On the Sublime*

(Toward the Further Development
of Some Kantian Ideas)

e call an object sublime if, whenever the object is presented
or represented, our sensuous nature feels its limits, but our

cational nature feels its superiority, its freedom f'rom limits. Thus,
we come up short against a sublime object phys:gally, but we ele-
vate ourselves above it morally, namely, through ideas.

Only as sensuous beings are we dependent; as rational beings
we are free.

A sublime subject matter gives us in the first place a feeling of
our dependency as natural beings, because in the second place it
makes us aware of the independence that, as rational beings, we
assert over nature, as much inside as outside ourselves.

We are dependent insofar as something outside us contains the
reason why something is possible inside us.

As long as nature outside us conforms to conditions under which
something becomes possible inside us, we cannot feel our depend-
ency. If we are to become conscious of that dependency, then nature
must be represented as conflicting with what for us is a need and
yet is possible only through nature’s compliance. Or, in other
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words, nature must stand in contradiction o S
drives [Triebe]. Our instincts of

Now all instincts at work within ug as Sensuo
reduced to two fundamental instincts. First
to alter tfhe condit]ilonfwehﬁnl:l ourselves in, t

e effective, all of which amount tet
g: I;Otions for ourselves. This funda::e?ntglulirr::tgmrcipresemmom
called “the instinct to represent things to ourselves” ::,ni;h"; be
“the cognitive instinct” [Vorstellungstrieb), Second, we ;’Osss ort,
instinct to maintain the condition we find ourselves in, to Cc)::;‘ an
our existence, an instinct called “the instinct for self-p,rescwaﬁ;::
[Trieb der Selbsterhaltung].

The cognitive instinct concerns knowing; the instinct for self-
preservation concerns feelings, in other words, inner perceptions
of existence. [172]

By virtue of these two sorts of instincts we are dependent upon
nature in two ways. The first kind of dependence becomes evident
to us if the natural conditions for arriving at various sorts of
knowledge are missing. We experience the second kind of depend-
ency when nature contradicts the conditions that make it possible
for us to continue to exist. In a parallel way, with the help of
reason, we maintain our independence from nature in two senses:
first, because (in a theoretical sense) we pass beyond natural condi-
tions and can think more than we know; second, because (in a
practical sense) we set ourselves above natural conditions and, by
means of our will, can contradict our desires. When perception
of some subject matter allows us to experience the former, it is
theoretically magnificent, something cognitively sublime. A subject
matter providing us with the feeling of the independence of our
will is practically magnificent, a sublimeness of character [ein Erha-
benes der Gesinnung].

In the case of what is theoretically-sublime, the cognitive instinct
is contradicted by nature as an object of knowledge. In the case of
what is practically-sublime, the instinct to preserve ourselves is
contradicted by nature as an object of feeling. In the former sce-
nario nature is considered merely as an object that should have
expanded our knowledge; in the latter case it is represented.al a
power that can determine our own condition. Kant
names the practically-sublime “the sublimity of power” or “the
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in contrast to the n;]atlll)en‘}ati?al}:)’ sublime,
L. . 1 on the basis Of the conce

However, since it is in no ;v:(l))f n};:ise:lzll:ar L ahether the sphsrt:

dynamic an'd mqtherzzg;::c d by this division, 1 have preferred the

of Fh; su_bhmtf-t‘l ;st}e;:ore tically-sublime and the practically-sublime.

division into are dependent upon natural conditions in oyr

In _\yhat Wé::l)’b":zome conscious of this dependency will be suff-
C'Ogn]lm?:bzl:ate d in the development of the theoretically-sublime,
'?E:: )c()::r existence as sensuous l_)eings is dependent upon natural
conditions outside us is scarcely in need -Of a 1?1‘0.0f Of‘lts own. As
soon as nature outside us alte;s its specific reIatnons.hlp to us, on
which our physical well-being is based, our [173] existence in the

world afforded by the senses and connected to this physical we]l-
being is also immediately challenged and.cndangel:ed. Natgre thus

has in its power the conditions under w_hlch we exist aqd, in order
that we pay attention to this relationship to nature, so indispensa-
ble to our existence, a vigilant sentry has been given to our physical
life in the form of the self-preservation instinct and a warning has
been given to this instinct in the form of pain. Thus, the moment
our physical condition undergoes a change that threatens to trans-
form it into its opposite, pain calls attention to the danger and
summons the instinct of self-preservation to resist.

If the danger is of the sort that any resistance on our part would
be futile, then fear must arise. Hence, if the existence of an object
conflicts with the conditions of our own existence and if we do not
feel ourselves up to its power, it is an object of fear, something
frightening.

But it is only frightening for us as sensuous beings, because only
as such are we dependent upon nature. That inside us that is not
nature and not subordinated to natural law has nothing to fear
from nature outside us, considered as a force. Represented as a
force capable of determining our physical condition but having no

power over our will, nature is dynamically or practically sublime.

Tl_le practically-sublime thus is distinct from the theoretically-
su!)hmc in that the former conflicts with the conditions of our
existence, while the theoretically-sublime conflicts only with the
coqdmc_ms of knowledge. An object is theoretically-sublime insofar
as it bnqgs with it the notion [Vorstellung] of infinity, something
the imagination does not feel itself capable of depicting. An object

dynamically sublime”
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.« practically-sublime insofar as it by PR
:_’fall:gef that we do not feel ourselyes I:f:a:l:ho;tothe noti_on of a
our physical powers. We succumb in the attempt t;ercommg with
[Vorstellung] of_the theoretically-sublime o to resist tﬁrea:p the idea
ractically-sublime. A peaceful ocean is an example of thOrcc of the
stormy ocean an example of the latter, An enormous| E_fohrmer. a
or mountain can provide something sublime for coéni;ig tower
Jooms down over [174] us, it will turn into something sub?‘n‘ o
our emotional state. Again, both have this much in comn-h»_l,me fpr
one another: precisely by contradicting the conditions of or:u"'V o
isting and acting respectively, they disclose the very power wit?‘
us that does not feel itself bound to these conditions, that js to sam
a power that, on the one hand, is able to think more than tl;’:;
senses can apprehend and, on the other hand, fears nothing as far
as its independence is concerned and suffers no violence in express-
ing itself, even if the senses accompanying it should be overcome
by the frightful power of nature.

