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Redaksiya Surasindan

Redaksiyva Surasindan

On soz avozi:

Falsafi makanin cografiyasi

Insanin ogli imkanlar1 bdyiidiikco, cismani diinya kigilir vo sorhodlor
tadricon aradan qalxir. Kosmik aqlin sferasi artiq ne¢o min illordir ki, genis-
lonmakds davam edir. Bizim jurnalimiz da bu bdyiik prosess 6z kigik qatqi-
sin1 vermaklo cografi sarhadlorin dof edilmasinds vo bunun miigabilinds vir-
tual folsofi diinyanin ixtisaslara gora bolgalogsmasinda istirak edir.

Jurnalin bu sayinda oxucularimiza movzu baximindan hom Sorq, hom
da Qarb falsafasinin tarixi inkisaf yolunu oks etdiran moqalalor toqdim olu-
nur. Digor torofdon, elo miislliflor do hom Sorqi, hom do Qoarbi tomsil etmok-
la, folsofi fikir arenasinda gedon proseslorin rongarongliyini artirirlar. Bu
miixtaliflik mozmuna da transfer olunur va jurnalda forqli fikirlorin dialoqu-
nu qismon doa olsa, ehtiva etmoys imkan yaradir. Biz bu sirada qazaxstanlt
homkarlarimiz akademik A.N.Nisanbayev vo professor N.L.Seyidohmodova
“Tiirk diinyasimin manavi qaynaqlarr” haqqinda qiymotli todqigatini xiisusi
geyd etmak istoyirik. Maqgalonin ingilisco yazilmasi, giiman edirik ki, bey-
nalxalq miqyasda diqqatin tiirk falsofi fikrinin monbalorine yonaldilmasina
imkan veracokdir.

Bu il anadan olmasinin 200 illiyi qeyd olunan Séren Kyerkeqorun ya-
radicilifina diqqgat verilmoasi vo onun diislince torzinin $arg-Qarb konteks-
tindo nozardon keg¢irilmasi do diggetalayiq bir mogamdir. K.Biinyadzadanin
“XIX asr Qarb falsafasinds insan problemi: Kierkegaard — Sopenhauer —
Nitsse” adl1 moqalasindo homginin Sopenhauerin vo Nitssenin folsofi tolim-
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lori tohlil olunur vo onlarin ideyalarinin miiasir goncliyin formalagsmasinda
miisbat vo monfi tosir imkanlar1 nozordon kegirilir.

Miiasir Qarb falsafi coroyanlarinin tomslindo dayanan iki osas fikir
tendensiyast: pozitivizm vo fenomenologiyanin arasdirlmasi vo Qorb diisiin-
cosi kimi toqdim olunan bir sira arasdirmalarin hansi universal ideyalara
sOykonmaosi mosalasi do xiisusi aktualliq kosb edir. Belos ki, bir ¢cox todqi-
qatcilar Sorq vo Qorbin dialoqundan danisarkon sanki iki forqli monbadon
golon fikir vo ononslorin yaxinlasdirilmasina calisirlar. Xatirlatdigimiz me-
qalads iso aslinds miiasir Qorb diislincosinin tomoslinds do ¢ox giiclii Sorq
motivlarinin dayandigi vo belsliklo dialoq iiciin slverisli bir genetik tomalin
oldugu vurgulanir.

Vatikanin Lateran Universitetinin professoru Frangesko Alfierinin
Edit Steynin ekzistensial folsofi goriislorino hosr olunmus kitabina Dos.Dr.
Marsella Serafininin (Perucca, Italiya) yazdig1 royin do mohz bizim jurnal-
da is1q lizii gérmosi, bir torofdon, juranlimizin beynslxalq niifuzunun art-
masina, digor torofdon do, Bakinin modoniyyatlorin goriis mokani kimi
Oziinli tosdiglomosi istigamotindo daha bir addim atilmasina dslast edir.
Professor Frangesko Alfierinin kitabi da miixtolif dinlor vo ideyalarin
yaxinlagmasina xidmot edir. Burada sohbot katolik mozhabini gobul etmis
bir yohudi todqgiqat¢isinin xatirasinin yad edilmosindon vo fenomenologi-
yanin bir folsofi corayan kimi formalagsmasinda miixtslif xalglarin niimayon-
doalorinin birgo foaliyystindon gedir. Yoni folsofo biitlin dinloros qars: tole-
rantdir. Vo folsofo mobadinin tikilmosindo miixtolif dinlorin vo millstlorin
nlimayondolori birgs istirak edirlor. Oksino, hor hansi bir folsofi tolim vo ya
osar dini ayrisegkilik yaradirsa, demoali o, folsofodon daha ¢ox, ideologiyaya
aiddir.

“Mbadaniyyat va sivilizasiya” adli moqalo do nozori tohlil olmagdan
olavo, miixtolif xalqglar vo dinlor arasinda olagolorin nozori-folsofi osaslarinin
Oyronilmosino hosr edilmisdir. Miisllif gostormoyo c¢alisir ki, yohudilorin
ayri, xristianlarin ayri, nohayaot, miisolmanlarin da ayr sivilizasiyasi yoxdur.
Bir sivilizasiya var vo o, biitiin bagoriyyoto moxsusdur. Ona gors do, miiallif
sivilizasiyalarin deyil, modoniyyotlorin dialoqundan bohs etmok lazim
oldugunu asaslandirir.



Redaksiya Surasindan

Tokco jurnalda dorc olunan magalslor yox, ham ds kegon miiddot or-
zindo filosoflarin hoyatinda bas vermis bir sira hadisalslor, beynalxalq mig-
yaslt folsofi forumlar xalglarin vo modaniyystlorin yaxinlagsmasi sahosindo
miihiim hadisslor kimi doyarlondirirlir. “Elmi-falsafi hayat” rubrikasinda fi-
losoflarimizin beynslxalq elmi smokdasligindan bohs edilir. Azorbaycan fi-
losoflarmin Afinada XXIII Umumdiinya Folsofs Kongresindo istiraki vo
miixtolif 6lkslorin filosoflar1 ilo omokdasliq yaradilmasi istigamatindo atilan
addimlar da jurnalimizin bu sayinin osas movzularindan biridir.

Bu ndmrads homginin onanvi rubrikalarimizdan olan “Falsafi esselor”
vo “Falsafi etiidlor” bolmasindo bir sira yeni folsofi ideyalar oxucularin
miizakirasine toqdim olunmusdur.
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Philosophy of Returning:
Spiritual Sources of Turkic World

A.N. Nysanbayev'
N.L. Seitakhmetova™

Introduction
Nostalgia for philosophic origins is now a ‘subject of our times’, how-

ever forgetting your own ‘origin’ is also a subject of our times. If we run an
eye over milage of Kazakhstan’s philosophy it can be divided into two
periods: philosophy of recovering itself and philosophy of discovering itself
and they both can be treated as a discourse of depersonalized philosophy
which still goes on in the modern world.

Philosophy of human being’s education: tradition of
spirituality

Long history of development of a philosophic thought in Kazakhstan
seemed in historic and philosophic heritage of peoples of the USSR as phi-

* Member of the National Academy of Sciences of the Republic of Kazakhstan, PhD,
professor, advisor to Director of the Institute of Philosophy, Political Science and Religion
Studies of the Ministry of Education and Science of the RK, Almaty.

™ Associate member of the Academy of Sciences of the Republic of Kazakhstan, PhD,
professor, chief research associate of the Institute of Philosophy, Political Science and
Religious Studies of the Ministry of Education and Science of the RK, Almaty.
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losophy of Enlightenment and enlightened mind which on the whole posed
no philosophic threat to the enlightening Soviet philosophic context. Indeed,
many philosophic systems of Kazakhstan’s thinkers in a rationalistic para-
digm of philosophy were extremely limited and fit well into patterns of ra-
tional comprehension and interpretation of the world. Kazakh philosophic
thought represented for instance by an enlightening paradigm of Altynsarin
of course run beyond compliance with general purposes of the Soviet En-
lightenment when efforts were made to interpret its concepts of cultural so-
vereignty, religious education, concept of preserving traditions and such
spiritual origin in which representatives of different philosophic views today
try to find their own cultural roots.

Altynsarin probably was not quite suitable due to his philosophic ref-
lection on educational and enlightening problems and a message to traditio-
nalists who would be accused of conservatism. It was necessary to keep
your origins, keep philosophic past in a historic retrospect of memory so
that later it would be possible to avoid oblivion of a philosophic origin and
not to glean what had been lost due to a powerful urge to break up with tra-
dition as a menacing force was seen in it that was capable of entailing
cultural and philosophic backwardness due to which it was possible to find
yourselves allegedly on the sidelines of the world philosophic life. How-
ever, it is interesting to note how stories about the Japanese preserving their
ancient legends and traditions, how they used to till and still till their tradi-
tion from century to century invoked admiration and respect in the soviet
period of our life. Japanese Man'yoshii, the Pillow Book, all kinds of Mono-
gotari used to hit by their depth and individuality; it was a different world
where the past and the present day were linked by a single thread. However,
for some reason it was good only for Japan and not for us since we had to
derive inspiration from a universal source where neither individuality nor
traditional uniqueness had place. We were delighted with stories about saku-
ra, Bushido, Zen. That almost fairy and metaphoric philosophizing had what
we had been deprived of, i.e. philosophizing of our souls. Meanwhile, a
story about a fifteenth stone in the rock garden of Rydan-ji Temple entirely
seemed a expression of unique culture of Japan and incomprehensibility of a

9
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Japanese soul.

And when a revelation from Martin Heidegger about essence of a hu-
man being, ‘standing in openness of being’, ‘abandonment’, ‘language as a
truth of being’ came to our philosophic world it overturned our conscious-
ness, our realization that failing to recover ourselves it is impossible to learn
philosophizing and that we have to recover ourselves and that human es-
sence occurs in that recovery. Philosophy of Martin Heidegger as if arose us
from spiritual stupor and we once again felt an impelling need for philoso-
phizing from our origins referring to Turkic philosophic past. In ancient
Turkic sources idea of preservation and recovery of tradition, origin, is ex-
pressed as an idea of recovering your own soul. Experience of such philoso-
phizing, close to Japanese one, demonstrated that philosophizing means all
the time returning back to a perpetual source of your own being kept in
privateness of its tradition. Therefore, return to perpetual is possible as ‘eter-
nal returning’ philosophy that makes it possible to reflect on that origin. We
use ‘eternal returning’, a famous Nietzschean concept, not as a schemati-
cally imitative sketch of ready but alien to that philosophizing, abstract con-
tent but just on the contrary as a demonstration of ontologic similarity of
‘eternal returning’ and recovering philosophy as recovering of uniqueness
and individuality of philosophizing which is manifested as ultimate in eter-
nal and visa versa as eternal in ultimate as returning back to eternity through
eventfullness of the ultimate. Tradition as an eternal source from which a
soul of being of national culture philosophizes remains unaltered in a flow
of changing times and every time in this changing world of philosophic
ideas and changing due to them one recovers philosophy that keeps our past
in the future.

Those philosophers who handled apprehension of traditionalistic phi-
losophic concepts of the past very frequently seemed eccentrics and their
methods earned no significance of universal recommendations at all. How-
ever, after revelations of Martin Heidegger there is if not an overturn in sub-
stantiation of a need to return to apprehending our own philosophic tradi-
tion, then at least an ontologic turn to recovering experience of Kazakh phi-
losophizing and not merely to restore the past and not to withdraw from a

10



Folsafa tarixi

modern life to the world of the past but absolutely for a different thing, i.e.
to find a new philosophic far-sightedness for present-day life in that semi-
conscious world where supreme transcendent samples of spirituality used to
rule.

Kazakhstan’s philosophy is a very multifaceted phenomenon with an
extremely complex philosophic destiny in some aspects similar to philoso-
phic destinies of its founders, followers, imitators and destructors and
distinct in its special content being spiritually ethical underlain by Turkic Is-
lamic tradition. Stages of Kazakhstan’s philosophy are linked to historic
destinies of Kazakhstan: Turkic period, Islamic Turkic period, Kazakh, Ka-
zakhstani where a linear Soviet and absolutely nonlinear discursive period
reveals itself which is an independent period when Kazakhstan’s discourse
in philosophic trends of modern philosophizing deploys.

Turkic philosophy is the most complex period in terms of develop-
ment since it is attributed to a problem of philosophic authenticity of a Tur-
kic component in the structure of Islamic philosophic discourse. Moreover,
when raising a question of what exactly is understood under Turkic philo-
sophy, another question pops up about to what extent and how it is possible
implement a task of constructing an authentic image of the Turkic world. A
set of challenges faced until now by specialists in their efforts to identify
Turkic philosophy is inevitable. First of all, it is a problem of allocating a
special niche for Turkic philosophy in composition of philosophic doctrines
of the East. In which case we wonder if it is a question of creating a philoso-
phic monologue of the Turkic world or creating a spiritual fortress against
challenges of the present-day globalization? Is it a question of creating more
comfortable conditions for integrating into the global community? What is
an ultimate priority for a program of implementing Turkic philosophy? Is it
a question of shaping our own program of postcolonial studies which are
being deployed in the former USSR? How description of an image of Turkic
reality is carried out? How is it possible to totalize components and to cen-
tralize them in a Turkic logos? And all these questions are far from rhetoric.
When today we try to recover our philosophic origin we inevitably must
think over and comprehend a Turkic origin where philosophizing was car-
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ried out in the context of transcendent Turkic subjectivity despite Islamic
ontologic predetermined course of the world. Today, when reconstructing
Turkic philosophy we try to avoid tough conceptual framing of Turkic
philosophy, however by no means forgetting a temporal mood when its
development took place. However, failing to return to a Turkic origin it is
unlikely that we will be able to comprehend phenomenon of Kazakh philo-
sophy since a binding thread of time contains an even deeper connection
which is called experience of Turkic thinking which manifests itself in
distinctiveness of Turkic spirit and Turkic soul, Turkic philosophic tradition
voices a special Turkic view on origin of the world, human being, world of
things but that distinctiveness also contained a lot of universal which in
form of dialogue connected it with traditions of an eastern way of
philosophizing of other nations and subsequent generations of the Turkic
work. Thus, Turkic philosophy offers an outstanding definition of a problem
of person’s individuality in non-opposition to the society, nature also not in
treating with contempt your I but in a harmonious unity of I — You, [ — An-
other, where it is possible to open up a dialogue space for another
personality; it is an unrivaled model of communication and predisposition to
understand another person and another culture. Turkic philosophizing used
to open a perspective for dialogue, including philosophic one. Uniqueness
of Turkic philosophic word fixed in Oguz-name, Codex Kumanikus, Kutad-
gu Bilig, Divan Lugat at-Turk exposes secrecy of Turkic philosophy which
i1s modeled as comprehension of path of wisdom. XI century when philoso-
phic theses of Yusuf Balasaguni and Makhmud Kashgari appeared is treated
as a benchmark in Turkic philosophy. However, these works can be hardly
understood outside philosophic doctrine of Abu Nasr al-Farabi who links
Turkic and Islamic worlds. Turkic component in his theses, especially du-
ring last years of his life, is an ethical imperative that was desobjectivated in
the Islamic ontologic context. In sociocultural development of Islamic world
uniqueness of Turkic philosophizing manifested itself through ethnical and
aesthetic, existential phenomena of Turkic culture both supreme and routine.
Transformation of Turkic tradition in Islamic mysticism, Islamic literature
revealed itself in idea of equality of cultures, idea of tolerance, openness,
12
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freedom of creativity. In Turkic Islamic world preserved ethical Turkic code
was cracked by a next philosophic generation and harmoniously flowed into
philosophic trends absorbing new time but simultaneously preserving its
Turkic origin. In the same manner works of Abu Nasr Al Farabi, the utmost
theorist of medieval Islamic philosophy, for a long time were interpreted as
exceptionally Islamic, outside their Turkic component (what is meant here is
a philosophic component), but today they are viewed as a doctrine that con-
tains a Turkic way of philosophizing which is determined by a dialogue na-
ture of its philosophy, exceptional openness and philosophic tolerance to-
wards other philosophic systems, rational substantiation and desire to come
to the point in everything. Having flowed into Islamic rational paradigm
Turkic rationality revealed axiological aspects of a category of mind
through sensitivity and morality through mind. In Al Farabi’s philosophy
moral philosophy simultaneously turns into philosophy of morality. Al Fa-
rabi believed that fundamental framework of a society is morality and in his
famous Opinions of the residents of a splendid city he made no attempt to
enforce moral categories on residents as a back-breaking load, instead he
tried to construct ontology of morality and make it available for understan-
ding that no decent society is possible without such virtue as morality. Col-
lapse of great empires almost always is attributed to slumping morality
index. Al Farabi, Ibn Rushd and Ibn Haldun spoke about that. Al Farabi
maintained that a person needs ethical standards not because they are
imposed from outside but because without morals no person can be a person
and deep truths are revealed only to a pure moral soul. Yet, Al Farabi un-
derstood a cognitive process itself as purification from meanness, vulgarity,
that is achievement of virtue. When a person attains a virtue he is revealed
the deepest patterns of the world and person begins to live not in pettiness
but in fundamental principles and these principles are moral principles.

One of Al Farabi’s works where he interpreted Plato’s doctrine covers
problems of human being’s improvement and problem of happiness. How to
become happy, this subject of philosophy in medieval world is still nostalgic
about transcendence of idea of happiness, but in Al Farabi’s interpretation it
gains its ontologic completeness in moral development of a human being.

13
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Al Farabi writes the following: “First, Plato studies perfection of a human
being, in particular what is a human being and what from inherent things in
Al Farabi helps him become happy... Then, he studies if a person becomes
perfect only because he possesses perfect organs, beautiful face, soft skin or
at the same time he enjoys noble ranks of his parents, his ancestry...” [Al
Farabi, 1984, p. 107]. Further, he wonders if Plato treated external reasons
of perfection as a real force of gaining happiness and Plato’s answer was
consonant with his idea that only virtuous way of life is a fundamental
precondition to achieve happiness [Al Farabi, 1984, 109]. Plato’s philoso-
phy of course held a special place in Al Farabi’s works. This interest is
dictated by shared stances of thinkers in explaining moral philosophy and its
need for implementation in a world of essence of a human being. He draws
our attention to Plato’s idea that happy people (and these are moral people)
do not need either laws or established rules of life since their way of life is
virtuous. Society of free people as a society of moral people lays virtue into
foundation and therefore virtuous life is an art of moral life, it is perfect. Al
Farabi also believed that Plato’s idea about achievement of person’s perfec-
tion through knowledge is a splendid method to gain happiness. Set course
toward education in Turkic world is a striking phenomenon. For Turkic
thinkers getting education not only for practical purposes but also to appre-
hend a path of wisdom as a process of approaching perfection was a goal for
communicating with the world. Al Farabi believed that education for a per-
son must become a creative event carried out deep inside his soul. And in
this respect we would like to draw attention to a difference between Plato
and Al Farabi in understanding essence of education. While Plato’s theory
of education in itself is his implemented project of supremacy of idea over
empiric world, which generally is an idea of supremacy over world and hu-
man being very philosophically veiled in terms of metaphysics. This mea-
ning latently or implicitly laid by Plato became more defined due to such
thinkers as Bacon, Nietzsche and Fuko. Bacon explains that knowledge is
power, Nietzsche indicates that education under a motto of person’s integra-
tion into absolute meaning can load a person with stranger’s values and
meanings, while Michele Fuco opines that education is shaping conscious-
14
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ness by a scientific discourse that engrains recognition of authority in any
kind. Superhuman normative rationality in Plato’s philosophy is presented
in a versatile historic form. In Middle Ages education was closely connected
with understanding a person as a word of God. Hegel saw in education a
way to gain important logical forms that ensure concreteness of life, i.e. im-
plication to Absolute Meaning. Under all historic changes one thing that
stays put is recognition of some transcendental reality by logics of which
consciousness development of an individual is stated [Seitakhmetova, 2009,
18]. Meanwhile, Abu Nasr absolutely differently comprehends an education
process; in fact his understanding is in the tideway of Turkic educational
strategy underlain by Eastern metaphysics. What kind is it? Purpose of edu-
cation is not supremacy of a human being over the world, but unity with the
world, God, nature, yourself and Others. It is achieving a happy condition
and happiness as implementation of moral life and a happy person is a per-
son living in harmony of moral intent and its moral implementation. Self-
improvement in education was a prerequisite to reveal God inside yourself.
Institute of mentorship in eastern paradigm of education opened up such
prospect of spiritual self-improvement since Mentor’s role was to help his
Follower to implement a moral path but not to subdue Follower’s will and
mind to his personal supremacy. Therefore, education was not intended for
everyone, but only to those who enjoyed spiritual and moral qualities rele-
vant to that activity. Each Mentor in the East is respected because his perso-
nality is a path towards morality. Moreover, great Mentor was the one who
could educate a Follower that excelled the Mentor himself by his spiritual
qualities. If a Mentor locks meaning of education on worshiping the Mentor
himself, he ceases to execute his mentoring obligations and settles down to a
course of amoralism, sin. Al Farabi himself is both great Follower and great
Mentor, that is why his ideas about moral education become a condition of
implementing a virtuous life. Revised in subsequent philosophic systems,
namely in studies of Yussuf Balasaguni, Akhmed Yassawi, Akhmed Yugne-
ki, they laid as a benign foundation for a subject of moral education as ‘a
science to become happy’. Turkic philosophy turns into philosophy of mora-
lity and its authenticity can be determined in this particular moral content.
15
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Way of philosophizing in Turkic world was similar to Socrates’ philosophi-
zing which was seamlessly merged with a dialogue of three time project-
tions: past, present and future. For Turkic thinkers it was also necessary be-
cause exposure of a traditional origin of philosophizing was a foundation to
preserve an idea of moral understanding of things, world of items and
eternal world for the future.

Outside understanding of philosophic problems posed by Abu Nasr Al
Farabi it is very difficult to understand the entire discourse of Turkic and
Kazakh philosophy because an ontologic interest in ethnical that evolved in
a subject area of professional philosophy someway or other was underlain
by a question about moral origin. No doubts that here the issue is about Isla-
mic interrogation about morality and about its Turkic component that seam-
lessly entered the Islamic system of values and of course about fact that
search in the Kazakh philosophy first shapes the whole foundation of philo-
sophic knowledge. Al Farabi and his ethical philosophy modern humanita-
rian discourse is sought-after but still it requires new reading for philosophic
conformity with other ages, for restoration of tradition in Turkic Islamic
experience. Tradition is ethical. Probably its reconstruction as well is a task
in the tideway of ethical problems. Studying philosophic heritage of Abu
Nasr in contemporary world is impossible without considering a fact that
any philosophy (national, religious, etc.) as an independent thought cannot
freely flow having utterly renouncing their previous achievements. Philoso-
phic discourses of the East and the West assume that an objectified thought
is not the highest summit; indeed the highest summit of a thought is to find
an ability to overcome its own narrow-mindedness. That is why we need
great spiritual experience of the East which involved an eternal strive for
polishing up moral abilities of a human being: through education, through
aspiration for art of moral life. Problem of morality, social justice, personal
responsibility in discourse of already Kazakh philosophy contained samples
of an ethical paradigm of Turkic and Islamic philosophy that were revealed
as transcendental samples of morality of Al Farabi’s teaching. That particu-
lar moral uplifting meaning of human life became a condition of its comple-
teness. Further, development of Kazakh philosophy took place in the con-
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text of recovering moral philosophy of the past since method of philoso-
phizing that was being gained amid new historic conditions continuously
needed clearness of moral thought that was ontologically speeded up in
teaching of Al Farabi, Balasaguni, Kashgari, Yassawi.

Returning back to origin like finding yourself

Philosophic anthropology of Abai, philosophy of education of Altyn-
sarin and religious existentialism of Shakarim have signified a new stage of
philosophic experience, however it is necessary to indicate that their
philosophic teachings highlighted an ethical tradition of the past involving it
in modern sociocultural and political contexts.

Altynsarin continued to develop tradition of rationalism contained in
Turkic philosophy and determined it as ethical rationalism or rational ethics
that finds itself within an educational paradigm since he imbedded in En-
lightenment movement that dated back to the Great Steppe meaning of tea-
ching morality as well. From among Kazakh thinkers Altynsarin was a re-
presentative of an innovative humanitarian direction that deemed it was ne-
cessary to understand process of Enlightenment, i.e. education, as a lifework
because essence of a person himself is implemented in it. Unfortunately, his
legacy was interpreted in an extremely unilateral manner because represent-
tatives of the Enlightenment movement were generally treated as innovative
ones who sought to create a new world order, rational and useful one. By
the way, it is necessary to indicate that Enlightenment as an ideologic and
political and cultural movement depending on peoples who realized the
enlightenment idea itself was drastically different because matter of en-
lightenment was turning into a national engagement. We remember assess-
ment of German Enlightenment by Hegel who believed that French and
English thinkers and philosophers had pushed the Germans by their en-
lightenment ideas to plunge into empty philosophizing. Hegel writes: “That
time the Germans were indulged in their Leibnitz Wolf philosophy, in its
definitions, axioms and proofs however gradually they became exposed to a
foreign spirit and began to take interest in all novelties that occurred there,
to thoroughly study and to cultivate Locke’s empiricism and at the same
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time put aside metaphysical studies concerning themselves only with the
truths which find clear sane human meaning, went at enlightenment and
began to zealously study all things from a viewpoint of their utility, i.e. defi-
nitions which they borrowed from the French. With the help of utility
principle German enlightenment was combating ideas. Philosophic studies
of that utility descended in their slack popularity to the lowest level ... Ger-
mans who honestly wanted to continue their undertaking quite thoroughly
and to substitute acuity and vividness with mind’s arguments since after all
acuity and vividness as a matter of fact prove nothing, but in the result so
empty content was shaped that nothing else could be even duller than that
substantiated interpretation that we see in works of Eberhardt, Tetens, etc.
[Hegel, 1935, 400].

Kazakh Enlightenment of course could not but follow a general strive
for an idea of enlightenment as an idea of world’s transformation and trans-
formation of fundamentals of human life activity according to moral and
reasonable templates. In this sense it was closer to Descartes’ understanding
of enlightenment itself, changing yourself and introducing intelligent creati-
vity, distinctiveness of rational action taking to the world. Kazakh Enlight-
enment also carried a dialogue model of enlightenment that contained meta-
physical concepts of the East and the West. Eastern features of the Kazakh
Enlightenment manifest themselves through an institute of Mentorship, ins-
titute of trust to the nature and remarkable strive for integrity of being which
was perceived as a result of enlightenment. Altynsarin believed that an en-
lightenment process was identical to an education process which is an open
dialogue project of bringing knowledge. Knowledge along with religion and
morality was a triune model of communicative transformation of the world.

Today, interpretation of Altynsarin’s works is not a simple task be-
cause stereotypes which still exist in domestic historic and philosophic dis-
course continue to affect hermeneutics of our times. However, significance
of his legacy in conditions of modern educational reforms gains huge impor-
tance. First, because philosophy of education from Altynsarin contained na-
tional concept of Enlightenment since it posed a question about national
identity and how to balance national and common interests in theory and in
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practice of an educational discourse. Was it possible to preserve national
traditions in an educational totalizing discourse of the modernity when great
Altynsarin lived and created? He himself sought to implement a well-ba-
lanced educational concept where a national and traditional content (ethical)
attached to the educational process itself moral splendor and comprehension
of education by a person as development and implementation of his human
selfness.

‘Knowledge is power,” however power over yourself when your ef-
forts become moral endeavors in transformation of yourself is what the thin-
ker himself sought.

Second, timeliness of his concept is that educational paradigm must
contain all educative content. For past decades of our days educational pro-
cess which has taken and takes place has lost this vital component in the
structure of education, i.e. mentoring. Today, the higher educational estab-
lishments have replaced a mentoring process with extremely independent
self-mentored oe, but it is wrong because a deep layer of communication
between a teacher and a student as a personality and a personality is being
lost.

Altynsarin attached paramount importance to a mentoring process
because he understood an institute of Mentoring as an institute of trust to a
Follower where deeply personal communication takes place.

Kazakh Enlightenment contained eastern internationality set for keep-
ing and retaining its own origin which possibly allowed avoiding abstract
imitation about which Hegel spoke with bitter sarcasm. Eastern content has
expanded opportunities of attaining space for education simultaneously and
set for enlightenment in a different model, i.e. western, as a philosophic and
educational way to understand yourself through Another. In general, Altyn-
sarin’s concept of getting knowledge on the one hand realized idea of
common (which was a very western manner) but on the other hand it realiz-
ed idea of individuality, concept of personal educational strategy, concept of
personal educational strategy as a strategy of improvement (and it is the
East thus far). Having avoided extremes of universalism and individualism
Altynsarin created a unique model of enlightenment as an open educational
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concept which integrates into the global educational space. Isn’t it surprising
that contemporaneity of his ideas was sought-after only partially but it is no
wonder because the idea of individual, personal education contained in it
was not quite acceptable because it was necessary to shape not a perfect
person, not a perfect personality but a perfect society for the sake of which a
person was sacrificed.

By the way, today, national concepts of education in many countries
seem quite an efficient factor that regulates a balance of universal and indi-
vidual approach in the educational process. Thus, for instance, Education
Development Concept of the Republic of Kazakhstan emphasizes a need for
an individual approach to education because it facilitates discovery of a
personality factor. National content in educational paradigm lies in involve-
ment of spiritual tradition in a modern integrating educational process.

When we talk about national component in an educational concept of
any state, the issue is likely about philosophy of education in structure of
this multifaceted humanitarian project. Meanwhile, philosophy of education
is based on national philosophizing about subject of education. Eastern or
western discourse in this process cannot substitute each other, they occur in
a uniform dialogue space. Altynsarin treated educational process in that par-
ticular angle of aspect. If we have a conversation that these or those national
concepts of education clearly preserve their national component, then pro-
bably it is not exactly the matter. However, aspiration for such preservation
is a blessed matter since the issue is about preservation of national spiri-
tuality and its return to available educational being of a person. In eastern
educational discourse there is a dialogue potential through which spiritual
and practical continuity of traditions is maintained. This paradigm of educa-
tion facilitates translation of cultural heritage and therefore facilitates deve-
lopment of an intellectual potential of nation. National educational projects
are frequently criticized for conservation of a tradition which is thus far alle-
gedly is not quite capable of being deployed in new modernization condi-
tions, but this particular tradition contains a dialogue source which turns
into a condition of openness to new educational know-how and methods. In
their time, the Japanese for instance attempted creation of a new national
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concept of education outside Shinto and bushido ideas fascinated with ideas
of Herbart, Pestalozzi and Dewey. However, as early as in Dewey’s concept
of education of personality they faced an intricate problem, i.e. problem of
shaping personality of a follower outside the institute of mentor. Formal
involvement of a Mentor in a process of education and mentoring acclaimed
by Dewey turned out to be absolutely strange to Japanese understanding of
mentor’s role in this greatest process of person’s development, which by the
way in general specific to the eastern educational paradigm. Mentor — Fol-
lower model itself in educational space of the East is a part of spiritual cul-
ture and it contains spiritual sense of continuity of traditions, while in the
west this sense has already been lost. Starting from the Modern Age and
involvement of a scientific absolute principle in the educational process
itself, where science talked not on behalf of a Mentor but on behalf of an
impersonal mind, relations between a Mentor and a Follower were losing
spiritual and moral message and knowledge ceased to have non-existential
meaning thus turning into depersonalized. In Turkic and Kazakh culture no
notion of world’s integrity can occur without Mentor, moreover, mentor was
engaged in shaping his Follower’s ability to see what it is impossible to see,
it was preparation of a Follower for transgressive spiritual life experience.

In the East Mentor — Follower model contained modus of relation bet-
ween God and person, world and nature. In his enlightening undertaking
Altynsarin made a point of a strong role of Mentor in improving abilities of
a Follower to achieve purpose of education as education opens up ever-
lasting perfect forms of being for every person where he perceives great
sense of his life activity in this world.

Meanwhile, in Altynsarin’s teaching question of religious education
was especially intricate because it was issue about Islamic education. The
scholar took it into his head to interpret in new conditions system of reli-
gious education since in his opinion it was religion that embraced the
highest spiritual and ethical sense. Currently, recovering philosophy of edu-
cation as philosophy of mentoring is not a task for a single decade because
educational process is a creative process, it goes on and will go on, but to-
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day we study it and it justifies us, ‘debtors’ of century-long traditions, we
must repay in order not to turn into cultural mankurts.".

Kazakh national philosophy is ethical philosophy and Abai’s concept
‘Adam bol!” which is ‘Have a heart!” must be studied not as an anthropolo-
gic appeal but as an efficient principle in developing yourself into a moral
creature. Both Abai and Shakarim considered it was necessary to shape in
every person a personal spiritual origin, only in that manner it was possible
to solve a task of spiritual perfection. Achievement of all those things was
impossible outside spiritual and ethical origin being a spiritual tradition of
the Kazakh nation. Today, Kazakh philosophy is a phenomenon which can-
not be perceived outside its cultural philosophic tradition and the national
way of philosophizing that embedded absolutely unique eastern metaphoric
and philosophic language in strict logical and rationalistic constructions. So-
viet period for Kazakhstan’s philosophy was intricate but at the same time
star one. Dialectic and logical discourse promoted by school of thought of
academician Zh.M.Abdildin was strongly sought-after and virtually due to
that an opportunity for deep hermeneutics of transcendental and critical
idealism opened up which made it possible to study intellectual legacy of
Kant, Fichte Schelling and Hegel. In this connection, international scientific
school of thought and political science established by academician A.Ny-
sanbayev is promising.

For Kazakhstan’s philosophy returning philosophy back to its origins
means recovering itself through spiritual and moral apprehending way of
philosophizing that existed in Kazakh philosophy and its reconstruction in a
modern philosophic discourse.

Prominent scholar academician A.A.Gusseinov underlines that ‘in a
world which is a subject of special responsibility, i.e. world of cognition,
general definitions, aesthetic samples, public norms, authoritative order di-

! Mankurt is a metaphorical concept introduced by outstanding writer Chingiz Aitmatov
which means a person who does not remember (who forgot) his origin, in other words a
person deprived of his historic and cultural memory. Speaking in a post-modernism
language, metaphor ‘mankurtism’ and ‘mankurt’ means a personality which is unrooted
ontologically, stays in a permanent identification crisis.
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rections, scientific models, etc. an individual functions as one from among
the many, as one item in a series, as a scholar, citizen, colleague... He en-
ters it in a distracted union but not in onliness. Person appears in his specific
onliness due to that because he is involved in being, stays there and then
where nobody and never will be able to stay because this place and this time
are already occupied. Onliness of being obliges to choose, to commit an act,
to be responsible.’

This outstanding idea that only morality determines integrity and
individuality of a person is what returns us to life experience through moral
philosophy and philosophy of morality.

Today, a lot of directions are under development in Kazakhstan’s phi-
losophy. These are philosophy of mutual understanding', personal philo-
sophy revealed in works of prof. N.K.Seitakhmetov, neofarabi studies, com-
parativistics, etc. All these discourses are promoted in the context of per-
sonal philosophy and it also can be realized as recovering ourselves and thus
recovering our origin because otherwise deep philosophizing is impossible.

Depersonalized philosophy is philosophy which does not entail appre-
hension because only personality and philosophy created by it carry out pro-
cess called apprehension. Language used in philosophizing gains symbolic
meanings of authenticity of being. Structure of personal philosophic
language is determined by a structure of personal thinking and personality
of a philosopher. Therefore, personal philosophy is always
institutionalization of a philosopher as a personality. Meaning and role of
personality in philosophic systems is revealed in constructing philosophy
which facilitates formation of a dialogue with other philosophic directions,
systems, schools. Spiritual connection setting for comprehension exists in
that dialogue.

Therefore, their personal philosophy encourages for a creative search,
free reflection and until philosophy has personal meaning and personal natu-

! Philosophy of mutual understanding is a direction in contemporary dialogue philo-
sophy vigorously promoted by a scientific school of academician Nysanbayev A.N., one of
leading directions that opens perspective of dialogue between cultures of the East and the
West amid globalization.
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re it brings to the world eventfulness of philosophy [Nysanbayev, 2011, 13-
15].

Such philosophy is philosophic reflection on its own spiritual origins.
Kazakh thinkers, enlighteners, existentialists were creating national
philosophy where deepest reflection on meaning and destination of a human
being was realized.

Conclusion

While philosophic legacy of Abai is described as an integral empiric
and theoretical study in unity of rational and irrational being a sample of
supreme reflection and simultaneously an ideal practical guidance for every
person to discover inside himself abilities to moral questioning about his
own being and supreme moral method of realizing a moral way of life, in
religious existentialism of Shakarim we find that rare philosophizing about
human soul in its organic unity with religion. Religious existentialism as
one of directions of Kazakh philosophy is again described by a doctrine that
springs from a spiritual Turkic and Islamic origin. However, one can’t fail
to notice unity of a general philosophic course in understanding a question
about religion and its meaning in western and eastern discourses of
philosophy. Raising a question about meaning and destination of a human
being Shakarim linked it ontologically with a question about meaning and
significance of belief in ‘sense and destination of a human being.’

Renowned eastern metaphysical concept ‘fani duni’a’ which stands
for ‘this world’gradually turns into a concept of tragic routine and means an
already deeper expression of spiritual and moral despair of human existence.
Measurement of this despair (if only it were possible) is immense and it is a
border situation when a person looks at himself as an ‘Absolute Observer’
deprived of privileges of illusory vision. Such view as if of one of a Stranger
shakes a person whose own soul lacks soul, lacks what makes the person
individual, special, moral. Tragic routine appears as a day-to-day probation
for a person, test for his humanity. In Shakarim’s interpretation concept of
‘tragic routine’ introduced in religious and philosophic discourse by Miguel
de Unamuno, Papini becomes a benchmark of morality.
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Indeed, only in this test for routine person faces a dilemma not beyond
good and evil but in his moral attitude towards good and evil which
manifests itself not only in action but even in reflective activity, in reflecting
on good and evil.

Tragic destiny of Shakarim as if once again confirms truth about tragi-
calness of routine where everything is simultaneously clear and unclear,
where a fatal blind hand of destiny executes a senseless sentence. Shaka-
rim’s prominent religious and philosophic thesis Three Truths opens a pros-
pect of development of an ethical person in sight of deep belief in God since
only in it [belief] it would be possible not only to put up with tragic routine
but also to understand its expediency for developing into a moral creature.

Tragic figure of Shakarim who tried to return a human being to a spi-
ritual and ethical origin, to ability to reflect on the Good, Love, beauty and
on the whole to this great tragic routine demonstrates how he sought to com-
prehend transcendent images which always occur in existential philoso-
phizing since it proceeds from the depth of intimate philosophy or philoso-
phy of the heart which it is useful to note was an appeal of prominent Turkic
thinker Yassawi.

Today, under independent Kazakhstan we can return back our philo-
sophic past and therefore philosophy of returning back surmounting ob-
stacles of our philosophic past must create an ontology of returninged mora-
lity through Kazakhstan’s philosophic experience. Philosophic thought of
the past is not in the past, instead it is in our present and future.
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A.N. Nysanbayev, N.L. Seitakhmetova

Philosophy of Returning:
Spiritual Sources of Turkic World
(abstract)

Philosophy of returning is in fact recovery of philosophy, it is a concept
which is necessary to understand as returning to your spiritual origin and as re-
turning to yourself in order to learn philosophizing once again. Kazakhstan’s expe-
rience of philosophizing is a polyphonic philosophic process that dates back to
deep layers of the Kazakh culture, it has revealed itself as deeply personal philo-
sophizing that involves a world of other philosophic paradigms having synthesized
into an eastern western philosophic discourse but simultaneously having preserved
its unique eastern metaphysics.

In this paper we tried to comprehend philosophic experience of Kazakh-
stan’s philosophy in its temporality and processuality.

Key words: Turkic philosophy, Turkic origin, spiritual and moral paradigm,
philosophy of education, Kazakh philosophy, Kazakh Enlightenment, religious
existentialism.

A.H.Hvicanoaes, H.JI.Ceuoaxmeoosa

dunocopust Bo3Bpara:
AYyXOBHBI€ HCTOKH TIOPKCKOI'0 MHpa
(pe3rome)

®dunocodus Bo3BpaTa, MO CYTH, SBIAETCS BOCCTaHOBICHHEM Quiocoduu.
OTO MOHATHE, KOTOPOE CIeAyeT MOHUMAaTh KaKk BO3BPAT K CBOEMY NYXOBHOMY Ha-
Yaly U K caMoMy ce0e, YTOObI BHOBb HAYUHTHCS (PritococTBOBATD.

[Mpaktuka gunocodceroBanus B Kazaxcrane — 3to monupoHnvecku-puio-
co(ckuil mporece, KOTOPBIH YXOAUT KOPHSAMHU B IIIyOOKHE CIOM Ka3aXCKOW KyJIb-
Typel. OHA MPOSIBIISIETCS KakK JImdHOe (PrutocoCcTBOBaHME, KOTOPOE COMCPIKUT P
UHBIX (UI0COPCKHUX MapajurM, 00bESAUHSIONIAs BOCTOYHBIH M 3alaJHbIA TUCKYP-
CBl, OTHOBPEMECHHO COXPaHSIONIasi CBOI0 YHUKAJIbHYIO BOCTOUHYIO METa(pU3HKY.
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B oToli cTarbe aBTOPBI CTapalOTCsl OXBATUTh (GUIOCOPCKYIO MPAKTUKY
Kazaxckoit ¢punocoduu B ee OpeHHOCTH U IPOLIECCYATBHOCTH.

Knwueswvie cnosa: topkckas dpunocodusi, THOPKCKHE KOPHH, TyXOBHBIC U
MOpabHBIC TApaaurMbl, Guiaocodus oOpa3oBaHUs, Kazaxckas ¢uiaocodus, KA-
3axckoe [IpocBelieHre, peTUTruO3HbBIN 3K3UCTCHCHAIHI3M.

A.N. Nisanbayev, N.L. Seitahmadova

Qayidis folsafasi:
tirk diinyasinin ruhi-monavi koklari
(xiilasa)

Qay1dis folsofasi mahiyyotco folsofonin barpasidir. Bu anlayist yenidon filo-
soflug etmoyi Oyronmok {igiin Oziinliin monavi koklorine vo 6ziine qayidis kimi
gobul etmok lazimdir.

Qazaxstanda filosofluq tacriibasi — polifonik-falsafi prosesdir va koklari Qa-
zax madaniyyatinin dorin gatlarina gedib ¢ixir. O, bir sira basqa falsofi paradigma-
lar1 ehtiva edan, Sorq va Qarb diskurslarini birlagdiran, eyni zamanda, 6ziiniin uni-
kal sorqi metafizikani qoruyub saxlayan fordi filosofluq kimi tozahiir edir.

Moqalads miialliflor Qazax folsafasinin tacriibasini nisbi va prosessualliqda
gostarmaya ¢aligiblar.

Acar sozlar: tiirk folsofosi, tiirk koklori, ruhi vo monavi paradigmalar,
tohsil falsafasi, qazax folsafasi, qazax maarifciliyi, dini ekzistensializm.
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XIX asr Qarb folsafasinds insan problemi:
Kierkegaard — Sopenhauer — Nitsse

Koniil Biinyadzada

Giris

XVII-XIX osrlorda Avropada hakim olan rasionalist diigiincs torzine
sanki bir alternativ olaraq romantik ruh da moévcud idi vo o, Oziini
yaradiciligin biitiin ndvloerinds gostorirdi. Oslinds ruhun bu dixotomiyasinin
da, comiyyatdoki tozadli halin da, ruh vo miigaddaslik duygusuna yaranan
inkarc1 miinasibotin do monbayi insan 6zii idi. Demali, o, romantiklorin xo-
yal etdiyi kimi, comiyyatdon tocrid olunmus halda deyil, onun asas aparici
qiivvasi kimi nazardon kegirilmali idi. Vo tadricon romantik notlar pessimist
nota kegmoyo basladi. Lakin insan tobiotindo var olan ikili xilisusiyyot — xe-
yir va sora meyl etmoak, ilahi alomls slagaye girmok, yoxsa maddi diinyada
qapanib qalmagq istoyi burada da 6zlinli gostordi. Pessimizmin bu iki istiqa-
motlorindon biri Séren Kierkegaard (1811-1855), digori iso Artur Sopenhau-
erin (1788-1860) ad1 ilo baglidir vo hor ikisi 6z zirve ndqtosine XIX osrdo
Fridrix Nitsse (1844-1900) folsofosindo catdi. Hor ikisi diisiinon insanin
moveud realliga reaksiyast idi. Sadace forqli movqe, forqli rakurs vo forqli
manaviyyatla.

Osas tomal prinsiplara va forqlors baxagq.

Soren Kierkegaard
Kierkegaard 6z dovriiniin oksor filosoflarini inkar edir. Bu, dovriiniin
inqgilabg1 ruhu ilo yanasi, filosoflarin goriislorinds rasional notlarin iistiinliik
togkil etmasi ilo alagodardir. Belo ki, Kierkegaard 6ziiniin asorlorinin ¢oxun-
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da osason ruhun neqativ hallarini: qorxu, hoyacan, kodor, narahatliq va s.
tohlil edir. O, xilas1 dinda tapir vo hoqiqi bir xristian mdévqgeyi niimayis etdi-
rir. Onun “xristian etikasinin alfa vo bettas1 — ilk giinah, insanin Allah qarsi-
sinda ozoli vo aradan galxmayan razilliyi haqqinda dogmatidir” (7, s. 9).
Lakin filosofun mdvqeyi kilso movqgeyindon kaskin forqlonir. Bu, ilk giina-
hin utanci ilo kdlgoys ¢okilon va golocok connati {i¢iin miitiliklo dua edon in-
san deyil. Hor seydon ovval Kierkegaardin togdimatinda “giinah — inkar de-
yil, no iso miisbat bir seydir” (7, s. 320) va onun pozitivliyi “mohz Allahin
qarsisinda olmaqdadir” (7, s. 323). Filosof insana xristianlarin ¢okdiyi divar-
danca bir yol gdstorir — giinah islotmokls insan sadocs 6z varligini géstormao-
ya ¢aligib vo ad1 giinah deyilon bu hiss miioyyon monada Allahla bilavasito
insiyyotdir. Burada Hegelin gilinah1 biliklo eynilosdirmok ideyas1 yada dii-
stir. Burada da gilinah noyi iso bilmok, dork etmokdir: “Giinahsizliq — bil-
mazlikdir. Giinahsizliqda insan bir ruh kimi miioyyonlogsmayib, 6ziiniin tobi-
oti ilo vasitasiz vohdotdo nofson miisyyanlosib™ (7, s. 143). Lakin Kierke-
gaarda goro, giinah etmok sadoco elmlo masgul olmagq, bilik qazanmaq de-
yil. