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Introduction

N his important book, This Is Race, Earl W. Count observes that
scholars often forget “that Immanuel Kant produced the most
profound raciological thought of the eighteenth century.”! This
scholarly forgetfulness of Kant’s racial theories, or his raciology,
I suggest, is attributable to the overwhelming desire to see Kant
only as a “pure” philosopher, preoccupied only with “pure”
culture- and color-blind philosophical themes in the sanctum
sanctorum of the traditions of Western phllosophy Otherwise,
how does one explain the many surprised expressions I received
while researching this work: Kant? Anthropology? Race? The
Kant most remembered in North American academic communi-
ties i1s the Kant of the Critiques. 1t is forgotten that the philosopher
developed courses in anthropology and/or geography and taught
them regularly for forty years from 1756 until the year before
his retirement in 1797.2 Speaking specifically about anthropology,
Kant himself wrote in the introduction to his Anthropology from a
Pragmatic Point of View:

In my occupation with pure philosophy, which was originally under-
taken of my own accord, but which later belonged to my teaching
duties, I have for some thirty years delivered lectures twice a year
on “knowledge of the world,” namely on Anthropology and Physical
Geography. They were popular lectures attended by people from the
general public. The present manual contains my lectures on anthro-
pology. As to Physical Geography, however, it will not be possible,
considering my age, to produce a manual from my manuscript, which
is hardly legible to anyone but myself.?
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EZE: “RACE” IN KANT'S ANTHROPOLOGY 201

It was Kant, in fact, who first introduced anthropology as a branch
of study to the German universities when he first started his lec-
tures in the winter semester of 1772-73.* He was also the first to
introduce the study of geography, which he considered insepa-
rable from anthropology, to Konigsberg University, beginning
from the summer semester of 1756.> Throughout his career at
the university, Kant offered 72 courses in “Anthropology” and/or
“Physical Geography,” more than in logic (54 times), metaphysics
(49 times), moral philosophy (28), and theoretical physics (20
times).% Although the volume Anthropology from a Pragmatic Point
of View was the last book edited by Kant and was published toward
the end of his life, the material actually chronologically predates
the Critiques. Further, it 1s known that material from Kant's
courses in “Anthropology” and “Physical Geography” found their
way into his lectures in ethics and metaphysics.

What was Kant's fascination for.anthropology? What does Kant
mean by “Anthropology”? How is this discipline connected to
“Physical Geography,” and why did Kant conceive of anthropol-
ogy and geography as twin sciences? More specifically, what are
the substantive anthropological theories on race propounded by
Kant? In order to establish a framework for an adequate apprecia-
tion of Kant's contribution to anthropology and the theory of
race in general, we will in this essay rely on copious but neglected
works and notes he prepared and used in his lectures in the area:
Anthropology from a Pragmatic Point of View,” Physische Geographie,®
“Conjectural Beginning of Human History” (1785),° “Bestim-
mung des Begriffs einer Menschenrace” (1785),!° “On the Vari-
eties of the Different Races of Man” (1775),'! and the Observations
on the Feeling of the Beautiful and Sublime (1764).'2 Although there
has been critical interest in Kant’s anthropology among scholars
as diverse as Max Scheler,'® Martin Heidegger,'* Ernst Cassirer,!®
Michel Foucault,!® Frederick van de Pitte,!” and so forth, there is
no evidence that this interest bears upon Kant’s racial theqries.
Two recent articles, Ronald Judy's “Kant and the Negro”®and
Christian Neugebauer’s “The Racism of Kant and Hegcl,”‘?)are
relevant explorations of Kant’s racial and racist statements, but
each of these discussions of the matter is either too theoretically
diffuse and unfocused on Kant’s substantive themes on race
(“Kant and the Negro”) or insufficiently rooted in the rich and
definite anthropologico-conceptual framework purposely estab-
lished by Kant himself for his raciology (“The Racism of Kant
and Hegel”). The following discussion, while relying on Kant’s
texts and the critical literature, seeks to focus analytical attention
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202 ANTHROPOLOGY AND THE GERMAN ENLIGHTENMENT

on (a) Kant's understanding of anthropology as a science, (b) his
doctrine of “human nature,” and (c) the idea and theory of “race”
and racial classifications established on the basis of a specific con-
ception of “human nature.” In turn, we shall critique Kant on (a)
through (c), and conclude with a general appraisal of the philo-
sophical and the cultural-political significance of Kant's philoso-
phy of race.

Kant's Understanding of Anthropology

The disciplinary boundaries established for “anthropology” by
Kant and the eighteenth-century writers are radically different
from whatever one may assume to constitute the contour of the
discipline today.?’ One cannot understand the peculiar nature of
“anthropology” as Kant understood it except in conjunction with
his idea of “physical geography”—although his conception of “ge-
ography” is equally historically distant from us. According to
Kant, “physical geography” is the study of “the natural condition
of the earth and what is contained on it: seas, continents, moun-
tains, rivers, the atmosphere, man, animals, plants and minerals.”?!
“Man” 1s included in his study because humans are part and par-
cel of nature. But within “man,” nature is manifest in two ways,
or in two aspects: externally (as body) and internally (as soul,
spirit). To study “man” in nature, or as part of nature, is therefore
to study the two aspects of nature contained, revealed, or mani-
fested in the human entity. While the one human aspect of nature
(or natural aspect of the human) is bodily, physical, and external,
the other 1s psychological, moral, and internal. In Kant’s concep-
tion and vocabulary, “physical geography” and “anthropology”
combine to study “man” in these two aspects; “geography” studies
the bodily, physical, external aspect of “man,” and “anthropology”
studies the psychological, moral, internal aspect. This is why Kant
called physical geography and anthropology “twin” sciences. Kant
believed that, together, both disciplines would pursue and provide
a full range of total knowledge on the subject of “man”:

The physical geography, which I herewith announce, belongs to an
idea (Idee) which I create for myself for purposes of useful academic
instruction, and which I would call the preliminary exercise in the
knowledge of the world . .. Here before [the student] lies a twofold
field, namely nature and man, of which he has a plan for the time being
through which he can put into order, according to rules, all his future
experiences. Both parts, however, have to be considered . . . not ac-
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cording to what their objects contain as peculiar to themselves (physics
and empirical knowledge of soul), but what their relationship is in the
whole in which they stand and in which each has its own position. This
fost form  of mstruction I call physical geography ... the second
anthropology.®®

Thus while anthropology studies humans or human reality as they
are available to the internal sense, geography studies the same
phenomena as they are presented or available to the external sense.
For example, in concrete terms, since human bodies belong to the
physical world and are perceptible to the external senses (the eyes,
for example), Kant's study of race and racial classifications on the
basis of physical characterlstlcs (skin color, to be precise) was done
under the disciplinary domain_of “geography.”? On the other
hand, Kant's study of the internal structures which condition the
human being as a moral entity and which are therefore susceptible
to development of character (or moral perfectibility) comes under
the disciplinary domain of “anthropology.” While geography
studies the human being as a physically given, anthropology stud-
ies the human being as a moral agent (or “a freely acting being”).2*

In his book Anthropology from a Pragmatic Point of View, Kant
focused on the study of the human being as a moral agent. The
human individual is a moral agent because one is capable of expe-
riencing oneself as an ego, an “I,” who thinks (self-reflects) and
wills. It is this capacity for consciousness and agency that elevates
the human being beyond the causality and determinism of physi-
cal nature in which the individual is nevertheless implicated by
em-bodiment:

The fact that man is aware of an ego-concept raises him infinitely
above all other creatures living on earth. Because of this, he is a per-
son; and by virtue of this oneness of consciousness, he remains one
and the same person despite all the vicissitudes which may befall him.
He is a being who, by reason of his preeminence and dignity, is wholly
different from things, such as the irrational animals whom he can
master and rule at will.?

What confers or constitutes the ego, or “personhood,” for Kant,-
is therefore the ability to think and will, and this ability, in turn,
is what makes the person a moral agent. As a moral agent, the
person is majestically raised not only above mere (bodily) physical
nature but indeed “infinitely above all other creatures living on
earth.” Thus, for Kant, the domain of the body (physical) is radi-
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cally (qualitatively and otherwise) different from the domain of
the soul (spirit, mind) or of moral agency.

Kant recognizes that the moral domain, or that sphere which
constitutes the individual as “person” and as beyond mere thing,
is also part of nature. But Kant argues that the unique quality
of this (human) aspect of the world transcends mere nature. A
recognition of the reality and the uniqueness of the moral domain
therefore justifies Kant's designation of his anthropology as
“pragmatic”:

A systematic doctrine containing our knowledge of man (anthropol-
ogy) can either be given from a physiological or pragmatic point of
view. Physiological knowledge of man aims at the investigation of what
Nature makes of man, whereas pragmatic knowledge of man aims at
what man makes, can, or should make of himself as a freely acting
being.?®

The distinction between “what Nature makes of man” and “what
man makes of himself” is central to understanding the relation-
ship between Kant's anthropology and geography. While one gen-
erates pure (scientific, causal) knowledge of nature, the other
generates pragmatic (moral, self-improvement) knowledge of the
human. In the study of the human, however, both disciplines
merge, or rather intersect, since “man” is at once physical (bodily)
and spiritual (psychological, moral). Thus, for Kant, “geography”
can be either physical or moral. In its physical aspect, geography
studies humans in their physical/bodily (for example, “racial,”
skin-color) varieties, whereas in its moral aspects, geography stud-
ies human customs and unreflectively held mores which Kant calls
“second nature.”?’ “Anthropology,” too, can be either pragmatic or
physiological, as it studies humans as moral agents or as part of
physical nature. In sum: pragmatic anthropology studies the in-
ner realm of morality, the realm of freedom; physiological anthro-
pology encompasses humans as part of unconscious nature; and
geography studies humans both in their empirical (bodily/physi-
cal) nature and in their collective, customary aspects. Or stated
otherwise, physical geography studies outer nature and provides
knowledge of humans as external bodies: race, color, height, facial
characteristics, and so forth, while pragmatic anthropology pro-
vides knowledge of the inner, morally conditioned structure of
humans (practical philosophy provides moral knowledge and ori-
entation as to what the destiny of human existence and action
ought to be). The interrelatedness of geography and anthropology
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and moral philosophy is evident throughout Kant's lectures. As
late as 1764, Kant himself had not separated anthropology from
geography and thus included “moral anthropology” under the
broader designation of “moral and political geography.” Moral
philosophy presupposes physical geography and anthropology,
for while the first two observe and provide knowledge of “actual
behavior of human beings and formulates the practical and sub-
jective rules which that behavior obeys,” moral philosophy seeks to
establish “rules of right conduct, that is, what ought to happen.”?®

Kant’s study of anthropology is not peripheral to his critical
philosophy. We recall that Kant often summarized his philosophy
as the attempt to find answers to the “two things that fill the mind
with ever new and increasing admiration and awe, namely: “the
starry heavens above and the moral law within.”?® While the
“starry heavens above” refers to physical nature, under the causal
law (and studied by physics), “the moral law within” is the domain
of freedom, of the human individual as a moral entity. For Kant,
Newtonian physics had achieved spectacular success in terms of
understanding the deterministic laws of physical nature, but phi-
losophy had been unable to establish an equivalent necessary and
secure grounding for morality and moral action. Faced with the
metaphysical “dogmatism” of the rationalists (Descartes, Spinoza,
Leibnitz) on the one hand, and the debilitating skepticism of
Hume’s empiricism on the other, Kant, against the rationalists,
argues that the mathematical model they propose as ideal for
metaphysical and moral inquiry is untenable primarily because
mathematics studies ideal entities, moving from definitions by
purely rational arguments to apodictic conclusions. Metaphysics,
Kant argues, must proceed analytically (especially after Hume’s
attack on metaphysical dogmatism) in order to clarify what is
given indistinctly in empirical experience. “[T]he true method
of metaphysics,” Kant concludes, “is basically the same as that
introduced by Newton into natural science and which had such
useful consequences in that field.”%°

But there is a problem here: unlike physical nature, the object
of Newton’s physics, God, freedom, and morality, and the immor-
tality of the soul—the traditional “objects” of metaphysics—are
not objects of empirical experience. This situation, potentially,
would, in metaphysical matters, lead to radical skepticism a la
Hume. However, while insisting with Hume that speculation must
be based on experience, and always checked against experience,
Kant rejected Hume's radical skepticism and sought within the
structures of human experience fixed, permanent, and enduring
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structures that would ground moral actions as law. The Critique
of Pure Reason and the subsequent Critiqgues can be studied not
only from a negative standpoint of showing what is impossible to
pure reason but, from this anthropological perspective, as a posi-
tive attempt to find in the subjectivity of the human structure a
specifically human, inner nature upon which to found moral exis-
tence as necessity.?! It was from the writings of Jean-Jacques Rous-
seau that Kant was inspired to locate this “fixed point of nature
[from] which man can never shift.”3?