Yet, although both sorts of sublimity have a similar relation to
our power of reason, they stand in a completely different relation
to the sensuous side of us, and this is the basis for an important
difference between them, a difference in strength as well as interest.

The theoretically-sublime contradicts the cognitive instinct, the
practically-sublime the preservation instinct. In the first case what
is contested is only an individual expression of the cognitive power
of the senses. In the second case, however, what is contested is the
ultimate basis of any possible expression of this power, namely, its
very existence.

Now, of course, there is some displeasure involved in every failed
attempt to know, since by this means an active instinct is con-
founded. Yet this displeasure can never amount to pain as long as
we know that our existence is not dependent on the success or
failure of such knowing and our self-respect does not suffer in
the process.

However, if an object clashes with the conditions of our exis-
tence and the immediate sensation of it would cause pain, the im-
age of the object inspires fright. For, in order to preserve the power
itself, nature would have had to make arrangements comPlﬂfl)'
different from those that it found necessary to sustain the activity
of that power. In the case of a frightful object, then, the sensuous
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ture is engaged in a quite different way t'han_ it i; in
hing infinite, since the sgl.f-prtleser_vanon Instinct
loudly than the cognitive instinct does. It is
hether we have to fear losing a single notion
otion, namely, our existence in the
rId of the senses, [175] in other words, whether we have to fear
s ence itself or for a single expression of it. )
However, precisely for this reason, namgly, belcauls;e the f Tlgh{ful
object assails our sensuous nature more v‘u')lf:nt th ;n something
infinite does, the distance between cagablhtlcs of the senses and
capabilities that go beyond the SENSEs 18 felt all the more keenly,
Reason’s superiority and the mind’s inner freedom become al| .the
more conspicuous. Since, then, thf& entire essence of the sublime
rests upon the consciousness of tl"llS r:}tlonal freedom (?f ours, and
all pleasure afforded by the subll‘me is gmundgd precisely in this
consciousness alone, it follows of itself (as experience also teaches)
that the aesthetic image of what is frightful must stir us more
powerfully and more pleasantly than the representation of the in-
finite does, and that the practically-sublime has, accordingly, a very
great advantage over the theoretically-sublime, as far as the
strength of the feeling is concerned.
While what is theoretically-magnificent actually expands only
our scope, what is practically-magnificent, the dynamically-sub-
lime, expands our power. Only by means of the latter do we really
experience our true and complete independence from nature. For
feeling oneself to be independent of natural conditions in the mere
act of knowing and in one’s entire inward existence is completely
different from feeling oneself to be transported and elevated to a
point beyond fate, beyond all contingencies, and beyond all natural
necessity. Nothing matters more to a human being as a sensuous
bf:ing than his existence, and no dependency is more oppressive td
hu_n than this, to regard nature as the very power reigning over his
existence. He feels himself free of this dependency when he is wit-
ness to the practically-sublime. “The irresistible power of nature,”
Kant says, “of course provides us, regarded as sensuous beings,
with the }mowledge of our impotence; but at the same time it
Uncovers In us a capacity to judge ourselves independently of na-
ture, and a superiority over nature. This superiority grounds a self-
preservation of a sort completely different from the kind that can
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be contested by nature outside us and e GG
the humanity in Our person remains unvanquithdln this Procesy

paman b have“to succumb to that power :‘f‘hn“?-h the
this way,” he conunues, ‘b frightful power of naturenizt\.":f In
® Judged

sesthetically [176] by us to be sublime, because it calls yp

ower of ours, that is not of nature, to regard as t’fviasl up in us a
for which we are concerned as sensuous beings: goods }:::fy}r\thmg
life. Hence, o0, for ourselves and for our existence as‘perst , and
consider that might of nature—to which, of course, we areOnal(;‘we
as far as those goods are concerned—no power to v:rhich weSu Ie;:t
have to submit ourselves when it comes to the question :;0: .
supreme principles and maintaining or forsaking them., Thereforeu:
he concludes, “nature here is called ‘sublime’ because it elevates
the imagination to the portrayal of those very instances, in which
the mind can render itself capable of feeling the unique sublimity
of its own calling.”

This sublimity of our rational character—this, our practical inde-
pendence from nature, must, indeed, be distinguished from the sort
of superiority that we know how to assert over nature as a power
in individual instances, owing to either our physical or our intellec-
tual powers. There is, of course, also something magnificent, but
not at all sublime about this latter sort of superiority in itself, For
example, a human being who struggles with a wild animal and
subdues it by the strength of his arm or even by cunning; a raging
river like the Nile whose power is broken by dams, and which
the human intellect, by gathering its overflow in canals, can even
transform from a destructive object into a.useful one; a ship at sea
that by its ingenious design is in a position to defy all the violence
of the furious elements; in short, all those cases where by means
of his inventive intellect the human being has forced nature to obey
him and to serve his aims, even where nature is superior to him as
a power and equipped to bring about his demise. All these cases,
I'say, do not awaken a feeling of the sublime, although they have
something analogous to it and for that reason, in the aesthetic
evaluation, are also pleasing. Yet why are they not sublime, given
the fact that they make evident the superiority of humans over
nature?

