczaca
koniecznosci wigczenia w obreb wyjasnien takich konstytutywnych
komponentéw, jak ograniczenia oraz przeplywy energii swobodne;.
Postulat ten wigze si¢ bezposrednio z istnieniem mechanizméw
kontroli, ktére maja nieautonomiczny charakter i tworza heterar-
chiczne sieci, ktére za$ sa charakterystyczne dla autonomicznych
i samoorganizujacych si¢ systeméw zywych. W swoim wystapieniu
M. Piekarski oméwil nowy mechanicyzm i charakterystyczng dla
niego strategi¢c dekompozycji. Nast¢pnie odniést si¢ do postulatu
uzupelnienia wyjasnient o komponent energetyczny. Oméwil takze
kwestie tzw. struktur dysypatywnych i znaczenie autonomii dla ich
wyjasnienia oraz przedstawil konsekwencje, zwigzane z modyfika-
cja stanowiska mechanistycznego w filozofii nauki (na przyktadzie
wybranych probleméw filozofii nauk o poznaniu).

Kolejne spotkanie tematyczne KEFP odbylo si¢ w ramach wspét-
organizowanego Miedzywarsztatowego Seminarium Sekeji Filozofii
Przyrody i Przyrodoznawstwa Polskiego Towarzystwa Filozoficznego
w dniu 26 marca 2022 roku. Dr hab. Stawomir Leciejewski (Uni-
wersytet im. Adama Mickiewicza w Poznaniu) oméwil temat Fi/o-
zoficzne implikacje kosmologii antropicznej. Celem referatu bylo ogélne
wprowadzenie w wybrane zagadnienia zwigzane z szeroka dziedzing
badan osadzong na pograniczu filozofii oraz kosmologii. W pierwszej
kolejnosci przedstawiony zostal naukowy oraz filozoficzny wymiar
kosmologii. Nast¢pnie autor oméwil kosmiczne koincydencje, kos-
miczny kontekst zycia oraz przypomnial podstawowe sformulowania



176  SPRAWOZDANIE [101]

zasad antropicznych. W koriczacej referat najobszerniejszej cze-
§ci trzeciej okreslil, w jaki sposéb mozna wspélczesnie rozumieé
kosmologie antropiczng oraz nakreslil jej podstawowe filozoficzne
implikacje. M. Leciejewski przestawil panorame¢ odpowiedzi, odno-
szacych si¢ do koniecznosci istnienia wielo§wiata jako alternatywy dla
jednego Wszechswiata antropicznego oraz umiejscowil kosmologie
antropiczng w kontekscie klasyfikacji nauk jako nauke¢ kompleksows,
wpisujacg si¢ w proces dyferencjacji oraz integracji nauk. Prelegent
zauwazyl, ze w drugiej polowie XX wieku badania z zakresu kos-
mologii naukowej zaczeto odnosi¢ do faktu istnienia biatkowych
form Zycia na jednej z planet. Relacje zachodzace miedzy struktura,
rozwojem i pochodzeniem Wszech§wiata a mozliwoscig zaistnienia
i trwania zycia zaczgto ujmowacé w rézne wersje zasad antropicznych.
Wszechswiat zas, w ktérym mozliwe bylo powstanie oraz ewolucja
biatkowych form zycia, nazywano Wszech§wiatem antropicznym.
Tym samym dotychczasowe tréjczionowe pole badawcze kosmologii
(struktura, rozwéj i pochodzenie Wszechswiata) zostalo uzupelnione
o czlon czwarty — pochodzenie zycia we Wszechswiecie. Innymi
slowy kosmologia antropiczna prébowalaby nie tylko rekonstru-
owac i opisywac strukture, rozwdj i pochodzenie Wszechswiata,
ale takze méwilaby o pochodzeniu i mozliwosci ewolucji zycia we
Wszechswiecie. Nurt antropiczny w kosmologii pojawil si¢ takze
jako préba rozwigzania trudnosci, ktére pojawily si¢ w kosmologii
lat siedemdziesigtych XX wieku. Wiele probleméw, jakie napotkat
standardowy model kosmologiczny, inspirowalo do poszukiwania no-
wych sposobéw analizy zagadnien kosmologicznych. Zaowocowalo
to pojawieniem si¢ tzw. wyjasniania antropicznego, ktére ufundowato
kosmologie antropiczna.