Kant's Doctrine of “Human Nature” Based on
His Reading of Rousseau

Kant succinctly defines “nature” as “the existence of things under
law.”3* In the announcement of his anthropology lectures for the
academic year 1765—66, Kant stated that he would set forth a
“new” method for the study of “man,” a method based not just
in the observation of humans in their varying historical and con-
tingent forms, but on that which is fixed, permanent, and endur-
ing in human nature.?* In this announcement, Kant does not
mention Rousseau by name, but he describes the method he
would teach as a “brilliant discovery of our time,”*® and, in the
comments on the lecture notes, he explicitly states that “Rousseau
‘'was the very first to discover beneath the varying forms which
human nature assumes the deeply concealed nature of man and
the hidden law in accordance with which Providence is justified
by his observations.”?¢ It is certain that Rousseau’s most influential
writings were already published in the 1770s when Kant was grap-
pling with the problems of necessary foundations for metaphysics
and morality. Rousseau’s Discourse on the Arts and the Sciences was
published in 1750. The second “Discourse,” Discourse on the Origin
of Inequality among Men, was published in 1758. The most famous
Rousseau work, the Social Contract, appeared in 1762, the same
year as Emile, the book on education. The New Héljise appeared
in 1761. These texts contain Rousseau’s extensive speculations on
“human nature,” and evidence abounds that they impressed Kant
greatly and influenced his own philosophical development.?” In
order to understand Kant’s positive articulation of the permanent and
enduring “human nature,” we must examine his reading of Rousseau.
Kant found in Rousseau’s writings the idea of a fixed essence of
“human nature,” which provided the needed shore for grounding
metaphysical and moral knowledge. What were Rousseau’s views
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on “human nature”? Rousseau writes in the opening paragraph
of On the Origin of Language that “speech distinguishes man among
animals.” In the same text, Rousseau links the origin of speech
with the origin of society: language is “the first social institu-
tion.”3® Language and society are linked and inseparable because
“as soon as one man was recognized by another as a sentient,
thinking being similar to himself, the desire or need to communi-
cate his feelings and thoughts made him seek the means to do
s0.”3% But in Rousseau’s view language and society, as human crea-
tions, are not natural: they are artificial, invented. Language and
society come into being when, and are signs of the fact that, a
“pure state of nature” has been transgressed and that a radically
different dispensation, state of human nature, has dawned. For
Rousseau, a “pure state of nature,” the condition of l’homme naturel,
1s radically different from a “state of human nature,” which is the
condition of the civil, socialized lhomme de homme. Speech and
society are proper to civilized humanity. Rousseau admits that it is
conceptually impossible to grasp the cause or the origin and the
nature of this revolutionary transition from nonarticulate speech
(gestures, hollering) to articulate speech (languages, symbols) as a
means of communication.*® Given the fact that one cannot obtain
factual information or explanation of the transition from lhomme
naturel to Uhomme de 'homme, Rousseau proposes to imagine such
a state as a hypothesis for explaining the origin and development
of civilization. According to him:

We will suppose that this . . . difficulty [of explaining origin] is obviated.
Let us for a moment then take ourselves as being in this vast space
which must lie between a pure state of nature and that in which
languages had become necessary. -

When Rousseau can locate himself in the “vast space” between a
“pure state of nature” and human nature, he can imagine the
moment when society was constituted and postulates that from
one side of the divide to the other there was “a multitude of
centuries” marked by distinct evolutionary steps. One cannot,
however, ascertain factually what, when, or where, these stages
were.*! Both in the Origin of Language and in the Origin of Inequal-
ity, Rousseau postulates that one stage that ought to have existed
between the “pure state of nature” and the constitution of society
was the “age of huts.”*2 The “age of huts” is the age of the “primi-
tives,” and Rousseau describes the primitive age as a time when
“spare human population had no more social structure than the
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family, no laws but those of nature, no language but that of gesture
and some inarticulate sounds.” It is only after this primitive stage
that communication grew from gesture to language, and commu-
nity life from family to civil society, giving rise to morality, law,
and history.®

Now, in his anti-Enlightenment writings, Rousseau employed
his hypothetical views of the evolution of humans for critical pur-
poses. In the Social Contract, for example, Rousseau states that
“man 1s born free; and everywhere he is in chains.” By this he
means that in nature, or in the state of nature, humans are born
free, independent, self-sufficient, innocent, and uncorrupted. It
is society and culture that have put humans in bondage: ruled by
laws not of one’s own making, oppressed by others, wretched, and
torn between one’s natural inclinations, on the one hand, and
social and conventional duties on the other. By nature, human
existence is raw and rustic, but good and happy. Culture and
civilization have imposed constraints and domesticated the indi-
vidual so that development of the mind in the arts and the sci-
ences has made humans civilized and dependent, oppressed,
unhappy, and immoral. In fact, Rousseau’s first Discourse was writ-
ten for an Academy of Dijon essay competition on the question:
“whether the progress of the arts and sciences has tended to the
purification or the corruption of morality.”** In his essay, which
won the first prize, Rousseau argues that culture and civilization
are destroying human nature because achievements in the arts
and the sciences are blindly rewarded at the expense of and to
the detriment of moral cultivation. Society and civilization breed
evil and therefore are enemies of “true” (read: natural) humanity
and mores. Using this hypothetical and ideal image of natural,
Rousseau claims to have uncovered the disfigurements human
nature has undergone in the name of civilized society:

Deep in the heart of the forest [of Saint Germain] I sought and found
the vision of those primeval ages whose history I barely sketched. I
denied myself all the easy deceits to which men are prone. I dared to
unveil human nature and to look upon it in its nakedness, to trace
the course of times and of events which have disfigured man (l’homme
de homme) with natural man. I pointed out the true source of our
misery in our pretended perfection.*

Rousseau’s contention is that civilization may have added many
dimensions (such as articulate language and the culture of arts
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and sciences) to the reality of human existence, but, as “artifical”
overlays, they do not add anything of worth to the moral vocation
of the human; in fact they may detract from it. Because civilization
is artificial and superficial, it burdens that which is truly human
in the individual

Although some aspects of Rousseau’s writings seem to advocate
a rejection of civilization and a return to the “natural state,” others
(such as found in the main arguments of the Social Contract) refuse
a wholesale rejection of civil society, attempt to justify the transi-
tion from nature to culture and organized society, and inquire
into what kinds of social structures would be appropriate to de-
velop, rather than corrupt, the “true” nature of “man,” which is
human freedom and “natural goodness.”*®

But if artificial civilization corrupts the “natural state” and natu-
ral goodness in “man,” what, precisely, constitutes this “original,”
good, and uncorrupted “natural state” of humanity? In Kants
reading of Rousseau’s Origin of Inequality, the “nature” to which
“man” ought to return is not some precivilization, happy, primi-
tive state, but to a genuine cultivation of those high capacities that
are specific to humans. Likewise, in his interpretation of Emile,
Kant did not think that Rousseau intended to alienate humans
from civilization or suggest that humans return to the Olduvai
gorge. In his lectures in anthropology, Kant declares that:

One certainly need not accept the ill-tempered picture which Rous-
seau paints of the human species. It is not his real opinion when he
speaks of the human species as daring to leave its natural condition,
and when he propagates a reversal and a return into the woods. Rous-
seau only wanted to express our species’ difficulty in walking the path
of continuous progress toward our destiny.*’

After he had accurately given a summary of three of Rousseau’s
major works (Discourse on the Arts and the Sciences, Discourse on the
Origin of Inequality and Julie) as lamenting “the damage done to
our species by 1) our departure from Nature into culture, which
weakened our strength; 2) civilization, which resulted in inequality
and mutual oppression; and 3) presumed moralization, which
caused unnatural education and distorted thinking,” Kant pro-
ceeded to deflate any positive, self-sustaining, and autonomous
significance one might attribute to the three texts and their claims.
In Kant's reading, the three works are merely a prepadeutic to
Rousseau’s later works which give more positive humanizing char-
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acterization and value to society, culture, and civilization. Ac-
cording to Kant:

[The] three works which present the state of Nature as a state of
innocence . . . should serve only as preludes to his [Rousseau’s] Social
| Contract, his Emzle, and his Savoyard Vicar so that we can find our way
out of the labyrinth of evil into which our species has wandered
through its own fault®® . ... o L, S
205 R R S
Obviously operating from the premise that the “state of nature”
is (at least) also a realm of “evil,” Kant interprets the thrust of
Rousseau’s body of work not as suggesting that we return to a
“pure,” innocent human “state of nature,” but rather as inviting
us to make humanity and goodness out of ourselves. In Kant’s
words: “Rousseau did not really want that man should go back to
" the state of nature, but that he should rather look back at it from
- the stage he has now attained.”*®
There is, then, in Kant, a clear distinction between a raw ‘“state
of nature” and a “state of human nature” which “man . . . has now
attained.” Indeed, for Kant, if the “state of nature” is a state of
evil, it is “human nature,” as moral nature, which offers the possi-
bility of the overcoming of evil.>
For Kant human nature, unlike natural nature, is, in essence, a
as the ancients may have believed, 51mply intelligence or reason,
but moral reasori~—the capacity to posit oneself rationally as a
moral agent. Humans, in the state of nature, are simply animale
rationabile; they have to make of themselves animale rationale. The
idea and the effort of “making of oneself” is a specifically histori-
cal and moral process. Moral capacity means that humans can
posit goals and ends in their actions because they make choices
in life, and choices are made in the function of goals. Intimately
connected with the idea of moral reason, then, is the capacity for
action directed toward self-perfecublhty, or the faculty of self-
improvement. Kant writes that the individual “has a character
which he himself creates, because he is capable of perfecting him-
self according to the purposes whlch_ he himself adopts.”®! The
“goal” of soc1€ty ‘and civilization is therefore tied to the destiny of
the species: “to affect the perfection of man through cultural
progress.”>?
Kant's peculiar appropriation of Rousseau was, and still is, con-
troversial.3® Kant's Rousseau is not the Rousseau who became
known as advocating a return to the life of the “noble savage,”
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that is, the Rousseau who advocated passion and instinct against
reason and became the hero of the Storm and Stress movement.
Rather, Kant found in Rousseau a “restorer of the rights of hu-
manity”?*—but a humanity defined as social, civilized, and moral.
In the Anthropology, Kant explicitly writes:

Man, on account of his reason, is destined to live in a society of other
people, and in this society he has to cultivate himself, civilize himself,
and apply himself to a moral purpose by the arts and the sciences.-
No matter how great his animalistic inclination may be to abandon
himself passively to the enticements of ease and comfort, which he
calls happiness, he is still destined to make himself worthy of human-
ity by actively struggling with the obstacles that cling to him because
of the crudity of his nature.*® -

Humanity is clearly demarcated away from and against the natural
state and elevated to a level where it has necessarily to construct
in freedom its own culture. For Kant, it is this radical autonomy
that defines the worth, the dignity, and therefore the essence of
humanity. Pragmatic anthropology as a science has as its object
the description of this essential structure of humanity and its sub-
jectivity. Anthropology’s task is to understand and describe “the
destination of man and the characteristic of his development”%
as rational, social, and moral subject. - Pragmatic anthropology is
meant to help “man” understand how to make himself worthy of
humanity through combat with the roughness of his state of na-
ture.5” Kant's anthropological analysis of the “essence of man,”
accordingly, starts not from a study of the notion of a prehistorical
or precivilization prlmmve human nature, but rather from the
study of the nature of “man” qua civilized. To study animals, one
might start with the wild, but when the object of study is the
human, one must focus on it in its creative endeavors, i.e., in
culture and civilization, for “civilization does not constitute man’s
secondary or accidental characteristic, but marks man’s essential
nature, his specific character.”%®

In the Anthropology from a Pragmatic Point of View, in which he
draws a radical distinction between “Iinner” and “outer” nature,
Kant argues that humans are essentially different from brutes
because humans possess an inner nature, or character. He defines
character in three senses: as natural disposition, as temperament,
and as rational/moral. The first two refer to humans in their pas-
sive, bodily capacity, as subject to physical/causal laws of external
nature (or “what can be done to man”), while the last refers to
the human “as rational creature who has acquired freedom” and
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relates to “what he himself is willing to make of himself” through
categorical self-regulation.?® It is “character” in this moral sense
which distinguishes human nature from animal nature:

Here it does not matter what nature makes of man, but what man
himself makes of himself, for the former belongs to the temperament
(where the subject is merely passive) and the latter shows that he has
a character.°

A moral character is conscious of itself as free: free to choose or
to posit/orient oneself and one’s actions toward specifically human
goals and destiny. The ability to posit specifically human goals
signifies and reveals a teleologically compelling process that tran-
scends the world of pure causality or causal inclinations. Freedom,
as a horizon for destined action, places humans under another
kind of “law,” over and above the determinism of external nature.
The destiny of the individual is to realize fully one’s freedom by
overcoming the “rawness” of nature, which, in moral terms, means
to realize good out of (inherent) evil®! Exploiting his running
dialogue with Rousseau for the explication of what he assumes to
be the fundamental human condition, Kant states:

- The question arises (either with or against Rousseau) ... whether
' man is good by nature or bad by nature . . . [A] being endowed with
- the faculty of practical reason and with consciousness [is] . . . subject

' to a moral law and to the feeling (which is then called moral feel-
ing) . . . This is the intelligible character of humanity as such, and thus
far man is good (by nature) according to his inborn gift. But experi-
ence also shows that in man there is an inclination to desire actively
what is unlawful. This is the inclination to evil which arises as unavoid-
ably and as soon as man begins to make use of his freedom. Conse-
quently the inclination to evil can be regarded as innate. Hence,
according to his sensible character, man must be judged as being evil
(by nature). This is not contradictory when we are talking about the
character of the species because it can be assumed that the species’
natural destiny consists in continual progress toward the better.??

The human project, then, is to overcome the state of nature by
human nature, to overcome evil by good. In this project of over-
coming “raw” nature and the inherent condition of evil, history,
Kant implies, is on the side of humanity—for humans are the
only animals with history; indeed history or historicality, and arts
and culture, are the reality and the outcome of the human moral
essence and condition. The possession of moral character there-
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fore “already implies a favorable disposition and inclination to the
good,” while evil (since it holds conflict with itself and does not
permit a permanent principle) is truly without character.5

To conclude, it should be obvious from the foregoing exposition
of the theoretical groundwork of Kant's philosophical anthropol-
ogy that the disciplinary and conceptual boundaries Kant estab-
lished for his practice of physical geography cum anthropology
follow closely upon his general procedure of philosophical in-
quiry. Maintaining the distinction between what in his system is
the “phenomenal” and the “ideal,” Kant, in his reception of Rous-
seau, seems to split Rousseau’s ideas into the “historical” (the phe-
nomenal) and the “hypothetical” (the ideal). Rousseau’s ideas
about the the “primitive” origin and development of human na-
ture, for example, are interpreted by Kant to be merely hypotheti-
cal, not theoretical. For Kant, such a hypothetical ideal (in this
case, a model of humanity) is useful only for the regulation of
moral life, or as he read it into Rousseau’s work, the functional
critique of modern society. One cannot fail to notice, however, that
Kant himself elevated and reinterpreted Rousseau’s supposedly
hypothetical, or ideal, assumptions as to the origin and develop-
ment of European civilization into a general statement on humanity
as such.

Yet for Kant, human nature, or the knowledge of human na-
ture, does not derive from empirical cultural or historical studies.
History and culture are inadequate to understanding human na-
ture because they deal only with the phenomenal, accidental, and
changing aspects of “man,” rather than with the essential and
permanent. And “through the work of Rousseau, Kant did grasp
the essential element in man: his ethical ... nature.”® Thus,
according to Kant, while physical and racial characteristics
as aspects of the physical nature are studied or established by
“scientific reason,” moral nature, or rational character, which con-
stitutes humanity proper, is the domain of pragmatic anthropol-
ogy leading to practical/moral philosophy.

Kant's Idea of “Race”
The Taxonomy
We saw in the preceding sections of this essay that for Kant physi-

cal geography, in conjunction with anthropology, is supposed to
provide a full range of total knowledge on the subject of “man.”
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Specifically, physical geography, which studies outer nature, pro-
vides knowledge of humans as external bodies: color, height, facial
characteristics, and so forth, while pragmatic anthropology pro-
vides knowledge of the inner, morally conditioned structure of
humans. In the Observations on the Feeling of the Beautiful and Sup-
lime, especially section 4 (“Of National Characteristics”), which
essentially belongs to geography and anthropology, Kant, follow-
ing Hippocratic lines, outlines a geographical and psychological
(moral) classification of humans. From the geographic standpoint,
just as other biological phenomena such as animals are divided
into domestic and wild, land, air, and water species, and so forth,
different human races are also conceived of as manifesting bio-
logically orlgmal and distinct classes, geographically distributed.
Taking skin color as evidence of a “racial” class, Kant classified
humans into: white (Europeans) yellow (Asians), black (Africans)
and red (American Indians). “Moral” geography (which might as
well be called “cultural” geography) studies the customs and the
mores held collectively by each of these races, classes, or groups.
For example, some elements in the “moral geography” taught by
Kant included expositions on culture,»such as the “knowledge”
that it is customary to permit theft in Africa, or to desert children
in China, or to bury them alive in Brazil, or for Eskimos to stran-
_gle them.® Finally, it is the domain of moral philosophy to show,
\for example, that such actions, based uponunrefiéctive mores and
-customs, natural impulses (or “the inclination to ev1l”)66 and/or
the “commands of autharity,” lack “ethical principles” and are
\therefore not properly (ie.,. _essentially) _human.%” Unreflective
m__,,es, and customs (such as supposedly practiced by the non-
European peoples listed by Kant) are devoid of ethical principles
because these people lack the capacity for development of “char-
acter,” and they lack character presumably because they lack ade-
quate self-conscnousness and rational will, for it is self-reflectivity
(the “ego concept”)®® and-the rational principled will which make
the upbuilding of (moral) character possible through the (educa-
tional) process of development of goodness latent in/as human
nature.

From the psychological or moral standpoint, then, within Kant's
classification the American (i.e., in the context of this discussion,
American Indian), the African, and the Hindu appear to be inca-
pable of moral maturlty because they lack Talent, which is a_“gift”
of nature. After stating that “the difference in natural gifts be-
tween the various nations cannot be e completely explained by
means of causal [external, physical, climatic] causes but rather
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must lie in the [moral] nature of Man himself,’®® Kant goes on to
provide the psychological-moral account for the differences on
the basis of a presumed rational ability or inability to “elevate” (or
educate) oneself into humanity from, one might add, the rather
humble “gift” or “talent” originally offered or denied by mother
nature to various races.”® In Kant's table of moral classifications,
while the Americans are completely uneducable because they lack
“affect and passion,” the Africans escape such a malheur, but can
only be “trained” as slaves and servants:

The race of the American cannot be educated. It has no motivating
force, for it lacks affect and passion. They are not in love, thus they
are also not afraid. They hardly speak, do not caress each other, care
about nothing and are lazy.”!

However,

The race of the Negroes, one could say, is completely the opposite of
the Americans; they are full of affect and passion, very lively, talkative
and vain. They can be educated but only as servants (slaves), that is
they allow themselves to be trained. They have many motivating
forces, are also sensitive, are afraid of blows and do much out of a
sense of honor.”?

The meaning of the distinction that Kant makes between ability

“train’ somebody on the other can be surmised from the follow-
mg “Training,” for Kant, seems to consist purely of physical coer-
cion and corporeal punishment, for in his writings about how to
flog the African servant or slave into submission, Kant “advises
us to use a split bamboo cane instead of a whip, so that the ‘negro’
will suffer a great deal of pains (because of the ‘negro’s’ thick skin,
he would not be racked with sufficient agonies through a whip)
but without dying.””® To beat “the Negro” efficiently therefore
requires “a cane but it has to be a split one, so that the cane will
cause wounds large enough that prevent suppuration underneath
the ‘negro’s’ thick skin.”7%.

The African, according to Kant, deserves this kind of “training”
because s/he is “exclusively idle,” lazy, prone to hesitation and
jealousy, and the African is all these because, for climate and an-
thropological reasons, s/he lacks “true” (rational and moral)
character:

All inhabitants of the hottest zones are, without exceptions, idle. With
some, this laziness is offset by government and force. . . . The aroused
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power of imagination has the effect that he [the inhabitant] often
attempts to do something; but the heat soon passes and reluctance
soon assumes its old position.”

From the foregoing, it is obvious that Kant is able to hold the
above views about the African because, thanks to transatlantic
mercantalist slave trades, Kant sees and knows that, in fact, African
slaves are flogged, “trained” in his words, as European labor. More
generally, and from a philosophical perspective, and perhaps in
a more subtle way, Kant’s position manifests an inarticulate sub-
scription to a system of thought which assumes that what is differ-
ent, especially that which is “black,” is bad, evil, inferior, or a
moral negation of “white,” hght and goodness. Kant's theoretical
anthropologlcal edifice, then, in addition to its various conscious
and unconscious ideological functions and utilities, had uncriti-
cally assumed that the particularity of European existence is the
“empirical as well as ideal model of humanity, of universal humanity,
SO that others are more or less less himan or civilized (“educable”
“educated”) as they approximate this European ideal.

In his “orientalist” inscription of the Asian into his system, Kant

writes.of “the Hindus” that they

* do have motivating forces but they have a strong degree of passivity

" (Gelassenheit) and all look like philosophers. Nevertheless they incline

* greatly towards anger and love. They thus can be educated to the
highest degree but only in the arts and not in the sciences. They can
never achieve the level of abstract concepts. A great hindustani man
is one who has gone far in the art of deception and has much money.

~ The Hindus always stay the way they are, they can never advance,
although they began their education much earlier.

And just in case anybody missed it, Kant reminds us that “the
Hindus, Persians, Chinese, Turks and actually all oriental peoples
belong” to this description.”

It is, therefore, rather predicatable that the only “race” Kant
recognizes as_not_only educable but capable .of progress in.the
educational process of the arts and_sciences are the “white” Euro-
peans. In an 1mportant smgle sentence, Kant states: “The white
race possesses all mouvatmg forces and talents in itself; therefore
tures and in the Anthropology, Kant's preoccupatlon can be summa-
rized as: an exercise in the sympathetic study of European
humanity, taken as humanity in itself, and a demonstration of how
this “ideal” or “true” humanity and its history is naturally and
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qualitatively (spiritually, morally, ratlonally, etc.) and quanttatively
(bodily, physically, climatically, etc.) superior to all others.

The position on the psychological-moral status of the non-
Europeans assumed by Kant in his lectures and in the Anthropology
is consistent with his more explicitly color-racial descriptions in
other writings. We recall that for Kant the ultimate scientific evi-
dence for racial groups as specie-classes is manifest and obtained
primarily externally by the outer sense, from the color of the skin
(thus the suitability of the discipline of physical geography for
this branch of study).”® Physical geography, according to Kant,
deals with “classifying things, with groupmg their external attri-
butes, and with describing what they are in their present state.””
In the essay “On the Varieties of the Different Races of Man,”
Kant gives a variation on the racial classification of races he had
done in the Observations by making explicit the geogrgphlc ele-
ment of climate, but the dominant variable here is the color of
skin. Kant's hierarchical chart of the superior to the inferior hues
of the skin is as follows:

STEM GENUS: white brunette

First race, very blond (northern Europe), of damp cold.
Second race, Copper-Red (America), of dry cold.
Third race, Black (Senegambia), of dry heat.

Fourth race, Olive-Yellow (Indians), of dry heat.®°

The assumption behind this arrangement and this order is pre-
cisely the belief that the ideal skin color 1s the “white” (the white
brunette) and the others are superior or inferior as they approxi-
mate whiteness. Indeed all other skin colors are merely degenera-
tive developments from the white original.®! That Kant seriously
believed this can be seen in a story he tells about the process by
which the “white” skin turns “black.” In the Physische Geographie
Kant states that at birth the skin color of every baby of every race
is white, but gradually, over a few weeks, the white baby's body
turns black (or, one presumes, red or yellow):

The Negroes are born white, apart from their genitals and a ring
around the navel, which are black. During the first month blackness
spreads across the whole body from these parts.%?

When Kant waxed more “scientific,” and over a period of more
than ten years, he switched from this to other kinds of “theories”
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to explain why the non-European skin colors are “red,” “black,”
and “yellow” instead of “white.” In 1775 he attributed the causes
of “red,” “black,” and “vellow” skin colors to the presence of min-
eral iron deposits at the subcutaneous level of the body.?* Then
by 1785 he argues that it is the presence of an inflamable “sub-
stance,” phlogiston,® in the African’s blood which makes the skin
color “black” and, by analogy and extrapolation, is assumed to be
responsible for the skin color of other “races” as well.?’ To what-
ever cause Kant attributed the differences in skin color and there-
fore of “race” or “racial” distinctions, he nevertheless maintained
throughout a hierarchical interpretation of these color_differ-
ences.3® Kant attributes the presumed grades of superiority or
inferiority of the race to the presence or absence of “true” Talent,
an endowment of “nature” which marks as well as reveals itself as
marker of race in/as skin color. While maintaining the usual four
categories of the species (Europeans, Asians, Africans, and
Americans), Kant explains:

In the hot countries the human being matures earlier in all ways but
does not reach the perfection of the temperate zones. Humanity exists
in its greatest perfection in the white race. The yellow Indians have a
smaller amount of Talent. The Negroes are lower and the lowest are
a part of the American peoples.®”

This hierarchical color/racial arrangement is clearly based upon
presumed differing grades of Talent. “Talent” is that which, by
“nature,” guarantees for the “white,” in Kant's racial rational and
moral order, the highest position above all creatures, followed by
the “yellow,” the “black,” and then the “red.” Skin color for Kant
is evidence of superior, inferior, or no “gift” of “talent,” or the
capacity to realize reason and rational-moral perfectibility
through education. Skin color, writes Kant, is the marker of “race”
as specie-class (Klassenunterschied),®® as well as evidence of “this
difference in natural character.”® For Kant, then, skin color en-
codes and codifies the “natural” human capacity for reason and
rational talents.

Kant's position on the importance of skin color not only as
encoding but as proof of this codification of rational superiority
or inferiority is evident in a comment he made on the subject of
the reasoning capacity of a “black” person. When he evaluated a
statement made by an African, Kant dismissed the statement with
the comment: “this fellow was quite black from head to foot, a
clear proof that what he said was stupid.”% It cannot, therefore,
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be argued that skin color for Kant was merely a physical charac-
teristic. It is, rather, evidence of an unchanging and unchangeable
moral quality. “Race,” then, in Kants view, is based upon an a-
historical principle of reason (Ide¢) and moral law.

“Race:” A Transcendental?

Kant's classificatory work on race, however, ought to be situated
within the context of prior works in the area, such as the works of
descriptions of the “system of nature” that the natural historians
Buffon, Linnaeus, and the French doctor Francois Bernier had
done in the preceding years. Buffon, for example, had classified
races geographically, using principally physical characteristics such
as skin color, height, and other bodily features as indices.®! Ac-
cording to Buffon, there was a common, homogeneous human
origin so that the differences in skin and other bodily features
were attributable to climatic and environmental factors that
caused a single human “specie” to develop different skin and bod-
1ly features In Buffon’s view, the concepts of “species” and
“genra” applied in racial cla551ﬁcat10ns are merely artificial, for
such classes do not exist in nature: “in reality only individuals exist
in nature.”® Kant accepted the geographical classification of
races, but he rejected Buffon's idea that “races” were not specie-
classes—in which case the distinctions would be historical, contin-
gent and ungrounded as logical or metaphysical necessity. Ac-
cording to Kant, the geographical distribution of races is a fact,
but the differences among races are permanent, fixed, and tran-
scend climatic or any other environmental factors. Race and racial
differences are due to original specie- or ciass-specific variations
n “natural endowments” so that there is a natural “germ” (Keime)
and talent (Anlage) for each (separate) race.%

Kant's racial theories, then, follow more closely those of Lin-
naeus rather than Buffon. Linnaeus had classified races on the
basis of a variety of characteristics: physical, cultural, geographi-
cal, and “temperamental”’ (melancholic, sanguine, choleric, and
phlegmatic).®* Kant essentially reproduces this schema in his An-
thropology.?> In many favorable references to Linnaeus’s Systema
naturae, Kant shares with Linnaeus a passion for architectonics in
taxopemy: nature is classified into the universe, humans, plants,
rocks and minerals, diseases, etc. Yet, Kant regarded Linnaeus’s
classificatory “system” as “artificial” Kant criticized the “system”
for being a mere synthetic “aggregate” rather than an analytically,
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logically grounded system of nature. After mentioning Linnaeus
by name, Kant critiques the taxonomist’s work:

one should call the system of nature created up to now more correctly
an aggregate of nature, because a system presupposes the idea (Idee)
of a whole out of which the manifold character of things is being
derived. We do not have as yet a system of nature. In the existing so-
called system of this type, the objects are merely put beside each other
and ordered in sequence one after another . . . True philosophy, how-
ever, has to follow the diversity and the manifoldness of matter through
all time.%®

For Kant, in short, Linnaeus’s. system.was transcendentally un-
grounded. In Kant's view, scientific knowledge has to have a tran-
upon scientific knowledge the status of universality, permanence,
and fixity. Linnaeus’s system also needs to be provided with such
universal, necessary reason, which would glve it the requlred tran-
scendental foundation. Indeed, Cassuer 15 of the opinion that in
his Critique of Judgment Kant was “supplying precisely that which
he found Tacking in-Linnaeus: logical grounding for natural and
‘racial class:ﬁcatxon 97

Over and beyond Buffon or Linnaeus, Kant, in his transcenden-
tal philosophy (e.g., Critiqgue of Pure Reason), describes ways of ori-
enting oneself geographically in space, mathematically in space
and time, and, logically, in the construction of both categories into
other sorts of consistent wholes. In the Observations on the Feeling
of the Beautiful and Sublime, a work which ought to be considered
as primarily anthropological, Kant shows the theoretic transcen-
dental philosophical position at work when he attempts to work
out and establish how a particular (moral) feeling relates to hu-
mans generally, and how it differs between men and women, and
among different races.*® For example, “feeling” as it appears in
the title of the work refers to a specific refinement of character
which is universally properly human, i.e., belonging to human na-
ture as such. And we recall that for Kant “human nature” resides
in the developmental expression of rational-moral “character.”
Since it is character that constitutes the specificity of human na-
ture, “human nature proper,” then whatever dignity or moral
worth the individual may have is derived from the fact that one
has struggled to develop one’s character, or one’s humanity, as
universal. Kant states:

In order to assign man into a system of living nature, and thus to
characterize him, no other alternative is left than this: that he has a
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character which he himself creates by being capable of perfecting
himself after the purposes chosen by himself. Through this, he, as an
animal endowed with reason ( ammale_mtm.mhzlg) can make out of him-
self a rational animal (animale rational

“Character,” as the moral formation of personality, seems to be
that on which basis humans have worth and dignity, and one con-
sequence of this is that those peoples and “races” to whom Kant
assigns minimal or pseudo rational-moral capacity—either be-
cause of their non-“white” skin color (evidence of lack of “true”
Talent) or because of the presence of phlogiston in their blood or
both—are seriously naturally or inherently inferior to those who
have the “gift” of higher rational attainments, evidence of which
is seen in their superior “white” skin color, the absence of phlogis-
ton in their blood, and in the superior European civilization.!%
While the non-European may have “value,” it not certain that
s/he has true “worth.” According to Kant:

everything has either a value or a worth. What has value has a substi-
tute which can replace it as its equivalent; but whatever is, on the
other hand, exalted above all values, and thus lacks an equivalent . . .
has no merely relative value, that is, a price, but rather an inner worth,
that is dignity . .. Hence morality, and humanity, in so far as it is
capable of morahty, can alone possess dignity.!°!

If nonwhite peoples lack “true” rational character (Kant believes,
for example, that the character of the Mohr is made up of imagina-
tion rather than reason)!®? and therefore lack “true” feeling and
moral sense,'®® then they do not have “true” worth, or dignity.
The black person, for example, can accordingly be denied full
humanity since full and “true” humanity accrues only to the white
European. For Kant European humanity is the humanity par
excellence.

In reference to Kant's Critique of Judgment, a commentator has
observed that Kant conceptualized reflective judgment as consti-
tutive of and expressing a structure of properly universal human
“feeling” rather than merely postulating a regulative idea for
knowledge. This position that reflective or the properly human
expression of judgment is constitutive of feeling “is tantamount to
introducing an anthropological postulate, for constitutive of feeling
which is universal implies a depth-structure of humanity”'** Whether
this “depth-structure” of humanity is understood as already given
or as potential, it is obvious that the notion derives from Kant's
appropriation and reinterpretation of Rousseau, for whom there
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is a “hidden” nature of “man” which lies beyond the causal laws
of (physical) nature, not merely as an abstract proposition of sci-
ence but as a pragmatically realizable moral universal character.