To answer this question we must return to the concept of the
sublime, where the reason may be easily uncovered. According to
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me object is the object that is superior

bli ~
only subli s but from which we feel ourselyeg

this concept, the .

tural being. . . |
tcl; u? [t 1]7,,71111?11 F:’e‘;:;em a5 rational beings, as beings not belonging
absolu

Thus, on the basis of this conception, all natural means
to narurzv : hl;man beings to withstand the power of nature are
employed by tegory of the sublime. For this concept de.

from the ca .
e“hc‘ldefnconditionally that as natural .bemgs we be no match for
tr;:amo iject and yet feel ourselves t0 be independent of it, owing to
e )

hat in us is not of nature (and this is nothing Ot.her than pure
what i However, all those means cited, through which the human
;Z?rslgn,); superior’ to nature (skillfulness, cunning, and physica]
strength), are taken from nature and_hence_ they belong to thc_: his:
man being as a natural being. Accordingly, it is not as an intelligent
being that a human being withstands those

being but as a sensuous st
naru%al objects, that is to say, not morally through his inner free-

dom, but physically through application of natural forces. Also, it
is no,t because he is an intelligent being that he is not overcome by

these objects, but rather because as a sensuous being he _is already
superior to them. Yet where his physical powers are su‘fﬁ.qent, there
is nothing that could force him to have recourse to his intellectual
self, to the inner self-sufficiency of his rational powers.

Therefore, for the feeling of the sublime it is absolutely requisite
that we see ourselves with absolutely no physical means of resist-
ance and look to our nonphysical self for help. The sort of object
involved must therefore be frightening to the sensuous side of us,
and that is no longer the case, the moment we feel ourselves equal
to it through natural powers.

This is also confirmed by experience. The mightiest natural force
is less sublime precisely to the degree to which it appears to be
tamed by human beings, and it rapidly becomes sublime again as
soon as it confounds human artifice. As a natural force superior
to us, a horse that still gallops around wild and unbridled in the
forests can be frightening and can even provide a subject matter
for a sublime portrayal. Once tamed and harnessed to the yoke or
before the wagons, the very same horse loses that frightfulness and
thereby everything sublime about it. But if this horse, after it has
been broken in, tears loose of its reins and, bucking in anger updef
its rider, violently regains [178] its freedom, it is once again fright-
ening and becomes sublime once more.

On the Sublime . 29

A human being’s physical superiority oyer
fore so little a reason for something pe; ot
everywhere that superiority is encountereqd it
pletely destroys the sublimity of the object, We ¢
considerable pleasure, dwell on the human skil
subduing the wildest forces of nature, Yet the
sure is logical and not aesthetic; it is a result
not inspired by the immediate image of somet

Hence, nature is practically sublime on it g fi
But then the question arises: is this alsol:rh:tzzee litnlsrf"ghte;ning.'
also practically sublime wherever it is frightening? everse? s it

Here we must return once again to the ¢ :

As essential as it is that we feel ourselves asosne(t:lef:ozi t'c‘:eeing‘ Ubllmbe.

dependent upon the object, it is just as essential, on the othegrs l:o de

that we feel ourselves as rational beings to be independent ofatr}: :
very object. Where the former is missing, where there is nothi:t
in the object that frightens our sensuous nature, no sublimit 1%
possible. Where the latter is absent, that is to say, where the ob)irect
is merely frightening and we do not feel ourselves as rational beings
to be superior to it, then sublimity is just as remote a possibility,

In order to experience something frightening as sublime and take
pleasure in it, inner freedom on the part of the mind is an absolute
requisite. Indeed, something frightening can be sublime merely by
the fact that it allows us to experience our independence, our
mind’s freedom. Actual and serious fear, however, overcomes all
freedom of mind.

Therefore, the sublime object must, of course, be frightening,
but it may not incite actual fear. Fear is a condition of suffering
and violence; only in a detached consideration of something and
through the feeling of the activity inside ourselves can we take
pleasure in something sublime. Thus either the fearful object may
not direct its power at us at all or, if this happens, then [179]
our spirit must remain free, while our sensuous nature is being
overwhelmed. This latter case is, however, extremely rare, and
demands an elevation of human nature that can scarcely be consid-
ered possible in an individual. For where we actually find ourselves
in danger, where we ourselves are the object of an inimical natural
power, aesthetic judgment is finished. As sublime as a storm at sea
may be when viewed from the shore, those who find themselves
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Hence, we are € ht of the frightful object by

. ig
o witness the m
t ected at us, in other words, where we knogw

that very object. It is only in t}.]e imagination,

that we put ourselves in a positign where this power could
then, that Wd P Il resistance would be in vain. What is tel‘rlfying
ahffccixlﬁt: [s]olea;y in the representation [Vorstellung] of it; yet even
thus

he mere representation of danger, if it is vivid enough, sets the
o :rlfrarion instinct in motion and the result is something analo-
pres

hat the actual sensation would produce. A shudder grips
O f anxiety stirs, our sensuous nature is aroused. And
"S.’; fieltfg znsaet of ictual’suffering, without this serious attack
:;tosr existence, we would merely be plgying with the f’bieﬂ- And
it must be serious, at least in th; sensation, if reason is supposed
to have recourse to the idea of its freedom. (;onsc1ou_sness of the
freedom within us can be valid and worth\yhlle pnly insofar as it
is serious about this; but it cannot be serious if we are merely
playing with the representation of the danger. ‘ .

[ have said that we must be safe and secure if we are to enjoy
what is frightening. Now there are, however, instances of misfor-
tune and danger from which a human being can never know that
he is safe and yet the representation of these misfortunes and dan-
gers can still be and even actually is sublime. The concept of safety
thus cannot be restricted to the fact that someone knows that he
is physically out of danger, as, for example, when someone peers
down into an enormous depression from a high and well-secured
parapet or [180] looks down at a stormy lake from a height. In
such cases the fearlessness is, of course, based upon the certainty
that one cannot be affected. But on what would anyone be willing
to base his security in the face of fate, the omnipresent power of
the divinity, painful diseases, poignant losses, or death? Here there
is no physical basis at hand at all for putting oneself at ease. If we
reflect on fate in its frightfulness, then we must without hesitation
admit to ourselves that we are anything but removed from it.

There is accordingly a twofold basis for security. In the face of
such evils as it is in our physical power to elude, we can have
external, physical security. However, when confronted by the sort

able, of course, t©
without it being dir
that we are safe from
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of evils that we are in no POSItion to resist oy evad
means, We can havg mert.:ly Inner or mora| Securit e_lfiyl ANY natyrgl
;s important, esp_ec1ally in relation to the SUblimz. his distinction
Physical security provides an immediage reaSon'f
pature to be at ease, completely unrelated ¢o Ouroir Our sensugyg
condition. Thus, too, nqthmg at all is required to benle; Or moral
an object without fear if we find ourselyes jn this ‘;‘ € to regard
when confronted by the object. For just this reason pog S‘Eﬂ safety
eater uniformity to people’s judgments about ti\e : des.a far
such objects, the sighting of which is bound up with tEi '“.:W_ of
security, than about those objects in the face of which 0n:\;: ysical
moral security. The cause is obvious, Physical security is be?,s E“_\Y
to everyone in the same way. Moral security, on the other i\acr:ilil
presupposes a state of rqmd not found in all individuals, Yet, be.
cause this physical security holds only for our sensuous nature it
possesses nothing of itself that could please our rational nature a;nd
its influence is merely negative, in that it simply keeps the sel-
preservation instinct from being frightened and the freedom of
mind from being overwhelmed.

In the case of inner or moral security things are completely dif-
ferent. This security is, of course, also a basis for putting our sen-
suous nature at ease (otherwise it would itself be sublime), but
it is so only [181] indirectly, through ideas of reason. We look
upon the fearful without fear because we feel ourselves to be
beyond the reach of its power over us as natural beings, either
through the consciousness of our innocence or through the
thoughts of the indestructibility of our being. This moral security
and certitude thus postulate, as we see, ideas of religion, since only
religion, not morality, sets out grounds for putting our sensuous
nature at ease. Morality inexorably follows the prescription of rea-
son, without any regard for the interest of our sensuous nature. It
is religion, however, that seeks to establish a reconciliation, an
agreement between the demands of reason and the inclinations of
our sensuous nature. Hence, for moral security it does not at all
suffice that we possess a moral disposition. Rather, it is also neces-
sary that we think of nature in accord with the moral law or, what
In this case is one and the same, that we think of nature under the
SWay of a pure rational being. Death, for example, is one such
object in the face of which we have only moral security. For most
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are more sensuous than they are
of all the terrors of death, joined

th the certainty of being unable to escape it, would make it quite
wit

. ible to combine this image with as much composure as an
o0 if the rational belief in an immortal-
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etic judgment requi . :
gcst:ven flor % ur sensuous nature, did not provide a tolerable way
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o“‘? this must not be understood as though the image of death,

i;bined with sublimity, sustains this sublimity through the idea
othing could be further from the truth!—The
as 1 am taking it to be here, can put our instinct

. i lit

:ge:u(;i il‘r::n;f;? ” 3;’0 say, Our Sensuous nature, at ease and must

note, once and for all, that as far as making a sublime impression

is concerned, our sensuous nature with its d_emands must be com-
pletely set aside and every basis for reassuring us must be sought
in reason alone. Thus, the very idea of immor Falxty, in which our
sensuous side to a certain extent is still given its due (as it is put
forward in all positive religions), [182] can contribute nothing at
all to the representation of death as a sublime object. Rather this
idea must simply stand, as it were, in the background in order to
come to the aid of our sensuous nature alone, in case the latter
feels desperate and defenseless, exposed to all the terror of being
annihilated, and threatened by the prospect of succumbing to this
violent assault. If this idea of immortality, however, becomes the
prevailing idea in the mind, death loses it fearfulness and the sub-
lime disappears.

If the divinity is represented in its omniscience, holiness, and
might—an omniscience that illuminates all the crevices and corners
of the human heart, a holiness that permits no impure emotion,
and a might that has our physical fate in its power—it is a fearful
image and can thus become a sublime one. We can have no physical
security against the effects of this might, since it is as impossible
to elude it as it is to resist it. We are thus left with only moral
security that we base upon the justice of this being, together with
our innocence. Because we are conscious of our innocence and thus
secure in the face of the godhead, we look without terror upon the
terrifying phenomena by means of which it makes its power
!mown. When this unbounded, irresistible, and all-present power
is represented, that moral security makes it possible for us not t