Tematem spotkania w dniu 21 maja 2022 roku bylo zagadnienie
prawdy w nauce. Prof. dr hab. Jan Krokos (Instytut Filozofii Uni-
wersytetu Kardynata Stefana Wyszyriskiego w Warszawie) w wy-
stapieniu zatytulowanym Dlaczego wspdtczesna nauka unika kategorii
prawdy? zaprosil do dyskusji na temat klasycznie rozumianej prawdy
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poznawczej we wspdlczesnych naukach $cistych i przyrodniczych.
Wiystapienie miato charakter rozbudowanego wstepu do dyskusji nad
tytulowym problemem, ktéry rozpada si¢ na szereg szczegélowszych
kwestii. Autor zaznaczyl, ze sam w tej sprawie nie ma wypracowanej
teorii, a zatem jego przedlozenie jest wyrazem wlasnych, nieopartych
na studium zagadnienia domysléw, ktére majg zainspirowac uczest-
nikéw do podzielenia si¢ wlasnymi przemysleniami.

J. Krokos wskazal nasuwajace si¢ problemy szczegélowe, ktére
staly si¢ przedmiotem dyskusji uczestnikéw spotkania: (1) Czy rze-
czywiscie wspélezesna nauka unika kategorii prawdy, czy ja odrzuca,
kwestionuje, czy jedynie nie jest ona eksplikowana? (2) Jakie trudno-
sci dla wspélczesnej nauki rodzi klasycznie rozumiana prawda? (3)
Jakie jest powigzanie prawdy z poznaniem? (4) Czy mozna méwic
o prawdziwosci teorii czy jedynie o prawdziwosci sadu? (5) Jaki jest
zwigzek prawdy z innymi warto$ciami naukowymi jak racjonalnos¢,
krytycyzm, uzasadnienie, testowalno$¢, prostota, elegancja itp.?

Podczas spotkania w dniu 8 pazdziernika 2022 roku dr hab. Adam
Swieiyﬁski wypowiedzial si¢ na temat Znaczenie i rozumienie wy-
powiedzi filozoficznych. Jego celem bylo rozwazenie podstawowego
pytania, dotyczacego rozwoju idei filozoficznych: jakie sa wlasciwe
procedury, ktére nalezy przyjaé, prébujac dojs¢ do zrozumienia kon-
kretnej wypowiedzi filozoficznej? Istnieja dwie zasadnicze odpo-
wiedzi na to pytanie, ktére cieszg si¢ szeroka akceptacja. Pierwsza
z nich (ktéra coraz czgsciej przyjmuja historycy idei) utrzymuje, ze
to kontekst historyczno-spoteczno-kulturowy wypowiedzi decyduje
0 jej znaczeniu, a wiec musi stanowi¢ ,ostateczne ramy” dla kazdej
préby jego zrozumienia. Druga odpowiedz (wciaz chyba najbardziej
powszechnie akceptowana) kladzie nacisk na autonomi¢ samego
tekstu jako jedynego niezb¢dnego klucza do jego wlasnego znaczenia,
a zatem pomija préby rekonstrukeji kontekstu. Autor rozwazyt obie te
mozliwosci i argumentowal, ze posiadajg t¢ samg podstawowg wade:
zadne z tych podej$¢ nie wydaje si¢ wystarczajacym $rodkiem do
osiggniecia wiasciwego zrozumienia danej wypowiedzi filozoficzne;.
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Obie metodologie popelniaja bowiem bledy w zalozeniach, dotycza-
cych warunkéw koniecznych do zrozumienia wypowiedzi. Charakter
tych metodologii wskazuje nie tylko na potrzebe alternatywnego
podejscia, ale takze na to, jaki rodzaj podej$cia musi by¢ koniecznie
przyjety, aby uniknaé wspomnianych wad. Gléwny wniosek, sformu-
lowany przez A. Swieiyr’lskiego, byt nastepujacy: kazda wypowiedz
jest nieuchronnie ucielesnieniem konkretnej intencji jej autora, przy
konkretnej okazji i jest skierowana na rozwigzanie konkretnego
problemu, a zatem specyficzna dla swojej sytuacji. Istotng implikacja
jest tu to, ze dawne wypowiedzi filozoficzne nie moga zajmowac si¢
naszymi pytaniami i odpowiedziami, ale tylko swoimi. Aby zro-
zumieé jaka$ wypowiedz z przeszlosci, nie wystarcza zrozumienie
tego, co zostalo powiedziane, ani nawet zrozumienie, ze znacze-
nie tego, co zostalo powiedziane, moglo si¢ zmieni¢. Rozumienie
wypowiedzi filozoficznych zaklada uchwycenie zaréwno tego, co
mialy one oznacza¢, jak i tego, jak to znaczenie mialo by¢ odebrane.
W konsekwencji nie moze wystarczy¢ zbadanie, co dana wypowiedz
oznaczala, ani nawet tego, na co jej kontekst moze wskazywacé, ze
musiala oznacza¢. Wynika z tego, ze rozumienie wypowiedzi fi-
lozoficznych musi oznacza¢ zrozumienie zaréwno intencji, ktéra
ma by¢ zrozumiana, jak i intencji, by ta intencja byla odpowiednio
zrozumiana — intencji, ktéra wypowiedz jako zamierzony akt komu-
nikacji musiala ucielesni¢. A zatem zasadniczym celem kazdej préby
zrozumienia samych wypowiedzi musi by¢ odzyskanie tej zlozonej
intencji autora. To przeformulowanie i nacisk na twierdzenie, ze
w filozofii nie ma odwiecznych probleméw, z ktérych mozemy si¢
bezposrednio uczy¢ poprzez np. studiowanie klasycznych tekstéw,
nie jest oczywiscie zamierzone jako zaprzeczenie mozliwosci, ze
mog3 istnie¢ odwieczne pytania interesujace dla ludzi réznych epok
historycznych. Ilekro¢ twierdzi sie, ze celem historycznego badania
takich pytan jest to, bysmy mogli uczy¢ si¢ bezposrednio z udzie-
lonych odpowiedzi, okazuje sig, Ze to, co uwaza si¢ za odpowiedz,
zazwyczaj wyglada w innej kulturze lub epoce tak odmiennie, ze nie
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jest w istotnym stopniu uzyteczne nawet dalsze myslenie o danym
pytaniu jako o ,tym samym” w wymaganym sensie. Méwigc bardziej
dosadnie: ,musimy nauczy¢ si¢ mysle¢ za siebie”.

18 listopada 2022 roku odbylo si¢ kolejne spotkanie tematyczne
KFP w ramach Miedzywarsztatowego Seminarium Sekcji Filo-
zofii Przyrody i Przyrodoznawstwa Polskiego Towarzystwa Fi-
lozoficznego. Dr hab. Dariusz Kucharski przedstawil temat Bdg
a przestrzeri w filozofii Henryego Moren. Henry More byt pierwszo-
planowg postacig grupy filozoféw i teologéw, zwanych Platonikami
z Cambridge. Ich dzialalno$¢ naukows charakteryzuje dazenie do
racjonalnego uzasadnienia przekonan religijnych, czemu stuzy¢
mialo m.in. odwolanie si¢ do badain z zakresu filozofii przyrody.
W tym wlasnie kontekscie More sformutowal tezg¢ o utozsamieniu
Boga z tréjwymiarowg przestrzenia. Sciste powigzanie realnej (a nie
,wyimaginowane;j”) przestrzeni z Bogiem bylo konkluzjg dlugich
poszukiwan odpowiedzi na pytania, dotyczace z jednej strony na-
tury bytéw duchowych i materialnych, a z drugiej sposobu, w jaki
byty duchowe oddzialuja na materialne, co ostatecznie bylo czescig
szerszego zagadnienia zwigzanego z apologetycznymi celami, ktére
przyswiecaly More'owi: jak zrozumie¢ obecno$¢ i dzialanie Boga
w przyrodzie. Sposéréd teorii, ktére moglyby w jakis sposéb zagro-
zi¢ osiggnieciu takiego celu, More poddal krytyce zwlaszcza dwie:
kartezjaniskie utozsamienie materialnosci z rozciagloscia (ktérego
zwolennikéw nazwal nullibilistami, gdyz jego zdaniem prowadzito
ono do zaprzeczenia istnienia substancji duchowej) oraz tzw. holen-
merianizm, czyli teorie¢ réwnoczesnej obecnosci substanciji duchowej
w kazdym punkcie substancji materialnej (np. Boga w $wiecie czy
duszy w ciele). Wedtug More’a duchy i ciata sg res extensae, zajmuja
miejsce w przestrzeni i moga oddziatywac na siebie we wszystkich
konfiguracjach. Istniejg oczywiscie miedzy nimi zasadnicze réznice.
Ciala, cho¢ podzielne, sg nieprzenikalne; duchy, cho¢ niepodzielne, sg
przenikalne. Duchy moga przenika¢ ciala i siebie nawzajem, mogg si¢
kurczy¢ i rozszerzaé. Istotne jest jednak zastrzezenie, ze substancje
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duchowe s3 obdarzone pewna cecha, ktéra zapewnia im integralnosé
takze w sytuacjach owego kurczenia si¢ i rozszerzania. More nazywa
te ceche spissitude (sprezystoscia) i traktuje ja jako czwarta (obok
przestrzennych) ceche substancji duchowych. Jesli przyjmiemy, ze
przestrzen jest rozciaggla, to musimy jednoczesnie zgodzi¢ sie, ze
realne jakosci nalezg do realnych przedmiotéw. Nie ma bowiem ja-
kosci bez przedmiotéw, ktérym one przystuguja. Tak wiec, zdaniem
More’a, Kartezjusz calkiem stusznie poszukiwal substancji, ktére;
cecha jest rozciaglosé, ale popelnit blad, wskazujac na materie jako
podstawe rozciaglosci. More utrzymywal, Ze materia nie jest jedyna
substancja, ktérej mozna przypisaé ceche rozciaglosci. Réwnie do-
brze mozna jg przypisa¢ substanciji duchowej, takze owej wyjatkowej
Substanciji, ktérg jest Bég. On jest nieruchomg rozciagloscia, ktéra
zawsze istniala i zawsze bedzie istnieé, a zatem przestrzen jest po
prostu boska rozciggloscia, wieczng, nieruchoma i absolutng.

