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Examples of Philosophical Guidance from Epiktetos

Abstract

There are three main pillars that guide services
aimed at humans: psychology, sociology, and phi-
losophy. However, almost all fields of knowledge
and humanities that address human beings and
society in general are among its sources. Philoso-
phy, as one of the knowledge fields forming the
basis of guidance services, can be regarded as a
form of philosophical guidance service if it is con-
ducted as a thought and action activity closely
tied to real life. Based on this idea, philosophers
began considering by the 1980s that they could
offer "Philosophical Guidance" services. According
to Lahav, one of the first advocates of this idea,
philosophy's practical function in life today
emerges as philosophical guidance. This is be-
cause the activity we call philosophical guidance
is by no means separate from a philosophical life
or philosophical culture. In this sense, the article
will first provide a preliminary evaluation to
closely examine the concepts of guidance and
counseling in general. Subsequently, the philoso-
phy of Epictetus, a Stoic philosopher of the Roman
era, will be presented as an example of philosoph-
ical guidance. The deliberate choice to use the
term "guidance" instead of "counseling" or "ther-
apy" in the article is noteworthy. This is because,
technically speaking, guidance, which involves
merely providing information without imposing
any solutions and without acting as a specialized
consultant to resolve a problem, aligns more
closely with the spirit of philosophy than counsel-
ing or therapy services.

Keywords: Epictetus, philosophical guidance,
practical function of philosophy, philosophical
culture, counselling.

Oz

Insana yénelik rehberlik hizmetlerinin ¢
o6nemli dayandig1 vardir; psikoloji, sosyoloji ve
felsefe. Ancak genel anlamda insani ve toplumu
konu alan hemen hemen buitiin bilgi sahalar: ve
beseri bilim alanlar1 onun kaynaklarindandir.
Rehberlik hizmetlerinin temelini olusturan bilgi
sahalarindan biri olan felsefe gercek hayattan
kopmadan surdurtlen bir distince ve eylem et-
kinligi olarak yuruttiliyor ise bir ttr felsefi reh-
berlik hizmeti olarak goérulebilir. Bu distnce-
den hareket eden felsefeciler, 1980li yillara ge-
lindiginde, “Felsefi Rehberlik” hizmetini ytrutte-
bileceklerini distinmeye baslamislardi. Bu fik-
rin ilk savunucularindan biri olan Lahav’a goére
gintimuzde felsefenin bu hayata dair islevi fel-
sefi rehberlik olarak karsimiza ¢cikmistir. Ctinkd
felsefi rehberlik dedigimiz etkinlik felsefi hayat
ve felsefi ktilttirtin hic de disinda degildi. Bu an-
lamda makalede 6nce, genel anlamda rehberlik
ve danismanlhk kavramlarini yakindan tani-
maya imkan veren bir 6n degerlendirme yapila-
cak sonra da Roma Doénemi Stoasina mensup
Epiktetos’un felsefesi bir tur felsefi rehberlik 6r-
negi olarak sunulacaktir. Makalede “danisman-
ik” ve “terapi” kavramlari yerine “rehberlik”
kavraminin kullanilmas:1 bilin¢li bir tercihtir
cunku teknik anlamda bir problemi ¢é6zmek icin
uzman danisman yerine sadece bilgi vermekle
yetinen ve herhangi bir ¢6ziim dayatmayan reh-
berlik, danismanlik ve terapi hizmetlerine gore
felsefenin ruhuna daha uygun bir adlandirma-
dir.

Anahtar Kelimeler: Epictetos, Felsefi Rehber-
lik, Felsefenin Pratik Islevi, Felsefi Kuilttir, Da-
nismanlik.

116
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1. Philosophical Guidance in Education

Unlike classical education, contemporary educational philosophy
has identified “active learning” as a foundation, aiming to develop indi-
viduals in multiple dimensions rather than a single aspect and prioritiz-
ing learning over teaching as new goals of education. To achieve this pur-
pose, modern schools have introduced various practices under the title
of “Student Personality Services” to support education and teaching.
Thus, alongside the educational and administrative dimensions aimed at
maintaining order, schools have incorporated a third dimension: “Stu-
dent Personality Services”. Within the scope of Student Personality Ser-
vices, in addition to health services, social assistance, social and educa-
tional activities, and special education services, guidance services also
began to be offered in the early 20th century in the United States. In
Turkey, guidance services were introduced into schools during the 1950s.

The Turkish word “rehberlik” (guidance) known to have been bor-
rowed from Persian, means guidance, showing the way, and giving advice.
Equivalent to the English word guidance, is used not to persuade or heal
but to provide information and facilitate an individual’s ability to make
choices and decisions by showing possible paths. In the context of edu-
cation, “guidance” refers to an informational aid provided as a student
personality service to help students recognize themselves, develop iden-
tity and personality, become aware of available opportunities in their sur-
roundings, establish healthy social relationships, and adapt to their en-
vironment more easily. Accordingly, providing information during signif-
icant decision-making phases such as school, job, and partner selec-
tion—preparing individuals for professional and family life—and offering
psychological assistance in coping with encountered problems are also
part of the broader definition of “guidance”. Generally, “guidance” is de-
fined as a systematic and continuous assistance provided by experts to
help individuals recognize themselves and their environment, develop

their latent potential, solve problems, and achieve self-realization. During
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this process, individuals not only come to understand themselves better
but are also informed about available opportunities in their surround-
ings, enabling them to make appropriate choices, develop their talents,
and adapt more easily to their environment (Yesilyaprak, 2003, p. 7).

The rapid changes in society and the resulting difficulties in adap-
tation, the strengthening of humanist approaches in philosophy that
place great value on individuals, as well as democratic developments and
freedom of thought, have increased the need for guidance services. For
this reason, the emergence of guidance in the United States cannot be
seen as a coincidence. Furthermore, scientific and philosophical studies
aimed at addressing problems produced by the complex issues of modern
life—such as alienation, intergenerational conflict, and cultural gaps—
appear to have played a role in the birth and development of guidance
services. As philosophical discussions in these processes increasingly
found points of agreement, the development of guidance services has also
progressed accordingly.

The fundamental idea that contributed to the emergence of guid-
ance was the thesis that education should prepare individuals not only
for society and a profession but also for life in all its aspects. Initially
referred to as “guidance services,” these practices later came to be known
as “guidance and psychological counseling services.” Today, in many
countries, this service has been termed “psychological counseling,” as it
is considered a field requiring expertise. In some institutions, therapy
services, which are based on the curative principle of guidance, have even
surpassed counseling services, leading to their implementation as a type
of healthcare service. As a result, guidance services, originally focused on
providing information, have been replaced by counseling defined as a
technical activity and curative therapy. Thus, in contemporary schools,
the terms “guidance” and “guidance teacher” have been replaced by “psy-
chological counseling” and “psychological counselor.” Since philosophical

knowledge does not aim at treatment in a technical sense or function as
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a specialized activity but instead focuses on showing paths through the
provision of information, it is more suitable to view it as a form of guid-
ance rather than therapy or counseling. For this reason, the title of this
study has been chosen as “philosophical guidance” rather than “philo-
sophical counseling” or “philosophical therapy.”

Through guidance, an individual can discern the beneficial and
harmful aspects of the paths presented to them, select the most suitable
path, and implement it. For example, an individual who achieves self-
realization through guidance knows who they are and who they can be-
come in the future, possessing a realistic and consistent sense of self.
Such a person is at peace with themselves and their environment, does
not fear expressing their emotions or making independent decisions due
to their self-confidence, and accepts the external world and other people
as they are. Thanks to their positive approach to events, they establish
good communication with others. This self-actualized individual also val-
ues people and sees them as equals, uses their time and resources effi-
ciently, is focused more on the present and the future rather than the
past, and is aware of the potential within themselves and their surround-
ings. They have good mental health, adapt easily, and possess a person-

ality that is open to innovation, constructive, creative, and competent.

2. Philosophical Guidance

One of the central goals of guidance, namely the cultivation of self-
actualized individuals, reflects the ideal envisioned in philosophy as the
model of the wise person. The characteristics of "rational, systematic,
consistent, holistic, and critical thinking" present in the definition of phi-
losophy are precisely the attitudes and behaviors expected from a self-
actualized individual. Philosophers are the pioneers who most closely em-
body the type of self-actualized individual. The first of these pioneers is

undoubtedly Socrates. His practice of walking through the marketplace,
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asking people what is right, good, and beautiful, and engaging in discus-
sions with them is a form of guidance. These values are of great im-
portance in terms of our life practices. A sentence from Plato’s Apology of
Socrates expresses his philosophical practice: “I have shown, not only in
words but in deeds, that I care not a bit for death; the only thing I care
about is not committing injustice or causing harm” (2008:20d, p. 43).

In his work Metaphysics, Aristotle’s discussion on the development
and flourishing/liberation of essence is another expression of self-reali-
zation. Although self-realization applies to all beings in Aristotle’s philos-
ophy, it is much more striking in the case of humans. Therefore, it ap-
pears that self-realization has been incorporated into education through
philosophy. According to him, happiness, which is the highest goal of
human life, is defined as “being in a good state” and its continuity
(2019:1095). Thus, philosophical activities that ensure humans remain
in a good state are a product of philosophical guidance, as they represent
the definition of happiness. In other words, the process expressed
through the concepts of change and development in philosophy, when
considered for humans, can be understood as the revelation and devel-
opment of potentials through education.

Contemporary education theorists such as Rogers and Maslow, in
line with Aristotle’s tradition, have argued that every individual is born
with latent potentials and a tendency to develop them. Humanists, who
believe that it is more appropriate in guidance to encourage individuals
to solve their problems themselves by strengthening their self-perception,
rather than directly helping them solve their problems, also assert that
every human being is inherently good and worthy of respect. They claim
that when humans are left free, they will always choose the good and
realize their full potential.

As we move towards the present day, concerns about the ineffi-
ciency of Analytical Philosophy and its detachment from practical life

have been growing, and parallel to this, serious reactions against this
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philosophy began to emerge towards the end of the 20th century (Tozlu,
2016, I, p. 68). Philosophical guidance or counseling emerged in the
1980s, perhaps due to the influence of ideologies, as a product of ap-
proaches advocating that solutions to human problems should be pro-
vided through philosophy. In this way, philosophy sought to transform
from a theoretical and speculative discussion into a form of thinking and
action that engages with life. In fact, this shift was first signaled by Marx,
who proposed a political action philosophy, meaning “philosophers have
always tried to understand the world, but now we must work to change
it.” Although the proponents of philosophical guidance did not have an
ideological focus, they were influenced by the effects of another philo-
sophical movement, pragmatism, which was prominent in their time.
Consequently, instead of asking the question "what is philosophy?", the
question of “what is the use of philosophy to us?” or “what is philosophy
good for?” began to take precedence. The first generation of philosophers
advocating for philosophical counseling believed that at the beginning of
philosophy, in ancient times, the aim of philosophy was to engage with
life, but over time, this goal had been abandoned. Indeed, some philoso-
phers tied this ancient purpose of philosophy to its mission to search for
the meaning and purpose of life, while others argued that there is no
other field of knowledge that can help people overcome the problems of
meaning, except philosophy. Millennia ago, Stoic philosopher Seneca ex-
pressed in his later writings, compiled as Moral Letters, that we need the
consolation of philosophy to overcome life's difficulties and struggles, and
he claimed that without wisdom, our minds are sick (Seneca, Letter 15).
His approach can also be interpreted as a form of philosophical guidance.

There is confusion regarding philosophers’ attitudes toward prac-
tical life reality, as a philosopher's political action may introduce ambi-
guity from a philosophical standpoint. In other words, not every philoso-
pher or thinker who turns toward practical life or adopts an ideological

stance in the world of action should be considered as providing philo-
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sophical guidance services. Philips addresses this issue in his article Phi-
losophy: Is It in the Struggle for Life? After analyzing and evaluating this
point, he notes that if an analytic philosopher were to engage with a spe-
cific normative issue, such as the claim that certain social groups are
being unjustly treated, the philosophical method of analysis could only
contribute modestly to solving the problem. However, if the philosopher
advocates for promoting equality, this turns them into activists. While
this action can undoubtedly be seen as admirable, it cannot be regarded
as genuine philosophy because it transforms the philosopher into a re-
actionary who plays a role beyond their profession. In short, according to
Philips, any writing composed with a reformist spirit will either not be
considered philosophy or will be criticized as poor philosophy when as-
sessed with technical criteria. This is because, in Philips’ view, failing to
maintain the fine line between activism and guidance services creates a
significant obstacle. The conclusion drawn by Tozlu from this argument
is as follows: Sometimes, thinkers who are not professional philoso-
phers—such as scientists or religious figures—can produce philosophical
works that serve philosophy, while at other times, the works or attitudes
of philosophers themselves may not be philosophical (Tozlu, 2016,
1:68,69).

Nevertheless, philosophical guidance is closely related to a person’s
thoughts about life and their pursuit of happiness. This connection first
emerges in Ancient Philosophy through Socrates and the Sophists, and
later appears in the Hellenistic-Roman philosophical traditions, espe-
cially within the schools of the Epicureans, Stoics, and Skeptics. The rea-
son why these three Hellenistic schools stand out more than others dur-
ing this period is due to their insistence on viewing philosophy not as a
collection of abstract concepts but as a way of life a form of guidance that
directly addresses the problems and dilemmas of daily life. For these
schools, the expectation from philosophy was not to construct rigid the-

ories about life, but to teach ways of living that would relieve suffering
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and lead to happiness (Hadot, 2012, p. 145-152).

What makes a guidance service philosophical is undoubtedly its
engagement in rational and critical thinking. In the guidance process,
both the counselor and the client engage in the activity of making philos-
ophy together. Plato’s dialogues, which convey Socrates' teachings, are
full of beautiful examples of this. Even though the counselor (philoso-
pher) is usually more knowledgeable and experienced in philosophical
activities, the essence of guidance requires that the client also be active.
Otherwise, we are simply talking about imposing ideas, which naturally
goes against both the essence of guidance and philosophy itself. There-
fore, doing philosophy in the form of dialogues also means providing phil-
osophical guidance, and concepts like critical thinking, worldview, wis-
dom, and virtue form the content of philosophical guidance. Most of these
concepts already express the definition of philosophy and the unavoida-
ble necessity of practicing philosophy. In this sense, providing philosoph-
ical guidance is equivalent to practicing philosophy in the classical sense.
For instance, if an academic philosopher answers students' or other cli-
ents' questions and focuses on practical issues, it does not turn them
into ordinary counselors or personal development experts. Instead, it
means that philosophy is serving practical life and focusing on the phil-
osophical questions that people ask or might ask. Just as Socrates
walked around the marketplaces discussing concepts like the good, the
right, and the beautiful, this too is a form of practical philosophy. Simi-
larly, although the method employed by Plato in his Socratic dialogues is
grounded in theory, it is also a form of philosophical guidance (Skirbekk
& Gilje, 2017, p. 63).

However, if philosophical guidance is conducted by a philosopher
sitting in one place, for example, opening a counseling center and waiting
for individuals to come and ask questions, and if it is completely discon-
nected from the theoretical realm, it can be defined as a narrow form of

guidance activity but cannot be seen as true philosophical guidance. This
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is contrary to the spirit of philosophy and, so to speak, trivializes philos-
ophy. From a Socratic perspective, philosophical guidance naturally ad-
dresses the anxieties, problems, and existential questions that arise in
the course of one’s life, as well as the meaning of life as a whole. It can
be seen as a philosophical guidance process directed by dialectical rea-
soning. This is not merely a casual conversation; it harbors a consistent,
systematic, and holistic way of thinking. In this method, where the indi-
vidual engages in dialogue with others, the aim is to seek truth,
knowledge, insight, wisdom, virtue, and happiness, all within a reasoning
and justified thinking process in a friendly environment. Therefore, the
question-and-answer method followed in this process can be seen both
as a form of conversation and a form of debate. Even when the discussion
becomes heated, the environment remains one of mutual respect, ensur-
ing that the discussion stays within philosophical boundaries. As it said,
the thinking techniques and unique features of philosophy bring the ac-
tivity into a philosophical form.

In this way, philosophical inquiry can assist a person in leading a
more fulfilling, productive, meaningful, and happy life. Anyone who con-
tinues this method by writing as if responding to someone or by asking
themselves a question on behalf of listeners or interlocutors is, inevitably,
engaging in philosophical guidance. According to Walsh, philosophical
guidance, from the perspective of the client, involves engaging in dialogue
with someone who has philosophical knowledge, while from the perspec-
tive of the counselor, it entails offering wise guidance with a sense of
moral responsibility. This guidance service works to make life meaningful
through a life philosophy where the theoretical is placed in the back-
ground (2005, p. 497-99).

In short, philosophical guidance helps students or clients become
more rational and reasonable in their decision-making, beliefs, values,
and emotions. Philosophers, regardless of their philosophical tradition,

are deemed to provide genuine philosophical guidance when they adopt
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dialogue as a method. This approach fosters thoughtful exploration, crit-
ical reasoning, and deeper understanding, emphasizing the universal
value of reflective discourse over doctrinal boundaries. One of the repre-
sentatives of this method and philosophical guidance approach in the
history of philosophy is Epictetus, a member of the school known as Late
Stoicism or Roman Stoicism. Now, let’s explore the principles of philo-
sophical guidance he contributed, through the examples he offered to the
people of his time.

3. Examples of Guidance from Epictetus

Epictetus, who was born in 55-135 AD in Hierapolis (modern-day
Pamukkale) in Western Anatolia, is not known by his real name. The
name "Epictetus"” in Greek means "purchased slave" or “servant”. Histor-
ical records indicate that, at a very young age, Epictetus was taken to
Rome as a slave. He was assigned to serve Epaphroditus, a freed slave
who worked for the Roman Emperor Nero and was known as a wealthy
but coarse and rough individual. Epaphroditus, despite being a freed-
man, still maintained authority over Epictetus (Epictetus, 1989:9). The
injury that left Epictetus crippled is said to have occurred when his mas-
ter, Epaphroditus, used tongs to bend a wire for a garden gate, during
which Epictetus warned him, saying “You will break my leg, master,” but
his master paid no attention and continued the action, eventually caus-
ing the break. Despite the pain, Epictetus calmly responded with only a
mild reproach: “I told you; you would break it. Now you have!” He showed
no further reaction, maintaining his stoic composure (Epictetus, 1989, p.
10).

After the incident in which he was injured, Epictetus continued his
life as an ill and disabled individual (Reese, 1995:146). However, he never
rebelled against his fate or the gods. Instead, he maintained a positive
outlook on life and events. Epictetus's moral philosophy is rooted in this
positive perspective and acceptance. While his extreme fatalism and sub-
mission might be linked to his background as a child of a slave family, a
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closer examination of his life and philosophy reveals a courageous and
resolute character. He developed a philosophy of life and principles of
exemplary guidance that aligned with his own experiences. The central
principle of his philosophy is the idea of human independence and free-
dom. According to Epictetus, at times, we trade our freedom and happi-
ness for things beyond our control. People may become slaves to fame,
reputation, and status, often humbling themselves in exchange. This
path, he argued, leads to misery and is a road to unhappiness. Thus,
Epictetus asserted that true freedom is nothing other than living accord-
ing to our own choices and preferences (2013, p. 128).

In his later years, Epictetus had the opportunity to study and teach
in Rome. However, during the reign of Emperor Domitian (90-94 AD), who
expelled all philosophers from Italy, Epictetus moved to Nicopolis in
Greece, where he continued to live and teach his moral philosophy until
his death (Honderic, 1995, p. 238). Like many philosophers he admired—
such as Socrates, Diogenes, and Zeno of Cyprus—Epictetus left no writ-
ten works behind. Without the notes taken by his student and follower
Arrian, which were later compiled into the books Discourses and Enchi-
ridion, much of Epictetus’s philosophy might have been lost to us. Epic-
tetus firmly believed in divine justice and was content in the knowledge
that he was loved by God. It is said that he passed away with this con-
viction in his heart. His epitaph, which he reportedly wrote himself,
reads: “I am a man who knew nothing but slavery, disability, poverty, and
misery, but still a beloved of the gods” (1989, p. 16). Following his death,
his humble hut stood as a testament to his ascetic life, with nothing but
a simple table, a tattered rug, and a wooden bed remaining. These few
possessions symbolized his profound commitment to philosophical ide-
als, representing a life devoid of material excess and focused solely on the
pursuit of wisdom.

Nietzsche associates the condition of the weak human, which be-
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gan with Socrates and continued with Plato and took its final form espe-
cially in Western European culture with the concept of "decadence". This
always ex-presses a situation that aims to protect the weakest type of
human and pre-vent them from facing reality by justifying their weak-
ness. (Turkan, 2021, p. 1547) With this thesis, he can be seen as criti-
cizing Epictetus. Howev-er, on the contrary, Epictetus represents a
strong internal resistance to this decay, at least as an individual.

Long describes Epictetus as an analyst of the strengths and weak-
nesses of the soul, and as a spokesperson for human dignity, autonomy,
and integrity (2002, p. 1). In Epictetus’s philosophy, reason and ethics
are paramount, as he believes that human beings are mortal creatures
distinguished from other animals by their ability to act according to rea-
son. As he puts it: “Man is a mortal animal with reason, and it is only
through reason that he is separated from the animals. When man strays
from reason and acts irrationally, man disappears, and an animal
emerges. If man does not act according to reason, he distances himself
from the values that make him human and loses his human essence”
(1989, p. 82). For Epictetus, reason is a reward that enables a person to
use their knowledge, thoughts, and the gifts presented to them in the
most accurate way. Through reason, we come to understand that some
things in life are within our control, while others are not. In the Dis-
courses, he explains that we are able to distinguish between what is ours
and what belongs to others. According to him, what is within our control
includes our experiences, thoughts, desires, hates, tendencies—essen-
tially everything that stems from our will. What is beyond our control, on
the other hand, includes fame, status, and wealth—things that are out-
side of our will and can only be provided by others, regardless of how
hard we try. Therefore, we cannot claim ownership over these things in
the same way we can with our personal decisions and actions. True free-
dom, for Epictetus, lies in what we choose and how we act according to
our own will, as these are the areas in which we can truly exercise au-

tonomy (2013, p.16).
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In summary, Epictetus’s philosophical guidance primarily involves
determining whether the issue at hand relates to something within our
control, something we can change. Based on this understanding, our ac-
tions are planned, and the principles necessary for leading a moral life
are established. If the situation or event we face is within our control and
subject to our will, responsibility lies with us. If it depends on others or
occurs as a twist of fate beyond our control, it does not concern us. Our
task is to meet the outcome of the event with dignity, to continue express-
ing gratitude for the blessings God has given, and to avoid rebelling
against fate, no matter what we encounter. The following words, which
could come from the mouth of a devout person, are attributed to Epicte-
tus: “Have I ever rebelled against your commands?... Have I ever com-
plained to you? Have I ever criticized your divine wisdom?... Have you
ever seen me sorrowful in my condition?” (1989, p. 16). While his extreme
fatalism and submission may be linked to his background as a child of a
slave family, a broader evaluation of his life and philosophy reveals a
courageous and strong-willed character. However, one persistent critique
of his philosophy is the perceived inconsistency between his fatalism and
his emphasis on personal will. Critics often point to this contradiction as
a flaw in his thought.

After Socrates, if one were to search for a second philosopher whose
life was adorned with examples of philosophical guidance, Epictetus
would undoubtedly be the choice. Like Socrates, Epictetus, in line with
the general character of Hellenistic philosophy, paid little attention to
theoretical work and viewed philosophy as a practical moral philosophy,
one aimed at serving life. A striking statement in this regard is: “Socrates
reached perfection by making everything and every event serve his eleva-
tion and by following only reason. As for you: though you are not yet
Socrates, if you wish to become Socrates, you must live like a man”

(1989:46). Epictetus did not present these words merely as rhetoric; in-
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stead, he developed a life philosophy and specific principles of philosoph-
ical guidance, carefully following Socrates’ example. For Epictetus, phi-
losophy was something that existed in life itself; merely knowing philos-
ophy was insufficient; one had to apply it to life. However, these applica-
tions could not be arbitrary; they needed to follow specific rules. Epicte-
tus emphasized the importance of applying the rules of philosophy, and
in his view, the most crucial part of philosophy was the section that ex-
plained the application of these rules. The second part involved reasoning
that demonstrated the application, and the third part provided the evi-
dence for these proofs, showing what constitutes a proof (1989:46). Hav-
ing developed a practical philosophy of life and happiness, Epictetus nat-
urally prioritized the practical aspect of philosophy.

Epictetus, in line with his practical moral philosophy, suggests that
instead of using beautiful and elaborate sentences in the presence of the
ignorant, one should focus on acting in accordance with what is being
said, placing the discourse in the background. For example, by saying,
“At a feast, instead of listing how to eat, simply eat as it should be done,”
he demonstrates that he draws inspiration from Socrates in this regard.
If we view philosophical guidance as a style of doing philosophy, then the
most notable examples of this style are Socrates and his student Plato.
While Socrates provided philosophical guidance not through writing but
through living, Plato, in contrast, wrote his works in the form of dia-
logues. These dialogues, though fictional, reflect a process of logical and
critical learning directed at real life, a form of life questioning. Although
Epictetus's philosophical guidance diverges from Plato in content, it more
realistically portrays the figure of Socrates in Plato’s dialogues, empha-
sizing practical life and actions. In this regard, his philosophy is more
deserving of the title “philosophical guidance”. The metaphor Epictetus
uses to express his preference for the practical application of philosophy
perfectly summarizes his views on this matter:

For just as sheep do not go to their shepherds to show how much

they have eaten, but after digesting the food they produce milk and
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wool, do not just recite beautiful sayings to the ignorant. If you have

truly internalized them, show them through your actions (1989 p.

43).

Admiral James Stockdale, who was captured during the Vietnam
War, states that he managed to maintain his mental health during the
psychological torture he endured from 1965 to 1967 by applying the prin-
ciples of Epictetus, which he had learned earlier while studying at Stan-
ford University. He and his wife, Sybil, explained their experience in a
novel called In Law and War. Additionally, experts in Greek philosophy
such as A. A. Long have viewed Epictetus’ moral philosophy as a form of
therapeutic approach, particularly emphasizing its potential for helping
individuals use their minds correctly. In this regard, his philosophy has
been interpreted as a form of mental medicine or preventive mental
health education. Indeed, in 1959, Albert Ellis developed a therapeutic
method called Rational Emotive Therapy, which was later expanded by
Aaron Beck in 1970 under the name Rational Behavior Therapy. These
two therapies, which share a common foundation, were combined in
1992 into a single psychotherapy system known as Rational Emotive Be-
havior Therapy.!

These practices have shown that the philosophical guidance estab-
lished by Epictetus helps us solve the problems we encounter. When we
make it a habit to ask ourselves whether the solution to a problem or the
fulfillment of a need depends on us or others, we can say that this will
protect us from many anxieties, fears, and sorrows. Since every individ-
ual knows their own abilities and limitations better, they are more capa-
ble of making accurate decisions when evaluating situations compared
to external observers. If the solution depends on someone else, then the
individual must decide what to do. They should think about whether they

need to grovel or compromise on their moral values, or whether they need

! http:/ /en.wikipedia.org/wiki/Rational_emotive_behior_therapy
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to wait patiently for the result and then make a calm and wise decision
accordingly. Epictetus, when he says, “Before deciding on a sea voyage, I
choose the ship and the captain, but if a storm arises on the way, it is
not my concern,; it is the responsibility of the ship and the crew. In such
a case, shouting and screaming will be of no use” (1989, p. 77), pointing
directly to this principle of philosophical guidance.

For Epictetus, whether life is long or short, it should be seen as
nothing more than a play. In this life, we are merely actors. Whatever role
the director assigns to us, we should play it to the best of our ability, and
when the director calls us off the stage, we must leave quietly, which
demonstrates his deep belief in a universe and fate governed by a Su-
preme Power. The cornerstone of his guidance is his steadfast faith, an-
chored in the belief in an omnipotent and supremely just God. Although
it is said that, like other Stoic philosophers, his belief in God is akin to
the concept of Nature, he often addresses a personal god, praying to it.
After Seneca, Epictetus also thoroughly addresses the issue of death and
grief, reaching profound conclusions with concise expressions. This is
because the event of death and the fear of death are the most significant
sources of fear and sorrow for us. However, according to him, it is not
death itself that is terrifying, but our thoughts about death. Generally, it
is not the events or material things that upset people, but the meaning
that they assign to them. Epictetus argues that death is not a catastro-
phe, and if it were, it would have appeared as such to Socrates as well.
He suggests that the real catastrophe lies in the negative meanings we
attribute to death. Therefore, when we are unhappy or in pain, we should
not blame anyone. The only culprit is the way we assign meaning.?

According to Epictetus, one of the reasons for sorrow and unhappi-

* For details on Epictetus’ thoughts on death, see also Esra Cagri Mutlu, Epiktetos’ta
Oliim Uzerine (Epictetus on Death) Gaziantep University Social Sciences Institute Jour-
nals, vol.: 17, Issue: 4 (1262 -1269); Mehmet Onal, “Death and Beyond in Epiktetos”
(Epiktetos’ta Oliim ve Sonrasi), Ozne, Say1: 29, (107-116).
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ness is our excessive attachment to the world, material possessions, sta-
tus, and position. Through the reality of death, Epictetus illustrates the
finitude of life and a philosophical principle of guidance, using a ship
journey metaphor to convey that material goods are not permanent, and
that death marks the end of life:

If, on a sea journey, the ship stops at a port and sends you ashore to get

some water, you may collect things like seashells or mushrooms you find

on the way. However, your mind should always be on the ship. You should
frequently turn your head towards the ship to see if the captain is calling
you. If the captain calls, you should quickly drop everything you have and
return to the ship, to avoid being dragged back like an animal with its legs

tied. The same situation applies to life's journey: if you come across a

woman or a child, you may adopt them, just like the seashell or mush-

room. But when the captain calls, you must leave everything behind and
go without looking back. Even if you are old, you should not stray too far

from the ship for fear of not being able to catch up (1989, p. 20,21).

He continues his philosophical guidance on this matter as well. He
teaches that it is incorrect to say “I have lost it” when something is taken
from us, and instead, while things are in our possession, we should use
them as if they belong to someone else. This approach protects individu-
als from boasting about wealth, attachment to status, and naturally, from
pride and arrogance. He repeatedly emphasizes that the real force leading
people into error, immorality, and injustice is their trust in worldly pos-
sessions, power, and fame, and he seeks to build his guidance on aware-
ness of this issue. His statement may seem a bit extreme from today's
perspective, but it is important for conveying his message: “Has your
child died? You have returned him. Has your wife died? You have re-
turned her. Has your field been taken from you? Here is a new return.
But don’t say, ‘It was taken by a bad man.” What does it matter that the
hand that gave it to you takes it back through the hand of so-and-so or
such-and-such?” (1989:22). Another statement by Epictetus on this mat-

ter is: “If you see someone mourning because their child is abroad or they
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have lost their property, do not let your imagination run wild. Never be-
lieve that they are truly unfortunate because of these external things”
(1989, p. 24).

Epictetus’s guiding activities, although they may vary depending on
the situation and circumstances, are not merely individual examples
aimed at solving immediate problems. On the contrary, they are princi-
ples that can be applied to similar situations. What makes his thoughts
on practical life and moral maxims philosophical is precisely the fact that

they are based on these principles (Bor, 2023, p. 63-60).

Conclusion

Epictetus has constructed a life philosophy that is clearly practical
and aligned with human nature and the realities of life. The guidance he
proposes, or philosophical guidance, is based on a philosophy that fol-
lows reason and nature. From this perspective, we can summarize his life
philosophy and understanding of guidance as follows: Philosophy should
focus on fulfilling the desires of the mind rather than prioritizing bodily
pleasures. It is only through philosophy that we can accept that what is
within our control depends on us, while what is beyond our control de-
velops outside of our will. In this way, individuals can use their will more
effectively, walk more easily on the path to freedom, and develop more
accurate thoughts. According to him, the most significant mistake that
misleads us, leads us toward evil, or drags us into rebellion, is that we
evaluate events not based on reason and the nature of things, but ac-
cording to our desires and wishes. In fact, this issue would be discussed
again in the phenomenological perspec-tive, that is in the context of the
concept of "intentional consciousness". (Tlrkan, 2024, p. 182)

From another perspective, Epictetus’ entire philosophy is essentially
a set of answers to the question “How can I be happy?” answers enriched
with examples from his own life and experiences. Ultimately, everything

that affects us, whether good or bad, depends solely on our judgments
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and the correct or incorrect reactions we give to events. Despite the pas-
sage of over 2000 years and all the changes that have occurred, the con-
tinued influence of Epictetus’ philosophy as a living example of philo-
sophical guidance can be explained by his deep understanding of human
reality. After all, without truly understanding human nature, it is impos-
sible to offer guidance in any field. One of the most criticized aspects of
Epictetus’ principles is his excessive fatalism and the concept of endur-
ance. The uncertainty regarding how his philosophy of will aligns with
his fatalism in each distinct situation makes this criticism legitimate. Ad-
ditionally, one of the main challenges in understanding his philosophy
and consequently his guidance lies in the fact that his works are based
on notes taken by his student Arrian. This results in a lack of philosoph-
ical coherence, as the teachings are presented in fragmented pieces. This
weakens the integrity of his philosophical guidance and occasionally cre-
ates inconsistencies in his moral philosophy and philosophical counsel-
ing. However, when considered as a whole, his life clearly shows that his
philosophy is a consistent example of philosophical guidance, and it is
evident that he shaped his philosophy through direct personal experi-
ence. From his example, it can naturally be inferred that creating a phi-
losophy centered around human nature is, in a sense, a form of providing

philosophical guidance.
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Abstract

This paper examines the role and function of Not-
hing in Heidegger’s understanding of philosophy
as metaphysics, contending that Heidegger’s tre-
atment of Being and Nothing are equiprimordial
with respect to the ontological difference. That is,
the ontological difference concerns not only the
difference between beings and Being but also the
difference between beings and Nothing. I base my
examination on two main moments. First, Nothing
is interrogated with respect to the transcendence
it enables; featuring the field beyond beings.
There, the basic relation between metaphysics,
Nothing and Being are explored chiefly by means
of Heidegger’s revival of the question “Why are
there beings at all instead of nothing?” (why-ques-
tion). Following from the first one, the second part
tackles anxiety to its center as the very phenome-
non through which Nothing itself comes to the
fore. The paper in its culmination argues that the
why-question and the Nothing it reminds Dasein
of, functions as an existential trigger, and an on-
tological threshold, respectively for revealing Da-
sein’s potentiality-for-authenticity and the inhe-
rent-transcendence that occupies the open field
which signifies the ontological difference.

Keywords: Being, Nothing, Metaphysics, Ontolo-
gical Difference, Anxiety

Bu makale, Heidegger’in felsefeyi metafizik ola-
rak kavradigi bir baglam icinde, Varlik ve Hiclik
anlayislarinin ontolojik fark acisindan es-du-
zeyde-temel oldugunu ileri stirer. Yani, ontolojik
fark yalnizca varolanlar ve Varlik arasindaki
fark: degil; varolanlar ile Higlik arasindaki fark:
da ayni diizeyde imler. Buradaki arastirma te-
mel iki diizlem tizerine kurulmustur. Oncelikle,
Hiclik, mtmkutn kildig1 askinsallik, yani varo-
lanlarin 6tesine acilabilmek tizerinden dikkate
alinir. Bu noktada metafizik, Varlik ve Hiclik
arasindaki iliski Heidegger’in gindeme getirdigi
temel soru Uzerinden incelenir: “neden Hiclik
yerine varliklar var?” (neden-sorusu). Bunu ta-
kip eden ikinci bélum, kaygiyi, Hicligin kendi-
sini 6n plana cikaran fenomen olarak ele alir.
Boylece makalenin temel iddiasi, neden-sorusu
ve Dasein’a hatirlattigi Hicligin, hem Dasein’in
otantiklik-imkanini acan varolussal bir tetikle-
yici hem de ontolojik bir esik islevi gérdtigti tize-
rine sekillenir. Bu ontolojik esik ise, Dasein’in
askinsalligini aciga cikartir; zira ontolojik fark
ile vurgulanan acik alan, bu askinsalligin ika-
met yeridir.

Anahtar Kelimeler: Varlik, Hiclik, Metafizik,
Ontolojik Fark, Kaygi
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Introduction!

In his 1964 Lecture The End of Philosophy and The Task of Thinking,
Heidegger states that philosophy is metaphysics that apprehends beings
as whole with respect to Being (1977, p. 374). Here there is a genuine
connection — almost an identification — between philosophy and meta-
physics. Earlier in Kant and the Problem of Metaphysics he states that
“the question is, the Problem of Metaphysics, and that means — the Ques-
tion of Being” (1997, p. 175). But what is metaphysics, indeed? Heidegger
opens this question up at the very beginning of his inaugural lecture at
the University of Freiburg. As he initially clarifies there, his basic gesture
consists of tackling a particular metaphysical problem — “Nothingness” -
in order to “be transposed directly into metaphysics” while furnishing

metaphysics with the proper opportunity to open itself. (1993a, p. 93).

The ontological difference, simply put, is the difference between be-
ings and the being of beings. In other words, it is the difference between
“on one side, all that exists, on the other, the very existence of what ex-
ists”. (Nicholson, 1996, p. 357). “What an entity is, (and thatit is an entity
at all) depends on meaning-conditions that make entities as such intelli-
gible” (Kaufer, 2005, p. 483). In Heidegger’s words, this intelligibility
marks “the basis on which entities are already understood” (2001a, p.
25). Now, for Heidegger, “The Being of entities ‘is’ not itself an entity”
(2001a, p. 26) yet “Being is always the Being of an entity” (2001a, p. 29)
and that one entity, which we ourselves are, has ontico-ontological prior-
ity over all other entities for only for it (Dasein) that very Being is an issue.
The prevalent relation of Dasein to Being is not thematic nor is it a matter
of cognition in the first place. Rather, absorbed in its everyday dealings,

it tacitly understands something like Being through and by means of the

" An earlier version of this study was presented in the “Participants” Conference” of “Summer Symposium
in Contemporary Philosophy: Philosophy of Events” organized by The University of Bonn International
Centre for Philosophy NRW in Bonn, Germany, on June 30 — July 1, 2018.
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relation of involvement it has with these dealings. The world of involve-
ments where Dasein finds itself is already meaningfully attached. In other
words, Dasein always comports entities as entities that partake in the
relational totality. In this regard, Heidegger contends, the question of Be-
ing is to be interrogated through making Dasein transparent in its Being
(2001a, p. 27). Likewise, he asserts that “fundamental ontology, from
which alone all other ontologies can take their rise, must be sought in
the existential analytic of Dasein” (2001a, p. 34). In this regard, Oren
Magid proposes that, in Being and Time Heidegger starts with a distinctly
ontological matter regarding the question of Being, yet with the analytic
of Dasein, Heidegger is also already in “existential territory” (2016, p. 440)
in the traditional sense of existentialist philosophy. Schufreider also ad-
vances that, given that Being and Time’s aim is to “reawaken the question
of being, its strategy is to revitalize our sense of being existentially” (2013,
p. 311). Thus, understood broadly, Heidegger’s ontological and existential

projects belong together in Being and Time.

As indicated in the beginning of the paper, Heidegger pursues the
question of Nothing [das Nichts] with regard to the question of “what is
metaphysics?” Why is the question about metaphysics bound up with the
question about Nothing? To begin with, for Heidegger, Nothing is not a
simple “mnot’ of beings. Rather, he asserts that Nothing is more original
than the “not’ and negation (1993a, p. 97). Science, Heidegger argues,
relates to beings in a certain way, “and only to them” where it altogether
declines Nothing since it is a non-entity (1993a, p. 109) and “that which
is absolutely no entity (i.e. being) can only present itself as the nothing”

(1976, as cited in Kaufer, 2005, p. 488).

In this regard, Richard Polt contends that Heidegger’s usage of
“nothing” is tactical rather than strategical that carries out various func-
tions within his philosophical stance in diverse contexts. (2001b, p. 67-
68). The term ‘metaphysics’ derives from the Greek meta ta physika and

gets interpreted throughout the history of philosophy as “going beyond”
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or “extending” physics, i.e., nature as such. Beyond-physics means be-
yond-beings at the same time. So, in the realm of metaphysics, the onto-
logical difference is already presupposed, yet Heidegger condemns tradi-
tional metaphysics because it predominantly bypasses the ontological
difference. However, for Heidegger, the basic gesture of going-beyond is
only possible when Dasein “holds itself out into the nothing”, i.e., trans-
cends itself (1993a, p. 103). Through and by means of this holding, an

encounter with beings first becomes possible.

The question about Nothing that Heidegger handles in What is Met-
aphysics is regenerated later in his Introduction to Metaphysics.
Heidegger, in this book, starts with asking the genuine question: “Why
are there beings at all instead of nothing” (2014, p. 1) and this brings him
to what he calls a prior question: “How does it stand with Being?” (2014,
s. 36). But before moving to this prior question, the opening question that
he indicates as the “why-question” should be brought to the fore more
accurately. For Heidegger, this why-question is the broadest, the deepest
and the most originary question whose domain is limited by Nothing. It
is the broadest since it comprises all that is, and even Nothing itself is
included since it is Nothing. The question is the deepest for it seeks the
ground for the interrogation of what is, in relation to why it is the way it
is. Finally, it is the most originary for it regards “beings as such and as a

whole” regardless of any particulars (Heidegger, 2014, p. 2-4).

For Heidegger, what is asked in the why question “rebounds upon
the questioning itself, for the questioning stands against beings as a
whole, but does not after all wrest itself free from them” (2014, p. 5). This
point, I assume, is one of the hints that enables to render Nothing as the
counterpart of Being in the ontological difference: Nothing stands against

beings yet is bounded to them in a certain way.

Heidegger is precise in his utterance that beings themselves may

remain indifferent in the face of why-question: whether or not it is posed
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does not make any difference in the realm of beings. However, if the ques-
tion is asked and pursued genuinely, it opens itself as a realm which he
calls “happening” [Geschehnis| (Heidegger, 2014, p. 6). By means of and
through this happening, Dasein is both the interrogator while taking part
in what is being interrogated which amounts to making itself transparent
in its very Being. This happening is at the same time what Heidegger calls
an “originary leap [Ur-sprung|” that “attains itself as ground by leaping
an originary leap” (2014, p. 7). Only by means of this originary leap is
Being disclosed and only by means of it does Dasein partake in the hap-
pening of this disclosure. Here, Heidegger’s treatment of Being and Noth-
ing on the same ground begins to show itself, albeit implicitly. However,
most of the remarks that Heidegger makes concerning the prior question
- how does Nothing stand with Being - are much more explicit. In this
sense, Heidegger points out that from its inception onwards, the question
about Nothing has been “side by side” with the question about Being
(2014, p. 27) and he also stresses that Nothing belongs to Being (2014, p.
93). Furthmore, as Kédufer forwards, because asking the question of noth-
ing is a leap from beings to the Being of these beings it marks a leap from

science to metaphysics (2005, p. 488).

Then, what is that Being that is disclosed in the happening? At this
point, Heidegger calls forth the Greek notion phusis.?2 He initially con-
tends that contrary to the prominent view which is based on the Latinized
translation - and thereby understanding - of the Greek experience, phusis
does not signify nature; what is natural, for the Greeks (2014, p. 15).
Rather, it is a notion that should be understood again in the sense of
happening: it is phusis that discloses itself once and through all the hap-
penings as follows: “what emerges from itself”, “the unfolding that opens
itself up”, “the coming-into-appearance in such unfolding”, and “holding

itself and persisting in appearance” (2014, p. 14-15). Thus, what confront

* This specific term is either used as “phusis” or “physis” in the relevant literature. I adhere to Heidegger’s
usage as “phusis.”
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us here is not anything present but one which resists every kind of such
definition that would objectify it. However, this originary dimension of
Greek understanding was obscured by later metaphysical understand-
ings of Being whose main grasp and focus was not on Being but beings
(Schoenbohm, 2001b, p. 145). Phusis, then, “is the event of standing
forth, arising from the concealed and thus enabling the concealed to take
its stand for the first time” (Heidegger, 2014, p.16). As an event, “phusis
is Being itself, by virtue of which beings first become and remain observ-
able” (Heidegger, 2014, p. 16). Moreover, for Heidegger, what we hear
through the infinitive “to be” today does not carry the connotations it once
carried in Greek world. According to the Greeks, Being has three aspects
which belong together, and that are: living, emerging and abiding. From
all these original vivid words, what remains is “to be” as an abstraction

(2014, p. 77-79).

Heidegger also examines the four distinctions that have been preva-
lent not only throughout the history of Western philosophy, but also
spread around all knowing and doing, albeit not always explicitly. These

» o«

distinctions are made between “Being and Becoming”, “Being and Seem-
ing”, “Being and Thinking” and “Being and Ought” (Heidegger, 2014, p.
103-104). Through analyzing these notions to the inception, what
Heidegger comes up with will be the very belonging of becoming, seeming,

thinking and ought to Being itself.

First, Heidegger refers to Parmenides who put forward Being in con-
trast to becoming. Likewise, he then refers to Heraclitus who is supposed
to be known with his saying that “all is flux”. After that, Heidegger states
that Heraclitus indeed says the same thing as Parmenides yet we think
of these two great thinkers in great opposition since we think of becoming
according to the conceptions “of a nineteenth-century Darwinist” (2014,
p. 107). However, thinking back to the understanding of Being as phusis,

Heidegger maintains, will retrieve the belonging of becoming to Being.
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The second distinction Heidegger discusses is on Being and seem-
ing. Here again, what Heidegger brings to the fore is the original belong-
ing-togetherness of Being and seeming. Then he clarifies that only on the
basis of this original belonging together do Being and seeming are “dis-
joined”. Going back to the Greek word phainesthai (“lighting-up, self-
showing, appearing”), Heidegger parallelizes this notion and phusis which
is emerging as well as appearing in light: “The roots phu- and pha- name
the same thing. Phuein, the emerging that reposes in itself, is phainesthai,
lighting-up, self-showing, appearing” (2014, p. 110). At this point one
must pay heed to what kind of seeming is at matter here and not confuse
it “mere appearance.” For Heidegger, mere appearance is only a derivative
from the original understanding of seeming that manifests itself, i.e.
shows itself from itself. Hence, the original signification of the notion lies
not in the derivative meaning but in seeming as manifestation (without
assuming something else that lies behind). Thus, in the original sense,
seeming do belong to Being for “Being essentially unfolds as appearing”

(2014, p. 110-111).

The third distinction is concerned with Being and thinking which
Heidegger discusses in detail for this distinction is at the same time one
which has become the most prominent one. To begin with, thinking, he
asserts, does not originally nor exclusively signify a function of the intel-
lect as its Latin translation intelligere suggests (Heidegger, 2014, p. 134).
For the originary understanding, Heidegger refers to the Greek under-
standing of logic for he states that there is indeed an inceptional relation
between phusis, logic and Being, yet for apprehending this we have to rid
ourselves from the opinion that logic belongs to reason (2014, p. 136). At
this point, Heidegger clarifies that the Greek root legein for logos origi-
nally means gathering (2014, p. 138). In this sense, referring to Heracli-
tus’ usage of logos in his fragments, Heidegger argues that logic originally
means the “gathering gatheredness that constantly holds sway in itself”

(2014, p. 141). In what follows, Heidegger states that phusis and logos
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are the same since they are the gatheredness of beings (2014, p. 145). So
what we already have here is the identity — in the Heideggerian sense of

the term — of Being as phusis and Being as logos.

Concerning the unity and the disjunction of thinking and Being,
Heidegger goes back to the Greek word noein for thinking that means to
“take in”, “to let something come to oneself” (2014, p. 153). Considered
this way, what is let open is Being itself: where Being is opened up, it is
at the same time taken in. It should once again be reminded that appre-
hension has nothing to do with being a property of human Dasein; rather
it is a “happening (Geschehen) in which humanity itself happens, and in
which humanity itself thus first enters history (Geschichte) as a being,
first appears, that is [in the literal sense] itself comes to Being” (2014, p.
157). Stressing the notion ‘happening’, Heidegger maintains that what
speaks of under the conventional translation “thinking and Being are the
same”, is the belonging-togetherness of apprehension (as letting-in) and

Being (as phusis) (2014, p. 162).

The fourth dynamics of relation is between Being and ought. In this
regard, Heidegger points out that the exact separation between Being and
ought goes parallel with Being’s becoming idea and thinking’s becoming
assertion. Peaking in Kant, this domination of thinking as “self-sufficient
reason” blocks Dasein’s originary access to the reciprocal unity and dis-

junction of Being and the ought (Heidegger, 2014, p. 220).

Understood contemporarily, Being is in separation from becoming,
thinking and the ought. However, understood originally, Being is both in
unity and in disjunction with these notions reciprocally. In this sense,
there is an original strife between these notions — in the Nietzschean
sense of the word — through which these notions are brought out in the

open.

Earlier in Being and Time, Heidegger remarks that Being is that

through which beings are already understood as beings (2001a, p. 25-
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26). Furthermore, he hints at the phenomenon of truth which must be
ontologically clarified in order to account for a proper preparation for the
question of Being (2001a, p. 228). The detailed execution of the latter,
however, was ceded to Introduction to Metaphysics. So, focusing on the
notions of unconcealment and concealment, what is novel in Introduction
to Metaphysics seems to be the very proximity between Being as phusis
and truth as aletheia. To destroy the modern conception of truth as cor-
rectness — correspondence between ‘thought’ on the one hand and out-
side ‘reality’ on the other — Heidegger goes back to the Greek understand-
ing of aletheia as unconcealment, i.e., revealing. So, distinct from the
contention of truth as correctness, what aletheia has to do is the mani-
festation and coming to the light of beings from out of themselves. Indeed,
this manifestation is the ground of assertion that the modern conception
of correction is based on: “before an assertion can be made about an
entity, the entity itself must be manifest, out in the open” (Caputo, 1988,
s. 522). Accordingly, in Heidegger’s words, “Truth, as un-concealment, is
not an addendum to Being. Truth belongs to the essence of Being” (2014,
p. 122). Thus Being originally discloses as phusis which makes manifest;
and since this manifestation is coming to unconcealment out of conceal-
ment, phusis and aletheia originally belong together. The disclosure of
Being, however, takes place through the “original revelation of the noth-

ing” (Heidegger, 1993a, p. 103). Heidegger puts this forward as follows:

For human existence the nothing makes possible the openedness of
beings as such. The nothing does not merely serve as the counter-
concept of beings; rather it originally belongs to their essential un-
folding as such. In the Being of beings the nihilation of the nothing
occurs (Heidegger, 1993a, p. 104).

Given that for Heidegger Nothing is the very ground through which
Being as phusis and truth as aletheia comes to the fore, one may ask,
how is Nothing itself revealed then? This question brings us to the second

part of the paper. In Being and Time, Heidegger explicates anxiety [Angst]
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as a state-of-mind in detail. Distinguishing it from ordinary fear in the
face of something definite, Heidegger asserts that what anxiety is anxious
about is Being-in-the-world as such (2001a, p. 232). Keeping this line of
thought, later in What is Metaphysics, Heidegger puts it as follows: “Hold-
ing itself out into the nothing, Dasein is in each case already beyond be-
ings as a whole. This being beyond beings we call ‘transcendence”™
(1993a, p. 103). At this point, Kdufer proposes that “what Dasein trans-
cends to is the world, the background for the comportment toward enti-

ties” (2005, p. 484). Yet, for Heidegger, the world is not a being either:

The world is nothing - if ‘nothing means: not an entity in the sense
of the occurrent, and moreover: nothing in the sense of not-being-
an-entity, nothing of what Dasein as such transcends [...] the world:
a nothing, no entity, — and yet something; nothing that is — but being

(1990, as cited in Kéaufer, 2005, p. 484).

So it is seen that Heidegger’s understanding of world, Nothing and
anxiety are interwoven. “In that in the face of which one has anxiety, the
Tt is nothing and nowhere’ becomes manifest” (2001a, p. 231). However,
this does not mean that the world is absent itself. Rather, while the be-
ings within-the-world tends to possess no importance in anxiety, the
worldness of the world becomes all the more manifest and even obtrude
(Heidegger, 2001a, p. 231). Furthermore, when anxiety dissolves, we im-
mediately do feel that it was nothing: “the nothing itself — as such — was

there”. (Heidegger, 1993a, p. 101).

Posing the why-question and properly following it functions as a
“happening”, as indicated above. Now, anxiety takes Dasein over, for it is
always a not-yet. That is, Dasein is always towards its own possibility.
This possibility is characterized by being either inauthentic or authentic
possibilities in Being and Time. This relation also has to do with the anal-
ysis of death and incompleteness that Heidegger discusses through Being
and Time. In this sense, Dasein is never complete but always a not-yet;

from the moment of birth, it is towards-death. This oscillation makes the
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basic characteristic of Dasein as always in-between. Heidegger puts this
poetically as follows: “half in being, half not in being, which is also why

we cannot belong to any thing, not even to ourselves” (2014, p. 32).

From the moment of birth, Dasein is factically thrown into the world
of das Man (the they). It does what das Man does, behaves in the way das
Man behaves and so on: the norm is always already out there. However,
there still lies the possibility of Being otherwise, i.e. Being authentic
(2001a, s.168). Being-authentic for Heidegger has to do with owning up
to its own basis, as the basis of a nullity. This owning up opens itself in
the phenomenon that Heidegger calls “anticipatory resoluteness”. In this
sense, when Dasein is resolute, it concedes the fact that it is the “null
basis of its own nullity” (Heidegger, 2001a, p. 354). And being anticipa-
tory means owning up to one’s Being-towards-death as always being in-

complete and not-yet.

In this sense, Heidegger states that what anxiety makes manifest is
Dasein’s “potentiality-for-Being”, that is, “Being-free for the freedom of
choosing itself and taking hold of itself” (2001a, p. 232). Now this anxiety
happens if and only if one is ready for the call of conscience which is an
appeal for “summoning it to its ownmost Being-guilty” (Heidegger, 2001a,
p. 314). Here in the call of conscience, Dasein is both the caller and the
called (Heidegger, 2001a, p. 324) in the sense that the potentiality-for-
Being calls its own lostness-in-das-Man to its very authentic possibility
which at the same time has to do with Being-guilty and Being-towards-
death. And yet, one can only hear the call when one is ready; that is,
when wants-to-have-a-conscience (Heidegger, 2001a, p. 314). That at the
same time means that one is ready for anxiety. At this point, I assume
that asking the why-question also amounts to that state of being-ready.
So, the relationship between anxiety and Nothing must be understood

reciprocal.

Now, by means of Being-not-yet, Being-towards-death and always
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having a potentiality, Dasein is also tacitly aware that there could have
been nothing instead of beings; to put the question from the other way
around. In this regard, Heidegger says that “that which we have anxiety
about is our potentiality-for-Being-in-the-world” (2001a, p. 235). Thus,
that Being-otherwise both in the senses of authenticity and of not existing

at all come to the fore at those rare times of anxiety.

In a nutshell, I have so far attempted to elucidate on Heidegger’s
understanding of Nothing with regard to Being and the ontological differ-
ence. This attitude is shaped from the beginning by considering
Heidegger’s treatment of Nothing in relation to metaphysics. Although
Heidegger’s repudiation of traditional metaphysics is widely acknowl-
edged, one must not lose sight of his insights that allows him to place
metaphysics within a certain era of the unfolding of Being itself. That is,
the idiosyncrasies that traditional metaphysics possess are not due to
some “errors” or “misconceptions” on its own behalf. Rather, the condi-
tion of metaphysics well coincides with and in a certain sense amounts
to the historical condition of Being, and as well, Nothing. To elaborate,
referring to Heidegger’s remarks on a Descartes quote may be proper:
“Thus the whole of philosophy is like a tree, whose roots are metaphysics,
the trunk of which is physics, and the branches which extend out from
that trunk are the rest of the sciences.” Just after giving place to Des-
cartes’ analogy, Heidegger asks, “in what soil do the roots of the tree of
philosophy find their support?” (1976). And eventually, the answer will
be Being itself. The problem, Heidegger declares, about metaphysics is
that though it “harbors” the truth of Being, it does not recognize its own
soil (1976). Why this is so? Indeed, the withdrawal of metaphysics from
Being is not any fault of itself. Rather, Heidegger clarifies, “the question
[of Being]| is inaccessible to metaphysics as such” and that “a treasure
withheld from it yet held before it” (1976). Heidegger clearly declares that
the question of Being is the comprehensive question of metaphysics.

However, concerning that metaphysics cannot recognize its own soil —
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Being — these quotes say much more than why this is so; they say that
this must be so. To briefly put in a Heideggerian way, metaphysics is the
destiny and a certain face of Being. However, it is also destined to remain

indifferent to its very ground.

The present paper was opened up with Heidegger’s identification of
philosophy and metaphysics in his 1964 Lecture The End of Philosophy
and The Task of Thinking. At the very same lecture, what Heidegger also
proclaims is that philosophy now has come to its final stage, and he asks
what task is reserved then for thinking. Accordingly, Heidegger first ex-
plicates what is to be understood from this notion of ‘end’ and he says
that one should understand end in the sense of place (1993b, p. 433). So,
philosophy — as metaphysics — has come to a certain place from a prior
place. For Heidegger, while “the development of philosophy into inde-
pendent sciences” signifies the completion of philosophy, it marks the
triumph of sciences that see nature as manipulable (1993b, p. 434-435).
Elsewhere in The Question Concerning Technology, Heidegger refers to
this manipulability by means of the notion standing-reserve; that is, na-
ture is no more allowed to show itself in the sense of phusis and anymore
in the sense of even an object [Gegen-stand]; but as standing-reserve.
Dasein is now called upon to a challenge which amounts to not only ex-
ploiting nature; but a state where every other possible access to nature

is blocked in the sense of Enframing [Ge-Stell] (1977, p. 23).

At this very point — in the end of metaphysics — Heidegger asks, what
if the dissolution of metaphysics to distinct sciences prepares the path to
another beginning? This task to a new beginning would be neither philo-
sophical in the sense of metaphysics nor scientific (1993b, p. 436).
Heidegger himself concedes that this task of thinking that is neither met-
aphysical nor scientific is startling from the beginning. At this point, how-
ever, he hints at the phenomenological motto “to the things themselves”
as an antidote and wants the reader to hear the ‘themselves’ (1993b, p.

438). This motto, for Heidegger, should become the horizon at the end of
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philosophy, towards a new beginning.
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Alain Badiou’nun Anti-Felsefe Seminerleri: Nietzsche, Wittgenstein,
Lacan

Abstract

Alain Badiou, the most widely read living French
philosopher, turned his attention to the theme of
“anti-philosophy” and the figure of the “anti-phi-
losopher” immediately after his systematic at-
tempt to reinstate philosophy through works such
as Being and Event (1988), Manifesto for Philo-
sophy (1989), and Conditions (1992). In line with
his Platonic stance, Badiou sought a polemical en-
gagement with the contemporary versions of the
sophists—those eternal adversaries or rivals of
philosophers—whom he labeled “Great Sophistry”
in Manifesto for Philosophy. For Badiou, anti-phi-
losophy fundamentally aims at an act of uncondi-
tional rupture, indeterminate transformation, and
an unfounded leap into the new. In any case, there
is much for the philosopher to learn from encoun-
tering the anti-philosopher. Indeed, Badiou belie-
ved that such encounters could at least help phi-
losophy clarify its agenda through the challenges
posed by this particularly unsettling “other.” With
this in mind, Badiou devoted his annual seminars
at the Ecole Normale Supérieure from 1992
onward to four major anti-philosophers: Nietzsche
(1992-1993), Wittgenstein (1993-1994), Lacan
(1994-1995), and Saint Paul (1995-1996). This
article problematizes Badiou’s reading of Ni-
etzsche, Wittgenstein, and Lacan as anti-philo-
sophers, figures to whom he accorded a privileged
place in his anti-philosophical canon. In terms of
its findings, Badiou’s Anti-Philosophy Seminars
constitute anti-historical, immanent critical rea-
dings that seek “the outside within” the history of
philosophy as a way to continue its project.

Keywords: Alain Badiou, Anti-Philosophy Semi-
nars, Anti-Philosopher, Friedrich Nietzsche,
Ludwig Wittgenstein, Jacques Lacan

Oz

Yasayan en cok okunan Fransiz filozofu Alain
Badiou, Varlik ve Olay (1988), Felsefe icin Ma-
nifesto (1989) ve Kosullar’da (1992) felsefeyi sis-
tematik bicimde yeniden 6ne slirme girisimin-
den hemen sonra, Platoncu tavrina uygun bi-
cimde filozofun ezeli hasmi veya rakibi sofistle-
rin cagdas versiyonlarina, Felsefe Icin Mani-
festo’da “Buyuk Sofistlik” adini verdigi gelenege
kars: bir polemik arayisiyla “anti-felsefe” tema-
sina ve “anti-filo zof” figlirtine egilir. Badiou icin
anti-felsefe, en temelde kosulsuz bir kopus, be-
lirlenimsiz bir déntistim, yeniye temelsiz bir sic-
rama olduguna inandigi bir eylemi hedefler.
Herhaltikarda filozofun anti-filozofla karsilas-
madan 6grenecegi cok sey vardir. Nitekim bdy-
lesi bir karsilasmanin en azindan felsefenin bu
bilhassa can sikici 6tekinin meydan okumalar:
araciligiyla kendi ajandasini netlestirmesine
yardimci olabilecegi diistincesiyle Badiou, Ecole
Normale Superieure’daki yillik seminerlerini
1992’den itibaren dért bluytk anti-filozofa, Ni-
etzsche (1992-1993), Wittgenstein (1993-1994),
Lacan (1994-1995) ve Saint Paul’e (1995-1996)
hasreder. Burada Badiou’nun anti-felsefi kanon
icin ayricalikli bir yer verdigi Nietzsche, Witt-
genstein ve Lacan’ birer anti-filozof olarak oku-
yusu sorunlastiriliyor. Ulasilan sonuclar baki-
mindan Badiounun “Anti-Felsefe Seminerleri”
felsefeye devam etmek icin felsefenin tarihinde
“icerinin disarisi”n1 arayan anti-tarihsel, ickin
elestirel okumalardair.

Anahtar Kelimeler: Alain Badiou, Anti-Felsefe
Seminerleri, Anti-Filozof, Friedrich Nietzsche,
Ludwig Wittgenstein ve Jacques Lacan.
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Giris

Turkceye otuzun Uzerinde kitabi cevrilen, yasayan en cok okunan
Fransiz filozofu Alain Badiou, The Guardian’la yakin zamanh bir sdylesi-
sinde, Fransiz felsefesinin de sarap ve peynir gibi Fransa’nin ihtisaminin
bir parcas: olarak gortilmesi gerektigini séyliiyordu: “Buytikelcilerimize
sesleniyorum, biz filozoflar Fransanin en buyuk ihra¢ urtnuyiz”
(Jeffries, 2012). Daimi ithalat¢i konumundaki Turkiye’den felsefenin yik-
selen trendlerine bakildiginda hi¢c de yabana atilir tespit degil. Nitekim
yirminci ylzyilin ikinci yarisinda 6ne ¢ikan Fransiz filozoflarinin 6znel
denebilecek bir bilancosunu cikardigi Fransiz Felsefesinin Macerasi’nda
Badiou, 1943’te Sartrein Varlik ve Hiclik’inin ortaya cikisi ile 1991°de
Deleuzein son kitabi Felsefe Nedir?’in yayinlanisi arasinda Fransiz fel-
sefesinin, kapsami ve yeniligi bakimindan (MO V. ytlizyildan III. ytzyila
Parmenides ve Aristoteles arasi) klasik Yunan’la veya (Kant’tan Hegel’e)
Idealizm Almanya’siyla kiyaslanabilecek bir altin ¢cag yasadigini éne sti-
rer. Sartre ve Deleuze arasi bu yogun, yaratici “felsefi an” icinde Bache-
lard, Merleau-Pony, Lévi-Strauss, Althusser, Lacan, Foucault, Lyotard ve
Derrida gibi bugltin felsefi glindemi fazlaca mesgul eden diistiinUrler var-
dir. Badiou'nun buiytik sansi bu maceranin bir parcasi olmaktir. Nitekim
bu kapali kimenin marjlarinda ve giintimuize agilan bir pencerede Jean-
Luc Nancy, Philippe Lacou-Labarthe, Jacques Ranciére’le birlikte kendi-
sini de sayar (Badiou, 2015, s. 10-11). Kavramin yeni bir terkip ve tertiple
yeniden sunuldugu bu an icinde felsefe varolusla, distinceyle, eylemle
ve bicimlerin hareketiyle yeni bir iligki énerirken kendi imkan, islevi ve
kosullar1 konusunda da déntstiiriici hamleler yapmistir. Bu olagantistti
Fransiz felsefi anini karakterize edebilecek semptomlardan biri olarak
Badiou kariyerinin basindan itibaren “Guinumuzde felsefe hangi kosul-
larda muimkuindur?” sorusuyla saplanti denebilecek kertede mesgul ol-
mus ve Manifesto’lar (1989, 2009), Kosullar (1992), Anti-Felsefe Seminer-
leri gibi meseleye dogrudan egildigi metafelsefi metinleriyle cevap aramis-

tir. Ustelik bu metinler, Ozne Teorisi'nden (1982) Varlik ve Olay'a (1988),
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Duinyalarin Mantigi’na (2007) hatta “felsefi arayisimin kapanis: niteligin-
deki kitabim” (Dejean&Badiou, 2018) dedigi Hakikatlerin Ickinligine
(2018) felsefesinde 6nemli bir icsel kopusa, felsefenin hakikatler tiretme-
digi, hatta kendi basina diisinemedigi, tamamen kendi kosullarina (sa-
nat, bilim, politika, ask) bagli oldugu iddiasiyla kosullar 6gretisinin geli-
simine isaret eder.

Felsefeye yeni bir baslangic icin yaptigi 6nerinin en sistematik for-
mulasyonu olan Varlik ve Olay'in 1988’de yayimlanmasindan bir yil
sonra, 1989’da yayinlanan Felsefe Icin Manifesto (Badiou, 2012) kendi
hakikat kosullarina gore isleyen felsefenin varlik beyanidir. Ayni za-
manda 1968 Mayis olaylarini izleyen surecte felsefenin 611, arkaik ve
imkansiz —¢inki- tamamlanmis oldugunu ilan etmekle kalmayip ayni
zamanda onun varligini -Badiou'nun altini ¢izdigi— kosullarindan birine,
yani sanat, bilim, politika ya da aska dikislemeye kalkan nouveaux phi-
losophes’a (yeni filozoflara) siddetli bir tepkidir. Badiou “Buiytik Anlatila-
rin Sonu”nun bu alcakgénullii beyaninin —yani felsefenin kendi yok olu-
sunu distnmesinin- liberal kapitalizmin tek uygulanabilir etik-politik
rejim olarak olumlanmasiyla el ele gittigini vurgular. Nuktedanhgiyla,
“Felsefenin Sonunun Sonu”nu ilan ederek ve yeni filozoflarin cabalarini
felsefeyi diistince 6zgurltiguyle, yani onun biricik diismaniyla kaynastir-
maya yOnelik aldatici bir girisim olarak degerlendirerek parolay: degistir-
meyi O6nerir: “Bir adim daha” (ya da Beckett’in Adlandirilamayan’indaki
sekliyle: “Devam etmelisin”). Felsefe icin Manifesto’'nun yayinlanisindan
yaklasik yirmi yil sonra 2009’da Felsefe icin Ikinci Manifesto’yu yazarken
ise artik tim sorunun felsefenin varolmayisindan ya da felsefenin sonu
iddialarindan ibaret olmadigini séyler. Yani, 1989’da felsefenin kosulla-
rindan (kosullarinin birinden) “dikislerini koparma” ihtimalini vurgula-
dig1 yerde, yirmi yil sonra Badiou, felsefenin “gértiintis diinyasinda” ne
hale geldigine dair askin bir degerlendirme yoluyla onun 6zinu yeniden

olumlamaya koyulur. Baska bir deyisle Badiou, yirmi yil icinde felsefenin
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statisiinlin —neredeyse yok olusuna neden olan- zararli, 6zverili bir di-
gergamliktan —bir asir1 varolus ile karakterize edilen— acgik, kendini pa-
zarlayan bir “fahiselige” nasil evrildigini betimler. Yirmi yil 6nce hakikatin
kosullariyla yikici dikiglere zorlanmis olan felsefe kendini varolmayistan
nefesi kesilmis bulurken, bu kez muhafazakar ahlakliliga zincirlenmis
olan felsefe anlamsiz bir asir1 varolus nedeniyle kendisini layik olmadig:
bir yerde bulur. Felsefe artik her yerdedir. Cesitli medya Ustatlar1 icin
ticari bir marka olarak hizmet eder. Kafeleri ve saglik kultplerini hare-
ketlendirir. Dergileri ve gurular1 vardir. Bankalardan buyuk devlet ko-
misyonlarina her sey tarafindan evrensel olarak cagrilir: o etik, hukuk ve
0dev hakkinda karar verir. Bu dénisin varolus nedeni, felsefeden cok
onun toplumsal ikamesi olan etikle ilgili askin bir degisikliktir. “Yeni fi-
lozoflar’dan ve sosyalist devletlerin cékiisiinden bu yana ahlaki vaazin
en temel bicimi artik “felsefe” olarak nitelendirilmektedir. Yani felsefe ar-
tik muhafazakar ahlaklilik ve demokratik dogmanin elestirel olmayan sa-
vunmasiyla asimile olup koélelesmistir. Bu ytizden felsefenin varolusunu
iddia etmek bundan bdéyle onun doért kosulunun sistematik zitliklar
ahengini distiinmeye tekabtil etmeyecektir. Buglin icin mesele felsefenin
ahlaksizlastirilmasidir (de-moralizing) (Badiou, 2011, s. 63-72).

1. Badiou ve Anti-felsefe

Varlik ve Olay (1988), Felsefe icin Manifesto (1989) ve Kosullar’da
(1992) felsefeyi sistematik bicimde yeniden 6ne sirme girisiminden he-
men sonra Badiou, Platoncu tavrina uygun bicimde filozofun ezeli hasmi
veya rakibi sofistlerin cagdas versiyonlarina, Felsefe Icin Manifesto’da
“Buyuk Sofistlik” (FM s. 97) adin1 verdigi gelenege kars: bir polemik ara-
yisiyla “anti-felsefe” temasina ve “anti-filozof” figlirtine egilir. Felsefe Pla-
toncu bir kurulus hareketiyle baslayabilirse ve baslamaliysa, o zaman
Gorgias veya Protagoras’in cagdas versiyonlarina karsi filozofun savasini
da yeniden sahnelemelidir: “Genc¢ Platon hem sofizmin incelikli hilelerin-
den daha 6teye gitmesi hem de onun sayesinde zamaninin sorunlarinin
6zU hakkinda bilgilenmesi gerektigini biliyordu. Ayni sey bizim icin de

gecerlidir” (FM s. 98). “Felsefe her zaman bir aynanin kirilmasidir” der
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Badiou, “Bu ayna, sofistin felsefenin ediminde ele aldig1 her seyi tizerine
indirgedigi dilin ytzeyidir. Filozof bakiglarini yalnizca bu ytzeye dikerse,
ikizi sofist ortaya cikar ve kendini tek olarak kabul edebilir” (Badiou,
2008, s. 25). Hakikate supheyle yaklasirken antik ve modern sofistlige
yaklasan anti-felsefe bilgi araclarinin disinda anlamlar ararken felsefenin
en az sofistlik kadar tarihi dismani olan dine yaklasir. Ancak anti-felsefe
ne bir itikat veya yapibozum teknigi ne de bir vahiy veya kurtulus her-
meneutigidir. Badiou icin anti-felsefe, en temelde kosulsuz bir kopus, be-
lirlenimsiz bir déntisiim, yeniye temelsiz bir sicrama olduguna inandigi
bir eylemi hedefler. Elbette hem sofistlikte hem de dinde, zaman zaman
onlar1 anti-felsefeyle uyumlu hale getirebilecek bir performatif unsur var-
dir. Tamamen karsit olmaktan ziyade “kismen Ortiisen” kategoriler olus-
tururlar. Ancak, anti-felsefi eylem tam anlamiyla baska bir amaca (6rne-
gin itikat veya inanc) hizmet etmez, tamamen kendi iyiligi icindir. Ve so-
fistlik ve din felsefenin rakipleri ve siklikla acik diismanlari iken, felsefe
ve anti-felsefenin karsilasmasi daha karmasiktir, bazen terapist ve hasta
gibi, bazen histerik ve efendi gibi ve en iyi ihtimalle belki de komsular gibi
—bazen karsilikli olarak faydalidir, ancak rahatsiz edicidir ve sinirlarin
dikkatli bir sekilde goézetilmesini gerektirir. Filozofun anti-felsefeye sa-
dece tahammul etmesi degil, ayn1 zamanda onu incelemesi, (mutlaka
kalbe almasa bile) elestirilerini ciddiye almasi, felsefenin topolojisini acik-
liga kavusturmak icin anti-felsefeye bakmasi akillica olacaktir: “felsefe-
den daha fazla felsefe’de ona 6zgli olan, ona 6zgli olmayan ve hatta La-
can’1 yankilayacak olursak, ona “dissal” olan sey nedir? (Reinhard, 2018,
S. 24-25).

