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PREFACE

Now completing its second year, Mebadi: International Journal of Philosophy
dedicates its very first special issue to a truly exceptional thinker: Yalcin Kog¢

Born in 1950 in Tokat, Yal¢cin Ko¢ graduated from the Department of Physics
at Middle East Technical University in 1973. After teaching arithmetic for one year at
a middle school during the 1973-74 academic year, he was appointed as a teaching
assistant in the Faculty of Economics and Administrative Sciences of Middle East
Technical University in 1976, to teach mathematics and logic. In 1977 he began
working as an assistant in the Department of Philosophy at Bogazici University. In
1978, with his dissertation The Quantum-Mechanical Description of Nature and the
Problem of Measurement, he received his doctorate in philosophy from the
Department of Systematic Philosophy and Logic at Istanbul University’s Faculty of
Letters.

Ko¢ became an associate professor in 1982 with his thesis Determinism and
Space, and in 1988 he was promoted to full professor on the basis of his study The
Significance of the Limitation on the Derivation of Bell Inequalities from Quantum
Mechanics together with a research dossier on the logical structure of quantum
mechanics. In addition to his teaching career at Bogazici University, he held a
number of administrative posts, including Chair of the Department of Philosophy,
Dean of the Faculty of Arts and Sciences, and Director of the Institute for Social
Sciences. He retired in 1998 at the age of forty-eight. Ko¢ now resides in a small
village near Antalya, where he continues his philosophical work without interruption.

Why Yalcin Koc

Yalcin Kocg is, in the truest sense of the word, an “essential” thinker—a
philosopher who lays his hand upon the essence itself.



Within the stratified (architectonic) structure of language, he searches for the
primordial (the first) layer, demonstrating—through the possibilities of language
itself—that the primordial (Evvel) is the preeminent (evla), and thereby bringing being
into conjunction with language. He articulates the metaphysical fissures of
established Western philosophy by calling upon its own concepts as witnesses. Yet
what you encounter in doing so is a tightly woven logical structure: one finds oneself,
as it were, in a necessary, a priori medium akin to that of space and geometry.

As he traces the path of the Evvel, Yalcin Ko¢ profoundly unsettles the
distinction between existence and essence. In revealing, one by one, the gaps between
the stratified layers of language and being, he simultaneously effaces the “trace” (iz)
and opens the horizon of a new one. Reading Kog¢, one encounters a philosophical
attitude that both gestures toward “truth” and, within the bounds of
philosophy/ rationality, excludes the very attainability of that truth.

The philosopher proceeds from the theoretical (nazari) in order to show the
limits of the theoretical itself. He unites the voice of word/being with the breath of
man. Thus, all theoretical density is suddenly transfigured into a practical phase.

It is, of course, impossible to summarize the thought of Yalcin Koc—whose
more than twenty works, we believe, have opened a new horizon for philosophical
thinking in Turkey—in a few paragraphs; indeed, any attempt at condensation may
risk distortion. Therefore, it is only proper to leave further elaboration to the
distinguished authors who have contributed to the preperation of this issue.

What makes this special issue even more special is that our esteemed scholar himself
graciously accepted our invitation and contributed an article of his own. In his essay titled
“Trans-finite and the Picturing of Turing Machines,” Professor Ko¢ brings us face to face
with a striking—and deeply contemporary—example of the human-centered practical
philosophy mentioned above. For this, [ wish to extend my sincere gratitude to Kog.

All the articles included in this special issue are presented in both English and
Turkish. For we are convinced that this philosophy transcends the intellectual
boundaries of Turkey and deserves international discussion. Yet it is equally evident
how difficult it is to translate an ontology so fundamentally grounded in language
and concepts into another tongue. Hence, the presence of these texts in Turkish is
not a matter of preference but of necessity.

With the hope that this special issue will inspire fruitful philosophical
discussions, I would like to express my sincere thanks to all our authors, reviewers,
and editorial team for their contributions to the publication of this special issue.

Emin Celebi
Editor-in-Chief
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TAKDIM

Ikinci yasini tamamlamak Uzere olan Mebadi Uluslararast Felsefe Dergisi, ilk
0zel sayisini ¢ok 6zel bir distntre tahsis etti: Yal¢cin Kog.

1950 yilinda Tokat’ta diinyaya gelen Yalcin Kog, Orta Dogu Teknik Universitesi
Fizik Bolimi’nden 1973 yilinda mezun oldu. 1973-74 egitim O6gretim yilinda
ortaokulda bir yil aritmetik 6gretmenligi yaptiktan sonra 1976 yilinda Orta Dogu
Teknik Universitesi Iktisadi ve Idari Bilimler Faktiltesi’ne, matematik ve mantik
dersleri vermek uUzere Ogretim asistani olarak atandi. 1977 yilinda Bogazici
Universitesi Felsefe Boliimti'nde d6gretim gorevlisi olarak calismaya basladi.

1978 yilinda “Doganin Kuvantum Mekaniksel Betimlemesi ve Olgme Sorunu’
baslikl teziyle Istanbul Universitesi Edebiyat Fakiiltesi Felsefe Bélimti Sistematik
Felsefe ve Mantik Anabilim Dalinda felsefe doktoru tinvanini aldi. Yalcin Ko¢c 1982
yilinda “Determinizm ve Mekdan” bashikli teziyle Docent; 1988 yilinda ise “Bell
Esitsizliklerinin Kuvantum Mekaniginden Cikartiimast Uzerindeki Swurlandirmanin
Onemi” adli calismasi ve kuantum mekaniginin mantiksal yapisi tizerine hazirladig
calisma dosyasiyla profesoér oldu. Bogazici tiniversitesinde 6gretim Uyeligi yaninda,
Felsefe Bolim Baskanligi, Fen Edebiyat Fakultesi Dekanligi ve Sosyal Bilimler
Enstittist Mudurluga gibi cesitli idari gérevler de yapan Yal¢in Ko¢ 1998 yilinda 48
yasinda iken emekli oldu. Halen Antalya'nin ktictiik bir kéytinde yasamini stirdtiren
Kog, felsefi tGiretimine araliksiz devam etmektedir. Sayisi yirmiyi asan eserinden
bazilar1 sunlardir: Anadolu Mayast, Theologia'nin Esaslar, Tarth ve Nazariyat, Nazari
Mantik''in Esaslan, Suur ve Nazariyat, Zihin ve Nazariyat, Dialektik ve Nazariyat,
Fenomenoloji ve Nazariyat, Nazari Musiki'nin Esaslart.

III



Nicin Yalcin Koc¢?

Yalcin Kog, kelimenin hakiki anlamiyla “6z”el bir diistintr; 6z’e el atan bir
filozof.

Yalcin Kog, dilin katmanli (arkitektonik) yapis:1 icinde ilk (evvel) katmani
arayan, “evvel’in “evla” oldugunu, dilin imkani ile goésteren, dil ile varligi bulusturan
bir nazariyat ortaya koyar. Muiesses bati felsefesinin metafiziksel gediklerini, yine bu
felsefenin kavramlarini sahit tutarak serimler. Bunu yaparken siki mantiksal bir 6rgi
sizi karsilar. Adeta uzam-geometri iliskisi gibi zorunlu/a priori bir vasatta
bulursunuz kendinizi.

Yalcin Kog, “Evvel” in izini sUirerken varolus ve 6z ayirimini derinden sarsar;
katmanli dil ile varlik arasindaki gedikleri gostere gostere adeta “iz”i yok ederek yeni
bir “iz”in ufkunu gosterir. Bir taraftan “hakikat”e isaret eden bir taraftan da rasyonel
sinirlar dahilinde “hakikat”in “elde edilebilir olmakligi’n1 dislayan felsefi bir tavirla
karsilasirsiniz Yalcin Kog¢’u okurken.

Filozof, “nazari olan”in sinirlarini géstermek icin “nazari olan”dan hareket
eder. Kelamin/varligin sesini, insanin nefesi ile birlestirir. Hal bdyle olunca, butin
nazari yogunluk, birden pratik bir merhaleye evrilir.

Yirmiyi askin eseriyle Ttrkiye’de felsefi diistinceye yeni bir ufuk kazandirdigini
distindtigimtiz Yalgin Kog¢’un fikirlerini, kuskusuz bir iki paragrafla anlatmak
mumkun degildir, bilakis 6zet climleler maniptlatif de olabilir. Dolayisiyla s6ztin
daha fazlasini bu sayinin viicuda gelmesine katkida bulunan c¢ok degerli yazarlara
birakmak gerekmektedir.

Ozel sayimizi daha da 6zel kilan diger bir husus, Saygideger Hocamizin bizi
kirmayarak bizatihi bir makale ile sayiya katki saglamis olmasidir. “Sonlu-6tesi ve
Turing Makineleri Tasavvuru” baslikli makalesi ile yukarida isaret ettigimiz “insan”
odakli pratik felsefesinin carpici bir o kadar da glincel bir 6rnegi ile bizi bulusturdugu
icin hocamiza hassaten tesekktlir etmek isterim.

Bu o6zel sayida yer alan bilitin makalelerin hem Ingilizce hem de Tiirkce
metinlerine yer verilmistir. Clinkd bu felsefenin Tlrkiye sinirlarini asan bir mahiyette
olduguna ve tartisilmayi1 hak ettigine inaniyorum. Ne var ki dil/kavram temelli bir
ontolojinin baska bir dile cevrilebilmesinin ne denli zor oldugu da asikardir. Bu
itibarla nu ttir metinlerin TuUrkcelerinin bulunmasi, tercihten 6te bir zorunluluktur.

Verimli felsefi tartismalara yol acmasi temennisiyle bu 6zel sayinin ortaya
cikmasinda emegi gecen tUm yazarlarimiza, hakemlerimize ve yayin ekibimize
tesekkilir ederim.

Emin Celebi
Bas Editor
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Trans-finite and the Picturing of Turing Machines

Abstract

The “picturing (tasavvur)” of “Turing machines”,
which is “logia (fikriyat)” pertaining to the “de-
scendant (diisktin)”, is essentially developed on
the basis of the “circle-free machine” that per-
forms “computation” under “Euclidean geometry”
and “arithmetic”. The construction of the “circle-
free machine” requires “infinitely often” operations
and “infinite” amount of “ink”. As a “pictureless-
name (suretsiz isim)” pertaining to “logia (fikri-
yay)”, “infinite” is “relative (izaf))” to the “finite”.
The “infinite” however cannot be constructed by
starting from the “finite”. By means of “tamga-
name theographia (tamga-isim theographiasiy)”, we
considered the concept of “trans-finite (sonlu-
otesi)” that is not “relative (izafi)” to the “finite”. By
“tamga-name theographia (tamga-isim theograph-
iasy)”, we mean “(composed) name writing
(miitesekkil isim yazimi)”, by means of “strike
(darb)”, in the form of “picture (resim)” within the
framework of “substance theographia (cevher the-
ographiasy)”, that constructs “trans-finite (sonlu-
Otesi)” which is not “relative (izafi)” to the “finite”.
Through this approach, we explained that con-
struction of a “(composed) body of trans- finite (in-
less) length (sonlu-6tesi (i¢’siz) uzunluk’ta
(mititesekkil) cisim)” belonging to “Euclidean geom-
etry” and “(composed) body of trans-finite (in- less)
multitude (sonlu-dtesi (i¢’siz) ¢okluk’ta (miitesek-
kil) cisim)” belonging to “arithmetic” is not possi-
ble. In this regard, one cannot conceive “infinitely
often” operations and “infinite” quantity of ink
pertaining to the “circle-free machine”. Hence, in
view of “circle-free machine”, one cannot consider
“potential-infinitely often (kuvve’de-sonsuz
siklik’ta)” operations and “potentially-infinite
(kuvve’de sonsuz)” amount of ink. We pointed out
that Cantor’s reasoning, which asserts that “nat-
ural numbers” form an “infinite multitute of a
countable set (sonsuz cokluk’ta sayuabilir ktime)”
is essentially “circulus in demonstrando (déngtisel
gosterim)”. In this respect, Cantor’s “diagonal ar-
gument”, which is commonly believed to construct
“infinite multitute of an uncountable set (sonsuz
cokluk’ta saylamaz kiime)” is invalid. The “pic-
turing (tasavvun)” of “Turing machines” which
lacks “essence (ast))” pertaing to “grounds (zemin)”
is therefore “narrative (hikayat (historia))” based
on “phantasy (tahayytil)”. We briefly stated that to

Oz

“Turing makineleri” tasavvuru, “Eukleides geo-
metriasi’’nin” ve “arithmetike’nin” kaydi altinda,
“hesap (computation)” yapan “dairesel-olmayan
makine (circle-free machine)” esasinda insa edi-
len “dtisktin’e” mahsus “fikriyat’tir (logia)”. “Da-
iresel-olmayan makine (circle-free machine)”
teskili, “sonsuz siklik’ta (infinitely often)” islem
ve “sonsuz (infinite)” 6l¢tide murekkep diistintl-
mesinin kaydina baghdir. “Suret’siz isim” cihe-

» o«

tinden “sonsuz (infinite)”, “sonlu’ya (finite)” iza-
fidir. “Sonsuz (infinite)”, “sonlu’dan (finite)” ha-
reketle insa edilemez. “Sonlu’ya (finite)” izafi ol-
mayan “sonlu-o6tesi (trans-finite)” kavramini,
“tamga-isim theo-graphiasi1” esasinda ele aldik.
“Tamga-isim theo-graphiasi” ile, “cevher theo-
graphiasi’nin” kaydi altinda, “darb” yoluyla,
“sonlu’ya (finite)” izafi olmayan “sonlu-o6tesi
(trans-finite)” insa eden “resim” suretinde “(mu-
tesekkil) isim yazimi’ni” kastediyoruz. Bu yolla,
“Eukleides geo-metriasi’na” mahsusen “sonlu-
otesi (i¢’siz) uzunluk’ta (mutesekkil) cisim” ve,
“arithmetike’ye” mahsusen “sonlu-6tesi (i¢’siz)
cokluk’ta (mutesekkil) cisim” insa etmenin
mumktn olmadigini anlattik. Bu itibarla, “dai-
resel-olmayan makine’ye (circle-free machine)”
mahsusen “sonsuz siklik’ta (infinitely often)” is-
lem ve “sonsuz (infinite)” 6lctide murekkep du-
sinmek mumkin degildir. Bu nedenle,
“kuvve’de-sonsuz siklik’ta (potential-infinitely
often)” islemden ve “kuvve’de-sonsuz (potenti-
ally-infinite)” o6lctide murekkepten bahsedile-
mez. “Dogal sayilarin”, “sonsuz cokluk’ta sayi-
labilir kiime” teskil ettigini ileri stiren “Cantor
muhakemesi’nin”, esasen “dongusel goste-
rim’den (circulus in demonstrando)” ibaret ol-
dugunu belirttik. Bu bakimdan, Cantor’un,
“sonsuz cokluk’ta sayilamaz kiime” insa ettigi
zannedilen “diagonal muhakemesi” gecersizdir.
“Zemin’e” mahsusen “asl1’”” bulunmayan “Tu-
ring makineleri” tasavvuru, bu nedenlerle, “ta-
hayyul (phantasia)” esasinda “hikayat’tir (histo-
ria)”. “Zemin’e” mahsus bu arizay1 “yapay zeka
(artificial intelligence)” marifetiyle gidermek
mumktn degildir; bu hususa kisaca temas et-
tik.

0 \ebadi (2025) Yalen Kog Onel Sayisi




repair this deficiency of “grounds (zemin)” by
means of “artificial intelligence” is not possible.!?

Keywords: Artificial Intelligence, Turing Machi- | Anahtar Kelimeler: Yapay Zeka, Turing
nes, Finite, Infinite, The Without Form. Makineleri, Sonlu, Sonsuz, Suretsiz Isim.

' The terms and concepts above belonging to the system of “theoria (nazariyat)” such as “logia
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(fikriyat)”, “descendant (diisktin)”, “pictureless-name (suretsiz isim)”, “strike (darb)”, “tamga-
name (tamga-isim)”, “(composed) body of trans-finite (in-less) length (sonlu-étesi (i¢’siz) uzun-
luk’ta (miitesekkil) cisim)” and “(composed) body of trans-finite (in-less) multitude (sonlu-étesi
(i¢’siz) cokluk’ta (miitesekkil) cisim)” are discussed and explained in the books “Theologia’nin
Esaslari-Felsefe’nin ve Teoloji’nin Nazariyatt Uzerine Bir Inceleme (Principles of Theologia-An
Investigation on the Theoria of Philosophy and Theology)”, “Cevher Theographiast’nin Esaslari-
Unsur, Birlik, Mahiyet Uzerine Bir Inceleme (Principles of Substance Theographia-An Investiga-
tion On Element, Unity, Essence)”, “Evren Theographiastmuin Esaslari-Kosmogonia Insast
Uzerine Bir Inceleme (Principles of Cosmos Theographia-An Investigation on the Construction of
Kosmogonia)” and “Tamga-isim Theographiasi-Turing Makineleri’nin Zemini ve Insa Esast
Uzerine Bir Degerlendirme (Tamga-name Theographia-An Appraisal on the Grounds and the
Principles of the Construction of Turing Machines)” by the author. These books are all published
by Cedit Nesriyat in Turkish.
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Trans-finite and the Picturing of Turing Machines

A. M. Turing, in his 1936 article, constructs the “picturing (tasavvur)” of
a machine that performs “computation (hesap)”.2

Turing, in this paper, uses the expression “infinitely often (sonsuz sik-
lik’ta)” in reference to the operations of the “circle-free machine” that performs
computation, and employs the word “infinite” to denote specifically the amount
of ink required to record these operations.

The construction of a “circle-free machine” and, thereby, the “picturing
(tasavvur)” of a “machine” that carries out “computation” is, in this respect,
contingent upon the record of operations occurring “infinitely often” and the
consideration of “infinite” amount of ink.

In this paper, we examine and evaluate the “picturing (tasavvur)” of the
“circle-free machine”, and thereby the “picturing (tasavvur)” of a “machine” that
performs “computation”, from the perspective of the “picturing (tasavvur)” of the
“infinite”.3

The “infinite” is a “pictureless-name (suretsiz isim)” peculiar to “English”
as “(a) language ((bir) dil)”.

On the basis of “logia (fikriyat)”, the “infinite”, as a “pictureless-name (su-
retsiz isim)” peculiar to “(a) language ((bir) dil)”, is composed essentially as the
“negation (1a)” of the “end (son)”.

The “infinite”, in this respect, is relative to the “finite” on the basis of
“rational connection (nisbetli rabt)”.

As a “pictureless-name (suretsiz isim)”, the “finite”, which is a “composed
body (mutesekkil cisim)”, is bound by “decomposition (bozulum)” through “inc-
rease and decrease”.

For example, as a “(transcendent) pictureless-name (askin suretsiz isim)”
pertaining to Euclidean geometry, we “decompose” a “triangle” by “extracting its
parts”.

Similar expression holds with respect to “(composed) numbers (mUtesek-
kil sayilar)” particular to arithmetic. For example, a “(composed) number (mu-

2 A.M. Turing; “On Computable Numbers, With an Application to the Entschei-
deungsproblem; Proceedings of the London Mathematical Society, 1936, s2-42, p.230-
265”.

3 Nearly everything touched upon in this article is, in essence, nothing more than a
concise restatement of what is explained in detail in the book “Tamga-isim Theographiast
— Turing Makineleri’nin Zemini ve Insa Esast Uzerine Bir Degerlendirme ((Tamga-name
Theographia-An Appraisal on the Grounds and the Principles of the Construction of Turing
Machines)” by the author)”.
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tesekkil say1)” represented by the numeral “7” is “decomposed” through the pro-
cess of “adding”.4

Starting from that which is subject to “decomposition (bozulum)” through
“increase and decrease” and, by “transition (gecis)” either via “rational connec-
tion (nisbetli rabt)” on the basis of “rational proportion (nisbetli oranti)” or via
“ir-rational connection (gayr1 nisbetli rabt)” on the basis of “ir-rational propor-
tion (gayr’ nisbetli oranti)”, the “non-decomposible (non-corruptable)” cannot
be constructed.

We elaborate on this point below.

The “infinite” is “non-decomposible (non-corruptable)” through “increase
and decrease”.

In this respect, the “infinite itself (bizatihi sonsuz)” cannot be connected
to the “finite (sonlu)” through a “relation (alaka)”, either on the basis of a “rati-
onal proportion (nisbetli rabt)” or by “ir-rational proportion (gayr’ nisbetli rabt)”.

If the “infinite” could be connected to the “finite” through a “relation
(alaka)” on the basis of “rational proportion (nisbetli oranti)”, then starting from
the “finite”, the “infinite” would be constructed by “addition” according to “rati-
onal connection (nisbetli rabt)”; however, this is not possible.

That is, we cannot construct the “infinite itself (bizatihi sonsuz)” starting
from the “finite” via “rational transition (nisbetli gecis)” under the “restriction
(kayit)” of “rational proportion (nisbetli oranti)”; in this sense.

If we could conceive the “infinite” through a “relation (alaka)” with the
“finite” under the “restriction (kayit)” of “ir-rational proportion (gayri nisbetli
oranti)”, then starting from the “finite” and through a “mataforaic execution
(mataforaik icraat)” on the basis of “ir-rational transition (gayr1 nisbetli gecis)”,
we could construct the “infinite”; yet, this also is not possible.

In the languages peculiar to the “descendant (disktin)”, we cannot find a
“pictureless-name (suretsiz isim)” that denotes the “infinite” without being rela-
tive to the “finite”.

In this paper, we use the expression “trans-finite (sonlu-6tesi)” instead of
the word “infinite (sonsuz)”.

The concept of “trans-finite (sonlu-6tesi)”, however, from the aspect of
“pictureless-name (suretsiz isim)”, is also relative to the “finite”.

4 In this article, “geometry (geo-metria)” and “ arithmetic (arithmetic)”, examined under
the rubric of “rational topo-graphia (nisbetli topo-graphia)”, must be considered in light
of what is discussed in the book “Theographia’nin Esaslart — Teoloji ve Matematik Insast
Uzerine Bir Inceleme (Principles of Theographia-An Investigation on the Construction of
Theology and Mathematics) .
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However, what is meant by the expression “trans-finite (sonlu-6tesi)” in
this paper, is the “(composed) name (mutesekkil isim)” in the form of a “picture”
peculiar to the “tamga-name theo-graphia”; that is, the “tamga-name « v »”.5

The “tamga-name theo-graphia”, under the “restriction (kayit)” of the
“substance theo-graphia”, is “(composed) name writing (mutesekkil isim ya-
zim1)”, by means of “strike (darb)”, in the form of a “picture” that constructs the
“trans-finite (sonlu-6tesi)” which is not relative to the “finite”.6

The “tamga-name « v »” is a “(composed) name (mutesekkil isim)”, thro-
ugh “strike (darb)”, in the form of a “picture (resim)” that constructs the “trans-
finite (sonlu-6tesi)” that is not relative to the “finite”.

In this paper, let us repeat, by the “trans-finite (sonlu-6tesi)” that is not

”»

relative to the “finite”, we mean the “tamga-name « v »”.
Let us clarify these points.

In terms of the “substance theo-graphia”, “O (Huive)” is the “(substance-
connecting)-name ((cevher-rabteden)-isim)”.

[{—

Under the “restriction (kayit)” of the “tamga-name theo-graphia”, “v” is
the picture of the “(Divine) Letter (ilah’i Harf)” as an “element (unsur)” pertaining
to “O (Huve)”.

The “(Divine) Letter (ilah’i Harf)”, and thereby “O (Htive)” as a “(substance-
connecting)-name”, is “omnipotent (kuvvetli), living (can’li)), and omniscient
(akilly)”.

In the medium of “(a) language ((bir) dil)” peculiar to the “descendant
(dtskin)”, we cannot speak of a “pictureless-name (suretsiz isim)” that is “om-
nipotent (kuvvet’li), living (can’li), and omniscient (akil’l)”.

For example, the “infinite”, as a “pictureless-name (suretsiz isim)” pecu-
liar to “(a) language ((bir) dil)” that is based on “logia (fikriyat)” is “without om-
nipotence (kuvvet), without life (can), without omniscience (akil)”.

Under the “restriction (kayit)” of the “substance theo-graphia”, the “ele-
ments (unsurlar)” peculiar to the “construction (graphia)” of “O (Htive)” are the

5 Here, the construction of the “tamga-name « v »” is addressed from the perspective
of “kosmo-gonia”, under the rubric of “substance theo-graphia”. Investigating the roots
of “tamga-names” with respect to “kosmo-gonia” and “kosmo-logia” will deepen our ho-
rizon and provide new possibilities of expression for understanding the “grounds” proper
to “logia (fikriyat)” such as philosophy, mathematics, bio-logia, and other fields. Due to
the limitations on this article, however, we do not elaborate on this matter further.

6 The “picturing (tasavvur)” by “substance theo-graphia” is explained in the book “Ceuv-
her Theographiast’nin Esaslart — Unsur, Birlik, Mahiyet Uzerine Bir Inceleme (Principles of
Substance Theographia-An Investigation On Element, Unity, Essence)”.
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“(Divine) Voice (flah’i Ses)”, the “(Divine) Heart (llah’i Géntil)”, the “(Divine) Om-
niscience ({lah’i Akil)”, and the “(Divine) Letter (ilah’i Harf)”.

By “requisites (levazimat)”, we refer to the “executive powers (icra kuvvet-
leri)” peculiar to these “elements (unsurlar)”.

The “requisites (levazimat)” are, the “(Divine) Penetrating power ({lah’i Hal
kuvveti)” peculiar to the “(Divine) Voice (ilah’i Ses)”, the “(Divine) Breath (ilah’
Nefes)” as the power that gives “life (can)” peculiar to the “(Divine) Heart (ilah’i
Gontl)”, the “(Divine) Omniscience power ({lah’ Akil kuvveti)” peculiar to the
“(Divine) Omniscience (ilah’i Akil)”, and “(Divine) Letter power (ilah’i Harf kuv-
veti)” peculiar to the “(Divine) Letter (ilah’i Harf)”.

As a “pictureless-name (suretsiz isim)” belonging to “logia (fikriyat)”, it is
not possible, in this sense, to speak of “requisites (levazimat)” pertaining to the
“infinite”.

For this reason, in the medium of “(a) language ((bir) dil)” peculiar to
the“descendant diisklin)”, it is not possible to speak of “execution (icraat)” by
the “infinite” as a “pictureless-name (suretsiz isim)”.

The “penetrating power (hal kuvveti)” is the power that dissolves and pe-
netrates into the “locations (mahaller)” belonging to the “elements (unsurlar)”;
“omniscience power (akil kuvveti)” is the power that brings to light by determi-
ning the essence (mahiyet); the “letter power (harf kuvveti)” is the power that,
on the basis of “omnipotance (kuvvet), life (can), omniscience (akil)”, as “essence

» o«

(mahiyet)”, “connects name to the letter (harf’e isim rapteder)”.”

The “execution (icraat)” conceived on the basis of the “requisites (levazi-
mat)” peculiar to the “(Divine) Letter (llah’i Harf)” should not be confused with
the “execution (icraat)” belonging to “O (Huive)” as a “(substance-connecting)-
name”.

The “execution (icraat)” conceived on the basis of the “requisites (levazi-
mat)” peculiar to the “(Divine) Letter ({lah’i Harf)” pertains to the “construction
(graphia)” of “O (Huive)”; whereas the “execution (icraat)” pertaining to “O (Huive)”
is the “Ben (Ene)-connecting (Ben (Ene)-rabti)”.

In both cases, the “execution (icraat)” is contained in “v” as the “pic-

ture” peculiar to the “(Divine) Letter (llah’ Harf)”, under the “restriction (kayit)”
of the “strike (darb)” of the tamga-name « v »”.

The “(Divine) Letter (ilah’i Harf)” cannot be “contacted (temas edilemez)”
by means of a “symbol (isaret)” pertaining to “rational topo-graphia (nisbetli

7 These points are discussed in detail in “Cevher Theographiastmin Esaslart — Unsur,
Birlik, Mahiyet Uzerine Bir Inceleme (Principles of Substance Theographia-An Investigation
On Element, Unity, Essence)”.
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topo-graphia)”.

A “symbol”, starting from a “sign (isaret)”, contacts the “designated (isaret
edilene) on the basis of “rational connection (nisbetli temas)”; therefore by means
of a “symbol (isaret)” belonging to “(a) language ((bir) dil)” based on “logia (fikriyat)”
we cannot conceive direct “contact (temas)” with the “(Divine) Letter (ilah’i Harf)”;
otherwise, we would be reducing the “(substance-connecting)-name” to a “pictu-
reless-name (suretsiz isim)” peculiar to the “descendant (diigsktin)”; which is not
possible.

“v ” represents the “(Divine) Letter (ilah’i Harf)” and its “requisites (leva-
zimat)” in the form of a “picture (resim)”, under the “restriction (kayit)” of the
“strike (darb)” of the “tamga-name « v »”; that is all.

In this sense, “representation (temsil)” is, in itself, “transcendent (askin)”
to “ir-rational contact (gayr nisbetli temas)”; accordingly, we cannot construct
the “represented (temsil edilen)”, that is, the “(Divine) Letter ({lah’i Harf)”, thro-
ugh a “mataforaic execution (mataforaik icraat)”.

The “strike (darb)” of “v” is restricted by the construction of “O (Huive)” as
a “(substance-connecting)-name ((cevher-rabteden)-isim)”. Accordingly, direct
“contact (temas)” with the “tamga-name « v »” through “logia (fikriyat)” in the
medium of “(a) language ((bir) dil)” peculiar to the “descendant diiskiin)” is not
possible.

Starting from a “transcendent pictureless-name (askin suretsiz isim)” be-

”»

longing to “logia (fikriyat)”, one cannot transcend to “tamga-name « v »”.

We can also put it this way; starting from “(composed) bodies (mutesekkil
cisimler)” as “(transcendent) pictureless-names (askin suretsiz isimler)” peculiar
to geometry and arithmetic, we cannot “directly (bizatihi)” contact the “tamga-
name « v »”.8

For the “descendant (dtisktin)”, direct apprehension of the “tamga-name

« v itself through his “senses (hissler)”, “imagination (muhayyile)”, and
“mind (zihin)” is not possible.

The “descendant (dtisktin)” cannot assign an “appearance (gérinus)” to
the “tamga-name « v »” in the form of “imagination (hayal)” under the “restric-
tion (kayit)” of “rational topo-graphia (nisbetli topo-graphia)”.

As the “(Divine) Name (ilah’i Isim)”, to “O (Hiive)” and thereby to the “(Di-
vine) Letter (llah’i Harf)”, it is not possible, in the medium of “(a) language ((bir)
dil)” peculiar to the “descendant (diisktin)”, to assign an “appearance (gérinus)”

8 It should also be noted that “tamga-name theo-graphia” therefore cannot be construc-
ted starting from geometry or arithmetic. This can easily be clarified on the basis of what
has been explained above.
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in the form of “imagination (hayal)”; for this reason.

One who speaks of “appearance (goértintis)” through a “symbol (isaret)”
based on “logia (fikriyat)” thus composes a “narrative (hikayat)” on the basis of
“phantasy (tahayyul)”.

Let us elaborate on the notion of the “tamga-name « v »” as a “(composed)
name (mutesekkil isim)” in the form of a “picture” that constructs the “trans-
finite (sonlu-6tesi)” which is not relative to the “finite”.

“© »

« pictures the “connection (rabt)” of the “(Divine) Viicud (ilah’i Vicud)”
peculiar to “O (Htive)” to the “(Divine) First (llah’i Evvel)”; whereas “»” pictures
the “connection (rabt)” of “Substance-Viicud (Cevher’i Viicud)” belonging to “Ben

(Ene)”, to “(Divine) Viicud (ilah’i Viicud)” pertaing to “O (Htive)”.9

In this respect, “« v »”, on the basis of “O (Huve)” as “(substance-con-
necting)-name ((cevher-rabteden)-isim)”, is “unity (birlik)”.10

» 13

As a “(composed) name (mutesekkil isim)” in the form of “picture”, “« v
»” is, in view of the “(Divine) Letter (ilah’i Harf)” and thereby the “(Divine) Name
(lah’i isim)”, “((Divine) omnipotent (ilah’i kuvvetli)), (Divine) living (llah’i canl),
(Divine) omniscient (ilah’i akill)”.

In the sense indicated above, “.. ... ” is the picture of the “measure (6l¢ct1)”

belonging to the “tamga-name « v »” in terms of “«” and “»”.11-12

The “measure (6l¢ti)” belonging to the “tamga-name « v »” should, in this
respect, be conceived on the basis of the “substance theo-graphia”.

The “measure (6lctl)” belonging to the “tamga-name « v »” cannot be
considered in terms of “weight (agir(lik))” peculiar to a “primary name (asli
isim)”, and thus cannot be treated as “metric (vezn'li)”.

Within the context of the “tamga-name theo-graphia”, we speak of the
“tamga-name « v »” which is not relative to the “finite” and of “.. ... ” as the

9 By “(Divine) Viicud (Ilah’i Viicud)” we mean “primordial history (kadim tarih)”, and by
“(Substance)-Vicud (Cevher’i Viicud)” we mean “first history (evvel tarih)”. These mat-
ters are explained in detail in the book “Cevher Theographiasi’nin Esaslar — Unsur, Bir-
lik, Mahiyet Uzerine Bir Inceleme (Principles of Substance Theographia-An Investigation
On Element, Unity, Essence)”.

10 In this sense, “unity (birlik)” can be approached neither on the basis of “ratio (nisbet)”
nor of “ir-ratio (gayr’ nisbet)”.

11 The “picturing (tasavvur)” of “measure (6l¢cll)” is examined in detail in the book “The-
ogonia’nin Esaslan — Genesis Nazariyati Uzerine Bir Inceleme (Principles of Theogonia-
An Investigation on the Theoria of Genesis”. From the perspective of “theoria (nazariyat)”,
“measure (6l¢ti)” is, by means of the “theo-graphia machine”, the “weight” assigned on
the basis of “ratio (nisbet)”. Accordingly, the formation of “scale (vezn)” proper to the
“original name (asli ism)” depends on the determination of “measure (6l¢cti)”.

12 From “.. ... ” we also speak of “measure (metron, 6lcll)” proper to the “v” that pictures
the “(Divine) Letter (ilah’i Harf)”.
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“measure (6lcll)” belonging to the “tamga-name « v »” only “representationally
(temsilen)”, under the “restriction (kayit)” of “limit (hudud)” peculiar to “(a) lan-
guage ((bir) dil)” of “logia (fikriyat)”.

The “measure (6l¢l1)” belonging to the “tamga-name « v »” conceived in
the form of a “picture”, that is, “.. ... ” is “fixed (sabit)”.