W dniu 3 grudnia 2022 roku dr Jarostaw Janowski (Akademia
Pedagogiki Specjalnej im Marii Grzegorzewskiej w Warszawie)
zaprezentowal referat na temat Wielowymiarowosc czasu w fizyce 2T
i proba jej ontologicznej interpretacyi. Na poczatku wystapienia dopre-
cyzowal, jaki rodzaj wielowymiarowosci czasu stal si¢ przedmio-
tem jego zainteresowania, gdyz samo pojecie wielowymiarowosci
czasu jest wieloznaczne. Autor skupil si¢ na rzadkim ujeciu tego
problemu, ktére nie wyst¢puje w powszechnie przyjetych sformu-
lowaniach podstawowych teorii w fizyce, w szczegélnosci w teorii
wzglednosci A. Einsteina czy tez Modelu Standardowym czastek
i sil. Chodzi o propozycje, ktéra od roku 1998 zaczal rozwijaé fizyk
teoretyczny Itzhak Bars (obecnie Uniwersytet Poludniowej Kalifornii
w Los Angeles) na temat nowego sposobu formutowania praw fizyki,
w ktérym pojawia si¢ wielowymiarowos¢ czasu. Propozycja Barsa
przyjela postaé, okreslang jako fizyka 2T (ang. 27=physics approach).
W swoim wystgpieniu J. Janowski krétko przedstawil te koncepcje
formulowania praw fizyki oraz nakreslit kilka kwestii zwigzanych
z mozliwoscig odniesienia si¢ do propozycji Barsa z punktu widzenia
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filozofii przyrody, w tym do mozliwosci dokonania interpretacji
ontologicznej wielowymiarowosci czasu wystepujacej w fizyce 2'T.

Wsréd najwazniejszych indywidualnych osiggni¢é pracownikéw
KFP w omawianym okresie nalezy wymienié: uzyskanie przez Dariu-
sza Kucharskiego stopnia doktora habilitowanego (2022); uzyskanie
przez Adama Swiezyriskiego stypendium Lanckoronskich na pobyt
naukowy w Pradze na rok 2023; opublikowanie przez Michata Wag-
nera monografii Interpretacje rozwoju biologii ewo/uc)yjney' na przelomie
XIX i XX wieku (Wagner 2020); wybér Adama Swiezyriskiego na
czlonka Komitetu Nauk Filozoficznych Polskiej Akademii Nauk
(druga kadencja) oraz wybér Dariusza Kucharskiego do European
Society for the Study of Science and Theology Council.

Najblizsze plany naukowe, dotyczace wspélnych dziatan pracow-
nikéw KFP, obejmujg m.in. przygotowanie monografii poswigconej
Szczepanowi W. Sladze w ramach projektu Klasycy polskiej filozofii
chrzescijariskie] XX i XXI wicku (NPRH/DN/SN/507076/2021/11)
finansowanego przez Ministerstwo Edukacji i Nauki w latach 2023-
2028. Planowana jest takze kontynuacja regularnych spotkan tema-
tycznych oraz dalsza dziatalno$¢ publikacyjna i konferencyjna, a takze
ubieganie si¢ o uzyskanie finansowania projektéw badawczych.
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REPORT ON THE SCIENTIFIC ACTIVITIES OF THE DEPARTMENT OF PHILOSOPHY
OF NATURE AT THE CSWU INSTITUTE OF PHILOSOPHY IN WARSAW OF 2019
TO 2022

Abstract. On October 1, 2019, the former Philosophy of Nature Section at the CSWU
Institute of Philosophy, consisting of the Department of Philosophy of Nature, the De-
partment of Philosophy of Natural Science and the Department of Methodology of System
and Information Sciences, was transformed into the Department of Philosophy of Nature.
During the period from the establishment of the Department of Philosophy of Nature
until the end of 2022, the scientific activity of its members included: implementation
of individual and joint research programs and related publication activities; participation
in scientific conferences; meetings to discuss current organizational matters; thematic
meetings devoted to the presentation of the research issues being pursued and discussion
of the content presented.

Keywords: CSWU Department of Philosophy of Nature; philosophy of nature; philosophy
of natural sciences
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