Herhaltkarda filozofun anti-filozofla karsilasmadan 6grenecegi cok
sey vardir ve boylesi bir karsilasmanin en azindan felsefenin bu bilhassa
can sikici 6tekinin meydan okumalar: araciligiyla kendi ajandasini net-
lestirmesine yardimci olabilecegi duisiincesiyle Badiou, Ecole Normale
Superieure’daki yillik seminerlerini 1992’den itibaren doért buiytik anti-

filozof, Nietzsche (1992-1993),
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1 Wittgenstein (1993-1994),2 Lacan (1994-1995)3 ve Saint Paul’e
(1995-1996)4 hasreder. “Anti-felsefe” terimini Lacan’dan devraldigini be-
lirten (WA 17) Badiou, kosullar 6gretisine paralel bicimde anti-felsefenin
bize bir filozofun iktidarlar ve onlara hizmet edenler tarafindan genellikle
nefret edilen politik bir militan (politika), en inanilmaz eserleri ortaya ko-
yan bir estet (sanat); hayatini1 bir adam veya kadin ugruna alttist eden
bir sevgili (ask), bilimin en paradoksal acilimlariyla hasir nesir bir bilgin
(bilim) oldugunu hatirlattigini séyler. “Anti-filozoflar”, der “Badiou, diger
filozoflar1 iki seyi unutmasinlar diye ikaz eden kisilerdir:” (1) “Felsefenin
kosullar1 ya da sahit oldugu hakikatler her zaman cagdastir. Bir filozof,
yeni kavramlar kendi zamaninin kargasasinda insa eder.” (2) “Filozof,
Efendi’nin sesiyle konusur. (...) S6zU otoriterdir; siddetli oldugu kadar
bastan c¢ikaricidir. Takip ettirir, rahatsiz eder ve donusturur.” (WA 7-8).
Badiou basindan itibaren anti-felsefenin birbirine bagh Ui¢ islemle teshis
edildigini kaydeder: (1) Felsefeyi hakikat kategorisini kendisine mal ettigi
ve kendisini bir teori olarak kurdugu icin elestirir; (2) Felsefenin yanailtici
soylemsel dis gériinltistine indirgenemeyecegini, aksi takdirde kendisini
“hakikat”e dair bir kilif, propoganda ve yalandan baska bir sey olmayan
bir dizi uydurma hikayeden ibaret bir edim olarak ortaya koyacagini iddia
eder; (3) Kendi eserlerini bu tur felsefi edimlere karsi, seleflerini zararh
karakterlerini aciga ¢ikarirken yok eden daha yeni ve daha radikal edim-
ler olarak sekillendirir (WA 17-18). Bu tUc islem cercevesinde anti-filozof
bir disklin, tekrara diisen bir egitimci, bir gramer ukalasi ya da mabed-
lerin ve kurumlarin sofuca bir muhafizi olmamak icin siddetle kendi ak-

ranlarini, yani filozoflar1 hedef alir: Pascal Descartes’a karsi; Rousseau

! Bkz., Alain Badiou, Nietzsche: Anti-Felsefe Seminerleri, gev. Ismet Birkan, Sel Yaymncilik, istanbul,
2016. Bundan sonra metin i¢cinde NA kisaltmasi ve sayfa numaralariyla gosterilecektir.

* Bkz., Alain Badiou, Wittgenstein'in Anti-Felsefesi, cev. Melis aktas, Ketebe Yayinlari, istanbul, 2022.
Bundan sonra metin i¢inde WA kisaltmasi ve sayfa numaralariyla gosterilecektir.

? Bkz., Alain Badiou, Lacan: Anti-F. elsefe Seminerleri, cev. Necmettin Kamil sevil, Sel Yaymcilik, Istan-
bul, 2021. Bundan sonra metin i¢inde LA kisaltmasi ve sayfa numaralariyla gosterilecektir.

* Bkz., Badiou, Saint Paul: The Foundation of Universalism, trans. Ray Brassier, Stanford, Stanford Uni-
versity Press, Stanford, 2003.
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Ansiklopedistlere; Kierkegaard Hegel’e, Nietzsche Platon’a; Lacan Althus-
ser’e karsi... Her anti-filozof, kanonik bos konusma 6rnekleri olarak ad-
dettigi filozoflar1 secer (bkz. Bindeman, 2015, s. Ix-x). Ote yandan anti-
filozofun, kesinlikle bir bir stipheci ya da géreci, buglinin demokrati, ha-
kikat fikrine ihtiyaci olmayan kulturel farklilik, cok renklilik yandas: ol-
madiginin da alt1 ¢izilmelidir. Bilakis inananlarin en katisi, en az musa-
mahakar olanidir. Filozoflara karsi amansiz bir mlicadeleye girismis, ey-
vallah1 olmayan, buyurgan kisiliktir. Bu ylizden bir anlamda insanlarin
“uzlasmaci bir demokrata, mtinasip kiicik mutuluklarin propagandaci-
sina ve ‘Fikirsiz yasa’ buyrugunun muridine” déntismemelerinin giiven-
cesidir (Badiou, 2005, s. 44-45; ayr. Bkz. Aydogan, 2019, s. 420).

Bruno Bosteels, Badiou'nun “anti-felsefe” kategorisini kendilerini
zamanlarinin basat felsefi egilimlerine goére tipik bicimde mesafe ve ya-
kinlik, hayranlik ve suclama, ayartilma ve kiicimseme arasinda gidip ge-
len bir tavirla bir “disaris1” ya da “bir i¢csel dissallik” —Lacancilarin deyi-
siyle “distanlik” (extimacy)- tuhaf topolojik konumuna yerlestiren stire-
gelen bir disunurler geleneginin adi olarak degerlendirken Badiou’nun
metinlerinden antifelsefi diistintirlerinin asgari bir listesini ¢ikarir: Aziz
Paul (“Temelde, Atina’da onu zora sokan sey antifelsefesidir”); Nietzsche
(“Nietzsche, felsefeye, anlamdan kopus calismasinda hakikat sorununu
yeniden kurmak gibi tekil bir gérev ylukler. Bu ylizden ona cagdas anti-
felsefenin ‘prens’i derdim”); erken dénem Wittgenstein (“Erken dénem
eseri —ki dahasi1 Wittgenstein’in ondan higbir sey yaymnlamamak gibi bir
zevki oldugu icin bir eser de degildir- anti-felsefeden sofistige kayar”);
Lacan (“Cagdas filozofu Lacan’in anti-felsefesinden ge¢cmek icin sarsilmaz
cesarete sahip biri olarak adlandiriyorum?”) ve ayni zamanda Pascal (“Pas-
cal, anti-felsefenin diger buiytik figtiri, [...] Ibrahim, Ishak ve Yakup’un
Tanrisini acikca filozoflarin ve bilim adamlarinin Tanrisinin karsisina ko-
yan kisi.”); Herakleitos (“Herakleitos’tan, Pascalin Descartes’a karsi ol-

dugu kadar Parmenides’e kars1 antifilozof olan kisi olarak s6z edebilirim),
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Rousseau (“Rousseau, zamanimizla (diyelim ki Nietzsche’den sonra) es-
nek olmayan anti-felsefesi yoluyla iletisim kurar”), Kierkegaard (“Pas-
cal'ln Descartesn yaninda/karsisinda, Rousseau’nun Voltaire ve
Hume’un yaninda/karsisinda oldugu gibi Kierkegaard’in da Hegel’in ya-
ninda/karsisinda 6rnek antifilozof oldugunu biliyoruz”) ve belki de Marx,
Freud ve Althusser (“Althusser'in Lenin'i izleyerek soyleyecegi gibi, bu-
rada anti-felsefi eylemin bir sinir cizgisi cizmeye basladigini gézlemliyo-
ruz. Ve Althusser’in “materyalist felsefe” ad:1 altindaki projesinin yirminci
yuzyil anti-felsefesine yaklasmasi pekala mimkuiinduir”) (bkz. Bosteels,
2008, s. 1595).

2. Birer Antifilozof olarak Nietzsche, Wittgenstein ve Lacan

Gercekten de Badiou anti-felsefi kanon icin Herakleitos’tan baslaya-
rak ayni damarda calisan klasik anti-filozoflardan pek cok 6rnek —“6nce-
likle, klasik anti-filozoflar ticlisi Pascal, Rousseau ve Kierkegaard”) ve-
rirken, seminerlerinde 6zellikle tim felsefi gelenege bir saldir1 baslatan
Uc¢ buyuk cagdas anti-filozofu ayrintili bicimde ele almistir: Nietzsche,
Wittgenstein ve Lacan (LA 6). Burada hic¢ olmadigi kadar saf bir anti-fel-
sefe bicimi buluruz, ctinktl bu Ug¢ figlirtin biitiin eserleri tim felsefi gele-
negin yikimina ve yasamin hakikat tarafindan kusatilmasina yénelik sid-
detli 6znellik érneklerine dayanmaktadir. Ucti de kendi “olay-gercek” ver-
siyonlarini1 “etkin hakikatler alani’na kaydetme egilimindedirler: Ni-
etzsche icin “buylik politika”, Lacan icin “arsi-bilimsel analitik edim”,
Wittgenstein icin “mistik estetik.” (bkz. Hallward, 2003, s. 20). Her biriyle
Badio yalniz yazilariyla degil, yasamlariyla, hatta kendilerinden ve okur-
larindan talep ettikleri 6znel tavirla belirli bir konu etrafinda emsalsiz bir
edimi, aslinda felsefeyi yok edecek bir edimi Uireten figtirler olarak ilgile-
nir.5 Nietzsche 6rneginde konu sanat ve estetiktir (her seyden énce Wag-

ner) ama edim arsipolitik; Wittgenstein 6rneginde konu mantik ve mate-

> Badiou’nun anti-felsefenin tanimlanmasinda konu ve edim olarak adlandirdig1 belirlenim konusunda bkz.,
Bruno Bosteels, “Translator’s Introduction”, Alain Badiou, Wittgenstein's Antiphilosophy, trans. Bruno
Bosteels, Verso, New York, 2011, s. 39 vd.
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matiktir (her seyden 6nce Frege ve Russell) ama edim arsiestetiktir; La-
can 6rneginde konu ask ve arzudur (her seyden 6nce Freud sonrasi) ama
edim arsibilimseldir (LA 9). Konu, anti-filozofun gértinur ilgilerini tanim-
lasa da Badiou edimin tekil gliciniin burada konumlanamayacagini sa-
vunur. Mesela Wittgenstein 6rneginde anti-filozof calismasinin blytk bir
kismini kesinlikle mantik ve matematigin arastirilmasina adar, oysa sa-
nat —-mesela muizik ya da Dostoyevski ve Tolstoy’'un romanlari— hakkin-
daki yorumlari kiyaslandiginda gercekten cok sinirlidir. Yine de Wittgens-
tein’in anti-felsefesinin, tevartis edilen felsefenin habis sacmaligina karsi
ana kaldira¢c noktasi olarak 6ne sturdiigti edim veya etkinligin, estetik
veya arsiestetik nitelikte oldugu séylenebilir (Bosteels, 2011, s. 39). Ba-
diou, bu U¢ cagdas anti-filozof icin az sayida degismez 6zelligi ayirt eder:
(1) Varlik ya da diinya sorununun dil sorunuyla eskapsaml oldugu var-
sayimi; (2) Hakikatin dilsel veya retorik bir etkiye, 6zgul tarihsel ve kul-
tirel dil-oyunlarinin veya mecazlarin sonucuna indirgenmesi, bu nedenle
yargilanmasi ve daha da iyisi, dilbilimsel, séylemsel veya soykuitiiksel
analizle alay konusu edilmesi; (3) Felsefede tanimlandig:i sekliyle her-
hangi bir hakikat bicimine indirgenemez bir anlam, imlem veya bilgi alani
olarak dilin 6tesinde ya da daha dogrusu sdéylenebilir olanin sinirlar: di-
sinda bulunan seye bir basvuru; (4) Dini iman sigcramasi veya diinya ta-
rihinin ikiye ayrilmasi gibi, katiksiz yogunlugu her tur sistematik kuram-
sal veya kavramsal ayrintilandirmay: énceden goézden diisturecek olan bu
alana erisim saglamak icin radikal bir edim arayisi; (5) Deneysel yazim
ve aktarim bicimleri araciligiyla telaffuz edilen her seyde s6zceleme 6zne-
sinin merkezi roli (Bosteels, 2013, s. 210).

Platoncu tavrina uygun bicimde, felsefenin sanata dikislenmesinin
safaginda ve Platonculuk bdéyle bir dikisin temel yasagi oldugu icin cag-
das anti-Platonculugun buyutk “mucidi” bas sofist Nietzsche (FM 99),
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“anti-felsefenin yoksul ve tartisilmaz krali” (NA 10) olarak Badio’nun se-
minerlerinin basini ceker.6 Elestirisinin tim sertligine ragmen Badiou,
“anti-felsefi diisiincenin bu kahramanina karsi bir tiir mesafeli sefkatini”
korur ve kendi konumunu rakip, gerici anti-Nietzschecilikten ayirmaya
0zen gosterir. “Nietzsche’nin diistincesinin gercek merkezi nedir? Veya:
Nietzsche'nin ‘felsefe’ dedigi sey nedir?” sorularinin pesine dustiga “Ni-
etzsche Kimdir?”de oldugu gibi, felsefenin spekulatif nihilizminin karsi-
sina bir edimin tamamen olumlayici zorunlulugunu koyan Nietzsche “bir
filozof degil, bir anti-filozof” olarak sunulur. Bu ifadenin kesin bir anlami
vardir: Deccal’de filozofun “tim suclularn en btiydgi” oldugunu bildiren
Nietzsche, felsefenin spekulatif nihilizmine karsi bir eylemin tamamen
olumlayici zorunlulugunu cikarir. Nietzsche’nin kendine bictigi rol, 6teki
felsefelere bir felsefe eklemek degil, emsalsiz bir eylemi, felsefeyi gercek-
ten yok edecek bir eylemi ilan etmek ve tretmektir (Badiou, 2001, s.1).
Badiou'nun okumasina gére -mesela Heidegger ya da Deleuzein oku-
malarindan farkli olarak— Nietzsche'nin 6zgiinltigli, alternatif degerler ya
da kavramlar icat etmesinden cok, onun “yasam ediminin anlamsiz ve
degersiz bir boyutu”, apokaliptik yeniden degerlemenin mutlak tekilligi
Uzerindeki israrinda yatar. Badiou’nun arastirmasinin merkezine koy-
dugu ve sonunda dostu olan “6mriintin son yillarinin Nietzsche’si” (NA
9), nihai bir “kopus”u ya da “patlama’yi, “kavramsiz veya programsiz” bir
devrimi, diinya tarihini ikiye bélmeye ve bir blitiin olarak insanligi do-
nUstirmeye muktedir bir devrimi 6ngérmustiir. Basitce, herhangi bir
strdurulebilir tarihsel baglantidan yoksun olan bu mutlak kopus, kendi
beyan: ile fark edilmeden karismaya baslar. Bu okumaya goére Ni-
etzsche’nin c¢ilginligi, olaganuistl yaraticisina kars: ice dontk, sifirdan
yeni bir dlinya yaratma cabasindan baska bir sey degildir. Tim katiksiz
anti-felsefi tavirlar gibi, Nietzsche’nin buytik Olay1 da yalnizca histerik

bir catismaya ve sonunda sessizlige acilir. Nihayetinde Nietzsche kendi

% Badiou’nun Nietzsche’yi bir “anti-filozof” ve bir “olay filozofu” olarak okumasi konusunda bkz., Emine
Aydogan, Badiou’nun Nietzsche’si: Bir Olay Diisiiniirii Olarak Radikal Edim Filozofu, Ozne: Felsefe, Bi-
lim ve Sanat Yazulari, 31. Kitap, Giiz 2019, s. 417-428.
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ilahi tebliginde tiikenir (bkz. Hallward, 2003, s. 22). Iste Badiou “Ni-
etzsche” diye birinin —“Dionysos”, “Carmiha Gerilen”, “Ariadne”, “Wag-
ner”, “Zerdlst” denenlerle birlikte ve onlarin Ustlinde- tirnak isaretsiz
Nietzsche’nin ana kisiligi haline geldigi delilige dogru ylUrltiyen munzevi-
nin, 6tekinin —sonunda “Tanri olmaktansa Basel’de Profes6r olmay1” ter-
cih ettigini itiraf noktasina gelen 6tekinin— biittinciil devriminin pesinde-
dir (NA 9).

Nihayet Badiou Nietzsche’yi, Platon’dan glinimuize problematik fel-
sefe-sanat iligkisi baglaminda, felsefenin —israr ettigi veya vazgectigi 61-
cude- sanatsal etkinlikle stirduirdtiigt aktif veya aktiiel belirlenimin tasi-
yicist olarak ele alir. Nietzsche, en azindan kendine ait filozof tipi, yine
kendi terimleriyle sanatci1 filozof oldugu icin, sanat sorununu felsefe aci-
sindan merkezi bir i¢sellik icinde yeniden “yapilandirisin” ana figirtudur.
Nietzsche'ye gére sanat her seyden 6nce 6znel bir tiptir. Sanatin figuru
eserden 6nce ve esasen eserde sanatci figiiridiir ve buna kars: Nietzsche
filozof tipini, yani temelde filozof olan ve bir rahip olmayan veya artik bir
rahip olmayan sanatg filozofu tasvir eder. Boylece sanat onun icin tim
degerlerin tersine cevrilmesi temel jesti ve 6zellikle filozof tipinin degisti-
rilmesi diyebileceginiz sey de dahil énemli bir paradigma islevi gérur.
Muglak bir mutasyondur bu, 6yle ki Nietzsche'nin ayni zamanda hem
filozof hem de anti-filozof oldugu séylenebilecektir. Zira filozof figtirti icin
hem bir “tipsizlestirme” hem de “yeniden tiplestirme” énermektedir. Do-
layisiyla sanatci-filozof olarak bu filozof tipinde, felsefe ve sanat arasin-
daki temel baglantinin yeniden yapilandirilmas: s6z konusudur. Bu yliz-
den Nietzsche felsefe-sanat iliskisi sorununda belirleyici bir yazar olarak
ortaya cikar. Bu ise cok daha Otesine Heidegger’e ve gliinimuze kadar
stire giden bir sorundur (NA 13-14).

Badiou’nun Anti-Felsefe Seminerlerinin ikinci odagi, “Kendi ala-
ninda bir deha, ancak o kasvetli ‘analitik felsefe’nin zorunlu referansi

olan Wittgenstein”dir (NA 6). Seminer metni iki béltime ayrilir. “Wittgens-
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tein’in Anti-felsefesi” baslikli birinci ve cok daha uzun olan béliim nere-
deyse yalnizca Tractatus Logico-Philosophicus odaklidir. Zira Badiou
Wittgensteinin ge¢c déonemine ait hicbir metni eserinin mesru bir parcasi
olarak gérmez: “6limunden sonra buyuk bir saygiyla bir araya getirilip
hazirlanan btitin sézleri (dits) epey kisa olan tek metni Tractatus’a dayal
muhtemelen 6limcil aciklamalardan baska bir sey degildir” (WA 100).
Bu konum Badiou’yu Wittgensteinin Anglo-Amerikan analitik yorumla-
riyla celiskiye sokar; Badiounun tercihi kasitlidir, hatta 20. ytizyilin sko-
lastigi Anglo-Amerikan gramerci felsefesinin” yorumlarinin “kurumsal
glcuyle etkileyici oldugu kadar mistik, estet, manen Stalinci Wittgens-
tein’in arzulayabilecegi her seye ters” (WA 10) oldugunu iddia eder. Bi-
rinci b6limuin sitematigi Wittgenstein’in anti-felsefesinin temel, aksiyo-
matik 6zelliklerini ve basta Nietzsche olmak Uuzere diger anti-filozoflarin
eserleriyle paylastig1 seyi ortaya koymaya yoneliktir. Burada Tractatus’ta
6nermenin resim teorisinin dilde-dinyada cizdigi sinirlar baglaminda
ulastigl, felsefe 6nermelerinin sa¢gma oldugu (TLP 4.003); felsefenin bir
ogreti govdesi degil, bir etkinlik oldugu (TLP 4.112); séylenebilir-gosteri-
lebilir (mistik olan) ayrimi (TLP 4.1212; 6.522); Gizerine konusulamayan
hakkinda susma cagrisi (TLP 7) gibi sonuclar anti-felsefenin temel iglem-
leri baglaminda ele alinir. Ayrica Wittgenstein'in ve aslinda tim anti-filo-
zoflarin affedilmez ginahlari, matematigi kticimsemeleri; kadin duis-
manliklari; Hiristiyanlikla kurduklarn iliski. “Wittgensteinin Dilleri” bas-
likli cok kisa kalan ikinci b6liim, Badiounun ge¢ Wittgenstein konusun-
daki tartismali yargisi kadar, baslangicta bir triptik (ticleme) olusturma
yonundeki projesinin tamamlanmamishgina da isaret eder: “Wittgens-
teinin Usluplar1 Uizerine olan metin, bu acilarin anti-filozofunun en
onemli iki ‘kitabi’ni [Tractatus ve Felsefi Sorusturmalar] ele alan analizler
arasinda bir durak ve bir araci vazifesi gérecekti” (WA 9). Umit vadetme-
yen ve heves kirici bir kac tesebbiisten sonra Badiou, projenin Felsefi
sorusturmalar’la ilgili kismindan vazgecmistir: “Dogrusu, okuyucularin
da gorecegi gibi, bu kitabi, bilhassa da bu kitabin déntstigi seyi sevme-

digimi séylemeliyim” (WA 10). Bashigin da ele verecegi tizere ikinci boliim,
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Wittgenstein’in dillerini, tisluplarini veya retoriklerini ve genel olarak fel-
sefi yazimin statistinu ele alir. Badiou, Wittgensteinin Kultir ve De-
ger’deki “Aslinda ancak siir yazar gibi felsefe yazmak gerektigini séyledi-
gimde, felsefeye iliskin olarak nerede durdugumu o6zetledigime inaniyo-
rum” deginisini takip eder. Badiou Tractatus’u her biri olumlayici bir s6z-
dizimiyle ifade edilen aforizmatik 6nermelerin montaji olarak nitelendirir
(WA 89). Ustelik bunun, diger tiim kitaplar gereksiz kilma yéntindeki
Mallarmeéci riiyay1 paylasan bir kitap oldugunu belirtir (WA 86). Nihayet
Wittgensteinin dil ve tislup konusunda Heideggerle paylastigr diistince-
leri bir kurtulus teolojisine baglar.

Badiounun Nietzsche’nin insa edici konumuyla baslayip Wittgens-
tein’in anahtar konumunun incelenmesiyle devam eden cagdas anti-fel-
sefe Uzerine cevrimi “6lilerimizin en buyugl” dedigi (FM 13), yirminci
yuzyilda Nietzsche ve Wittgenstein’dan sonra “felsefenin tictincti buyuk,
g6z kamastirici yergicisi” (WA 17) olarak andigi Lacan ile sonlanir (LA 9).
Buglin felsefe, kendi deyisiyle “gelecek her filozofun egitimcisi” Lacan ile
uyumlu olmasi kosuluyla mimkindur. Lacan, felsefe icin bir imkani
temsil eder, ciinkti Badiou'ya gore “cagdas” denilmeye layik bir “filozof,
gercekten de Lacan’in anti-felsefesini katetmek icin sarsilmaz cesarete
sahip biridir” (C 129). Zira Lacan’in anti-felsefesini katetmek felsefenin
“varlik”, “6zne” ve “hakikat” temel meselelerine karsi1 hakiki bir meydan
okumayla basedebilecek bir glic ve cesaret gerektirir. Nitekim Badiou,
Varlik ve Olay’da “varlik”, “6zne” ve “hakikat” meselelerinde konumunu
belirlerken Lacan’in isgal ettigi konumlari zorunlulukla kateder. Lacan’a
atfettigi 6nemi, Nietzsche tarafindan acildig: haliyle cagdas anti-felsefeye
sinir konumunda oldugunu soéyleyerek temellendirir. “Sinir ayni za-
manda ve her zaman bir agcilimdir”. Sinirin neye acildigi sorusu, cagdas
anti felsefenin Lacan tarafindan kapanisi neye taniklik eder sorusuyla
birlikte distinultir. Nihayetinde merkezi soru, Lacanc: anti-felsefeden fel-

sefeye kalan miras sorusudur (LA 10).

166 I ®)ebadi (1) 2 2024




Ali Utku

Sonuc

Bu cercevede Badiou, Lacan’in felsefenin (1) matematik tarafindan
“engellendigi”, (2) siyasetin “deligini tikadig1” ve (3) “s6yleminin merke-
zinde askin oldugu” (LA 93) seklindeki ticli anti-felsefe formuliinti ince-
ler. Birincisi, anti-felsefe gereci icinde her zaman 6nemli bir yer tutan
matematik sorunu acgisindan, Nietzsche ve Wittgenstein matematigi bos
bir mantik veya gramer olarak gortirken, arkadaslar1 anti-filozof Lacan
(tipk1 Badiou gibi) onu gercegin mumkuin tek bilimi olarak ele alir. Mate-
matik her ttirlil anlamdan arindirildigl stirece Lacan'a goére “gercegin ke-
migi” sayilir. Yani gercek digsal olmadig: ve cesitli gizli anlam katmanla-
rindan olusmadigi icin, distince ile diinya arasindaki karsitlik, séyleyen
ile sdylenen arasindaki fark lehine 6nemini yitirmektedir. Séylenen seyin
icerigine aykir1 bir sey sOyleme eyleminin kendisi temel diializm haline
gelir. Badiou, burada yalnizca Pascal’in bahisini ve Kierkegaard’in varo-
lussal kararlarini degil, s6z edimleri teorisindeki saptayic: ve edimsel bil-
dirimler arasindaki farki da giindeme getirir. Lacan'in felsefenin matema-
tik tarafindan “engellendigi” iddiasina yanit vermek icin Badiou, Platon,
Descartes ve Hegel énemli 6rneklerini ele alir ve sonucta Lacan'in hatali
oldugu sonucuna varir (LA 93-109). Diger iki alan, felsefenin kosullar:
olarak siyaset ve aska gelince Badiou, Heidegger'in felsefe tarihinin birligi
tezine karsi cikarak baslar. Felsefe her zaman bolinmusttr ve karsilikli
olarak birbirine mtidahale eden capraz akimlardan olusur. Boyle bir du-
rum, matematigin yarattigi bélinmedir; bu, baz filozoflari, onun anlam-
sizliginin hakikatini kabul etmek yerine ona (hermeneutik) anlami yeni-
den yuklemeye tesvik eder: bu, matematik ile din arasindaki kutupsal
karsithiga isaret eder. Lacan’in felsefenin politikadaki “deligi tikadig1” id-
diasina karsi Badiou, bunu Lacan’in imgesel, simgesel ve gercek Ui¢c temel
diizeninin timu acisindan ele aliyor. Felsefe, deligi tikayarak, politik an-
layista efendilesmeye yonelik her tiirlt girisimin ¢cikmazini gormezden ge-

lir. Lacan bunun farkindadir ve dolayisiyla onun en buyuk siyasi eylemi,
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istikrarhh bir kurum haline gelme tehlikesi nedeniyle kendi okulunu da-
gitmak olmustur. Daha genel olarak Badiou, “zorba anarsizm”in Lacan’in
“hakiki siyasi vizyonu” oldugunu 6ne surer (LA 126). Aska gelince, Ba-
diou burada insanin erotik yasamindan degil, Lacan'in bilgi “ask”na sa-
hip olabilecegimizi ama ona yonelik “arzu”ya sahip olamayacagimizi di-
stinmesi gibi garip bir gercekten s6z ediyor. Arzunun her zaman cehalete
duyulan bir tutku oldugu konusunda 1srar eder. Ask dolayiminda felse-
fenin bilgi yerine zerk edecegi sey “hakikat aski1” yanilsamasidir. Felsefi
s6ylemin merkezindeki buyruk sudur: “Hakikati sevmek gerekir!” Ve
belki daha siddetlisi: “Hakikati kendini sevdiginden daha cok sev” (LA
131).7

“Felsefenin Kendisinin (Geri) Déntisi”’niin 1. Tez’inde Badiou, “Fel-
sefe buglin kendi tarihiyle iliskisi ytiziinden felce ugramistir” diyor, kendi
tarihinden baska bir sey olmayan felsefenin “kendi kendisinin muizesi ha-
line gel[digini]” ve “kendi gecmisinin yapis6ktimu ile kendi geleceginin
bombos beklentisini baglayip birlestir[mekle|” mesgul oldugunu belirti-
yordu. Hegel’in o Giinli “Dunyanin tarihi ayni zamanda diinyanin mahke-
mesidir de” formulint huktmstz kilmak ve “Felsefenin Sonunun
Sonu”nu ilan etmek icin felsefeyi kendi tarihi tarafindan yargilanacag
degil, bizzat kendi tarihini yargilayacagi bir mahkeme kurmaya cagiri-
yordu (Bkz. Badiou, 2005, s. 105-109). Anti-Felsefe Seminerleri felsefeye
devam etmek icin felsefenin tarihinde “icerinin disarisi’ni1 arayan anti-
tarihsel, ickin elestirel okumalardir. “Bir adim daha” formultintin ima et-
tigi tizere, kanonik sikismalar devam etmek icin disarisinin mimkun kil-

dig1 bir hareketi gerektirir.

’Graham Harman, “Lacan: Anti-Philosophy 3”, https:/ndpr.nd.edu/reviews/lacan-anti-philosophy-3/
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Extended Abstract

From 1992 onward, Alain Badiou dedicated his annual seminars at the
Ecole Normale Supérieure to four major anti-philosophers: Nietzsche
(1992-1993), Wittgenstein (1993-1994), Lacan (1994-1995), and Saint
Paul (1995-1996). This article examines Badiou’s reading of Nietzsche,
Wittgenstein, and Lacan as anti-philosophers, figures to whom he as-

signs a privileged position in the anti-philosophical canon.

Badiou, who adopts the term “anti-philosophy” from Lacan, explains that
anti-philosophy reminds us of the philosopher’s multifaceted identity: a
political militant despised by power structures (politics), a creator of inc-
redible works (art), a lover whose life is upended by devotion (love), and a
scholar engaging with the paradoxical frontiers of science (science). Ac-
cording to Badiou, anti-philosophers are those who warn philosophers
not to forget two key points: (1) “Philosophy’s conditions and the truths
it witnesses are always contemporary; philosophers construct new con-
cepts amidst the turmoil of their era”, (2) “The philosopher speaks with
the voice of the Master. Their speech is authoritative, as compelling as it

is transformative, commanding allegiance while provoking discomfort”.

From the outset, Badiou identifies three interconnected operations that
define anti-philosophy: (1) Criticizing philosophy for appropriating the
category of truth and establishing itself as a theory. (2) Rejecting philo-
sophy as merely a deceptive discursive facade, which, if reduced to this,
would render it nothing more than propaganda, fiction, or a mask for
“truth.” (3) Shaping their work into radical acts that challenge and dest-
roy prior philosophical practices, exposing their harmful nature while
crafting something new and more extreme. Within this framework, the
anti-philosopher targets their philosophical peers with an intensity aimed
at avoiding becoming a moralist, pedant, grammarian, or guardian of sac-

red institutions.
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In mapping the anti-philosophical canon, Badiou provides numerous
examples, from Heraclitus to the "classic trio of anti-philosophers: Pas-
cal, Rousseau, and Kierkegaard." However, his seminars focus on three
major modern anti-philosophers who launch attacks against the entire
philosophical tradition: Nietzsche, Wittgenstein, and Lacan (LA 6). Here,
Badiou identifies a “pure form of anti-philosophy,” as these figures’ entire
bodies of work revolve around dismantling the philosophical tradition
and asserting the domination of life by truth. Each of the three strives to
register their version of “event-truth” within the “domain of active truths”:
Nietzsche’s “great politics” Lacan’s “archi-scientific analytic act”, and

Wittgenstein’s “mystical aesthetics”.

Badiou engages with these figures not only through their writings but
also through their lives and the subjective stances they demanded of
themselves and their readers, viewing them as generating unparalleled
acts that aim to annihilate philosophy itself. Badiou identifies several
constant features among these three anti-philosophers: (1) The assump-
tion that the question of being or the world coincides with the question
of language. (2) Reducing truth to linguistic or rhetorical effects, determi-
ned by specific historical and cultural language-games, which are then
subjected to ridicule or genealogical analysis. (3) Referring to something
beyond language as defined in philosophy—beyond what can be said or
signified—pointing to an area outside conceptual articulation. (4) The
pursuit of radical acts to access this domain, acts so intense that they
preclude systematic theoretical or conceptual elaboration, such as a re-
ligious leap of faith or a decisive rupture in world history. (5) The central
role of the subject of enunciation, expressed through experimental modes

of writing and transmission.

In his seminar on Nietzsche, the “poor and undisputed king of anti-phi-
losophy”, Badiou positions him as the “great inventor” of modern anti-

Platonism, the central opposition to philosophy’s artistic engagement. For
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Nietzsche, the goal is not to add a philosophy to others but to proclaim
and produce a singular act that truly annihilates philosophy. Nietzsche
becomes the primary figure in the reconstruction of the philosophy-art

relationship, where art takes a central, internal role within philosophy.

According to Badiou, Nietzsche's self-appointed role was not to add anot-
her philosophy to the existing ones but to announce and produce an unp-
recedented act—an act that would genuinely destroy philosophy. Ultima-
tely, Badiou views Nietzsche, in the context of the problematic relations-
hip between philosophy and art from Plato to the present, as the bearer
of the active or actual determination that philosophy maintains with ar-
tistic activity, to the extent that it insists on or relinquishes this relati-
onship. Nietzsche, at least the type of philosopher he envisions for him-
self, is the central figure in restructuring the problem of art within a cru-
cial interiority from the perspective of philosophy, as an artist-philosop-

her in his own terms.