Kant's aesthetics both in the Observations and in the Critique of
Judgment, therefore, harbor an implicit foundation in philosophi-
cal anthropology.'® The discussions presented in Kant's texts on
feeling, taste, genius, art, the agreeable, the beautiful, and so
forth, give synthesis to the principles and practices that Kant had
defined as immanent to and constitutive of human inner nature as
such. A transcendentally grounded structure of feeling, for Kant,
guarantees the objectivity of the scientific descriptions (distinc-
tion, classification, hierarchization, etc.) by conferring upon them
the quality of permanence and universality, and it is on this score
that Kant believed that his own work overcame the philosophico-
logical weakness he detected and criticized in Linnaeus.

Kant’s idea of the constitutively anthropological feeling thus de-
rives from his conception of the reality of “humanity itself,” for
“feeling” reveals a specific, universal character of the human es-
sence. Kant stated: “I hope that I express this completely when I
say that [the feeling of the sublime] is the feeling of the beauty
and worth of human nature.”'% Accordingly, in his racial classifi-
cations, when he writes in the Observations that the “African has
no feeling beyond the trifling,” Kant, consistent with his earlier
doctrines, i1s implying that the African barely has character, 1s
barely capable of moral action, and therefore is less human. Kant
derived from Hume “proof” for the assignment of this subhuman
status to “the Negro”:

Mr Hume challenges anyone to cite a simple example in which a
; Negro has shown talents, and asserts that among the hundreds of
.[ thousands of blacks who are transported elsewhere from their coun-
tries, although many of them have been set free, still not a single one
was ever found who presented anything great in art or science or any
other praiseworthy quality; even among the whites some continually
rise aloft from the lowest rabble, and through superior gifts earn
respect in the world. So fundamental is the difference between the
two races of man, ami\lt appears to be as great in regard to mental
capacities as in color.!%

Although Kant cites Hume as the confirming authority for his
view of the black, a careful reading shows that Kant, as with Lin-
‘naeus’s system, considerably improved upon Hume by philosophi-
cally ‘elevating Hume’s literary and political speculations about

the Negro” and pr0v1dmg these speculations with transcendental
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Jjustifications. For example, when Hume argues that “the Negro”
was “naturally” inferior to “the White,” he does not attempt a
transcendental grounding of e elther ‘nature” or “human nature,”

while Kant does. “Human nature,” for Kant, constitutes the un-
changing patterns of specie-classes so that racial differences and
racial classifications are based a priori on the Vernunft of the natu-

ral scientist.

Critique of Kant's Anthropology and Raciology
The Doctrine of “ Human Nature”

Although he did not borrow blindly from Rousseau, Kant’s con-
ception of human nature is problematic on many grounds, and
the development of some of the problems in Kant can easily be
traced to their sources in Rousseau’s original conceptions. An ex-
ample of sucha problematlc is the distinction between the pnmztwe
“man in a state,of nature” and the cwilized Eurépéan staie_of
human nature”—a typical Rousseauean distinction—upon which
Kant capitalized, in his admittedly peculiar reading of Rousseau,
to articulate and ascribe a specifically moral essence to human
nature.

Now, in his own writings, Rousseau was never clear, or at least
consistent, as to whether his distinctions between l’homme naturel
and lhomme de 'homme are grounded or not in factuality. In one
place, Rousseau writes that his notion of the “natural man” is
simply an invention of the imagination that leaps beyond ascer-
tainable facts in order to make possible the construction of an
ideal past with which to critique the present “enlightened” Euro-
pean society. According to this Rousseau (in On the Origin of In-
equality, for example), the idea of the primitive, uncivilized
“natural state of man” is ¢maginary because we cannot observe
humans in “a pure state of nature”: there simply isn’t such a human
state, for we have always known humans i society and can observe
them only as such. If this is the case, it follows that the primitive
condition eludes empirical investigation and therefore must be
imagined, and the interpretation of human nature that flows from
the fictional posit of “the primitive” must, of necessity, be merely
hypothetical. In Rousseau’s own words:

Let us begin, then, by laying facts aside, as they do not affect the ques-
tion. The investigation into which we may enter, in treating this subject
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[of the idea of primitive “man” in the state of nature], must not be
considered as historical truths, but only as mere conditional and hypo-
thetical reasonings, calculated to explain the nature of things rather
than to ascertain their actual origin, just like the hypothesis which
our physicists daily form about the formation of the world.!%®

Rousseau, then, was aware of the fact (as he expressly declared)
that he was supplying an imaginative description and interpreta-
tion of a “state of nature” and a state of “primitivity” that perhaps
never existed. He was simply positing an idea that might help the
European man to interpret his current civilization.

But there is another Rousseau, a Rousseau who claims to be a
natural historian who has given a scientific and factual historical
description of the evolution of humanlty In fact, earlier in the
same text quoted above, Rousseau states:

O man, whatever country thou belongest to, whatever be thy opinion,
hearken: behold thy history, as I have tried to read it, not in the books of
thy fellows who are liars, but in nature, which never lies.!%°

Rousseau in this passage implies that he is doing a scientific de-
scription of “nature”—a “history” of nature as natural historian
(such as Buffon, Linnaeus, or Bermer) did. Furthermore, at the
end of his life, in a general review of his own work, in Rousseau:
Judge of Jean-Jacques, Rousseau explicitly maintains this position
of the natural historian when he describes himself as the first
truthful “historian of human nature.”!!°

Despite Cassirer’s argument that Kant “never attributed” such
historical “value” to Rousseau’s doctrine of the origin of the na-
ture of “man” (Cassirer’s argument is based on the claim that
Kant “was too acute a critic not to see the contrast between ethical
truths based on reason and historical truths based on facts”), the
case is not that clear. While it might be granted to Cassirer that
“Kant framed no hypotheses concerning the original state of man-
kind,” there is no evidence that he did not use one in his anthro-
pology and raciology. Kant, I argue, used both the first and the
second Rousseau. In 1786, when he wrote the “Conjectural Begin-
ning of Human History,” Kant explicitly put a disclaimer in the
preface: he was doing a “mere excursion” of the imagination ac-
companied by reason.!!! But as in Rousseau, Kant's writings are
neither clear nor consistent on this position. While his theoretical
considerations concede that his own and Rousseau’s account of
the origin and development of history and humanity are “comjec-
tural,” Kant’s practical uses of the same theories thoroughly ignore
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and blur such distinctions between the conjectured and the fac-
tual. Both in Rousseau and Kant, theoretical and methodological
prudence are quickly overrun by the pragmatics and the exigen-
cies of either social criticism or anthropological and geographical
knowledge production. For example, despite the theoretical dis-
claimer in the “Conjectural Beginning,” Kant in his geography
and anthropology (see Physische Geographie) uses the conjectured,
hypothetical speculations (“mere excursions” of reason) as re-
sources for establishing the supposed evidentiality of “race” as a
transcendental, ahistorical idea of specie-class. Thus, “race” as an
a priori idea 1s founded on nature, where “nature” is defined as
“the existence of things under law.”!!2

Kant contradicts himself because, on the one hand, he insists
(theoretically speaking) that his conjectural narrative about the
beginnings and development of “human history” is what it claims
to be: conjectural. But, on the other hand, in his raciology Kant
hierarchically posits first the American Indian, then “the Negro”
and the Asian as “primitive” and inferior stages of humanity, for
humanity proper is embodied only in the history of European life-
formation (or, more accurately, in the existence of the white Euro-
pean male). How could Kant assume that this classification of hu-
mans according to race and racial distinctions (skin color assumed
as external proof and evidence) is based on an idea “inevitably
inherited by Nature”—i.e., a priori, transcendentally grounded
and immutable? If “race,” according to Kant, is a principle of
nature, a natural law, then, the so-called subhuman, primitive and
characterological inferiority of the American Indian, the African,
or the Asian is a biologically and metaphysically inherited
(arche)type.!’® . .

Christian :Ii(_:‘ggeba -seems to have in mind the impossibility
of consistently Jugﬁffigrlcg;Kant’s elevation of the concept of “race”
to a transcendental, even from within the infrastructures of Kant's
Critiques, when he argues that Kant’s raciology is at best “ambigu-
ous” on the question of whether or not Kant's idea of race is
transcendentally hypostatic. According to Neugebauer:

It is a priori impossible that the term race is an idea much less a
principle or law. If it is an idea then Kant has produced the fallacy
of hypostatizing an idea. In conclusion, race cannot be a well-
established term in reason without ambiguity in regard to Kant's
[theoretical] edifice.!™

Just as Rousseau recognized the hypothetical nature of his
“man in a natural state,” but proceeded to build historical and
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social-political sciences upon them, Kant, building upon this tradi-
tion of contradiction or confusion, undermines his enunciated
principles through an overtly prejudicial and tendentious inter-
pretation of non-European “races,” peoples, and cultures. Neu-
gebauer clearly points out that because of such inconsistencies
and contradictions, “the Kantian can no longer hold firm to Kant's
statements on the Negro [or other “races”} and further cannot
expect further support from the master” on the issue.!!®

Essentialism

The issue raised above by Neugebauer as to whether or not Kant
“hypostatizes” the idea of race should lead us to ask two related
but more controversial questions, namely (1) is Kant's theory of
“human nature” essentialist? and (2) is Kant’s conceptlon of “race”
‘essentialist? The answers to these two different questions need
not be the same. Regarding the first, if we mean by “essentialism”
the postulation of a substance or a thing as the inherent, permanent,
inalienable reality that makes an object what it is, then Kant may
not be an essentialist. But insofar as one can speak of ideals and
ideas, particularly transcendental ideas, as essentialized, then Kant
is an essentialist. Kant is not an essentialist in the first sense be-
cause, although he characterizes human nature as permanent,
fixed, and unchanging or enduring, the interpretation of “human
nature” derived by Kant from Rousseau (unlike other interpreta-
tions, perhaps) does not advocate any substantic or substantified
condition in which humans existed, from which they have fallen,
or to which they are supposed to return or recover. Rather (the
essence of ) “human nature” for Kant is a teleology, @ goal, a des-
tiny—or that which humans ought to become.''®

Thus, Kant may be an essentlahst, but what he essentializes
is not a specific what of “man,” but—albeit, a specific—what for.
Although Kant believed that Rousseau had discovered “the ‘real
man’ beneath all the distortions and concealment, beneath all the
masks that man has created for himself and worn in the course
of his history,” this “real man,” the “true” nature of “man,” for
Kant does not consist in what one s but in what one ought to
become. What is essential here is the end of “man.”"'” Humans do
not hwn already given, or ready-made, static essence; they have
an cthlcal one: transcendental, unlversgl, u_tr_g,nscultural and a-

historical. Kant, if anything, is a normative essentzal;,sta He appro-
priated from Rousseau the idea that [homme naturel has an es-
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sence, but interpreted this “essence” in a teleological and ethical
sense.