people (since moOSt people by _far
rational) the vivid representation

if co '
of immortality.—N
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Jose our freedom of mind completely
mind is in no mood to make an aesthe’ti
of security, even thAough it has a moral bag
of the sublime, for in the end it only Pvaides
our sensuous nature. This sense of security :
self-preservation, but the sublime is neyer |,
tion of our instincts. If the image of diy;
(dynamically) sublime, then we have to tie the feeli
rity not to our existence but rather to oyy p,,,'ncf llng of
irrelevant to us how we fare as natural beings in 5195. It has to e
feel that, simply as intellects, we are independent e{PLocess, if we
its might. But we feel that as rational beings we arg ntotedeffects of
even on divine omnipotence [183] since even that om:ip endent
cannot destroy our autonomy, cannot determine oy meOtepcc
our principles. Only insofar, therefore, as we deny the di against
natural influence on determinations of our will, is the s
tion of its power dynamically sublime. ; el i
As far as what determines the will is concerned, feelin h
one is independent of the divinity means nothing elge tha“gb:a' at
conscious that the divinity could never as a force act upon the ‘:11“3
Since, however, the pure will must always coincide with the divin::
will, there can never be a case where, on the basis of pure reason
we determine ourselves in a way that goes against the divine will,
Hence we deny the divinity influence on our will merely insofar as
we are conscious that the divinity could influence the determina-
tions of our wills only through its agreement with the pure law of
reason within us, that is to say, not through authority, not through
reward or punishment, not through regard for the divinity’s might.
Our reason venerates in the divinity nothing but its holiness and
also fears nothing but its disapproval—and even this only insofar
as our reason recognizes in the divine reason its own law. It is not
a matter of divine caprice to approve or disapprove of our senti-
ments; that is determined instead by our behavior. In the sole case,
Fhe.refor'e, where the divinity could become fearful for us, namely,
In its disapproval, we are not dependent upon it. Hence, repre-
;ented as a power capable, of course, of destroying our existence,
but as long as we still have this existence, unable to have any
influence on the actions of our reason, the divinity is dynamically
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blime—and only the religion that imparts this image of the divin-
sublim

o hin it.* [184]
i he seal of sublimity within it.* [18 |
:tYTfel:b?::trift dics ;raﬁically-sublime must be frightening to the

uous side of human nature; an evil must threaten our physical
scl:,sdition and the representation of the danger must set our self-
co

:on instinct in motion.
reservation instinct 1n mo : o
- As far as the emotion involved in the preservation-instinct is

concerned, our intelligible self, namely, that within us that is not
?

of nature, must distinguish itself from the sensuous side of our
being and’ become aware of its self-sufficiency, of its independence

from everything that can affect its physical nature. In short, it must

become conscious of its freedom. .
This freedom, however, 1s In an unqualified sense only moral,

not physical. Not as scnsuous.beings and neither through our natu-
ral powers nor through our 1ntell_cct may we feel superior to the
fearful object. For then our security would always 'b'e a function
merely of physical causes; in effect, it would be empirical and as a
result there would always remain a dependency upon nature. In-
stead, it must be completely irrelevant to us how we fare as sensu-
ous beings in the process, and our freedom must consist merely in
the fact that we regard, our physical condition, determined as it
can be by nature, as something external and alien, having no influ-
ence on our moral person, and as something we do not count as

part of our self. [185]

*This analysis of the concept of the dynamically sublime, Kant says, seems to be
contradicted by the fact that we are used to representing God in a violent storm,
an earthquake, and so on, as an angry power and yet as sublime, in which case it
would be as foolish as it is frivolous on our part to imagine a superiority of mind
over the effects of such a power. Here, not a feeling of the sublimity of our own
nature, but rather far more a feeling of dejection and submission seems to be the
frame of mind best suited to the appearance of such an object. In religion in general,
throwing oneself down and adoring with contrite gestures full of fear seem to be
the only appropriate behavior in the presence of the divinity, behavior most peoples
have also accordingly taken up. But, he continues, this frame of mind is not at all
necessarily bound up with the idea of the sublimity of a religion. The human being
conscious of his own guilt and thus having cause to fear is not at all in a frame of
mind to wonder at the divine greatness. Only when his conscience is clean, do those
effectg of the divine power serve to give him a sublime idea of the divinity, inasmuch
as he is then elevated above the fear of the effects of this power through the feeling
of his own sublime disposition. He stands in awe [Ehrfurcht], not in fear [Furcht],
of the divinity. On the other hand, superstition feels only fear and anxiety toward

divinity, without esteeming it. Out of such feeling there can never arise a religion
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omeone who overcomes what ;

Sofneone who, even while succ?x?:;t;isnfe?rful .
. is sublime [erhaben]. o e

Hannibal was magnificent from g theoret; :
he forged a passage over the untrodden A ‘::l PoInt of view, gince
nificent in a practical sense, or sublime, or;:l 0 ltaly. He wag mag-

Hercules was magnificent because he undyem misfortune,
his twelve tasks. rtook and completed

Prometheus was sublime because, fettered ¢
did not regret his deed and did not acknowled i t}:‘e Caucasus, he
thing wrong. B¢ having done any.

An individual can display magnificence in
ity only in misfortune.

Hence, any object that shows us our impotence as :
is practically-sublime, as long as it also discloses a c: i be.mgs
us to resist that is of a completely different order, 'IE;F“Y w“hm
does not, of course, remove the danger to our ph);sicalls g
but (what is infinitely more) separates our physical existemt?‘cc’
our personhood. Hence, when something sublime is re r:: b i-lom
entertained, we become conscious, not of material sicu:irt“e' -
single instance, but rather of an ideal security extendin oz & ;,
possible instances. This is accordingly based, not on ngerm:;i::]
or overcoming in any sense a danger threatening us, but rather oﬁ
removing the sole and ultimate condition for something to be a
danger to us. The experience of the sublime removes this condition
!)y tea_chmg us to regard the sensuous part of our being, what alone
is subject to the danger, as an external, natural thing that has no
effect at all on what we genuinely are as persons, our moral selves.

Magnifice

earful, do, "t (grof],

€S not fear

800d fortune, subfim.

!—Iaving ?stablished the concept of the practically-sublime, we are
In a position to classify it in terms of both the variety of objects
that arouse it and the variety of our relationships to these objects.

The_re are three sorts of things that we distinguish in the repre-
sentation of the sublime: first, the power of some natural object;
second, t.he relation of this power to our capacity to resist it physi-
cally; third, the relation of this power to the [186] moral person

—

of uprightness, but only | iati
ness, y ingratiation and the solicitation of favor. Kant's Critique
of Aesthetic Judgment. Analytic of the Sublime.
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—— fect of three images followin

L ps blime is thus the effect ing
iy :(l;fhsel:': (1) an objective, physical power, (2) our subjec-
upon cl:ne_i‘al impotence, and (3) our subjective, m0ra-! superiority,
tive, phys! <sentially all three elements must be combined in every
Although e it is nevertheless a contingent matter

: —

ntation of the sublime, 1 . ' .