The second focus of Badiou’s Anti-Philosophy Seminars is “a genius in
his field, yet the necessary reference for that dreary 'analytic philosophy,’
Wittgenstein.” The seminar text is divided into two parts. The first and
significantly longer part, titled "Wittgenstein's Anti-Philosophy," focuses
almost exclusively on Tractatus Logico-Philosophicus. This is because
Badiou does not consider any of Wittgenstein's later works as a legitimate
part of his oeuvre: “all his words (dits), which were posthumously collec-
ted and prepared with great reverence, amount to nothing more than li-
kely fatal elaborations based on his singularly brief Tractatus”. This
stance places Badiou in contradiction with Anglo-American analytic in-
terpretations of Wittgenstein. However, Badiou’s choice is deliberate, as-
serting that the "institutional power" of these interpretations of "20th-
century scholastic Anglo-American grammatical philosophy" is as stri-
king as it is mystic, aesthetic, and spiritually Stalinist—antithetical to

everything Wittgenstein could have desired. The systematic approach of
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the first part aims to reveal the fundamental, axiomatic features of Witt-
genstein’s anti-philosophy and its shared elements with the works of ot-
her anti-philosophers, especially Nietzsche. Within this context, the out-
comes in the Tractatus—such as the theory of propositions as pictures
defining the limits of language and the world, the assertion that philo-
sophical propositions are nonsensical, and the distinction between what
can be said and shown (the mystical)—are addressed in terms of anti-
philosophy’s core operations, including the call to remain silent about

what cannot be spoken.

Badiou’s exploration of contemporary anti-philosophy, beginning with Ni-
etzsche’s constructive position and continuing with the examination of
Wittgenstein’s pivotal role, concludes with Lacan, whom he calls “the gre-
atest of our dead” and describes as “the third great, dazzling satirist of
philosophy in the 20th century”, after Nietzsche and Wittgenstein. Today,
philosophy, according to Badiou, is only possible in harmony with Lacan,
who he describes as “the educator of every future philosopher”. Lacan
represents a possibility for philosophy because, for Badiou, a philosopher
worthy of being called “contemporary” is someone with the unwavering
courage to confront Lacan's anti-philosophy. Engaging with Lacan’s anti-
philosophy requires the strength and courage to face a genuine challenge
to philosophy’s fundamental concerns: “being”, “subject”, and truth”. In-
deed, in Being and Event, while defining his position on these matters,
Badiou necessarily engages with Lacan’s positions. He justifies the signi-
ficance he attributes to Lacan by arguing that Lacan marks the boundary
of contemporary anti-philosophy as opened by Nietzsche. “A boundary is
always also an opening”. The question of what the boundary opens onto
is considered alongside the question of what the closure of contemporary
anti-philosophy in Lacan bears witness to. Ultimately, the central ques-

tion is the legacy left to philosophy by Lacanian anti-philosophy.
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Abstract

The question of Neolithic Revolution was posited
by Gordon Childe in early 1930s along with its
first answer in history of thought and Childe’s
approaches have been theme or starting point of
many historical theories, archaeological investiga-
tions and methodological propositions so far.
Childe’s theory has become a Kuhnian paradigm
since 1930’s. The approaches of asking and
answering forms of Neolithic Revolution question
had been written without any compulsion of acco-
unting with anomalies which could cause any cri-
sis and so they had been approved and discussed
in archaeological circles just as the paradigm of
Childe. However, the new discoveries made in So-
uth East Anatolian and Levant regions have made
Childe’s paradigm encounter with some anoma-
lies which it cannot explain. Therefore, particu-
larly during the last three decades, the researc-
hers who investigate the Late Epipaleolitic and
Early Neolithic epoches of Anatolia and Levant
seem to be in a crisis era. In this paper, the rese-
arches of Anatolian and Levantine neolithisation
are examined specifically to paradigms of Childe
and Cauvin, by the way of Kuhn’s scientific revo-
lution and paradigm shift theories.

Keywords: Scientific Revolution, Paradigm Shift,
Neolithic Revolution, Symbolic Revolution,
Childe, Cauvin, Kuhn.

Gordon Childe Neolitik Devrim sorusunu, tarih-
teki ilk cevabayla birlikte, 1930’larin basinda or-
taya koydu. O giinden bugtine, diistinceleri bir-
cok tarih kuraminin, arkeoloji arastirmasinin ve
metot Onerisinin konusu ya da cikis noktasi
oldu. Childe’in kurami 19307lardan itibaren
Kuhncu anlamda bir paradigmaya dénusti. Ne-
olitik Devrim sorusunun sorulma ve cevap-
lanma tarzina dair yaklasimlar, 90’h yillara ka-
dar, bunalima neden olabilecek neredeyse hic-
bir aykirilikla hesaplasmak zorunda kalmadan
yazildilar ve arkeoloji cevrelerince en az
Childe’in teorisi kadar benimsenip tartismaya
dahil edildiler. Ancak 90’larin basindan itibaren
Guney Dogu Anadolu ve Levant bolgelerinde ya-
pilan yeni kesifler, Childec1 paradigmay1, acik-
layamadig1 birtakim aykiriliklarla kars: karsiya
getirdi. Dolayisiyla, o6zellikle son otuz yilda,
Anadolu’nun Ge¢ Epipaleolitik ve Erken Neolitik
donemlerini calisan arastirmacilar Kuhncu an-
lamda bir bunalim dénemine girmis géortinmek-
tedir. Bu calismada, Childe ve Cauvin’in kuram-
lar1 6zelinde Anadolu ve Levant bélgesindeki ne-
olitik donem arastirmalari, Kuhn'un bilimsel
devrim ve paradigma degisimi tezleri Gizerinden
incelenmektedir.

Anahtar Kelimeler: Bilimsel Devrim, Para-
digma Degisimi, Neolitik Devrim, Sembol Dev-
rimi, Childe, Cauvin, Kuhn.
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Giris: Bilimler, Devrimler

Buyuk “devrimciler” arasinda gezinen bir okurun, hepsi icin bagla-
yici, sabit bir ilke aramasi herhalde deliliktir. Bilim tarihinde de bdylesi
deliliklerden kacmanin mimkUtn olmadig baz1 déonemler oldugunu, Pop-
per sonrasi bilim felsefesi tartismalarinin iki buytk kuramcisindan,
Kuhn ve Feyerabend’dan, son derece ikna edici gerekcelerle 6greniyoruz.
Bununla beraber, deliligi hassas bir bilim felsefesi terminolojisine yakis-
tiramayanlar da musterih olabilir, ciinkti Kuhn buna delilik degil irras-
yonalite diyordu. Ama bizde aniden, Ustelik yalnizca rafine edilmis bir
terim sayesinde beliren bu rahatlik, aslinda ne kadar rasyonel temellere
dayaniyor? Buglin Kuhn ve Feyerabend’in isaret ettigi dénemlerden birini
yastyor olabilir miyiz? Belli bicimsel, kavramsal ve terminolojik kurallara
tam sadakatle yaratilan arastirma yazilari, bilim projeleri ve programla-
rin, gercekten de saglam rasyonel temeller tizerine kurulup kurulmadik-
larina dair bir soru bugin yersiz midir?

Belki bu sorular bize baska bir kuvvetli ihtimal olarak, buglin sairin
deyisiyle cebimizde cilginlik sayfalar1 tasidigimizi diistindurebilir. Her
seyden once, bilim tasniflerinin genel-gecer kilinamadigi bir cagi dene-
yimliyoruz. Bilim nesnelerinin insan yasamini belirleme dtizeyi bakimin-
dan buyukluk ve 6nemleri de klasik dénemde oldugu kadar tizerine dui-
stinilmeye deger bulunmuyor. Veya en iyi ihtimalle, bu konuda da c¢ok
buyuk fikir ayriliklari, kalin harflerle yazilmis “irrasyonalite” etiketleri
var. Pek cok bilim dali, yalnizca “hakikat namina” ilkesiyle, ilgi cekici fa-
kat insan yasaminda cogu zaman hicbir gercekci karsiligli olmayan ayrin-
tilarla dolup tasmis gériintiyor; ancak her seyden 6nce bu “hakikat na-
mina” ilkesi temellendirilmeye muhtag. Ozellikle sosyal bilimlerin bazi
buyuk arastirma nesneleri s6z konusu oldugunda, yerlesik aliskanliklar,
sloganlar veya entelektiiel egilimler ugrunda bu ilke 6értiik bicimde sikca
g6z ard1 edilebiliyor. Popper sonrasi bilim felsefesinin bize yaptigi en de-
gerli hatirlatma da herhalde budur; aslinda unutulmamais, ¢ctinkt hicbir

zaman bilinmemis bir seyin dile getirilisi olarak. Ayrica bu hatirlatmanin
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cok daha derinde yatan bir anlami daha var: Son birkac on yildir, ne
yazik ki laboratuvardaki arastirmacinin degil, ama en azindan bilim fel-
sefecisinin 6ntnde cetrefil bir yol ayrimi duruyor ve bugin Kuhnun
kendi diisinme alanini kendi kuramiyla sinama sansi olsa, buna da
muhtemelen “bunalim” diyecekti: Ya varilas: bir hakikat var ve bilimsel
arastirmalar stirekli ona biraz daha yaklasabilme ulkuistyle ytrttilmeli
ve “hakikat namina” ilkesi butlin programlarin eksiksiz calisan temel il-
kesi haline getirilmeli [ki bu bizi, en basarili kuramin hentiz ileri strtl-
medigini ve kabul edilmedigini séyleyen Popper’in (Guzel 1998, s. 10) de
cok Oncesine, antik caga kadar “geriletebilecek” bir kabuldir]; ya da bir
hakikat varsa bile uzun zamana yayilan bilim arastirmalar: toplaminin
hicbir zaman bizi ona yaklastiracak bicimde islemedigi ve isleyemeyegi
kabul edilmeli ve o hakikatin varligi hice sayilarak, hi¢c hoslasmadigimiz
su cilginlik kabullenilmeli [bu ikinci secenegi —belli ayrimlarla birlikte-
90’larda 6neren kisi, ayni1 Popper’e “bilgi kumkumas1” diyen (Guizel 1998,
s. 8) Feyerabend olmustu]. Bu yol ayrimi, bilimsel arastirmalarin butiint
acisindan bizim ¢cagimizin en cetin ve kritik esigi olma onurunu hala hig-
bir engele kaptirmis degil.

Ote yandan, bugiintin bilim arastirmacisi, bu cetin yol ayriminda
Oylece hareketsiz bekleyecek kadar pasif bir karaktere sahip degil. Bilim
tarihine dair birikimi, bugliniin arastirmacisina yalnizca denemeyi degil,
ayni zamanda yanilmay1 da ¢ok sevdirdi. Dolayisiyla o, bu yol ayriminda
beklemek yerine, cogu zaman arastirdigl nesnenin dogal yapisina ya da
kendi kisisel yasantisina gére bir karara vararak yollardan birini veya
digerini ytrtiimeyi tercih etmektedir. Kuhn ise, bilim insanlarinin son de-
rece kaotik gériinen bu tutumunu kendi kuramaiyla diizenli bir semaya
yerlestirmeyi dener. Ornegin bilim insanlarinin her biri icin kuantum ya-
salarinin tasidigi anlam, o gline kadar ne tir dersleri almis oldugu, hangi
kitaplar1 okudugu gibi kisisel baz1 yasanti durumlarina baghdir. Kuan-
tum yasalarinda meydana gelen bir degisiklik alanin uzmanlar i¢cin dev-

rimci bir nitelik tasisa da, bu uzmanlhigin disindaki kisiler icin devrimci
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olmaz. Sonug olarak, bdyle kuramlar bircok bilim cevresinde paradigma
olarak kabul goértiyorsa da, hepsi icin ayni paradigma olmaz. Bu, para-
digmalarin, ayni nesneleri arastirmalar1 bakimindan cakisik olmalarina
ragmen ayni dlzeyi paylasmayan farkli olagan bilim geleneklerini ayni
anda belirleyebilmelerine imkan tanimaktadir (Kuhn 2021, s. 129-130).
Kuhn’un bu semasinin ne 6l¢ctiide bir diizenlilige bizi ikna ettigi tartismali
olabilir, ama Feyerabend’in 6nerdigi ve adina da “epistemolojik anarsizm”
dedigi ilacin, buglin uygulanasi bir recete degil de tarihsel bir olgu olarak
ortaya ciktigini pekala distnebiliriz. Bugiin bu tutumu, yalnizca belli bir
bilim disiplininin alt dallarinin veya birbirine gérece yakin iki bilim disip-
lininin birbirleri arasinda degil, tek tek arastirmacilarda da gézlemleme-
nin eskiye gore daha olagan oldugu bir dénemdeyiz. Bu incelemede gtit-
tiglim temel amag, prehistorik dénemi konu alan arkeoloji-antropoloji
arastirmalar: 6zelinde, yukarida betimledigim genel durumu bilim felse-
fesi acisindan tespit edebilme imkanini sorgulamaktir. Buna karsilik, bir-
cok arastirmacinin kendi disiplinlerini bu kaostan israrla tenzih ediyor
olmalari, bu inceleme icin ilk 6lciit olarak Kuhn'un “paradigma gecisi”
teorisinden yararlanmami gerektirmistir.

Kuhn bir fizikciydi ve 6rneklerinin tamamini doga bilimlerinden,
ozellikle fizikten aldi. Herhalde Popper’in yanlislamaciliginin aksine,
kendi bilimsel devrim kuramini sosyal-beseri bilimlere uygulamaya elve-
risli gbrmemisti; veya ona gore, sosyal-beseri alanlar “deney” gibi kesin
bir kriteri cogunlukla ise yarar gormemeleri bakimindan bu kuramda de-
gerlendirilmeye elverisli degillerdi. Bilimsel Devrimlerin Yapistnda olagan
bilimin tanimini yaparken, Kuhn’un bu ihtiyathh tutumunu kararsiz bir
dille ifade ettigini gértirtiz (2021, s. 87). Bu yazida, biraz da Kuhn’un ka-
rarsizligindan bir cesaret bularak, “sosyal bilimler” basligi altinda sirala-
nan antropoloji-arkeoloji bilimlerinden secerek karsilastirdigim iki para-
digma kurami arasindaki etkilesimi, Kuhn’un bilimsel devrim kuramiyla

incelemeyi 6neriyorum.
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1. Bir bilimin ve ilk paradigmasinin dogusu

Tartismada “egemen paradigma” olarak ele alacagimiz Childe’in ku-
raminda, bir paradigmanin kendi bilim disipliniyle es zamanl olarak or-
taya cikisini gérdiigiimiiz bastan belirtilmelidir. Bu es zamanlilik bilim
tarihinde yabancisi oldugumuz bir fenomen degildir ve Kuhn’a gére bi-
limlerin dogusunun zorunlu aciklamasidir. Kuhn bunu, Bilimsel Devrim-
lerin Yapistnin “Olagan Bilime Giden Yol” baslikli ikinci bélimuinde ele
alir ve verdigi ilk 6rnek Newton’in Opticks adli eserinde gelistirdigi 1s1k
kuramidir. Antik Cagdan 17. ylzyila kadar uzanan strecte 1518in doga-
sina dair genel kabul géren hicbir gériis yokken, Opticks bilimsel bir dev-
rim olarak ortaya cikmis ve konuyla ilgili yapilacak bitin calismalarin
cercevesini belirlemisti (Kuhn 2021, s. 82-83). Bu eserin 6éncesindeki do-
nemde, 1s18a dair gortisler antik diistintirlerden birine veya birkacina da-
yanan parcali fikirlerden meydana gelmekteydi. Herhangi bir ortak kana-
atin veya gbérusun olmadig1 bu gibi durumlarda paradigmanin varligin-
dan s6z etmek mumkun degildir. Dolayisiyla, Newton’in Opticks’i eger bi-
limselse, bilimsel arastirmanin en az bir tirintin paradigmalar olmadan
da yurutulebilecegini kabul etmek gerekir. Ote yandan Newton’in eseri,
arastirmacilarin veya dustnurlerin genel bir metodolojiye bagh kalma-
dan ve diledikleri fenomenleri secerek diisiinme o6zgurliklerine son ve-
ren, konusuyla ilgili her ttrli arastirmanin baslangic ilkelerini ve akil
yuritme bicimlerini herkes icin baglayici olacak bicimde belirleyen, ala-
nindaki ilk kurallar kitabiydi. Bu bakimdan, egemen bir paradigmay1 alt
ederek yeni egemen haline gelen bir paradigmadan farksiz ig gérmustu;
ancak ortaya cikisi bakimindan bu sira diizeninden bagimsizdi. Kuhn bu
tirden paradigmalara oOrnek olarak Newton’in Opticksinden baska
Franklin’in elektrik ve Aristoteles’in dinamik kuramlarini gésterir, bilim
dallarinin “kisilik” kazanma 6yktisiini bunlar tizerinden aciklar (2021,
s. 86-87).

Childe’in Neolitik Devrim kuraminin antropoloji ve arkeolojide ya-
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rattig: etki de doga bilimlerindeki bu paradigma tirtine karsilik gelmek-
tedir. Kuraminin artik iyice yayginlasmis oldugu dénemde, 1949’da ka-
leme aldig1 bir yazida Marksist tarih anlayisiyla kendi antropoloji-arkeo-
loji gorusleri arasindaki iligskiye dair yaptigi aciklama (Childe 1979),
Kuhn’un doga bilimlerinin ortaya cikisiyla ilgili tespit ettigi ilk sartlari
animsatir. Kuhn’a goére, bir bilimin ortaya cikisindan 6nce nesne hak-
kinda suregiden gorus cesitliligi, bir paradigma aday: icin, olgularin isa-
betli toplanmasinin 6ntinde buylk bir engeldir. Ancak bdyle bir du-
rumda, kurulacak yeni disiplinin cercevesini belirleme isine o sirada ge-
cerli olan bir metafizik gértis ya da baska bir bilimden 6dtin¢ alinan ol-
gular dahil edilmelidir (Kuhn 2021, s. 89). Bu y6nuyle, Childe’in kurami-
nin temelindeki Marksist ilkeler ve tarih okuma metodu, Kuhn’un sapta-
dig1 6lctitleri karsilar. Kuhn baska bir yerde, paradigmanin metafizik ve
yontemsel ilkelerini edindigi kaynaklar tartisirken, bir ist diizeydeki bu
yari-metafizik ilkelerden bilimlerin daha kalici ve yaygin 6zellikleri olarak
s6z eder ve bunu da mekanigi kuran temel, evrensel Descartesci ilkelerle
orneklendirir (Kuhn 2021, s. 118).

Childe yukarida s6ztinu ettigimiz yaziyi, Daniel Glyn’in bir sorustur-
masina cevap olarak, o siralarda 6nciligini yaptigt Marksist arkeoloji
okulunun manifestosu gibi kaleme almisti. Ancak Michael Oakshottin
editérliglindeki Cambridge Journalin III. cildinde yer kalmayinca, yazil-
masinin Uizerinden 30 yil ve yazarin 6limutinun Uizerinden 22 yil gectikten
sonra, farkli bir mecrada yayinlanabilmistir.! Prehistory and Marxism
[Prehistorya ve Marksizm| baslikli bu yazida Childe, Marksist arkeolojiyi
diger ekoller (cevresel belirlenimcilik ve hiperdifiizyonizm) karsisinda, tek
dogru metodun uygulayicisi olarak savunur; bunun nedeni, prehistorik
dénemi Marksist tarih kuraminin materyalist ilkelerine gbére okuma tu-
tumudur. Childe’a gore bu materyalizm, insanin biyolojik, yani materyal

yanini neden-sonugc zincirlerinin baslangic noktasi olarak gérmesiyle ma-

" Daniel Glyn’in Antiquity’nin edit6rii olarak bu yazinin girisinde yaptig1 agiklamaya bakiniz.
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teryalizm adini aliyor ve kendi arastirmasi da insanin beslenmeden ya-
sayamayacagi gibi son derece acik bir gercekten yola cikiyordu (Childe
1979, s. 93). “Materyalist tarih anlayis1” ekonomilerin ideolojileri belirle-
digini s6yltiyordu ve Childe bu ilkeyi su sekilde dtizenlemisti: Bir ideoloji,
ancak ekonominin sekteye ugramadan, diizgiin ve etkin ¢caligmasini ko-
laylastirirsa varligini uzun stire devam ettirebilir (Childe 2009, s. 30). Bu
diizenlemeyle birlikte, kendi ifadesiyle manevi donatim (spiritual
equipment)? ile materyal —besin ekonomisi— arasindaki neden-sonug ilis-
kisi degismeden kaldig: gibi, tartismada Marksist naiflikten Childeci so-
fistikelige gecis gerceklesmistir. Kuhn’a gore soéylenirse (2021, s. 98),
Childe’in girisimi bir olagan bilim etkinligi olarak, kendi paradigmasinin
kuramlarini yeniden ve daha ayrintili dile getirmis (articulation), feno-
menlerine dair bilgimizi genisletmistir. Ben bu materyalist ilkeyi Childe’in
kuraminin yari-metafizik ilkesi olarak anliyorum. Bundan bdéyle her pre-
historya arastirmasinin baslangic noktasi, ilkel ekonomilerin, yani besin
kaynagi bulma-yaratma edimlerinin nihayet inanclar: ve fikirleri belirle-
digi kabull olacaktir. Bu formiile gore, 6nce besin ekonomisinin olustugu
ve ancak bu sartla inanclar ve fikirlerin, yani “manevi donatimin” sonra-
dan sekillenerek ortaya ciktigi, bir yasa gecerligi kazanmaistir. Bir ylzyila
yakin stire boyunca prehistorya arastirmalarinin metot ve araglarini se-
killendirecek, tayin edecek “Neolitik Devrim” paradigmasinin temel ideo-
lojik® kuramai bdylece yerlesmistir.

Childe’a gore 19. yuzyil etnograflar1 —bunlarin basinda antropolog
Lewis Morgan gelir (McNairn 1980, s. 91)- tarih cizgisinde halklar1 hiye-
rarsik bir diizende sirasiyla yabanilik, barbarlik ve uygarlik seklinde si-
niflandirirken, ellerinde bu evrimci semay1 dogrulayabilecek, karsilastir-

mali diisinmeyle cikarsadiklari bazi mantiksal iliskiler disinda hicbir

% Krs. Childe 2009, s. 27 ve 1950, s. 15.

? Watkins, Childe’m “kiiltiir-tarihsel” yaklasimimin 6znel, bilim-dis1 ve cagin gergeklerinden uzak olduguna
dair arkeologlar arasindaki yaygin bir kanidan s6z ediyor (Watkins 2011, s. 31). Gergi bu incelemesinde
Childe’m kuraminin Marksist yoniine deginmez; fakat onun dile getirdigi “6znel” ve “bilim-dis1” yonleriyle
beraber, herhalde uyguladigi teknik-bilimsel metotlarin da bu ideolojik ¢erceveden ileri geldigi Prehistory
and Marxism baglikli yazisindan yeterince anlagiliyor.
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veri yoktu. Childe bunu Lamarck’in, ortada hentiz hicbir paleontolojik
bulgu yokken turlerin evrimi fikrine varma yontemiyle benzestiriyordu ve
ona gore arkeoloji, etnograflarin yaptigi bu mantiksal ¢cikarimin somut
kanitlarini verebilecek tek bilimdi. Nitekim 1950’lere gelindiginde bekle-
nen oldu, etnografyanin bu teorik yalnizligi son buldu. Prehistorik dé-
nemler hakkindaki akil yurttmeler artik somut bulgularla desteklen-
mekte, arkeoloji bu mantiksal siralamanin tarihsel gerceklikle orttisen
bir akil ytiritmenin sonucu oldugunu géstermekteydi:

Gercekten de baslangicta, Eski Tas Cagi’nda, btitlin toplumlar yasamlarini

yalnizca toplayicilik ve vahsi hayvan aviyla beslenerek devam ettirdi. Ar-

dindan, Yeni Tas Cagi'nda bazi toplumlar yenilebilir bitki veya hayvanlar
yetistirerek veya bu ikisini bir arada yaparak besin Giretmeye basladi; ama
insan hala dutizenli bir isbé6limutinden ve yasamdaki herhangi bir ihtiyacini

karsilayabilecek “dis” ticaretten yoksundu (Childe 1979, s. 94).

Yani insan bu asamada barbard: ve onu uygarliga vardiracak yol-
daki en kritik esigi hala gecebilmis degildi. Bu soézlerle, uygarlik éncesi
duruma, tam da bu durumun temel nedeni olarak atfedilen yoksunlu-
gun, ticari degere dénulisen emek, yani Uretim fazlasi oldugu tezine hazir-
lik yapilmaktadir. Dolayisiyla Childe’in bu semada okuru tanik ettigi olay
uygar dlinyanin insasi i¢cin gerekli kosullardan herhangi birinin ortaya
cikis1 degil, bunun icin gerekli bltitiin kosullarin kosulu olan —modern
deyisle—isci sinifinin dogusuydu. Bunun, ylz yil sonraki arkeoloji ve ant-
ropolojide uzmanlasma, isb6limu vs. terimlerle ifade edilmesi durumu
degistirmeyecektir;* dahasi, Childe bu sézlerin devaminda toplumsal hi-
yerarsi, isb6limu ve uzmanlasmanin da Uretim fazlasinin ortaya ¢ikma-
styla mUimkuiin oldugunu séylemektedir. Ona gore, tarihin ilerleme cizgi-
sinde bunlarin hepsi de belli bir anda ve birdenbire, ayni anlama gelecek

bicimde ortaya cikmisti:

* Childe’1 tarih arastirmalarinda prehistorya arastirmalaria kadar vardiran siirecin asil baglaticisi, Avust-
ralya’daki genclik doneminde giincel siyasete duydugu ilgiydi. Ancak fazlaca heveslendigi bu alanda ba-
sarisizlig1 onu 6nce Oksidental ve Oryantal diinyalar ayrimimin kdkenlerini arastirmaya, sonra Avrupa kiil-
tiiriiniin baslangi¢ agamalarini incelemeye ve en sonunda insanligin, toplumun, kiiltiiriin, sanatin ve dinin
kokenlerini sorgulamaya itmistir. Childe’n entelektiiel yasamindaki bu evreler ve ayrica Neolitik Devrim
ile Sanayi Devrimi arasinda kurdugu paralellikler i¢in bkz. McNairn 1980; ayrica Watkins 2011, s. 31.
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En sonunda, tarimla ugrasan topluluklardan birkagi, tam zamanli ¢calisan
ve ticaret ya da toplumsal isbirligi olusturmak gibi ikincil endustrilerle ug-
rasan uzmanlarin yasamini devam ettirebilecek miktarda bir Giretim fazlasi
yaratmaya basladi; bu kisiler dogrudan besin Uretimine katki yapmayip,
birincil treticilere daha iyi aletler, daha etkin teknolojiler veya belki daha
glcli bir calisma tesviki saglayan eylemlerle tiretimi dolayli yoldan arttiri-

yorlard: (Childe 1979, s. 94).

Childe’in kendi tarih kuramini prehistorik dénemle sinirlandirma-
digi, bu zaman cizelgesini Simer sehir devriminden 19. ytzyildaki “bur-
juva kapitalist ekonomisini” doguran tarihsel gelismelere uzanan bir su-
recle tamamladig (Childe 2009, s. 36 vd.) unutulmamalidir. Ustelik tarih
oncesiyle alakali bu tespitlerin entelekttiel arka planini olusturan Mark-
sist ilkelerin ve kabullerin, dogrudan bu dénemle alakali yani da bilin-
diktir. Bu, Marx ve Engels’in, kendi “ilkel komuinizm” tezlerini saglamlas-
tirmak tizere bizzat yuruttikleri mantiksal incelemelerdir® (Brami 2019,
s. 316).

Childe’in, kendinden 6nceki dénemde olgun bir bilimsel problem
haline getirilmemis “Neolitik” kavramini “Neolitik Devrim” biciminde ye-
niden formule etmesi, yani ¢c6zimUnl sunacagi problemi de bizzat olus-
turmus olmasi, paradigmasinin ikna ediciligi bakimindan ona buyuk
avantajlar saglamistir. Tarihin belli bir aninda tarima gecis dis etkenlerin
zorlamasi sonucunda gerceklesmistir; bu anin tutarli bir kronolojik sira-
lama icinde yeniden ifade edilerek saglamlastirilmasi ise, artik antropo-
loji ve arkeolojinin ¢6zmesi gereken bir bulmacadir. Elbette bu ilk bulma-
cay1 cozebilecek arkeoloji-antropoloji, problemi belirleyen Childe’in yine
kendi sekillendirdigi olagan bilim olacaktir.

Trevor Watkins’e gore, Childe kendi neolitik devrim kuramini adeta

bir boslukta 6ne stirmus ve bir anlamda, hentiz hi¢c kimse problemi or-

> Marx ve Engels’in prehistorik dénemle alakali fikirlerine kaynaklik eden ve Engels’in Ailenin, Ozel Miil-
kiyetin ve Devletin Kokeni adl1 eserine de ilham veren Marx notlarinin bulundugu kitap Lewis Morgan’in
Ancient Society’siydi. Ayni zamanda Childe yabanilik-barbarlik-uygarlik semasini da Lewis Morgan’dan
almistir (Childe 2009, s. 36).
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taya koymamisken o kendi ¢6zimUunu tamamlayarak buna uygun arac-
lar1 belirlemisti (Watkins 2011, s. 31). Bu, paradigmanin evrimci, diftiz-
yonist ve Marksist ilkeleri saglamlastirilirken bu bilimsel arastirmalar da-
hilinde neyin nasil yapilacaginin da belirlendigi, yani olagan bilim etkin-
liginin yéntem, olanak ve sinirlarinin ilan edildigi anlamina gelir. Nitekim
Kuhn’un da dedigi gibi, bilimsel bir kuram bir kez paradigma konumuna
geldikten sonra, ancak hazirda yerini alabilecek alternatif bir kuram
varsa gecersiz kilinma ihtimalinden s6z edilebilir (Kuhn 2021, s. 65).
Childe’in kuramz i¢in, dini gelenegin her turld bilimsel kanittan yoksun
efsaneleri disinda bir alternatiften s6z etmek miimkUtn degildi; o proble-
mini bizzat kendisi yaratan bir bilim olarak dogmus ve bdylece yerini cok
kisa suire icinde saglamlastirmisti.

Bu noktada, Childe’in kuramina Kuhn’un perspektifinden bakma-
miz1 kolaylastirmak icin birka¢ ayrintiya o6zellikle deginmek gerekir.
Kuhn, giriste de belirttigimiz gibi, sosyal bilimler konusunda kararsiz bir
tutum sergileyerek, hangi sosyal bilimlerin kendi tarifine uyan paradig-
malara kavustugunun hala yanitlanmamis bir soru oldugunu séyler
(2009, s. 87). Fakat arkeoloji ve antropolojideki teknik ve metotlarin za-
manla ulastigl diizey ve bu iki bilimin bazi doga bilimleriyle i¢ ice gecerek
kat ettigi mesafe, bu bilimlerdeki “bulgu” ve “veri” terimlerini doga bilim-
lerindeki “deney” ve “gézlem” terimleriyle denk gérmemiz icin yeterlidir.
Childe’in kendi déneminde arkeoloji verilerinden btiytik beklentisi, hatta
Grahame Clark’in Flixton kazisin1t Marksist arkeologlar camiasina muj-
delemesi de (Childe 1979, s. 93) bu acidan degerlendirilebilir.

Ama her haltkarda, Kuhn’un olagan bilim tanimi da bdéyle bir ince-
lemeyi hakli cikarmak icin tek basina yeterli olabilir. Kuhn’a goére, ortak
bir paradigma Uizerine kurulu arastirmalar yapan insanlar bilimsel pra-
tikte ayni kural ve 6lctitlere baglidir; bu baglilik ve sonucunda ortaya ¢i-
kan fikir birligi de olagan bilimin, yani belli bir arastirma geleneginin dog-
masi ve varligini stirdiirmesinin 6nkosullaridir (Kuhn 2021, s. 81). Tam
anlamiyla 1930’larin basinda ortaya ¢ikan ve olgunlasan prehistorya bi-

limi ve onunla es zamanl gelisen bu paradigma, o déonemden itibaren

I $)ebadi (1) 2 2024 185




Neolitik Devrim Sorusunda Kuhncu Paradigma Degisimi

gordugu ilgi ve etrafina topladigi bilim insanlariyla, Kuhn’un bu tanimda
siraladigi 6nkosullari eksiksiz saglar. Artik arkeoloji bilimindeki ilerleme-
lerle birlikte her gecen giin daha fazla kanitla desteklenecegi distiniilen
bu olagan bilimin Childein énline koydugu, tarimin baslangiciyla ilgili
bulmacay1 ¢c6zme isi vardir.

2. Ilk bulmaca, ¢éziim ve itirazlar: Ne oldu da tarim yasamina

gectik?

Bir paradigmanin basarisi, baslangicta dylece secilmis ve hentiz ta-
mamlanmamis 6rneklerden elde edilmesi umulan asil basarinin haber-
cisi olmasina baglidir. Bu asil basariy1 elde edecek olansa olagan bilimdir.
Dolayisiyla olagan bilimin yapmasi gereken sey, olgular hakkindaki bil-
giyi genisletmek ve bunlarla paradigmanin tahminleri arasindaki uyu-
mun derecesini arttirmaktir (Kuhn 2021, s. 98). Ote yandan paradigma,
gecerligini korudugu strece, bir ¢6zimu oldugu bilinen buitiin problem-
leri secmek icin basvurulan 6l¢tittiir. Bir bilim dalina mensup insanlarin
bilimsel kabul edecegi, arastirmaya deger bulacagi tek problem tGriini o
belirler. Bunun disindaki problemlerin hi¢ dikkate bile alinmamasi da
paradigmanin bu is géorme tarzindan ileri gelir. Paradigmayla kendi bul-
macalarinin ¢6zUmu veya c6zimune calisilmasi arasindaki karsilikli
iligki, taraflarin varliginin birbirlerine bagli oldugu bir iliskidir. Paradig-
manin tahminleri bu sayede ayrintilarla genisleyip dogadaki 6rneklerle
desteklendigi ve cesitli deney ve goézlemlerle sinanarak guclendirildigi
gibi; problemlerin varligi ve camiada bilimsel olarak kabul edilmeleri de
paradigmanin yine onlara iliskin calismalar sayesinde saglamlasan bi-
limsellik 6lcttiiyle mimkundur.

Kendi paradigmasi tarafindan arastirmacinin 6éntine koyulan ilk
bulmacaya Childe’in kendi énerdigi ¢6zimulin, baslangicta koydugu ma-
teryalist ilkeye tam sadakat géstermesi, Kuhn’'un tanimlamasina uygun
bicimde, paradigmanin gerektirdigi bir 6lctittii. Childe’in genel olarak
Vaha Kurami diye adlandirilan “sosyo-ekonomik” aciklamasina gore, avci

toplayic1 gruplar1 baslangicta av ve yabani bitki bakimindan zengin bir
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cevrede besin bulmakta zorluk cekmiyorken, Holosen dénemin baslangi-
cinda meydana gelen buytk o6lcekli bir iklim degisikligi neticesinde yer-
kuirenin sicakligr yikselmis ve bu gruplarin besin kaynaklar: da énemli
6lctide tikenmisti. Bu durum onlar1 buiytik nehir yataklarina dogru gég-
meye zorlamisti. Bitki 6rtlisti ve hayvan cesitliligi bakimindan zengin bu
bolgelere gelen insan topluluklari, bitki ve hayvanlarin gelisme dongu-
stiind kisa stlre icinde ¢6zmus ve bdylece ilkel tarim baslamisti (Childe
2006, s. 42 vd).

Childe’in kuraminin etkileri uzun zamana yayildi ve bu devrimin ani,
tekil ve insan dehasinin bir sonucu olarak ortaya ciktigi fikri yaygin ola-
rak benimsendi. Bu ani degisimin tetikleyicisinin cevresel etkenler ol-
dugu konusunda pek cok arkeolog hemfikirdi. Formul alabildigine sade,
kolay ve anlasilirdi: Buz Devri'nin sonunda gerceklesen kademeli sicaklik
artis1 yuksek yerlerdeki avc: toplayicilarin besin kaynaklarinin azalma-
sina neden olmus, buna alcak yerlerdeki sulak alanlarda bitki ve hay-
vanlar evcillestirmek icin elverisli kosullar ortaya cikarmisti. Bu acikla-
mada insani tarim yapmaya zorlayan dissal, ekolojik etkenlerin yani sira
ve asil 6nemlisi, hem goclerini hem de bitki ve hayvanlar evcillestirmek
tirinden yepyeni bir besin kaynagi yaratmalarini saglayan baslica etken
besin bulma kaygisiydi. Bunu takip edecek gelismeler, en 6nemlisi de
Uretim fazlasi, uygar dinyanin insasina giden yolun ilk adimlariydi. Bu
paradigma elbette her kurami hemen benimsenerek egemen hale gel-
medi; aksine bir¢ok itiraz ve ctiritmeyle kars: karsiya kalarak eksik yan-
larindan sadelesti ve olgunlasti.