But, if Kant's doctrine of “human nature” is only normatively
or prescriptively (rather than descriptively) essentialist, what
about his racial theories? What for Kant is the “essence” of race?
When Kant argues on the subject of race that the seed of * talent,

or higher rational achievement, is wha_métingulshes the “white”

from the “black” race,''® what does he mean by “talent?” Is it
something acquired, subject to historical contingency and trans-
formation, or is it a substance fixed, permanent, and inherently
present or absent in the races? Kant’s long citation from Hume’s
“Essay on National Character” in the Observations on the Feeling of
the Beautiful and Sublime is supposed to “prove” that the Negro
lacks “talent”—*"talent” here understood as an “essential,” natural
ingredient for aptitude in higher rational and moral achievement.
According to Kant: “among the whites some continually rise aloft
from the lowest rabble, and through superior [natural] gifts [of
“talent”] earn respect in the world,” while no Negro has “pre-
sented anything great in art or science or any other praiseworthy
quality. ’”Dg%{am 1s hereby sugg;estm&that there is an essential and
natural “gift” that those who are “white” inherently have_and
those who are “black” inherently lack—and the evidence for this
“natural endowment” or the lack thereof is the skin color, “white”
or “black.”'? THhis natural “gift,” a racial essence the presence and
absence of which distinguishes the white from the black, ac-
cording to Kant is “fundamental” and “appears to be as great in
regard to mental capacities as in color.”*?! Since skin color seems
to be the emplrlcaH—Ef/termlnmg factor of the presence or ab-
sence of the natural “gift” of talent, and talent constitutes the
racial essence, it is fair to conclude that the essentialism of Kants”
raciology is biologically rooted. Thus, Kant's idea of “race” is not
only transcendcnlally hypostatized but also biologically. essential-
ized. Because “race” is an idea as well as a substan(ce)uﬁed natural
T’olorl ‘reality, Kant is able to claim that the mixing of races is a
contravention of the laws of nature. According to Kant: “Instead
of assimilation, which was intended by the melting together of the
various races, Nature has h ade a law of just the opposite.”!??
If we recall that for Kant “Nature”’ is a-historically conceived as a
quasﬂlagguxg;_agghetype and, hke the Platonic Ideas, it constitutes
unchanging patterns of specie-classes, then Kant's essentialism be-
comes patent.'?® Racial differences s and racial classifications, Kant
claimed, are based a priori on the reason (Vernunft) of the natural
scientist so that what the natural scientist does (a biologist, for
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example) is simply categorize species into their “Natural” (read:
a priori, prefixed, rational) classes (such as race).!?*

Critique of Sources

One must ask: what were Kant’s sources of information on non-
European peoples and cultures? As a philosopher notorious for
his provincialism, how did Kant manage to accumulate so much
“knowledge” of Africa, Asia, and the Americas? One obvious
source is books—and there were in Kant's time numerous pub-
lished accounts of “other lands” in travel literatures, both serious
and light, as well as fictions and novels that exploited emerging
interests in the exotic stories of explorers, missionaries, and for-
tune seekers:'2% As van de Pitte reminds us, Kant was a voracious
reader who was just as comfortable with the scientific speculations
of his time as with “the light novels.”'?® From Kant's own writings,
we have evidence at least that he read travel novels, for example,
Captain James Cook’s Voyages (1773), and Kant's readings of
such material found their way, and of course as comfirmatory
“evidence” and “proofs,” into his lectures in anthropology and
geography.

For example, in one of his lectures, Kant found in Cook’s travel
writings on Tahiti evidence to prove the veracity of a “Russian”
wisdom that (a) wives enjoy being beaten by their husbands be-
cause it proves to the women that their husbands are jealous, and
(b) jealousy is proof of marital fidelity on the part of the husband.
Conversely, if the man does not show sufficient jealousy and suffi-
cient attention, the women, so Kant’s story goes, become a public
property for all men who inevitably want to “gnaw” at the now
free “bone[s].”.

The old Russian story that wives suspect their husbands of keeping
company with other women unless they are beaten now and then, is
usually considered to be a fable. However, in Cook’s travel book one
finds that when an English sailor on Tahiti saw an Indian chastising
his wife, the sailor, wanting to be gallant, began to threaten the hus-
band. The woman immediately turned against the Englishman and
asked him how it concerned him that her husband had to do this!
Accordingly, one will also find that when the married woman practices
obvious gallantry and her husband pays no attention to it, but rather
compensates himself with drinking parties, card games, or with gal-
lantry of his own, then, not merely contempt but also hate overcomes
the feminine partner, because the wife recognizes by this that he does
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not value her any longer, and that he leaves her indifferently to others,
who also want to gnaw at the same bone.'?’

It seems to be that overall, insouciant of the exaggerations and
the sensationalisms of European mercantilist, civilizationalist, and
missionary-evangelist heroics fiction that pervade much of
eighteenth-century accounts of European encounters with the
rest of the world, Kant believed that travel stories provided accu-
rate or factual information for academic science.!?® While ac-
knowledging that “travel” by the scholar him/herself (or what one
might call “heldwork” today) is an ideal way to gather knowledge
of other cultures, Kant argued that reading travel books (regard-
less of their Eurocentric audience-appeal and their intended pur-
pose, namely, propagandistic justification of foreign expansionism
and exploitation) can legitimately substitute for fieldwork. It did
not seem to matter for Kant’s anthropology or physical geography
courses whether the research-scholar simply read in a travel novel,
or actually saw, in situ, that it is customary to desert children in
China, to bury them alive in Brazil, for the Eskimos to strangle
them, or that “the Peruvians are simple people since they put
everything that is handed to them into their mouths.”!?? Kant
writes: “Travel is among the means of enlarging the scope of
anthropology even if such knowledge is only acquired by reading books
of travel.”13° It is common knowledge that one of the reasons why
Kant never left Konigsberg throughout his professional life was
because he wanted to stay in the seaport town to meet and gather
information from seafarers. For even before the publication of
any of the Critiques, Kant was already nationally known in Ger-
many and he turned down attractive job offers from several uni-
versities, such as Halle and Berlin. Konigsberg, as a bustling
international seaport, was ideal for acquiring all sorts of informa-
tion about the world and other cultures from travelers: mer-
chants, explorers, sailors, etc. May writes that during Kant's time
Konigsberg “was well-situated for overseas trade, and for inter-
course with different countries and with peoples of diverse lan-
guages and customs.”'*! In the Anthropology from a Pragmatic Point
of View, in what appears to be an attempt to justify why he is
qualified to teach cultural anthropology, Kant states:

A large city like Koénigsberg on the river Pregel, the capital of a state,
where the representative National assembly of the government re-
sides, a city with a university (for the cultivation of science), a city also
favored by its location for maritime commerce, and which, by way of
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rivers, has the advantages of commerce both with the interior of the
country as well as with neighboring countries of different languages
and customs, can well be taken as an appropriate place for enlarging
one’s knowledge of peoples as well as of the world at large, where
such knowledge can be acquired even without travel.'3?

Thus, with travel books and a city like Konigsberg (through both
of which Kant could look at the rest of the world from a pristinely
neutral Eurocentric perspective) at his disposal, Kant must have
felt that he had all the preparation he needed for academic un-
derstanding of and teaching about all the peoples and cultures of
the world.

This highly unorthodox nature of Kant's sources for anthropo-
logical theories were common knowledge both within and outside
of the university. In his lecture announcements, Kant frequently
acknowledged that he would be lecturing from his private
notes.'*® Furthermore, he was granted state permission to do this.
In a letter from the Ministry of Education, and on the strength
of the argument that the “worst” source was “better than none,”
von Zedlitz, the Minister of Education, wrote:

The worst compendium is certainly better than none, and the profes-
sors may, if they are wise enough, improve upon the author as much
as they can, but lecturing on dictated passages must be absolutely
stopped. From this, Professor Kant and his lectures on physical geog-
raphy are to be excepted, as it is well known that there is yet no
suitable text-book in this subject.!?*

With this kind of backing, Kant had every institutional cover and
caché that allowed him to transform, in lively and entertaining
lectures meant to delight both the students and the public,!3®
hearsay, fables, and travel lore into instant academic science. Kant's
reliance on explorers, missionaries, seekers after wealth and fame,
colonizers, etc., and their travelogues provided, or served to vali-
date, Kant's worst characterizations of non-European “races”
and cultures.

On one reading, then, we might be tempted to believe that
Kant's “theory of race” as contained in his anthropological and
cultural-geographical writings was simply a provincialist’s re-
cycling of ethnic stereotypes and prejudices, fueled during Kant's
time by the travel narratives of eighteenth-century Europeans
who had economic and imperial political and cultural ambitions
in other lands. Under this reading, Kant would be merely carrying
forward the tradition of racism and ethnocentrism familiar to us
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from the literary and political writings of a Montesquieu, Locke,
or Hume. While this interpretation may not be totally without
merit, I want to argue, however, that it would be a mistake to
believe that Kant contributed nothing new or of original conse-
quence to the study of “race” or to the problem of European
ethnocentrism in genéral Strictly speaking, Kant's anthropology
and geography offer the strongest, if not the only, sufficiently
articulated theoretical philosophical justification of the superior/infe-
rior classification of “races of men” of any other European writer

before him. This is evident, for example, in the title of his essay
“Bestimmung des Begriffs einer Menschenrace,” which Kant ex-
plicitly states he was moved to write in order to clear the concep-
tual confusions that had developed in the field since the increase
in the number of explorations and empirical observations on the
different parts of the world.!3® Walter Scheidt is correct, 1 believe,
when he notes that Kant produced “the first theory of race which
really merits that name.”!%7 S

The highly theoretical and transcendental nature of Kant's
treatment of the idea of “race” makes it impossible to understand
those (such as Willibald Klinke)!*® who would argue that Kant's
writings on race should not be taken philosophically seriously
because Kant's interest in anthropology and cultural geography
was supposedly mere “pastime” or “mental relaxation” exercise.
This estimation of Kant the geographer and anthropologist is
untenable because it is impossible to prove that Kant’s physical
geography and anthropology are marginal to the overall human-
istic project of his critical philosophy. The geography and the
anthropology writings may have been marginalized by the critical
reception of Kant in our time, but they were neither marginal to
Kant's teaching and professional philosophical career nor incon-
sequential in our day to any attempt at a coherent understanding
of Kant as a cultural thinker. The attempt to trivialize Kant’s con-
tributions in anthropology and geography may stem either from
the fact that the content of his speculations in the area—which
were questionable in the first place—might have been superseded
by subsequent and current disciplinary, methodological, and
other advances in the fields. It may also be explained as a result
of the embarrassing difficulty of ignoring the inconsistencies and
the contradictions presented by the (supposedly) “noncritical” an-
thropology and cultural geography writings to the unity of Kant's
better-known transcendental theoretical projects. On closer ex-
amination, however, Kant's racial theories, which he reached
through a concern with geography, belong in an intimate way to
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Kant’s transcendental philosophy, or at least cannot be under-
stood without the acknowledgment of the transcendental ground-
ing that Kant explicitly provides them.!*®

Conclusion

It should be obvious that what is at stake in our critique of Kant
is, as Lucius Outlaw pointedly states, the “struggle over the mean-
ing of man,”'*® or the project of defining what it means to
be(come) human. In 1765 Kant wrote:

If there is any science man really needs, it is the one I teach, of how

to fulfill properly that position in creation which is assigned to man,

and from which he is able to learn what one must be in order to be
-a man,'*!