;;eprc:,ee arrive at a representation of them, and this fact is t_he basis

foor“; central rwofold distinction with respect to the Subllmny of
+

power.
1. Either some subject matter [ Gegenstancf] simply as a power or,
in other words, the objective cause of suffering but not the' Sufff?ring
itself may be presented for viewing, e_md it is left to the_ md'1v1dua1
making the judgment to produce the image of the suffering in him-
self and transform that subject matter Into an Ot,’lecf [Objekt] of
fear by virtue of its relation to the preservation instinct and into
something sublime by virtue of its relation to the moral person

within him.
2. Or, in addition to the subject matter as a power, its fearfulness
for human beings, the suffering itself, may be objectively repre-
sented as well, leaving nothing else for the individual making the
judgment to do but apply it to his moral condition and produce
something sublime out of something fearful.

An object [Objekt] of the first class is contemplatively-sublime,
an object of the second class is pathetically-sublime.

I. The Contemplative Sublimity of Power

The kinds of subject matter that show us nothing more than a
power of nature far superior to our own, but otherwise leave it up
to us to relate that power to our physical state or to our moral
character as persons, are sublime solely in a contemplative sense.
I characterize them [187] in this way because they do not take hold
of the mind with such ferocity that it is unable to continue calmly
contemplating them. In the case of what is contemplatively sublime
it is mostly a matter of the mind’s own activity, because only one
of the conditions of sublimity is provided externally, while the
other two must be realized by the individual himself. For this rea-
son the effect of the contemplatively sublime is neither as intense

On the Sublime . 37

nor as widespread as the effect of the practi

is not as widespread because not eyer ;t'l(‘.a“
tion to produce in themselves a viyid iym:e h
they all have enough moral self-sufficienc
to avoid such an image. The effect js
image of the danger in this case, even if it IS quite viyi

is nonetheless always voluntary, and it is rnuche Vividly awakeneq,
to remain in control of an image that it Produc:?isier for the ming
the contemplatively-sublime produces a sligh of itself, Hence,
mixed sort of enjoyment. ter, but also egs

For the contemplatively-sublime,
some power-laden subject matter, It j s
make something out of this that is frilzl:::;i;og tt‘(‘)el:magu?mon to
the sublime precisely turns out depends upon wh:;]\amw. o
PlaYCd by the imagination in producing what s fearfuelr'the el
tively great or small, and whether the imagination dols i
openly or furtively. )

An abyss appearing at our feet, a thunderstorm, a flamin |
cano, a mass of rock looming over us as though it were abgu‘;:o .
plunge down on us, a storm at sea, a bitter winter in the pol::-
regions, a summer in the tropics, ferocious or poisonous animals
a flood—all these and more are the sorts of natural forces in the
face of which our capacity to resist counts for nothing, natural
forces that contradict our physical existence. Even certain ideal
objects such as, for example, time considered as a power working
quietly but inexorably, necessity with its rigorous laws from which
no natural being can escape, and even the moral idea of duty that
behaves often enough like an inimical power toward our physical
existence, [188] become fearful objects as soon as the imagination
relates them to the preservation instinct, and they become sublime
as soon as reason applies them to its supreme laws. In all these
cases, however, since the fantasy first adds the fearful character
and it is completely up to us to suppress an idea that we have
produced ourselves, these objects belong to the class of the contem-
platively-sublime.

Yet the image of danger still has a real basis here, and what is
required is merely the simple operation of connecting the existence
of these things with our physical existence in a single image. If this
is done, something frightful is then present. Fantasy need contrib-

Y sublime, The effe

as sufficient imag; >
Be of the danger, n(?:'nc?(.)
nmy and fortityde not to ¢y
as powerfyl, becauge t‘h‘::

nature provides nothing byt
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instead it simply clings to what is presenteq

ute nothing on its own;
to it. biect matters taken from nature and in themselyes
Quite often subj formed by the intervention of fantasy

iectively trans . :
ncutra!, are subli:: p );n d fantasy itself does not merely discoye,
into frightful powers, rison, but rather creates it quige

o o compa ‘ ' : .
what is frightful th;zuagc}llequare’ objective basis for it. This is the

arbitrarily without ar mdeterminate.
case for the extr ‘_’o’td"fa;ynand‘:;l}];r‘: the imagination works in the
For humanity in Its in ae:z;ything unusual is terrifying. In each
most unencumbered Waz:f nature people believe they see an enemy,
i scted appcarar']c‘:r their existence. At the same time the preS:
an enety aﬂ.nccc: iasg:ltnwork meeting this attack. In this period the
ervation ¥nstll{':1 stinct is their unbridled master and, since this jn-
e d cowardly, its domination is a realm of terroy
and fear. The superstition formed in this epoch is correspondingly
dark and fearful, and even the morals bear this hostile, gloomy
character. One finds people who arm themselv?s before they dress,
and they grab first for the sword when meeting a stranger. The
custom of the ancient Taureans, to sacrifice to Diana every new-
comer who had the misfortune to land on their coast, scarcely had
any other origin than fear. For only a human bemg formed in 4
depraved way and not someone merely unformed is so barbaric
that he rages against what can do him no harm. [189]