..... ” does not increase or decrease on the basis of “substance-connec-
ting (cevher-rabti)” as the “execution (icraat)” peculiar to “O (Htive)” nor on the
basis of “picture-connecting (suret-rabti)” as the “execution (icraat)” peculiar to
“Ben (Ene)”; accordingly, it is not decomposed; in this sense.

This expression also encompasses the “execution (icraat)” pertaining to
the “requisites (levazimat)” with respect to the “elements (unsurlar)” belonging
to “O (Huve)” and “Ben (Ene)”.

Otherwise, we would be nullifying the “picturing (tasavvur)” of “O (Htive)”
as a “(substance-connecting)-name ((cevher-rabt’ed’e’n)-isim”)” and “Ben (Ene)”
as a “(picture-connecting-substance)-name ((suret rabt’ed’e’n-cevher)-isim)”.

»

In this respect, that which is measured by “.. ... is the “trans-finite
(sonlu-6tesi)” that is not relative to the “finite (sonlu)”.

Under the “restriction (kayit)” of the “substance theo-graphia” and perta-
ining to the “tamga-name theo-graphia”, the essence of “.. ... ” as a “measure
(61ct1)” in the form of a “picture” is the “(Divine) Letter ({lah’i Harf)” in terms of

“” and “” and thereby the “(Divine) Name ({lah’i isim)”; that is, “O (Htive)”.

In this respect, the “trans-finite (sonlu-6tesi)” that is not relative to the
“finite (sonlu)” should be conceived, specifically for “O (Htive)”, on the basis of
..... ” as a “fixed measure (sabit 6l¢ti)” that does not fall under the “restriction
(kayit)” of “decomposition (bozulum)” through “increase and decrease”, via thro-
ugh “connected-connecting (rabt’ed’i’li’s-rabt’ed’i’s)”.

It is not possible to construct such a “fixed measure (sabit 6l¢cti)” under
the “restriction (kayit)” of a “rational topo-graphia (nisbetli topo-graphia)” thro-
ugh “(a) language ((bir) dil)” peculiar to the “descendant (dtiskun)”.

..... ” cannot be constructed, in this sense, as a “(composed) body (mui-

tesekkil cisim)” on the basis of a “pictureless-name (suretsiz isim)” peculiar to
the “descendant (dtiskln)”.

To “measure” with “.. ... ” is by “direct contact (bizatihi temas)” of the “me-
asured (6lctilen)” with “O (Huve)” itself as “(substance-connecting)-name”.

A “pictureless-name (suretsiz isim)” belonging to the “separated external
world (ayrisik dis diinya)” which pertains to “logia (fikriyat)” cannot have “direct
contact (bizatihi temas)” with “O (Htive)”.
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A “pictureless-name (suretsiz isim)” belonging to the “separated external
world (ayrisik dis diinya)” is a “viicud-less body (na-viicud beden)”.

By means of a “viicud-less body (na-viicud beden)”, we cannot conceive
contact with “primordial history (kadim tarih)” as “(Divine) Viicud (ilah’i Viicud)”
pertaining to “O (Huive)”; in this sense.

A “(composed) body (mutesekkil cisim)” on the basis of a “pictureless-
name (suretsiz isim)” belonging to the “separated external world (ayrisik dis
diinya)” such as “a line” written on “paper”, is subject to “decomposition through
increase and decrease (artis-eksilis suretiyle bozulum)”.13

Such a “(composed) body (mutesekkil cisim)” is therefore not measured
by “.. ... ”; accordingly, it is “finite (sonlu)”.14

Let us repeat; starting from a “(composed) body (mutesekkil cisim)” sub-
ject to “decomposition through increase and decrease (artis-eksilis suretiyle bo-
zulum)” and via “transition (gecis)” on the basis of “rational topo-graphia (nis-
betli topo-graphia)”, it is not possible to construct “(a) body ((bir) cisim)” that
does not fall under the “restriction (kayit)” of “decomposition through increase
and decrease (artis-eksilis suretiyle bozulum)”.15

Starting from a “pictureless-name (suretsiz isim)” based on “logia (fikri-
yat)”, one cannot construct “O (Huive)” as a “(substance-connecting)-name ((cev-
her rabteden)-isim)”; in short, for this reason.

We can also put it this way; starting from a “viicud-less body (na-viicud
beden)” belonging to a “pictureless-name (suretsiz isim)” and via a “mataforaic
execution (mataforaik icraat)”, we cannot construct “primordial history (kadim
tarih)” as “(Divine) Viicud ({lah’ Viicud)”.

In this respect, it is not possible to compose “.. ... ” as a “fixed measure
(sabit 6lcti)” within the medium of “(a) language ((bir) dil)” peculiar to the “des-
cendant (dtisktn)”.

This statement also encompasses geometry and arithmetic as “logia (fik-
riyat)” peculiar to the “descendant (dusktn)”.

How, then, can we measure a “(composed) body (mttesekkil cisim)” per-
taining to “logia (fikriyat)” under the “restriction (kayit)” of “rational topo-graphia
(nisbetli topo-graphia)” with the measure “.. ... ” that cannot be composed on the

13 In this context, the verb “to write (yazmak)” is used in the sense of “to spread (ser-
mek)”.

14 This expression encompasses the “(composed) bodies (mutesekkil cisimler)” as
“(transcendent) pictureless-names (askin suretsiz isimler)” proper to “Euclidean geo-
metry and arithmetic.

15 This expression is likewise valid with respect to “ ir-rational transition (gayr1 nisbetli

gecis)”.
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basis of “(a) language ((bir) dil)” peculiar to the “descendant (dtisktin)”; this point
is the essence of the concept of the “infinite”.

Measuring with “.. ... 7, for example, is not comparable to measuring a
“(composed) body (mutesekkil cisim)” pertaining to the “separated external
world (ayrisik dis diinya)” with a “meter stick” that is an “(in-less) length (i¢’siz
uzunluk)”.

In both senses, “measuring” depends on the “restriction (kayit)” of “con-
tact (temas)” between the “measured (6lctilen)” and the “measurer (6lcen)”.

However, the notion of “contact (temas)” in both senses cannot be treated
in the same manner.

Measuring with “.. ... ” is possible, by means of the direct “contact (temas)”
of the “viicud” pertaining to the “measured (6l¢ctilen)”, under the “restriction (ka-
y1it)” of the “substance theo-graphia (cevher theo-graphiasi)”, to the “(Divine) Vii-
cud (flah’i Viicud)” belonging to the “(Divine) Name (ilah’i Isim)”.

By this “contact (temas)”, we mean, starting from the “viicud” belonging
to the “measured (6l¢tilen)”, the direct “transition (gecis)” to the “(Divine) Vicud
(lah’i Viicud)” peculiar to the “(Divine) Name (ilah’i isim)”.

«© ”»

If such “contact (temas)” exists, the “measured (6lctilen)” via “.. ... is,
according to the nature of the “contact (temas)”, is “trans-finite (sonlu-6tesi)” in
the sense indicated above; otherwise, it is “finite (sonlu)”.

The “descendant (disktin)” is “viicud-less body (na-viicud beden)”; that is,
a “body (cisim)” without “vticud”.

Let us repeat; we cannot conceive the “contact (temas)” of a “viicud-less
body (na-viicud beden)” with the “(Divine) Viicud (ilah’i Viicud)” peculiar to “O
(Have)” in the sense indicated above.

Therefore, one cannot say that the “descendant diisklin)” is of the mea-

»

sure “.. ...”.

This statement also holds with respect to “(a) language ((bir) dil)” peculiar
to the “descendant (diiskiin)” and the “separated external world (ayrisik dis
diinya)”.

For this reason, the “descendant (diisktin)”, his “(a) language ((bir) dil)”,
and the “separated external world (ayrisik dis diinya)” are “finite”.

The “picturing (tasavvur)” of a “Turing machine”, as addressed in Turing’s
1936 paper, consists of “logia (fikriyat)” constructed by the “mind (zihin)” pecu-
liar to the “descendant diiskiin)”; in view of its “tape (serit)”, the “Turing mac-
hine) is under the “restriction (kayit)” of Euclidean geometry; and in view the
“numerals” that represent “numbers”, arithmetic.
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Both Euclidean geometry and arithmetic are “logia (fikriyat)” peculiar to
the “descendant (dtisktin)”, operating under the “restriction (kayit)” of “rational
topo-graphia (nisbetli topo-graphia)”.

One cannot speak of “viicud” for a “pictureless-name (suretsiz isim)” that
pertains to “fikriyat (logia)”.

Therefore, by means of Euclidean geometry and arithmetic, we cannot con-
ceive the construction of a “(composed) body (mutesekkil cisim)” having the mea-
sure “.. ... ”; the explanation we stated above.

Put differently; a “(composed) body (mutesekkil cisim)”, as “(transcen-
dent) pictureless-name (askin suretsiz isim)” belonging to Euclidean geometry,
is bound by the “restriction (kayit)” of “measure (6l¢cti)” based on “(in-less) length
(i¢’siz uzunluk)”.

In this sense, the “(transcendent) pictureless-name (askin suretsiz isim)”,
and thus the “measure (0l¢ti)” based on “(in-less) length”, cannot in any way
contact the “tamga-name « v »”, and therefore cannot contact the measure “..
...” as described above.

Hence, the “(composed) bodies (mutesekkil cisimler)” belonging to Eucli-
dean geometry as “(transcendent) pictureless-names (askin suretsiz isimler)”
cannot be considered as “trans-finite (in-less) length (sonlu-6tesi (i¢’siz) uzun-
luk)”.

The “(composed) bodies (mutesekkil cisimler)” of Euclidean geometry, as
“(transcendent) pictureless-names (askin suretsiz isimler)”, are “vicud-less bo-
dies (na-vicud bedenler)”.

For such a “viicud-less body (na-viicud beden)”, “trans-finite (in-less)
length (sonlu-6tesi i¢’siz uzunluk)” is, as already explained, essentially impos-
sible from the perspective of the “tamga-name theo-graphia”.

Therefore, a “(composed) body (muitesekkil cisim)” belonging to Euclidean
geometry, as “(transcendent) pictureless-name (askin suretsiz isim)” is “finite”.

Likewise, a “(composed) number (mutesekkil say1)” peculiar to arithmetic
as a “(transcendent) pictureless-name (askin suretsiz isim)” is bound to the
“restriction (kayit)” of “measure (6lctl)” in terms of “(in-less) multitude (i¢’siz cok-
luk)”.

As a “(transcendent) pictureless-name (askin suretsiz isim)” peculiar to
arithmetic, a “(composed) number (mutesekkil say1)” and its corresponding “me-

»

asure (6lctl)” cannot have any contact with the “tamga-name « v »” and its

»

“measure (6lct)”, that is, with “.. ...”.
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Starting from a “(composed) number (mutesekkil say1)” as a “(transcen-
dent) pictureless-name (askin suretsiz isim)”, we cannot transfer to the “tamga-
name « v »”; for this reason.

Accordingly, it is not possible to think of a “(composed) number (mtte-
sekkil say1)” in the form of “trans-finite (in-less) multitude (sonlu-6tesi (i¢’siz)
cokluk)”.

Therefore, a “(composed) number (mutesekkil say1)”, as a “(transcendent)
pictureless-name (askin suretsiz isim)” peculiar to arithmetic is “finite (sonlu)”.

Let us briefly clarify these points from the perspective of “construction
(insa)”.

First, let us consider the essence and principle of construction of “(com-
posed) bodies (mutesekkil cisimler)” peculiar to Euclidean geometry.

The essence of construction of the “(composed) bodies (mutesekkil cisim-
ler)” peculiar to Euclidean geometry, as “(transcendent) pictureless-names (as-
kin suretsiz isimler)”, is “matafora”.

“Matafora” is an “instrument of construction (insa vasitasi)” such that by
“ir-rational transition (gayr nisbetli gecis)” from a “pictureless-body (suretsiz
cisim)” based on a “pictureless-name (suretsiz isim)” under the “restriction (ka-
y1it)” of “ir-rational proportion (gayr’ nisbetli oranti)”, composes under the con-
dition of “mediated contact (vasitali temas)”, a “(transcendent) pictureless-body
(askin suretsiz isim)” as a “(transcendent) pictureles-name (askin suretsiz
isim)”.

For example, the “cognition (idrak)” of a “(composed) point (mutesekkil
nokta)” as a “(transcendent) pictureles-name (askin suretsiz isim)” peculiar to

(1143

Euclidean geometry, which is under the ““restriction (kayit)” (kayit)” of “media-
ted contact (vasitali temas)”, is constructed by starting from a “three-dimensio-
nal (sphere like) small object” based on “pictureless-name (suretsiz isim)” be-
longing to the “seperated external world (ayrisik dis diinya)” whose “cognition
(idrak)” depends on “un-mediated contact (vasitasiz temas)”, by “mataforaic

execution (mataforaik icraat)”.

To assign “direct appearance (bizatihi gériinis)” to the “(composed) point
(mutesekkil cisim)” as a “(transcendent) pictureless-name (askin suretsiz isim)”
by means of “imagining” is impossible.16

This holds, for example, for the “line” as “(transcendent) pictureless-name

16 We cannot imagine the “(composed) body (muitesekkil cisim)” whose “appearance (g6-
rinus)” for the “extremes” and the “between” cannot be determined on the basis of “ima-
gination (muhayyile)”.
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(askin suretsiz isim)” that is peculiar to Euclidean geometry.

The essence of the construction of “(composed) bodies (mutesekkil cisim-
ler)” belonging to arithmetic as “(transcendent) pictureless-names (askin suret-
siz isimler)”, that is, the “(composed) numbers (mutesekkil sayilar)” is likewise
“matafora”.

However, the construction of a “(composed) number (mutesekkil sayi)”

(1143

depends upon the ““restriction (kayit)” of a “two-fold matafora”.

The “(composed) bodies (mutesekkil cisimler)” of Euclidean geometry are
not subject to the “restriction (kayit)” of “flow (akis)” on the basis of the const-
ruction of “successor (ardil)” in the form of “increase (artis)”; these “(composed)
bodies (mutesekkil cisimler)” are therefore “fixed (sabit)”.

We think of the “(composed) numbers (mutesekkil sayilar)” under the

restriction (kayit)” of “flow (akis)” on the basis of the construction of the “suc-
cessor (ardil)” and in the form of “increase (artig)”.

Accordingly, a “(composed) number (mutesekkil say1)”, as a “(transcen-
dent) pictureless-name (askin suretsiz isim)”, is constructed by starting from a
“moment (an)” proper to “time (zaman)” as “rational unity (nisbetli birlik)”, thro-
ugh “mataforaic execution (mataforaik icraat)”.

The construction of a “moment (an)” on the basis of “logia (fikriyat)” de-

(1143

pends on the ““restriction (kayit)” of forming a “relative moment (izafi an)”.

We construct a “(relative) moment (izafi an)” by proceeding from “(in-less)
length (i¢’siz uzunluk)” on the basis of “(in-less) motion” pertaining to the “se-
parated external world”.17

Construction, based on “mataforaic execution (mataforaik icraat)”, let us

(1143

repeat, is through “ir-rational transition (gayr’ nisbetli gecis)” under the ““rest-

riction (kayit)” of “proportio ir-rationalis (ir-rational proportion)”.

A “moment (an)” is constructed starting from a “relative moment (izafi
an)”, by means of “matafora”.

We conceive the construction of a “(composed) number (mutesekkil say1)”
starting from a “moment (an)”, on the basis of “mataforaic execution (mataforaik
icraat)”.18

In this respect, neither the construction of a “moment (an)”, nor the

17 For example, the “complete turn” of the “earth” around the “sun” is, in this sense, an
“(in-less) length” proper to the “separated external world” as “(in-less) motion”. Such a
“complete turn” is called a “solar year”.

18 These points are explained in detail in Tamga-isim Theographiast — Turing Makine-
leri’nin Zemini ve Insa Esast Uzerine Bir Degerlendirme (Tamga-name Theographia-An
Appraisal on the Grounds and the Principles of the Construction of Turing Machines)”.
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construction of a “(composed) number (mutesekkil say1)” as a “(transcendent)
pictureless-name (askin suretsiz isim)” can be approached by starting from a
“relative moment (izafi an)” through “abstraction (soyutlama)”.

(1143

“Abstraction (soyutlama)”, depends on the ““restriction (kayit)” of “ratio-

(1143

nal proportion (nisbetli oranti)”, and thereby on the ““restriction (kayit)” of “ra-

tional transition (nisbetli gecis); that is why”.

It is not possible to conceive the construction of a “moment (an)” from a
“relative moment (izafi an)” through “rational transition (nisbetli gecis)”.

Under the “restriction (kayit)” of “(a) language ((bir) dil)”, both Euclidean
geometry and arithmetic are “logia (fikriyat)” peculiar to the “descendant (dus-
ktin)”.

In this respect, the “(composed) bodies (mutesekkil cisimler)” peculiar to
Euclidean geometry and to arithmetic consist, by means of “matafora”, solely of
the “(transcendent) pictureless-names (askin suretsiz isimler)” peculiar to “(a)
language ((bir) dil)”.

The “infinitely often (sonsuz siklik’ta)” operations of the “circle-free mac-
hine” that performs “computation (hesap)” are possible only through “moments
in infinite multitude (sonsuz cokluk’ta (bir) anlar)”, and hence through “time in
infinite length (sonsuz uzunluk’ta zaman)”.

Otherwise, neither “infinitely often (sonsuz siklik’ta)” operations nor,
accordingly, the construction of a “circle-free machine” could be spoken of.

The “tape (serit)”, which is thought to correspond to “human memory (be-
seri hafiza)” is subject, in terms of “one-dimensional contiguous squares”, to the
“restriction (kayit)” of Euclidean geometry, and in terms of “moments in infinite
multitude (sonsuz cokluk’ta anlar)” required for “infinitely often (sonsuz sik-
lik’ta)” operations, to the “restriction (kayit)” of arithmetic.

This matter cannot be treated as pertaining exclusively to the “separated
external world”.

That is to say, the fact that a “machine” belonging to the “separated exter-
nal world” and performing “computation” cannot terminate the “infinitely often
operations” does not prevent the construction of the “circle-free machine” from
being conceived.

The “separated external world (ayrisik dis diinya)” does not in any way
restrict the construction of the “circle-free machine”, and hence the “picturing
(tasavvur)” of “Turing machines”; in this sense.

However, as we noted above, the construction of the “circle-free machine”
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must be thought under the “restriction (kayit)” of Euclidean geometry and arith-
metic.

According to Turing, the “circle-free machine” performs the computation
of an “infinite sequence”.19

In terms of ‘logia (fikriyat)’, a “set (ktime)” is nothing other than a ‘(trans-
cendent) pictureless-name” proper to the “descendant (dtiskiin)”, as “in-less
multitude (i¢’siz cokluk)”.

However, starting from the “set of natural numbers” as “in-less multitude
(i¢’siz cokluk)”, and from the “(composed) numbers (mutesekkil sayilar)” as the
“in-less multitude (i¢’siz cokluk)” proper to arithmetic, one cannot speak of
“trans-finite (in-less) multitude (sonlu-6tesi i¢’siz cokluk)”.

As we explained above, ‘(in-less) multitude (i¢’siz cokluk)” as a “(trans-
cendent) pictureless-name (askin suretsiz isim)” does not contact “.. ... ” as the
“measure (6lcl)” belonging to the “tamga-name « v »”; for his reason.

In this respect, one cannot speak of the “set of natural numbers”, which
is “(in-less) multitude”, as “trans-finite (in-less) multitude (sonlu-6tesi (i¢’siz)
cokluk”.

For this reason, the “set of natural numbers”, as “(in-less) multitude
(i¢’siz cokluk)”, is “finite (sonlu)” under the “restriction (kayit)” of the “(transcen-
dent) pictureless-name (askin suretsiz isim)”.20

Nor is it possible, by means of “recursive functions” and “mathematical
induction” that belong to “logia (fikriyat)”, to construct “trans-finite (in-less) mul-
titude (sonlu-otesi (i¢’siz) cokluk)” as “(transcendent) pictureless-name (askin
suretsiz isim)”.

This point can easily be elaborated in greater detail on the basis of what
has already been stated.

Accordingly, the “picturing (tasavvur)” of the “circle-free machine” from
the perspective of “infinitely often (sonsuz siklik’ta)” operations is, on the gro-
unds of “phantasy (tahayyuil)”, a “narrative (hikayat)”.

In his 1936 paper, Turing does not speak of the “tape (serit)” of the “circle-
free machine” as either “finite” or “infinite”.

He merely refers to “infinitely often (sonsuz siklik’ta)” operations on the
tape; nothing more.

“Infinitely often (sonsuz siklik’ta)” operations do not by itself require that

19 For example, calculating “n” by means of “numerals”, constructing the “harmonic
sequence”, or the “Fibonacci series” through “computation”.
20 This matter, we consider in further detail below.
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the “tape (serit)” be “infinite”; however, for such operations, it is necessary to
think of “trans-finite (in-less) multitude of (one) moments (sonlu-6tesi (i¢’siz)
cokluk’ta (bir) anlar)”.

Otherwise, one cannot speak of the construction of the “circle-free mac-
hine”.
We noted above that the “picturing (tasavvur)” of Turing machines” tho-

ught under the “restriction (kayit)” of Euclidean geometry and arithmetic is not-
hing other than “logia (fikriyat)” peculiar to the “descendant (dtisktn)”.

With respect to “trans-finite (in-less) multitude of (one) moments (sonlu-
otesi (i¢’siz) cokluk’ta (bir) anlar)” and the “operations” peculiar to them, the
“tape (serit)” must remain “fixed (sabit)”, without “decomposition (bozulum)”
through “increase” or “decrease”; otherwise the construction of a “circle-free
machine” cannot be conceived.

Let us repeat; this point does not require that the “tape (serit)” itself be
“infinite”.

In this respect, the “tape (tape)” peculiar to the “circle-free machine”
would have to be conceived through “contact (temas)” with “.. ... ”  the “measure
(6lctr)” proper to the “tamga-name « v »”.

However, this is not possible.

As a “(composed) body (muitesekkil cisim)” in the mode of “(transcendent)
pictureless-name (askin suretsiz isim)”, the “tape (serit)” is “viicud-less body
(na-viicud beden)”; for this reason.

Accordingly, the “picturing (tasavvur)” of the “circle-free machine” perfor-
ming “computation” is “narrative (hikayat)” on the grounds of “phantasy (tahay-
yﬁl)”.

In his 1936 paper, Turing speaks of the “tape (serit)” of the “circle-free

machine” in a manner corresponding to “finite human memory (sonlu beseri
hafiza)”.

The essence of “human memory (beseri hafiza)” is “power (kuvvet)”;
in this respect, “human memory (beseri hafiza)” cannot be treated as a mere
“receptacle (hazne)”.21

Yet the “tape (serit)” proper to the “circle-free machine”, from the standpoint

21 This matter is also addressed in the book “Tamga-isim Theographiast — Turing Maki-
neleri’nin Zemini ve Insa Esast Uzerine Bir Degerlendirme (Tamga-name Theographia-An
Appraisal on the Grounds and the Principles of the Construction of Turing Machines)” from
the perspective of “mind theo-logia” proper to the “descendant (dtisktin)”.
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of “memory (hafiza)”, is nothing but a “receptacle (hazne)” devoid of “power (kuv-
vet)”.

In this regard, it is not possible to speak of the “circle-free machine” as
“remembering the prior (6nce’yi hatirlama)” by changing its “configuration (du-
zenlenig)” and executing on the basis of “power (kuvvet)”.

From this perspective as well, the “picturing (tasavvur)” of “Turing mac-
hines” is nothing but a “narrative (hikayat)” as “phantasy (tahayytl)”.22

Let us briefly touch upon one point.

For a “picturing (tasavvur)” to be treated as “narrative (hikayat)” based
on “phantasy (tahayytl)”, concerns the ground peculiar to the “picturing (tasav-
vur)” itself.

A “picturing (tasavvur)”, in terms of “construction (yap1)” and “reasoning
(muhakeme)”, may, for example, be “faultless (arizasiz)” and does not lead to a
“contradiction (celigki)”.23-24

However, if the ground peculiar to a “picturing (tasavvur)” is without “fo-
undation (asil)”, then the “picturing (tasavvur)” is a “narrative (hikayat)” on the
basis of “phantasy (tahayytl)”.

Let us give an example.

We stated stated above that, what is meant by a “set (klime)”, in view of
“logia (fikriyat)”, is a “(composed) body (mutesekkil cisim)” as “in-less multitude
(i¢’siz cokluk)” which is a “(transcendent) pictureless-name (askin suretsiz
isim)”.

Above, we explained by taking into account Euclidean geometry and
arithmetic, under the “restriction (kayit)” of the “tamga-name theo-graphia” as
the “ground (zemin)”, that in view of “logia (fikriyat)”, it is not possible to const-
ruct a “(composed) body (mutesekkil cisim)” as “trans-finite in-less length
(sonlu-6tesi (i¢’siz) uzunluk” and a “(composed) body (mutesekkil cisim)” as
“trans-finite in-less multitude (sonlu-o6tesi (i¢’siz) cokluk)”.

22 The picturing of “Turing machines”, let us repeat, cannot be bound to the “restriction
(kayit)” of the “separated external world” proper to the “descendant (dtisktin)”. This is
explained in detail in the book “Tamga-isim Theographiast — Turing Makineleri’nin Zemini
ve Insa Esast Uzerine Bir Degerlendirme (Tamga-name Theographia-An Appraisal on the
Grounds and the Principles of the Construction of Turing Machines)”.

23 For example, as “picturing”, the “Zermelo-Fraenkel set theory” and the “Peano arith-
metic”.

24 The “axiom of choice”, under the “restriction (kayit)” of “logia (fikriyat)”, must be limi-
ted in view of what has been explained above; for, proper to “logia (fikriyat)”, we cannot
think the “(composed) body (mutesekkil cisim)” of “trans-finite (in-less) multitude
(sonlu-6tesi (i¢-siz) cokluk”; for this reason. This can easily be elaborated in detail.
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The “(composed) bodies (mutesekkil cisimler)” peculiar to Euclidean geo-
metry and arithmetic as “(transcendent) pictureless-names (askin suretsiz isim-
ler)” cannot be measured with “.. ... ” pertaing to the “tamga-name « v »”; that
is why.

Otherwise, one would have to consider the “very contact (bizatihi temas)”
of the “(transcendent pictureless-name (askin suretsiz isim)”, as a “vicud-less
body (na-viicud beden)”, with the “omnipotent (kuvvetli), living (can’li), and om-
niscient (akilll) « v »”, which, as we noted above, is not possible.

Accordingly, the “(composed) bodies (mutesekkil cisimler)” peculiar to
Euclidean geometry and arithmetic are, in this sense, in the mode of “finite (in-
less) length” and “finite (in-less) multitude”.

Therefore, the “set of natural numbers”, as “(transcendent) pictureless-
name (askin suretsiz isim)” in terms of ‘logia (fikriyat)’, is “countable (sayilabilir)”
as a “(composed) body (mutesekkil) cisim” of “finite (in-less) multitude (sonlu
i¢’siz cokluk)”.25-26

Let us briefly touch upon a point concerning the “set” and the “subset”.

A “subset B” of the “set A”, conceived as a “composed body (mutesekkil
cisim)” that is of “finite (in-less) multitude (sonlu i¢’siz ¢cokluk)”, is constructed
by “decreasing” the “set A”.

The “subset B”, in this respect, is the “set A” whose “multitude (cokluk)”
has been “decreased (eksiltilmis)”, and thus whose “multitude (cokluk)” has
been “decomposed (bozulmus)”.

In this context, by the expression “set A whose multitude has been de-
composed (bozulmus)”, we mean the “set A whose measure of multitude has
been lessened (azaltilmis)” by “decreasing (eksiltme)”.27

The “set A whose multitude is decomposed”, that is, the “subset B” of the
“set A”, is therefore “countable” and is a “(composed) body” of “finite (in-less)
multitude (sonlu i¢’siz cokluk)”.

In this sense, it is not possible to define a “bijective function” that provi-

25 Similarly, this expression can be clarified by considering “mataforaic execution (ma-
taforaik icraat)”.

26 Within “logia (fikriyat)”, one must not confuse “natural numbers (dogal sayilar)” with
the “impressed numbers (tab’i sayilar)” conceived under the rubric of “theo-graphia”.
The “natural numbers (dogal sayilar)” are bound to the “restriction (kayit)” of “rational
topo-graphia (nisbetli topo-graphia)”, whereas the “impressed numbers (tab’i sayilar)”
belong to the “non-rational topo-graphia (gayr1 nisbetli topo-graphia)”.

27 The expression “measure of multitude is decreased (cokluk 6lctisti azaltilmis)” may,
in this context, also be thought as “cardinality is decreased (kardinalite’si azaltilmis)”.
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des “one-to-one correspondance” between the “set A” and the “set A whose mul-
titude is decomposed”, that is the “subset B” of the “set A”.

G. Cantor, in order to show that the “set of natural numbers” is a “coun-
table set” of “infinite multitude”, defines a “bijective function” which, he thinks,
provides a “one-to-one correspondance” between the “set of natural numbers”
and a “subset of the set of natural numbers”.

However, to define a “bijective function” that provides a “one-to-one cor-
respondance” between the “set of natural numbers” and a “subset of the set of
natural numbers” is to presuppose that the “set of natural numbers”, when
“decomposed (bozulmus)”, is not “decomposed in multitude”; that is, not “dec-
reased (eksilmemis)”, and thereby to accept in advance implicitly that the “set
of natural numbers” is a “countable set (sayilabilir kiime)” of “infinite multitude
(sonsuz cokluk)”.

Cantor’s reasoning that the “set of natural numbers” is a “countable set
(sayilabilir ktime)” of “infinite multitude (sonsuz cokluk)” is therefore nothing
but a “circular demonstration (circulus in demonstrando)” and is thus “invalid”.

Therefore, by defining a “bijective function” that provides a “one-to-one
correspondance” between the “set of natural numbers” and a “subset of the set
of natural numbers”, it is not possible to think that the “set of natural numbers”
is a “(composed) countable body (mutesekkil sayilabilir cisim)” of “trans-finite
multitude (sonlu-6tesi cokluk)”.

As we stated above, the “set of natural numbers” and a “subset of the set
of natural numbers”, from the standpoint of the “tamga-name theo-graphia”,
are “finite (in-less) countable bodies (sonlu i¢’siz sayilabilir cisimler)” belonging
to “logia (fikriyat)”.

Therefore, to assert that the “set of natural numbers” is of “trans-finite
(in-less) countable multitude (sonlu-6tesi (i¢’siz) sayilabilir cokluk)” is, in terms
of the ground in view of “tamga-name theo-graphia”, is nothing but a “narrative
(hikayat)” that is “phantasy (tahayyul)”.

Failing to take these points into account or disregarding them, G. Cantor,
moving from the “supposition (zann)” that the “set of natural numbers” is of
“countable infinite multitude (sayilabilir sonsuz cokluk)”, thinks that he thereby
constructs, with respect to the “real numbers”, a “set (kime)” of “infinite unco-
untable multitude (sonsuz sayillamaz cokluk)” and, thus distinct “cardinalities”.

Cantor’s “diagonal reasoning”, by which he claims to construct a “set
(kime)” of “infinite uncountable multitude (sonsuz sayillamaz cokluk)” and dis-
tinct “cardinalities”, as we have already explained with respect to the “set of
natural numbers”, rests on “circular demonstration (circulus in demonstrando)”

S 21 rq)TCbadi (2025) Yalgin Ko Ozel Sayist



Trans-finite and the Picturing of Turing Machines

and is therefore “invalid”.

From the perspective of the “tamga-name theo-graphia”, the two lines of
reasoning that G. Cantor builds under “logia (fikriyat)” thus have no “essence
(as1])” in terms of “ground (zemin)”.

As we explained above, to construct, within “logia (fikriyat)”, a “(compo-
sed) body (mutesekkil cisim)” of “trans-finite (in-less) multitude” is not possible
in view of the “tamga-name theo-graphia”; for this reason.

In terms of “logia (fikriyat)”, the “set of natural numbers” as a “(transcen-
dent) pictureless-name (askin suretsiz isim)”, is therefore a “(composed) body
(mutesekkil cisim)” of “finite (in-less) countable multitude (sonlu (i¢’siz) sayila-
bilir cokluk)”.

Let us repeat; as a “(transcendent) pictureless-name (askin suretsiz
isim)”, the “set of natural numbers” cannot be conceived as contacting “tamga-

name « v »”.

As a “viicud-less body (na-viicud beden)”, the “(transcendent) pictureless-
name (askin suretsiz isim)” cannot have contact with the “Viicud” as “primordial
history (kadim tarih)” pertaining to the “Divine Name ({lahi Isim); for this reason.

Both of G. Cantor’s lines of reasoning, thus are, in view of the “ground
(zemin)”, are “narratives (hikayatlar)” on the basis of “phantasy (tahayyul)” de-
void of “essence (asil)”.

The “picturing (tasavvur)” of “Turing machines” and the consequences it
entails in view of the “trans-finite (sonlu-6tesi)”, including the “decision problem
(Entscheidungsproblem)” and “Goddel’s incompleteness theorems”, must be re-
considered taking these points we have made above into account.

We do not elaborate further on these points not to transcend the scope
of this paper.

Let us conclude the paper by briefly touching upon a final point.

By “artificial intelligence (yapay zeka)”, let us briefly state, we mean a
“mechanism (isleyis)” conceived in terms of a “multitude of algorithms (algorit-
malar cokluk™u)”, operating under the “restriction (kayit)” of “time” as a “rational
unity (nisbetli birlik)” belonging to “logia (fikriyat)”.28

In this context, the “multitude of algorithms (algoritmalar cokluku)”
spans different domains of “logia (fikriyat)”, such as “neuroscience (sinir bilimi)”
and “mathematics” in a broad sense.

28 This expression, though essential, is merely a narrow description.
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The “execution (icraat)” belonging to the “mechanism (isleyis)” of the
“multitude of algorithms (algoritmalar cokluk’u)” surpasses, in various respects,
mere “computation (hesap)”; yet remains fundamentally tied to the principles
outlined above peculiar to “Turing machines”.29

”» [13

As a “mechanism (isleyis)” of “logia (fikriyat)”, “artificial intelligence (ya-
pay zeka)” pertains to the “descendant (dtisktn)”.

First, let us emphasize that in view of “logia (fikriyat)”, one must not con-
fuse “language (dil)” with “(a) language ((bir) dil)”.

In this sense, “language (dil)”, under the “restriction (kayit)” of “proposi-
tion (6nerme)”, is the “picture (suret)” belonging to the “descendant (dtisktn)”.

Thus, such a “proposition (6nerme)”, measured in terms of “length (uzun-
luk)”, carries “in (i¢’te)” itself, “pictureless-name (suretsiz isim)” and “picture-

less-predicate (suretsiz ytiklem)”.
The “descendant (duskiin)”, under the “restriction (kayit)” of “language

(dil)” as his “picture (suret)”, “utters (telaffuz eder)” a “pictureless-sentence (su-
retsiz cimle)” specific to “a language ((bir) dil)”.

A “pictureless-sentence (suretsiz ctimle)”, under the “restriction (kayit)”
of “rational topographia (nisbetli topographia)”, is composed of “pictureless-
name (suretsiz isim)” and “pictureless-predicate (suretsiz ytklem)”, by being
“side by side (yan yana)”.

The “descendant (duskun)” constructs “artificial intelligence (yapay
zeka)” by means of a “pictureless-sentence (suretsiz cimle)” specific to “a lan-
guage ((bir) dil)”.

The “pictureless-sentence (suretsiz cimle)” is “in-less (i¢’siz)”.

Therefore, “artificial intelligence (yapay zeka)” cannot be conceived as ha-
ving a “picture (suret)” on the basis of “language (dil)”.
Consequently, the “descendant (diisktin)” himself cannot be substituted

through “artificial intelligence (yapay zeka)”.

Otherwise, composition of “artificial intelligence (yapay zeka)” would
require taking “language (dil)” into consideration at the cost of “viicud pertaining
to the name (ism’i viicud)”; which, as noted above, is impossible.

Accordingly, from the perspective of “proposition with in (i¢’li 6nerme)”

29 In this context, by “execution (icraat)” we mean, under the “restriction (kayit)” of “logia

(fikriyat)”, for example, “learning”, “deciding”, “composing (teskil etmek)” on the basis of
“construction (insa)”. These examples can easily be multiplied.

S23 rq)TCbadi (2025) Yalgin Ko Ozel Sayist



Trans-finite and the Picturing of Turing Machines

”» 43

specific to “language (dil)”, “artificial intelligence (yapay zeka)” is “without lan-
guage (dilsiz)”; therefore, it cannot be treated as a “literate (okur-yazar)” entity.

For this reason, through the “execution (icraat)” peculiar “artificial intel-
ligence (yapay zeka)”, one cannot construct the “trans-finite (sonlu-6tesi)” that
is not relative to the “finite (sonlu)”.

By means of “artificial intelligence (yapay zeka)” as a “mechanism (isleyis)”
pertaing to “logia (fikriyat)”, contact with “O (Hiive)” as the “(Divine) Name (ilah’i
Isim)” and thereby the “tamga-name « v »” and its “measure (6lcti)”, that is “..
...” is not possible; for his reason.

Accordingly, through “artificial intelligence (yapay zeka)”, one cannot
construct a “(composed) body (muitesekkil cisim)” of “trans-finite (in-less) length
(sonlu-6tesi i¢’siz uzunluk)” peculiar to Euclidean geometry and a “(composed)
object (mutesekkil cisim)” of “trans-finite (in-less) multitude (sonlu-6tesi i¢’siz
cokluk)” peculiar to arithmetic.

Therefore, it is not possible to reconstruct “Turing machines” via “artifi-

cial intelligence (yapay zeka)” in a way that contacts “the tamga-name « v »
and its measure “.. ... ” in any respect.

“Construction (insa)” in the sense above cannot be linked to “learning
(6grenme)”, under the “restriction (kayit)” of “pictureless-sentence (suretsiz
cumle)”, by “artificial intelligence (yapay zeka)” pertaining to the “descendant
(dusktin); to state shortly, it is impossible to transcend “logia (fikriyat)” via “le-

arning (6grenmek)” through “artificial intelligence (yapay zeka)”; in this sense.30-
31

30 These matters, on the basis of what has been explained above, can readily be clarified.
“Theoria (nazariyat)” as such cannot be constructed by means of “artificial intelligence
(yapay zeka)”.

31 This expression also holds specifically for the “descendant (diisktin)”; that is, the
“descendant (diigktin)”, through “learning” on the basis of “(a) language ((bir) dil)”, can-
not transcend “logia (fikriyat)”.
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Sonlu-6tesi ve Turing Makineleri Tasavvuru

Abstract

The “picturing (tasavvur)” of “Turing machines”,
which is “logia (fikriyat)” pertaining to the “de-
scendant (diisktin)”, is essentially developed on
the basis of the “circle-free machine” that per-
forms “computation” under “Euclidean geometry”
and “arithmetic”. The construction of the “circle-
free machine” requires “infinitely often” operations
and “infinite” amount of “ink”. As a “pictureless-
name (suretsiz isim)” pertaining to “logia (fikri-
yay)”, “infinite” is “relative (izaf))” to the “finite”.
The “infinite” however cannot be constructed by
starting from the “finite”. By means of “tamga-
name theographia (tamga-isim theographiasiy)”, we
considered the concept of “trans-finite (sonlu-
otesi)” that is not “relative (izafi)” to the “finite”. By
“tamga-name theographia (tamga-isim theograph-
iasy)”, we mean “(composed) name writing
(miitesekkil isim yazimi)”, by means of “strike
(darb)”, in the form of “picture (resim)” within the
framework of “substance theographia (cevher the-
ographiasy)”, that constructs “trans-finite (sonlu-
Otesi)” which is not “relative (izafi)” to the “finite”.
Through this approach, we explained that con-
struction of a “(composed) body of trans- finite (in-
less) length (sonlu-6tesi (i¢’siz) uzunluk’ta
(mititesekkil) cisim)” belonging to “Euclidean geom-
etry” and “(composed) body of trans-finite (in- less)
multitude (sonlu-dtesi (i¢’siz) ¢okluk’ta (miitesek-
kil) cisim)” belonging to “arithmetic” is not possi-
ble. In this regard, one cannot conceive “infinitely
often” operations and “infinite” quantity of ink
pertaining to the “circle-free machine”. Hence, in
view of “circle-free machine”, one cannot consider
“potential-infinitely often (kuvve’de-sonsuz
siklik’ta)” operations and “potentially-infinite
(kuvve’de sonsuz)” amount of ink. We pointed out
that Cantor’s reasoning, which asserts that “nat-
ural numbers” form an “infinite multitute of a
countable set (sonsuz cokluk’ta sayuabilir kiime)”
is essentially “circulus in demonstrando (déngtisel
gosterim)”. In this respect, Cantor’s “diagonal ar-
gument”, which is commonly believed to construct
“infinite multitute of an uncountable set (sonsuz
cokluk’ta saylamaz kiime)” is invalid. The “pic-
turing (tasavvun)” of “Turing machines” which
lacks “essence (ast))” pertaing to “grounds (zemin)”
is therefore “narrative (hikayat (historia))” based
on “phantasy (tahayytil)”. We briefly stated that to

Oz

“Turing makineleri” tasavvuru, “Eukleides geo-
metriasi’’nin” ve “arithmetike’nin” kaydi altinda,
“hesap (computation)” yapan “dairesel-olmayan
makine (circle-free machine)” esasinda insa edi-
len “dtisktin’e” mahsus “fikriyat’tir (logia)”. “Da-
iresel-olmayan makine (circle-free machine)”
teskili, “sonsuz siklik’ta (infinitely often)” islem
ve “sonsuz (infinite)” 6l¢tide murekkep diistintl-
mesinin kaydina baghdir. “Suret’siz isim” cihe-

» o«

tinden “sonsuz (infinite)”, “sonlu’ya (finite)” iza-
fidir. “Sonsuz (infinite)”, “sonlu’dan (finite)” ha-
reketle insa edilemez. “Sonlu’ya (finite)” izafi ol-
mayan “sonlu-o6tesi (trans-finite)” kavramini,
“tamga-isim theo-graphiasi1” esasinda ele aldik.
“Tamga-isim theo-graphiasi” ile, “cevher theo-
graphiasi’nin” kaydi altinda, “darb” yoluyla,
“sonlu’ya (finite)” izafi olmayan “sonlu-o6tesi
(trans-finite)” insa eden “resim” suretinde “(mu-
tesekkil) isim yazimi’ni” kastediyoruz. Bu yolla,
“Eukleides geo-metriasi’na” mahsusen “sonlu-
otesi (i¢’siz) uzunluk’ta (mutesekkil) cisim” ve,
“arithmetike’ye” mahsusen “sonlu-6tesi (i¢’siz)
cokluk’ta (mutesekkil) cisim” insa etmenin
mumktn olmadigini anlattik. Bu itibarla, “dai-
resel-olmayan makine’ye (circle-free machine)”
mahsusen “sonsuz siklik’ta (infinitely often)” is-
lem ve “sonsuz (infinite)” 6lctide murekkep du-
sinmek mumkin degildir. Bu nedenle,
“kuvve’de-sonsuz siklik’ta (potential-infinitely
often)” islemden ve “kuvve’de-sonsuz (potenti-
ally-infinite)” o6lctide murekkepten bahsedile-
mez. “Dogal sayilarin”, “sonsuz cokluk’ta sayi-
labilir kiime” teskil ettigini ileri stiren “Cantor
muhakemesi’nin”, esasen “dongusel goste-
rim’den (circulus in demonstrando)” ibaret ol-
dugunu belirttik. Bu bakimdan, Cantor’un,
“sonsuz cokluk’ta sayilamaz kiime” insa ettigi
zannedilen “diagonal muhakemesi” gecersizdir.
“Zemin’e” mahsusen “asl1’”” bulunmayan “Tu-
ring makineleri” tasavvuru, bu nedenlerle, “ta-
hayyul (phantasia)” esasinda “hikayat’tir (histo-
ria)”. “Zemin’e” mahsus bu arizay1 “yapay zeka
(artificial intelligence)” marifetiyle gidermek
mumktn degildir; bu hususa kisaca temas et-
tik.
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repair this deficiency of “grounds (zemin)” by
means of “artificial intelligence” is not possible.!?

Keywords: Artificial Intelligence, Turing Ma-
chines, Finite, Infinite, The Without Form.

Anahtar Kelimeler: Yapay Zeka, Turing
Makineleri, Sonlu, Sonsuz, Suretsiz Isim.

1 The terms and concepts above belonging to the system of “theoria (nazariyat)” such as “logia
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(fikriyat)”, “descendant (diisktin)”, “pictureless-name (suretsiz isim)”, “strike (darb)”, “tamga-
name (tamga-isim)”, “(composed) body of trans-finite (in-less) length (sonlu-étesi (i¢’siz) uzun-
luk’ta (miitesekkil) cisim)” and “(composed) body of trans-finite (in-less) multitude (sonlu-étesi
(i¢’siz) cokluk’ta (miitesekkil) cisim)” are discussed and explained in the books “Theologia’nin
Esaslari-Felsefe’nin ve Teoloji’nin Nazariyatt Uzerine Bir Inceleme (Principles of Theologia-An
Investigation on the Theoria of Philosophy and Theology)”, “Cevher Theographiast’nin Esaslari-
Unsur, Birlik, Mahiyet Uzerine Bir Inceleme (Principles of Substance Theographia-An Investiga-
tion On Element, Unity, Essence)”, “Evren Theographiastmuin Esaslari-Kosmogonia Insast
Uzerine Bir Inceleme (Principles of Cosmos Theographia-An Investigation on the Construction of
Kosmogonia)” and “Tamga-isim Theographiasi-Turing Makineleri’nin Zemini ve Insa Esast
Uzerine Bir Degerlendirme (Tamga-name Theographia-An Appraisal on the Grounds and the
Principles of the Construction of Turing Machines)” by the author. These books are all published
by Cedit Nesriyat in Turkish.
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A. M. Turing, 1936 makalesinde, “hesap (computation)” yapan “makine (mac-
hine)” tasavvurunu insa eder.2

Turing, bu makalede, “sonsuz siklik’ta (infinitely often)” ifadesini, “hesap (com-
putation)” yapan “dairesel-olmayan makine’nin (circle-free machine)” islemlerine ve,
“sonsuz (infinite)” s6zcigunu de, bu islemlerin yazilmasi icin gereken murekkep 6l-
cliisiine mahsusen kullanair.

“Dairesel-olmayan makine (circle-free machine)” teskili ve, bu suretle, “hesap
(computation)” yapan “makine (machine)” tasavvuru insasi, bu bakimdan, “sonsuz
siklik’ta (infinitely often)” islem ve “sonsuz” 6lctide “murekkep” diistintilmesinin kay-
dina baghdir.

Bu yazida, “dairesel-olmayan makine'yi (circle-free machine)” ve, bu itibarla da
“hesap (computation)” yapan “makine (machine)” tasavvurunu, “sonsuz (infinite)”
kavrami cihetinden ele aldik ve degerlendirdik.3

“Sonsuz (infinite)”, “(bir) dil” olarak “Tuirkce’ye (Ingilizce’ye)” mahsus “suret’siz
isim’dir”.

»

“Fikriyat (logia)” esasinda “(bir) dil’e” mahsus “suret’siz isim” cihetinden “son-

» o«

suz (infinite)”, “son’un”, “la’s1” esasinda teskil edilir.

“Sonsuz (infinite)”, bu bakimdan, “sonlu’ya (finite)”, “nisbetli rabt (connexio
ratio’nalis)” esasinda izafidir.

» o«

“Suret’siz isim” esasinda “(bir) (mutesekkil) cisim” olarak “sonlu (finite)”, “artis-
eksilis” suretiyle “bozulma’nin” kaydina baglhdir.

Mesela, “Eukleides geo-metriasi’'na” mahsus “(askin) suret’siz isim” olarak

%M«
1

“(bir) Giggen parca eksiltmek” suretiyle “bozariz”.

Benzer ifade, “arithmetike’ye” mahsus “(mutesekkil) sayilar” itibariyle de ge-

cerlidir. Mesela, “7” rakamu ile temsil edilen “(mttesekkil) say1”, “artirmak” suretiyle
“bozulur”.4

“Artis-eksilis” suretiyle “bozulan’dan” hareketle ve, “nisbetli oranti1 (proportio
ratio’nalis)” esasinda “nisbetli rabt (connexio ratio’nalis)”, veya “gayr’1 nisbetli oranti
(proportio ir-ratio’nalis)” esasinda “gayr1 nisbetli rabt (connexio ir-ratio’nalis)” sure-
tiyle diistintilen “gecis (transitio)” esasinda, “artis-eksilis” yoluyla “bozulmayan” insa
etmek mimkuin degildir.

2 A.M. Turing; “On Computable Numbers, With an Application to the Entscheideungsproblem;
Proceedings of the London Mathematical Society, 1936, s2-42, p.230-265".

3 Bu yazida temas edilen hususlarin tamamina yakini, esasen, “Tamga-isim Theographiasi-
Turing Makineleri'nin Zemini ve Insa Esasi Uzerine Bir Degerlendirme” adli kitapta ayrintili
olarak anlatilanlarin kisa bir tekrarindan ibarettir.

4 Bu yazida, “nisbet’li topo-graphia’nin (topo-graphia ratio’nalis)” kayd: altinda ele alinan “geo-
metria’y1” ve “arithmetike’yi”, bu hususta “Theographia’nin Esaslari-Teoloji ve Matematik In-
sas1 Uzerine Bir Inceleme” adl kitapta anlatilanlardan hareketle diistinmek gerekir.
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Bu hususu asagida actik.

» o«

“Sonsuz (infinite)”, “artis-eksilis” suretiyle “bozulmayan’dir”.

Bu itibarla bizatihi “sonsuz (infinite)”, “sonlu (finite)” ile, ne “nisbetli oranti
(proportio ratio’nalis)” ne de “gayr1 nisbetli orant: (proportio ir-ratio’nalis)” esasinda
“alaka’nin (relatio)” kaydina baglanamaz.

» o«

“Sonsuz (infinite)”, “sonlu (finite)” ile “nisbetli oranti (proportio ratio’nalis)” esa-
sinda “alaka’nin (relatio)” kaydina baglanabilseydi, “sonlu’yu (finite)”, “nisbetli rabt
(connexio ratio’nalis)” esasinda “artirmak” suretiyle “sonsuz (infinite)” insa edilirdi;
oysa bu mumkuin degildir.

Yani “sonlu’dan (finite)” hareketle ve, “nisbetli oranti’nin (proportio ratio’nalis)”
kaydi altinda “nisbetli gecis (transitio ratio’nalis)” suretiyle bizatihi “sonsuz (infinite)”
insa edemeyiz; bu manada.

”» «©

“Sonsuz’u (infinite)”, “sonlu (finite)” ile “gayr’ nisbetli oranti’nin (proportio ir-
ratio’nalis)” kaydi altinda “alaka (relatio)” vasitasiyla dtistinebilseydik, “sonlu’dan (fi-
nite)” hareketle ve, “gayr1 nisbetli gecis (transitio ir-ratio’nalis)” esasinda “matafora’ik
icraat” suretiyle, “sonsuz (infinite)” insa ederdik; oysa bu da mimkutn degildir.

» o« ”» o«

“Duskiun’e” mahsus “(bir) diller’de”, “sonsuz’u (infinite)”, “sonlu’ya (finite)” izafi
olmadan karsilayan “(bir) suret’siz isim” bulamayiz.

Bu yazida, “sonsuz (infinite)” s6zcligl yerine, “sonlu-6tesi (trans-finite)” ifade-
sini kullandik.

“Sonlu-6tesi (trans-finite)” kavrami da, “suret’siz isim” cihetinden “sonlu’ya (fi-
nite)” izafidir.

Ancak, “sonlu-6tesi (trans-finite)” ifadesi ile bu yazida kastedilen, “tamga-isim
theographiasi’na” mahsus “resim” suretinde “(mutesekkil) isim’dir”; yani “tamga-isim
« v »dir”.s

» o«

“Tamga-isim theo-graphias1”, “cevher theo-graphiasi’nin” kaydi altinda, “darb”
yoluyla, “sonlu’ya (finite)” izafi olmayan “sonlu-6tesi (trans-finite)” insa eden “resim”
suretinde “(mutesekkil) isim yazimi’dir”.6

“Tamga-isim « v »”, “darb” yoluyla, “sonlu’ya (finite)” izafi olmayan “sonlu-

Otesi (trans-finite)” insa eden “resim” suretinde “(mutesekkil) isim’dir”.

5 Bu yazida, “tamga isim « v »” insasini, “cevher theo-graphiasi’nin” kayd: altinda, “kosmo-
gonia” cihetinden ele aldik. “Tamga-isim’ler’in”, “kosmo-gonia’ya” ve “kosmo-logia’ya” mahsus
koklerinin arastirilmasi, “fikriyat (logia)” olarak “felsefe’ye”, “matematik’e”, “bio-logia’ya” ve
digerlerine mahsus “zemin’in” agilmasi ve anlasilmasi bakimindan ufkumuzu derinlestirecek
ve yeni ifade imkanlar saglayacaktir. Yazinin hududunu ziyadesiyle asmasi nedeniyle bu hu-
susa temas etmedik.

6 “Cevher theo-graphias1” tasavvurunu, “Cevher Theographiasi’nin Esaslari-Unsur, Birlik,

Mahiyet Uzerine Bir Inceleme” adli kitapta anlattik.
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Bu yazida, “sonlu’ya” izafi olmayan “sonlu-6tesi” ile, tekraren belirtelim,
“tamga-isim « v »yi” kastediyoruz.

Bu noktalar1 acalim.

”» o«

“Cevher theo-graphias1” itibariyle “O (Huive)”, “(cevher-rabteden)-isim’dir”.

“v”, “tamga-isim theo-graphiasi’nin” kayd: altinda, “O’ya (Hlive)” mahsus “un-
sur” olarak “(llah’i) Harf’in” resmidir.

“(llah’) Harf” ve, bu itibarla da “(cevher-rabteden)-isim” olarak “O (Htive)”,
“(kuvvet’li, can’li,akil’li)’dir”.

“Dusktun’e” mahsus “(bir) dil” vasatinda “(kuvvetli, can’li, akil’l) suret’siz
isim’den” bahsedemeyiz.

Mesela, “fikriyat (logia)” esasinda “(bir) dil’e” mahsus “suret’siz isim” olarak

»  «

“sonsuz”, “(kuvvet’siz, can’siz, akil’siz)’dir”.

“Cevher theo-graphiasi’nin” kaydi altinda olmak tzere, “O (Huive) insasi’na”
mahsus “unsurlar”, “(ilah’) Ses’tir’, “(ilah’i) Génul'dar”, “({lah’) Akil’dir” ve “(lah’)
Harftir”.

“Levazimat” ile, “unsurlar’a” mahsus “icra kuvvetleri'ni” kastediyoruz.

“Levazimat”, “(ilah’i) Ses’e” mahsusen “(ilah’i) Hal kuvveti’'dir”’; “(llah’i) Géntil’e”
mahsusen, “can” veren “kuvvet” olarak “(ilah’i) Nefes'tir”; “(ilah’i) Akil’a” mahsusen,
“(llah’i) Akil kuvveti’dir’; ve “(ilah’i) Harfe” mahsusen, “(llah*) Harf kuvveti’dir”.

“Suret’siz isim” olarak “sonsuz’a” mahsusen bu manada “levazimat’tan” sz
etmek mimkuin degildir.

Bu nedenle, “diskltin’e” mahsus “(bir) dil” vasatinda, “suret’siz isim” olarak
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“sonsuz’a” mahsusen “icraat’tan” bahsedilemez.

» [43

“Hal kuvveti”, “unsurlar’a” mahsus “mahaller’e”, “hulul eden eritici ve niifuz
edici kuvvet'tir’; “akil kuvveti”, “mahiyet belirlemek” suretiyle “meydana cikartan
kuvvet’tir”’; “harf kuvveti”, “mahiyet” olarak “(kuvvet, can, akil)” esasinda, “harf’e, isim
rabteden kuvvet’tir”.?

21»

“(llah’) Harfe” mahsus “levazimat” esasinda diistiniilen “icraat1”, “(cevher-

rabteden)-isim” olarak “O’ya (Htive)” mahsus “icraat” ile karistirmamak gerekir.

“(llah’) Harfe” mahsus “levazimat” esasinda diistiniilen “icraat”, “O (Htive)-
insasr'dir”; “O’ya (Huve)” mahsus “icraat” ise, “Ben (Ene)-rabt1”.

» «©

Her iki surette “icraat”, “(ilah’i) Harfe” mahsus “resim” olarak “v’de”, “tamga-

isim « v » darb’’nin” kayd: altinda mtindemictir.

7 Bu noktalardan, “Cevher Theographiasi’nin Esaslari-Unsur, Birlik, Mahiyet Uzerine Bir In-
celeme” adli kitapta ayrintili olarak bahsettik.

N \ebadi (2025) Falein Kog Ozel Says:



Yalcin Kog¢

“(llah’) Harfe”, “nisbetli topo-graphia (topo-graphia ratio’nalis)” esasinda “isa-
ret (symbol)” vasitasiyla temas edilemez.

“Symbol”, “isaret’ten” hareketle, “isaret edilen’e”, “nisbetli rabt (connexio ra-
tio’nalis)” esasinda temas eder; bu nedenle

»

“Fikriyat (logia)” esasinda “(bir) dil’e” mahsus “isaret (symbol)” vasitasiyla bi-

zatihi “(llah’) Harfe”, “temas (contactus)” dlislinemeyiz; aksi takdirde, “(cevher-rab-

teden)-ism’i”, “dlisktin’e” mahsus “suret’siz ism’e” indirgemis oluruz.

”» [43

“y”, “(llah’i) Harfi” ve “levazimat’’n1”, “tamga-isim « v » darb’nin” kaydi al-
tinda, “resim” suretinde temsil eder; o kadar.

Bu manada “temsil”, “gayr1 nisbetli temas’a (contactio ir-ratio’nalis)” bizatihi
“askin’dir’; bu bakimdan, bu surette “temsil edileni”, yani “({lah’i) Harfi”, “matafora’ik
icraat” yoluyla insa edemeyiz.

“v darb”, “(cevher-rabteden)-isim” olarak “O (Huve)” insasinin kaydina bagli-
dir. Bu bakimdan, bizatihi “tamga-isim « v »ye”, “fikriyat (logia)” vasitasiyla, “dus-
ktin’e” mahsus “(bir) dil” vasatinda “temas (contactus)” mtimkutin degildir.

“Fikriyat (logia)” esasinda “(bir) (askin) suret’siz isim’den” hareketle, herhangi
surette olmak Uizere, “tamga-isim « v »’ye” gecilemez (asilamaz); bu manada.

Soyle de soyleriz; “geo-metria’ya” ve “arithmetike’ye” mahsus “(askin) suret’siz
isim” olarak “(mutesekkil) cisimler’den” hareketle, bizatihi “tamga-isim « v »ye” te-
mas edemeyiz.8

2«

“Duskinin”, bizatihi “tamga-isim « v »’yi”, “hissler’’”, “muhayyile’si” ve “zihn’i

(mens)” vasitasiyla idraki mtimkuiin degildir.

“Duskiun”, bizatihi “tamga-isim « v »ye”, “nisbetli topo-graphia’nin (topo-
graphia ratio’nalis)” kayd: altinda, “hayal (imaginatio)” suretinde “gértiinis” tayin ede-
mez.

“(llah’) Isim” olarak “O’ya (Hiive)” ve, bu itibarla, “(Ilah’) Harfe”, “diiskiin’e”
mahsus “(bir) dil” vasatinda, “hayal (imaginatio)” suretinde “gértiintis” tayin etmek
mumkun degildir; bu nedenle.

Bu surette “gértintis’ten”, “fikriyat (logia)” esasinda “isaret (symbol)” suretiyle
bahseden, bu bakimdan, “tahayytl (phantasia)” esasinda “hikayat (historia)” yazar.

“Sonlu’ya” izafi olmayan “sonlu-6tesi (trans-finite)” insa eden “resim” suretinde
“(mitesekkil) isim” olarak “tamga-isim « v »” distncesini acalim.

8 Belirtmeden gecmeyelim; “tamga-isim theo-graphiasi”, bu itibarla, “geo-metria’dan” ve
“arithmetike’den” hareketle insa edilemez. Bu husus, yukarida anlatilanlar esasinda kolay-
likla acilabilir.
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“”, “Oya (Huve)” mahsus “({lah’) Vicudun”, “(lah’i) Evvel’e rabtrni

resm’ed’e’r”; “” ise, “O’ya (Hiive) mahsus (flah’i) Viicud’a”, “Ben’e (Ene)” mahsus
“(Cevher’) Vicud rabti’n1”.?

«©

« v’ bu bakimdan, “(cevher-rabteden)-isim” olarak “O (Huive)” esasinda
“birlik’tir”.10

“Resim” suretinde “(mtitesekkil) isim” olarak “« v »”, “(ilah’i) Harf” ve bu su-
retle “(Ilah’) Isim” cihetinden, “(({lah’) kuvvet’li, (llah%) can’li, ({lah%) akilli)’dir”.
..... ?, yukarida belirtilen manada olmak tzere, “({lah’) Viicud rabti-(ilah%)
Vicud’a rabt” itibariyle, “tamga-isim « v »ye” mahsus “6lcii’'nin (metron)” resmi-

dir.11-12

“Tamga-isim « v »’ye” mahsus “Olcti’yu (metron)”, bu bakimdan, “cevher theo-
graphias1” esasinda distinmek gerekir.

» o«

“Tamga-isim « v »ye” mahsus “6lcti (metron)”, “asl’i ism’e” mahsus “agir(lik)”
ve bu itibarla da “vezn” suretiyle ele alinamaz.

“Tamga-isim theo-graphias1” baglaminda, “sonlu’ya (finite)” izafi olmayan
“tamga-isim « v »’den” ve, “tamga-isim « v »ye” mahsus “6l¢cii (metron)” olarak “..
...”den, “fikriyat (logia)” esasinda “(bir) dil’e” mahsus “hudud’un” kaydi altinda, ancak
bu surette temsilen bahsederiz.

“Resim” esasinda diistinilen “tamga-isim « v »’ye” mahsus “6lcti (metron)”,
yani “ 7, “sabit’tir”
..... , .

«© »

..... , “O’ya (Huve)” mahsus “icraat” olarak “cevher-rabti” ve, “Ben’e (Ene)”
mahsus “icraat” olarak “suret-rabti” esasinda “artmaz” ve “eksilmez”; bu itibarla da
“bozulmaz”; bu manada.

Bu ifade, “O’ya (Huive)” ve “Ben’e (Ene)” mahsus “unsurlar” itibariyle, “levazi-

24P

mat’a” mahsus “icraat’

»

da kusatir.

Aksi takdirde, “(cevher-rabteden)-isim” olarak “O (Huve)” ve “(suret rabteden-
cevher)-isim” olarak “Ben (Ene)” tasavvurunu iptal etmis oluruz.

« »

Bu bakimdan, ile olcilen, “sonlu’ya (finite)” izafi olmayan “sonlu-

Otesi’dir”.

9 “(llah’) Viicud” ile, “kadim tarih’i” kastediyoruz; “(Cevher’i) Viicud” ile de, “evvel tarih’i”. Bu
hususlari, “Cevher Theographiasi’nin Esaslari-Unsur, Birlik, Mahiyet Uzerine Bir Inceleme”
adl kitapta ayrintili olarak anlattik.

10 Bu manada “birlik’i”, ne “nisbet (ratio)” ne de “gayr1 nisbet (ir-ratio)” esasinda ele alamayiz.
11 “Olcti (metron)” tasavvurunu, “Theogonia’nin Esaslari-Genesis Nazariyati Uzerine Bir Ince-
leme” adli kitapta ayrintili olarak ele aldik. “Nazariyat (theoria)” itibariyle “6lcii (metron)”,
“theo-graphia makinesi” marifetiyle, “6lctilen’e”, “nisbet (ratio)” esasinda tayin edilen
“agir(lik)’tir”. Bu bakimdan, “asl’i ism’e” mahsusen “vezn” teskili, “6lcil (metron)” tayininin
kaydina baghdir.

124 .. ’den, “(Ilah’i) Harf’i” resmeden “v’ye” mahsus “6lcti (metron)” olarak da bahsederiz.

N \ebadi (2025) Falein Kog Ozel Says:
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“Cevher theo-graphiasi’nin” kayd: altinda ve, “tamga-isim theo-graphiasi’na”
mahsusen, “resim” suretinde “6lcti (metron)” olarak “.. ... nin esasi, “({lah’) Viicud
rabti-(llah’i) Viicud’a rabt” bakimindan, “(ilah’i) Harftir” ve, bu suretle de “(lah%)
Isim’dir”; yani “O’dur (Htive)”.

Bu bakimdan, “sonlu’ya (finite)” izafi olmayan “sonlu 6tesi’ni”, “O’ya (Huive)
mahsusen, “(rabt’edilis-rabt’edis)” yoluyla, “(artis-eksilis)” suretiyle “bozulma’nin”
kayd: altina girmeyen “sabit 6lci” olarak “.. ... ” esasinda ele almak gerekir.

c» K«

Bu surette “sabit 6lcti’'yt1”, “nisbetli topo-graphia’nin (topo-graphia ratio’nalis)”
kayd: altinda, “duskiin’e” mahsus “(bir) dil” vasitasiyla insa etmek mimktn degildir.

..... 7, “diiskin’e” mahsus “suret’siz isim” esasinda “(bir) (mutesekkil) cisim”
olarak insa edilemez; bu manada.

» o«

..... ” ile 6l¢gmek, “6lctilen’in”, “(cevher-rabteden)-isim” olarak “O’ya (Huive)” bi-
zatihi temasi suretiyledir.

“Fikriyat (logia)” esasinda “ayrisik dis dinya’ya” mahsus “(bir) suret’siz ism’in”,
bizatihi “O’ya (Huive)” temas:1 mUimkun degildir.

» o«

“Ayrisik dis dinya’ya” mahsus “(bir) suret’siz isim”, “na-viicud beden’dir”.13

“Na-viicud beden” vasitasiyla, “O’ya (Htive)” mahsus “({lah’) Viicud” olarak
“kadim tarih’e” temas distunemeyiz; bu manada.

“Ayrisik dis diinya’ya” mahsus “suret’siz isim” esasinda “(bir) (mutesekkil) ci-
sim”, mesela “kagit” Uzerine yazilan “(bir) c¢izgi”, “(artis-eksilis)” suretiyle “bo-
zulma’nin” kaydina baglidir.14

[43

Bu esasta “(mutesekkil) cisim”, bu itibarla, “.. ... ” 6lctistinde degildir; bu ne-
denle de “sonlu’dur (finite)”.15

Tekraren belirtelim; “(artis-eksilis)” suretiyle “bozulma’nin” kaydina bagh “(bir)
(muitesekkil) cisim’den” hareketle ve, “nisbetli topo-graphia (topo-graphia ratio’nalis)”
esasinda “gecis (transitio)” yoluyla, “(artis-eksilis)” suretiyle “bozulma’nin” kayd: al-
tina girmeyen “(bir) cisim” insa etmek mtmkuin degildir.16

“Fikriyat (logia)” esasinda “(bir) suret’siz isim’den” hareketle, “(cevher-rabte-

den)-isim” olarak “O (Huve)” insa edilemez; kisaca ifade edersek bu nedenle.

Soyle de soyleriz; “(bir) suret’siz ism’e” mahsus “na-viicud beden’den” hare-
ketle ve, “matafora’ik icraat” yoluyla “(llah%) Viicud” olarak “kadim tarih” insa ede-
meyiz.

13 “Na-viicud beden” ile kastedilen, “viicud’u” bulunmayan “beden’dir”.

14 Bu baglamda, “yaz’'mak” s6zciiglinii, “ser'mek” anlaminda kullaniyoruz.

15 Bu ifade, “Eukleides geo-metriasi’na” ve “arithmetike’ye” mahsus “(askin) suret’siz isim”
olarak “(mutesekkil) cisimler’i” kusatir.

16 Bu ifade, “gayr nisbet’li gecis (transitio ir-ratio’nalis)” bakimindan da gegerlidir.
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».

Bu bakimdan, “sabit 6l¢cii” olarak “.. ... yi, “duskiin’e” mahsus “(bir) dil” vasa-
tinda teskil etmek mumkiin degildir.

Bu ifade, “dtiskin’e” mahsus “fikriyat (logia)” olarak “geo-metria’y1” ve “arith-
metike’yi” de kusatir.

“Duskltin’e” mahsus “(bir) dil” esasinda teskil edilemeyen “.. ... ” 6l¢listi vasita-
styla, “nisbetli topo-graphia’nin (topo-graphia ratio’nalis)” kaydi altinda “fikriyat’a (lo-
gia)” mahsus “(bir) (muitesekkil) cism’i” nasil 6lceriz; bu nokta, “sonsuz (infinite)” kav-
rami meselesinin esasini teskil eder.

P

..... ” ile 6lcmek, mesela “(i¢’siz) uzunluk” esasinda “(bir) metre cubuku” va-

229
1

sttasiyla, “ayrisik dis diinya’ya” mahsus “(bir) (mutesekkil) cism’i” 6l¢cmege benzemez.

Her iki manada “Ol¢gmek”, “Olctilen” ile “6lcen” arasinda “temas’in (contactus)”
kaydina baghdir.

Ancak, her iki manada “temas’ (contactus)”, birbirine benzeyen surette ele
alamayiz.

2 «©

..... ” ile 6l¢cmek, “6lctlen’e” mahsus “vicud’un”, “cevher theo-graphiasi’nin”
kaydi altinda, “(llah’) Ism’e” mahsus “({lah’) Viicud’a” bizatihi “temas™ (contactus)”
suretiyle mUimkindur.

Bu surette “temas (contactus)” ile, “Ol¢tilen’e” mahsus “viicud’dan” hareketle,
“(llah’i) Ism’e” mahsus “(llah*) Viicud’a” bizatihi “gecis’i (transitio)” kastediyoruz.

Bu surette “temas (contactus)” mevcut ise, “.. ... ” esasinda “Olctilen”, “temas’in
(contactus)” mahiyetine gore, yukarida belirtilen manada “sonlu-6tesi’dir”; aksi tak-

dirde “sonlu’dur (finite)”.

“Disktin”, “na-viicud beden’dir”; yani “viicud’u” bulunmayan “beden (cor-
pus)”.

“Na-viicud beden’in”, tekraren belirtelim, “O’ya (Htive)” mahsus “(ilah’) Vii-
cud’a”, yukarida belirtilen manada temasini diisinemeyiz.

» o«

Bu bakimdan, “dasktin’tn”, “.. ... ” 6lctistinde olmasindan s6z edilemez.

Bu ifade, “duskiin’e” mahsus “(bir) dil” ve “ayrisik dis dlinya itibariyle de ge-
cerlidir.

» o«

Bu nedenle, “dtisktn” ve, “(bir) dil'i” ve “ayrisik dis dinya’s1”, “sonlu’dur”.

“Turing makineleri” tasavvuru, Turing’in 1936 makalesinde ele aldig1 sekliyle,
“duskiun’e (mens)” mahsus “zihin (mens)” vasitasiyla insa edilen “fikriyat’tan (logia)”

2r»

ibarettir; ve, “serit (tape)” cihetinden, “Eukleides geo-metriasi’nin” ve, “sayilary” tem-

sil eden “rakam’lar (numerals)” cihetinden, “arithmetike’nin” kaydina baglhdir.

“Eukleides geo-metrias1” ve “arithmetike”, “nisbetli topo-graphianin (topo-
graphia ratio’nalis)” kaydi altinda “dtiskin’e” mahsus “fikriyat’tir (logia)”.

N \ebadi (2025) Falein Kog Ozel Says:
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“Fikriyat (logia)” esasinda “(bir) suret’siz ism’e” mahsusen “viicud’dan” bahse-
dilemez.

Bu nedenle, “Eukleides geo-metrias1” ve “arithmetike” vasitasiyla, “.. ... ” 6l¢u-
stinde “(mutesekkil) cisim” insa edilmesini diisinemeyiz; sebebini yukarida belirttik.

Soyle de soyleriz; “Eukleides geo-metriasi’'na” mahsus “(askin) suret’siz isim”
olarak “(bir) (mutesekkil) cisim”, “(i¢’siz) uzunluk” esasinda “6l¢ci’'ntin (metron)” kay-
dina baghdir.

Bu manada “(askin) suret’siz ism’in” ve, bu itibarla da, “(i¢’siz) uzunluk” esa-
sinda “6lci’nlin (metron), “tamga-isim « v »’ye” ve, bu suretle “.. ... ” Olctistine, yu-
karida belirtilen sekilde “temas’ (contactus)” mtimkun degildir.

Bu nedenle, “Eukleides geo-metriasi’na” mahsus “(askin) suret’siz isim” olarak

29«
1

“(mutesekkil) cisimler sonlu-6tesi (i¢’siz) uzunluk’ta” ele alamayiz.

“Eukleides geo-metriasi’na” mahsus “(askin) suret’siz isim” olarak “(mutesek-

o«

kil) cisimler”, “na-viicud beden’dir”.

“Na-viucud beden’e” mahsusen “sonlu-6tesi (i¢’siz) uzunluk”, yukarida anlat-
tik, “tamga-isim theo-graphiasi1” cihetinden esasen mimkuin degildir.

“Eukleides geo-metriasi’na” mahsus “(askin) suret’siz isim” olarak “(bir) (mu-
tesekkil) cisim”, bu itibarla “sonlu’dur (finite)”.

“Arithmetike’ye” mahsus “(askin) suret’siz isim” olarak “(bir) (mutesekkil) say1”,
“(i¢’siz) cokluk” esasinda 6lctintiin kaydina baghdir.

“Arithmetike’ye” mahsus “(askin) suret’siz isim” olarak “(bir) (mutesekkil)
sayr’nin” ve, buna mahsus 6l¢ciintin, “tamga-isim « v »’ye” ve “6lciisi’ne (metron)”,
yani “.. ... ”ye temasindan bahsedilemez.

“(Askin) suret’siz isim” olarak “(bir) (mutesekkil) sayi’dan” hareketle, “tamga-
isim « v »ye” gecemeyiz; bu nedenle.

Bu bakimdan, “(bir) (mutesekkil) sayi’y1”, “sonlu-o6tesi (i¢’siz) cokluk” suretiyle
distinmek mumkun degildir.

“Arithmetike’ye” mahsus “(askin) suret’siz isim” olarak “(bir) (mutesekkil) say1”
da bu itibarla “sonlu’dur (finite)”.

Bu noktalari, “insa” cihetinden kisaca acalim.

Once, “Eukleides geo-metriasi’na” mahsus “(mtitesekkil) cisimler’in” mahiye-
tini ve insa esasini ele alalim.

“(Askin) suret’siz isim’ler” olarak “Eukleides geo-metriasi’na” mahsus “(mute-
sekkil) cisimlerin” insa esasi, “matafora’dir”.
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“Matafora”, “suret’siz isim” esasinda “(bir) suret’siz cism’i”, “gayr’t nisbetli
oranti’nin (proportio ir-ratio’nalis)” kaydi altinda “gayr’ nisbetli gecis (transitio ir-ra-
tio’nalis)” esasinda “asmak” suretiyle, “vasita’li temas’in” kaydina bagli olan “(askin)
suret’siz isim” olarak “(bir) (askin) suret’siz cisim” teskil eden “insa vasitasi’dir”.

Mesela, “idrak”, “vasita’li temas’in” kaydina baglh olan “Eukleides geo-metri-
asi’na” mahsus “(askin) suret’siz isim” olarak “(bir) (mutesekkil) nokta”; “idrak”, “va-
sita’siz temas’in” kaydina bagli olan “ayrisik dis diinya’ya” mahsus “suret’siz isim”
esasinda “tic boyutlu (yuvarlakimsi) kicik (bir) cisim’den” hareketle, “matafora’ik
icraat” esasinda insa edilir.

“(Askin) suret’siz isim” olarak “(bir) (mutesekkil) nokta’ya”, “hayal (imaginatio)”
suretiyle bizatihi “gérinuis” tayin etmek mimkun degildir.

Bu ifade, mesela, “Eukleides geo-metriasi’na” mahsus “(askin) suret’siz isim”
olarak “(bir) dogru” bakimindan da gecerlidir.17?

Benzer sekilde, “(askin) suret’siz isim’ler” olarak “arithmetike’ye” mahsus
“(mutesekkil) cisimler’in”, yani “(mutesekkil) sayilarin” da insa esas1 “matafora’dir”.

Ancak, “(mutesekkil) say1” insasi, “iki-katman’li matafora’nin” kaydina bagli-
dir.

“Eukleides geo-metriasi’'na” mahsus “(mutesekkil) cisimler”, “ardil” insasi1 esa-
sinda “artis” suretinde “akis’in” kaydina tabi degildir; bu itibarla, bu “(mutesekkil)

cisimler”, “sabit’tir”.

29 «
1

“(Mutesekkil) sayilar ardil” insas1 esasinda “artis” suretinde “akis’in” kaydi

altinda distnutriz.

» o«

Bu bakimdan, “(askin) suret’siz isim” olarak “(bir) (mutesekkil) say1”, “nisbetli

birlik (unitas ratio’nalis)” olarak “zaman’a” mahsus “(bir) an’dan” hareketle ve, “ma-
tafora’ik icraat” yoluyla insa edilir.

“Fikriyat (logia)” esasinda “(bir) an” insasi, “(bir) izafi an” teskilinin kaydina
baglhdir.

“Bir) izafi an1”, “ayrisik dis dinya’ya” mahsus “(i¢’siz) hareket” esasinda
“(i¢’siz) uzunluk’tan” hareketle teskil ederiz.18

“Matafora’ik icraat” esasinda “insa”, tekraren belirtelim, “gayr nisbetli

oranti’nin (proportio ir-ratio’nalis)” kaydi altinda “gayr’ nisbetli gecis (transitio ir-ra-
tio’nalis)” suretiyledir.

17 “U¢ noktalari’nma” ve “arasina”, “hayal (imaginatio)” esasinda “goériintis” tayin edilemeyen
“(mutesekkil) cism’i”, hayal edemeyiz.

18 Mesela, “dUnya’nin”, “gin’e’s” cevresinde bir “tam doéni’s’i”, bu manada “ayrisik dis
diinya’yva” mahsus “(i¢’siz) hareket” esasinda “(i¢’siz) uzunluk’tur”. Bu surette bir “tam dénus”,

“(bir) glines yili” olarak adlandirilir.

N \ebadi (2025) Falein Kog Ozel Says:



Yalcin Kog¢

“(Bir) an”, “(bir) izafi an’dan” hareketle ve, “matafora” vasitasiyla insa edilir.
“(Bir) (mutesekkil) say1” insasini, “(bir) an’dan” hareketle, “matafora’ik icraat” esa-
sinda disunuriz. 9

Bu bakimdan, hem “(bir) an” insasi, hem de “(askin) suret’siz isim” olarak “(bir)
(mutesekkil) say1” insasi, “(bir) izafi an’dan” hareketle ve, “soyutlama (abstractio) su-
retiyle ele alinamaz.

» o«

“Soyutlama”, “nisbetli oranti’nin (proportio ratio’nalis)” ve, bu suretle “nisbetli
gecis’in (transitio ratio’nalis)” kaydina baglidir; bu nedenle.

“(Bir) an” insasini, “(bir) izafi an’dan” hareketle “nisbetli gecis (transitio ra-
tio’nalis)” esasinda diisinmek mimkuin degildir.

Hem “Eukleides geo-metrias1”, hem de “arithmetike”, “(bir) dil'in” kayd1 altinda,
“dusktun’e” mahsus “fikriyat’tir (logia)”.

Bu bakimdan, “Eukleides geo-metriasi’na” ve “arithmetike’ye” mahsus “(mtte-
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sekkil) cisimler”, “matafora” vasitasiyla insa edilen, “(bir) dil’e

»

mahsus “(askin) su-
ret’siz isim’ler’den” ibarettir.
“Hesap (computation)” yapan “dairesel-olmayan makine’ye (circle-free mac-

hine)” mahsus “sonsuz siklik’ta (infinitely often)” islemler, “sonsuz cokluk’ta (bir)
an’lar” ve, bu itibarla da “sonsuz uzunluk’ta zaman” suretiyle muimkutndur.

Aksi takdirde, “sonsuz siklik’ta (infinitely often)” islemlerden ve, bu itibarla da,
“dairesel-olmayan makine (circle-free machine)” insasindan bahsedilemez.

“Beser’i hafiza’ya” karsilik geldigi dtistintilen “serit (tape)”, “bir boyut’lu” bitisik
kareler itibariyle “Eukleides geo-metriasi’nin” ve, “sonsuz siklik’ta (infinitely often)”
islemler bakimindan gereken “sonsuz ¢cokluk’ta an’lar” itibariyle de “arithmetikenin”
kaydina baghdir.20

Bu hususu, “ayrisik dis diinya’ya” mahsusen ele alamayiz.

Yani, “ayrig’k dis diinya'ya” mahsus “hesap (computation)” yapan bir “ma-

kine’nin (machine)”, “sonsuz siklik’ta (infinitely often)” islemi sonlandiramamasi, “da-
iresel-olmayan makine (circle-free makine)” insasinin distintilmesini engellemez.

“Ayrisik dis diinya”, “dairesel-olmayan makine (circle-free machine)” insasini
ve, bu itibarla da, “Turing makineleri” tasavvurunu herhangi surette kayit altina al-
maz; bu manada.

Ancak, “dairesel-olmayan makine (circle-free machine)” insasini, yukarida be-
lirttik, “Eukleides geo-metriasinin” ve “arithmetike’nin” kaydi altinda diisinmek ge-
rekir.

19 Bu noktalari, “Tamga-isim Theographiasi-Turing Makineleri’nin Zemini ve Insa Esas1” adli
kitapta ayrintili olarak anlattik.
20 Turing, 1936 makalesinde, “serit’ten (tape)”, “bir boyut’lu” olarak bahseder.
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“Dairesel-olmayan makine (circle-free machine)”, Turing’e gére “sonsuz diz’i
(infinite sequence)” hesabi yapar.21

“Fikriyat (logia)” itibariyle “ktime (set)”, “dtiskin’e” mahsus “(askin) suret’siz
ism’in” kaydi altinda, “(i¢’siz) cokluk’tan” ibarettir.22

Ancak, “(i¢’siz) cokluk” olarak “dogal sayilar ktimesinden”, “arithmetike’ye”
mahsus “(i¢’siz) cokluk” olarak “(mutesekkil) sayilar’'dan” hareketle, “sonlu-6tesi
(i¢’siz) cokluk” suretiyle bahsedilemez.23

Yukarida anlattik; “(askin) suret’siz isim” olarak “(i¢’siz) cokluk”, “tamga-isim
« v »ye” mahsus “6l¢tl (metron)” olarak “.. ... ”ye temas etmez; bu nedenle.

»  «

Bu bakimdan, “(i¢’siz) cokluk” olarak “dogal sayilar kiimesi’'nden”, “sonlu-6tesi
(i¢’siz) cokluk” esasinda bahsetmek mimkun degildir.

“I¢’siz cokluk” olarak “dogal sayilar kiimesi’ne”, bu nedenle, “(askin) suret’siz
ism’in” kaydi altinda “sonlu’dur (finite)”.24

“Fikriyat (logia)” esasinda “yinelgen fonksiyon’lar (recursive functions)” ve “ma-
tematiksel endtiksiyon (mathematical induction)” yoluyla da, “(askin) suret’siz isim”
esasinda “sonlu-o6tesi (i¢’siz) cokluk” insa etmek mumkuin degildir.

Bu husus, yukarida anlatilanlar esasinda daha ayrintili olarak kolaylikla aci-
labilir.

Bu bakimdan, “sonsuz siklik’ta (infinitely often)” islem cihetinden “dairesel-
olmayan makine (circle-free machine)” tasavvuru, “tahayyuil (phantasia)” esasinda
“hikayat’tir (historia)”.

Turing, 1936 makalesinde, “dairesel-olmayan makine’ye (circle-free machine)”

» o«

mahsus “serit’ten (tape)”, “sonlu (finite)” veya “sonsuz (infinite)” surette bahsetmez.

Sadece, “serit (tape)” Uizerinde “sonsuz siklik’ta (infinitely often)” islemden s6z
eder; o kadar.

“Sonsuz siklik’ta (infinitely often)” islem, bizatihi “serit’in (tape)” “sonsuz (infi-
nite)” olmasini gerektirmez; ancak, bu islemler icin, “sonlu-6tesi (i¢’siz) cokluk’ta (bir)
an(lar)in” distnulmesi gerekir.

31”  «

21 Mesela, “n’yi”, “rakam’lar” yoluyla hesaplamak, “harmonik dizi'yi (harmonic sequence)” ve
“Fibonacci dizisi’ni (Fibonacci series)”, “hesap (computation)” suretiyle insa etmek gibi.

22 Bu ifade, “matafora’ik icraat’ten” bahsetmek suretiyle kolaylikla acilabilir.

23 Bizatihi “sonlu (finite)”, “sonlu-6tesi (trans-finite)” olamaz. Bu bakimdan, “sonlu-6tesi
(trans-finite)” olamayandan, “kuvve’de sonlu 6tesi (potentially trans-finite)” suretiyle bahsedi-
lemez; bu husus goézden kacirilmadan. Séyle de sdyleriz; bizatihi “sonlu’dan (finite)”, “kuvve’de
sonlu-6tesi (potentially trans-finite)” suretiyle s6z etmek mtimkuin degildir. “Kuvve’de sonsuz
(potentially in-finite)” diisincesine “Tamga-isim Theographiasi-Turing Makineleri’nin Zemini
ve Insa Esas1 Uzerine Bir Degerlendirme” adli kitapta temas ettik.

24 Bu hususu, daha ayrintili olarak asagida ele aldik.
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Aksi takdirde, “dairesel-olmayan makine (circle-free machine)” insasindan
bahsedemeyiz.

Yukarida belirttik; “Eukleides geo-metriasinin” ve “arithmetike’nin” kaydi al-
tinda diistintilen “Turing makineleri” tasavvuru, “dtisktiin’e” mahsus “fikriyat’tan (lo-
gia)” ibarettir.

“Sonlu-6tesi (i¢’siz) cokluk’ta (bir) anlar” ve, bunlara mahsus “islem’ler” itiba-
riyle, “serit’in (tape)”, “artmak-eksilmek” suretiyle “bozulmadan”, “sabit” kalmas1 ge-
rekir; aksi takdirde, “dairesel-olmayan makine (circle-free machine)” insas1 distne-
meyiz.

» o«

Tekraren belirtelim; bu husus bizatihi “serit’in (tape)”, “sonsuz (infinite)” olma-
sin1 gerektirmez.

Bu bakimdan, “dairesel-olmayan makine’ye (circle-free machine)” mahsus “se-
rit’i (tape)”, “tamga-isim « v »’ye” mahsus “Olcti’ye (metron)” temas suretiyle diistin-
mek gerekir.

Ancak, bu mUimkun degildir.

“(Askin) suret’siz isim” esasinda “(mutesekkil) cisim” olarak “serit (tape)”, “na-
viicud beden’dir”; bu nedenle.

Bu bakimdan da, “hesap (computation)” yapan “dairesel-olmayan makine
(circle-free machine)” tasavvuru, “tahayyul (phantasia)” esasinda “hikayat’tir (histo-
ria)”.

Turing, 1936 makalesinde, “dairesel-olmayan makine’ye (circle-free machine)”

» o«

mahsus “serit’ten (tape)”, “sonlu beser’i hafiza’ya” karsilik gelen surette bahseder.

“Beser’i hafiza’nin” esas1 “kuvvet’tir”; “beseri hafiza”, bu bakimdan “hazne (re-
ceptaculum)” suretiyle ele alinamaz.25

Ancak, “dairesel-olmayan makine’ye (circle-free machine)” mahsus “serit

229
1

(tape)”, “hafiza” cihetinden, “kuvvet’i” bulunmayan “hazne’den (receptaculum)” iba-

rettir.

Bu itibarla, “dairesel-olmayan makine’nin (circle-free machine)”, “dlizenlenis
(configuration)” degistirmek suretiyle ve, “kuvvet” esasinda “icraat” yoluyla “(6nce’yi)
hatirlamasindan” bahsetmek mimkutn degildir.

Bu cihetten de, “Turing makineleri” tasavvuru, “tahayytl (phantasia)” esa-
sinda “hikayat’tan (historia)” ibarettir.26

Bir hususa kisaca temas edelim.

25 Bu hususa, “Tamga-isim Theographiasi-Turing Makineleri’nin Zemini ve Insa Esas1” adli
kitapta, “diigktin’e” mahsus “zihin theo-logia’s1” cihetinden temas ettik.

26 “Turing makineleri” tasavvuru, tekraren belirtelim, “diisklin’e” mahsus “ayrisik dis
dinya’nin” kaydina baglanamaz. Bu hususu, “Tamga-isim Theographiasi-Turing Makine-
leri’nin Zemini ve Insa Esas1” adli kitapta ayrintili olarak anlattik.
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» o«

Bir “tasavvur’un”, “tahayyul (phantasia)” esasinda “hikayat (historia)” suretiyle
ele alinmasi, “tasavvur’a” mahsus “zemin” ile alakalidir.

.

“Tasavvur”, “yap’ (constructio)” ve “muhakeme” cihetinden, mesela “celiski’ye”
yol acmayan surette “ariza’siz” olabilir.27-28

» o« b N4

Ancak, “tasavvur’a” mahsus “zemin”, “asil’siz” ise, “tasavvur”, “tahayytl (phan-
tasia)” esasinda “hikayat’tir (historia)”.

Ornek verelim.

“Fikriyat (logia)” esasinda “ktime (set)” ile kastedilen, yukarida belirttik, “(as-
kin) suret’siz isim” olarak “(i¢’siz) cokluk’ta (mutesekkil) cisim’dir”.

“Eukleides geo-metriasi’n1” ve “arithmetike’yi” dikkate almak suretiyle ve, “ze-
min” cihetinden “tamga-isim theo-graphiasi’nin” kaydi altinda anlattik; “fikriyat’a (lo-
gia)” mahsusen, “sonlu-6tesi (i¢’siz) uzunluk’ta (mutesekkil) cisim” ve “sonlu-6tesi
(i¢’siz) cokluk’ta (mutesekkil) cisim” insa etmek mimkin degildir.

“Eukleides geo-metriasi’na” ve “arithmetike’ye” mahsus “(askin) suret’siz isim”
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olarak “(mutesekkil) cisimleri”,

»

tamga-isim « v »ye” mahsusen dustntlen “.. ...
Olctistinde ele alamayiz; bu nedenle.

Aksi takdirde, “fikriyat (logia)” esasinda “na-viicud beden” olarak “(askin) su-

ret’siz ism’in”, “(kuvvet’li, can’li, akil’ll) tamga-isim « v »'ye” bizatihi temasini diistin-
mek gerekir ki, yukarida belirttik, bu mimkutin degildir.

“Eukleides geo-metriasi’na” ve “arithmetike’ye” mahsus “(mutesekkil) cisim-
ler”, bu itibarla, “sonlu (i¢’siz) uzunluk’ta” ve “sonlu (i¢’siz) cokluk’ta’dir”.

“Fikriyat (logia)” esasinda “(askin) suret’siz isim” olarak “dogal sayilar kimesi”,
bu nedenle, “sayilabilir (countable)” surette “sonlu (i¢’siz) cokluk’ta (mutesekkil) ci-

sim’dir”.29-30
“Kume” ve “alt-ktime” ile alakal1 bir hususa kisaca temas edelim.

“Sayilabilir (countable)” surette “sonlu (i¢’siz) cokluk’ta (mutesekkil) cisim” ola-
rak “A ktimesi’ne” mahsusen distnulen “B alt-kiimesi”, “A kimesi’ni eksiltmek” su-
retiyle teskil edilir.

27 Mesela, “tasavvur” olarak “Zermelo-Fraenkel kiime kurami” ve “Peano arithmetike’si”.

28 “Fikriyatin (logia)” kayd: altinda bulunan “se¢me aksiyomu’nu (axiom of choice)”, yukarida
anlatilanlar cihetinden sinirlandirmak gerekir; “fikriyat’a (logia)” mahsusen, “sonlu-o6tesi
(i¢’siz) cokluk’ta (mutesekkil) cisim” diistinemeyiz; bu nedenle. Bu husus ayrintili olarak ko-
laylikla agilabilir.

29 Bu ifade, yukarida anlatilanlara benzer olarak, “matafora’ik icraat” esasinda kolaylikla aci-
labilir.

30 “Fikriyat (logia)” esasinda “dogal sayilar1”, “theo-graphia’nin” kaydi altinda diistintilen “tab’i
sayilar” ile karistirmamak gerekir. “Dogal sayilar”, “nisbet’li topo-graphia’nin (topo-graphia
ratio’nalis)” kaydina baglidir; “tab’i sayilar” ise “gayr’1 nisbet’li topo-graphia’nin (topo-graphia
ir-ratio’nalis)”.

N \ebadi (2025) Falein Kog Ozel Says:
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“B alt-ktimesi”, bu bakimdan, “eksiltilmis” ve, bu suretle, “cokluk’u bozulmus
A ktimesi’dir”.

Bu baglamda, “cokluk’a bozulmus A kiimesi” ifadesi ile, “eksiltmek” suretiyle
“cokluk 6lcti’stl azaltilmis A kiimesi’ni” kastediyoruz.3!

“Cokluk’u bozulmus A ktimesi”, yani “B alt-kimesi” de bu itibarla “sayilabilir
(countable)” surette “sonlu (i¢’siz) cokluk’ta (mttesekkil) cisim’dir”.

Bu manada olmak tizere, “A ktimesi” ile, “cokluk’u bozulmus A kiimesi”, yani
“B alt-ktimesi” arasinda bunlar1 “bir’e’bir oérttistiiren fonksiyon (bijection)” tanimla-
mak mumkuiin degildir.

» o«

G. Cantor, “dogal sayilar kimesi’nin”, “sayilabilir (countable)” surette “sonsuz
cokluk’ta” oldugunu goéstermek icin, “dogal sayilar kiimesi'ni”, “dogal sayilar ku-
mesinin (bir) alt kiimesi” ile “bir’e’bir érttisttiren fonksiyon (bijection)” tanimlar.

Ancak, “dogal sayilar kimesi’ni”, “dogal sayilar kiimesi’nin (bir) alt ktimesi” ile
“bir’e’bir Orttistiiren fonksiyon (bijection)” tanimlamak, “dogal sayilar kiimesi’nin”,
“eksiltmek” suretiyle, “cokluk” cihetinden “bozulmadikini”, yani “azalmadikini” pesi-

nen var saymak ve, bu suretle, “dogal sayilar kimesi’nin”, “sonsuz cokluk’ta sayila-
bilir kime” oldugunu 6rttik sekilde 6nden kabul etmektir.

» [13

G. Cantor’un, “dogal sayilar ktimesinin”, “sonsuz cokluk’ta sayilabilir kime”
olduguna dair “muhakeme’si” bu itibarla “dongtsel goésterim’den (circulus in de-
monstrando)” ibarettir; bu nedenle de “gecersiz’dir”.

Bu bakimdan, “dogal sayilar kiimesi’ni”, “dogal sayilar kiimesi’nin (bir) alt ki-
mesi” ile “bir’e’bir értlistiiren fonksiyon (bijection)” tanimlamak suretiyle, “dogal sa-

yilar kimesi’nin”, “sayilabilir (countable)” surette “sonlu-6tesi cokluk’ta (mutesekkil)
cisim” oldugunu distinmek mumkuiin degildir.

Yukarida belirttik; “dogal sayilar kimesi” ve “dogal sayilar kiimesi’nin (bir) alt
kimesi”, “tamga-isim theo-graphias1” cihetinden, “fikriyat (logia)” esasinda “sonlu
(i¢’siz) sayilabilir cokluk’ta (mutesekkil) cisimler’dir”.

» o«

Bu itibarla, “dogal sayilar kimesinin”, “sonlu-6tesi (i¢’siz) sayilabilir cokluk’ta”
oldugunu ileri stirmek, “tamga-isim theo-graphias1” esasinda “zemin” cihetinden “ta-
hayyul (phantasia)” esasinda “hikayat’tir (historia)”.

Bu hususlar dikkate al(a)mayan G. Cantor, “dogal sayilar kimesi’nin”, “son-

»

suz sayilabilir cokluk’ta” oldugu “zann’i’ndan” hareketle, “gercel sayilar’a” mahsusen
“sonsuz sayillamaz cokluk’ta kiime” ve, buna mahsusen farklh “kardinalite (cardina-

lity)” insa ettigini distnur.

31 “Cokluk 6l¢ti’sti azaltilmis” ifadesini, bu baglamda, “kardinalite’si azaltilmis” seklinde de
dustnebiliriz.
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G. Cantor’un “sonsuz sayilamaz cokluk’ta kiime” ve, buna mahsusen farkl
“kardinalite (cardinality)” insa ettigini ileri sirdtigi bu “diagonal muhakeme’si”, yu-
karida “dogal sayilar kimesi” cihetinden anlattik, “déngtisel gésterim’e (circulus in
demonstrando)” dayanair; bu itibarla da “gecersiz’dir”.

“Tamga-isim theo-graphias1” cihetinden, “fikriyatin (logia)” kayd: altinda insa

edilen G. Cantor’un her iki “muhakemesinin” de, “zemin” bakimindan “asl1” bulun-
b

maz.

“Fikriyat’a (logia)” mahsusen “sonlu-6tesi (i¢’siz) cokluk’ta (muitesekkil) cisim”
insa etmek, yukarida anlattik, “tamga-isim theo-graphias1” bakimindan mimkutn de-
gildir; bu nedenle.

“Fikriyat (logia)” esasinda “(askin) suret’siz isim” olarak “dogal sayilar kimesi”,
bu nedenle, “sonlu (i¢’siz) cokluk’ta sayilabilir (mutesekkil) cisim’dir”.

“(Askin) suret’siz isim” olarak “dogal sayilar kiimesi’nin”, tekraren belirtelim,
bizatihi “tamga-isim « v »ye” temasini distinemeyiz.

» o«

“Na-viicud beden” olarak “(askin) suret’siz ism’in”, “(Ilah*) Ism’e” mahsus “Vii-
cud” olarak “kadim tarih’e” temas1 mimkuin degildir; bu nedenle.

G. Cantor’un her iki “muhakeme’si” de, bu bakimdan, “zemin’e” mahsusen

“asln’” bulunmayan “tahayyul (phantasia)” esasinda “hikayat’tir (historia)”.

“Turing makineleri” tasavvurunu, bu tasavvurun “sonlu-6tesi” cihetinden yol
actig1 neticeleri, “karar verme meselesi’ni (Entscheideungsproblem)” ve “Goédel eksik-
lik theoremleri’ni (Gédel incompleteness theorems)” bu hususlar da dikkate alarak
yeniden dustnmek gerekir.

Yazinin hududunu ziyadesiyle asmasi sebebiyle bu noktalar1 daha 6teye ac-
madik.

Bir hususa temas ederek yaziy1 nihayete baglayalim.

“Yapay zeka (artificial intelligence)” ile, kisaca ifade edelim, “algoritmalar ¢ok-
luk’u (multitude of algorithms)” suretiyle ve, “nisbetli birlik (unitas ratio’nalis)” olarak
“zaman’in” kaydi altinda “fikriyat (logia)” esasinda “isleyis’i (mechanismus)” kastedi-

yoruz.32

“Algoritmalar cokluk’u (multitude of algorithms)”, bu baglamda, farkh “fikriyat
(logia)” alanlarini kapsar; mesela “sinir bilimi (neuro science)” ve genis manada “ma-
tematik” gibi.

“Algoritmalar cokluku (multitude of algorithms)” esasinda “isleyis’e (mecha-
nismus)” mahsus “icraat”, “hesap (computation)” yapmay: farkli cihetlerden asmakla

32 Bu ifade, esasa dair olmakla birlikte, dar bir tasvirden ibarettir.
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birlikte, “Turing makineleri'ne” mahsusen yukarida anlatilan esaslarin kaydina bag-
lidir.s3

“Fikriyat (logia)” esasinda “isleyis (mechanismus)” olarak “yapay zeka (artificial
intelligence)”, “dtsktin’e” mahsustur.

Oncelikle belirtelim; “fikriyat (logia)” esasinda “dil” ile, “fikriyat’a (logia)” mah-
sus “(bir) dil'i” karistirmamak gerekir.

Bu manada “dil”, “6nerme’nin (propositio)” kayd: altinda, “dliigktin’e” mahsus
“suret’tir”.

Bu surette “6nerme (propositio)”, “uzunluk” 6l¢ctistinde olmak tUzere, “i¢’te”,
“suret’siz isim” ve “(suret’siz) yuk’le’'m” tasir.

2»

“Duskiun”, kendi “suret’i” olarak “dil'in” kayd: altinda, “(bir) dil’e” mahsusen
“(suret’siz) cimle” telaffuz eder.
“(Suret’siz) ctimle”, nisbetli topo-graphianin (topo-graphia ratio’nalis)” kaydi

altinda, “(suret’siz) isim’den” ve “(suret’siz) ytuklem’den”, “yanyanalik” esasinda mu-
tesekkildir.

“Duasktin”, “yapay zeka’y1 (artificial intelligence)”, “(bir) dil’e” mahsus “(su-
ret’siz) cimle” esasinda insa eder.

» s

“(Suret’siz) cimle”, “i¢siz’dir”.

Bu bakimdan, “yapay zeka’ya (artificial intelligence)” mahsusen, “dil” esasinda
“suret” disinemeyiz.

Bizatihi “disktin”, bu nedenle, “yapay zeka (artificial intelligence)” vasitasiyla
ikame edilemez.

Aksi takdirde, “yapay zeka (artificial intelligence)” teskilinden, “(ism’) vu-
cud’un” kaybi suretiyle, “dil” esasinda bahsetmek gerekir ki, yukarida belirttik, bu
mumkun degildir.

Bu itibarla, yani “dil’e” mahsus “(i¢’li) énerme” cihetinden “yapay zeka (artifi-
cial intelligence)”, “dilsiz’dir”’; bu nedenle de “okur-yazar” olarak ele alinamaz.

Bu bakimdan, mesela “yapay zeka’ya (artificial intelligence)” mahsus “icraat”
suretiyle “sonlu’ya” izafi olmayan “sonlu 6tesi” insa edemeyiz.

“Fikriyat (logia)” esasinda “isleyis (mechanismus)” olarak “yapay zeka (artificial
intelligence)” vasitasiyla, “(ilah’i) Isim” olarak “O’ya (Htive)” ve, bu suretle “tamga-isim
« v ye” ve, “.. ... ” 6lctistine temas dlistiinlilemez; bu nedenle.

33 Bu baglamda “icraat” ile kastedilen, “fikriyat’in (logia)” kaydi altinda olmak tizere, mesela

“6grenmek’tir’, “karar vermek’tir”, “yapi (constructio)” esasinda “insa etmek’tir’; bu 6rnekleri
kolaylikla cogaltabiliriz.
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Bu itibarla, “yapay zeka (artificial intelligence)” marifetiyle, “Eukleides geo-
metriasi’na” mahsusen “sonlu-6tesi (i¢’siz) uzunluk’ta (muitesekkil) cisim” ve, “arith-
metike’ye” mahsusen “sonlu-6tesi (i¢’siz) cokluk’ta (mutesekkil) cisim” insa edilemez.

Bu nedenle, “Turing makineleri’ni”, “yapay zeka (artificial intelligence)” vasita-

siyla, herhangi bir cihetten “tamga-isim « v »ye” ve, “.. ... ” 6lcistine temas eden
surette “yeni’den insa et'mek” mtimkuin degildir.