It is clear that what Kant settled upon as the “essence” of human-
ity, that which one ought to become in order to deserve human
dignity, sounds very much like Kant himself: “white,” European,
and male.'*2 More broadly speaking, Kant's philosophical anthro-
pology reveals itself as the guardian of Europe’s self-image of
itself as superior and the rest of the world as barbaric. Behind
Kant's anthropology is what Tsenay Serequeberhan characterizes
as “the singular and grounding metaphysical belief that European
humanity is properly speaking isomorphic with the humanity of
the human as such.”'*® This universalist conjuction of metaphysics
and anthropology is made possible by a philosophy which under-
stands itself as the lieu of logos so that philosophical anthropology
becomes the logocentric articulation of an ahistorical, universal,
and unchanging essence of “man.” The so-called primitives surely
ought to be leary of such Kantian “universalist-humanoid abstrac-
tion,”!** which colonizes humanity by grounding the particularity
of the European self as center even as it denies the humanity of
others. And lest it be forgotten, nothing that I have said here
is particularly new. Friedrich Gentz, who studied with Kant at
Konigsberg between 1783 and 1786, pointed out that if the goal
of Kant’s anthropological theories were realized, it would “com-
pact the whole species into one and the same form,” a dangerous
situation which would destroy diversity and the “free movement
of the spirit”—for anyone who disagreed with Kant's compact
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would be “treated as a rebel against fundamental principles of hu-
man nature.” '

Notes

This essay is part of a book-length project on “The ‘Racial’ Economy of Modern Euro-
pean Philosophy.” I would like to thank V. Y. Mudimbe, Lucius Qutlaw, Richard Popkin,
and Pieter Boele who in various ways provided research clues that helped to shape the
essay and the general orientation of my research in eighteenth-century philosophy and
race. I also want to thank the editor of this volume, Katherine Faull, who helped me
decipher some of Kant's most intractable German texts.
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the difficult problem, which was most necessary, the existence of society to the invention
of language, or the invention of language to the establishment of society” (151).

40. Rousseau criticizes writers such as Condiilac who erroneously believed that they
understood the cause and the genesis of such revolutionary phenomena; they are wrong
because they merely project into this unknown primordial past “ideas taken from society.”

41. Robert Derathé, quoted in Jacques Derrida, Of Grammatology, trans. Gayatri Chak-
ravorty Spivak (Baltimore: Johns Hopkins University Press, 1976), 231.

42. For a detailed analysis and critique of the discrepancies and similarities of Rous-
seau’s views on the question of the different stages in the evolution of language and society
in the Origin of Language on the one hand and in the Origin of Inequality on the other, see
Derrida, Of Grammatology, esp. pt. 2.

43. Our interpretation may be a little too tidy if we locate the “age of huts,” the
primitive time, as the middle point from “state of pure nature” to “society.” In the Origin
of Language, the “age of huts” was located by Rousseau much closer to the unknown and
unknowable “pure state of nature.” There he wrote: “I cousider primitive the period of
time from the dispersion of men to any period of the human race that might be taken as
determining an epoch” (31, n.1). Hence, the “age of huts” is specifically defined out of
history, and the “primitives” out of historicality, as they would lack historical consciousness.
It is necessary to keep this in mind when we study Kant's appropriation of Rousseau in
his definition of what constitutes “human nature” and in his hierarchical gradation of
“races” and cultures as “primitive” or “advanced” under the influence of Rousseau’s
definitions.

44, Frederick Coppleston, A History of Philosophy, vol. 6, Wolf to Kant (Westminster, Md.:
Newman Press, 1964), 69.

45. ].-]. Rousseau, The Confessions, trans. W. Conyngham Mallory (New York: Brentano,
1928), chap. 8.

46. Since there is no “natural” right to legislate for society—for society is “artificial”
or conventional, while individuals are “born free”—the only legitimate way to secure at the
same time collective existence and freedom is through self-legislation. The Social Contract
proposes a creation of a collective or “general will,” a “corporate capacity” called the state,
an embodiment of the collective, moral will. The individual “puts his person and all his
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power in common under the supreme direction of the general will,” and, within the
corporate capacity, where he is received as an indivisible part of the whole, one would
share in the power of the state both as citizen and as subject, making as well as obeying
laws in which one, as part of the “voice of the people,” has legislated. See the discussion
of Rousseau’s Soctal Contract in Coppleston, A History of Philosophy, 81ff. The influence of
Rousseau’s Social Contract in Kant can be seen in Kant's ethical concepts such as the relation-
ship between the universal “good will” and the “categorical imperative.” See, for example,
van de Pitte, KPA, 55. Cassirer also argues “that Rousseau not only influenced the content
and systematic development of Kant's foundation of ethics, but that he also formed its
language and style” (RKG, 32).

47. Anthropology, 243.

48. Ibid,, 243-44.

49. Ibid., 244.

50. In the Anthropology Kant stated: “What is characteristic of the human species in
comparision with the idea of other possible rational beings on earth is this: Nature im-
planted in them the seed of discord [evil] and willed that from it their own reason would
bring concord [good]” (238).

51. Ibid.

52. Ibid.

53. See, for example, Peter Gay's preface to Cassirer’'s Rousseau, Kant and Goethe, as well
as the various interpretations of Rousseau in certain essays contained in this volume.

54. Cassirer, RKG, 13.

55. Anthroplogy, 241-42.

56. Ibid., 241.

57. Ibid.

58. GS, 20:14. In fact, it is in society/culture/civilization that the human comes to its
proper or essential own by revealing itself as an ethical and moral content (Wesen). See
Cassirer, RKG, 22, or van de Pitte, KPA, 50-51.

59. Anthropology, 3. It is important to keep in mind this definition of “character” and
the specifically human, as it is necessary not only for a full appreciation of Kant's theory
of human nature, but also his ranking-ordering of Asians, Africans, and American Indians
as “inferior” rational/moral human beings in comparison with white Europeans.

60. Ibid.

61. Again, according to Kant, “What is characteristic of the human species in compari-
son with the idea of other possible rational beings on earth is this: Nature implanted in
them the .seed of discord and willed that from it their own reason would bring concord”
(Anthropology, 238). .

62. Ibid., 240-41, my emphasis.

63. Ibid., 238.

64. Van de Pitte, KPA, 51.

- 65. See Immanuel Kant, “Bestimmung des Begriffs einer Menschenrace” (1785), in
Fritz Schultze, Kant und Darwin: Ein Beitrag zur Geschichte der Entwicklungslehre (Jena:
_Dufft, 1875).

66. Anthropology, 241.

67. See Lectures on Ethics of the years 1765-66.

68. Anthropology, 9.

69. See Kants philosophische Anthrapologie, ed. Starke, 352, my translation.

70. Kant writes: “When a people does not perfect itself in any way over the space of
centuries, so it is to be assumed that there exists a certain natural pre-disposition (Anlage)
that the people cannot transcend.” “Wenn sich ein Volk auf keine Weise in Jahrhunderten
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vervollkommnet, so ist anzunehmen, dafl es schon in ihm eine gewisse Naturanlage gibt,
welche zu iibersteigen es nicht fihig ist” (ibid., my translation).

71. “Das Volk der Amerikaner nimmt keine bildung an. Es hat keine Triebfedern,
denn es fehlen ihm Affekt und Leidenschaft. Sie sind nicht verliebt, daher sind auch nicht
furchtbar. Sie sprechen fast nichts, liebkosen einander nicht, sorgen auch fiir nichts, und
sind faul” (ibid., 353, my translation).

72. “Die race der Neger, kénnte man sagen, ist ganz das Gegenteil von den Amerikan-
ern; sie sind voll Affekt und Leidenschaft, sehr lebhaft, schwatzhaft und eitel. Sie nehmen
Bildung an, aber nur eine Bildung der Knechte, d.h. sie lassen sich abrichten. Sie haben
viele Triebfedern, sind auch empfindlich, fiirchten sich vor Schliigen und thun auch viel
aus Ehre” (ibid., my translation).

73. Neugebauer, “The Racism of Kant,” 264.

74. “Die Mohren . . . haben eine dicke Haut, wie man sie denn auch nicht mit Ruthen,
sondern gespaltenen Réhren peitscht, wenn man sie ziichtigt, damit das Blut einen Aus-
gang finde, und nicht unter der Haut eitere” (ibid., my translation).

75. Quoted in ibid., 264, my translation.

76. “Die Hindus haben zwar Triebfedern, aber sie haben einen starken Grad von
Gelassenheit, und sehen alle wie Philosophen aus. Demohngeachtet sind doch zum Zorne
und zur Liebe sehr geneigt. Sie nehmen daher Bildung im héchsten Grade an, aber nur
zu Kiinsten und nicht zu Wissenchaften. Sie bringen es niemals bis zu abstrakten Begrif-
fen. Ein hindostanischer groBBer Mann ist der, der es recht weit in der Betriigerei gebracht
und viel Geld hat. Die Hindus bleiben immer wie sind, weiter bringen sie es neimals . . .
Dahin gehéren die Hindus, die Perser, der Chinesen, die Tiirken, itberhaupt alle orien-
talischen Volker” (Kants philosaphische Anthropologie, ed. Starke, 352 and 353, my
translation).

77. “Die Race der WeiBlen enthiilt alle Triebfedern und Talente in sich; daher werden
wir sie etwas genauer betrachten miissen” (ibid., 353, my translation).

78. One of Kant's earliest essays on race, “On the Varieties of the Different Races of
Man,” was written in 1775 as an announcement for his lecture on physical geography. See
the text in Count, This Is Race, 16—-24.

79. Kuno Fischer, A Critique of Kant, trans. W. S. Hough (London: Swan, Sonnenschein,
Lowrey, 1888), 67-68; quoted in May, KCG, 6.

80. Kant, “On the Different Races of Man,” in Count, This Is Race, 23.

81. Kant may have gotten this idea from the work of Johann Friedrick Blumenbach
(1752—1840), the German naturalist to whose work on racial classifications Kant refers on
page 211 of the Anthropology. According to Blumenbach, who placed skin color as the
highest racial category (see his treatise On the Natural Variety of Mankind (1775) (London:
Longman, Green, 1865), there are five races, but only three of them are basic. The “Cauca-
sian” is the “most beautiful . . . to which the pre-eminence belongs”; the “Mongolian” and
the “Ethiopian” races are “the extreme degenerations of the human [read: white] species.”
The remaining two races, the “American” and the “Malay,” are simply transitory stages of
degeneration from the white to, respectively, the Malay and the Ethiopian (x—xi).

82. “Die Neger werden weiBgeboren, aufler ihren Zeugungsgliedern und einen Ring
um den Nabel, die schwarz sind. Von diesen Teilen aus zieht sich die Schwirze im ersten
Monat iiber den ganzen Korper.” Quoted in Neugebauer, “The Racism of Kant,” 265, my
translation. Neugebauer, following V. Y. Mudimbe, accurately points out that a century
and a half earlier, a missionary named F. Romano wrote the same opinion as the one held
by Kant on the origin of the “black” skin: “I naturali del Congo sono tutti di color negre
chi pui, e chi meno; . . . Quando nascendo, non sonso negri ma bianchi, e poi a poco a
poco si vanno fecendo negri.”

83. “For good reason,” writes Kant, “one now ascribes the different color of plants to
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the differing amounts of iron precipitated by various fluids. As all animal blood contains
iron, nothing prevents us from ascribing to the different colors of the human races the
same cause. In this way the base acid, or phosphoric acid . . . reacts strongly with the iron
particles and turn red or black or yellow.” “Man schreibt jetzt mit gutem Grunde die
verscheidenene Farben der Gewiichse dem durch unterschiedliche Sifte gefillten Eisen
zu. Da alles Thierblut Eisen enthilt, so hindert uns nichts, die verschiedene Farbe dieser
Menschenracen ebenderselben Ursache beizumessen. Auf diese Art wiirde etwa das Satz-
siure, oder das phosphorische Siure, oder . . . die Eisentheilchen im Reichtum roth oder
schwarz oder gelb wiederschlagen.” See Kants “Von den verschiedenen Racen der
Menschen,” in Schultze, Kant und Darwin, 58—79, my translation.

84. Webster’s Collegiate Dictionary (1963) defines “phlogiston” as “the hypothetical prin-
ciple of fire regarded formerly as a material substance.”

85. “Now the purpose [of race] is nowhere more noticeable in the characteristics of
race than in the Negro; merely the example that can be taken from it alone, justifies us
also in the supposition of seeing an analogy in this race to the others. Namely, it is now
known that human blood becomes black, merely by deint of the fact that it is loaded with
phlogiston . . . Now the strong stench of the Negro, which cannot be removed through
any amount of washing, gives us reason to suppose that their skin removes a great deal
of phlogiston from the blood and that nature must have organized this skin in such a way
that the blood can be dephlogistonized to a much greater degree than is the case with
us.” “Nun ist dieses ZweckmiiBige zwar an der Eigenthiimlichkeit keiner Race so deutlich
zu beweisen moglich, als an der Negerrace; allien das Beispiel, das von dieser allein hergen-
ommen worden, berechtigt uns auch, nach der Analogie eben dergleichen von den iibrigen
wenigstens zu vermuthen. Man weifl namlich jetzt, daB das Menschenblut, blo dadurch,
daB es mit Phlogiston itberladen wird, schwarz werde . . . Nun giebt schon der starke und
durch keine Reinlichkeit zu vermeidende Geruch der Neger AnlaB, zu vermuthen, daB
ihre Haut sehr viel Phlogiston aus dem Blute wegschaffe, und daB die Natur diese Haut
o organisiert haben miisse, da8 das Blut sich bei thnen in weit gré8erem MaBe durch sie
dephlogistiren kénne, als es bei uns geschieht” (Kant, “Von den Racen der Menschen,” in
Schultze, Kant und Darwin, 150, my translation). In the Anthropology Kant speaks of “innate,
natural character which, so to speak, lies in the composition of the person’s bood”(235).

86. Anyone interested in exposing or refuting, perhaps with recent developments in
science as background, the bogus nature of Kant's ideas about “race” and “racial” differ-
ences should see some excellent work of Kwame Anthony Appiah, for example his recent
In My Father's House: Africa in the Philosophy of Culture (New York: Oxford University Press,
1992), esp. chaps. 1 and 2: “The Invention of Africa” and “The Illusions of Race.” I am
here more directly concerned with Kants hierarchical interpretation of skin colors, or
“race,” and his philosophisal justification of the interpretation.

87. “In den heillen Lindern reift der Mensch in allen Stiicken friiher, erreicht aber
nicht die Vollkommenheit temperierter Zonen. Die Menschheit ist in ithrer groBten Voll-
kommenbheit in der Rasse der WeiBen. Die gelben Inder haben schon geringeres Talent.
Die Neger sind tiefer, und am tiefsten steht ein Teil amerikanischen Vélkerschaften” (Kant,
Physische Geographie, quoted in Neugebauer, “The Racism of Kant,” 264, my translation).

88. Kant states: “that which the sun implants in the skin of the Negro in Africa, and
thus that which is only accidental to him, must fall away in France and only the blackness
will remain which is his by birth, and which he reproduces, and which alone can thus be
used as a difference in class.” “Denn das, was in Afrika der Haut des Negers die Sonne
eindriikte, und was also ihm nur zufilling ist, muB in Frankreich wegfallen, und allein die
Schwirze tibrigbleiben, die ihm durch seine Geburt zu Teil ward, die er weiter fortpflanzt,
und die die daher daher allein zu einem Klassenunterschied gebraucht werden kann”
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(“Bestimmung des Begriffs einer Menschenrace,” in Schultze, Kant und Darwin, 136, my
translation and emphasis).

89. In the same essay, Kant argues that skin color is also “die Spur dieser Verschieden-
heit des Naturcharakters” (ibid., 138).

90. Quoted in Richard Popkin, “Hume’s Racism,” The Philosophical Forum 9, nos. 2—3
(Winter-Spring 1977-78): 218.

S1. Histoire naturelle (1749-). See excerpts in Count, This Is Race, 3ff.

92. Ibid. o

93. Kant, “Bestimmung des Begriffs einer Menschenrace,” GS, 8:98.

94. Systema naturae (1735). See the discussion of this work by Walter Scheidt in his
essay “The Concept of Race in Anthropology,” in Count, This Is Race, 354ff.

95. See Anthrepology, 196—-202.

96. Quoted in May, KCG..260-61, my emphasis.
; 97 MAccording to Cassirer, Kant, in the Critigue of Judgment, was playing the role of
ian to Linnaeus’ descriptive science.” See Ernst Cassirer,- The Problem of Knowledge:
Philosophy, Science and History since Hegel, trans. William H. Woglom and Charles W. Hendel
(New Haven: Yale University Press, 1950), 127.
98. Observations, 1.
99. Anthropology, 239.

100. 1n moral terms, those considered “uncivilized” by Kant, since they don't have “true”
moral character, also lack “true” historicality. They are therefore subhuman and inherently
nearly totally evil. (Or as Rudyard Kipling would later put it poetically: the African is “half
devil and half child.” See T S. Elliot, A Choice of Kipling’s Verse (Garden City, N.Y.: Doubleday,
1962), 143.

101. Quoted in Cassirer, RKG, 11.

102. As set forth in Physische Geographie; see Neugebauer's exposition of this in “The
Racism of Kant,” 264.

103. Kant writes that “the difference in the organization/structure of Negro skin from
that of ours is apparent even in the realm of feeling.” “Uberdem ist die Verschiedenheit
der Organisation der Negerhaut von der unsrigen, selbst nach dem Gefiihle, schon mer-
klich” (“Bestimmung des Begriffs einer Menschenrace,” in Schultze, Kant und Darwin, 151,
my translation).

104. Forrest Williams, “Anthropology and the Critique of Aesthetic Judgment,” Kant
Studien-46 (1954-55): 173.

105. For an extended examination of the interrelation of anthropology, race, and aes-
~thetic thcory in eighteenth-century German thought, see Peter Martin, Schwarze Teufel,
edle Mohren: Afrikaner in Bewusptsein und Geschichte der Deutschen (Hamburg: Junius, 1993).

106. Observations, 51.

107. Ibid., 110-11.

108. ].-J. Rousseau, Discourse on the Origin of Inequality, trans. llse Barande et al. (Paris:
Payot, 1965), 175-76.

109. Ibid., 170, my emphasis.

110. Quoted in Cassirer, RKG, 24. Scholars and critics of Rousseau have pointed out
these inconsistencies in Rousseau’s writing. For example, Derrida in his study of Rousseau
in Of Grammatology writes that “the difference among all Rousseau's texts is subtle, perhaps
unstable, always problematic to this point” (231). Cassirer also addresses this issue by
characterizing it as “an ambiguity which had always made it hard to understand [Rousseau},
and still does today” (RKG, 24).

111. Kant, On History, trans. Beck, 53ff.

112. See extensive discussion of this issue in the section titled “Kant’s Doctrine of Hu-
man Nature,” above.
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113. See the discussion in the section titled “Kant's Idea of ‘Race,”” above.

114. Neugebauer, “The Racism of Kant,” 265.

115. Ibid.

116. Cassirer captures this succinctly when he states: “Kant looks for constancy not in
what man is but in what he should be” (RKG, 20).

117. As Cassirer points out, “Kant esteems Rousseau for having recognized and hon-
ored man’s distinctive and unchanging end (ibid., 23).

118. Observations, 110-11.

119. Ibid.

120. Have the words “black” and “white” retained in English the moral ascriptions
that they harbored for Kant and the natural historians? For example, Webster’s Third New
International Dictionary anthropomorphically ascribed to the term “black” connotations
such as: outrageously wicked; a villain; dishonorable; expressing or indicating disgrace,
discredit, or guilt; connected with the devil; expressing menace; sullen; hostile; unquali-
fied; committing a violation of public regulation; illicit; illegal; affected by some undesir-
able condition, and so on. On the other hand, “white” is ascribed with connotations such
as: free from blemish, moral stain or impurity: outstandingly righteous; innocent; decent;
in a fair upright manner; a sterling man, and so on.

121. Observations, 111.

122. Anthropology, 236.

123. See also quotations from Kant’s “Bestimmung des Begriffs einer Menschenrace”
in this essay, in the first part of the section on “Kant’s Idea of ‘Race,”” above.

124. Neugebauer points out that “to Kant, race, as soon as it is established as such,
contains an unchangeable quality” (“The Racism of Kant,” 253).

125: For an examination of the reception of travel literature in eighteenth-century
German thought (especially Herder), see Uta Sadji, Der Negermythos am Ende des achtzehnten
Jahrhunderts in Deutschland: Eine Analyse der Rezeption von Reiseliteratur iiber Schwarzafrika
(Frankfurt: Lang, 1979).

126. Van de Pitte, KPA, 49.

127. Anthropology, 217-18n.

128. For a study of the kind of “padding” for all sorts of purposes that travel narratives
were subject to, see, for example, a study of the memoirs of Gliickel of Hameln in Natalie
Z. Davis, Women on the Margins (Cambridge: Harvard University Press, forthcoming).

129. Physische Geographie, quoted in May, KCG, 262.

130. Anthropology, 4, my emphasis.

131. May, KCG, 5.

132. Anthropology, 4n., my empbhasis.

133. See May, KCG, 4:

134. Quoted in May, KCG, 4.

135. Van de Pitte points out that Kant's lectures in anthropology were “popular, in both
senses” (KPA, 11).

136. See Schulize, Kant und Darwin.

137. Walter Scheidt, “The Concept of Race in Anthropology,” in Count, This Is Race,
372, my emphasis.

138. Willibald Klinke, Kant for Everyman, trans. Michael Bullock (London: Routledge &
Kegan Paul, 1952), 22 and passim.

139. The cultural-ideological and the geopolitical significance of Kant's raciology—a
topic which I am currently addressing elsewhere—must as well be situated within this
larger theoretical context of Kant's transcendental philosophy.
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lenges,” in Contemporary Philosophy: A New Survey, vol. 5, African Philosophy, ed. Guttorm
Floistad (The Hague: Nijhoff, 1987), 9-44.

141. GS§, 20:45, my emphasis.

142. Kant's homo rationale is a “distinctive human type (found only among persons of the
appropriate gender and racial/ethnic pedigree) in the historicity of a particular complex or
tradition of discursive activities”; see Outlaw, “African Philosophy,” 219. For a critique of
Kant's anthropological and ethical theories about women, see, for example, Jean Grim-
shaw's Feminist Philosophers: Women's Perspecitives on Philosophical Traditions (Great, Britain:
Wheatsheaf Books, 1986) or the several excellent essays in ‘Women and Moral Theors; ed.
Eva Kittay and Diana Meyers (Savage, Md.: Rowman & Litikh‘ddrigﬂr??ﬁ e T

143. Tsenay Serequeberhan, African Philosophy: The Essential Reading (New York: Para-
gon, 1991), 7.

144. Wole Soyinka, Myth, Literature, and the African World (Cambirdge: Cambridge Uni-
versity Press, 1976), ix.

145. Quoted in Steven Lestition, “Kant and the End of the Enlightenment in Prussia,”
Journal of Modern History 65 (March 1993): 57-112; see particularly 95-96.
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