This fear of everything extraordinary disappears, to be sure, with
the rise of culture, but not so completely that no trace of it remains
in the aesthetic contemplation of nature, where people deliberately
give themselves up to the play of fantasy. Writers know this quite
well and accordingly do not fail to make use of extraordinary
things, at least as an ingredient in what is frightful. A profound
quiet, an immense emptiness, a sudden light in the dark are in
themselves quite neutral things, distinguished by nothing but their
extraordinariness and unusualness. Nevertheless, they arouse a
feeling of fright or, at least, intensify its impression, and for that

reason are suited to be something sublime.
If Virgil wants to scare us about the realm of Hades, he draws
our attention above all to its emptiness and stillness. He calls it

loca nocte late tacentia, “that silent, expansive plain of night,”

preserv .
stinct is anxious an
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i uacua; I?ItnS e,t nania regna, “ihe “mpty dwell;
Jjow realms of Pluto. wellings ang -

During the in-itiations into the mysteri
solemn impression was especially prefer
also made use of silence in particular, A prof
the imagination vyith a.free space to play ang i"“nd Quiet Provideg
ration of something frightful thar jg suppose;tenmﬁes the expec.
tional exercises the silence observed by an 20 come, In deyo.
gathered together is a very effective means of Progt(;-re Community
sies and putting their minds in a solemn mood, E '“? their fanta-
tion makes use of silence in its delusions, for .as\;:n Olllk superstj-
profOUﬂd quiet must be observed if someone ,has to‘? fknown, 5
sure. In the enchanted palaces of fairy tales a deathl s?% e
awakening horrors, and it is part of the naturalyhils.t:nce s
chanted forests that nothing living moves within them Eory ?f e
ness is frightful as soon as it is neither voluntary nor i;a: il
as, for example, the banishment to an uninhabited isla::idngIG\S\fmh
flung desert, a solitary forest several miles long, losing on'e‘ A
around a seemingly boundless lake—these are the sort of ssn:xv a‘y
images that can stir up fears and should be used in poetry to de p:ci
the sublime. However, here (in the case of [190] loneliness) t}?ere
is already an objective basis of the fear, since the idea of a great
loneliness also brings with it the idea of helplessness.

Fantasy proves itself to be far more skilled at making something
terrifying out of something mysterious, indeterminate, and impene-
trable. Here it is in its genuine element with a wide range of possi-
bilities open to it, given the fact that the actual world sets no
boundaries to it and its operations are not limited to any particular
case. Yet, that it is inclined precisely to what is terrible and that
the unknown is a source of fear more than hope, lies in the nature
of the preservation instinct that guides it. Revulsion works with
incomparably greater speed and force than desire does, and for this
reason we rather suppose something bad than expect something
good lying behind what is unknown.

Darkness can be terrifying and precisely for that reason is suited
to the sublime. Yet it is not terrifying in itself, but rather because
It conceals objects from us and thus delivers us up to the full force
of the imagination. As soon as the danger becomes clear, a consid-

erable part of the fear disappears. The sense of sight, the primary

es of the ancie
Nts a feq
red, and to this end pe:f;:;



40 - Friedrich Schiller

of our existence, fails us in thc darkness and we 'feel our-
sentry fenselessly exposed to the hidden danger. For this reasop
selves defens Jts all appearances of spirits at the midnight houyr,
SUPersnnon]nl: of death is represented as a realm of endless nighy.
andhrhe r:-;i‘ings of Homer, where humanity still speaks its mogt
rllr;tflrgl‘i‘;ngUage, darkness is portrayed as one of the greatest evils,

There lie the land and the city of the people of Chimer.

Constantly they grope in the night and fog, and ne’er

Does the God of the shining sun show them a beam of
light;

Instead, these wretched people lie enveloped by

terrifying night.
o) Odyssey (eleventh song)

“Jupiter,” the brave Ajax calls out in the darkness of the
battle, “free the Greeks from this darkness. Let it become day,
let these eyes see, and then, if it is your will, let me fall in light.”

lliad [191]

Even the indeterminate is an ingredient of the terrible, and for
no other reason than because it gives the imagination freedom to
paint the picture as it sees fit. What is determinate, on the other
hand, leads to distinct knowledge and withdraws the object from
the arbitrary play of fantasy, because it subjects the object to the in-
tellect.

Homer’s portrayal of the underworld is all the more frightful,
precisely because it, as it were, swims in a fog and the shapes of
the spirits in Ossian are nothing but ethereal cloud formations,
leaving it to fantasy to provide the contours at will.

Everything that is hidden, everything full of mystery, contributes
to what is terrifying and is therefore capable of sublimity. Of this
sort is the inscription on the temple of Isis at Sais, in Egypt. “I am
all that is, that has been, and that will be. No mortal man has
lifted my veil.” It is precisely this uncertainty and mysteriousness
that lend the terrifying character to people’s images of the future

after death. These feelings are expressed quite successfully in Ham-
let’s well-known soliloquy.
The description that Tacitus gives us of the solemn procession

On the Sublime . "

of the goddess Hertha becomes sublime in
of the darkness he spreads over jt. Th
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gency of nature, as in th; case of merely sensuous fee:l'mges'c 2::;\“-
i may be considered an imperfection in the subject. At til';’l v
finds cognitive sublimity combined with the sublimity of P
and the effect is all the greater, if not only the sensuous Cap:\;:r
to resist, but even the capacity to portray finds its matchpin aZ\
object and the sensuous side of human nature with its twofold
demand [of knowing and living] is scorned.
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II. The Pathetically Sublime

If something is presented to us in an objective way, not merely as
a power in general, but at the same time as a power having cata-
strophic consequences for people—in other words, if it does not
merely show, but also actually expresses its power in a hostile
manner—then the imagination is no longer free to refer it to the
preservation-instinct or not; instead, the imagination now must do
50, it is objectively required to do so. Yet actual suffering does not
permit an aesthetic judgment, since such suffering overcomes the
mind’s freedom. Thus, the fearful object may not demonstrate its
destructive power on the individual judging, that is, we may not
ourselves suffer, or rather we may suffer only sympathetically.
HO\_Ne_ver, even if the suffering we sympathize with exists outside
Us, It Is too violent for our sensuous nature. The empathizing pain
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overwhelms all aesthetic enjoyment. Sulffel‘lﬁg e t};eco.me. aesthetic
and arouse a feeling of sul?llmlty on yd\; en eitde.r it is a mere
illusion and fabrication or (in case it ha ;PPenChm_ reall_t)’) it is
presented, not immediately to the senses, dut _tﬁ the Imagination,
The image of another’s suffering, combmf: h_Wlt €motion and the
consciousness of the moral freedom within us, is patheticqjl,

su_?_‘;':es‘ympathy or the empathizing (shared) emotion is no free

expression of our mind, that we [193] ‘_’Vould.ﬁrstl have to prodyce

spontaneously in ourselves. Rather‘ it is l';ln involuntary affectiop

[Affektion] on the part of our capacity to have feelmgs, determineq

by natural law. It does not at all depend upon our will whether e

want to share in the suffering of some creature. The moment e

have an image of it, we must feel it. Nature, not our freedom acts,

and the movement of the mind hurries ahead of the decision,
Therefore, as soon as we hold on to the image of some suffering
objectively, then, by virtue of the unchangmg'na'tural law of sympa-
thy, a feeling for this suffering must follow within ourselves. By this
means we make it our own, as it were. We suffer with. Empathy or
compassion means not merely the shared grief, the fact of being
moved by another’s misfortune, but rather every sorrowful emo-
tion, without distinction, which we feel when we enter into some-
one else’s feelings. Hence, there are as many sorts of empathy as
there are diverse sorts of suffering originally: empathizing fear,
empathizing fright, empathizing anxiety, empathizing anger, empa-
thizing despair.

Yet, if what arouses the emotion (or what is pathetic) is supposed
to provide a basis for the sublime, it may not be pressed to the
point where one is actually suffering oneself. Even in the midst of
the most violent emotion we must distinguish ourselves from the
individual who himself suffers, for the freedom of spirit is gone as
soon as the illusion is transformed into the complete truth.

If empathizing is elevated to such a pitch that we seriously con-
fuse ourselves with the person suffering, then we no longer control
the emotion, but rather it controls us. On the other hand, if the
sympathy remains within its aesthetic boundaries, then it combines
two chief conditions of the sublime: a sensuously vital image of
the suffering together with the feeling of one’s own security.

But this feeling of security when faced with the image of someoné
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|se’s suffering is in no sens :
‘;ot at all the source of the pfeg;ﬁri"\i': gf what is sublime, and |
pathetic becomes sublime only through fa;lw from thig ima‘gen'r }I\s
| oral, not our physical free ditins Nox the Consciousnegg 0.f oue
[194] remov_ed from this suffering by ou: Cause we gee oursclve;
we would still always have a very poo 800d fortune (foy th
but rather because we feel our mq  Fearantee of our seqyripy),
' . _ ral self to | Curity),
causality of this suffering, namely, from O¢ removed from the
determines our willing, it elevates [erh
pathetically ;ub:imel.

It is not absolutely necessary ¢
of soul within oneself to asserz 0::}5 C::g:;taihz feel the strengyh
a seriously immanent danger. We are talking h:reom peA il
happens, but rather about what should and can ilﬂot about what
words, we are talking about our calling, not abou::l pp}::n; e
ally do; about our power, not about its use Becw ol i
heavily loaded freighter go down in the storm' we ::1 " bvlve et
ourselves quite unhappily in the position of tlzxe mterceha o]
entire estate is swallowed up by the water. Yet at the S RS
we still feel as well that this loss only concerns cont‘msame i
and that we have a duty to rise above it. However notEiet? : thmgs
a duty if it cannot be realized, and what should i\appen ﬁncan be
able to happen. That, however, we can regard a loss with ingﬁf ‘
ence, a loss that is rightly so poignant for us as sensuous beiner-
proves that there is a capacity within us to act according to la%vs’
completely different from those of the sensuous faculties, a capacit;
having nothing in common with natural instinct. Everything that
makes us conscious of this capacity within us is sublime.

One can quite rightly say, therefore, that one will endure the loss
of goods with nothing less than composure. This does not hinder
the feelings of the sublime at all—if one only feels that one should
disregard the loss and that a duty exists to allow it no influence
on the self-determining of reason. Of course, all the aesthetic power
of the magnificent and the sublime is lost on someone who does
not even have a sense for that duty.

: Hegce, at least a capacity of the mind to become conscious of
its 1_'anonal determination and a receptivity to the idea of duty are
lpdfspensable, even if at the same time one also recognizes the
limits that the weakness of humanity [195] may have set to their
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exercise. In general, it would be da.ngerous for the enjoyment -
the good as well as of the sublime, if one could only have 4 ain
for what one has oneself achieved or wha't one trusts oneself se
achieve. But it is a basic feature of humanity, and one worth to
respect, that humanity ac_knowledges a good thing, at least i, Z of
thetic judgments, even if it would have to speak against itse|f es-
pure ideas of reason, at least in feél:‘nnd

that it pays homage to the :
even if it does not always have sufficient strength actually ¢,
dact

on those ideas.

Consequently, two main conditions must be met for the pa]
cally sublime: first, a vivid image of suffering, in order to 5 theti.
the emotion of compassion with the proper strength, and sWaken
an image of the resistance to the suffering, in order to Caff?nd’
consciousness the mind’s inner freedom. Only by virtue of th into
condition does the object become pathetic, only by virty e first
second condition does the pathetic become at the same ti e of the
thing sublime. me some.-
From this basic principle flow the two fundamental laws of :

: _ : :
tragic art. These are first: portrayal of the suffering nature; secong,

portrayal of moral independence in the suffering.

Translated by Daniel O. Dablstrom
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