Bu surette “insa”, “disktin’e” mahsus “yapay zeka (artificial intelligence)” ma-
rifetiyle, “(suret’siz) ciimle”, yani “(i¢’siz) cimle” esasinda “6grenmenin” kaydina bag-
lanamaz; “yapay zeka (artificial intelligence)” vasitasiyla bu esasta “6grenmek” sure-
tiyle “fikriyat (logia)” asmak mumktn degildir, bu manada; kisaca belirtmis ola-
hm.34_35

34 Bu hususlar, yukarida anlatilanlar esasinda kolaylikla acilabilir. Bizatihi “nazariyat (theo-
ria)”, “yapay zeka (artificial intelligence)” marifetiyle insa edilemez.
35 Bu ifade, “diskiin’e” mahsusen de gecerlidir; yani “dtisktin”, “(bir) dil” esasinda “6grenmek”

suretiyle “fikriyat’ (logia)” asamaz.
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Yalcin Kog¢’s Thought: A Critical Philosophy of Education

Abstract

The philosophy of Prof. Dr. Yalcin Koc¢ presents a
framework for a critical philosophy of education
by proposing a unique theory (theoria) centered on
the “Anatolian Yeast” (Anadolu Mayasy) and the
“Heart/Soul” (Géntil), in opposition to the rational
and discursive constructs of Western civilization.
Ko¢’s fundamental aim is to instill wisdom concer-
ning existence, being, objects, the universe, soci-
ety, and humankind in minds, philosophy in in-
tellects, and “Kelam” (Islamic scholastic theology)
in hearts and souls. The foundation of our exis-
tence in the Anatolian geography is the “Anatolian
Yeast.” This “yeast” is under the threat of extinc-
tion. The way to overcome this danger is through
knowing this yeast. Ko¢’s system is built upon li-
berating the source of knowledge and the const-
ruction of individual identity from the rational and
institutional limitations imposed by the West. Wit-
hin this scope, the article scrutinizes Ko¢’s basic
ontological, epistemological, and pedagogical
principles, thereby presenting his views on the
philosophy of education. The article addresses the
individual’s existential state (being in a state of
transcendence and fallenness) and examines “Ke-
lam” as the source of knowledge and the role of
language in establishing the object. Ultimately, it
is argued that the ultimate goal of education is to
elevate the fallen human being to the state of a
moral person.

Keywords: Yalcin Kocg, Philosophy of Education,
Anatolian Yeast, Heart, Soul, Individual Person.

Oz

Yalcin Koc'un felsefesi, Bati medeniyetinin ras-
yonel ve sdylemsel kurgularina karsi, “Anadolu
Mayas1” ve “Goénul” merkezli 6zglin bir nazariyat
(theoria) onererek, elestirel bir egitim felsefesi
cercevesi sunar. Koc’'un temel gayesi, mevcuda,
varliga, esyaya, kainata, topluma ve insana dair
hikmeti; zihinlere, felsefeyi akillara, Kelami ise
kalp ve gontllere yerlestirmektir. Koc¢’a gore
Anadolu cografyasindaki varligimizin dayanagi,
“Anadolu mayasidir’. Bu “maya” yok olma teh-
likesindedir. Bu tehlikeden kurtulmanin yolu,
mayay1 bilmekten ge¢cmektedir. Ko¢’un sistemi,
bilginin kaynagini ve bireyin kimlik insasini,
Bati'nin dayattigi rasyonel ve kurumsal sinirla-
malardan kurtarma tlizerine kurulmustur. Bu
kapsamda, makale, Koc'un temel ontolojik,
epistemolojik ve pedagojik ilkelerini irdeleyerek,
onun egitime felsefesine dair diistincelerini or-
taya koymaktadir. Makalede, bireyin varolussal
durumu (askin ve diisktin olma halleri) ele ali-
narak, bilginin kaynagi olarak Kelam ve dilin
nesne tesisindeki rolti incelenmistir. Sonucta,
egitimin nihai hedefinin dtisktin beseri, ahlakl
insan vasfina ulastirmak oldugu savunulmak-
tadur.

Anahtar Kelimeler: Yalcin Kog¢, Egitim
Felsefesi, Anadolu Mayasi, Kelam, Gontl, Ferdi
Birey.
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Introduction: Nazariyat, the Leaven of Anatolia, and the Axis of Education

Against the rational identity of Western civilization, Yalcin Kog¢ proposes
an original nazariyat (the-oria) centered around the Leaven of Anatolia, offering
a new and critical philosophical ground for education. Ko¢’s fundamental aim
is, in fact, the remembrance of what is already known—the refreshment of hu-
man “memory.” In this sense, his purpose is to place wisdom about the human
being into minds, philosophy into intellects, and the Word (Kelam) into hearts
and souls. He sees the path toward this in Anatolia—within the Leaven of Ana-
tolia.

The Leaven of Anatolia is the foundation of our existence in the Anatolian
geography, and it has been under the threat of extinction for the last three cen-
turies. The only way to escape this danger is to know this leaven (Kog, 2007:
13-14). The name of the system he established for this purpose is Nazariyat.
Nazariyat means “contemplation” or “beholding,” and at its core lies the act of a
human being seeing and contemplating their own original identity.

In this regard, Kog¢’s system is built upon liberating the source of
knowledge and the construction of individual identity from the rational and in-
stitutional constraints imposed by the West. Accordingly, this article examines
Koc¢’s basic ontological, epistemological, and pedagogical principles and reveals
his views on human nature and education.

1. Ontological Ground: Transcendence, Descent, and the Leaven of Anato-
lia

Kog¢’s conception of the human and their fundamental development is
based on the states of being transcendent and descendant, which define the
existential condition of the individual. He describes the individual who has just
come into the world as transcendent. Certain faculties associated with psukhé—
such as language, imagination, and cognition—descend and constrict through
various stages after birth.

According to Kog, this descent and constriction stem from the narrowing
of cognitive faculties during the process of language acquisition. The essence of
the descendant state is “the separation of a scene into an ‘inside’ and an ‘out-

)

side.” Only by passing again from descent to transcendence—that is, by attain-
ing the unity called being (viicud)—can one acquire morality and overcome de-

scent. For, according to Koc, the descendant has no morality—only interest.

The act of transcending involves tearing the “veil,” setting aside the rule
of rational faculty, and ascending through seeing and transforming. What is
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essential for transcendence is the heart (gonul). Ko¢ believes that Plato’s teach-
ing is deficient because it could not link transcendence to the heart (Kog, 2007:
30). When the veil is lifted, the individual person (ferdi birey) who can completely
“behold” the scene becomes a moral, transcendent being capable of transform-
ing others into individual persons as well.

According to Koc, morality is “the human being’s loyalty to oneself,” and

the descendant has none. The Turkish idiom “i¢i dis1 bir” (“whose inside and

2 (“

outside are one”) corresponds to this notion. A person whose inside, outside,
and all aspects have become “one” is an educated and fermented individual.

The leaven is not a physical substance but the transference of a timeless,
spaceless, and dimensionless truth—a Kelamic essence—into the human being.
In this sense, education is a process that begins internally.

The English word education comes from the French éduquer and the
Latin educare, meaning “to nourish from within”; care relates to transformation,
cultivation, and restoration. The Latin educere means “to draw out again.” Al-
together, education means to transform from within and bring forth what is
latent.

From this perspective, one may ask: What is it that is to be brought forth?
Who brings it forth? Is it the individual, society, or the laws? Are there external
conditions for internal transformation? Does being an individual person mean
isolation from society?

1. 1. The Critical Distinction Between Leaven and Culture

Education must recognize the ground upon which the individual devel-
ops. Koc argues that this ground is not culture but leaven. He emphasizes that
maya (leaven) cannot be equated with “culture” and that “culture cannot cover
the leaven” (Kog, 2007: 69).

Culture, being of Latin origin, is based on external conditions; it is a “set
of visual (empirical) and external circumstances” (Ko¢, 2007: 14). Culture is
subject to synthesis and transmission, whereas maya is the origin, the essence,
and the core. The essential quality of maya is transformation through tran-
scendence. It is not a function of rational faculty but of the heart, and it cannot
be expressed in words. Maya is the Word (Kelam) within knowledge.

The essence of the Leaven of Anatolia is the unity and brotherhood of all
existence (Kog¢, 2007: 103). It is what ferments the heart of the individual per-
son. Fermentation, or transformative transcendence, has long been known as
an educational method. Its being forgotten does not mean it no longer exists in
society or educational institutions.
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This transcendence is embedded in the being of the Anatolian people,
who have connected to the Word through the Turkish language. It cannot be
explained by institutions, doctrines, or “theories.” It manifests as a momentary
revelation that ferments the individual and vanishes instantly after being expe-
rienced.

As the poet Neyzen once said:

“Read the epic of sorrow from yourself,

Do not repeat what you’ve heard from Majnun;

If you have seen your own Layla of love, then speak—
Do not form parables and recount tales.”

This expresses that words and narratives serve only as formations—
means of institutionalization and schooling. The essence lies in what is experi-
enced within the human being, in the unsymbolized acts of man, a truth Koc¢
repeatedly emphasizes in his works.

1. 2. Critique of Institutional Structures

Koc defines Anatolia as a geography transformed by the Turks—liberated
from being the land of the Greeks, Romans, Byzantines, and the Church (Koc,
2007: 16-17). The term Greek-Latin Church land is new and not an “ideological
separation.”

The Church, as the representative of this land, prevents the individual
from turning toward their own essence and destroys the possibility of deepening
within oneself, thereby transforming the person into a mass-individual (Kog,
2007: 17).

Since the Church grounds its existence on the concealment of primordial
unity, it is the mortal enemy of the Leaven of Anatolia (Kog, 2007: 17). In West-
ern culture, the Church itself has constructed and substituted the divine. Thus,
leaving the Church has been equated with leaving religion.

Considering that church (ecclesia) and school (école) share the same et-
ymological root, it is unsurprising that these two Western institutions have to-
gether produced a mass society. This formation extends its influence over all
human expressions—from language and culture to education.

2. Epistemological Framework: Language, Word (Kelam), and the Act of Un-
derstanding

To understand the nature of knowledge, Koc critiques the traditional phil-
osophical position of language and distinguishes between Kelam and Speech
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(s6z). Kelam takes shape in the heart, while speech takes shape in the tongue.
Speech remains at the level of propositions, whereas Kelam manifests in count-
less ways.

Language is based on the physics of sound and word, whereas Kelam
traverses the metaphysics of names and pronouns. Can the emission of breath
from our lungs, striking the vocal cords and passing through the tongue and
teeth to form a mental shell, be called word or letter? Or are these merely in-
struments?

According to Kog, language is “an organon of formation and transmis-
sion” (Dil Arkitektonigi, Kog, 2008: 43) and can carry meaning only to the extent
of its capacity. It arises from the combined operation of psukheé’s faculties: im-
agination (muhayyile), cognition (idrak), and memory (hafiza).

Although language is a unique “craftsman” in establishing objects, it is
also an unparalleled “counterfeiter” (kalpzen). The faculty of thought treats
every “object” in language the same way under reasoning, and therefore the
distinction between real object and counterfeit object cannot be discerned
through reasoning (Kog¢, 2007: 170). The term kalip (form/mold) comes from
this notion of counterfeit.

In this sense, reconsidering external educational molds together with in-
ner elements becomes meaningful. The function of language in education is di-
rectly proportional to the nature of language itself: What kind of language does
the system—or the educator—use? Commanding? Frightening? Repetitive? Be-
littling? Embracing? Instructive? Narrative?

Ko¢’s nazariyat finds its closest linguistic reflection in the wit of Nasred-
din Hoca, the great philosopher of Anatolian Turkish thought. Likewise, the
“shadow and image” metaphors in Karagéz embody a remarkable nazari
method. Nasreddin Hoca’s riding the donkey backward reflects deductive rea-
soning; the tale of cutting the branch he sits on represents the experimental
testing of the constants of thought—showing that even long-held principles can
be re-evaluated.

2. 1. The Opposition of Word (S6z) and Kelam

Kog illuminates the limitation of rational discourse (s6z) in the pursuit of
truth by contrasting it with Kelam, which is bound to a divine source. S6z be-
longs to the tongue, to the realm of speech; it is a linguistic object. Kelam, how-
ever, belongs to the heart.

Yet Kelam in theological sciences is not the same as linguistic speech.
The idea of Kelam in theology concerns information confined to language and
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thought; it is essentially unrelated to the Kelam that descends into the heart.
In this sense, Kelam is the revelation that manifests in each heart.

Thus, education becomes “the unveiling of what is preserved within the
person,” or “transformation from within.” It is a matter of the heart.

Our “original identity” in Anatolia is bound to the Kelam that “came from
Turkestan and took the heart as its dwelling.” This Kelam unfolded in the heart
through Turkish words and has been preserved in Turkish. This unfolding is
neither commentary, nor interpretation, nor translation.

When speech is explained only by speech, education turns into commen-
tary, reducing thought to a single channel and pushing the student into passiv-
ity. Nazariyat, as Dénmez emphasizes, requires both discovery (kesif) and con-
struction (insa).

Discovery answers what the Leaven of Anatolia is, and construction an-
swers how it is. The two are inseparable (Dénmez, 2015: 24; 2023: 231).

2. 2. Learning and Understanding: The Formation of a New Object

The goal of education is not passive reception but the individual’s con-
struction of their own cognition. Reading is the act of forming a “linguistic ob-
ject” upon a written surface through memory, imagination, and thought. Un-
derstanding is the opening up of this object’s dimension of comprehension—
transforming it into a new object. Therefore, “those who cannot form speech
cannot understand.”

3. Morality, the Individual, and the Source of Freedom

The ultimate outcome of education is the emergence of a moral and free
individual. Ko¢’s conception of morality is ontological. For him, to be human
and to be moral are equivalent (Yal¢cin, 2024: 47).

The descendant is merely beser (a mortal) and thus amoral; the trans-
cendent is insan (truly human) and therefore moral (Yal¢cin, 2024: 45). Morality,
by origin, is the totality of temperament and innate disposition within the indi-
vidual.

A person can attain morality only by perceiving and sensing themselves—
by becoming a friend to themselves. Friendship with oneself is the essence of
morality; it means “not deceiving oneself.” Such knowledge should be taught
from primary school onward.

This definition offers a sense of morality unheard of in normative or uni-
versal ethics. Even Kant’s categorical imperative—"Act in such a way that you
treat humanity, whether in your own person or in another, always as an end
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and never merely as a means”—falls short of this inner friendship. Acting mor-
ally means acting in fidelity to one’s own essence, encompassing freedom and
authentic action with simplicity and clarity.

3. 2. The Heart and the Free Identity

In the Leaven of Anatolia, the foundation of freedom for the moral being—
the individual person—is the heart. The individual becomes free by knowing
their heart, and this begins by knowing the Kelam. Without knowing the Kelam
that came from Turkestan, one cannot know oneself.

In contrast, in the Greek-Latin—-Church land, the heart is subjected to
prohibition and closure. The thinkers of that land reduce essence to speech—
they establish discourse, but they do not know. The individual, turned into a
pedagogical object, becomes a mere repeater of words.

3. 3. Pedagogical Method: Consciousness, Contemplation, and Nazariyat

Ko¢’s approach to education follows a method that does not settle for
mere knowledge (malumat), but aims at transformation through contemplation
(seyr) and consciousness (suur).

In the broad sense, Theologia refers to “thought concerning Nazariyat.”
Nazariyat is an act made possible by the existence of the beholder

According to Kocg, the fundamental motive behind humanity’s engage-
ment with philosophy is the desire to become wise through perfect knowledge
and to reach truth (Dénmez, 2022: 83-85). Humanity wants “to behold as God
beholds,” because such beholding is holistic, comprehensive, complete, and per-
fect—descending from the whole to the part (Dénmez, 2022: 77).

However, Ko¢ notes that, in terms of Nazariyat, we cannot perceive the
“infinite line” as a substance, for within substance there is neither greater nor
lesser—it has transcended all measure and ratio. Likewise, contemplation is an
irrational and immeasurable state. It allows the person to attain self-awareness,
opening and closing like a rhythm.

Although these may sound abstract, Ko¢ discusses them in detail in The
Principles of Theoretical Music (Nazari Musiki’nin Esaslari). Music, often seen
as an intermediate form, is in fact the “motor of livelihood” in the human being.
In the close relationship between consciousness and education, music plays an
active role in self-perception.

Accordingly, the alphabet of education must begin with the dialectic of
concepts and metaphysics; otherwise, we remain trapped in a vicious circle be-
tween reality and truth, between sensation and perception.
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Conclusion

Ko¢’s philosophy centers on the individual’s discovery of their essence
and the construction of an identity bound to the Kelam, standing against the
rationality and institutional domination of Western civilization.

To achieve this, the individual must first set aside the authority of ra-
tional faculty and attain true freedom and wisdom through transcendence by
transformation via the heart. The original identity of Anatolia is the Kelam that
came from Turkestan. Education should focus on the unfolding of this Kelam
in the heart through Turkish speech—thus seeking the origins of concepts.

Learning is not the passive transmission of words but the act of grasping
linguistic objects and forming new ones.

Churches, laws, and their institutional extensions pose the danger of
substituting the divine and turning the individual into a mass-individual. Edu-
cation must ensure the individual’s liberation from this captivity. Schools, in
this regard, tend toward uniformity and massification.

The ultimate aim of education is to elevate the descendant mortal to the
level of the moral human. Thus, the Turkish educational and familial structure
is in need of a “refreshment of memory.”
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Yalcin Koc¢’un Duistincesinde Bilgi, Dil ve Bireyin Olusumu:
Elestirel Bir Egitim Felsefesi

Abstract

The philosophy of Prof. Dr. Yalcin Koc¢ presents a
framework for a critical philosophy of education
by proposing a unique theory (theoria) centered on
the “Anatolian Yeast” (Anadolu Mayasy) and the
“Heart/Soul” (Géntil), in opposition to the rational
and discursive constructs of Western civilization.
Ko¢’s fundamental aim is to instill wisdom concer-
ning existence, being, objects, the universe, soci-
ety, and humankind in minds, philosophy in in-
tellects, and “Kelam” (Islamic scholastic theology)
in hearts and souls. The foundation of our exis-
tence in the Anatolian geography is the “Anatolian
Yeast.” This “yeast” is under the threat of extinc-
tion. The way to overcome this danger is through
knowing this yeast. Ko¢’s system is built upon li-
berating the source of knowledge and the const-
ruction of individual identity from the rational and
institutional limitations imposed by the West. Wit-
hin this scope, the article scrutinizes Ko¢’s basic
ontological, epistemological, and pedagogical
principles, thereby presenting his views on the
philosophy of education. The article addresses the
individual’s existential state (being in a state of
transcendence and fallenness) and examines “Ke-
lam” as the source of knowledge and the role of
language in establishing the object. Ultimately, it
is argued that the ultimate goal of education is to
elevate the fallen human being to the state of a
moral person.

Keywords: Yalcin Kocg, Philosophy of Education,
Anatolian Yeast, Heart, Soul, Individual Person.

Oz

Yalcin Koc'un felsefesi, Bat1 medeniyetinin ras-
yonel ve sdylemsel kurgularina karsi, “Anadolu
Mayas1” ve “Goénul” merkezli 6zglin bir nazariyat
(theoria) onererek, elestirel bir egitim felsefesi
cercevesi sunar. Koc’un temel gayesi, mevcuda,
varliga, esyaya, kainata, topluma ve insana dair
hikmeti; zihinlere, felsefeyi akillara, Kelami ise
kalp ve gontllere yerlestirmektir. Koc¢’a gore
Anadolu cografyasindaki varligimizin dayanagi,
“Anadolu mayasidir’. Bu “maya” yok olma teh-
likesindedir. Bu tehlikeden kurtulmanin yolu,
mayay1 bilmekten ge¢cmektedir. Ko¢’un sistemi,
bilginin kaynagini ve bireyin kimlik insasini,
Batinin dayattig: rasyonel ve kurumsal sinirla-
malardan kurtarma tlizerine kurulmustur. Bu
kapsamda, makale, Koc'un temel ontolojik,
epistemolojik ve pedagojik ilkelerini irdeleyerek,
onun egitime felsefesine dair diistincelerini or-
taya koymaktadir. Makalede, bireyin varolussal
durumu (askin ve diisktin olma halleri) ele ali-
narak, bilginin kaynagi olarak Kelam ve dilin
nesne tesisindeki rolti incelenmistir. Sonucta,
egitimin nihai hedefinin dtisktin beseri, ahlakl
insan vasfina ulastirmak oldugu savunulmak-
tadur.

Anahtar Kelimeler: Yalcin Kog¢, Egitim
Felsefesi, Anadolu Mayasi, Kelam, Gontl, Ferdi
Birey.
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Giris: Nazariyat, Anadolu Mayasi1 ve Egitimin Ekseni

Bati1 medeniyetinin rasyonel kimligine karsi Kog¢, “Anadolu Mayas1” ile
merkezli 6zgiin bir nazariyat (the-oria) dnererek, yeni ve elestirel bir egitim fel-
sefesi zemini sunmaktadir. Ko¢’'un temel gayesi aslinda bilinenin hatirlanmasi
ve insanin bir “hafiza” tazelemesidir. Bu manada insana dair hikmeti, zihinlere,
felsefeyi akillara, “Kelam1” ise kalp ve goéntllere yerlestirmektir. Bununda yo-
lunu Anadolu’da gérmustir; Anadolu Mayasi’nda. Anadolu Mayas1 Anadolu
cografyasindaki varligimizin dayanagidir ve son Ui¢ yuz yildir yok olma tehlikesi
altindadir. Bu tehlikeden kurtulmanin yolu, bu mayay: bilmekten gecmektedir
(Kog,2007:13-14). Bunun ici kurmus oldugu sistemin adi, ‘Nazariyat’tir. Naza-
riyat seyir demektir ve ilkin bu seyirde insanin kendi asli kimligini gérmesi ve
seyretmesi yatmaktadir.

Bu minvalde Koc¢’un sistemi, bilginin kaynagini ve bireyin kimlik insasini,
Bati'nin dayattig rasyonel ve kurumsal sinirlamalardan kurtarma tizerine ku-
rulmustur. Bu kapsamda, makale, Ko¢c'un temel ontolojik, epistemolojik ve pe-
dagojik ilkelerini irdeleyerek, onun insana ve egitime dair diistincelerini ortaya
koymaktadir.

1. Ontolojik Zemin: Askinlik, Diiskiinliik ve Anadolu Mayas1

Koc’un “insan” ve onun “temel” gelisimi; bireyin varolussal durumunu
tanimlayan askin (transcendent) ve diisktin (descendent) olma halleri tizerine
insa edilmistir. Ko¢, dlinyaya hentiz gelen bireyi “askin” (transcendent) olarak
tanimlar. Psukhe’ye bagl bazi 6zellikler dil, hayal glict, idrak gibi yetiler diin-
yaya geldikten sonra belirli safthalardan gecerek duser ve daralmaktadir. Bu
diisme ve daralma, Ko¢c'un aktardigina gore, dil 6grenme stirecinde bilissel ye-
tilerin daralmasindan kaynaklanir. Duiskinliigiin esasi, “bir sahne’nin, 'i¢' ve
'dis' olmak Uzere ayrismasidir’. Yeniden diiskiinden askina gecerek yani “birlik”
denilen viicudu kazanarak bir ahlaka sahip olabilecek ve asabilecektir. Ctinku
Koc¢’a gore “duskiin” tin ahlak: yoktur; ¢cikar: vardir.

Asma faaliyeti (transandans), bireyin “perdeyi” yirtarak” rasyonel yetinin
hukmunt bir kenara birakmasi ve gorerek ve dontiserek asmasidir. Asma icin
esas olan “gonul”’dur. Kog, Eflatun'un 6gretisinin, asmay1 “géntil”’e baglayama-
mi1s olmas1 sebebiyle eksik oldugunu dustntr (Kog¢, 2007:30). Perde acilinca
sahneyi tamamen “seyir” edebilecek olan ferdi birey, askin, ahlak sahibi ve
baska kisileri de “ferdi bireye” donustlirebilecek sahis olacaktir. Keza Ko¢’a gore
ahlak “insanin kendine sadakatidir” ve ona gére diisktintin ahlak: yoktur. Gin-
ltik dilde sik sik duyariz “ici dis1 bir” deyimi bu tanimlamaya benzemektedir. ici
dis1 ve btitin cihetleri “bir” olabilen kisi artik egitilmis ve mayalanmais bir ferttir.
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Maya, fiziksel bir nesne olmayip “zamansiz, mekansiz, uzamsiz” bir hakikatin,
Kelami bir 6ztiin insana gecisidir. Bu manada egitim i¢’te tesis edilmeye baslayan
bir strectir.

Ingilizce education kelimesinin asli Fransizcadan gelmekte ve educare
olarak gecmektedir. Koken bilimsel olarak bakildiginda edu- icten beslemek;
care; donltisim, bakim, terbiye, tedavi demektir. Latince educere ise yeniden
aciga cikarmak anlamindadir. Yani toplamda egitim; icten déntismek ve var
olan1 aciga cikarmak demektir. Bu cihetten hareket edildiginde, aciga cikarila-
cak olan nedir? Aciga cikaracak olan kimdir? Bireyin kendisi mi- toplum mu-
yasalar m1? Icten déniisiimiin dissal sartlar:1 var midir? Ferdi birey olmak top-
lumdan izole olmak midir? Sorular: akla gelmektedir.

1. 1. Maya ve Kiiltiiriin Kritik Ayrimi

Egitim, bireyin hangi toplumsal zeminde kazanacagini anlamalidir. Kog,
bu zeminin kiiltiir degil, maya oldugunu savunur. “Maya”nin, “kulttr” sézctigt
ile karsilanamayacagini ve “ktlltirtin, mayay: 6rtemeyecegini belirtir (Kog¢,2007:
69) Kultur, Latince kokenli olup, dissal kosullar manzumesine dayanair; “goérsel
(empirik) esash 'dis'sal' kosullar manzumesi’dir (Kog¢,2007:14) Kultuir, senteze
ugrar ve aktarilir. Oysa Maya, asil, esas ve 6zdir. Maya icin esas olan dénUs-
mek, donuserek asmaktir. Maya, “rasyonel yetinin” isi degildir; “génul” isidir ve
soze gelmez. Maya, “ilimdeki kelamdir”. Anadolu Mayasinin esasi, cimle varli-
gin birligi ve kardesligidir (Ko¢,2007: 103). Anadolu Mayasi, “ferdi birey”’in
“gdnli”’nli mayalayandir. Mayalanma yani dénliserek asma, egitimde eskiden
beri bilinen bir metottur. Unutulmus olmasi hala toplumda ve egitim kurum-
larda var olmadig1 anlamina gelmez. Anadolu’da yasayan Turkce ile kelama bag
kurmus olan halkin benligine yedilmis olan bu “askinlik” kurumlarla, kuram-
larla ve “teorilerle” aciklanmaktan uzaktadir. O bir “an” olup ortaya “tezahtir”
cihetinde cikarak bireyi “mayalama” 6zelligine sahiptir, anlik bir acilis kapanisla
“yasanir” ve biter. S6zim ona Neyzen’in bir anda séylemis oldugu; //Hicran
destanini kendinden oku, Mecnun'dan duyup da rivayet etme, Askin Leyla'sini
gordunse sdyle, S6z temsili bulup hikayet etme” gibi, s6z ve hikayatin yalnizca
bir “formasyon ve kurumsallagsma, ekollesme sagladig1” gercegi sik sik karsimiza
cikmaktadir. Asil olanin insanin kendinde ve suret vermedigi “insan fiillerin”
yasananlarin oldugu hakikati Kog¢ ve eserlerinde sik sik vurgulanmaktadir.

1. 2. Kurumsal Yapilarin Elestirisi

Koc¢c Anadolu’yu, Turkler tarafindan mayalanmis, Greklerin, Roma'nin,
Bizans'in ve de Kilise'nin tilkesi olmaktan cikaran bir cografya olarak tanimlar
(Kog, 2007: 16-17). Grek-Latin Kilise diyar1 yeni bir kavramdir ve “ideolojik bir
ayristirma” degildir. Bu diyarin temsilcisi olan “Kilise”, “birey”’in bizzat “kendi
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esasi’”’na yonelmesini engeller ve “bireyin bizzat kendisinde derinlesme
imkani1’n1 ortadan kaldirarak onu bir “yiginsal birey’e dénutstirir (Kog,2007:
17). Kilise, kendi varolus esasini, “asli birligin” “é6rtiilmesi’ne dayandirmasi se-
bebiyle Anadolu mayasinin “can diismani”dir (Kog¢,2007: 17). Bat1 kaltirtine
baktigimizda kilisenin “ilahi olan1”, bizzat “kendisi” insa ve ikame etmis oldu-
gunu gorebiliriz. Bu manada kiliseden ¢ikmak “dinden ¢ikmakla” es tutulmak-
tadir. Kilise (ecclesia) ile okul (ecole) kelimelerinin ayni kékenden geldigini du-
stindigimuzde, batili manada bu iki yapinin “yiginsal bir toplum” olusturmasi
normaldir. Bu “formasyon” dilden, kiltiire, egitime kadar blitlin insani basari

ve imkanlara yansitilmaktadir.
2. Epistemolojik Cerceve: Dil, Kelam ve Anlama Eylemi

Kog, bilginin mahiyetini anlamak icin dilin geleneksel felsefedeki konu-
munu elestirir ve Kelam ile S6z arasinda ayrim yapar. Kelam génulde, s6z dilde
tesekktlil etmektedir. S6z 6nermeler esasinda kalirken, Kelamin sayisiz géri-
numu bulunmaktadir. Dil ses ve soz fizigine dayanirken, Kelam; isim ve zamir
“metafizigini” dolasmaktadir. Akcigerlerimizden, nefes cikisinin, “vokal kord-
lara-ses tellerine” carparak dile ve dise degdirilerek, dtistinsel bir kilifa girmesi
“s6z” ya da harf olabilir mi? Ya da bunlar sadece vasita midir?

Dil, Koc¢’a gore “bir teskil (kurma) ve nakil (aktarma) organonu” dur [Kog,
Dil Arkitektonigi (Kog¢, 2008:43). Dolayisiyla takati kadar anlam tasiyabilir. Dil,
psukhe'nin muhayyile, idrak ve hafiza kuvvetlerinin ortak icraati neticesinde
meydana gelir. Muhayyile, temsil olusturma; idrak, temsilleri yakalama (kav-
rama); hafiza ise temsili muhafaza etme kuvvetidir (Kog, 2008:68).

A+

Dil, nesne tesis etmede essiz bir “sanatkar” olmakla birlikte, ayni za-
manda cihanda benzeri bulunmayan bir “kalbzen”dir, yani “kalpazan”dir “Du-
stiinme yetisi”, “dil’deki her “nesne”yi, “ayn1” sekilde “muhakeme”ye tabi tutar;
dolayisiyla “gercek nesne” ve “kalp nesne” ayrimi, muhakeme faaliyeti itibariyle
teshis edilemez (Kog, 2007:170) Kalp nesne demek i¢siz ve dayanaksiz demektir.
Kalip, kelimesi de buradan turemektir. Simdi egitimle ilgisinde kalip olan digsal
egitim faktorlerinin, icsel unsurlarla birlikte bir daha distntlmesi anlamli ola-

caktir.

Bir de dilin egitimdeki fonksiyonu da “dilin mahiyeti” ile dogrudan oran-
tilidir. Egitim sistemi ya da egitimci nasil bir dil kullanmaktadir. Emredici mi?
Korkutucu mu? Yineleyici mi? Kuctimseyici mi? Kusatici mi? Ogretici mi?
Hikaye edici mi?

Bu bakimdan nazariyata en yakin dilin yine Anadolu Turk Diistincesinin
buytk filozofu Nasreddin Hoca oldugunu soéyleyebiliriz. Yine Karagéz’'deki “gdlge
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ve suret” istiareleri kayda deger bir nazari yontem bilgisi icermektedir. Nasred-
din Hoca’nin esege ters binmesi; timdengelimsel metodu, bindigi dali kesmesi
hikayesi de “diistincenin sabitelerinin” yanlislanip yanlislanamayacaginin tec-
rube edilerek, yillarca tistline binip “imal-i fikir” ettigi ilkelerin yeniden deger-
lendirilebileceginin bir kosulu olabilir.

2. 1. Soz ve Kelam Karsitlig:

Kog, hakikatin bilme yolunda rasyonel sdylemin (s6z) kisitliligini, ilahi
kaynaga bagli Kelam'la karsilastirarak acar. S6z “yer” itibariyle dile mahsustur.
Soz, dildeki nesnedir. Kelam ise “géntil’e mahsustur. Fakat ilahiyat ilimlerin-
deki kelam, dildeki s6z degildir. Kelam’in fikri, sadece s6z ve dlistinceye mahsus
malumattir ve bu malumatin goéntule inen Kelam ile “esasen alakasi bulunmaz”.
Bu anlamda Kelam her bir fertte gonulde tezahtir eden acilistir. Egitimin “kisi-
nin kendindeki mahfuzu agmas1” veya “icten dontstiirme” anlami buradadir;
Gonul'de.

Anadolu'daki “asli kimligimiz”, “Turkistan'dan 'gelen' ve Génul'il 'mahal’
tutan' kelama baglidir. Bu Kelam, “géntil’de Turkge s6z ile acilmistir ve “TUrk-
ce'de muhafaza edilmistir” Bu acilis ne tefsir ne meal ne de terciimedir. S6zin
soz ile aciklanmaya calisilmasi, tartisilip, anlamlandirilmas: tefsirdir. Egitimde
bu yorumculuk veya s6zlin soézle acilmasi, diistinceyi tek kanala indirip hoca-
talebe iliskisinde talebeyi geri plana itmektedir. Bu her egitimin icsel veya de-
neyimsel bir anlami olmasi1 demek degildir. Fakat 6zellikle Dénmez’in dile getir-
digi gibi nazariyat bir kesfi ve insay1 gerektirmektedir. Nazariyat’tan aldigimiz
sabite ve degiskenlerle ve yeniden hatirlanan dil ve diistince sisteminde mede-
niyetimizde felsefece yeni kesifler aramak ve bu baglamda Prof. Dr. Stleyman
Doénmez’in kesfi-insa’ yontemi ve “Varolanin kesfedilmesi, kesfedilenin de dtiz-
gln bir okumayla insaya tabii tutulmasidir. Burada kesfin ve insanin ic ice ol-
mas1 kacinilmazdir” (Dénmez, 2015: 24) Kesif, Anadolu Mayasi’nin ne
olduguna, insa yontemi ise “nicinine” cevap verecektir. Kesfi insa gelene-ek bir
nazari bakis teorigi olmakla birlikte, Dénmez’in ifadeleri ile “nazariyatta seyredi-
lenin ya da fikriyatta ya da fikriyatla katledilmemesini” (Dénmez, 2023: 231)
gerektirmektedir.