Bu paradigmanin kuramlarindan biri olarak bizim incelememiz i¢cin
tartismali olan seyin, tarim ve toplumsallik (dlzenli isb6lim1i, sembolik
sistemler) arasindaki 6éncelik-sonralik iliskisi oldugunu 6zellikle vurgula-
mak gerekir. Childe’in tarimin baslatici nedenine dair kuramina karsi,
Man Makes Himselfin Uizerinden hentiz cok kisa bir stire gecmisken farkl
rakip kuramlar gelistirilmis, bilhassa yeni jeoloji verileri ortaya c¢ikip ik-

lim degisiklikleriyle ilgili bilgiler giincellenince Vaha Kuram: hizla gézden
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diismeye baslamistir.® Buna benzer iklim degisikligi kuramlari, genellikle
tarima gecisin Gen¢ Dryas dénemindeki ekonomik céktise karst bir ¢o-
zUm olarak ortaya ¢iktigini savunur. Kisaca soylenirse, Childe’a gére Ne-
olitik Devrim, avci toplayict besin ekonomisinin ¢ékiisiinden zorunlu bir
cikis yoluydu. Ancak kisa zamanda bazi biiyltik soru isaretleri belirdi: Bi-
rincisi, avci toplayici gruplar cevre kosullarina kars: son derece direncli,
bircok farkli secenegi elinde hazir tutan, yuksek hareket kabiliyetine sa-
hip bireylerden olusmaktaydi. Bu nedenle, bitki ve hayvan cesitliligindeki
dramatik degisimler karsisinda tarima gecis kadar koékll, yasam tarzini
hepten degistirecek bir ¢c6ziim bulmalar: makul gértinmiiyordu. Ikinci ve
daha 6nemli sorunsa suydu: Jeolojik bulgulara goére, son kirk bin yil
icinde Childein tezinin 6énemli argiimanlarindan biri olan Geng¢ Dryas
benzeri en az dokuz buyuk iklim degisikligi yasanmis olmasina ragmen,
tarim devriminin ancak bu sonuncu degisimle tetiklenmis olmasi ikna
edici bir aciklama olmaktan cikiyordu (Svizzero ve Tisdell 2019, s. 4-5).

Arkeolog Robert Braidwoodun buglin de cevaplanamamais buiytk so-
rusu, s6zunu ettigimiz bu ikinci giclukle ilgilidir. Braidwood, Vaha Ku-
ramint sinamak, daha dogrusu yanhshgini ortaya koymak icin
1940’larda Zagros boélgesindeki Jarmo kazilarini baslatmisti. Vaha Ku-
ramina alternatif olarak gelistirdigi Cekirdek Alan Kuramina gore, evcil-
lestirme ilk olarak dogal yasam alanlarinda baslamis ve buralardan cevre
bolgelere yayilmisti. Prehistorik dénem kazilarinda C-14 vb. yenilikei
testleri ilk kullanan arastirmaci olan Braidwood, farkli disiplinlerden ya-
rarlanan bulgu yorumlariyla, Childe’in tezini ¢ctirittigiinden emindi. An-
cak kendi kuraminin da ¢ok buiytik bir soru karsisinda aciz kaldigini ¢cok
gecmeden anlamis ve artik kendi adiyla anilacak buytik soruyu boéylece
formtle etmisti: Tarim devrimi neden daha eski bir zamanda degil de Ho-
losen’in baslangicinda gerceklesti? (Braidwood 1960; Watkins 2011, s.
29-30).

® Childe’in Vaha Kurami’nin, sirf “tarima gegisin nedeni” agiklamasina elestiriler ve alternatifler igin bkz.
Bender 1978; Weisdorf 2005; Binford 1968; Hayden 1990.
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Braidwood'un sorusu, Childe’in paradigmasinin buitiin kuramlarini
degil, yalnizca tarim devriminin baslatici nedenine dair Vaha Kuramini
karsisina alan bir soruydu. Ancak bu soruyu sorarak egemen paradig-
mada neden oldugu boslugun buyukltiginii o dénemde tam bir aciklikla
goremedigini buglin anlayabiliyoruz. Bu soru, kendinden sonraki dé-
nemde prehistoryay: arastiracak kisilere kronolojik “6nce tarim devrimi,
sonra diger seyler” siralamasi gibi dar bir kaliba mecbur olmadiklarini
telkin ederek, bir bakima bunalima giden yolun ilk isaretini vermisti.
Jacques Cauvin, esasinda gézden kacgirdigl cok énemli bazi hususlar ol-
masa, Braidwood™un belki de kendi sembol devrimi fikrine yaklasacagini
Tanrdarin Dogusunun oOns6zlinde ortik bir cliimleyle soylemektedir.
Braidwood, butlin israrli arastirmalarina ragmen “cekirdek alan” dedigi
yerin merkezini tutan Zagros bolgesinde yabani tahillara rastlayamamais;
ancak 90l yillarda yapilan arastirmalar bunlarin o bélgedeki varligini
gostermisti. Braidwood Eriha veya diger Levant yerlesimleri kadar eski
yapilara kendi kazdigi bolgelerde rastlayamadi ve Childe'in Vaha Ku-
ramina olgun bir alternatif gelistiremedi. Olumlu iklim ve bitki 6rttist
sartlarinin yaklasik 15.000 yil 6nce belirmesine karsilik evcillestirmenin
hayli gecikmis olmas1 problemi, Cauvin’a gére, Braidwood’a kultuirel et-
kenlerin ve onlardaki evrimin belli 6lctide etkin oldugunu sezdirmis, an-
cak bu sezginin ne anlama geldigini gérmesi icin yeterli olmamistir (Ca-
uvin 2002, s. 7). Braidwoodun yalnizca sezgisel yaklasabildigi bu kultu-
rel degisim, birkac on yil sonra Cauvin’in Sembol Devrimi diye adlandira-
cagi seydi.

3. Kesifler ve aykiriliklar: Eriha Kulesi’nin ikinci yiikselisi

16. ytuzyilin baslarindan itibaren, egemen astronomi paradigmasi-
nin —bu Ptolemaios’un gbk cisimleri kuramidir— kendi icindeki bazi prob-
lemleri bile ¢c6zmekten aciz oldugundan yakinmak, Avrupa’nin en iyi ast-
ronomlar1 arasinda yaygin bir tutumdu (Kuhn 2021, s. 163). Ptolema-
ios’un kuraminin o tarihlerde yaklasik bin yildir gecerli oldugu dustnu-
lirse, en az son Ugc ila dort ytzyildir, belki ilk modern tiniversitelerin ku-

rulusundan beri, astronomlara gecerli cevap veya metotlar sunamadigini
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distnebiliriz. Dolayisiyla bu hikayede, astronomi camiasini bilimsel tire-
timsizlige ugratan uzun sureli bir bunalim déneminden s6z edilmektedir.
Bu uretimsizlik déneminde, herhalde astronomlarin Ptolemaiosun para-
digmasinin temel kuramlarini sorgulamak icin fazlasiyla vakti olmustu.
Onlar arasinda gittikce yayginlasan bu ruh hali, bir taraftan da Koper-
nik’in gelistirecegi yeni kuramin benimsenmesi i¢in elverisli ortami ha-
zirliyordu. Kuhn’un bilim tarihinde yeni paradigmalarin benimsenmesine
gerekce olarak gérdtigii sey elbette bu tirden bir psikolojiyle sinirli degil-
dir. Ancak bilim arastirmacilarini buytk tesir altinda birakan caresizlik
duygusunun, nasil olursa olsun ama yeni olsun, diyerek bir yol arayisina
girmelerine neden oldugunu belirtir. Aksi takdirde, Ptolemaios’un kura-
mindan ne daha sade ne de daha iyi temellendirilmis Kopernik’in kura-
minin benimsenmesi hic mimkiin olmayacakti. Ustelik hem Koper-
nik’ten hem de Ptolemaios’tan yulzyillar énce Aristarkhos zaten glines-
merkezli bir kuram 6nermisti ve bu kuram kabul gérmese de herkesce
bilinir olmustu. Kuhn bunu bilim devrimleri tarihinin en ilgin¢ olaylarin-
dan biri olarak gérur: Aristarkhos’un kuraminin benimsenmesini gerek-
tirecek sartlarin hicbiri kendi déneminde olgunlasmis degildi. Ctinkt
Aristarkhos, yer-merkezci kuramin, yani Aristotelesci paradigmanin de-
yim yerindeyse tikir tikir igledigi, hicbir gicliikle kars: karsiya kalmadig:
ve bilginlerin coguna cok daha rasyonel gériindtigii bir dénemde yasaya-
cak kadar talihsizdi (Kuhn 2021, s. 163).

Childe’in paradigmasinin, tarimin baslatici nedenini aciklamaktaki
acizligi de bununla benzer bicimde, onlarca yil stiren buiytuk tartismalara
neden olmustur. Buglin de stiren bu tartigsmalar Childe ile Ptolemaios™un
yazgisini yeterince benzestirmistir; ancak yeni paradigmanin ortaya c¢ik-
masl icin gereken sartlardan biri olarak kesiften, daha dogrusu kesfin
taninip kabul edilmesinden s6z etmek 90’larin baslarina kadar pek de
muUmkiin olmamistir. Bu slirecte ortaya c¢ikan farkli kuram o6nerileriyse,
Childe1n karsisinda, Ptolemaios’un karsisindaki Kopernik kadar guclt

bir cazibe telkin edemez. 1990’lara gelindiginde, tartismalari hem icerik
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hem de etki bakimindan farkli bir boyuta tasiyacak “yeni” fenomenler
birbiri ardina duyurulmaya baslar. Bu durum, Kuhn'un bunalimin bas-
lamasi icin gerekli géordiigli sartlardan birinin daha olgunlasmaya basla-
digini gosterir. Ancak bilimsel arastirmanin dogasi geregi, bu kesif stireci
her zaman astronomideki Kopernik devrimi gibi, arastirmacisini deyim
yerindeyse dort ayak tistiine dliistirerek gerceklesemez.

Bunun arkeoloji tarihindeki en iyi 6rneklerinden biri olan Eriha Ku-
lesi, John Garstang tarafindan, 1930-1936 dénemi kazilarinda aciga ci-
karildi ve Yesua Kitabi’nda anlatilan surlarin kalintis1 olarak duyuruldu.
Haliyle, Garstang kulenin insasinin yaklasik MO 1400’lere denk geldigin-
den emindi (Garstang 1941). Yaklasik yirmi yil sonra bu hatay: diuzelten
kisi Kenyon oldu; 1950’lerde Eriha’da yuruttugia kazilarda yapinin tari-
hinin ¢cok daha gerilere, Neolitik déneme uzandigini kanitlad: (Kenyon
1954). Eriha Kulesi’nin basindan gecen bu tuhaf hikaye, bize doga bilim-
lerinden asina oldugumuz bir fenomeni animsatir. Bilimsel Devrimlerin
Yapistnda Kuhn, oksijenin kesfiyle nihayet Lavoiser sayesinde flojiston-
dan farkli bir sey oldugunun anlasilmasi arasinda yillarca uzayip giden
tartismalar: aktarir (Kuhn 2021, s. 155-158). Cauvin’sa doga bilimlerin-
deki bu yaygin durumun arkeolojideki simetrigini séyle aciklar: Eriha’nin
neolitik katmanlarinin ilk kazildigi zamanlardan bugline, Yakin
Dogu’daki elli yillik arastirmalara ragmen, seyleri butiin acikligiyla gore-
bilmemize hala cok zaman var (Cauvin 2002, s. 5).

Kesif, bir aykiriligin farkina varilmasiyla baslar; ancak bu farkina
varma asamasi kesfin tamamlanmasi icin yeterli degildir. Bunun icin,
doganin olagan bilimi yoneten paradigmanin kestirimlerine herhangi bir
sekilde aykir1 dustiginin de anlasilmasi gerekir (Kuhn 2021, s. 134).
Eriha Kulesi 1930’larin basinda, Childe’in paradigmasiyla yaklasik ayni
tarihlerde yeniden yulikselmis; ancak onun arkeolog Kenyon sayesinde
“yeni” bir fenomen, yani bir aykirilik oldugunun anlasilmasi icin 1950’le-
rin ortalarina kadar beklenmesi gerekmisti. Daha 6nceki itirazlar karsi-
sinda belli bagl uyarlamalar, tarih gtincellemeleri yahut yeniden tanim-

lamalar, Childe’in “6nce tarim devrimi, sonra diger seyler” kuramini iyi
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kot saglama alabilmisti. Ancak simdi, mimkin uyarlamalarin c¢ogu,
eger tarim faaliyetini 6nceleyen kurami bambaska bir kuram haline ge-
tirmeyecekse, hicbir ise yarayacak gibi degildi.

Jacques Cauvin’in calismalarina en buyuk ilhami veren sey, Ken-
yon’in Eriha’daki bu kesfi oldu. Bu kesif, kabul gérmesi uzun zaman alsa
bile, bizi bunalima gottirecek kesiflerin apacik ilk érnegiydi. Arkeoloji li-
terattirti, Cauvin’in butin yerlesik kanilara, en cok da egemen paradig-
maya aykiri bir sekilde “neolitik din” kavraminda i1srarcit olmasini her-
halde en cok buna borcludur. Kuhn, farkina varilan ilk aykirilikla buna-
limin baslamasi arasindaki iliskiyi séyle aciklar: Bir aykiriligin fark edil-
mesi, yani paradigmanin kendi olagan bilim icracisini énceden hazirla-
mamis oldugu bir fenomenin belirmesi, yeniligin algilanmasina giden yo-
lun ilk adimidir (Kuhn 2021, s. 140). Prehistorik dénemi arastiran kisi-
nin, kazilarda beklentisinin sembolik bezemelerden yoksun, ilkel tas alet-
ler ve ilkel mimari 6rneklerinden ibaret olmasi, karsilastigi Eriha Kulesi
gibi bir fenomenin aykiri olmasinin nedenidir. Hatta bu 6rnekte Gars-
tangn arastirmasi prehistoryay:r konu olarak benimsemis bile degildi,
Garstang bir Incil arkeologuydu ve Demir-Tunc¢ dénemleriyle ilgileni-
yordu. Karsilastig1 fenomeni paradigmaya uygun hale getirecek bicimde
yorumlamasinin nedeni ise kaziya baslarken zihninde hazir bulunan
beklentiydi.

Kuhn’a gére bu beklenti, arastirmaci farkinda olsun veya olmasin,
ona paradigma tarafindan dikte edilir ve paradigmanin kuram dizeyin-
deki soyutlanmis kurallariyla belirlenir (krs. Kuhn 2021, s. 124). Bu bek-
lentinin uzaginda, yani aykiri bazi bulgularla karsilasan arastirmaci,
daha 6ncesinde, bagli oldugu paradigma tarafindan bunlar hakkinda hig-
bir diistinme bicimine hazirlanmis degildir. Bu elbette bir kisitlamadir,
fakat Kuhn’a gore bilimin ilerlemesine engel degildir, aksine ilerleme icin
gereklidir; paradigma uygulamalarinin ve standart islemlerin bilim icin

en az paradigma kadar gerekli oldugu inkar edilemezse bile, bu sekilde,
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belli bir zamanda bilimsel arastirmaya elverisli fenomenler alaninin kisit-
lanmasi1 kacinilmazdir (s. 144). Sonuc olarak, Eriha Kulesi’nin gercek ta-
rihi, Garstangin benimsedigi fenomen alaninin hayli uzagindayd: ve
Kuhn’a gére onun hatali tarihsel saptamasi arkeoloji biliminin gerilemesi
degil, ilerlemesiydi.

Sonrasinda 6zellikle Levant bélgesinin pek cok yerinde agiga c¢ikan
bu aykinliklarin diinya kamuoyuna en acik ilani, Jacques Cauvinin
1994 tarihli Naissance des divinités, naissance de l'agriculture : La révo-
lution des symboles au Néolithique [“Tanrilarin Dogusu, Tarimin Dogusu:
Neolitik Dénemde Semboller Devrimi”] baslikli eseriyle mtimkuin oldu.
Eserin daha bashginda Cauvin Neolitik Devrim kuramina karsit bir ko-
num aldigini bildirir; tarima gecis 6ncesinde —veya onunla es zamanl-—
bir sembolik disiinme formunun gelismis oldugunu iddia eder. Bu eserin
giris yazisinda “Teorik yaklasimlarimizin durumu nedir?” diye bir soru
sorar ve cevap verir: Ayni eski “materyalist” model, 6rtik bicimde dayat-
t1g1 pek cok sinirlamayla bugtin hala egemendir. Bu modelin giicti, bugtin
cevaplardan cok daha sik karsilasilan sorular: belirlemesinden anlasili-
yor (Cauvin 2002, s. 5). Tanrdarin Dogusu, Cauvin’in prehistorik dinlerle
ilgili kuraminin ilk ilani degildi. Daha 1970’lerin basinda, Levant bélge-
sindeki bazi kazilar1 yéneten Cauvin’a gore, asil 6énemli etken —dini ol-
dugu kadar toplumsal bakimdan- besin Uiretiminin bir yolu olarak tarim
degil, yerlesiklige gecme stireciydi (Eliade 1974, s. 145). Cauvin bu tezine
en buyuk destegi de Eriha’da buluyordu. Eliade’nin tespitiyle, onun gtin-
deme getirdigi Tanrica’nin tarim yasamina gecisle tarihsel bir ilgisi mut-
laka vardi, ancak bu onun bir tarim tanricasi oldugu anlamina gelmi-
yordu. Her seyden 6nce, Levant’ta tarim sembolizmlerine rastladigimiz en
eski tarih, 6.000 yildan daha 6ncesine gitmemekteydi.

Cauvinin bu tutumu, kuraminin merkezine psikolojiyi yerlestirme-
siyle paraleldir. Bunu yaparken dayandig ilk arkeoloji verisi, 610 gdbmme
ritGellerinin tarihinin buginden 100.000 yil kadar geriye uzanmasidir.
Cauvin’a gore bu durum, ister fiziksel 6limden sonra baska tirden bir

yasamin devam ettigi inancina, ister kaybedilenlerin anisini muhafaza
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etme kabiliyetine bir kanit olsun; her iki durumda da insanin kendini
diger canlilarin yasam déngiisinden ayri olarak dustinebildigini gdsterir
ve bu da ona psikanalizin metotlariyla yaklagsmamizi gerektirir (Cauvin
2002, s. 2). Bu fikrine Freud’un mitolojik figtirlerden hareketle gelistirdigi
psikanaliz metodunu bir model olarak 6nerir. Psikanalizle arkeoloji ara-
sindaki farki Freud da g6z éntinde bulundurmus, ancak bu metotla, bi-
rey ve tUr arasinda ortak olan bazi niteliklerin kesfinin mtimkuin oldu-
gunu 6ne surmustl. Dolayisiyla, sayet arkeolojinin en az gecmisteki ka-
dar simdiki insanlik durumumuza da bir 1s1k tutmasi bekleniyorsa, “ko-
lektif psikoloji” metodunun arkeolojide benimsenmesi gerekmektedir (Ca-
uvin 2002, s. 4).7

Cauvinin 6lu gémme rittellerine yaklasimi, kuraminda bunun en
az Eriha Kulesi kadar ilham verici oldugunu gosterir. Aslina bakilirsa,
Cauvinin burada asil konudan ayr1 tutarak ele aldig: iki madde de bugtin
ozellikle bilissel arkeoloji kuramlar i¢in son derece énemli hale gelmistir.
Bir 6lim olayinin ardindan, hayatta kalan kisinin, o 61imu deneyimleyen
kisiyle kendisi arasindaki durum, mekan ve zaman fark: izerine diistin-
meye baslamasi veya bu diisinme ediminin temel nedenleri, cok daha
oncesinde felsefenin tartisma konularindan biriydi® ve o siralarda henuz
ne psikanaliz ne de arkeoloji ortaya cikmis degildi. Bunlardan ikincisi ise
bize en ¢ok atalar kultli arastirmasinda yardimci bir yaklasim olmakla
birlikte en az ilki kadar verimli gériintiyor. Cauvin icinse, bunlardan her

ikisi de mtimkiun olmakla birlikte, 6111 gdmme ritielinin gintimtizden en

7 Bugiin “bilissel” diye nitelenen yaklasimin en bilinen temsilcilerinden Ian Hodder, bu kuramda benzer
ilkelerin kabulii bakimindan Cauvin’in izinden gidildigini soylemektedir (krs. Hodder 2001).

¥ Hegel ve sonrasi désnemde felsefede bu temayi tartisan baslica diisiiniirlerin genel bir degerlendirmesi igin
bkz. Sabanci 2020. Oliimii deneyimleyen kisinin, yani “6liimiin 6znesinin” bu deneyimine geride kalan
Oznenin yaklasabilecegi rasyonel siirlarin Hegel, Heidegger ve Levinas’in ontolojilerinde nasil belirlen-
digi, bu ¢aligmada ii¢ ayr1 basliktan olusan biitiinliiklii bir tarihsel incelemeyle ele alintyor ve bdylece 6liim
fenomeninin son iki yiizyillik felsefe tartigmalardaki yeri netlestiriliyor. Burada, bizim arastirmamiz bag-
laminda felsefi zaman-disilig1 asan tarihselligi Hegelci akil yiiriitmenin tarihsel dogasinda bulabiliriz. Bunu
ozellikle 6liim fenomeninin sosyal karakterine dair, kole-efendi tartismasini takip eden yorumda goriiyoruz
(s. 52-64). Herhalde Hegelci yorumdan modern psikanalize gecis siireci benzer bir metotla, karsilikli ince-
lendiginde, 2000 ve sonrasinda arkeolojide dne ¢ikan 6liim fenomenine dair kuramlarin kurucu 6nermeleri
daha acik bir sekilde goriilebilecektir. Soylemek istedigim, sayet bu kuramlarin tarihine iligkin bir arastirma
yapilacaksa, katmanlarin yeniden eskiye dogru sirasiyla biligsel arkeoloji, Modern psikanaliz, Marksizm
ve nihayet Hegel seklinde belirecegidir.
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az 100.000 yil 6ncesine tarihlenebiliyor olmasi, insanin kendi varliginin
farkina daha Ust Paleolitik caglarda vardigini gdstermesi bakimindan
onemlidir. Bu noktada da en temelde karsi karsiya geldigi kuramin
Childe’in “6nce tarim devrimi, sonra diger seyler” diye 6zetledigimiz yari-
metafizik kronolojisi oldugunu anlamak zor degildir.

Benzer bir tartisma, yaklasik ytz yil énce antropoloji alaninda ya-
sanmisti. Prehistorya arastirmas: 19. ytzyilin ikinci yarisinda bir bilim
disiplini olarak kurulma surecine girmisti ve temel tartisma konular in-
sanligin, toplumsal organizasyonun, teknolojinin, sanat ve dinin kéken-
leriydi. Bu tartismalar1 yénlendiren iki 6ge vardi; arkeoloji bulgular: ve
tarih biliminin metodolojisinden yararlanarak yapilan mantiksal ¢cikarim-
lar. Ancak dini inancin paleolitik dénemdeki varligina dair arkeoloji bul-
gular elde edilince, tartisma artik prehistorya uzmanlari arasinda degil,
evrimci gelenekle Yahudi-Hristiyan gelenek arasinda dénmeye basla-
misti. Bu tartismanin taraflarini anlamaya calisirken, onlar1 belirleyen
ideolojik kodlamalar: gormek bir bilim tarihcisi i¢in son derece énemlidir.
O dénemde, Emil Riviere’nin bazi paleolitik yerlesmelerde buldugu 6lu
goémme ritlieli kalintilari, tartismanin bu yénde bliyiimesinin baslica ne-
deniydi. Kimi prehistorya arastirmacilar1 bu bulgulari bir stratigrafi ha-
tas1 olarak yorumlamis, bazilar1 da kalintilarin bir 6l gdmme rittieline
degil, olsa olsa cati ¢cékmesi gibi bir kazaya kanit olabilecegini iddia et-
misti (Placio-Pérez 2013, s. 52)

Cauvinin yaklasimi, bu yoénuyle, psiko-kultiirel bir kuram olarak
egemen paradigmanin, yani sosyo-ekonomik kuraminin karsit kutbuna
yerlesir. Childe’a gore, tarima gecisin baslatic1 nedeni, iklim degisimine
bagli olarak hazir besin kaynaklarinin kisitlanmasindan baska bir yolla
aciklanamazdi. Ancak arastirmalar iklim tezini ¢ctirtitiince, yeni kuramlar
baslatici nedenin nufus artisi1 oldugu yontnde gelistirildi. Literattirde
“Yeni Arkeoloji” diye adlandirilan bu yaklasimin énctisti, “marjinal bélge-
ler” teorisyeni Binford’du (Binford ve Binford, 1968). Cauvin, son veriler
1s181nda neolitik déoneme denk gelen insan evrimi asamasinda yeni besin

kaynaklar: icat etmeyi gerektirecek dlctide bir ntifus artisinin mimkiin
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olmadig: gerekcesiyle bu yaklasimi da reddeder (Cauvin 2002, s. 62).
Cauvin’a gore bu bulgular 1s131nda distunuldiginde, ideoloji sis-
temleri besin ekonomisinden 6nce gelmelidir. Ctiinkt besin Utiretimi avci-
toplayici ethosuna aykiri bir sistemdi; dogaya ve cevrelerine karsi tutum-
larin1 degistirecek koéklu bir ideoloji veya alg1 degisimi yasamadiklar: sti-
rece, onlarin tarim devrimini gerceklestirmeleri imkansizdi (Abbo ve Gop-
her 2022, s. 93). Ote yandan, érnegin Yeni Arkeoloji'nin, devrimi demog-
rafik zorlama tirtinden, yine bir dis etkene bagli goren kurami egemen
hale gelseydi, Childe’in paradigmasi, yalnizca iklime bagh “dis etken” ku-
raminin guncellenmesiyle varligini bugiin de tartismasiz devam ettirebi-
lirdi. Bu devamliligin elbette “6nce tarim, sonra diger seyler” paradigma-
sinin devamliligr olabilecegini bir kez daha belirtmekte yarar var. Buna
karsilik 6rnegin Cauvin’in kuraminin bir paradigma aday: olarak bilim
insanlarindan ragbet gérmesi, Childe’in kuraminin hic¢bir gtincellemeyle
yeniden saglamlastirilamayacag: anlamina gelir. Ancak bu tirden bir pa-

radigma degisiminin ne kadar zaman alacag: simdilik belirsiz gériintiyor.
Bir sonuc olarak sonucsuzluk

Kuhn, aykiriligin farkina varilmasiyla birlikte kavram kategorileri-
nin, bu aykirilik alisilmis bir fenomen haline gelinceye kadar yeniden dui-
zenlendigi bir dénemin baslayacagini séyler. Ona gore, bu noktaya gelin-
diginde kesif de tamamlanmis demektir ve bu ya da benzeri bir surec,
butin temel bilimsel yeniliklerin ortaya cikisinda vardir (Kuhn 2021, s.
148). Bugtin Cauvinin 1974’ten 1994’e kadar yaptig: kesif ve yorumlarin;
hatta Kenyon’in 1950°’deki sarsici kesfinin tizerinden gecen zamanda, ay-
kiriligin farkina varilmis oldugunu apacik goérebilmemize ragmen, kav-
ram kategorilerinde onu alisilmis bir fenomen haline getirebilecek yeni
dtizenlemelerin yapildigini -Kuhncu perspektife bagh kalmamiz kay-
diyla— hentiz séyleyemiyoruz.

Trevor Watkins, Tanrilarin Dogusunun satis rakamlar: ve akademik

referans edilme sikligi bakimindan basarisina karsilik, arkeologlarin Gu-
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ney Bati1 Asya neolitigine dair gértislerine hicbir etki edememesine sasir-
digini soyler. Oysa tipk: Childe’in poptler alana yayilmis eserleri gibi, bu
kitap da okur kitlesi olarak bu alandaki uzmanlar ve arastirmacilarla si-
nirlh kalmamis ve kisa stirede kendi alaninin klasiklerinden biri haline
gelmisti (Watkins 2011, s. 30). Bir 6neri olarak, Cauvin’in kuraminin
arastirmacilarin bunca ilgisini ¢cekmesine ragmen neolitiklesme arastir-
malarindaki metodoloji veya genel kabulleri fark edilir derecede sekillen-
dirememesi, yalnizca bunalim dénemindeki bilimlerin bir karakteristigi
olarak anlasilabilirdir.

Kuhn, olagan bilimle bunalim halindeki bilimi ayirt etme isinde 61-
cut olarak, ayni1 probleme bakis acilarindaki fark: birinci siraya koyar.
Olagan bilimin “bulmaca” olarak gdérdiigi her problem, bunalim halin-
deki bilimin bakis acisinda bir karsi-6rnege, bunalimi derinlestiren bir
probleme dénutsur (Kuhn 2021, s. 168). Ancak burada belli ayrimlar yap-
mak gerekir; bunalim halindeki bilim ilk is olarak bu karsi-6rneklerin
olagan bilim tarafindan ¢ézulemedigini saglamca ortaya koymali ve ikinci
olarak, olagan bilimin kuramlarinda bu ¢éztime engel olan 6énermelerin
yerine koyulmak tizere, ¢c6zimu saglayacak dnermeler gelistirmelidir. Bu
onermeler ise, sayet isler yolunda giderse, yeni paradigma adayinin ku-
ramlari olarak gliclenmeye, yerlesmeye baslayacaktir. Ote yandan olagan
bilim buittin bu stre¢ boyunca céztimler ortaya koymak yerine yalnizca
cevapsiz sorular sorar. Yani kendi paradigmasina uygun, ¢c6z0mi mUum-
kiin “bulmacalarin” kaynagi olmaya son verir ve artik baglilarinin ¢ézme-
leri imkansiz sorulara kaynaklik etmeye baslar. Kopernik’in yeni astro-
nomi Onerisinin, gecerli kuramlar nezdinde btytk bir bunalim yaratma-
sinin temelinde, yalnizca paradigmalarin yararliligi acisindan degerlendi-
rilebilecek iste boyle bir fark vardi (krs. Kuhn 2021, s. 161).

Cauvin’in yeni neolitiklesme 6nerisi, gecerli kuramlar nezdinde bui-
yuk bir bunalim yaratmis veya bu bunalimin karakteri haline gelmistir;°

ortaya cikan suirec, ana hatlariyla, Kopernik devrimiyle neredeyse birebir

’ Bu konuda karsilastirmali incelemeye uygun bir giincel 6neri i¢in bkz. Belfer-Cohen ve Goring-Morris
2011.
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aynidir. Geriye, bilimsel devrimin gerceklesmesi icin kesfin tamamlan-
masini beklemek kalir. Ancak “ne zaman?” sorusunu, burada inceledigi-
miz iki paradigma bakimindan cevaplamamiz olsa olsa bir kehanetle
mUmkindir. Buna ise Kuhn'un bilimsel devrimlere iliskin tezi imkan
vermiyor. Onun her seyden O6nce bir bilim tarihcisi oldugu akilda tutul-
malidir; Kopernik-Ptolemaios ya da Einstein-Newton arasindaki para-
digma degisimi iliskisini tamamlanmis tarih okumalariyla inceleme san-
sina, burada ele almaya calistigimiz konular agisindan hala sahip degiliz.
Bu durum, devrimlerin sonuc¢lanmasi veya 6lctisttiriilemezlik gibi tema-
lar1 da gelecek bir tarihe ertelememizi zorunlu hale getirmektedir. Yoksa,
bunun nedeninin, Kuhncu kuramin sosyal bilimlere elverigli olmamasi
veya tartismalarin deney gibi somut verilerden nispeten uzak olmas gibi
suni gerekcelerle aciklanamayacagini yukarida belirtmis ve gerekcelerini
sunmustum.

Bizim buglinkli asamada yasadigimiz bulaniklik, bunalim dénemi-
nin ortasinda diisinme mecburiyetimizden ileri gelmektedir. Bu yéntyle,
1990’1 yillarin ortalarina kadar olup bitenlere herhangi bir bilim tarihi
disiplininin metotlariyla yaklasmamiz mimkuin olsa bile, buglin ortaya
cikan durumun Kuhncu anlamda bir “bunalim dénemi” olduguna dair
duistincelerimiz hala yalnizca bir 6neri olarak kabul edilmelidir. Dolayi-
siyla, Childe’in paradigmasiyla Cauvinin paradigmas: arasindaki her
turlt Kuhncu karsilastirmay: da birer tespit degil, ancak 6neri olarak or-
taya koyabiliriz. Ustelik Cauvin’in metodolojik bakimdan takipgisi ve ayni
zamanda Tanrilarin Dogusunu Ingilizceye ceviren arkeolog Trevor Wat-
kins’in bu konuya dair cok degerli bir tespitine ragmen:

Childe bir paradigma ortaya koydu; Cauvin’sa bu iyice kéklesmis paradig-

may1 degistirmenin bir yolunu aradi. Bugln, fizikci ve bilim filozofu T.

Kuhn’un bilimsel devrimlere iliskin tartismasinda inceledigi bu tirden bir

“paradigma degisimine” gecmise nazaran daha yakin olsak da, yeni bakis

acisinin timuyle acik ve eski ortodoks gdériisiinse glivenilmez gériinecegi

o kritik esik noktasini hala asabilmis degiliz (Watkins 2011, s. 31).
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Extended Abstract

It may be difficult to determine general and stable principles for all
scientists in their methodological preferences, especially when it is for
some “revolutionist” figures. In our age, science disciplines are generally
in a critical era in which, first of all, the classification of sciences is prob-
lematical. By the look of things, Kuhn’s “crisis” definition can be genera-
lised to all scientific disciplines today, instead of being appropriated for a
particular one. Any “scientific” determination or proof made in terms of a
scientific circle can easily be considered as “irrational” by another circle,
discipline or clique. Moreover, this alleged schism in scientific instituti-
ons is not present for only the same or relatively near disciplines, but
also for the particular minds of scientific researchers as well. This situa-
tion may be best considered in terms of Kuhn’s “crisis” definition, since
it is one of the best explanations made about similar chaotic states of
affairs in philosophy of science so far. However, the profile of scientist
today is not so passive that he can await in this crossroad without ma-
king any decision about his methodological attitudes or testing appara-
tus. On the contrary he may prefer to approach his problem in many
different ways, speaking in Kuhnian terms, according to several para-
digms, independently of whether they are inconsistent or not. This makes
us far closer to the definition of “crisis” in Kuhn’s The Structure of Sci-

entific Revolutions (SSR).

Nowadays prehistoric archaeology, especially about the question of
neolithic revolution, is experiencing one of the biggest crises of modern
sciences. There have been many new discoveries made of prehistoric ha-
bitations since particularly early nineties in Levantine and SE Anatolian
regions. These discoveries made current paradigm encounter with many
anomalies which it cannot explain. Current paradigm, which was set by
Vere Gordon Childe in early thirties by his Man Makes Himself, What

Happened in History etc., is on the principle that man cannot establish
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any ideological or cultural development independently of his food econo-
mies, i.e., agricultural lifestyle. In the interest of brevity, Childe says that
all cultural development of modern life could be possible by agricultural
revolution, thy name is first surplus ever in history of humanity. The first
critical moment in this reasoning was the settled life and it was shaken
up by neolithic era settlements discovered in Levantine region by early
seventies. The settlement theories were revised and amended from those
discoveries on. However, the discovery of some early Neolithic symbolic
systems in the same regions made timing problem deeper. This means
the most fundamental theory of Childe’s paradigm, i.e., the Marxist chro-

nology of agriculture and ideology is about to lose its validity.