2. 2. Ogrenme ve Anlama: Yeni Nesne Tesisi

Egitimde amag, pasif alicilik degil, bireyin kendi idrakini kurmasidir.
“Okumak”, “hafiza, muhayyile ve diisinme yetileri” vasitasiyla, bir tab (ayniy1
tekrar eden yazili zemin) tizerinden “dilde nesne” olusturmaktir. “Anlamak” ise,
bu tesis edilen nesnenin kavranilis cihetini agmaktir; yani, dildeki nesneyi evirip

cevirerek “yeni nesne tesisine gitmektir. Bu nedenle, “soz tesis edemeyen”, “an-
layamaz”.
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3. Ahlak, Birey ve Ozgiirliigiin Kaynag:

Egitimin nihai c¢iktisi, ahlakli ve 6zglr bir bireyin ortaya cikmasidir.
Koc’un ahlak anlayisi, ontolojik temellere dayanir. Koc'a gére insan olmak ile
ahlakli olmak ayni manada kullanilmaktadir (Yal¢in, 2024: 47). Duskin beser-
dir ve dolayisiyla ahlaki yoktur; askin ise insandir ve dolayisiyla ahlaklidir (Yal-
cin, 2024:45). Ahlak, kéken bakimindan bireyde var olan miza¢ ve yaratilisin
buittintidiir. Insan, ahlaki ancak kendini duyup idrak ederse kazanabilir. Bu,
bireyin kendiyle dost olmasidir. Kendine dostluk ahlakin 6zt olup, kendine “ka-
zik atmamaktir”. Bu bilginin daha ilkokul siralarinda verilmesi gerekmektedir.
Bu tanim bugtin normatif ahlakin ya da evrensel ahlak tanimlarinin duyamadig:
bir duyustur. Kant’in “her defasinda kendine ve karsindakine yalnizca arag ola-
rak degil amac olacak bakabilecek sekilde eylemde bulun” seklinde motto haline
gelen “pratik buyrugu” dahi kendine dost olmanin sinirindan uzaktadir. Bu se-
kilde eylemde bulunmak; kendi 6ztine sadakat esasinda eylemek, 6zgurlik ve
O0zgur eylem gibi tanimlarinda yeniden anlamini kusatabilecek sadelikte ve acik-
liktadar.

3. 2. Goniil ve Ozgiir Kimlik

Anadolu mayasinda ahlak sahibine yani “ferdi bireye ait 6zgurluik™in
esasl1 “gdnul”’dur. Birey, gonliinti bilerek 6zgir olur Génliind bilmesi ise Kelam'1
bilmekle baslamaktadir. Anadolu mayast, yani Ttirkistan'dan gelen kelam bilin-
meden, kisi kendini bilemez. Bunlardan metin icerisinde sikca s6z etmistik.
Grek-Latin-Kilise diyarinda ise “gonul”, esas: “kapalilik” olan bir yasaga tabi
kilinmistir. Bu diyarin mutefekkirleri, 6zt s6ze indirgerler; yani “séylem tesis
ederler” ancak bilmezler. Pedagojik nesne haline gelen birey artik sadece s6z
sOyleyen ve birtakim soézleri ezberleyendir.

3. 3. Pedagojik Yontem: Suur, Seyir ve Nazariyat

Koc'un egitim yaklasimi ise, sadece bilmekle (malumat) yetinmeyen, ayni
zamanda seyr ve suur ile dontistmu hedefleyen bir yontem izler. Theologia
(lahiyat), genis manada ifade edilirse “nazariyata dair fikriyat’tir’. Nazariyat,
seyredenin varligiyla mimkin olan bir eylemlilik halidir. Ko¢'a gore, insanin
felsefeye olan ilgisinin arkasinda yatan temel saik, mtikemmel bir bilgi ile bilge
olma arzusu, hakikate erisme istegi ve cabasidir (Dénmez, 2022,83-85). Insan,
“Tanr1 gibi seyretmek” istemektedir; ctinki bu, seyrin btuitiincil, kusatici, tam,
eksiksiz; yani mikemmel ve yukardan asagiya, btitinden parcaya dogru olma-
sidir (D6nmez, 2022:77). Ancak Kog, Nazariyat itibariyle, “sonsuz cizgiyi”, “cev-
her” olarak géremeyecegimizi belirtir. Ctinkti cevherde buyuk veya ktctk bu-
lunmaz. O artik 6l¢ti kaydindan, ratio/oranlama kaydindan c¢cikmistir. Seyret-
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mek de bodyle bir irrasyonel/dlctilemez durumdur. Kisinin kendini, kendilik su-
uruna erisimini saglar ve acilip-kapanir. Bunlar bos ve muglak sézler gibi anla-
silabilecektir. Fakat Ko¢c’un “Nazari Musiki’nin Esaslar” kitabinda bu konudan
detaylica bahsedilmektedir. Musiki hep ara bir form goértilse de aslinda insanda
“medar-1 maiset motoru” musikidir. Suur ve egitim arasindaki siki iliskide mu-
siki-kendini duyma aktif roldedir. Ayn1 zamanda suur, zihin, biling, bellek, ha-
fiza bu kavramlar ayri anlamlarda olup ilgili noktalar1 “Nazariyat” eserlerinde
yansitilmaktadir. Dolayisiyla konumuz 6zelinde egitimin alfabesi “kavram diya-
lektigi” ve “metafizik” ile baslamalidir. Yoksa hakikat ile gerceklik arasinda, du-
yumsanan ile algilanan arasinda bir noktada bir kisir dongtide kalinacaktir.

Sonuc Yerine

Koc'un felsefesi, Bati medeniyetinin rasyonalite ve kurumsal tahakkii-
mune karsi, bireyin 6z0nt kesfetmesini ve Kelam'a bagl bir kimlik insa etme-
sini merkezine alir. Bunun tesisi icin ilkin bireyin rasyonel yetinin hikmunt
bir kenara birakarak “génul” yoluyla “déntiserek asma” ile asil 6zgurluigt ve
bilgeligi, elde edilmesi gerekmektedir. Anadolu'daki asli kimlik, Tiirkistan'dan
gelen kelam'dir. Egitim, bu Kelam'in géntilde Turkce soézle acilmas: suirecine
odaklanmalidir. Yani kavramlar ve bunlarin kékenine ulasilma cabas1 gosteril-
melidir. Ogrenme, pasif bir s6z nakli (degil, dildeki nesneyi kavrayarak “yeni
nesne tesisine” gitme eylemidir.

Kilise, yasalari ve onun uzantisi olan kurumlar, flahi olani ikame etme ve
bireyi “yiginsal bireye” dontistiirme tehlikesi tasir. Egitim, bireyin bu “esaretten
kurtulmasini” saglamalidir. Okullar bu bakimdan tek tiplesme ve yiginlasma
egilimindedir. Egitimin nihai hedefi, disklin beseri, ahlakli insan vasfina ulas-
tirmaktir. Bu bakimdan Turk egitim ve aile yapisinin bir “hafiza” tazelemeye
ihtiyaci bulunmaktadar.

Kaynakca
1. Dénmez, Stuleyman (2015). Kesfedilmeyi Bekleyen Medeniyet, Karahan

Kitabevi: Adana.

2. Doénmez, S. (2022). Goélge Oyunu (Edit.: Hakan Poyraz-Ender Buyukoz-
kara) Nazariyat Bakimindan Karag6z Perde Oyunu ve Sahneyi Degistir-
mek, Dogu Kiittiphanesi: Istanbul.

3. Dénmez, Stileyman (2023). Turk Islam Bilgeligi ve Felsefe (Kesfedilen Me-
deniyet), Net Kitaplik: Ankara.

4. Kog, Y. (2007). Anadolu Mayas1: Turk Kimligi Uzerine Bir Inceleme (1.
Baski). Cedit Nesriyat.

I—q)jcbadi (2025) Yalgin Ko¢ Ozel Sayist



Selcuk Polat

5. Kog, Y. (2008). Theologia’nin Esaslari: Felsefe’nin ve Teoloji'nin Nazariyati
Uzerine Bir inceleme. Cedit Nesriyat.

6. Yalcin, S, (2024). Ahlakin Temellerine Yeni(den) Bakis: Yalcin Kog¢ Or-
negi., Mebadi Dergisi Volume: 1 Issue: 1 Year: 2024 pp. 36-55 | Cilt: 1
Sayi: 1 Yil: 2024 ss. 36-56.

0 \ebadi (2025) Yalgun Kog Ozel Sayisi



I ebadi

International Journal of Philosophy

Volume: 2 Special Issue: 1 Year: 2025
pp- S34-S54
Special Issue on Yalcin Kog¢

| Cilt: 2 Ozel Say:: 1 Yil: 2025
ss. S34-S54
Yalcin Koc¢ Ozel Sayis1

The World of Yal¢in Kog¢: An Anatomy of the Endeavor to Ground the Human

Yal¢in Ko¢’un Diinyasi: Insanm1 Temellendirme Cabasina Bir Tesrih

Siileyman Donmez

Prof. Dr., Akdeniz Universitesi/Edebiyat Fakiiltesi/Felsefe Boliimii, sdonmez@akdeniz.edu.tr,
ORCID: 0000-0003-4251-6665

Article Information Makale Bilgisi
Article Type Makale Tiirii
Research Article Aragtirma Makalesi
Date Received Gelis Tarihi
04.09.2025 04.09.2025

Date Accepted Kabul Tarihi
08.10.2025 08.10.2025

Date Published Yayin Tarihi

12 October 2025 12 Ekim 2025
Plagiarism Checks: Yes, Turnitin. Benzerlik Taramasi: Evet, Turnitin.
Ethical Statement Etik Bevan

It is declared that scientific and ethical principles have
been followed while carrying out and writing this study
and that all the sources used have been properly cited.
(Siileyman Donmez)

Conflicts of Interest: The author(s) has no conflict of
interest to declare.

Licensed under CC BY-NC 4.0 license.

Bu ¢aligmanin hazirlanma siirecinde bilimsel ve etik ilke-
lere uyuldugu ve yararlanilan tiim galigmalarin kaynak-
¢ada belirtildigi beyan olunur.

(Siileyman Donmez)

Cikar Catismasi: Cikar ¢atismasi beyan edilmemistir.

CC BY-NC 4.0 lisansi ile lisanslanmistir.

Cite As | Atif

BY NG

Dénmez, Stleyman (2025). The World of Yalcin Ko¢: An Anatomy of the Endeavor to Ground
the Human. Mebadi International Journal of Philosophy, 34 — 54.
https://doi.org/10.5281/zenodo.17332989



The World of Yal¢cin Koc:
An Anatomy of the Endeavor to Ground the Human

Abstract

Yalcin Kog¢'s thought addresses the problems of
existence, knowledge, and ethics within contem-
porary philosophy through a unique conceptual
framework. His system is not merely a purely
abstract theoretical effort, but rather an attempt
to reconstruct human existence, identity, and
truth through what he calls the 'Leaven of Anato-
lia'. Koc rejects the rational and externally groun-
ded approaches of Western philosophy, seeking
instead to establish an understanding of existence
that is 'inward, heart-centered, unity-based, and
rooted in Kalam'. This article argues that Ko¢’s en-
deavor to analyze the human, examined systema-
tically through his works in the contexts of onto-
logy, epistemology, ethics, and philosophy of lan-
guage, represents both a radical critique of Wes-
tern philosophy and theology and a proposal for
an indigenous alternative mode of thought.

Keywords: Yalcin Ko¢, Human, Nazariyat, Logia,
Greek-Latin Christendom, Turkish-Islamic
Thought.

Oz

Yalcin Koc'un duistincesi, cagdas felsefe saha-
sinda kendine 6zgli bir terminoloji ve bakis aci-
styla varlik, bilgi ve ahlak meselelerini yeniden
ele alir. Onun sistematigi, soyut bir kuramsal
caba olarak degil, insanin varolusunu, kimligini
ve hakikatini “Anadolu Mayasi1” Gizerinden yeni-
den insa etme girisimi olarak okunmalidir. Kog,
Bati felsefesinin rasyonel ve dissal esash yakla-
simlarini reddederek, “i¢csel, Gonul merkezli,
birlik esash ve Kelam temelli” bir varolus anla-
yisini temellendirmeye calisir. Makalede Ko¢c'un
insani ¢coziimleme cabasi eserlerinden hareketle
ontoloji, epistemoloji, ahlak ve dil felsefesi bag-
laminda sistematik olarak incelenmek suretiyle
bu cok katmanli tefekkiir tarzinin Bati felsefesi
ile teolojisine karsi gelistirilmis radikal bir eles-
tiri ve yerli bir alternatif teklif oldugu ileri stirti-
lecektir.

Anahtar Kelimeler: Yalcin Kog, Insan, Nazari-
yat, Fikriyat, Grek-Latin Kilise Diyari, Turk-
Islam Duistincesi.
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Introduction

I. I would like to begin with a preference.

While composing this article, footnotes will be avoided unless strictly ne-
cessary. The reason for this decision is that, upon examining Yalcin Ko¢’s works,
one encounters in each of them explanatory sentences that illuminate the sub-
jects and references addressed in this study. Of course, Ko¢ does not explicate
the same issue in all of his eighteen books written roughly over the past quarter
century. However, Ko¢’s orientation is theoretical (nazariyat-centered). And na-
zariyat, in his view, is an activity grounded in the self (nefs)—in a sense, in the
human being. In this context, Ko¢ constructs a new terminology and frequently
reminds readers, often in footnotes, of what he explicates in which book. Since
he proceeds by reconstructing Turkish itself with a terminology unique to his
thought, he does not hesitate to repeat the meanings he assigns to words, en-
suring that these meanings firmly settle in the reader’s mind. Therefore, attac-
hing a footnote to every citation—something considered indispensable in today’s
academia—while it could be a legitimate method for writing about Ko¢’s world,
does not appear necessary for entering that world. Of course, when sentences
are directly quoted from Koc¢’s works, footnotes may be provided to indicate their
source. However, as noted, the same sentence can often be found in several of
his books. In such cases, one must pay attention to context when providing
references. Since in this study we provide general information about Ko¢’s works
and the content of some of them, the reader will have relatively little need for
footnotes.

II1. The Works Written by Yalcin Koc¢ After His Retirement

The works Yalcin Kog¢ authored after his retirement, focusing on nazari-
yat, and published by Cedit Nesriyat (Ankara), are as follows:

1. Anadolu Mayast: Turk Kimligi Uzerine Bir Inceleme (2007) — The Leaven
of Anatolia: A Study on Turkish Identity.

2. Theologia’nin Esaslari: Felsefe’nin ve Teoloji'nin Nazariyati Uzerine Bir In-
celeme (2008) — The Principles of Theologia: A Study on the Theory of
Philosophy and Theology.

3. Theographia’nin Esaslari: Teoloji ve Matematik insasi1 Uzerine Bir Ince-
leme (2009) — The Principles of Theographia: A Study on the Construc-
tion of Theology and Mathematics.

4. Theogonia’nin Esaslari: Genesis Nazariyat1 Uzerine Bir Inceleme (2010) —
The Principles of Theogonia: A Study on the Theory of Genesis.
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5. Nazari Mantik’in Esaslari: Theologia Ir-ratio’nalis Uzerine Bir Zemin Ince-
lemesi (2013) — The Principles of Theoretical Logic: A Foundational Study
on Theologia Irrationalis.

6. Diyalektik ve Nazariyat: Diyalektik Mantik’in ve Spekulatif Felsefe’nin
Esaslar1 Uzerine Bir Inceleme (2016) — Dialectic and Theory: A Study on
the Principles of Dialectical Logic and Speculative Philosophy.

7. Zihin ve Nazariyat: Zihn’in Kaynag ve Esaslar1 Uzerine Bir Inceleme
(2017) — Mind and Theory: A Study on the Source and Principles of Mind.

8. Suur ve Nazariyat: Suur’'un Kaynag ve Esaslarn Uzerine Bir Inceleme
(2018) — Consciousness and Theory: A Study on the Source and Princip-
les of Consciousness.

9. Fenomenoloji ve Nazariyat: Tezahtir Fikriyati'nin Esaslar1 Uzerine Bir in-
celeme (2018) — Phenomenology and Theory: A Study on the Principles
of the Thought of Manifestation.

10. Tarih ve Nazariyat: Tarih’in ve Zaman Yazimi’nin Esaslar1 Uzerine Bir
Inceleme (2018) — History and Theory: A Study on the Principles of His-
tory and Historiography.

11. Ethica ve Nazariyat: Ethica’nin Kaynagi ve Esaslar1 Uzerine Bir Deger-
lendirme (2020) — Ethica and Nazariyat: An Evaluation on the Source
and Principles of Ethics.

12. Ahlak ve Nazariyat: Ahlak’in Kaynag ve Esasi Uzerine Bir Inceleme
(2020) — Morality and Theory: A Study on the Source and Essence of
Morality.

13. Harf ve Nazariyat: Isim Teskilinin Esaslar1 Uzerine Bir Inceleme (2021)
—Letter and Theory: A Study on the Principles of the Formation of the
Name.

14. Nazari Musiki’nin Esaslari: Turk Musikisi’nin Zemini Uzerine Bir ince-
leme (2023) — The Principles of Theoretical Music: A Study on the Foun-
dations of Turkish Music.

15. Akil ve Nazariyat: Aklin Kaynag: ve Esas1 Uzerine Bir Inceleme (2024) —
Reason and Theory: A Study on the Source and Essence of Reason.

16. Cevher Theographiasi’nin Esaslari: Unsur, Birlik, Mahiyet Uzerine Bir
Inceleme (2024) — The Principles of the Substance-Theographia: A Study
on Element, Unity, and Essence.
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17. Evren Theographiasi’nin Esaslari: Kosmogonia Insasi Uzerine Bir Ince-
leme (2024) — The Principles of the Cosmos-Theographia: A Study on the
Construction of Cosmogony.

18. Tamga-Isim Theographiasi: Turing Makineleri’nin Zemini ve insa Esas-
lar1 Uzerine Bir Inceleme (2025) — The Tamga-Name Theographia: A
Study on the Ground and Constructive Principles of Turing Machines.

Koc¢’s works are not theoretical constructs in the abstract sense. He of-
fers, particularly through the resources of the Turkish-Islamic intellectual tra-
dition, and more broadly for philosophy and theology, a new approach for their
radical reconstruction. Ko¢ expresses this stance through the term nazariyat.

Nazariyat differs from the Greek concept theoria—and this difference can-
not be explained merely linguistically. In this context, Ko¢ distinguishes theoria
from theory and states that nazariyat is a form of contemplation lost within the
Greek-Latin Christendom and the geographies under its influence. This obser-
vation constitutes a deep critique of the philosophies corresponding to Western
thought and their dominant epistemological framework. Ko¢’s critique embraces
not only philosophy but also theology.

He separates philosophy from hikmet (wisdom) and theology from theo-
logia. In his view, philosophy—more grounded in sources—is expressed by the
Greeks as theologia. By inserting a hyphen between theo and logia, Koc¢ distin-
guishes theo-logia from what he calls “theology,” or the logia of God, and defines
theo-logia as “the thought concerning theory.” In this definition, fikriyat (logia)
corresponds to a mode of thought based on language and reasoning (muha-
keme), centered upon relation (nisbet / ratio). For Koc, therefore, language must
first be constructed so that thoughts may be expressed through a language
(Turkish, Arabic, Greek, etc.).

If we take the Turkish-Islamic tradition as a reference, the concept ilahi-
yat can be used as a counterpart to theo-logia. However, as noted above, in
Ko¢’s view theo-logia refers to “the thought concerning theory,” whereas theo-
logy refers to “the thought of God.” By “the thought of God,” what is meant is
the body of thought produced through the use of language and reasoning about
God. In this sense, theology resembles, in its narrowest form, the science of
kalam, which seeks to justify belief through rational means. The originality of
Ko¢’s thought lies in the fact that his concepts are not merely descriptive but
also carry ontological, epistemological, and ethical functions. In his system, fun-
damental ontological categories such as substance (cevher), form (suret), trans-
cendent (askin), and descendant (dtiskiin); epistemological notions such as na-
zariyat and theory of form (suret nazariyati); elements of philosophy of language

ﬁﬂcbadi (2025) Yalgin Ko Ozel Sayist



The World of Yalcin Koc:
An Anatomy of the Endeavor to Ground the Human

such as theogonia—dealing with the formation of language; and moral princip-
les such as fidelity to the origin (asla sadakat) and unity (birlik) are all parts of
a holistic construction. To understand this holistic structure, one must grasp
the significance of the terminology Ko¢ employs.

He deliberately avoids common philosophical terms such as ontology,
epistemology, and axiology, since the very philosophy he critiques is founded
upon these notions. Consequently, he opts to develop an original terminology
(1stilah) rooted in Old Turkish, a strategic choice that may pose a challenge of
unfamiliarity for the modern reader.

To enter Kog¢’s world while using terms he deliberately avoids—such as
category, ontology, or even being (varlik)—is, in a sense, to lock the door to his
mode of contemplation. For, according to Kog¢, nazariyat is not a categorical
structuring.

We are aware of the tension between the language used in constructing
this article and the nazariyat Ko¢ proposes. However, we temporarily employ,
with due caution, a number of concepts widely used in contemporary philo-
sophy and theology—even though, according to Kocg, they are inadequate—in
order to find a philosophical entry point into his world. In this way, by showing
how Turkish istilahs (terminological concepts) are reborn and gain meaning on
a theoretical (nazari) basis within the radical critique Ko¢ develops against what
he calls the Greek-Latin-Church realm, we intend to leave open a doorway to
Koc¢ and the question of philosophership.

III. On Yalcin Ko¢ and the Question of Philosophership

It will become apparent that Yal¢in Kog is a “philosopher” distinguished
in contemporary Turkish thought, particularly through his critiques of philo-
sophy and theology and his remarkable capacity to generate concepts (1stilah /
terim). Let us state immediately: Ko¢ does not consider himself a philosopher.
We have called him a philosopher within the context of our own conception of
philosophy and the philosopher. We have also published another article in
which we justify why we refer to Ko¢ as a “philosopher.”t That issue—the ques-
tion of Ko¢ and philosophership—will not be directly addressed in this article.
Those wishing to explore the matter in detail may consult the earlier study re-
ferenced in a footnote. Nevertheless, in order not to leave the question entirely
unaddressed here, a brief clarification is in order.

In our view, Koc is a systematic philosopher. We describe him as such
because he builds a systematic path of reflection, which he calls nazariyat, and

! See. Stileyman Dénmez, “Yal¢cin Koc ve Filozofluk Uzerine Bir Degerlendirme,” Akdeniz
llahiyat Dergisi 1 (2025): 39-52.
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through it subjects numerous topics, ideas, and concepts within philosophy and
science to critical examination, including several well-known philosophers. For
instance, in Ethica ve Nazariyat, he critiques Spinoza; in Diyalektik ve Nazari-
yat, Hegel; in Zihin ve Nazariyat, he analyzes the concept of mind; in Nazari
Mantik’in Esaslari, he critiques classical logic derived from Aristotle and re-
constructs theoretical logic; in Theologia’nin Esaslari, he reconfigures language,
philosophy, and theology; and in Theographia’nin Esaslari, he reshapes the the-
ographia-machine, theology, and mathematics. His Anadolu Mayas: stands
alone as a work that grounds the human being itself.

Let us now leave aside the matter of Ko¢ and philosophership and turn
to the main subject we intend to discuss in this article.

IV. The Central Question of Yal¢in Ko¢’s Nazariyat: How Is the Human to
Be Grounded? At the center of Yalcin Kog¢’s nazariyat lies the question of how
the human being can be grounded. This question has been addressed repeatedly
in classical Western philosophy, from ancient Greece to the modern period, yet
has never been satisfactorily answered. The reason, according to Kog, is that
Western thought has always attempted to comprehend the human through
external categories—that is, as a function of social order, a product of natural
laws, or an outcome of historical processes.

As mentioned earlier, Ko¢ refers to the geography of what is commonly
called “Western philosophy” as the Greek-Latin Christendom. According to him,
within this realm—and in the Persian and Arab regions under its influence—it
is impossible to ground the human being. For, within these realms, the term
human has been emptied of meaning. Ko¢ conceptualizes this condition as fik-
riyat (logia) and holds that humanity cannot be grounded through fikriyat eit-
her. In Kog¢’s view, the Greek-Latin-Church realm, unable to transcend fikriyat,
has reduced the human being—constructed on the basis of individuality—to a
“two-legged, featherless, rational, perceiving creature.”

This reductionist conception is also adopted by modern anthropology.
Koc¢ considers such reductive modes of thought to be rootless. His effort to “gro-
und the human being” departs not only from the modern anthropology that
centers on the individual but also from the kalam tradition of Islamic thought.
By kalam here, we refer to the discipline of theology within the Islamic sciences.
It should not be confused with Kelam—what Koc¢ calls “the Word sealed in the
primordial time (kadim demde hatem olan Kelam)”—which signifies the source
of humanity accessible through descent into the Heart (Goéntil).

In Koc¢’s nazariyat, the concepts Gonul (Heart) and Kelam (Word) function
as keys to the comprehension of the human. Thus, by centering his approach
around what he calls the Leaven of Anatolia (Anadolu Mayasi), Koc¢ reconstructs
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the human being theoretically (nazari) through an original grounding that trans-
cends both the aporias of Western philosophy and the reductionist interpreta-
tions of Islamic kalam. In contemporary terms, this reconstruction may be cal-
led a philosophy of the human being. However, it must be emphasized once
again: Koc never refers to his theoretical attempt to ground the human being as
“philosophy.” The aim of this article is to examine systematically Yalcin Koc¢’s
effort to ground the human being.

In doing so, we shall first analyze the understanding of the human in
Western philosophy and Kog¢’s critique of it, and then discuss how, in Anadolu
Mayasi, the human being is grounded through Goéntul, Kelam, original identity
(asli kimlik), and morality (ahlak). In this way, we shall attempt to demonstrate
how Koc¢’s conception of the human offers a distinctive innovation within both
classical philosophy and contemporary thought.

Yalcin Kog¢’s Works and His Conception of the Human

Before analyzing Yalcin Kog¢’s claim that Western philosophy—what he
calls the Greek-Latin Christendom (Grek-Latin Kilise diyari)—has failed to gro-
und the human, it will be illuminating to briefly examine a few of his works,
mentioned above, with a focus on their treatment of the human being. This will
help us see through which conceptual means Ko¢ establishes his alternative
foundation against the Western conception.

According to Ko¢’s Zihin ve Nazariyat (“Mind and Theory”), the human
comes into being through birth into existence (dogus). The human can be regar-
ded as a landscape (manzara) that arises from psukhe, the substance that binds
form (suret rabt’ed’en cevher). The human is endowed with faculties such as
memory, consciousness, and mind. In this context, human cognition and the
realm of thought are structured through theo-graphia machine (theo-graphia
makinesi), which constructs formed language (mutesekkil dil). Thus, the human
realizes its existence in the contemplation of the transcendent form (as’kin suret
seyr’i).

In Suur ve Nazariyat (“Consciousness and Theory”), consciousness (suur)
is defined as the aspect of form that apprehends itself. Ko¢c emphasizes that
consciousness is an aspect without content. In this view, human self-awareness
differs from the Western concept of reflection (reflexio), for the human is a cons-
cious being who perceives itself through hearing, seeing, and beholding. Upon
this ground of consciousness, theory (nazariyat) is enacted. Consequently, the
human exists as a transcendent agent (as’kin fail) who beholds the landscape.

In Tarih ve Nazariyat (“History and Theory”), Ko¢ grounds the human as
follows: the human is born not from chronological or empirical history, but from
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a primordial history (ilk tarih) that transcends time and is connected to subs-
tance (cevher). Hence, the human possesses an original identity. Unlike the ens-
laved mass-individual shaped by the Church, the human is a singular indivi-
dual (ferdi birey) who finds freedom and existential grounding in the Heart (G6-
nul) and within oneself. Existence is realized through the apprehension of a
reason (akil) that transcends rational faculty.

In Cevher Theographiasi’nin Esaslar (“The Principles of Substance The-
ographia”), the human is constructed upon the foundation of Anadolu Mayasi
(“the Leaven of Anatolia”) as a being who is born from substance, possesses
heart (Gonul) and reason (akil), exists through morality (ahlak), and finds iden-
tity in the timeless first history.

In Akil ve Nazariyat (“Reason and Theory”), Ko¢ asserts that reason (akil)
and Heart (G6nul) are indivisible and one. Reason is defined as the power that
brings forth by determining essence, and hence it ceases to be a mere instru-
ment independent of the Heart, becoming instead a function integrated with it.
Accordingly, the human, unlike the rational faculty confined within the limits
of the Greek-Latin Christendom, is shaped by a reason empowered by the He-
art—a reason that can question its own foundation and transcend itself through
transformation.

Ko¢’s moral analysis places the ethical dimension of the human upon an
ontological foundation. In Ahlak ve Nazariyat (“Morality and Theory”) and Ethica
ve Nazariyat, he emphasizes that the essence of the human is morality, and
through this morality, the human becomes free. Freedom is not confined by the
limits of mind; it is constituted upon the realization of one’s own transcendent
truth as oneself. Thus, the human can be free only through the immediate app-
rehension of one’s own truth. At the root of morality lies the unity (unitas) es-
tablished among He (GOD) / the divine He (htive), I (ene), and the original name
(asli isim).

The practical aspect of morality is developed through the notions of fide-
lity to the origin (asla sadakat) and friendship with oneself (kendine dostluk).
The basis of friendship with oneself is the direct apprehension of one’s own
transcendent origin—one’s truth as oneself. This stance, unlike the ethike of
the descendant (dtisktin) which rests on imitation, is grounded in the original
unity of being (viictad).

For Koc, language is not merely an instrument but a mirror of being, and
the reflective capacity of this mirror is limited. In Anadolu Mayasi, he presents
a dual conception of language: on one hand, language is a peerless artist in the
establishment of objects; on the other, it is an unparalleled counterfeiter of the
world (cihanda benzeri bulunmayan bir kalpazandir), distinguishing between
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real and heart-objects. Therefore, the only language that reflects truth perfectly
is Kalam (Kelam). Kelam is an essence that can neither be augmented nor dimi-
nished through word or thought; it is identical with itself. Expressed as the
opening of the Heart in Turkish speech, Kelam cannot be conveyed through
translation, exegesis, or paraphrase, for such acts necessarily diminish it.

In Harf ve Nazariyat (“Letter and Theory”), Ko¢ grounds the structure of
language upon the original name (asli isim) and the formed letter (suretli harf).
For the descendant human (diisis sonrasi insan), language has become diffe-
rentiated, and thus one can speak only of formless letters and formless names.

In Theologianin Esaslar1 (“The Principles of Theologia”), he claims that
propositions are subjectless and that the agent cannot be constituted through
language—thereby emphasizing that the speech of the descendant is a mere
imitation of formation.

In Theogonia’nin Esaslar: (“The Principles of Theogonia”), he defines the-
ogonia as birth in theoretical regard (nazariyat itibariyla dogus). Theogonia en-
compasses two processes: the transformation of formed sound arising from
substance (cevher) into formed letter through perception (harf theogonia), and
the ascent of these letters to the original name (isim theogonia). This demonst-
rates that the origin of language lies not in speech or logic but in theory (naza-
riyat) that proceeds from being itself.

Thus, Kog¢’s exposition of the human rests upon existential states such
as fall (diistis) and transcendence (asma). With these notions, Kog¢ reveals the
two fundamental dynamics of human existence. In Anadolu Mayasi, he empha-
sizes the importance of seeing and transcending through transformation by
employing the metaphor of cutting off the branch one sits on—setting aside the
dominion of rational faculty.

In Theographia’nin Esaslar1 (“The Principles of Theographia”), he argues
that fall concerns not a change in substance but the transformation of the na-
ture of language. The descendant is the transcendent one who has lost the for-
med name, and thus perceives the external world through a blurred perception
grounded in movement with a determinate object—that is, sensual cognition.
This existential journey integrates with Koc¢’s cosmological perspective. In the
same work, he defines time as the multiplicity of the participation of moments
(an’larin istiraki cok’lugu), and asserts that being is relative to time. In Evren
Theographiasi’'nin Esaslar1 (“The Principles of Universe Theographia”), he spe-
aks of a name architectonics (isim arkhitektoniki) in which the universe is port-
rayed as a dome and a blacksmith'’s forge, showing the place of human existence
within the unity of the cosmos.
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As is evident from the analyses above, Ko¢’s theory constitutes an at-
tempt to present an inner, heart-centered, unity-based, and Kalam-grounded
conception of existence in opposition to the rational, external, and divisive phi-
losophy of the West. His multilayered analyses reinterpret the truth of the trans-
cendent (as’kin) through the traditional Anadolu Mayasi, transcending the lin-
guistic and rational boundaries of the descendant. Therefore, Ko¢’s mode of
thinking remains not merely an academic polemic but a living proposal for re-
discovering the human truth, offering both a radical critique and a native alter-
native to the conception of the human developed in the Greek-Latin Christen-
dom.

The Greek-Latin Christendom and the Problem of the Human

The foundations of Western philosophy’s conception of the human were
laid within the Greek-Latin Christendom. However, through this foundation, the
human was severed from its essence and original interiority—constructed either
as a part of the cosmic order (the Greeks), a sinful being before divine law (the
Church), or an autonomous subject of reason (modern philosophy).

What unites these views is that they prevent the individual from turning
toward their own essence, subordinating them instead to the cosmos, to the
Church, or to reason itself. Ko¢ begins his effort to ground the human by cri-
tiquing precisely these Western approaches. His critique extends to the Church
and the mass society it organizes, both of which transform the individual into a
mass-individual, thereby stifling the possibility of depth. In the Greek- Latin
Christendom, he argues, individual freedom is merely nominal—the individual
is, in truth, a slave of this realm. Koc¢ interprets Leibniz’s attempt to render the
individual independent and Kant’s analyses that detach the soul from the indi-
vidual as symptomatic of the broader failure of the Greek-Latin Christendom to
ground the human. He contends that even philosophical anthropology has failed
to overcome this fundamental impasse. Rejecting the notion of mass psukhe as
absurd, Koc¢ dismisses all reductionist Western approaches and instead unders-
cores the uniqueness and freedom of the human. This radical rejection of all
structures developed within Western philosophy is, for Kog¢, a necessary precon-
dition for the construction of a genuine human understanding.

Let us now briefly seek an answer, within the framework outlined above,
to the question of why Koc¢ considers the Greek-Latin Christendom’s attempts
to ground the human to have failed.
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a. The Problem of the Individual in Modern Philosophy: Leibniz and Kant

In Western philosophy, Ko¢ directs his criticism toward the attempts to
ground the individual as an independent being, particularly through the philo-
sophies of Leibniz and Kant.

Leibniz, with his concept of the monad, seeks to ground each individual
as a unique and self-contained entity. Yet, according to Kog, this approach fails
to express the originality of the individual; for the closed nature of the monads
prevents them from manifesting the inner, genuine identity that arises from
within.

Kant’s philosophy, on the other hand, places the individual in an even
more problematic position. Although his moral philosophy exalts the individual
as an autonomous subject, his epistemological analysis—which separates the
soul from the individual—reduces the human being to the categories of pure
reason. Thus, the individual becomes detached from their inner truth and con-
demned to the laws of pure cognition. For Kog, this approach renders the true
being of man invisible and thereby further dehumanizes the individual.

b. The Impasse of Philosophical Anthropology

The “philosophical anthropology” movement that developed in the 20th
century through figures such as Max Scheler, Helmuth Plessner, and Arnold
Gehlen, may be viewed as one of the West’s attempts to overcome the problem
of the human being. However, in light of Ko¢’s general critique of the Latin—
Church realm, it must be said that these efforts also fail to transcend the fun-
damental impasses of the West. For here, too, man is defined within biological,
cultural, and historical categories; the inner dimensions such as Gonul (Heart),
Kelam (Divine Word), and asli kimlik (essential identity) are ignored. Hence, phi-
losophical anthropology offers no real breakthrough toward the essence of man.

c. The “Mass Psukhe” and the Reduction of the Individual

One of the most striking aspects of Koc¢’s critique of Western philosophy
is his treatment of the concept of “mass psukhe.” According to him, since the
West has failed to ground the individual as an original being, it has sought to
understand man through the concept of psukhe (soul, psyche). Yet this psukhe
is in fact a collective spirit—a homogenizing category that erases individual dif-
ferences. Koc¢ exposes this reductionist approach when he states, “It is absurd
to claim that psukhe itself is constituted on the basis of the mass psukhe.”
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d. Pseudo-Freedom and Enslavement

Within the Western tradition, individual freedom is one of the fundamen-
tal concepts of modern political philosophy. However, Ko¢ emphasizes that this
freedom is not genuine but merely pseudo-freedom. For the individual cannot
be liberated from within their own essence; rather, they are rendered “free” wit-
hin the boundaries set by the Church, the state, or society. In this sense, the
Western tradition sustains a conception of freedom that enslaves the individual.
Kog points to the Leaven of Anatolia as the path of liberation from this structure.

Grounding the Human in the Leaven of Anatolia

In Yal¢cin Kog’s thought, the effort to ground the essence of man is foun-
ded upon rejecting the Western approaches that define the individual through
external and reductionist categories, and instead establishing a new foundation
he calls the Leaven of Anatolia. Maya (the leaven), in Ko¢’s terminology, is a
fundamental and determinative concept. It corresponds to Kelam (the Divine
Word). Kelam descends upon man as essence and touches the Gonul (Heart).
Thus, man is born from Kelam in essence; and since Kelam belongs to Gontul
and is absolute, it cannot be comprehended within the realm of speech or tho-
ught. Therefore, Koc argues that it is only possible to conceive of man as a being
related to Kelam through Goéntul.

a. Goniil and Kelam

For Kog, the inner self of man is the center of his original being, and this
innerness takes root in the G6ntil. The Gontl is not a mere domain of emotion,;
rather, it is the original locus where man enters into relation with being and
truth. It is the deepest source inherent in human creation. Kelam descends di-
rectly into the Gonul; the essence of man is the Kelam that unfolds within the
Gonul.

Koc relates the Leaven of Anatolia to the “Kelam coming from Turkestan.”
The Leaven of Anatolia arises through the infusion of Kelam into Goéntl, and
this maya (the leaven), is not a synthesis of individual essences. Thus, man
participates in an original unity through the Kelam centered in Goéntul. The ab-
soluteness of Kelam is crucial here: Kelam cannot be reduced to speech or tho-
ught, for it is a transcendent truth preceding both. Therefore, man is born from
the Kelam within the Goénul, and his true essence is grounded in this unfolding
of Kelam.
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b. The Singular Individual (Ferdi Birey) and Essential Identity

One of the most critical concepts in Ko¢’s understanding of man is the
ferdi birey (singular individual). The ferdi birey is the being who carries their
own essence within themselves, independent of any external authority. This in-
dividual is grounded in the G6nul as the locus of the inner essence. Thus, man
ceases to be an external subject and becomes a subject born from within.

The identity of the singular individual does not arise from social or his-
torical determinations but from within itself. Ko¢ formulates this by saying, “The
identity of the singular individual is none other than himself.” This identity is
indivisible, irreducible, and not subject to synthesis, for it is substance. In the
Leaven of Anatolia, man grows not from synthesized cultural essences but from
the Kelam in which he is leavened. Hence, the singular individual is not part of
an external system but an original essence born from within and leavened by
Kelam. This marks a radical opposition to the Western notion of the individual
defined by social and historical categories.

c. Self-Knowledge and Morality

In Kog¢’s conception of man, morality (ahlak) occupies a central position.
Self-knowledge in the Leaven of Anatolia belongs to the Génuil and begins with
knowing the Kelam. The realization of one’s own truth establishes morality.

According to Kog¢, man is free by virtue of morality. This freedom is not
the external freedom provided by a political or social order but an autonomy of
the self rooted in the realization of one’s own truth. Through morality, man fre-
ely actualizes his being. Unlike Kant’s duty-based morality grounded in pure
reason, Koc¢’s morality rests upon the truth of Kelam revealed in the Goénul.
Therefore, human freedom is not confined by intellectual categories but beco-
mes possible through the truth that unfolds in the Goénul. Since morality is
grounded in Gonul and Kelam, human existence appears as a domain of inner
freedom.

d. Human Existence and Ontological Layers

Kog¢ distinguishes between vicud (substantial being) and varlik (exis-
tence). Viicud corresponds to essence, whereas varlik corresponds to the exter-
nal manifestation of that essence. Thus, Ko¢ does not regard man merely as a
biological body. Although man exists bodily, true viicud is established through
the essence within the Goénul. Man connects his viicud to the Génul through
Kelam.
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In this context, Ko¢ develops an original terminology to explain the onto-
logical layers of man—terminology that also constitutes the foundation of his
theory of language:

Hiive (He): The binder of substance—the focal point of man’s relation
with the transcendent.

Ene (I): The binder of form—the essential name that expresses the exis-
tential awareness of

selfhood.

Asli Isim (Essential Name): The “formed psukhe” specific to the trans-
cendent; it signifies the idea that man carries an essential name in his orienta-
tion toward truth.

These three levels constitute the ontological structure of man. Yet, accor-
ding to Kog, they cannot be abstracted from one another, for man possesses
unity within the categories of viicud, mevcud, and teskil (being, existence, and
formation). To sever man from this unity is to fragment his essential existence
(mevcudiyet).

e. Man and Transcendence: Surpassing by Seeing and Transforming

In Kog¢’s conception, liberation becomes possible only through the reali-
zation of transcendence. Man transcends himself by seeing and transforming
through the Kelam that unfolds within the Goéntul. This process signifies the
realization of one’s essential identity independent of external authorities.

Through this connection with the transcendent, man attains both moral
and existential freedom. This freedom differs entirely from Western pseudo-fre-
edom, for it rests upon inner truth rather than external conditions.

Comparative Perspective: The West, Islamic Thought, and the Originality
of Yalcin Koc¢

Yalcin Kog¢’s endeavor to ground the human being should be seen not
merely as a philosophical framework but as an original approach that confronts
both Western philosophy and the Islamic intellectual tradition. His originality
becomes evident when compared with classical Western thought, Islamic thin-
kers, and contemporary philosophical anthropology.

a. Comparison with Western Philosophy

At the heart of Western philosophy, especially in the modern era, lie va-
rious and often reductionist definitions of man. Descartes defined man as a
“thinking thing” (res cogitans), thereby relegating the body to a secondary place.
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This dualism fragmented human wholeness and divided man between abstract
reason and mechanical body. Kant defined man as the bearer of autonomous
reason but separated the soul from the individual, reducing him to a purely
rational being. Nietzsche conceived man through will and power, severing his
relation to transcendence.

Koc rejects all these approaches collectively. According to him, within the
Greek-Latin—-Church realm, the concept of “man” has never been genuinely es-
tablished. The individual has either been a function of abstract reason or dis-
solved within the institutional discourse of the Church. Consequently, Western
efforts to liberate the individual have amounted to pseudo-freedom, producing
new forms of enslavement.

b. Comparison with Islamic Thought

In the Islamic intellectual tradition, the definition of man has been trea-
ted from various angles by different schools. The Peripatetic philosophers (Fa-
rabi, Ibn Sina, etc.) defined man through the perfection of intellect and explai-
ned his ascent to knowledge through the theory of the soul. Because of their
Aristotelian roots, this approach remained within a rational framework.

Al-Ghazali re-grounded the notion of man in the context of morality and
religious sciences, criticizing the intellect-centered system of the Peripatetics.
For him, man turns toward truth through the purification of the heart and soul;
true knowledge arises from intuition and the heart rather than reason.

Koc¢’s theory transcends both directions and presents a unique perspec-
tive. Whereas reason dominates in Farabi and Ibn Sina, and the heart in al-
Ghazali, Koc¢ places Gonul at the center. The Goénul is not merely an intuitive
sphere but the original locus where Kelam descends. Hence, the essence of man
is the Kelam that opens within the G6éntl. In this sense, Ko¢ surpasses both the
rationalism of the Peripatetics and the pious mysticism of al-Ghazali, offering a
new model of grounding.

c. The Leaven of Anatolia and the Turkish-Islamic Tradition

Ko¢’s concept of Leaven of Anatolia connects his thought particularly to
the Turkish-Islamic intellectual heritage. The fact that Farabi had to write in
Arabic, Koc¢ sees as a misfortune; for according to him, Anatolian thought must
be constructed in Turkish. The effort to produce thought (tefekktir) in one’s own
language is therefore a distinctive feature of Ko¢’s system.

Moreover, the Leaven of Anatolia is not a synthesis but an original unity
formed through the infusion of Kelam into Goéntl. This unity is not the mixture
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of various cultures but an essence born of the truth of Kelam. Through this
understanding, Koc aims to revive the Turkish-Islamic intellectual tradition.

d. Comparison with Contemporary Philosophical Anthropology

Philosophical anthropology in the 20th century (Scheler, Plessner, Geh-
len) attempted to explain man in biological, cultural, and social terms, viewing
him as a “deficient being” who completes himself through tools and culture. Yet,
from the standpoint of Ko¢’s theory, such approaches ignore the inner truth of
man. For, as already mentioned, Ko¢ defines man not through deficiency but
through the absoluteness of Kelam as it unfolds in the Goénul. Thus, his anth-
ropology radically diverges from contemporary approaches: man’s essence lies
not in cultural or social context but in the Kelam leavened within the Génul.

e. The Originality of Yalcin Koc¢

In light of these comparisons, the distinctive features of Yal¢cin Koc¢’s un-
derstanding of man may be summarized as follows:

» Against Western philosophy’s reduction of the individual to either abst-
ract reason or the collective, Ko¢ affirms an inward individuality that arises from
within.

* He transcends the intellect- and heart-centered approaches of Islamic
philosophy by grounding man uniquely through Goéntil and Kelam.

* Through the Leaven of Anatolia, he produces thought in Turkish and
revives the local tradition as an original theoretical system.

* Against the cultural and biological reductionism of contemporary phi-
losophical anthropology, he re-establishes man’s relation to absolute truth.

This originality renders Ko¢’s theory not merely a critical project but one
that carries the potential to form a new philosophical school.

Evaluation

Yalcin Kog’s theoretical system (nazariyat) is not merely a critique direc-
ted at Western philosophy and theology; it is also a comprehensive attempt to
re-found human existence itself.

In analyzing the Western—what he calls the Greek-Latin—-Church—un-
derstanding of the individual, Ko¢ demonstrates that this tradition has severed
the human being from its essence, reduced the individual to a “mass-indivi-
dual,” and constructed freedom merely as a “so-called freedom.” According to
him, Western philosophy—whether in Leibniz’s effort to establish the indepen-
dence of the individual, or in Kant’s analyses that detach the soul from the
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individual—has failed to reach the truth of the human being. Consequently, the
concept of man in Western thought has always remained incomplete, fragmen-
ted, and external.

Kog¢’s originality lies in his attempt to compensate for this deficiency thro-
ugh what he calls the Leaven of Anatolia (Anadolu Mayasi). The Leaven of Ana-
tolia is an original unity fermented by the descent of the Word (Kelam) into the
Heart (Gontul). Here, the human being is a heart-centered being, directly related
to the Word. The essence of man is the Word manifested in the Heart; and this
essence can neither be reduced nor synthesized. The singular individual (ferdi
birey) derives their identity not from any external authority but from the abso-
lute truth of the Word revealed within the Heart.

Ko¢’s approach also highlights ethics (ahlak) as the fundamental dimen-
sion of human existence. According to him, man is free by virtue of his morality,
and this freedom is founded upon the cognition of the transcendent. Therefore,
morality does not rest on the limited records of the mind, but on the heart-
centered apprehension (idrak). A person becomes free only by knowing and li-
ving their truth within the Heart.

This grounding carries not only an individual but also a social and cul-
tural dimension. The Leaven of Anatolia is not an eclectic synthesis of diverse
elements; it is a unity born from the primordial truth of the Word as it unfolds
in the Heart. This unity provides the possibility for reconstructing both the self
and the collective existence of humanity.

In conclusion, Yal¢cin Kog’s effort to re-found the human being is signifi-
cant in three respects:

1. It offers an original critique of the reductive and external con-
ception of humanity in Western philosophy.

2. It opens a new path within the Islamic intellectual tradition by
grounding man not merely in intellect or heart but through the Heart and
the Word together.

3. It demonstrates the possibility of thinking in Turkish, and thro-
ugh the Leaven of Anatolia, it paves the way for the foundation of a new
theoretical school (Anadolu Nazariyati).

In this sense, Ko¢’s nazariyat should be regarded not only as a “philo-
sophy of critique” but as an attempt to reconstruct the essence and existence of
the human being. His approach calls contemporary humanity to transcend re-
ductive paradigms and to apprehend its own truth through a heart-centered
understanding.
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Conclusion

I. In Yalcin Ko¢’s view, the path toward deepening the essence of the in-
dividual within the Western tradition is blocked. The Church has turned the
individual into a “mass-individual” and has failed to establish individuality.
Worse still, it has sought to ground the individual as a mere component of the
mass society.

In the Western tradition, personal freedom is, in reality, nothing more
than a supposed freedom. The individual has been transformed into a slave in
the service of the Church and later of the modern state.

Koc¢’s objection is directed toward this approach, which appears to have
lost the human being.

A conception of the world without man cannot possibly ground the hu-
man. The only way to comprehend man is to know the Leaven of Anatolia. To
know is, in this context, a theoretical journey (nazari yolculuk) toward unders-
tanding humanity.

In Kog¢’s nazariyat, the journey to understand the human begins with a
return to the Leaven of Anatolia. At the center of this approach lie the Heart
(Gonul) and the Word (Kelam). By its very creation, the human being has an
interior, and the essence of this interior is the Heart.

The Word is the Leaven that forms the essence of man. For the Turkish
human being, that is the Leaven of Anatolia.

II. The Leaven of Anatolia is the Word (Kelam) that comes from Turkestan.
By its descending impulse, the Word is cast upon the heart. The Word is abso-
lute and, therefore, cannot be comprehended within the circle of speech and
thought. In this sense, man transcends mere individuality to become the singu-
lar individual (ferdi birey). The passage from individual to singular individual is,
in essence, an elevation from being human in the biological sense (beserlik) to
true humanity (insanlik). Koc¢ describes this as a rebirth—a new birth that oc-
curs through the descent of the Word into the Heart to ferment the individual.
Hence, the singular individual stands in sharp contrast to the Western notion
of the mass-individual.

According to Kog, the singular individual is the one in whom the essence
and substance of being are fully and entirely contained. “The identity of the ferdi
birey is itself,” and its primordial interior is the Heart of the singular individual.
originHe emphasizes that this primordial identity is a substance (cevher), indi-
visible, unfragmentable, and unsusceptible to synthesis. This identity develops
through a process of fermentation, unfolding from within itself. Therefore, the
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Leaven of Anatolia cannot be a synthesis of different essences; it is a pure es-
sence derived from the Word. Biologically, man is a body (beden); but in terms
of the essence within the Heart, he is being (viicud). What connects man to being
is the Heart through the Word.
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Abstract

Yalcin Kog¢'s thought addresses the problems of
existence, knowledge, and ethics within contem-
porary philosophy through a unique conceptual
framework. His system is not merely a purely
abstract theoretical effort, but rather an attempt
to reconstruct human existence, identity, and
truth through what he calls the 'Leaven of Anato-
lia'. Kog rejects the rational and externally groun-
ded approaches of Western philosophy, seeking
instead to establish an understanding of existence
that is 'inward, heart-centered, unity-based, and
rooted in Kalam'. This article argues that Ko¢’s en-
deavor to analyze the human, examined systema-
tically through his works in the contexts of onto-
logy, epistemology, ethics, and philosophy of lan-
guage, represents both a radical critique of Wes-
tern philosophy and theology and a proposal for
an indigenous alternative mode of thought.

Keywords: Yalcin Ko¢, Human, Nazariyat, Logia,
Greek-Latin Christendom, Turkish-Islamic
Thought.

Oz

Yalcin Koc'un duistincesi, cagdas felsefe saha-
sinda kendine 6zgl bir terminoloji ve bakis aci-
styla varlik, bilgi ve ahlak meselelerini yeniden
ele alir. Onun sistematigi, soyut bir kuramsal
caba olarak degil, insanin varolusunu, kimligini
ve hakikatini “Anadolu Mayasi1” Gizerinden yeni-
den insa etme girigimi olarak okunmalidir.

Kocg, Bat1 felsefesinin rasyonel ve dissal esash
yaklasimlarini reddederek, “icsel, Gontil mer-
kezli, birlik esasli ve Kelam temelli” bir varolus
anlayisini temellendirmeye calisir.

Makalede Koc'un insani c¢OzUimleme cabasi
eserlerinden hareketle ontoloji, epistemoloji,
ahlak ve dil felsefesi baglaminda sistematik ola-
rak incelenmek suretiyle bu cok katmanl tefek-
kiir tarzinin Bati felsefesi ile teolojisine kars: ge-
listirilmis radikal bir elestiri ve yerli bir alterna-
tif teklif oldugu ileri stirtilecektir.

Anahtar Kelimeler: Yalcin Kog, insan, Nazari-
yat, Fikriyat, Grek-Latin Kilise Diyari, Turk-
Islam Duistincesi.
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Baslarken

I. Bir tercih ile baslamak istiyoruz.

Makale kaleme alinirken, zorunlu gériinmedikce dipnot vermekten uzak
kalinacaktir. Bizi buna sevk eden saik, Yalcin Koc¢'un eserleri incelendiginde her
bir eserinde bu makalede ele alinan mevzuyu ve géndermeleri aciklayici cimle-
lere rastlanmasidir. Elbette Kog, takriben son ceyrek ytizyilda yazdig: 18 kitapta
ayni hususu tesrih ediyor degildir. Ancak Koc¢c’un yonelimi nazariyat merkezli-
dir. Nazariyat ise, nefse, bir bakima insana dayali bir icraattir. Bu baglamda
Kog, yeni bir terminoloji insa etmekte ve hangi kitabinda neyi tesrih ettigini sik
sik dipnot olarak hatirlatmaktadir. Nevi sahsina muinhasir bir terminoloji ile
Turkce'’yi yeniden insa ederek ilerlediginden kelimelere ytikledigi anlamlar: tek-
rar etmekten cekinmemekte ve anlamin okuyucunun zihnine iyice yerlesmesini
saglamaktadir. Bu nedenle gliniimiiz akademisinde olmazsa olmaz gértinen her
bir alintiya bir dipnot ilistirmek, Koc'un distnce dinyast hakkinda yazarken
de tercih edilebilir bir ustl olsa da Ko¢’un diinyasina girmede zorunlu gérin-
memektedir. Elbette Ko¢’'un eserlerinden birebir ctimleler nakledilmis ise, bu
cumlelerin gectigi yerler icin dipnot verilebilir. Ancak, ifade ettigim gibi, aym
cumleye Koc’un her bir kitabinda rastlanabilmektedir. Bu durumda baglama
dikkat ederek dipnot vermek gerekir. Biz bu calismada Koc'un eserleri ve bazi
eserlerinin icerigi hakkinda genel bir bilgi verdigimiz icin okuyucu, dipnota go-
rece ihtiyac duymayacaktir.

II. Yal¢in Ko¢’un emeklilik sonrasi nazariyat bakimindan kaleme aldigi ve
Cedit Nesriyat (Ankara) tarafindan yayinlanmis olan eserleri sunlardir:

1. Anadolu Mayasi: Turk Kimligi Uzerine Bir Inceleme (2007).

2. Theologia’nin Esaslari: Felsefe’nin ve Teoloji’nin Nazariyati Uzerine Bir In-
celeme (2008).

w

. Theographia’nin Esaslari: Teoloji ve Matematik Insa’s1 Uzerine Bir Ince-
leme (2009).

N

. Theogonia’nin Esaslar1: Genesis Nazariyati Uzerine Bir inceleme (2010).

Ul

. Nazari Mantik’in Esaslari: Theologia Ir-ratio’nalis Uzerine Bir Zemin Ince-
lemesi (2013).

6. Diyalektik ve Nazariyat: Diyalektik Mantik’in ve Spekulatif Felsefenin
Esaslar1 Uzerine Bir Iinceleme (2016).

7. Zihin ve Nazariyat: Zihn’in Kaynag ve Esaslar1 Uzerine Bir Inceleme
(2017).
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8. Suur ve Nazariyat: Suur’'un Kaynag ve Esaslar Uzerine Bir Inceleme
(2018).

9. Fenomenoloji ve Nazariyat: Tezahtir Fikriyati'nin Esaslar1 Uzerine Bir In-
celeme (2018).

10. Tarih ve Nazariyat: Tarih’in ve Zaman Yazimi’nin Esaslar1 Uzerine Bir
inceleme (2018).

11. Ethica ve Nazariyat: Ethica’nin Kaynagi ve Esaslar1 Uzerine Bir Deger-
lendirme (2020).

12. Ahlak ve Nazariyat: Ahlak’n Kaynag ve Esasi Uzerine Bir Inceleme
(2020).

13. Harf ve Nazariyat: Isim Teskilinin Esaslar1 Uzerine Bir Inceleme (2021).

14. Nazari Musiki’nin Esaslari: Turk Musikisi’nin Zemini Uzerine Bir ince-
leme (2023).

15. Akil ve Nazariyat: Aklin Kaynag: ve Esas1 Uzerine Bir Inceleme (2024).

16. Cevher Teographiasi’nin Esaslari: Unsur, Birlik, Mahiyet Uzerine Bir In-
celeme (2024).

17. Evren Theographiasi’nin Esaslari: Kosmogonia Insasi Uzerine Bir Ince-
leme (2024).

18. Tamga-Isim Theographiasi: Turing Makineleri’nin Zemini ve insa Esas-
lar1 Uzerine Bir Inceleme (2025).

Koc’un calismalari, kuramsal bir kurgu degildir. Zira o, 6zellikle Turk-
Islam dustince geleneginin kendi 6z kaynaklariyla, genel olarak ise felsefe ve
teolojinin kokld bir bicimde yeniden insasi icin yeni bir yaklagim sunar. Kog, bu
tavrini “nazariyat” terimiyle ifade eder.

Nazariyat, Yunanca “theoria” kavramindan farklidir ve bu fark, sadece
dilsel bir karsilastirmayla aciklanamaz. Bu baglamda Kocg¢, “theoria”y1 “ku-
ram”dan ayirir ve nazariyatin, Grek-Latin Kilise diyarinda ve bu diyarin etkisi
altindaki cografyalarda yitirilmis bir tefekkir bicimi oldugunu ifade eder.
Koc’un bu tespiti, daha cok Bati diistincesine tekabtil eden felsefelere ve onlarin
hakim epistemolojik cercevesine karsi derin bir elestiridir. Ko¢c’un elestirisi yal-
nizca felsefeyi degil, teolojiyi de kusatir.

Kog, felsefeyi hikmetten, teolojiyi ise “theo-logia”dan ayirir. Onun naza-
rinda daha cok kaynak temellendirmesi olan felsefe, Greklerin kavram duiinya-

sinda “theologia” olarak ifade edilir. Kog¢, “theo” ile “logia” arasina bir tire (-)
koyarak theo-logia'yi, “tanr fikriyat1” dedigi “teoloji’den ayirip “theo-logia”y1
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“nazariyata dair fikriyat” olarak aciklar. Bu tanimda fikriyat, dil ve muhakemeye
dayali, nispeti (ratio) merkeze alan diisiinme bicimini; yani logia'y1 karsilar. Bu
noktada Kocg’a gore 6ncelikle dil insa edilmelidir ki, dtistinceler bir “dil” (Tturkge,
Arapca, Yunanca vb.) araciligiyla ifade edilebilsin.

Turk-Islam gelenegi esas alinirsa, “theo-logia’nin karsiligi olarak “ilahi-
yat” kavrami kullanilabilir, ancak Koc¢c'un nazarinda, yukarida temas edildigi
Uzere, theo-logia “nazariyata dair fikriyat”:; teoloji ise “Tanrn fikriyati”ni ifade
eder. “Tanr fikriyat1” ile kastedilen, tanr1 hakkinda bir dili ve muhakemeyi kul-
lanarak uretilen diistincelerdir. Bu anlamda “teoloji”, dar anlamda itikad1 ras-
yonel yollarla temellendirmeye calisan “kelam” ilmine bir benzerlik gbsterir.

Koc'un distincesinin 6zgtinliigi, kavramlarinin sadece tanimlayici degil,
ayni zamanda ontolojik, epistemolojik ve ahlaki islevler tasimasindan ileri gelir.

» o« » «

Onun sisteminde “cevher,” “suret,” “askin” ve “diiskiin” gibi temel varlik kate-
gorileri; “nazariyat” ve “suret nazariyat1” gibi bilgi anlayisina iliskin kavramlar;
dilin olusumunu konu alan “theo-gonia” gibi dil felsefesi unsurlar ve “asla sa-
dakat” ile “birlik” gibi ahlaki ilkeler, buittincul bir insanin parcasidir. Bu butin-
cul insay1 anlamak icin Ko¢'un kullandig: terminolojinin énemini kavramak ge-
rekir. O, “ontoloji, epistemoloji, aksiyoloji” gibi yaygin felsefi kavramlardan
mumkuin oldugunca uzak durur. Zira elestirdigi felsefe, tam da bu kavramlar
Uzerine insa edilmistir. Bu nedenle Kog, gintimiliz okuruna yabanci gelebilecek,

eski Turkce’den beslenen bir 1stilah (terminoloji) insa etme yolunu secer.

» o«

Koc'un dunyasina girebilmek icin, onun kacindig “kategori,” “ontoloji”
hatta “varlik” gibi kavramlari1 kullanmak, adeta onun tefekktir biciminin kapi-
sina kilit vurmaktir. Zira Koc¢'a gére nazariyat, kategorik bir yapilandirma degil-

dir.

Koc¢’un nazariyatin ntifuz bakimindan makalenin insasinda bastan beri
kullanilan dil ile aciga ¢ikan celiskinin farkindayiz. Ancak cagdas felsefe ile te-
olojide yaygin kullanilan bir dizi kavrami, -Koc¢’a gore imkan dahinde olmasa
da- Koc'un diinyasina felsefece bir giris kapis1 bulabilmek icin sinirlar: zorlaya-
rak gecici bir tercih olarak kullanmaktayiz. Béylece Ko¢c’un “Grek-Latin-Kilise
diyar1” olarak adlandirdigi Bati diistince gelenegine kars: gelistirdigi radikal
elestiri muvacehesinde Tlrkce 1stilahlarin nazari esasta nasil yeniden dogup
anlam kazandigini fark ettirmek suretiyle Koc¢ ve filozofluk meselesine acik bir
kap1 birakmak istiyoruz.

III. Yalgin Koc¢un cagdas Turk distncesinde 6zellikle felsefe ve teoloji
elestirileriyle 6ne cikan, kavram (1stilah/terim) Giretme gucti yuksek bir “filozof”
oldugu fark edilecektir. Hemen ifade edelim: Koc¢, kendini bir filozof olarak gor-
memektedir. Biz kendi felsefe ve filozof tasavvurumuz baglaminda ona “filozof”
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dedik. Koc¢’u neden bir “filozof” olarak adlandirdigimizi temellendirmeye caligti-
gimiz bir makale de yayinladik.! Bu makalede “Koc¢ ve filozofluk” meselesi dog-
rudan ele alinmayacaktir. Mevzuyu detaylandirmak isteyenler, s6zu edilen daha
once kaleme aldigimiz, dipnot olarak ktinyesi verilen incelemeyi okuyabilir. An-
cak Koc¢ ve filozofluk meselesini tamamen boslukta birakmamak icin, burada
da kisa bir aciklama yapalim.

Bize gore Kog, bir sistem filozofudur. Bizim onu bir sistem filozofu olarak
vasiflandirmamizin nedeni, Ko¢'un “nazariyat” adini verdigi sistematik bir tefek-
kir yolu insa ederek felsefe ve bilim baglaminda bir dizi konuyu, fikri, kavrami
tesrih masasina yatirmak suretiyle bazi meshur filozoflar: elestiriye tabi tutmus
olmasidir. Mesela “Ethica ve Nazariyat” baslikli kitabinda Spinoza'yi, “Diyalektik
ve Nazariyat” kitabinda Hegel’i elestirmektedir. “Zihin ve Nazariyat” baslikl ki-
tabinda “zihin” kavramini ¢éziimlemektedir. “Nazari Mantigin Esaslar1” adini
verdigi kitabinda Aristoteles’e dayandirilan klasik mantig: tenkit ederek “nazari
mantigl” yeniden insa etmektedir. “Theologia’nin Esasalar” adini verdigi kita-
binda dili, felsefeyi ve ilahiyat1 “Theographia’nin Esaslar1” baslikl kitabinda ise
theographia makinasini, teolojiyi ve matematigi tenkit ederek yeniden bicimlen-
dirmektedir. Anadolu Mayasi ise basli basina insani temellendiren bir eserdir.

Koc ve filozofluk meselesine burada hitam cekerek bu makalede ele al-
mak istedigimiz ana mevzuya yonelelim.

IV. Yalcin Kog¢’un nazariyatinin merkezinde, insanin nasil temellendirile-
cegi sorusu yer alir. Bu soru, klasik Bati felsefesinde Antik Yunan’dan modern
déneme kadar defalarca ele alinmis, fakat hentiz tatmin edici bir yanita kavus-
turulamamistir. Bunun nedeni, Bati diistincesinin insani hep “dissal” kategori-
lerle kavramaya calismasi, yani insani ya toplumsal diizenin bir fonksiyonu ya
doga yasalarinin bir sonucu ya da tarihsel stireclerin bir Giriinti olarak gérme-
sidir.

Kog, yukarida, yaygin kullanima uyarak “Bati felsefesi” dedigimiz etkin-
ligin cografyasini, ifade edildigi gibi, “Grek-Latin-Kilise diyar1” olarak adlandirir.
Koc’a gore; Grek-Latin Kilise diyarinda ve etkisinde kalan -Fars ve Arap- belde-
lerde uretilen fikirler esas alindiginda insani temellendirme imkani yoktur. Zira
“insan”, s6z edilen diyarlarda ic¢i olmayan bir s6zclige dontismustir. Ko¢ bu
durumu, “fikriyat” (logia) olarak kavramsallastirmaktadir. Ko¢’a gore “fikriyat”
yoluyla da “insan” temellendirilememektedir.

Koc¢’'un nazarinda Grek-Latin Kilise diyari, fikriyat1i asamadigindan in-
sani, birey esasinda kurgulanan “iki ayakli, tliystiz, rasyonel yeti sahibi, algila-

! Bkz. Stileyman Dénmez, “Yalcin Kog ve Filozofluk Uzerine Bir Degerlendirme,” Akdeniz
llahiyat Dergisi 1 (2025): 39-52.
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yan” bir varliga indirgemistir. Bu indirgeme, modern antropolojinin de benim-
sedigi bir anlayistir. Kog, bu tarz indirmeci distintslerin kékstiz oldugunu dua-
sunur.

Koc’un “insani temellendirme” ¢cabasi, sadece bireyi merkeze alan modern
antropolojiden degil, ayn1 zamanda Islam diistincesinin kelam geleneginden de
ayrilir. Buradaki “kelam”dan kasit, temel Islam bilimleri icinde bir disiplin olan
“kelam”dir. Bu nedenle “Go6ntil”’e inerek insan olmanin kaynagi olan ve Ko¢’'un
“kadim demde hatem olan Kelam” dedigi “Kelam” ile karistirilmamalidir.

Koc’'un nazariyatinda “Goénul” ve “Kelam” kavramlari, insani idrakte
anahtar islevi gértir. Bu bakimdan Kocg, “Anadolu Mayas1” adin1 verdigi bir yak-
lasimi merkeze alarak hem Bati felsefesinin agmazlarini hem de islam kelaminin
indirgemeci yorumlarini asan 6zgln bir temellendirmeyle insani nazariyat ba-
kimindan yeniden insa eder. Bu insaya gliinimuz dlUnyasinda insan felsefesi
denmektedir. Ancak tekrar hatirlatalim: Kog, hichir zaman insani nazariyat ba-
kimindan acarak temellendirme cabasini “felsefe” olarak adlandirmaz.

Makalenin amaci, Yalgin Ko¢c’un insani temellendirme ¢abasini sistema-
tik bir bicimde ele almaktir. Bunu yaparken oncelikle Bati felsefesindeki insan
anlayisini ve Ko¢c’un bu anlayisa yonelttigi elestirileri inceleyecek, ardindan Ana-
dolu Mayasi’nda Gonul, Kelam, asli kimlik ve ahlak ekseninde insanin nasil
temellendirildigini tartisacagiz. Boylece Ko¢’un insan anlayisinin hem klasik fel-
sefe hem de cagdas dusunce baglaminda nasil bir yenilik sundugunu ortaya
koymaya calisacagiz.

Yalcin Koc¢’un Bazi Eserleri ve insan Tasavvuru

Yalcin Ko¢’un Grek-Latin Kilise diyar1 dedigi Bat1 felsefesinin insani te-
mellendirmedeki basarisizlig iddiasinin ¢ézimlenmesine ge¢cmeden 6nce yuka-
rida isimleri zikredilen eserlerden birkacginin icerigine insani merkeze alarak ki-
saca deginmek, Batili tasavvura kars: ileri stirtilen insanin nazariyatta hangi
vasitalar Gizerinden temellendigini gérmede zihin acici olacaktir.

Ko¢’'un “Zihin ve Nazariyat” adl1 eserine gore insan, varliga “dogus” yo-
luyla gelir. Insan, “suret rabt'ed'en cevher” olan psukhe'den dogan bir manzara
olarak seyredilebilir. Insan hafiza, suur ve zihin gibi yetilerle donatilmis bir var-
Iiktir. Bu baglamda insan idraki ve distince dlinyasi, “theo-graphia makinesi”
tarafindan insa edilen “mutesekkil dil” tizerinden teskil edilir. Bbylece insan,
varolusunu “as'kin” bir suret seyrinde gerceklestirir. “Suur ve Nazariyat”ta ise
bilin¢ (suur), “suretin, kendini idrak ciheti” olarak tanimlanir. Kog¢, suurun
“muhtevasi bulunmayan bir cihet” oldugunu vurgular. Bu yaklasima gore, in-
sanin kendini idrak etmesi, Bati felsefesindeki “aksetme” (reflexio) kavramindan
farkhidir. Ctink(l insan, kendini “isitme, gébrme ve seyretme” yoluyla idrak eden
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suurlu bir varliktir. Bu suurun zemininde “nazariyat” icra eder. Bu sayede,

» «

“manzara seyr'eden” “as'kin” bir fail olarak var olur.

Kog, “Tarih ve Nazariyat” adl1 kitabinda insani su sekilde temellendirir:
Insan, kronolojik ve olgusal tarihin 6tesinde, cevherle baglantili, zaman-tistii
bir “ilk tarih”ten dogar. Bu nedenle, o “asli bir kimlige” sahiptir. Ayrica insan,
Kilise tarafindan kolelestirilmis “yiginsal birey”’in aksine, 6zgurligtinii ve var-
liksal dayanagini “Goéntil’de ve kendinde bulan “ferdi bir birey”dir. Varligini ise
rasyonel yetiyi asan bir aklin teskilini idrak ederek gerceklestirir. “Cevher The-
ographiasi'nin Esaslari”’nda ise insan, “Anadolu Mayas1” zemininde, “cevher'den

dog'an”, “génul” ve “akil” sahibi, ahlak ile kaim olan ve kimligini zaman-istQi bir
“ilk tarih'te” bulan bir varlik olarak insa edilir.

Kog, “Akil ve Nazariyat” kitabinda “akil” ve “Gonul”tin béltinemeyecegini,
“bir” ve “tek” oldugunu ifade eder. Akil kuvvetinin mahiyet belirlemek suretiyle
“meydana c¢ikartan kuvvet” oldugunu belirterek, akli Génul’den bagimsiz bir
ara¢ olmaktan c¢ikarip, onunla butlinlesmis bir islev olarak tanimlar. Bu bag-
lamda insan, Grek-Latin-Kilise diyarinin kendi sinirlarina hapsolmus “rasyonel
yeti’sine karsi, “Gontl’den glic alan, kendi esasini sorgulayabilen ve “déntise-
rek asabilen” bir “akil” ile suretlenir.

Koc'un ahlak céztimlemesi, insanin etik boyutunu ontolojik bir temele
oturtur. “Ahlak ve Nazariyat” ile Ethica ve Nazariyat” adli eserlerde, “insanin
esasinin ahlak” oldugu ve bu ahlakla “htir” oldugu vurgulanir. Hurriyet, zihnin
kaydiyla sinirli degildir. Askinin kendi hakikat(in)i bizatihi kendi olarak idraki
neticesinde ahlak esasinda teskil olur. Demek ki, insan, kendi hakikatini biza-
tihi idrak etmek suretiyle hir olabilir. Bu baglamda ahlakin temelinde, “o
(htive)”, “ben (ene)” ve “asli isim” arasinda tesis edilen “birlik” (unitas) yer alir.”
Ahlakin pratik boyutu ise “asla sadakat” ve “kendine dostluk” kavramlariyla is-
lenir. Kendine dostlugun esasi, askinin, kendine mahsus asli, yani hakikatini
bizatihi kendi olarak idrakidir. Bu, dlisktin olanin taklide dayal1 “ethike”sinden
farkli olarak, varligin (viicud) asli birligine dayanan bir durustur.

Koc'a gore dil, sadece bir arac degil, ayn1 zamanda varligin bir aynasidir
ve bu aynanin yansitma gict sinirhdir. “Anadolu Mayasi” eserinde dile dair ikili
bir yaklasim sergiler: Dil, “nesne” tesis etme hususunda “essiz bir sanatkar”
olsa da “gercek nesne” ile “kalp nesne” ayrimi yapan “cihanda benzeri bulun-
mayan bir kalpazandir”. Bu nedenle, hakikati eksiksiz yansitan mutlak dil
Kelam’dir. “Kelam”, “s6z ve diisiince” yoluyla ne artirilip ne eksiltilebilecek, ken-
disiyle ayni olan bir 6zdur. “Goéntil'de Turkce s6z ile acilis” olarak ifade ettigi
Kelam, terciime, tefsir veya meal yoluyla aktarilamaz, cinkt bu tir faaliyetler
onu “eksiltmek” suretiyle degistirir. “Harf ve Nazariyat” kitabinda, dilin yapisini
“asli isim”e ve “suretli harf’e dayandirir. “Dlis'is sonrasi1” insan i¢in dilin “ayri-

sik” hale geldigini ve “suretsiz harf” ile “suretsiz isim”den s6z edildigini aciklar.
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“Theologianin Esaslar1” eserinde ise, énermenin “6z-ne'siz” oldugunu ve dil va-
sitasiyla fail teskil edilemedigini belirterek, diisktintin dilinin takliden teskilden
ibaret oldugunu vurgular. “Theogonianin Esaslari’nda ise “theo-gonia”y1 “na-
zariyat itibariyla dogus” olarak tanimlar. Theo-gonia, dilin, “cevher’den gelen
“suretli ses”in idrak yoluyla “suretli harf’e déntsmesi (harf theo-gonia) ve bu
harflerin “asli isim”e ulasmasi (isim theo-gonia) stireclerini kapsar. Bu surec,
dilin kékeninin, s6z ve mantik degil, varligin kendisinden gelen bir nazariyat

oldugunu gosterir. Bu nedenle Ko¢'un insani agcmasi, “dlistis”, “asma” gibi va-
rolussal hallere dayanair.

Kog, “asma” ve “dlisus” kavramlariyla insan varolusunun iki temel dina-
migini ortaya koyar. “Anadolu Mayasi1’nda, “binilen dalin kesilmesi” metaforuyla
rasyonel yetinin hikmunu bir kenara birakarak “gérerek ve doéntserek
asma”nin 6nemini vurgular. “Theographia'nin Esaslar1” eserinde ise, “dlistis”tin
cevherin degisimi degil, “dilin (déntisen) mahiyeti” ile ilgili oldugunu savunur.
“Duisktun”, “suretli ismi kaybeden as'kin”dir ve bu haliyle dis dinyayi, “bulanik”
bir idrakle ve “nesnesi belirli hareket” esasinda “hissi idrak” yoluyla seyreder.
Bu varolussal yolculuk, Koc'un kozmolojik baglamiyla buittinlesir. “Theograp-
hia'nin Esaslari’nda “zaman” “an'larin istiraki cok'lugu” olarak tanimlar ve
“varlik”in zamana izafi oldugunu belirtir. “Evren Theographiasi'nin Esaslari”’nda
ise evrenin bir “kubbe” ve “demirci ocag1” gibi tasvir edildigi bir “isim arkhitek-
toniki’nden s6z ederek, insan varolusunun evrenin butinltgl icindeki yerini
gOsterir.

Yukaridaki eser ¢coztimlemelerinden de kolayca fark edilecegi gibi, Ko¢c'un
nazariyati, Bati'nin rasyonel, digsal ve ayristiric1 felsefesine karsi, i¢sel, gonul
merkezli, birlik esash ve Kelam temelli bir varolus anlayisini ortaya koyma ca-
basidir. Onun bu cok katmanli ¢cé6zimlemeleri, “disktin™ln dil ve akil sinirlari-
nin Otesine gecerek, “askin”in hakikatini geleneksel Anadolu Mayas1 tizerinden
yeniden yorumlamaktadir. Bu nedenle Ko¢c'un tefekkir tarzi, sadece akademik
bir polemik degil, ayn1 zamanda insanin hakikatini yeniden arama ve bulma
yolunda yeni bir teklif olarak gtincelligini korumakta ve Grek-Latin Kilise diya-
rinin insan tasavvuru sorununa koékld bir itiraz ile bir ¢é6zim sunma niteligi
tasimaktadir.

Grek-Latin-Kilise Diyar1 ve insan Sorunu

Bati felsefesinin “insan” anlayisinin temelleri Grek-Latin-Kilise diyarinda
atilmistir. Ancak bu temellendirmeyle insan, 6ziinden ve kendi asli icinden ko-
parilmis; ya kozmik diizenin bir parcasi (Grekler), ya ilahi hukuk karsisinda
glinahkar bir varlik (Kilise), ya da aklin 6zerk 6znesi (modern felsefe) olarak
kurgulanmistir. Bu bakis agilarinin ortak yani, bireyin kendi esasina yénelme-
sini engellemeleri ve onu ya kozmosa ya Kilise’ye ya da akla tabi kilmalaridir.
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Kog, insani temellendirmeye Bati felsefesinin yukaridaki yaklasimini
elestirmekle baslar. Elestirisini bireyi yiginsal bireye dénustirerek derinlesme
imkanini engelleyen kilise ve onun duizenledigi yiginsal topluma yonelterek stir-
durtr. Oyle ki, Grek-Latin Kilise diyarinda bireysel dzgtirliik, sézde dzgtirltikten
ibarettir ve birey, bu diyarin koélesidir.

Kog, Leibniz'in bireyi mustakil kilma c¢abasini ve Kant'in ruhu bireyden
gidermeye yonelik analizlerini, esasen insani temellendirmede genel basarisizlik
icinden olan Grek-Latin Kilise diyarinda 6ne cikan fikirler olarak degerlendirir.
Felsefi antropoloji ad1 altinda yapilan calismalarin da bu ana ¢ikmaza bir ¢6ziim
getirmedigini savunur. Kitle psukhe’si fikrinin de abes oldugunu ifade ederek
Bati'nin indirgemeci oldugunu diustindiigi yaklasimlarini biittintiyle reddetmek
suretiyle insanin 6zginltigline ve 6zgurligiine vurgu yapar. Koc’'un Bati felsefe-
sinde nesviinema bulan her turlti yapilanmaya kars: takindigi bu radikal ret,
0zgln insan idrakini insa edebilmesinin zorunlu bir 6n kosuludur.

Simdi Ko¢’un Grek-Latin Kilise diyarinin insani temellendirme deneme-
lerinin nic¢in basarisiz oldugu sualine, yukarida temas edilen yaklasimlar bag-
laminda 6zI4 bir yanit arayalim.

a. Modern Felsefede Birey Problemi: Leibniz ve Kant

Bati felsefesinde bireyi muistakil bir varlik olarak temellendirme girisim-
lerine Koc¢ 6zellikle Leibniz ve Kant Uizerinden elestiri yoneltir. Leibniz, monad
kavramiyla her bireyi biricik ve kapali bir varlik olarak temellendirmeye calisir.
Ancak Kog¢’a gore bu yaklasim, bireyin 6zgiinligtinii ortaya koymaz; ¢ciinkti mo-
nadlarin kapali yapisi, bireyin kendi icinden dogan asli kimligini ifade etmekten
uzaktir.

Kantin felsefesi ise bireyi daha da sorunlu bir konuma yerlestirir. Ahlak
felsefesinde bireyi 6zerk 6zne olarak yuceltse de ruhu bireyden ayiran episte-
molojik analiziyle insani salt aklin kategorilerine indirger. Béylece birey, kendi
icsel hakikatinden koparilmis, saf idrakin yasalarina mahkam edilmistir. Ko¢’a
gore bu yaklasim, insanin asli varligini gérinmez kilarak bireyi daha da ruh-

suzlastirir.
b. Felsefi Antropolojinin Cikmazi

20. yltizyilda Max Scheler, Helmuth Plessner, Arnold Gehlen gibi isimlerle
gelisen “felsefi antropoloji” hareketi, Bat1 felsefesinin insan sorununu asma gi-
risimleri arasinda sayilabilir. Ko¢’'un Latin -Kilise diyarina y6nelttigi genel eles-
tiri dikkate alindiginda bu girisimlerin de Bati’nin temel agcmazlarini asamadi-
gin1 sOylemek gerekir. Ctinktli burada da insan, biyolojik, kulttirel ve tarihsel
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kategoriler icinde tanimlanir; “Gontl, Kelam, asli kimlik” gibi i¢csel boyutlar he-
saba katilmaz. Dolayisiyla felsefi antropoloji, insanin 6ztine yonelik bir acilim
getirmez.

c. Kitle Psukhe’si ve Bireyin indirgenmesi

Koc’'un Bati felsefesi elestirilerinde en dikkat cekici noktalardan biri,
“kitle psukhe’si” kavramina yonelttigi elestiridir. Ona gbre Bati, bireyi 6zgtiin bir
varlik olarak temellendiremeyince, insani “psukhe” (nefs) kavrami tizerinden
anlamaya calismistir. Ancak bu “psukhe”, gercekte bir kitle ruhu, yani bireysel
farkliliklar: yok eden, homojenlestirici bir kategoridir. Kog, “bizatihi psukhe’nin,
kitle psukhe’si esasinda miutesekkil oldugunu savunmak abestir” diyerek,
Bati’nin insani indirgemeci bir yaklasimla ele aldigini ortaya koyar.

d. Sozde Ozgiirliik ve Kolelik

Bat1 geleneginde bireysel 6zglirlik, modern siyaset felsefesinin temel kav-
ramlarindan biridir. Ancak Kog¢, bu 6zgurltigtin sahici bir 6zgtirltik olmadigini,
sadece “s6zde 6zglrltik” oldugunu vurgular. Ciinku birey, kendi 6ztinden hare-
ketle 6zgurlesemez; Kilise’nin, devletin veya toplumun belirledigi sinirlar icinde
“6zgur” kilinir. Bu anlamda Bati gelenegi, bireyi kolelestiren bir 6zgurlik anla-
yisin1 strdurdr. Kog¢, bu yapidan kurtulusun yolunu Anadolu Mayas1 olarak
gOsterir.

Anadolu Mayasi’nda Insanin Temellendirilmesi

Yalcin Koc¢un duslncesinde insanin 6zinlU temellendirme c¢abasi,
Bati’nin bireyi indirgemeci ve digsal kategorilerle tanimlayan yaklasimlarini red-
dederek, Anadolu Mayas: adini verdigi bir zemin Uzerine kuruludur. “Maya”,
Koc’un terminolojisinde temel belirleyici bir kavramdir. Kelam’a tekabul eder.
Kelam, insana “6z” olmak Uizere iner ve gonle calinir. Bu nedenle insan, 6z iti-
bariyla Kelam’dan dogar; Kelam da Gonil’e mahsustur ve mutlak oldugu icin
s6z ve dliistince dairesinde idrak edilemez. Bu baglamda Kog, insani ancak G6-
nul Gizerinden ve Kelam ile iliskilendirilmis bir varlik olarak disinmenin mim-
kin oldugunu savunur.

a. Goniil ve Kelam

Kog¢’a gore insanin i¢i, onun asli varliginin merkezidir ve bu i¢, Goéntil’de
koék bulur. Goénul, siradan bir duygu alani degildir; bilakis insanin varlikla ve
hakikatle iliskiye gectigi asli mahaldir. Génul, insanin yaratilisinda bulunan en
temel kaynaktir. Kelam ise dogrudan Goéntil’e iner; insanin 6z, Gonul’de acilan
Kelam’dir.
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Kog¢, Anadolu mayasimi1 “Turkistan’dan gelen Kelam” ile iliskilendirir.
Anadolu Mayasi, Kelam’in Génul’e calinmasiyla meydana gelir ve bu maya, bi-
reysel Ozlerin bir sentezi degildir. Dolayisiyla insan, Génul merkezli Kelam sa-
yesinde asli birlige katilir. Burada Kelam’in mutlakligi énemlidir: Kelam s6z ve
distinceye indirgenemez, ¢clinkll o, s6z ve diistinceden 6nce gelen askin bir ha-
kikattir. Bu nedenle insan, Géntil’deki Kelam’dan dogar ve insanin hakiki 6z{,
Gonul'de acilan Kelam’la temellendirilir.

b. Ferdi Birey ve Asli Kimlik

Koc¢’un insan anlayisinda en kritik kavramlardan biri ferdi bireydir. Ferdi
birey, kendi 6ziinl ve esasini hi¢cbir digsal otoriteye bagli olmaksizin, bizzat ken-
dinde tasiyan varliktir. Bu birey, asli ici itibariyla géntilde temellenir. Béylece
insan, kendine dissal bir “6zne” olmaktan c¢ikar, kendi icinden dogan bir 6zneye
donusur.

Ferdi bireyin kimligi, herhangi bir toplumsal veya tarihsel belirlenimden
degil, kendi icinden kaynaklanir. Kog, “ferdi bireyin kimligi, bizzat kendisidir”
diyerek, bireyin kimligini mutlak bir i¢sellik olarak kavramsallastirir. Bu kimlik,
parcalanamaz, béllinemez, senteze tabi tutulamaz. Ctinkd o, cevherdir. Ana-
dolu Mayasi’nda insan, sentezlenmis kulttrel 6zlerden degil, Kelam’dan maya-
lanarak gelisir. Bu durumda ferdi birey, digsal bir sistemin parcasi degil, kendi
icinden dogan ve Kelam’la mayalanan asli bir 6zdir. Bu yaklasim, Bati’'nin bi-
reyi toplumsal ve tarihsel kategorilerle tanimlayan anlayisina koéklti bir kars:
cikistir.

c. Kendini Bilmek ve Ahlak

Koc¢’un insan anlayisinda ahlak, merkezi bir konuma sahiptir. “Kendini
bilmek” Anadolu Mayasi’nda Géntil’e mahsustur ve Kelam’ bilmekle baslar. In-
sanin kendi hakikatini idrak etmesi, ahlaki tesis eder.

Kog¢’a gore insan, ahlak: itibariyla htirdtr. Bu hurriyet, digsal bir siyasi
veya toplumsal diizenin sagladigi 6zgurluk degil, askinin kendi hakikatini idrak
etmesiyle olusan bir 6zgurliiktiir. Insan, ahlak sayesinde kendi varligini ézgilirce
gerceklestirir. Bu ahlak, Kantin 6dev ahlakindan farkli olarak saf aklin soyut
ilkelerine degil, Gonuil’de acilan Kelam’in hakikatine dayanir. Dolayisiyla insa-
nin hurriyeti, zihinsel kayitlarla sinirli degildir; Géntil’de acilan hakikatle mim-
kin olur. Ahlak, Gontl ve Kelam tizerinden temellendigi i¢cin insanin varolusu,
icsel bir 6zgurltuk alani olarak belirir.
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d. Insanin Varligi ve Varliksal Katmanlar

Kog, “vliicud” ile “varlik™ ayirir. “Vicud”, 6ze, “varlik” ise bu 6ztin distan
baglanisina tekabtil eder. Bu baglamda Koc, insani sadece biyolojik bir beden
olarak gérmez. Ona goOre insan, beden itibariyla var olsa da gercek anlamda
“viicud” Génul’deki 6z tizerinden kurulur. Insan, viicudunu Kelam yoluyla Gé-
nul’e baglar. Bu baglamda Kog, insanin varliksal katmanlarini agiklamak tizere
6zgun bir terminoloji gelistirir. Bu terminoloji, dilin teskilini de saglar.

Kisaca temas edelim.

Hiive (0): Cevher-rapteden. Insanin askinla kurdugu bagin temel nokta-
sidir.

Ene (Ben): Suret rapteden — cevher isim. Bireyin kendilik bilincinin var-
liksal ifadesidir.

Asli Isim: Askina mahsus “miuitesekkil psukhe.” iInsanin hakikate yéne-
lisinde asli bir isim tasidig1 distncesidir.

Yukaridaki Uiclti insa, insanin varliksal katmanlarini olusturur. Ancak
Koc¢’a gore bunlar birbirinden soyutlanamaz; ¢ctinkll insan, “viicud” “mevcud” ve
“tegkil” kategorilerinde birlige sahiptir. Insan1 bu buittinliikten koparmak, onun
asli varligini (mevcudiyet) parcalamak anlamina gelir.

e. Insan ve Askinlik: Gorerek ve Doniiserek Asma

Koc¢’un insan anlayisinda 6zglurlesme, askinligin idrakiyle mtmkutndur.
Insan, kendi hakikatini Géntil’de acilan Kelam sayesinde “gdérerek” ve “déntise-
rek” asar. Bu slirec, bireyin dissal otoritelerden bagimsiz olarak kendi asli kim-
ligini gerceklestirmesi anlamina gelir.

Insan, askinla kurdugu bu bag sayesinde hem ahlaki hem de varliksal
anlamda htr olur. Bu hurriyet, Bati’nin s6zde 6zgurliginden tamamen farkli-
dir; cinkd dissal degil, i¢csel bir hakikate dayanair.

Karsilastirmali Perspektif: Bati, islam Diisiincesi ve Yalcin Ko¢’un Ozgiin-
liigii

Yalcin Koc’un insani temellendirme cabasi, tek basina bir felsefi cerceve
olarak degil, hem Bati felsefesiyle hem de Islam dtistince gelenegiyle hesaplasan
0zglin bir yaklasim olarak degerlendirilmelidir. Zira Ko¢'un goértslerini klasik
Bat1 felsefesi, Islam diistintirleri ve cagdas felsefi antropoloji ile mukayese ede-
rek 6zginliginu belirginlestirmek mumktndur.

Koc¢’'un nazariyatinin 6zguinltigiini hatirlatici géndermelerle géstermeyi
deneyelim. Gondermeler, tamamen Koc¢'un yaklasimlari zeminindedir.
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a. Bat1 Felsefesiyle Karsilastirma

Bati felsefesinin merkezinde, 6zellikle modern dénemde, insanin tani-
mina dair farkli ve cogu zaman indirgemeci yaklasimlar 6éne ¢cikmistir. Descar-
tes, insan1 “dlistiinen sey” (res cogitans) olarak tanimlarken bedeni ikincil bir
mekana yerlestirmistir. Bu ikili yapi, insanin butinltiglinti parcalamis ve insani
soyut akil ile mekanik beden arasinda bélmustir. Kant, insan1 6zerk bir aklin
tasiyicisi olarak tanimlamis, ancak nefsi bireyden ayirarak onu salt rasyonel bir
varlik diizeyine indirgemistir. Nietzsche ise insani irade ve gi¢ ekseninde kav-
ramis, askinla iliskisini koparmistir.

Kocg, bu yaklasimlari topluca reddeder. Ona gore, Grek-Latin—Kilise diya-
rinda “insan” kavrami asla kéklt bicimde tesis edilmemistir. Birey ya soyut ak-
lin bir fonksiyonu ya da kitleyi dtizenlemek icin kilisenin kurumsal sdylemi ice-
risinde eritilmis bir figiir olmustur. Dolayisiyla Bat1 felsefesinin bireyi 6zglrles-
tirme cabalari, s6zde 6zgurlikten ibarettir; insani koélelestiren yeni baglamlar
Uretmistir.

b. Islam Diisiincesiyle Karsilastirma

Islam diistince geleneginde insanin tanimi, farkl ekoller tarafindan ce-
sitli ydnlerden ele alinmistir. Messai filozoflar (Farabi, ibn Sina vd.), insan1 aklin
yetkinlesmesiyle tanimlamis, nefs teorisi tizerinden insanin bilgiye ytkselisini
aciklamislardir. Bu yaklasim, Aristotelesci kokenleri sebebiyle rasyonel cerce-
vede kalmistir.

Gazali ise insani ahlak ve dini ilimler baglaminda yeniden temellendir-
mis, Messali filozoflarin akil merkezli sistemini elestirmistir. Ona goére insan,
kalbin ve ruhun arinmasiyla hakikate yonelir; bilgi, akildan ziyade sezgi ve kalp
Uzerinden hakiki degerini bulur.

Koc¢’'un nazariyati, bu iki yonelimi de asan 6zglin bir perspektif sunar.
Farabi ve Ibn Sina’da akil, Gazali’de kalp én plana c¢ikarken; Koc’ta merkez “Go-
nul”’diar. Gonul, sadece sezgisel bir alan degil, Kelamn indigi asli mahaldir.
Dolayisiyla insanin 6z, Gonul’de acilan Kelamdir. Bu baglamda Ko¢c hem Mes-
sai gelenegin rasyonalizmini hem de Gazali'nin daha cok dini ilimlere yaslanan
yaklasimini asarak yeni bir temellendirme modeli sunar.

c. Anadolu Mayas1 ve Tiirk-Islam Gelenegi

Koc’un “Anadolu mayas1” kavramsallastirmasi, onu 6zellikle Tiirk-islam
distince gelenegiyle iliskilendirir. Farabi’nin eserlerini Arapca kaleme almak zo-
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runda kalmasi bir talihsizlik olarak goértlebilir. Zira Kog¢’a gére Anadolu disun-
cesinin Turkce tizerinden insa edilmesi gerekir. Bu durumda dustinceyi (tefek-
kir) kendi dilinde tiretme cabasi, Ko¢'un nazariyatinin ayirt edici tarafidir.

Ayrica, Anadolu Mayasi sentez degil, Kelamin Géniil’e calinmasiyla olus-
mus bir asli birliktir. Bu birlik, farkli ktlttirlerin karisimi degil, Kelamin haki-
katinden dogan bir ézdiir. Kog, bu anlayisiyla Tlrk-islam gelenegini yeniden
canlandirmay1 hedefler.

d. Cagdas Felsefi Antropolojiyle Karsilastirma

20. yuzyilda gelisen felsefi antropoloji (Scheler, Plessner, Gehlen), insani
biyolojik, kuilttirel ve toplumsal baglamlarda aciklamaya calismistir. Bu disiplin,
insanin “eksik varlik” oldugunu, kendini araclarla ve kuilturle tamamladigini
o6ne surmustur. Ancak Koc’'un nazariyat: esas alindiginda bu tur yaklasimlarin
insanin icsel hakikatini géz ardi etmek anlamina geldigi aciktir. Ctinkt Kog,
yukarida da ifade edildigi gibi, insan1 eksiklik tizerinden degil, Géntil’de acilan
Kelam’in mutlaklig tizerinden tanimlar. Demek ki, onun antropolojisi, cagdas
yaklasimlardan radikal bicimde ayrilmaktadir. Bir kez daha altini ¢izmek gere-
kirse, insanin 6z kultuirel veya toplumsal baglamda degil, Géntil’de mayalanan
Kelam’da bulunmaktadir.

e. Yalcin Ko¢’un Ozgiinliigii

Karsilastirmalarin 1s1ginda, Yal¢cin Kog¢’un insan anlayisinin 6zgiin yén-
leri su sekilde 6zetlenebilir:

. Bat1 felsefesinin bireyi ya soyut akla ya da kitleye indirge-
mesine karsi, bireyin kendi 6ziinden dogan bir i¢sellige sahip oldugunu
savunur.

. Islam dustincesindeki akil ve kalp merkezli yaklasimlar

asarak, Gonul ve Kelam tizerinden 6zglin bir temellendirme yapar.

. Anadolu Mayasi ile diistinceyi Turkce tizerinden Uretir; ye-
rel gelenegi 6zglin bir nazari sistem olarak ihya eder.

. Cagdas felsefi antropolojinin kultirel ve biyolojik indirge-
meciligine karsi, insanin mutlak hakikatle bagini yeniden tesis eder.

Bu 6zgunliuk, Ko¢c’un nazariyatini yalnizca elestirel bir proje olmaktan
cikarir; ayni zamanda yeni bir felsefi ekol olma potansiyeli tasir.
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Degerlendirme

Yalcin Ko¢’un nazariyati, yalnizca Bati felsefesi ve teolojisine yoneltilmis
bir elestiri degildir; ayni zamanda insanin varolusunu yeniden temellendirmeye
doénuk kapsaml bir girisimdir.

Kog, Grek-Latin—Kilise diyarinin birey anlayisini ¢6ztimlerken, bu diyarin
insan1 6ztinden kopardigini, bireyi “yiginsal birey” haline getirdigini ve 6zglr-
luga “sézde 6zgurluk” diizeyinde kurguladigini gosterir. Ona gore Bati felsefesi,
ister Leibniz’in bireyi mustakillestirme cabasinda olsun, ister Kantin ruhu bi-
reyden ayiran analizlerinde, insanin hakikatine ulasamamistir. Bu nedenle Bat
distincesinde insan kavrami daima eksik, parcali ve digsal bir zeminde kalmis-
tar.

Koc’un 6zginluigl, bu eksikligi Anadolu Mayasi Uizerinden telafi etmeye
calismasinda ortaya cikar. Anadolu Mayasi, Kelam’in Génul’e inisiyle mayalan-
mis asli bir birliktir. Burada insan, Gonul merkezli bir varlik olarak, Kelam’la
dogrudan iliski icerisindedir. Insanin 6zi1, Géniil’de acilan Kelam’dir ve bu 6z
ne indirgenebilir ne de sentezlenebilir. Ferdi birey, kendi kimligini dissal bir oto-
riteden degil, Gonul’'de acilan Kelam’in mutlak hakikatinden alir.

Koc¢’un yaklasimi, ahlak: da insanin temel unsuru olarak éne ¢ikarir. Ona
gore insan, ahlaki bakimindan hirdir ve bu hurriyet, askin olanin idrakiyle
kurulur. Bu nedenle ahlak, zihnin sinirli kayitlarina degil, Géntil merkezli id-
rake dayanir. Insan, ancak kendi hakikatini Géntil’de bilerek ve yasayarak 6z-

gurlesir.

Bu temellendirme, yalnizca bireysel dlizeyde degil, ayni1 zamanda toplum-
sal ve kulttrel bir boyut da igerir. Anadolu Mayasi, farkli unsurlarin eklektik
bir sentezi degildir; Gonul’de acilan Kelam™n asli hakikatinden dogan bir birlik-
tir. Bu birlik, insanin hem kendi 6ztinti hem de toplumsal varolusunu yeniden
insa etme imkanini barindirir.

Sonug¢ olarak, Yalcin Kog¢’'un insani temellendirme cabasi tic acidan
6nemlidir:
1. Bati felsefesinin indirgemeci ve digsal insan anlayisina karsi
0zgln bir elestiri sunar.
2. Islam diistince gelenegi icerisinde yeni bir acilim yapar; akil
ve kalp merkezli yaklasimlar1 asarak Gonul ve Kelam Uizerinden insani

temellendirir.

3. Turkce diisinmenin imkanini ortaya koyar ve Anadolu Ma-
yas1 Uzerinden yeni bir nazari okul (Anadolu Nazariyati) insa etmenin ka-
pisini aralar.
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Bu baglamda, Ko¢’un nazariyati yalnizca bir “elestiri felsefesi” olarak de-
gil, ayn1 zamanda insanin 6zinu ve varolusunu yeniden kurma tesebbtisi ola-
rak goérulmelidir. Onun yaklasimi, giniimuiiz insaninin kars: karsiya oldugu in-
dirgemeci paradigmalarin 6tesine gecerek, insanin kendi hakikatini Géntil mer-
kezli bir bakisla idrak etmesine cagri niteligi tasir.

Bitirirken

I. Yalcin Ko¢c’'un nazarinda Bati geleneginde bireyin esasina yodnelik de-
rinlesme yolu kapalidir. Zira Kilise bireyi “yiginsal birey” haline getirmis ve bi-
reyselligi insa edememistir. Daha da vahimi, bireyi yiginsal toplumun bir un-
suru olarak temellendirmek istemistir.

Bat1 geleneginde bireysel 6zglrliuk, gercekte bir sézde 6zglrlukten iba-
rettir. Birey, Kilise’'nin ve daha sonra da modern devletin hizmetinde bir koleye
dontstiralmtstir.

Koc’un itirazi insanmi1 kaybetmis gériinen bu yaklasimadir. insansiz bir
anlayis insani temellendirmekten uzaktir.

Insani idrakte tek ¢6ziim yolu Anadolu Mayasi’ni bilmektir. Bilmek, in-
san1 anlamada nazari bir yolculuktur.

Koc'un nazariyatinda insani anlama yolculugu, Anadolu Mayasi’na yo6-
nelmekle baslar. Bu yaklasimin merkezinde ise “Goénul” ve “Kelam” bulunur.

Insanin yaradilis: itibariyla bir ici vardir ve bu icin esasi da Génul'dur.
Kelam ise, insana 6z olmak Uizere Maya’dir. Turk insani i¢in o, Anadolu Ma-
yasr’dir.

II. Anadolu Mayas1 Turkistan'dan gelen Kelam’dir. Kelam inis saiki itiba-
riyla géntle calinir. Kelam mutlaktir ve bu nedenle s6z ve distince dairesinde
idrak edilemez. Bu baglamda insan bireylikten ferdi bireye asar. Bireyden ferdi
bireye asma, esasen beserlikten insanliga terfidir. Ko¢, bu durumu Kelam’in
Gonul’e inip bireyi mayalamasiyla gerceklesen bir yeniden dogma ya da dogus
olarak adlandirir. Bu nedenle ferdi bireyin tanimi, Bati'nin yiginsal birey tani-
mindan keskin bir sekilde ayrilir.

Koc'a gore ferdi birey, varliginin esasi ve 6zU eksiksiz bir sekilde bizzat
kendisinde bulunandir. Ferdi bireyin kimligi, bizzat kendisidir” ve asli ici, ferdi
bireyin Gonlt’dur. Asli kimligin cevher oldugunu ve bunun béliinmez, parca-
lanmaz ve senteze tabi olmadigini ifade eder. Bu kimlik, mayalama neticesinde
dzlerin bir sentezi olamaz; o, Kelam’dan kaynaklanan saf bir ézdir. Insan, bi-
yolojik cihet itibariyla bedendir; ancak Géntil'deki 6z itibariyla “viicud”dur. In-
sani “vicud’a, Kelam yoluyla Gonul baglar.
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Koc'un nazariyati, rasyonel akli tek bilgi kaynagi olarak géren Bati'ya bir
meydan okumadir. Ona gére hakiki bilgi (ilim), rasyonel yetinin degil, Gontilin
isidir. Anadolu Mayas:1 adli eserinde kendini bilmenin Goénil’e mahsus oldu-
gunu ve Kelam'i bilmekle basladigini belirtir. Bu, bilginin s6ze gelmez bir mahi-
yete sahip oldugunu ve hafiza ile muhayyile gibi yetilerin, zamanin dogrusal
diizenlemesine tabi olmadan, cevherle olan iliski icinde isledigini gbsterir.
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