However, as Kuhn stated, it is difficult for the discovery of an ab-
normal phenomenon to be understood and adopted in a little while. I
think this statement is one of the best explanations for the crisis of pre-
historic investigations experienced since the early nineties. Particularly
during the last three decades, the researchers who investigate the Late
Epipaleolitic and Early Neolithic epoches of Anatolia and Levant seem to
be in a crisis and/or paradigm shift era. In my opinion, the decisive hap-
penings of this crisis era had occurred in the early seventies and nineties.
These were especially the discoveries and theories of French archaeolo-
gist Jacques Cauvin. His theory of “the revolution of the symbols”, anno-
unced in The Birth of the Gods and the Origins of Agriculture (1994) has
been the first paradigm candidate since Childe had set his own in 1934.

In this paper, the new discoveries —anomalies— made in the aforementio-
ned regions are contrasted with Kuhn’s discovery definition in natural
sciences (especially physics) and in this way the characteristics of his
“crisis” and “paradigm shift” are examined along with the happenings in
prehistoric archaeology during last century. It is aimed to state that the
last three decades’ crisis in prehistoric archaeology and anthropology can

be analysed in terms of Kuhn’s SSR. The “current paradigm” in this paper
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is stated as “Childe’s theory”; the “paradigm candidate” is stated as Cau-

vin’s “revolution of symbols”.

It is not easy to define any research made suchwise as an archae-
ology or philosophy of science paper; however, this hassle can be over-
come by Kuhn’s definition of “normal science”. Normal science is a scien-
tific practice in which all scientists do their researches according to one
specific methodological canon. On the other hand, his hesitation about
social sciences seems to be resulted from the specific “experimental” cha-
racter of natural sciences; but I think it is not a big deal when we consider
the technical and multidisciplinary approach of anthropology and archa-
eology which highly developed especially in last few decades. Apart from
all these, the blurred look of the two paradigms’interwoven situation ma-
kes us irresolute about some important considerations as post-revolution
conditions, incommensurability or irrationality. I think these advanced

considerations would be possible at another time to come.
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Abstract

Ancient traditions share similar and common
mythologies, religious themes, and cultural mo-
tifs. Throughout history, there has been an enco-
unter and interaction between Greek and Iranian
civilizations. One of the important representatives
of Greek culture is Plato. In Plato’s works, there
are reflections of Greek culture and tradition from
his period, including themes such as morality, re-
ligion, gods, sacrificial rituals, and holiday cere-
monies. There is also information about Greek
mythology and surrounding cultures. Plato criti-
cized certain social and religious beliefs that he
considered wrong and immoral. As though ma-
king a reform, he sought to interpret his own ideas
on morality and religion within the framework of
law and the state, with the aim of building a new
society. The religious understandings, traditions,
and ideas depicted in Plato's works evoke and re-
semble Iranian mythology and Zoroastrian tradi-
tions in some ways. Both traditions reflect their
own spirit.

Keywords: Plato, Greek Mythology, Greek Reli-
gion, Iranian Mythology, Iranian Religion.

Antik geleneklerin birbirine benzer ve ortak mi-
toloji, dini, kulttirel temalar1 bulunmaktadir.
Tarihsel strecte Yunan ve Iran medeniyetleri
arasinda karsilasma ve etkilesim olmustur. Yu-
nan kultirdntin o6nemli temsilcilerinden biri
Platon’dur. Platon’un eserlerinde dénemin Yu-
nan kultirinudn, geleneginin ahlak, din,
Tanri/tanrilar, kurban ritieli, bayram téreni
gibi anlayislar1 yer almaktadir. Yunan mitolojisi
ve cevre kulturlerle ilgili bilgiler de bulunmak-
tadir. Platon yanlis ve gayri ahlaki gérdtigti bazi
sosyal ve dini anlayislar: elestirmistir. Adeta re-
form yaparcasina kendi diistincesini, ahlak ve
din anlayisini yasa/devlet fikri icerisinde yeni
toplum/devlet insasi hedefiyle yorumlamaya
calismistir. Platon’un eserlerinde betimlenen
dini anlayislar, gelenekler ve duistinceler bazi
yonlerden Iran mitolojisi ve Zerdusti gelenegini
cagristirmakta, benzesmektedir. Her iki gelenek
kendi ruhunu yansitmaktadair.

Anahtar Kelimeler: Platon, Yunan Mitolojisi,
Yunan Dini, Iran Mitolojisi, Iran Dini
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Giris

Antik gelenekler arasinda benzer, kosut, adet, anlayis ve inanislar
bulunmaktadir. Bunlar yazitlar, kabartmalar, sanat eserleri, edebi eser-
ler, dini metinler ve sOylencelerde gortilmektedir. Tarihsel stirecte Yunan
ve Iran medeniyetleri arasinda etkilesimleri doguran nedenlerin basinda
Perslerin Bat1 seferleridir. Perslerin yaklasik Ui¢ asir Iyonya ve Anadolu’ya
egemen oldugu bilinmektedir. Akabinde Yunanlar iran’a egemen olup
[ran’da uzun stire Helenistik dénem yasanmistir. Antik Yunan gelenegini
eserlerinde yansitan en 6énemli sahsiyetlerden biri Platon’dur. Platon’un
eserlerinde Yunan mitolojisi, kilttirti, dini gelenekleri zengin bir anlatim
ve betimlemeyle yer almaktadir. Ayrica déonemin farkli dini geleneklerin-
den de 6geler bulunmaktadir. Platon, Yunan mitolojisi, tanrilari, din, ah-
lak anlayisi, kutsala bakis, gelenekler, téorenler ve sosyal yasam gibi ko-
nularda zengin bilgiler sunmustur. Platon kendi ideal toplum/devlet fik-
rinde dénemin sosyal yasamindaki ahlak/etik ve din anlayis1 yéntinden
yanlis buldugu bazi tutum ve davranislar: elestirmis, adeta distince ve
sosyal yapida reform yapmaya calismistir.

Yunan kultirintin bazi 6geleri ve Platon’un bazi disutncelerinin
Iran ve Zerdiisti gelenekten esinlendigi baz1 arastirmacilar tarafindan be-
lirtilir. Platon dénemindeki mitolojik inaniglarin ve Yunan dini gelenegi-
nin [ran mitolojisi ve Zerdtistilikle benzer yénlerini arastirmak icin Pla-
ton’un eserleri incelenecek, bu alanla ilgili temel kaynaklara da basvuru-
lacaktir.

Makale hacmini asmamak icin Platon’un eserlerinde yer alan mito-
lojik tema ve anlayislarin Iran Mitolojisi ve Iran dini gelenegi olan Zer-
dustilikle benzer yonlerine atiflarda bulunulacak, karsilastirmalar yapi-
lacaktir.

1. Platon’un iran dini geleneginden haberdar olusu

M.O. 547 de Sardes’te/Salihli’de Lidya kralligini yikan Ahamenis-
ler /Persler, Anadolu’da uzun slre egemen olmus, Yunanlilarla siyasi

miuicadelelere girismisler (Erol-Ozdizbay, 2021, s. 46-50; 92-97). Yunan
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ve Persler arasinda bu déonemde cesitli etkilesimler de olmustur (Herodo-
tos, 2019, s. 77). Perslerin, Atina istilas1 déneminde (M.O. 480) buradaki
kiittiphanenin Iran’a gétiirtildiigli, Ahamenisler sonrasi ise iade edildigi
belirtilir (Ergin, 2021, s. 165).

Eski Iran geleneginin Zerduist tarafindan reforme edilmesiyle
Iran’da olusmus monoteist dine Zerdiistilik/Mecusilik denilir. Bu din
Mitra kultii vb. eski Iran geleneklerini de kapsamaktadir (Polat, 2019, s.
16-17).

Zerdustiligin Yunan filozoflarini etkiledigi séylenir (Memis, 2018, s.
104). Felsefe tarihinin buytik ve tretken filozofu olan Platon’un (M.O.
427-347) Perslerden ve Iran dini geleneginden haberdar oldugu, bildigi
eserlerinden anlasilmaktadir. Platon, Pers geleneginde dogrulugun, erde-
min ve egitimin 6énemli oldugunu belirtmektedir (Platon, 2010, s. 66).
Perslerin basina gelen kétli durumlarin nedenini “buytik zenginlerin ve
tiranlarin cocuklarinin stirdtigti k6tt yasamdir” ifadesiyle aciklar (Platon,
20194, s. 124).

“En bilge olanlar1 Horomagos’un oglu Zoroastrosun Mageia bilimini, yani
tanrilara tapmayi ve kralligi 6gretir. En dogru olani ¢ocuga yasami boyunca
dogru sdylemesini 6gretir.” Bu ifadeden Platon’un Iran dini geleneginden ve
Zerdust’ten haberdar oldugu anlasilmaktadir (Platon, 2010, s. 65-66).

Yunan geleneginde uzun sure magarada kaldiktan sonra 6grendik-
leriyle insanlar egitmis olan, yasalar koyan Giritli Minos, Zeus’un oglu
olarak betimlenmistir (Platon, 2013a, s. 39-41; 2019d, s. 41). Bir bakima
degerli, ylice gorulen insanlara, manevi, kutsal 6gretinin temsilciligini ya-
panlara da bu sifat verilmistir. Benzeri ogul ifadesi Zerdustiligin kuru-
cusu olan Zerdust icin de kullanilmistir. Halbuki ZerduUisti gelenekte
boyle bir ifade bulunmamaktadar.

2 Platon’un din anlayis1

Antik Yunan geleneginde sistematik teoloji, kurumsal dini yapi, ge-
leneksel ruhbanlik sinifi bulunmamaktadir. Yunan sehir devletlerinin ta-

nidig1 tanrilara/inanislara izin verilir, resmi kuilt yoneticileri, rahipler g6-
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revlendirilirdi. Politeist/cok tanricilik anlayisinda olan bu gelenekte tan-
rilar antropomorfik /insani 6zellikler tasimaktadir. Yunan tanrilarinin en
onemlisi Olympos tanrilarinin basi olan Zeus’tur (Burckhardt, 2019, s.
113-120; Engin, 2021, s. 174-178; Hansen, 2017, s. 497-504). Yunan
geleneginde sirli, erginlenmeci, bereket kultleri de bulunmaktayd: (Bur-
kert, 1999, s. 64; Durusken, 2011, s. 72; Arslan, 2017, s. 134-138). Kse-
nophanes, Sokrates ve Platon’da politeizme/cok tanriciliga tepkiler, mo-
noteizme /tek tanriciliga benzer egilimler gértiilmekle beraber genel olarak
Hristiyanlik dénemine kadar Yunanlilarda politeist anlayis devam etmis-
tir (Sowerby, 2012, s. 74; Ksenophanes, 2019, s. 23-25; Sarikcioglu,
2008, s. 81-82).

Platon dini ahlakin koruyucusu olarak gorur, sosyal ve siyasal di-
zeni saglamada dine 6énemli rol atfeder. Toplum/devlet anlayisinda gele-
neksel dini uygulamalar 6zendirilir, resmi tapinaklar, rahiplik sistemi sa-
vunulur (Platon, 2019d, s. 34-35; Arslan, 2019, s. 381-382). Platonun
dine atfettigi ahlaki ve sosyal fonksiyon anlayisi bir bakima sistematik
buyuk dinleri ve Zerduisti gelenegin bakisini cagristirmakta, onlarla ben-
zesmektedir.

3. Platon’un tanri anlayisi

Platon, eserlerinde bazen Tanr1 bazen de tanrilar kavramini kullanir.
Eserlerinde dénemin Yunan politeizmi yaninda Platon’da bir reform ara-
yisinin, cabanin izi de gérulmektedir. Platon ciddi mektuplarinda Tanri,
ciddi olmayanlarda tanrilar ifadesini kullandigini belirtir (Platon, 2015,
s. 107). Bunun nedenini ise aciklamaz.

Platon’un tanr1 kavrami betimlemelerinde monoteist dinlerdeki ytice
Tanr1 anlayisini cagristiran ifade ve anlayislar bulunmaktadir. Platon ho-
cas1 Sokrates’in yolunu izlemistir. Adeta monoteist bir arayis dogrultu-
sunda caba sarf edenler gibi davranarak kendi ideal toplum, devlet kur-
gusunu olusturmaya calismistir. Tanriya/tanrilara atfedilen koéta, yaki-
siksiz ve ahlaki olmayan sifatlar1 reddetmis, Tanri’y1 insantisti konumda

goérmus, yuceltmeye calismistir.
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Platon’a gore Tanri evreni yaratan, akil, can veren, dlizeni saglayan-
dir (Platon, 2014b, s. 54; Platon, 2013a, s. 57).

Yunan geleneginde yoktan yaratma anlayisi bulunmaz. Yaratilis ka-
ostan baslatilir, bir bakima yaratilis var olanin dlizenlenmesi, bicimlen-
dirilmesidir (Cevizci, 2014, s. 70). Bunu Tanr yapmaistir.

“..Once kaos vardi... Tanrn biitiin bu seyleri diizene koydu, ardindan da

tiim 6ltiimliileri ve 6liimstizleri kapsayan evreni olusturdu. Oliimstiz tan-

rilar1 da kendisi yaratirken, kendi cocuklarina 6liimli insani yaratma isini

verdi.” (Platon, 2018a, s. 87).

Platon’a gére Tanri irade sahibi ve kudretlidir (Platon, 20164, s. 204,
212, 338; Platon, 2019d, s. 50,184; Platon, 2011b, s. 42).

“Tanr kendi kendine yeterlidir, dogan nesnelerin en giizelinin ve iyisinin
yaraticisidir.” (Platon, 2018a, s. 86).

Bir bakima Platon yaratici Tanri imasinda bulunmakta, nedenselligi
Tanri’ya atfetmektedir. “Sahitleriniz her seyin basi olan tanridir. Ayni
tanr1 baslangicin ve nedenlerin sonsuz kudretli tanrisidir.” (Platon, 2015,
s. 55).

Platon’a gére Tanr1 bilgedir, en iyiyi bilir, 6greticidir. Say1 sayma sa-
natini 6gretir (Platon, 2019d, s. 61; Platon, 2013a, s. 63; Platon, 2016d,
s. 102).

“Beyler gercek anlamda sadece Tanri bilgedir.” (Platon, 2019a, s.
38).

Platon’a gore Tanr: adaletlidir (Platon, 2010, s. 89). “Tanr hi¢bir za-
man adaletsiz olamaz; tersine o, son derece adaletlidir ve aramizda hicbir
kimse bu son derece adaletli olmakta ona benzeyemez.” (Platon, 2019c,
s. 494).

Platon’a gore Tanri yol goésteren, ltutufta bulunan, yardimseverdir
(Platon, 2019c, s. 462; Platon, 2016a, s. 145; Platon, 2019d, s. 120).
Tanri’ya uyulmali, stikredilmeli (Platon, 2019a, s. 38; Platon, 2019c, s.
462; Platon, 2019d, s. 298).

“Dunyanin gébeginde oturan Tanri, hi¢ stiphesiz atalarimiza ve bu-

tin insanlara yol gosteren Tanri’dir.” (Platon, 2016a, s. 125).
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Dini geleneklerde Tanri’nin, bilgili, gticli, 6gretici, yol gbsterici, ya-
ratici olduguna inanilir. Tanri’nin yardimi umulur, ona stkredilir. Zer-
dusti gelenekte de bu anlayislar bulunmaktadir (Polat, 2019, s. 59-64;
Mecin, 2019, s. 119.).

Platon’a gére Tanr cémert, iyiliksever ve iyidir. lyilik Tanri’dan kay-
naklanir (Platon, 2015, s. 54; Platon, 2019d, s. 118; Platon, 2018a, s.
39).

“Demek Tanri iyi oldugu icin insanlarin basina gelen her sey, cogumuzun

sandigi gibi ondan gelmez. Yalniz iyi olan seyler Tanri’dan gelir... Kéti sey-

ler icin baska sebepler aranmali. Bunlarin Tanri’dan geldigi séylenme-

meli.” (Platon, 2016a, s. 68-69).

Platon’un bu anlayisi Zerdusti gelenekte iyiligin Tanri’ya kotultuigtin
Angramainyu/Ehrimen’e atfedilisini cagristirmaktadir (Alici, 2013, s.
67).

Platon’a gére Tanr1 hakkinda kétd, yakisiksiz seyler, insani kétuluk-
ler reddedilmelidir (Arslan, 2019, s. 383; Cevizci, 2014, s. 71).

Masallarda, anlatilarda Tanri’yla ilgili abartili, gayri ahlaki ve man-
tiksi1z seyler terk edilmelidir (Platon, 2016a, s. 67-69). “Tanr1 s6zde de
sarkida da sahnede de nasilsa 6yle anlatilmali (Platon, 2016a, s. 68).

Zerdusti gelenekte gayri ahlaki seyler, insani 6zellikler Tanri’ya at-
fedilmez, iyi, gltizel seyleri yaratma ona atfedilir, Tanri’ya uyulur (Polat,
2019, s. 121).

Platon’un duiistinsel olarak Tanri'yr insani 6zelliklerden soyutlama
gayreti dini geleneklerdeki reformculara benzemektedir. Platon'un baska
dini geleneklerden ve Zerdustiligin Tanr1 anlayisindan etkilenip etkilen-
medigine dair somut veriler bulunmamaktadir. Dolayisiyla Platon felsefi
sisteminde kendine 6zgt Tanri anlayisina sahip gérinmektedir.

4. Platon’un tanrilar anlayis1

Platon eserlerinde tanrilardan bahseder. Gokteki tanrilar, tanrilar
toplulugu, kucuk tanrilar, tanrilar gibi ifadeler ilk bakista politeist bir
cagrisim ve yapi gibi géorulmekte, anlasilmaktadir (Platon, 2016a, s. 223,
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316). Fakat baglam acisindan tanrilar kavrami farkli yorumlanmaya mui-
saittir. Bir bakima monoteist dini geleneklerdeki tanrisal varliklar olan
melegimsilerin 6zelliklerine benzer betimlemeler icermektedir. Platon’un
eserlerinde betimlenen tanrilarin insanlardan Ustlin, en iyi varliklar ol-
malari, her seyi bilme, gérme, duyma ve aldanmamalari, gérevlerinin bu-
lunmasi, insanlara yardimci olmalari, dogru, dindar ve iyileri sevmeleri,
kotuleri sevmemeleri, egriye kizmalar: ve cezalandirmalar: gibi 6zelliklere
sahipler (Platon, 2019d, s. 317, 351; Platon, 2013a, s. 54, 67; Platon,
2013b, s. 76; Platon, 2016a, s. 358-359; Platon, 2018b, s. 14, 25).

Kisi tanrilara siginmali, 6viicU siirler sdylemeli, onlara hos gérin-
melidir. Tanrilarin yardimi umulur, onlar insanlara nimetler bahsederler,
hayatta ve 6limden sonra armagan verirler (Platon, 2016a, 131,214,351,
358-359; Platon, 2018a, s. 36; Platon, 2013a, s. 53; Platon, 2013b, s.
50,53). Tanrlar buyuk kiictik her seyle ilgilenirler (Platon, 2019d, s. 349).

“O zamanlar evrenin tim hareketlerini Tanr: dizenlerdi. Tipk: simdi
oldugu gibi evrenin bazi kisimlari daha kiictik tanrilara verilmisti.” (Pla-
ton, 2014b, s. 56-58).

“Tanrilardan hicbiri uyusukluk ve gevseklik yltiztinden savsamaz;
clinkul onlarda korkaklik pay: yok.” (Platon, 2019d, s. 351).

“Tanrilar buyuculer gibi bicim degistirmezler; yalan, yanlis sézler ve
islerle bizi aldatmaya kalkmazlar.” (Platon, 2016a, s. 73).

Platonun eserlerinde tanrilar sézctigiiyle kastedilenin ilk anda Yu-
nan politeizmindeki ¢coklu tanrilar oldugu anlasilmaktadir. Fakat Yunan
geleneginde tanrilara atfedilen insani ve mantiksiz gelen bazi 6zellikleri
Platon’un reddetmesi onun yeni tanr anlayisi bir bakima reform caba-
sinda oldugunu goéstermektedir. Tanrilar1 soyutlama, ylceltme anlayisi
bir bakima insanlik tarihinde gértilen btiytuk dini geleneklerdeki tanrisal
varliklarin /melegimsilerin sahip oldugu o6zellikleri, konumu cagristir-
makta, benzesmektedir.

Dini geleneklerde evrendeki isleyisten sorumlu tanrisal varlik-
lar/melegimsiler inanci bulunmaktadir (Erbas, 2012, s. 55-61). Zerdusti

gelenekte de Tanri’nin vermis oldugu belirli goérevleri tistlenmis, kéttluge
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ve seytanimsilara karsi insanlari, hayvanlar koruyan iyi varliklar olan
“yazatalara/izedlere/melegimsilere” inanilir onlara dua edilir, yardimlari
umulur (Polat, 2019, s. 82-85).

Platon’un hocasi Sokrates tanrilar hakkinda anlatilan gayri ahlaki
masallara inanmaz. Bu nedenle yeni din ve tanrilar tiretmekle, dinsizlikle
suclanmistir (Platon, 2016b, s. 39-45; Platon, 2013b, s. 65).

Sokrates’in Yunan politeizminde tanrilara atfedilen yakisiksiz gayri
ahlaki sifatlardan tanrilari soyutlama gayreti bir bakima dini gelenekler-
deki reformcularin, yeni din kurucularinin monoteizm yolundaki diistin-
sel cabalarini cagristirmaktadir.

Dini geleneklerde genelde melegimsilere kéttilik atfedilmez, iyiligin
temsilcileri olarak goérulirler. Zerdisti gelenekte de insantistli manevi
varliklar olan “yazatalara” gayri ahlaki, kot 6zellikler atfedilmez (Polat,
2013, s. 66; Gunes, 2019, s. 83).

Sokrates’in ve Platon’un tanrilar anlayisi da bir bakima dini gele-
neklerdeki melegimsileri cagristirmakta, onlarla benzesmektedir. Soyut-
lama vb. gayretleri dini geleneklerdeki reformcularin anlayisina benze-
mektedir. Onlardan etkilenip etkilenmediklerine dair somut veriler bu-
lunmamaktadir.

Platon’un Tanri, tanrilar anlayisi kendine 6zgi gérunmektedir. Kuv-
vetle muhtemel Platon dustinsel olarak Yunan politeizmini reforme et-
meye caligmistir.

5. Platon’un idea fikri

Platon’da varliklarin sahip oldugu madde dis1 benlik fikri “idea” ola-
rak isimlendirilir. Idea kurami ezeli-ebedi, zaman mekan disi, kendi ken-
dilerinin nedeni olan, maddi olmayan, akledilebilir gerceklikler gibi 6zel-
liklere sahiptir (Arslan, 2019, s. 255-256; Cevizci, 2014, s. 48, 54, 57,
59, 61). Idea fikrinin Yunan felsefi geleneginden kaynaklandig: belirtilir
(Adam, 2019, s. 429). Bazi iranli uzmanlar Yunan felsefesinin, Platon’un
idealar fikrinin Zerdustilikten etkilendigini sdylerler (Sasanfer, Gataha,

1390, s. 628; Polat, 2013, s. 71). Zerdusti gelenekte varliklarin maddi
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yaratilistan 6nce sahip olduklar1 manevi durum ve insanda var oldugu
kabul edilen tanrisal 6z olan “fereveher” inanci bulunmaktadir (Yildirim,
2018, s. 320; Polat, 2013, s. 77; Gunes, 2019, s. 124-127). iki anlayis
arasinda benzerlik bulunmakla birlikte icerik ve islev agisindan ayris-
maktadirlar. “Fereveher”, Tanri’nin yarattigi varliklarin manevi asamasi
inancidir. “Idea” ise diistinsel, zihinsel kuramdir.

6. Platon’un iyi ruh-kotii ruh anlayis:

Yunan geleneginde ruh anlayisi bulunmaktadir (Arslan, 2017, s.
158; Adam, 2019, s. 121, 124-127). Platon’un eserlerinde de ruh kavrami
yer almakta, evrenin cisminde ruhun var oldugu, ruh olmayan yerde akil
ve bilgeligin olmadig: belirtilir (Platon, 2013b, s. 60-61). Platon’a gére ev-
renle ilgili iyi ve kotu olan iki karsit ruh bulunmaktadir. En tisttin ruh
tim evrenle ilgilenmekte, akilla hareket etmekte, iyilik yapmakta, en ts-
tin ruhun kendisi de tanridir. Evrende goriilen diizensizligin nedeni ise
kotd ruhtur (Platon, 2019d, s. 344-345).

“...Eger gokyltzinln ve icindeki tim nesnelerin biittin yolu ve déntusleri
aklin hareketine, dénlisiine ve muhakemesine benzer bir yapida ise ve
onunla ayni 6zden bir hareketle ilerliyorsa, tim evrenle en Ustiin ruhun
ilgilendigini ve onu bdyle bir yolda ilerlettigini acikca séylemek zorunda-

yiz.” (Platon, 2019d, s. 345).

“Ama eger delice ve dlizensiz bir hareketle ilerliyorsa, bunu yoneten
kotd ruhtur.” (Platon, 2019d, s. 345).

Zeller’e gore Platon’un evrende diizensizligin nedeni olarak gérdugu
kotd ruh anlayisi Zerdustilik’ten esinlenmistir (Zeller, 2001, s. 190-191).

Zerdusti gelenekte iyiligin kaynagi olarak inanilan Spentamainyu;
iyi ruh, koétultigin kaynagr Angramainyu/Ehrimen; kétti ruhtur. Tann
Ahuramazda’ya uyan, ona bagimli olan Spentamainyu iyiligin, seyta-
nimsi1 olan Angramainyu ise kétiligiun basidir (Alicy, s. 2012, 121-122;
Polat, 2013, s. 75,76; Yildirim, 2018, s. 272).

Platon’un iyi ruh, kétti ruh anlayisi ile Zerdtsti gelenekteki Spenta-
mainyu, Angramainyu anlayislari benzesmektedir. Fakat Zerdustilikte

belirgin, baskin olan iyi ruh kétt ruh karsitligi bir inanistir. Platon’un
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anlayis1 ise dusunsel kuramdir. Kétulik problemine ¢é6ziim arayisidir.
Platon’da iyi ruhun bir bakima Tanri veya Tanri’nin sifati1 olmasi1 muhte-
meldir, k6t ruhun ne oldugu ise belirgin degildir.

7. lyi-kotii varliklar

Antik kulttirlerde, mitolojilerde ve dini geleneklerde iyi k6t varliklar
inanis1 bulunmaktadir. Yunan mitolojisinde de iyi ve kétt varliklar ina-
nis1 bulunmaktadir (Friedell, 2017, s. 72). Yunan geleneginde buiyuk din-
lerde gorilen melek inancina benzer, konumu belirgin melegimsi varlik
anlayisi bulunmamaktadir (Polat ve Altunkanat, 2024b, s. 410). Yunan
mitolojisindeki tanrilar ve iyi varliklar islev acisindan dinlerdeki melegim-
silerin konum ve goérevine karsilik olarak goérulebilir, yorumlanabilir.

Platon’un eserlerinde “daimon” insana seslenen, yol gésteren, ma-
nevi, tanrisal varlik konumunda betimlenir. Insanlarla tanrilar arasinda
adak tasiyici, araci, haberci, ilahi varliklar olarak gorultirler (Platon,
2018b, s. 45; Platon, 2013a, s. 59; Platon, 2019a, s. 45). Insandan tstiin
ve tanrisal yéni olan “daimon” kisiye ilhamda bulunur, bilgilendirir (Pla-
ton, 2014b, s. 111; Platon, 2019d, s. 144; Platon, 2013a, s. 61; Platon,
2019a, s. 4). Her insanin “daimon”u vardir. iInsan onurlu yol bulmak icin
“daimonlar”a danismali. Insan talihine, “daimon”una saygi géstermelidir
(Platon, 2019d, 164, 321; Platon, 2013a, s. 59).

“Bir insan 6ldugu zaman, yasadigi stiire boyunca ona eslik eden da-
imon, onu oOlulerin yargilanmak Uizere toplandig1 yere gétlirmeyi Ustle-
nir.” (Platon, 2019a, s. 164).

“Daimon” anlayist dini geleneklerdeki melegimsileri ve Zerduisti ge-
lenekteki “daena/vicdan” anlayisini cagristirmakta, benzesmektedir.

Zerdusti gelenekte insanin sahip oldugu bes temel 6geden biri “da-
ena/vicdan”dir. Kisi 6lince “daena”s1 yargilanma yeri olan Cinvat kép-
ristine kadar ona eslik eder (Usideri, 1394, s. 274; Polat, 2013, s, 71;
Sular, 2018, s. 99-100).

Yunan geleneginde manevi varliklardan olan “mousa/ilham perisi”
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anlayisit bulunur (Hesiodos, 2018, s. 3-7, 250-251.). Sokrates’in bir ko-
nuyu anlatmaya baslarken “mousalar” ve onlarin annesi Mnemosyne’den
yardim istedigi belirtilir (Platon, 2016d, s. 31).

Zerdusti gelenekte de iyi varliklar olan “yazatalar” ikinci dereceden
melegimsiler inanct bulunmaktadir. Bunlara dua edilir, yardimlar1 umu-
lur (Yildirim, 2018, s. 440; Polat, 2013, s. 62-66; Glines, 2019, s. 117).

Yunan geleneginde, mitolojisinde doga cinleri, orman, su perileri, in-
san hayvan karisimi tiriinden garip yaratiklar, trkttiicd, zararh varlik-
lar inanisi, kot niyetli tanri, lanet anlayisi bulunmaktadir (Odysseia,
2018, s. 23, 96, 97, 194, 205; Hesiodos, 2018, s. 27, 33, 231; Hansen,
2017, s. 28, 75-79).

Yunan geleneginde, buiiytik dinlerde gortilen seytan inancina benzer,
konumu belirgin seytanimsi varlik anlayisi bulunmamaktadir (Polat ve
Altunkanat, 2024b, s. 410). Baz1 tanrlarin koétulik yapmasi, mitolojik
kott varliklarin olusu dini geleneklerdeki seytanimsilarin konum ve go-
revine karsilik olarak gérulebilir.

Yunan geleneginde, mitolojisinde goértilen garip yaratiklar, kéttcul
varliklar Platon’un eserlerinde de yer almaktadir (Platon, 2019b, 6, 7, 17;
Platon, 2014b, s. 83; Platon, 2016d, s. 73). Intikam tanricalarn, 6fkeli
varliklar ve devlerden bahsedilir (Platon, 2015, s. 97; Platon, 2018b, s.
27; Platon, 2019c, s. 293).

Mitolojilerde, antik geleneklerde garip, koétd, urkttiucu varlik anla-
yis1 bulunmaktadir. Iran ve Zerdiisti geleneginde de Angramainyu’nun
yardimcilar: olan seytanims: “daeva/div” cadi, dev, peri inanci bulun-
maktadir (Yildirim, 2018, s. 249-253, 563; Alici, 2012, s. 62-67; Polat,
2013, s. 67,69-70).

Platon’un tanrilari soyutlama gayreti, mitoloji ve masallardaki anla-
timlara mesafeli durusu bilinmekle beraber eserlerinde kéttiliik gelenek-
sel anlayis Gizerinden islenmistir. Tespitlerimize gére kéttiltigiin kaynagi,
temsilcisi olarak duistindigu, gordugu belirgin bir ilke ve varliktan bah-

setmez, bunu kot ruha atfeder.
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8. Ilham

Yunan geleneginde sistemli btiytik dini geleneklerdeki el¢i/peygam-
ber, ilahi mesaj/vahiy, kutsal kitap gibi inaniglar belirgin olarak gértin-
memektedir. Bunlarin 6ncild, benzeri olarak goriilebilen, yorumlanabi-
len esin, 6ngdrd, ilham, kahinlik, rahiplik gibi anlayislar bulunmaktadir
(llyada, 2019, s. 5, 51, 211; Odysseia, 2018, s. 141, 161). Degerli bilgele-
rin, kahinlerin, sairlerin, tanrisal ilhama mazhar olduklari, Ilyada, Odys-
seia adl1 edebi eserlere deger verildigi, dini térenlerde adeta kutsal kitap
gibi okunduklar bilinmektedir (Adam, 2019, s. 336-337; Friedell, 2017,
s. 61-62). Bu anlayislar Platon’un eserlerinde de yer almaktadir.

Platon’un eserlerinde Tanri’nin degerli kisilere, kahinlere, sairlere,
ilham, ses, s6z yolladigi, ruhlarini yénlendirdigi belirtilir (Platon, 2016c,
s. 36; Platon, 2019c, s. 195; Platon, 2019c, s. 269).

“Tanri’nin peygamberler ve ilhaml biliciler gibi sairleri de kendilerinden

gecirip bize elci olarak géndermesi, bu kadar doyulmaz seyleri, bu kendin-

den gecmis insanlarin degil, ama kendisinin, onlarin agzindan kendisinin

bize sOyledigini anlatmak icindir.” (Platon, 2019c, s. 268).

Tanri’nin, Sokrates’in aklina bazi seyleri getirdigi, 6grettigi, ilham
ettigi, yonlendirdigi, baz: seyleri ise engelledigi belirtilir (Platon, 2013b, s.
45; Platon, 2015, s. 41; Platon, 2010, s. 32, 70). Sokrates’in “daimon” (i¢
ses vicdan)’dan kaynaklanan tanrisal isaret aldigi, i¢c ses duydugu, bilgi-
lendirildigi, onu emir-yasakla yonlendirdigi ifade edilir (Platon, 2019b, s.
22, 71; Platon, 2016b, s. 39; Platon, 2019c, s. 462). Platon’un da bir ko-
nusmasini tanrisal esine dayandirdigini gériiyoruz (Platon, 2019d, s.
250).

“Tanr beni felsefe yapmak, diger insanlari ve kendimi incelemek icin
gorevlendirmisken, 6limden ya da baska bir tehditten cekinerek firar et-
sem buyuk bir suc islemis olurdum.” (Platon, 2019a, s. 47).

Dini geleneklerde din kurucularinin, mistiklerin benzer durumu ya-
sadiklar bilinmektedir. Iran ve Zerduisti gelenekte de melegimsilerin es-

liginde kutsal kisilerin goksel seyahat/ylicelme vizyonu yasadiklari, bil-
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gilendirildikleri, gérevlendirildikleriyle ilgili inanis ve anlatilar bulunmak-
tadir (Yildirim, 2012, s. 399, 419; Polat, 2013, s. 58, 60).

Sokrates ve Platon’da tanrisal esin, ilham, 6greti, 6ngérii ve gorev-
lendirilme anlayisi bulunmaktadir. Bu acidan bir bakima dini gelenek-
lerdeki vahiy anlayisinin, peygamberlerin ve mistiklerin konumunu cag-
ristirmaktadir. Sokrates, Platon, bilgelik, diistinsel 6greti ve erdem mui-
cadelesi bakimindan dini, mistik bilgelere de benzetilebilirler. Fakat tan-
risal elcilik gérevinde bulunma, yeni teolojinin ve dini 6gretinin sézculi-
gunu yapma, dinsel uygulama vb. acilardan dini bilgelerden, din kuru-
cularindan, mistiklerden ve peygamberlerden ayrismaktadirlar.

9. Giines kiiltii

Anadolu, Mezopotamya, Iran vb. antik medeniyetlerde, dini gelenek-
lerde glines ve ay kultu gértilmektedir (Polat ve Altunkanat, 2024a, s.
364-368). Bu kiultler Yunan geleneginde de bulunmaktadir (Odysseia,
2018, s. 188, 215; Adam, 2019, s. 445; Hansen, 2017, s. 46).

Platon’un eserlerinde de gtk cisimlerinin tanriligina inanma, glines
ve ayin Tanr kabul edildigi yer almaktadir (Platon, 2019a, s. 43; Platon,
2019d, s. 348). Gunes ve ay adina bayramlar ve kurban sunma gelenegi-
nin bulundugu belirtilmektedir (Platon, 2013a, s. 60; Platon, 2019c, s.
210, 223).

Sokrates ve Platon’da da glines kultti gérilmekle beraber glines ve
gok cisimlerinin kaynagini aciklama gayretinde olduklari da anlasilmak-
tadir (Platon, 2019c, s. 223; Platon, 2019d, s. 398-399). Sokrates’in sa-
bah glinese tapindigi, bununla beraber giinesin tas, ayin da toprak oldu-
gunu soOylemekle suclandigl da ifade edilmektedir (Platon, 2018b, s. 68;
Platon, 2019a, s. 43).

“Simdi sunu iyi belle, iyinin dogurdugunu séyledigim varlik gtines-
tir. Iyi, onu kendine es olarak yaratmistir.” (Platon, 2016a, s. 224). Ma-
gara alegorisinde kullandig1 bu benzetmede Platon gunesin/iyinin kay-
nagini1 agiklamaya calismis ve onu iyi ruhun, bir bakima Tanri’nin var

ettigini belirtmistir.
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Iran geleneginde 6énemli konumlar1 olan glines/hursid, ay/mah,
Tanri’nin yarattigi varliklardir. Ayni zamanda bunlardan sorumlu olan
Hursid ve Mah adli “yazatalar” inanci da bulunmaktadir. Zerdustilikte
Glnes duasi, Ay duas1 okunmaktadir (Yildirim, 2018, s. 392-393, 493;
Polat, 2013, s. 36, 65; Sular, 2018, s. 145).

Antik geleneklerdeki ortak ktultlerden biri olan giines kuilti Zerdus-
tilikte yasamaya devam etmektedir.

10. Dort unsur

Antik medeniyetlerde yaratilisin temel unsurlar arasinda doért un-
sur yer alir. Yunan geleneginde de bu anlayis bulunur. Doga filozoflari
varligin kaynagini agiklamada doért unsuru temel almislar (Adam, 2019,
s. 258; Arslan, 2017, s. 187, 267).

Platon’un eserlerinde varliklarin temelini olusturan ates, su, toprak
ve havanin kaynagi Tanri'ya atfedilir (Platon, 2019c, s. 621-622). Bu un-
surlar kullanilarak evrenin Tanr tarafindan yaratildig: belirtilir (Platon,
2018a, s. 41). Oliimli tirlerin bu unsurlarla karisabilen seylerle tanrilar
tarafindan yaratildig: ifade edilir (Platon, 2019c, 403).

Iran ve Zerdiisti geleneginde doért unsur temel sayilir. Zerdustilikte
ates, hava, toprak, su kutsal goérulir, kirletilmesinden sakinilir (Polat,
2013, s. 87; Sular, 2018, s. 36).

Yunan geleneginde ates kuilti bulunmaktadir. Yunan mitolojisinde
Prometheus’un atesi tanrilardan calip faydalanmalar icin insanlara ver-
digi anlatilir (Hansen, 2017, s. 107-108, 421). Yunan felsefesinde ates
varligin temeli, tanrisal 6z olarak da gérulmustir (Adam, 2019, s. 247).
Platon’un eserlerinde de Prometheus’un atesi insanlara verdigi belirtilir
(Platon, 2014b, s. 60).

Antik Iran kaltiirintin temel unsurlarindan olan atesin Zerduisti-
likte 6nemli konumu bulunmaktadir. Kutsanmis ates ibadette merkezi
unsurdur (Kizil, 2014, s. 245-248; Mecin, 2019, s. 211-213). Atesten so-
rumlu Atra/Azer adli “yazata”ya inanilir, rittielde Ates duasi okunur (Yil-

dirim, 2018, s. 91-96; Polat, 2013, s. 64, 78-79).
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Platon’un eserlerinde ates tabiatin temel unsuru olarak goérulur.
Zerdusti gelenekte ise ates kutsanir, rittielin ayrilmaz parcasi olarak dini
gelenekte yer almaktadir.

11. Millilik ve atalar kiiltii

Antik geleneklerde, mitolojilerde milli duygu Tanr ve tanrisallara
yansitilir. Yunan geleneginde koruyucu tanrilar, tanri soylular ve kahra-
man kultd gértilmektedir (Aiskhilos, 2015, s. 61, 81; Veyne, 2016, s.
172-173, 181; Burckhardt, 2019, s. 81).

Platon’un eserlerinde tanrilarin ulkeyi sevdigi, tlke icin savastigi,
yasami1 diizene koyduklari, diger insanlardan 6énce Yunanlilara sanatlar
ogrettigi ifade edilir (Platon, 2011a, s. 36-37). Kentlerin koruyucu tanri-
lar1 oldugu, aile tapinaklarinin 6nemi ve onlara karsi gérevlerin yapilmasi
gerektigi belirtilir (Platon, 2019d, s. 179, 221, 372).

Iran ve Zerdusti geleneginde de millilik, Aryan olma duygusu,
Tanri’nin yarattigi en guizel tilkenin franvic/Iranlilarin tlkesi oldugu an-
lay1s1 gortilmektedir (Usideri, 1394, s. 147; Polat, 2013, s. 45; Memis,
2018, s. 107-108).

Yunan geleneginde, millilik anlayisi kat1 degildir, Platon'un eserle-
rinde yabanci tanrilarin da benimsendigi, bazen onlara yemin edildigi,
kehanet icin yabanci tapinaklara elciler génderildigi belirtilir (Platon,
2017b, s. 61; Platon, 2014b, s. 35; Platon, 2010, s. 117). Fakat iran ge-
leneginde Irani ve Zerdiisti olmayan dini gelenekler siddetle reddedilir,
benimsenmez.

Yunan geleneginde atalar kult, 6ltileri anma térenleri gérilmekte-
dir (Adam, 2019, s. 149; Ergin, 2021, s. 185).

Platon’un eserlerinde atalar kultuiyle ilintili olan 6lilerin insanlar
gordtigli, hayattakilere mtidahalede bulundugu, kendilerini 6vmeyenlere
ofkelendigi, koétiilere diisman olduklari, aglamalardan rahatsiz oldugu,
iyileri onurlandirdiklari inanis1 yer alir (Platon, 2016¢, s. 26; Platon,

2015, s. 39; Platon, 2019c, s. 379).
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Sokrates ve Platon’a gére ata tanrilarina/aile tanrilarina karsi 6dev-
ler yerine getirilmeli, tdéreye gére atalar onurlandirilmali, éltler anilmali-
dir (Platon, 2019c, s. 148-149; Platon, 2016d, s. 78-79).

Zerdusti gelenekte de atalar kuiltiintin izleri gériilmektedir. Olenle-
rin “fereveherler’ini memnun etmek icin dua edilir, anma térenleri yapi-
lir, onlarin yardimi umulur (Yildirim, 2018, s. 320; Polat, 2013, s. 78,
111, 114).

12. Talih, tanrisal yasa

Yunan geleneginde talih, kader anlayisi bulunmaktadir. Krallik,
Zeus’un bahsettigi bir armagan olduguna inanilir (ilyada, 2019, s. 12,
136, 538; Odysseia, 2018, s 15). Platon’un eserlerinde insanin dogustan
gelen Tanrn vergisi, karsisina c¢ikan talih, sansin insani kral yapmasi ve
kaderin islevi gibi anlayislar yer almaktadir (Platon, 2014b, s. 83; Platon,
2019d, s. 62, 169, 355). Platon’a gore insan iyi talihine ve “daimon”una
saygi gostermelidir (Platon, 2019d, 321).

Antik geleneklerde siyasal mesruiyet, bireyin, toplumun konumu
Tanrti’ya, talihe, yazgiya dayandirilirdi. Iiran geleneginde sahlik makami-
nin, talihin iyilere Tanr: tarafindan verildigi anlayis1 bulunmaktadir (Usi-
deri, 1394, s. 369-370).

Yunan geleneginde yasa anlayisi bulunmaktadir. Platon'un eserle-
rinde yasalarin tanrisal kékenli oldugu, yasa koyucularin yasalari Zeus
ve Apollon’a dayandirdiklari belirtilmektedir (Adam, 2019, s. 182; Platon,
20194, s. 41, 50-55, 85). Yasalar: cigneyenleri Tanri’nin cezalandiraca-
gina inanilir (Platon, 2019d, s. 147; Platon, 2014a, s. 44). Platon eserle-
rinde devlet ve yasanin mesruiyetini tanrisalliga dayandirmaktadir (Pla-
ton, 20194, s. 48, 66, 133).

Iran geleneginde sahlar mesruiyetlerini Tanri'ya dayandirirlardi
(Movlayi, 1387, s. 97-99; Yildirim, 2018, s. 316-318; Memis, 2018, s. 73,
113). Dini geleneklerde dini kurallar, yasalar Tanri'ya atfedilir. Zerdusti-
likte dini htuiktimler tanrisal kaynaklidir, kurallar teolojiktir (Polat, 2013,
s. 121, 122; Sular, 2018, s. 88-90). Yunan geleneginde ise yasa fikrinin

kaynag1 tanrisal olmakla beraber, kurallar sektlerdir.
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13. Bireysel ruh

Yunan geleneginde bireysel ruh anlayisi bulunmaktadir (Odysseia,
2018, s. 186-187, 192; Ilyada, 2019, s. 494). Platon’un eserlerinde insan
ruhunun bedenle birlesmeden 6nce var oldugu, insan ruhunun sonsuz
ve 6limsuz oldugu belirtilir (Platon, 2017a, s. 65; Platon, 2016a, s. 353-
356; Platon, 2015, s 69). Ruhta tanrisal yon oldugu, ilahi olana benzedigi,
ruhun bilgili, irade sahibi olup iyiligi, kétultigli, tercih etme 6zelligine sa-
hip oldugu ifade edilir (Platon, 2016a, s. 357; Platon, 2019d, s. 158, 355;
Platon, 2017a, s. 71-72; Platon, 20194, s. 122). Kisi 6liince ruhunun Ha-
des’te iyi ve bilge Tanri’nin yanina gidecegine inanilir (Platon, 2019a, s.
123; Platon, 2017a, s. 77).

“...Tanrilar... Ruhtaki é6ltiimstizlik ilkesinden hareketle ruhun etra-
fina 6ltimld bir beden koydular.” (Platon, 2018a, s. 87).

Platon’a goére insan, tanrilar, “daimon” ve kahramanlardan sonra
kendi ruhuna deger vermelidir (Platon, 2019d, s. 158).

Iran ve Zerduisti gelenekte insan éliince “fereveher”inin Tanri’nin ka-
tina cikacagina, kisinin temyiz glicii olan ruhunun da iyi ise cennete,
kott ise cehenneme gidecegine inanilir (Yildirim, 2012, s. 192; Polat,
2013, s. 71, 133; Gunes, 2019, s. 126).

14. Ruhun olimsiizligii

Yunan geleneginde 6limden sonra yasam, 6ltlerin gittigi 6luler tl-
kesi inanct bulunmaktadir (Odysseia, 2018, s. 185-187; Adam, 2019, s.
118-119; Sarikcioglu, 2008, s. 81; Friedell, 2017, s. 75). Buyluk dinlerde
gorulen ahiret, cennet-cehennem gibi teolojik anlayislarin benzeri olarak
yorumlanabilecek ruhun 6limstzltigli, Hades’te yargilanma, 6dtul-ceza,
obur dinya gibi anlayislar Yunan geleneginde de gériilmektedir. Fakat
buytk dinlerde gortilen kiyamet anlayisi ise belirgin degildir.

Platon’un eserlerinde ruhun 6limstzIlugu, 6teki diinya, olilerin geg-
mek zorunda olduklar1 Akheron nehri, goérevli tanrilar tarafindan yargi-
lama, 6dul ve cezanin oldugu belirtilir (Platon, 2017b, s. 127-128; Platon,
2019a, s. 61, 83, 189; Platon, 2017a, s. 122). Olimden sonra “kader” ve
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“daimon”un kisiyi 614 ruhlarinin toplanacag: yere gottirecekleri, buradan
Hades’e gidecekleri, yargilanacaklari, iyilerin mutlu, kéttlerin acilar ce-
kecegi ifade edilir (Platon, 2019d, s. 326; Platon, 2017a, s. 45, 116; Pla-
ton, 2019a, s. 164).

Iyilerin 6ltimden sonra erdem icin yaratilmis yere gidecegine, akilli
insanlari ve tanrilar: gérecegine, glizel seylere ulasilacagina inanilir. Sok-
rates ve Platon’da da bu anlayis gérilmektedir (Platon, 2013a, s. 61; Pla-
ton, 2019a, s. 95; Platon, 2017a, s. 51, 52).

Dini geleneklerin genel 6zelliklerinden biri ruhun 6limstzluga, 6dtl
ve ceza inancina sahip olmalaridir. Zerdusti gelenekte de ruhun 6lim-
stizligll, yargilanma, 6dtil ve ceza anlayisi vardir. Olenin ruhunun gec-
mesi gereken Cinvat koprusu, yargilamadan sorumlu yazatalar, cennet,
cehennem inanci bulunmaktadir (Yildirim, 2018, s. 619; Polat, 2013, s.
70-73).

Platon’un eserlerinde betimlenen ve Yunan geleneginde de goéruilen
ruhun 6limstzIGglh ve Hades konusunda farkli anlayislar da bulunmak-
tadir. “Daimon™un insana eslik etmesi, Akheron’un gecilmesi, Hades’te
sorgucu tanrilarin olmasi, ruhun yargilanmasi, 6dil ve cezaya muhatap
olmasi acisindan Zerdusti gelenegi cagristirmakta, onunla benzesmekte-
dir.

15. Ahlak anlayis1

Dini geleneklerin ortak 6zelliklerinden biri ahlaki hedeflerinin bu-
lunmasidir. Yunan geleneginde farkli ahlaki anlayislar bulunmaktadir
(Arslan, 2017, s. 208-209; Arslan, 2019, s. 33-35).

Platon’un eserlerinde ahlak etik anlayisi iyilik kétuluk karsitlhig tize-
rinden betimlenir. Evrende iyilik kotultuk karsithign bulundugu, koétala-
gin 6lumlu varliklar arasinda bulundugu ve yok olmayacag: ifade edilir.
Iyiligin Tanr’dan, kétiltigiin “kaos”tan, kétil egitimden, cevreden, top-
lumdan, bazilarinin dogustan geldigi bunlarla egitimle mticadele edilmesi
gerektigi belirtilir (Platon, 2014b, s. 58; Platon, 2018s, s. 108-109; Pla-
ton, 2019c, s. 494).
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Sokrates ve Platon’un ahlak anlayisi erdem temellidir. Platon’a gére
insan Tanrt’y1 izlemeli, her seyin 6lciisii daha cok Tanri’dir, ona benze-
mek icin adaletli, 6lciltl olmalidir. Tanrilar ve insanlarda buittin iyilikle-
rin basinda dogruluk gelir. Tanrilarin en cok nefret ettigi sey insanin ya-
lan yere yemin etmesi ve yalan sOylemesidir (Platon, 2019d, s. 148, 162,
367; Platon, 2019c, s. 494).

Dini geleneklerde koétuluk karsithg, iyilik hedefi bulunmaktadair.
Iran ve Zerdtisti gelenekte kottiltigiin kaynag: seytanimsilara atfedilir, in-
san Tanri’nin yolunu se¢cmeli, dogruluktan yana olmali, yalan yanhs sey-
lerden uzaklasmali, kéttiltikle mticadele etmelidir (Polat, 2013, s. 83; Me-
cin, 2019, s. 181-182).

Platon’un eserlerinde iyilik kotultuk karsithiginin surekliligi, kotala-
gun kaynagini tanrilardan soyutlama cabasi, dogrulugu énceleme, yalan
karsithigi, ahlak: yliceltme gayreti gibi anlayislar Iran ve Zerdtisti gelene-
gini cagristirmakta, benzesmektedir.

Platon'un ahlak anlayis1 distnseldir, egitim ve erdemli cabalarla
gerceklesecegi umulmaktadir. Zerdtstiligin ahlak anlayisi ise teolojik te-
mellidir. Belirli inanisa sahip olma, dini gerekleri ve ritielleri yerine ge-
tirmeyle gerceklesecegine inanilir.

16. Dua, bayramlar, kanli kurban

Dini geleneklerde dua, kurban, sunu gibi dinsel ritteller bulunur.
Yunan geleneginde dua, arinma ayinleri, cesitli bayramlar ve festivaller
gorulmekte, kultlerde kanh kurban gelenegi, sarap sunusu bulunmakta-
dir (Sowerby, 2012, s. 84-85; Adam, 2019, s. 88; Ilyada, 2019, s. 4, 192,
455, 530).

Platon’un eserlerinde dileklerin, isteklerin yerine gelmesi, tlkenin
iyiligi, korkulardan korunmak, 6lmeden 6nce 6blr dlinyaya gecisin ha-
yirli olmasi i¢cin dua edildigi belirtilir (Platon, 2019a, s. 118, 176; Platon,
2019b, s. 40; Platon, 2015, s. 64; Platon, 2013b, s. 53). Tanrilara, “dai-
mon”lara, kahramanlara yakarma, 6vgl, dua gelenegi bulundugu ifade
edilir. Platon, tanrilara uygun 6vguyle duanin sdéylenmesi, istenilen seyin

iyi olmasi1 gerektigini belirtir (Platon, 2016d, s. 28; Platon, 2019d, s. 114,
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231-232, 238, 361).

Platon’un eserlerinde tanrilara atfedilen bayramlar, senlikler bulun-
dugu, bayramliklar giyildigi, cocuklarin oyunlar oynadigi, bazi bayram-
larda erginlenme téreni yapildigi, siirler okundugu belirtilir (Platon,
2018b, s. 81; Platon, 2019c, s. 157, 366; Platon, 2018a, s. 30; Platon,
2016d, s. 90). Bayramlarda, senliklerde, tanrilar, tanricalar, gines ve aya
kurbanlar kesildigi, sarap sunuldugu ifade edilir (Platon, 2016a, s. 264;
Platon, 2018b, s. 9, 25, 43, 81; Platon, 2018a, s. 36; Platon, 2013a, s.
60).

Platon’a goére insanlar kurban, sarki, dans ve oyunlarla tanrilan
kendi yanina ¢ekmeye calismali, dini bayramlara, térenlere katilmali ki
boylece savaslarda tanrilardan yardim gorebilsinler (Platon, 2019d, s.
241).

“lyi insan icin kurban kesmek, her zaman dua, adak ve her tiirlii tapinma

ile tanrilara yakin olmak, mutlu bir yasam icin en glizel, en iyi ve en etkili

yoldur, ayrica ona 6zellikle yakisan da budur.” (Platon, 2019d, s. 148).

Dini geleneklerde dua, adak, kurban kesimi, sunu bulunmaktadair.
Zerdusti gelenekte de iyi dilekler ve “divler’in koétuliginden korunmak
icin Tanrt’ya ve “yazatalar’a dua edilir. “Yazatalar” adina c¢esitli bayram-
lar kutlanilir. Ergenlige ulasmis cocuklara dine giris toéreni yapilir (Yildi-
rim, 2018, s. 477; Polat, 2013, s. 55, 62, 103-109, 125; Sular, 2018, s.
167-175, 209). Iran geleneginde ve Zerdustilikte de kanli kurban anlayisi
bulunmaktadir. Dini térenlerde kutsal sayilan Haoma/Hom suyu igcilir
(Yildirim, 2018, s. 387; Polat, 2013, s. 93, 95; Sular, 2018, s. 163-167,
197).

Platon, dini geleneklerin, yapilarin bireysel ve toplumsal islevini dik-
kate alarak yasa, toplum /devlet kuraminda onlara yer vermistir.

17. Horoz ve kopek motifi

Antik geleneklerde toplumlarin bazi hayvanlar: digerlerinden daha
fazla 6nemsedigi, kutsadigi gértulmektedir. Yunan geleneginde de horoz
ve kopegin 6nemli konumu bulunmaktadir. Bu durum Platon’un eserle-

rinde de gortlmektedir.
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Yunan geleneginde horoz degerli hayvandir. Hastaliktan kurtulma-
nin sukru olarak saglik tanrisi Asklepios’a horoz kurban edilirdi (Friedell,
2017, s. 41). Platon’un eserlerinde de horozun éneminden so6z edilir. Sok-
rates’in 6lmeden 6nce Asklepios’a adadig: horozun kurban edilmesini is-
tedigi belirtilir (Platon, 2019a, s. 201; Platon, 2017a, s. 128-129).

Iran ve Zerduisti gelenekte sabahin gelisini, karanhgin, kétiltigin
sona erisini haber veren horoz degerli hayvandir (Yildirim, 2018, s. 384;
Polat, 2013, s. 60, 85-86; Sular, 2018, s. 181).

Yunan geleneginde sifaci Asklepios kultiinde képegin koruyucu rolti
bulunur. Képek énemsenen bir hayvandir (Burckhardt, 2019, s. 204;
Ergin, 2021, s. 176-177; Friedell, 2017, s. 38). Platon’un eserlerinde ko-
pek adina yemin edildigi belirtilmektedir (Platon, 2019a, s. 37; Platon,
2019b, s. 4; Platon, 2019c, s. 226).

Iran ve Zerduisti gelenekte képek kutsal sayilir. Képegin 6ldtirtilmesi
glnahtir (Yildirim, 2018, s. 611; Polat, 2013, s. 72, 85, 132).

Yunan ve Iran gelenegi horozun ve kdpegin degerli olusu acisindan
benzesmektedir. Yunan geleneginde bu hayvanlarin kulturel islevi bu-
lunmaktadir. Zerdtisti geleneginde ise dinsel konumlar1 bulunduguna,
seytanimsilar1 uzaklastirdiklarina inanilir.

Sonuc

Antik kultir ve medeniyetlerin mitolojileri ve dini gelenekleri ara-
sinda benzer, ortak anlayis ve inanislar bulunmaktadir. Kulttrel etkile-
simin fazla oldugu toplumlarda benzerlikler daha fazla gérulebilmektedir.
Tarihsel stirecte Perslerin Anadolu, Iskender’in Iran hakimiyeti déne-
minde Yunan-Pers medeniyetleri arasinda cesitli etkilesimlerin oldugu,
Helenist anlayisin gelistigi bilinmektedir. Platon’un dinle ilgili yorumla-
rindan hareketle bir bakima onun kendine 6zgt ahlak, etik, teoloji vb.
alanlarda yenilik arayis: icerisinde oldugu izlemi vermektedir.

Yunan ve Iran medeniyetleri arasinda ktiltiirel acidan nasil bir etki-

lesimin olduguna dair antik déneme ait veriler sinirlidir. Pers yazitlari ve
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Zerdustiligin gintimuize ulasan kaynaklar: ile Platon’un eserleri ve o do-
nemi tasvir eden tarihi, edebi eserlerin tematik karsilastirilmasi tizerin-
den bazi ¢cikarimlara ulasilabilmektedir.

Platon’un genis cografyalari1 gezdigi, medeniyetleri tanidigi, fikirlere,
mitolojilere, dinlere asina oldugu belirtilmektedir. Bunlardan ne oranda
etkilenip etkilenmedigi bilinmemektedir. Dolayisiyla onun dinle ilgili yo-
rumlar: Sokrates gibi kendine 6zgui bir ahlaki, etik, teolojik yenilik arayi-
sinin, diistiinsel cabanin Urtinl olmasi kuvvetle muhtemeldir. Platon’un
dinle ilgili yorumlarindan hareketle bir bakima onun kendine 6zgt ahlak,
etik, teoloji vb. alanlarda yenilik arayisi icerisinde oldugu izlenimi ver-
mektedir.

Platon’un eserlerinde mitoloji ve dini geleneklerde bulunan inanis ve
anlayislarin benzeri olan Tanri, iyi kétd varliklar, ahlak, ilham, ruhun
olumstizItgy, 6dul, ceza, 6te diinya ve dinin rolti gibi dinsel temalar yer
almaktadir. Yunan dini gelenegine mensup olan Platon din anlayisinda
farkli diistincelere sahiptir. Yanlis ve cirkin buldugu seyleri degistirme
arzusundadir. Bazi dini anlayislari, gelenekleri kendi devlet/toplum an-
layisina uygun bicimde yorumlamaya, yeni diizenlemeler getirmeye, bir
bakima reform yapmaya calismistir.

Platon’un eserlerinde bahsedilen yer alan mitolojik ve dini gelenek-
lerin benzerleri baska bazi mitoloji ve dinsel geleneklerde de bulunmak-
tadir. Bunlardan bazilar1 Iran mitolojisi ve Zerdtisti gelenege oldukca ya-
kin ve benzerdir. Ylizeysel benzerlige ragmen anlayis ve icerik acisindan
her iki gelenek kendi algisini, rengini, ruhunu yansitmaktadir. Bu acidan
kendine 6zgu yapilart bulunmaktadir. Yunan gelenegi daha esnek, folk-
lorik, Iran gelenegi ise daha kati, sistematik ve teolojik gértiintimdedir.

Platon’un ahlak, din, devlet/toplum, idea, vb. anlayislarinda diistin-
sel, kuramsal cabalar gértilmektedir. Iran mitolojisi ve Zerdtistilikte ise
teolojik anlayis baskindir. Medeniyetler farkli cografyalarda gelismelerine
ve kendilerine 6zgl anlayislara sahip olmalarina ragmen insana, yasama,
inanisa dair bircok konuda benzerlikler tasidiklar1 Yunan ve Iran gele-

neklerinin karsilastirilmasinda da gérilmektedir.
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Extended Abstract

Ancient societies reveal striking similarities in their mythologies, religi-
ons, and cultural traditions. These parallels stem from humanity’s uni-
versal quest to understand existence and are reflected in the religious
and mythological elements central to societal structures. Across history,
civilizations in vastly different regions have grappled with similar ques-
tions about the universe, nature, and the meaning of life. These efforts
found expression in mythological narratives and religious rituals, which
not only shaped social structures but also addressed fundamental exis-
tential concerns, serving as responses to humanity’s ontological
inquiries. Mythological narratives emerge as symbolic stories crafted to
interpret human experiences and the surrounding world. These tales,
preserved in the collective memory of societies, continue to generate me-
aning on both individual and communal levels. Religion complements
this role by providing frameworks for understanding humanity’s place in
the cosmos and the purpose of existence. Through shared beliefs and
rituals, religion has united societies, offering answers to universal ques-
tions and shaping moral, social, and existential orders. The cultural in-
teractions between ancient civilizations further reinforced these shared
themes. Encounters between great societies like Greece and Persia foste-
red mutual enrichment, giving rise to intellectual and spiritual syntheses.
Plato, one of Greece’s foremost philosophers, explored the religious, mo-
ral, and societal structures of his era, critiquing and reimagining them in
his works. Addressing themes such as gods, morality, sacrificial rituals,
and communal celebrations, Plato proposed an ideal social order groun-
ded in justice and ethics. His vision was informed not only by Greek tra-
ditions but also by influences from neighboring cultures. The interplay
between Greek and Persian civilizations, particularly during periods of
intensified contact such as Persian rule in Anatolia and Alexander the

Great’s expeditions, highlights how shared themes were enriched thro-

I $)ebadi (1) 2 2024
230



Mahmut Polat & Sedat Altunkanat

ugh cultural exchange. Greek and Persian mythologies reflect similar ef-
forts to address universal questions. Concepts like the immortality of the
soul, moral responsibility, and the afterlife’s reward-punishment dyna-
mic hold significant places in both traditions, underscoring humanity’s
shared concerns about life’s meaning and moral order. Yet, despite these
shared themes, Greek and Persian traditions also reveal distinct charac-
teristics. Greek mythology is characterized by its narrative flexibility and
openness to individual interpretation, focusing on the relationship
between humans, gods, and nature. By contrast, Persian tradition—es-
pecially as articulated in Zoroastrianism—presents a more systematic
and institutionalized worldview. Central to Zoroastrianism is the concept
of moral dualism, which frames the universe as a battleground between
good and evil, emphasizing the cosmic struggle for moral order. This cont-
rast reflects broader differences in their worldviews. Greek thought prio-
ritizes intellectual freedom and a plurality of perspectives, while Persian
tradition often emphasizes moral structure and theological coherence.
Nevertheless, both traditions address fundamental human questions, of-
fering complementary approaches to understanding existence and mora-
lity. The mutual influences between these civilizations are evident in the
ways their religious and philosophical traditions converged. Persian
ideas, particularly those concerning morality and theology, left traces in
Greek thought, especially during the Hellenistic period. Plato’s works, for
example, reflect not only the Greek religious framework but also insights
from Persian and other neighboring cultures. His discussions of divine
concepts, good and evil, the soul’s immortality, and the afterlife resonate
with themes found in both Greek and Persian traditions, highlighting the
universality of these questions. While Greek mythology often explores the
dynamic relationships between gods and heroes to understand huma-
nity’s place in the cosmos, Persian mythology emphasizes the moral du-
ties of individuals and the cosmic balance of good and evil. Both traditi-

ons use myth and ritual to address existential questions and to establish
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social and moral order, though they differ in their interpretative fra-
meworks. Greek culture celebrates individual freedom and intellectual
diversity, fostering a tradition of inquiry and reinterpretation. In contrast,
Persian culture, particularly Zoroastrianism, emphasizes a structured
moral order rooted in monotheistic principles. These differences reflect
the distinct paths taken by each civilization in answering universal hu-

man questions.

Comparing the mythological and religious traditions of ancient Greece
and Persia provides valuable insights into humanity’s shared search for
meaning. These comparisons illuminate how different civilizations have
grappled with similar existential questions, offering diverse yet intercon-
nected perspectives. The cultural and intellectual legacies of Greek and
Persian traditions underscore the richness of human thought and its en-
during quest to understand existence. Together, these traditions high-
light the universal nature of philosophical and spiritual inquiry, revealing
the deep connections that bind human history across time and geog-

raphy.

I $)ebadi (1) 2 2024
232



I ebadi

International Journal of Philosophy

Volume: 1 Issue: 2 Year: 2024, pp. 233-251 | Cilt: 1 Say1: 2 Yil: 2024, ss. 233-251

Kant’tan Hawking’e: Uzay-Zamanin Dogas1 Uzerine Bir Yolculuk

Kant to Hawking: A Journey into the Nature of Space-Time

Mustafa Kog

Dr., Inénii Universitesi, Sosyal Bilimler Enstitiisii, Felsefe Anabilim Dali, Malatya/TURKIYE, e-mail: philo-
sophy@hotmail.de , ORCID ID: 0000-0001-8858-5151.

Article Information Makale Bilgisi
Article Type Makale Tiirii
Research Article Arastirma makalesi
Date Recieved Gelis Tarihi

27 November 2024 27 Kasim 2024
Date Accepted Kabul Tarihi

25 December 2024 25 Aralik 2024
Date Published Yayn Tarihi

31 December 2024 31 Aralik 2024
Plagiarism Checks: Yes, Turnitin Benzerlik Taramasi: Evet, Turnitin
Ethical Statement Etik Beyan

It is declared that scientific and ethical principles have | Bu ¢alismanin hazirlanma siirecinde bilimsel ve etik ilke-
been followed while carrying out and writing this study | lere uyuldugu ve yararlanilan tiim ¢aliymalarin kaynak-

and that all the sources used have been properly cited | ¢ada belirtildigi beyan olunur (Mustafa Kog).
(Mustafa Kog).

ConflictsofInterest: The author(s) has no conflict of Cikar Catismasi: Cikar catigmasi beyan edilmemistir.
interest to declare.

Licensed under CC BY-NC 4.0 license. CC BY-NC 4.0 lisansi ile lisanslanmistir.

Cite As | Atif

Koc, Mustafa (2024). Kant'tan Hawking'e: Uzay-Zamanin Dogas1 Uzerine Bir Yolculuk,
Mebadi International Journal of Philosophy, 1(2), 233-251. https://doi.org/
10.5281/zenodo.14608723

I ®)ebadi (1) 2 2024

233




Kant’tan Hawking’e: Uzay-Zamanin Dogas1 Uzerine Bir Yolculuk

Abstract

This study aims to examine the interaction
between Immanuel Kant's philosophy of
knowledge and Stephen Hawking's scientific app-
roach, shaped by his work on the beginning of
time and black holes, in fields such as cosmology
and physics. In particular, it considers how these
two perspectives shape our understanding of the
nature of space and time. Kant recognizes space
and time as the fundamental building blocks of
the world we experience and argues that these
concepts are the a priori categories of our minds.
This duality leads to the conclusion that space
and time are both transcendental ideals and em-
pirical realities. According to Kant space and time,
in which change takes place and which contain all
the objects we experience, appear as a form of sen-
sibility, not of the faculty of understanding. This
view is incompatible with Newton's view that
space and time are absolute entities. Kant argued
that the early solar system consisted of a mass of
gas and dust orbiting itself, and that this forma-
tion was deterministic. Laplace, acting indepen-
dently and without Kant's awareness, advanced
the principle of scientific determinism with the ob-
jective of establishing a comprehensive set of laws.
In the context, Hawking and Penrose have develo-
ped a mathematical model based on the spherical
nature of space and time. According to this model,
space-time is not only bent inward by massive ob-
jects, but also by the density of energy in it, which
bends rays inward and compresses them to zero
in finite time. This supports the existence of a
starting point for time. This approach provided
evidence for an ontological problem posed by Kant
regarding the nature of time. Although Hawking
and Kant have different views on the nature of re-
ality and the role of the human mind, they share
a common understanding of the importance of
models in understanding the workings of the uni-
verse. Although Hawking's view of model-based
realism and Kant's epistemology offer different
perspectives, they both emphasize that mental de-
signs and models play an important role in our
perception of reality and our interaction with the
universe.

Keywords: Principle of scientific determinism,
black holes, model-based realism, virtual time,
space-time.

Oz

Bu calisma, Immanuel Kant'in bilgi felsefesi ile
Stephen Hawking’in zamanin baslangici ve kara
delikler tizerine yaptig1 calismalarla sekillenen
bilimsel yaklasimi, uzay ve zamanin dogasi tize-
rine farkli perspektifler sunarak kozmoloji ve fi-
zik gibi alanlarda nasil bir etkilesim icinde oldu-
gunu incelemeyi amaclamaktadir. Kant, uzay ve
zamani hem deneyimledigimiz diinyanin temel
yapitaslar: olarak kabul eder, hem de bu kav-
ramlarin zihnimizin a priori kategorileri oldu-
gunu savunur. Bu dualite, uzay ve zamanin
hem transendental ideallik hem de empirik rea-
lite niteligi tasidigr sonucunu ortaya koyar.
Kant’a gore, icinde degisimlerin gerceklestigi ve
deneyimledigimiz tim nesneleri iceren uzay ve
zaman, anlama yetisinin degil, duyusalligin bir
formu olarak karsimiza c¢ikar. Bu goérus,
Newton'un uzay ve zamanin mutlak birer varlik
oldugu goritstiyle uyusmamaktadir. Kant, Gu-
nes Sisteminin ilk dénemlerinde kendi etrafinda
donen bir gaz ve toz kiitlesinden olustugunu ve
bu olusumun determinist bir yapida oldugunu
savunmustur. Laplace, Kant’tan bagimsiz ve
habersiz bir sekilde, tam bir dizi yasay: ortaya
koymak icin bilimsel belirlenimcilik ilkesini sa-
vunmustur. Bu baglamda Hawking ve Penrose,
uzay ve zamanin kuresel niteligine dayali bir
matematiksel model gelistirmislerdir. Bu mo-
dele gore, uzay-zaman sadece buyuk kttleli ci-
simler tarafindan degil, ayni1 zamanda icerisin-
deki enerji yogunlugu tarafindan 1sinlari iceriye
dogru buker ve bu 1sinlar sonlu bir zamanda si1-
fira yaklasarak sikisir. Bu durum, zamanin bir
baslangic noktasinin varligini destekler nitelik-
tedir. Bu yaklasim, uzay ve zamanin dogasina
dair Kant tarafindan tespit edilen ontolojik bir
probleme kanit saglamistir. Hawking ve Kant,
gercekligin dogasi ve insan zihninin rolti konu-
sunda farkli gériislere sahip olsalar da, model-
lerin evrenin isleyisini anlamamizdaki 6nemi
konusunda ortak bir paydada bulusurlar.
Hawking'in modele dayali gercekgilik gértisu ve
Kant'in epistemolojisi, farkli bakis acgilar1 sunsa
da, her ikisi de zihinsel tasarimlarin ve model-
lerin gerceklik algimizda ve evrenle olan etkile-
simimizde Onemli bir rol oynadigini vurgula-
maktadir.

Anahtar Kelimeler: Bilimsel Belirlenimcilik 11-
kesi, Kara Delikler, Modele Dayali Gercekeilik,
Sanal Zaman, Uzay-Zaman.
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Girig!

Bu calismada, uzay-zamanin tarihsel gelisimini genel hatlaryla
sunmak icin belirli filozof ve bilim adamlarina odaklanilmistir. Elbette,
bu dénemde uzay-zamanin dogasinda dair énemli katkilarda bulunan
bircok filozof veya bilim adami bulunmaktadir. Konunun daha anlasil-
masi ve derinlemesine incelemesi i¢cin Kant ve Hawking arasinda kalan
dénemin disinda yer alan Platon, Kindi, Augustinus ve Berkeley gibi filo-
zoflarin diistincelerine de yer verilmistir. Bu filozoflarin uzay-zaman an-
layislar1 karsilastirmali olarak incelenerek, klasik fizikten modern fizik
teorilerine gecisin felsefi temelleri daha iyi anlasilmaktadir. Boylelikle,
felsefe ve bilim arasindaki képri olan uzay-zaman kavraminin tarihsel
evrimi daha net bir sekilde ortaya konulabilir.

Immanuel Kant (1724-1804), Glnes sisteminin olusumunu daha
cok Newton'un fizik yasalarina dayali bir kozmolojik model tzerinden
aciklaya calisir, ancak olusumun nedenini sadece Newton'un cekim ya-
sasina baglamaz. Kant’a gore baslangicta karmasik goériinen gékcisimle-
rinin olusumu, cekim yasasiyla birbirlerine olan uzakliklarinin ayarlan-
masiyla, dogal evrim yoluyla zaman icerisinde kusursuz bir yapiya do-
nusmelerini saglamistir (Kant, 2007, s. 79-80). Kantin “Evrensel Doga
Tarihi ve Gékler Kurami” adli1 eserin sunusunda Milton K. Munitz, cok
uzaklarda bulunan bu yildiz kimelerini Kant’in iki ytzyil 6nce kesfetti-
gini belirtmistir (Kant, 2007, s. 17-18). Giinumuizde gaz ve toz kutlesin-
den olusan bulutsu yildiz ktimeleri bir araya gelerek galaksileri olustu-
rur. Gaz kutleleri zaman icerisinde yogunlasmis ve buna bagli olarak da
hizinda artis olmustur. Bu ktitle hizlandikca cesitli kollara ayrilmis ve bu
kollar da ayrisarak gezegenleri meydana getirmistir. Kant’tan sonra bu
kuram Pierre-Simon Laplace (1749-1827) tarafindan gelistirilmistir. Lap-

lace, sicak bir nebula olan Guines’in soguyup buiztildiikten sonra hizlanip

' Bu makale 7-8 MART 2024 tarihinde Dicle Universitesi (Diyarbakir) tarafindan dtizen-
lenen, Dogumunun 300. Yilinda Immanuel Kant ve Epistemoloji Sempozyumu’nda
“Kantin Uzay ve Zaman Kurami Baglaminda Zamanin Baslangi¢c Kosullarinin Epistemo-

= 2

lojik Imkant” olarak sunulan sézel bildirinin genisletilmis seklidir.
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yassilasinca 6nce halkalar: sonra da gezegenleri olusturdugunu 6ne str-
mustur. Bu yaklasim, kapali evren sisteminin ilk formu olup Kant-Lap-
lace kurami olarak bilinir. Bu kuram, daha sonralar1 William Herschel’in
(1738-1822) sabit yildizlarin gelisigtizel degil de adaciklar biciminde ga-
laksileri olusturdugunu gézlemlemesiyle desteklemistir (Tekeli Sevim ve
digerleri, 2007, s. 315-317). Kuramin en 6nemli basarisi, gezegenlerin
yorungelerindeki basikliklar: basariyla aciklamasidir. Buna karsin geze-
genlerin uzaya yayilimi oldukca genis bir alanda olmasi1 nedeniyle mad-
denin bir araya gelmesini saglayan ktitle cekiminin yetersiz olmasi kura-
min aksayan yénlUnun bir gostergesidir (Tekeli Sevim ve digerleri, 2007,
s. 320-321).

Kant, "Pratik Aklin Elestirisi' adl1 eserinde kendisini derinden etkile-
yen iki seyden bahseder: Uzerindeki yildizli gék ve icindeki ahlak yasasi
(Kant, 1994, s. 174). Bu iki kavram, Kantin evren ve insan anlayisini
sekillendirmistir. Yildizlarla dolu gokytlizi, evrenin buyukligd ve ucsuz
bucaksizligi karsisinda onun duydugu hayranligi ve dehseti yansitmak-
tadir. Bu calismada, Kant’in uzay ve zaman kavramlarinin modern fizik-
teki karsiliklar1 ve giiniimiiz kozmolojisi tizerindeki etkileri incelenecek-
tir. Bu baglamda Kant sadece Dlinya’da var olan seyleri aciklama girisi-
minde bulunmamis, bununla birlikte Glines Sisteminin olusumu gibi
kozmik streclere dair evrimsel bir bakis acisi sunmustur.

Bu minvalde Kant, Newton’dan ayrilarak Glines Sisteminin dinamik
bir yapiya sahip oldugunu ve zaman igerisinde evrimlestigini ifade etmis-
tir. Munitz’e gore Kant, bu diistinceye Epikuroscu atom sisteminden et-
kilenerek ulastigini sdyle belirtmistir:

Doganin ilk evresinin, uzaydaki butliin cisimlerin ilkel maddesinin

ya da yine onlarin deyimiyle madde atomlarinin evrene yayilmasiyla

olustugunu diustniyorum. Epicurus, bu ilkel atomlarin batmasina
veya dismesine yol acan bir yercekimi ya da agirlik oldugunu 6ne
sUrmustir; bu goértis de benim kabul ettigim Newton’un yercekimi

yasasindan pek farkli degildir (Kant, 2007, s. 12).
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Hatta Kant, “Bana maddeyi verin, ondan bir diinya kurayim” (Kant,
2007, s. 49) diyerek, gerekli cekim glicline sahip madde ile bir buitiin
olarak Dlinya sistemini dliizenlemenin miimktiin olabilecegini savunmus-
tur.

Kant’in uzay-zamana dair diistiinceleri, epistemoloji ve metafizik ala-
ninda 6nemli tartismalara yol acmistir. Bu tartismalarin merkezinde,
uzay-zamanin nesnel bir gercekliginin olup olmadigi ve bir t6z ya da ili-
nek olarak tanimlanip tanimlanamayacagi sorusu yer almaktadir. Ona
gore uzay-zaman Ozneldir, dis dinyay: algilayan ve her seyi koordine
eden zihnin kendisinden kaynaklanmaktadir. Kant bu diistincesini séyle
ifade etmistir: “Icinde bulunduklar: uzamla birlikte btitiin cisimler, biz-
deki tasarimlardan baska bir sey sayilmamalidir ve diisiincelerimizden
baska hicbir yerde de yokturlar” (Kant, 2000, s. 38). Bu nedenle uzay-
zamani fiziksel diinyanin icerisine yerlestirmek istersek, onu bir t6z veya
tozUn bir niteligi olarak kabul etmek gerekir. Uzay ve zaman maddi bir
formda olmadigindan nedensel olarak eylemsizdir ve herhangi etkilesimle
degistirilemeyecektir (Andrew, 2022). Daha 6nce Descartes, uzay: bir t6z
olarak degil de sonsuz olarak kabul ettigi icin belirsiz bir sekilde distin-
mustur. Sonrasinda Newton, uzay ve zamani mutlak bir bakis acisiyla
tartismaya acmistir ve nihayetinde uzay ve zamanin varligint maddi sey-
lerden ya da goértingilerden bagimsiz olarak kabul etmistir. Newton’a
gore mutlak uzay, her seyden bagimsiz olarak hareketsiz bir nitelige sa-
hiptir, ctinkti kendi dogasi geregi her daim homojen ve hareketsiz kalmak
zorundadir. Ona gore bir nesnenin gercek hareketi, diger nesnelerle ilis-
kisinde meydana gelen degisimlerde degil, aksine mutlak yer degisikligi
oldugunda kavranmaktadir. Bu nedenle uzayin matematiksel bir duiiz-
leme aktarilmasi, nesnelerin gérinen hareketleri yerine onlarin gercek
hareketlerinin dogasini kesfetmemize yardimci olur. Nitekim Kant;
Newton’un, uzay: algilanamaz, eylemsiz veya sonsuz bir t6z olarak gor-
mesini metafizik gerekcelerle reddetmistir (Andrew, 2022). Ctinkti o, uzay
ve zamanin sonsuz bir varlik icin degil de, sonlu ve yaratilmis varliklar

icin gerekli kosullara uygun oldugunu dtstinmektedir. Uzay ve zaman,
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varliklarin varolusu icin gerekli kosul oldugundan, Kant Tanri’y1 uzay ve
zamandan bagimsiz olarak kabul etmistir (Kant, 1994, s. 111). Kant, za-
mani1 6znel bir deneyim olarak gdérur ve bunun, icsel suirecleri algilama-
miza olanak taniyan zihinsel bir yapi oldugunu savunur. Benzer sekilde,
uzay1 da dis diinyay: algilamamaiza izin veren, zihnimizin deneyimi sekil-
lendirdigi bir cerceve olarak tanimlar (Oztiirk, 2013, s. 54).

Newton’da uzay ve zaman algisi, birbirinden bagimsiz olarak ters
yonde sonsuza kadar uzanan demiryolu gibidir (Hawking, 2018, s. 40).
Bu goérus, zamanin daima var oldugu ve var olmaya devam edecegi anla-
mina gelir. Ancak zamanin bugline dek varligi, gelecekte de sonsuza dek
var olacagini garanti eder mi? Hawking’e gére Kant, Newton’un bu 6ngo-
ristint mantiksal celigkiler icerdigi icin yanlis bulmustur. Benzer se-
kilde, evrenin ya da insanlik tarihinin birkac¢ bin yil 6nce bu mantik diz-
gesince yaratildiglr distntlmekteydi. Evren bir Tanri tarafindan yaratil-
missa ve evrenin bir baslangici varsa, Hawking neden Tanri’nin onu ya-
ratmak icin sonsuz bir zamani bekledigini sorar (Hawking, 2019, s. 59).
Baska bir deyisle, her sey neden daha 6énce gerceklesmedi? Ya da evrenin
uygun kosullara gelmesi sonsuz bir zamani zorunlu kilar m1? Hawking’e
gore Kant, s6z konusu durumu art usun catiskisi olarak ifade etmis ve
bunun mantik diizeni icerisinde bir inkar olduguna ikna olmustur
(Hawking, 2018, s. 40, 42).

Augustinus’a “Tanri evreni yaratmadan 6nce ne yapiyordu?” sorusu
soruldugunda, esprili bir ifadeyle “Derinlerini arastirmaya kalkan insan-
lara Cehennemi hazirliyordu” (Augustinus, 2010, s. 371) diyerek yanit
vermigtir. Nitekim Augustinus, zamani Tanri’nin yarattigi evrenin bir par-
casi olarak gérmus ve evrenin baslangicindan énce zamanin var olmadigl
goéristnt savunmustur. El Kindi ise madde, hareket ve zamanin birlikte
yaratildigini dolayisiyla evrenin baslangicindan 6nce zamanin s6z ko-
nusu olamayacagini ifade etmistir (Kindi, 2015, s. 174). Dahas1 Kindi,
zamanin sonlu bir formda oldugunun da altini c¢izmistir. Kant ise daha

cok zamanin dogasi ve zihnimizin zamani algilama bigimiyle ilgilenmisgtir.
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Kantin zaman goértisli, sonsuz bir dogru ve evrende gerceklesenlerden
bagimsiz olan Newton'un mutlak zaman anlayisiyla celismektedir. Ctinkt
icerisinde degisimlerin gerceklestigi ve deneyimledigimiz tim nesneleri
iceren uzay-zaman cifti, Kant’ta distinme yetisinin degil, duyusalligin bir
formudur (Oztiirk, 2013, s. 52). Bu tutum, nesnelerin kendisinden ziyade
zihnin dlUnyay: algilama bicimiyle alakalidir. Bu sebeple uzay-zamanin
hem empirik gercekligi hem de transendental ideallik niteligi vardir (Oz-
tark, 2013, s. 54). Nitekim zamanin farkh felsefi ve bilimsel her bir gérii-
stin kendisine 6zgl yonlerini ele almak, Kantin tarihsel stirec icerisin-
deki roliinti ve 6nemini ortaya ¢ikarmasi agisindan buyuk bir 6nem tasi-
maktadir.

Bilimin tarihsel perspektifinden bakildiginda, Einsteinin genel g6-
relilik teorisi, uzay-zaman hakkindaki anlayisimizda cigir acmistir. Bu
teoriye gore, uzay-zaman birbirinden ayrilmaz bir biittin olarak kabul
edilir ve zaman boyutunun uzayin diger Gi¢ boyutuyla birlestigi goértlur.
Bununla birlikte uzaydaki madde ve enerjinin dagilimi uzay-zamani buk-
mektedir ve kuitle cekimi etkisi nedeniyle cisimlerinin izledikleri yol da
bukulmektedir. Yukaridaki ifadelerden de anlasilacag: tizere hem uzay
hem de zaman kavraminin birlikte btiktilmesi, her ikisinin de kendisine
has bir sekli oldugu anlasilmaktadir. Fakat Newton fiziginde zaman kav-
rami her seyden bagimsiz bir bicimde varligini sirdtiirmekteydi (Hawking,
2018, s. 43). Bu baglamda uzay-zaman birlikteligi sadece evrenin degil,
ayni zamanda zamanin da bir baslangici olabilecegini glindeme getirmis-
tir. Peki, sonrasinda zaman ile ilgili bu tartismali durumun Ustesinden
gelindi mi, sorusunun yanitina bakalim.

Stephen Hawking ve Roger Penrose, uzay ve zamanin kuresel niteli-
gini dikkate alarak bir model gelistirdiler. Bu modelde, uzay-zaman sa-
dece genel goreliligin 6ngérdiga buyutk kittleli cisimler tarafindan degil,
ayni zamanda icindeki enerji tarafindan da bukuldigiu kanitlanmistir.
Bukiulmeye neden olan enerji, uzay-zamanda i1sinlarin birbirleriyle yo-

lunu kesistirerek bir egrilik olusturur (Hawking, 2018, s. 44). Bu yo6n-
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temle 151k koni izlendiginde, evrenin ilk dénemindeki maddenin enerji yo-
gunlugu nedeniyle 1sinlarin iceriye dogru egrildigi géruliir. Bu da 1sinla-
rin sonlu zamanda sifira yaklasarak kuictilip sikistiklari anlamina gelir.
S6z konusu durum, evrenin buyltk patlamayla basladiginin kacinilmaz
bir gdstergesi olarak kabul edilir. Benzer sekilde, bir yildizin kendi ktitle
cekim alaninin altina ¢6kmesi sonucunda kara deliklerin olustugu bilin-
mektedir. Kara delikler, zamanin bir baslangici veya sonu olabilecegi dui-
stincesini destekleyen 6énemli bir kanittir.

Kant ise, zamani sadece deneyimlerimizin bir parcasi olarak degil,
ayni zamanda zihnin a priori kategorileri olarak tanimlar. Hawking’e gére
Kant, zamanin sonsuzlugu ve sinirliligi noktasinda Newton’a kars: cikar.
Boylece Kant, zamanin sonsuz bir dogru oldugu ve evrende olup biten-
lerden bagimsiz oldugu Newton'un matematiksel modelini reddetmistir
(Hawking, 2018, s. 42). Uzay ve zamanin dogasina iliskin bu durum, Pen-
rose ve Hawking’i zamanin da bir baslangici oldugu sonucuna gétirmus-
tir. Zamanin bir baslangici oldugunu matematiksel olarak kanitlayan
Penrose ve Hawking, sadece uzay-zamanin dogasini acikliga kavustur-
makla kalmamis, ayni1 zamanda evrenin kdékenine dair énemli bir bakis
acis1 sunmuslardir.

Hawking ve Penrose zamanin bir baslangict oldugu fikrini kanitla-
yinca cesitli tepkilerle karsilastilar. Hawking calismalarinin fizik¢iler ara-
sinda Tanri’nin varligina iliskin delilleri gliclendirebilecegi endisesine yol
actigindan bahseder. Ona gore fizikcilerin cogu, zamanin bir baslangici
ve sonunun olacagini icglidiisel olarak kabullenemiyorlardi. Bu sebeple
matematiksel modelin tekillik yakinindaki uzay-zamanin iyi bir tanimi
olmasinin beklenilemeyecegini savundular (Hawking, 2018, s. 49). Bu-
nun nedeni, genel gorelilik ve kuantum kuraminin evrenin farkli 6lcekle-
rinde gecerli olan kuramlar olmasidir. Genel gorelilik, uzay-zamanin bti-
yuk kttleli cisimler tarafindan nasil bukuldigint aciklarken, kuantum
kuramai ise bir parcacigin hem konumunun hem de momentumunun ayni

anda oOlculemeyecegini belirten belirsizlik ilkesine dayanir. Hawking ve
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Penrose’un bir karadelikte, yani uzay-zamanin sonsuzca bukuldigu te-
killikte tutarl bir yaklasim ortaya koymalari, genel gorelilik ile kuantum
kuraminin birlestirilmesi gerektigini gdstermistir.

Hawking, kuantum kurami cercevesinde uzay-zamani sekillendire-
bilmek icin sanal zaman kavramina basvurur. Ilk bakista bilim-kurgusal
goérinse de, sanal zamani matematiksel bir model olarak tanimlamak
daha dogru bir yaklasimdir. Bu modelde sanal zaman, i¢cinde bulundu-
gumuz gercek zamanla dik ac¢i olusturan bir dogrultuyu ifade eder. Bunu
koordinat sistemiyle modelledigimizde, sanal zaman, gercek zamanda
gerceklesen her seyi kodlayan bir eksen olarak tanimlanabilir (Bkz. Sekil
1).

Sanal zamandaki tarih

Gergek zamandaki tarih

Sekil 1. Sanal zamandaki tarihin gercek zamandaki tarihte tanim-

lanmas1 (Hawking, 2018, s. 66).
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Sekil 1’de goruldiga tizere, sanal zaman, gercek zamanla dik aci
olusturan bir boyutu ifade etmektedir. Bu sanal zamanda gerceklesen
olaylar, gercek zamani da kapsayacak sekilde, sadece gozlemlenen etki-
leri degil, ayni zamanda 6lcemedigimiz varliklarin etkilerini de gosterir.
Bu yaklasimin uzay-zaman tizerindeki etkisi dikkate alindiginda, uzay ve
zaman arasindaki ayrimin ortadan kalktigi gérulmektedir (Hawking,
2018, s. 67). Nitekim sanal zaman, gercek zamana kiyasla insan zihninin
olusturdugu matematiksel bir modele dayanmaktadir. Bilindigi tizere, ge-
nel gorelilik kuramiyla birlikte uzayin tic boyutuna zaman boyutunun
eklenmesi dort boyutlu bir gerceklik izlenimini ortaya koymustur. Fakat
diger tic boyuttan farkli olarak, zamanin gecmisten gelecege dogru akan
boyutunun yénu hicbir sekilde degismemektedir. Sanal zaman ekseninin
gercek zamani dik aciyla kesmesi, uzaysal bir dérdiinct boyut gibi dav-
ranmasini saglamakta ve bu durum zamanin da bir nevi sekil almasini
gerektirmektedir.

Hawking, sanal zamani betimlemek icin Dlinya’nin seklini kullan-
mistir. Bu benzetmede ilk olarak sanal zamani enlem daireleriyle iligki-
lendirerek, evrenin baslangicini Gliney Kutbu’na denk getirmistir. Ku-
zeye dogru gidildikce sabit araliklarla enlemlerin buyuduga goruliur. Ek-
vatorda maksimum noktaya ulasan enlemler, artan sanal zamanla k-
culmeye baslayacak ve Kuzey Kutup noktasinda bir nokta haline gele-
cektir. Bu durum, genisleyen bir evrenin ¢oklisinu tasvir etmektedir.
Hawking, evrenin baslangicindan 6nce ne oldugu sorusunu, Guney
Kutbu’nun daha gtineyinde herhangi bir seyin olmadigiyla iligkilendire-
rek aciklamistir. Gliney Kutbu’ndaki fizik yasalari diger noktalarda da
gecerliyse, evrenin sanal zamandaki baslangicinda gecerli olan fizik ya-
salar1 da evrenin geri kalan kisminda gecerli olacaktir. ikinci olarak
Hawking, sanal zamani boylamla iliskilendirerek, Dlinya tizerindeki tim
boylamlarin kutup noktalarinda birlestigini géstermistir. Bu benzetmede

ise, bu birlesme noktasinda zamanin duragan hale geldigini gdsterir.
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Hangi yone hareket edilirse edilsin kutuplarda kalacaginiz gibi, sanal za-
mandaki artis da sizi o noktada tutar. Bu diistincenin 6nemi, kara deligin
ufkunda zamanin durmasina benzemesidir (Hawking, 2018, s. 67-71).

Gercek zaman ile sanal zaman arasindaki iliski, fizigin ve felsefenin
en karmasik ve gizemli konularindan biridir. Bu iki zaman tiri arasin-
daki fark, evrenin dogasi ve gercekligin anlami hakkinda 6nemli sorulara
yol acmaktadir. Gercek zaman, sanal zamandan mi olusmaktadir, yoksa
tam tersi bir durum mu gecerlidir? Bilindigi gibi, gercek zamandaki ev-
rende tekillikler uzay-zamanin sinirlarini olusturmaktadir ve kara delik-
lerde oldugu gibi bilimsel yasalarin iglevini kaybettigi bilinmektedir. Oy-
saki sanal zaman, bu tekilliklerden kurtulmanin bir ydntemi olarak su-
nulmustur. Bu sebeple, sanal zamandaki her sey, gercekte oldugundan
daha hakiki bir gériinim arz edebilir. Bir bakima, gerceklik evrendeki
varligimizi betimlemek icin tasarlanmis zihinsel tasarimdan baska bir sey
degildir. Peki, ama hangi model daha gercek diye sorulsa, Hawking han-
gisinin daha islevsel bir betimleme olduguna dikkat cekmistir (Hawking,
2013, s. 186-187).

Gercekligin ne oldugu gortsu, felsefe tarihi boyunca tartisma ko-
nusu olmustur. Hem Platon hem de Kant, gézlemciden bagimsiz bir dig
diinyanin varligini kabul etmistir. Platonun “idealar teorisi” ve Kantin
“numen” ve “fenomen” ayrimi gercekligin tek bir formda olmadigini yan-
sitmaktadir. Ancak cagdas fizik, 6zellikle Einstein’in genel gorelilik teorisi
ve kuantum mekanigiyle birlikte, gercekligin giderek karmasik ve belirsiz
bir yapida oldugunu gostermistir. Kuantum mekanigi, 6lcimutn gercek-
ligi etkiledigini savunmaktadir ve gézlemcinin roliniin énemli oldugunu
vurgulayarak, evrenin belirsiz bir yapida oldugunu ve kesinligin sinirla-
rinin belirsizlik ilkesiyle sinirli oldugunu goésterir. Bu baglamda Hawking,
gercekligi “gériinenden veya kuramdan bagimsiz bir gerceklik kavrami
yoktur” (Hawking ve Mlodinow, 2018, s. 40) seklinde ¢6ztimleyerek, ma-
tematiksel modele dayali bir gercekcilik gériist sunmustur. Bu bakis aci-
sina gore, gerceklik, bizim olusturdugumuz modeller ve yaptigimiz 61-

cumlerle sinirhdir. Bu durum, modelin unsurlarini gézlemle bagdastiran
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matematiksel bir diizlemin varligin1 zorunlu kilmistir. Einstein'in genel
gorelilik teorisi gibi teoriler, hem goézlemlerle uyumlu hem de evren hak-
kinda derin bir anlayis sunmaktadir. Bu bakis acisi, neo-pozitivistlerin
deneysel olarak dogrulanabilir olanin gercek oldugunu savunmalarina
zemin hazirlamis ve gercekligin, gézlem ve deneyle sinirli bir alan oldugu
diistincesini giiclendirmistir. Ancak, kuantum mekaniginde oldugu gibi,
bu modellerde gézlemcinin rolti de 6nemlidir. Gézlem ve deneyle birlikte
zihinsel tasarimlar, gercekligin daha derin bir kavrayisini sunmustur. Bu
gorus, Kant’in, yalnizca anlama yetisinden elde edilen bilgilerin deneyle
test edilmedigi stirece bir kuruntudan ibaret oldugu gértistinti hatirlat-
maktadir (Kant, 2000, s. 130). Hem Kant hem de Hawking, deneysel ve-
rilerin bilgi edinme strecindeki merkezi rolini kabul etmesine ragmen,
ikisinin yaklasimlar1 arasinda 6nemli farkliliklar bulunmaktadir. Kant,
daha cok insan =zihninin dinyay: algilama bicimine odaklanirken,
Hawking ise fiziksel evrenin matematiksel modellerle aciklanabilecegi
Uzerine durmaktadir.

Kant'in da yukarida belirttigi gibi, duyusal surecler ve zihin, bilgi
edinme sUrecinde birbirini tamamlayan iki boyuttur. Daha dogrusu
diinya ya da doga, tasarimlarimizin toplamidir. Hem Kant hem de
Hawking, deneyin gerceklik algimizi olusturmadaki roltinti kabul etse de,
zihinsel tasarimlar tarafindan sekillenen bir modeli savunurlar. Fakat
Hawking, felsefi bir sistem kurma amacinda olmadig: i¢cin, onun kullan-
dig1 tasarimlar daha cok bilimsel modelleri ifade eder. Bunu gérme olay1
Uzerinden temellendirerek aciklamak mimkutinduir. Géorme esnasinda op-
tik sinirler vasitasiyla beyne bir dizi sinyal gonderilir. Gorme isleminin
gerceklestigi ve “fovea” olarak adlandirilan bu boélge, 1 derecelik goris
acisina sahip alandir. Beyne iletilen sinyallerin ortasinda kér bir nokta
bulundugu icin bu algoritma bulanik bir resme benzer. Beyin, her iki
gbzden gelen sinyalleri birlestirerek ve cevrenin gorsel niteligini de dik-

kate alarak bosluklari: doldurur. Hatta retinaya dtisen iki boyutlu verileri

244 I$lebadi (1) 22024




Mustafa Koc

kullanarak ti¢c boyutlu bir uzay imgelemi yaratabilir (Hawking ve Mlodi-
now, 2018, s. 43). Iste bu noktada, Hawking icin tasarimlanmis diistince,

goérme algisinin 6nkosulu olarak devreye girer.
Sonuc

Bu calismanin ortaya koydugu sonuclar, Kant’in hem deneyimledi-
gimiz diinyanin temel yapi taslari olan hem de duyusalligin a priori form-
lar1 olan uzay-zaman kavrami ile Hawking’in uzay-zamanin kuiresel nite-
ligine dayali sanal zaman kavramiyla karsilastirilarak incelendi. Penrose
ve Hawking'in tekillik problemine dair matematiksel ¢cé6ztiimlemeleri yani
zamanin baslangi¢c kosullarinin matematiksel ispati, Kantin daha 6nce
ifade ettigi uzay-zamanin dogasina dair Kant tarafindan tespit edilen on-
tolojik bir probleme kanit saglamistir. Kant'tan Hawking'e uzanan bu st-
recte, uzay-zaman anlayisimiz fiziksel ve matematiksel modellemeler dog-
rultusunda yeni bir anlam kazanmaistir. Nitekim uzay-zamanin hem 6znel
bir deneyim hem de objektif fiziksel bir gerceklik olarak ele alinabilecegini
gosterilmistir. Hawking’in matematiksel modele dayali gercekcilik anla-
yist ile Kant'in epistemolojisi gérunuste farklh bir bakis acgis1 sunsa da,
esasinda her iki yaklasim da evrenin isleyisini anlamada énemli bir role
sahiptir. Nitekim matematiksel veya zihinsel tasarimlar, sadece evrenin
neden bu sekilde oldugunu degil, ayni zamanda kendi varolusumuza dair
bir anlam arayisini da ortaya koymaktadir. Fizik yasalariyla uyumluluk
gosteren bu zihinsel tasarimlar, uzay-zamanin anlasilmasinda anahtar
bir role sahiptir. Norolojik alanda yapilan bilimsel calismalara gore, evre-
nin isleyisi ile modellenmis zihinsel tasarimlar birbiriyle uyum goéster-
mektedir (Hawking ve Mlodinow, 2018, s. 32). Bu baglamda Hawking’in
evren tasarimi, Kant’in epistemolojisinden esinlenerek soyle ifade edile-
bilir: “Tasarimlanmamis bir deney kor girisim, deneyimlenmemis tasarim
ise bos dustncedir” (Kog, 2024, s. 37). Bu da Kantin epistemolojisini,

Hawking’in evren tasarimiyla orttisen bir hale getirmektedir.
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Extended Abstract

This study aims to examine the reflection of space-time in discus-
sions of cosmology and physics by bringing together Kant’s philosophical
perspective and Hawking’s scientific approach. The philosophical per-
spectives of Kant and the scientific approach of Hawking have had a pro-
found impact on the fields of physics and cosmology. Kant’s concepts of
space-time represent a significant point of departure for research in a
range of disciplines, including philosophy, physics, and cosmology. His
cosmological views align with contemporary developments in modern
physics, making his contributions to these fields particularly relevant.
While his theories regarding the formation of the solar system are not
wholly consistent with contemporary physics, his endeavours to cultivate
a profound comprehension of the structure and genesis of the universe
merit consideration. In this context, Kant advanced the thesis that the
universe is not a static entity, but rather one that undergoes change over
time. The parallels between Kant’s conceptualization of the universe and
the contemporary scientific theory of evolution serve to illustrate the in-
timate interconnection between Kant’s philosophical outlook and the do-
main of natural science.

Kant’s conceptualization of space and time has given rise to signif-
icant discussions within the domains of epistemology and metaphysics
throughout the history of philosophy. The crux of these debates is the
question of whether space-time is an objective reality and whether it can
be considered an essence. In this context, an evaluation of Kant’s ideas
will be undertaken from both a philosophical and a scientific perspective,
with a comparison of his views on space-time with those of Descartes,
Newton, and Hawking. In Kant’s view, space and time are a priori cate-
gories of the mind, enabling us to recognize the external world. Conse-
quently, if we are to situate space-time within the physical world, it must
be regarded as an entity or an attribute of an entity. In contrast to Des-

cartes, who conceived of space as an infinite substance, Newton posited
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that space possesses an absolute and immutable structure. Kant rejects
both Descartes’ theory of infinite space and Newton’s understanding of
absolute space and time on the grounds of metaphysical inconsistency.
Kant rejected Newton’s view that time is infinite and unchanging on the
grounds that it is inconsistent with the principles of logic. The Newtonian
view posits the existence of time in perpetuity; however, the present ex-
istence of time does not guarantee its future persistence. In light of the
premise that the universe had a beginning and that this beginning was
brought about by God, Hawking poses the following question: If the uni-
verse was created by God, it would appear illogical that an infinite
amount of time was allowed to elapse before this creation. In other words,
why did not the entirety of the universe come into existence at the outset?
In the words of Hawking, Kant described this situation as ‘the conflict of
pure reason’. This is because the space-time pair, in which changes take
place and which encompasses all the objects we experience, is, according
to Kant, a form of sensory experience, rather than a faculty of thinking.
Consequently, the concept of space-time does not represent an intrinsic
quality of the objects themselves, but rather a structure that is shaped
by the manner in which our mind perceives the world. Consequently,
Kant’s conceptualization of space-time encompasses both an empirical
and a transcendental dimension, shaped by experience. Einstein’s gen-
eral theory of relativity constituted a radical transformation in our com-
prehension of physics, as it evidenced that space-time is an inseparable
and malleable entity. In accordance with this theory, the temporal dimen-
sion is conceived to coalesce with the remaining three dimensions of
space, thereby constituting a four-dimensional space-time fabric. The ge-
ometrical fabric of space-time is subject to a bending influence exerted
by matter and energy under the influence of gravity. Consequently, the
space-time pair has revealed that not only did the universe have a begin-
ning, but so too did time itself. By employing mathematical modelling to

represent the spherical structure of space-time, Stephen Hawking and
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Roger Penrose have yielded significant insights pertaining to the origin
and ultimate fate of the universe. In accordance with this model, the
bending of space-time is not solely attributable to the presence of massive
objects, as postulated by general relativity, but also to the energy intrinsic
to it. In regions where matter is dense, the curvature of space-time in-
creases, resulting in the formation of a singularity point as light cones
bends inwards. This situation, akin to the Big Bang at the inception of
the universe, suggests that space-time is infinitely dense and that the
laws of physics are no longer applicable. A black hole is defined as a sin-
gularity created when a star collapses under its own gravitational field,
resulting in the cessation of time. Consequently, the existence of black
holes provides compelling evidence in support of the theory that space-
time is finite and has a beginning and an end. The concept of time as a
finite entity with a beginning and an end has been a topic of significant
debate in both philosophical and theological circles. Additionally, it has
also been a subject of considerable discussion among physicists. In par-
ticular, the potential for this concept to introduce new challenges and
opportunities in the relationship between cosmological models and the
concept of God has prompted concern among some physicists. The ma-
jority of physicists contend that an adequate description of space-time
cannot be formulated in regions where singularities such as black holes
exist. The primary reason for this is that general relativity and quantum
theory are theories that are valid at disparate scales of the universe.
Hawking and Penrose’s consistent approach to a singularity or black hole
in which space-time bends has demonstrated the necessity for a new the-
ory of physics that should be integrated with the theory of general rela-
tivity and quantum mechanics. Indeed, Hawking employs the concept of
virtual time to provide a framework for the shape of space-time within
the context of quantum mechanics. In this context, virtual time is defined
as a vertical axis that encodes all events occurring in real-time. Conse-

quently, the occurrences that occur in virtual time encompass not only
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the observed effects but also the effects of entities that cannot be meas-
ured, in a manner that also fulfils real-time. This approach eliminates
the distinction between space and time, allowing time to act as a fourth
dimension. The relationship between virtual and real-time represents an
interdisciplinary field of research, whereby the interaction between phys-
ics, philosophy, and other disciplines is revealed. The fundamental dis-
tinction between these two conceptualizations of time is that they give
rise to profound philosophical inquiries, including those pertaining to the
ontological structure of the universe and the epistemological foundations
of reality. In the context of real-time, singularities are regarded as the
boundaries of space-time, representing regions where the laws of physics
are no longer applicable. Black holes represent the most well-known ex-
amples of such singularities. The concept of virtual time was thus intro-
duced with the aim of elucidating the nature of singularities or, alterna-
tively, eliminating them. This approach allows for more consistent expla-
nations to be made in the context of black holes, where the classical laws
of physics are no longer applicable. Examples of this include the internal
structure of singularities and the origin of time. Consequently, any oc-
currence within the domain of virtual time may encompass a greater
quantity than is actually present. This is merely a conceptual framework
designed to describe our reality within the universe. Nevertheless, in the
absence of a definitive and clear answer to the question of which model
is more real, it is necessary to consider which model offers a superior
explanation of the universe and makes more accurate predictions. In this
context, Hawking has adopted a model-based realism approach, defining
reality as "There is no concept of reality that is independent of what is
seen or theory". This stance implies that reality can be apprehended
through mathematical models that are aligned with empirical observa-
tions. Although both Kant and Hawking place great emphasis on the epis-
temological significance of experience in our perception of reality, they

also highlight the structuring function of mental schemas in this process.
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Consequently, these mental constructs are devised to comprehend the
causal organization of the universe, whilst simultaneously offering the

possibility of responding to human existential inquiries.
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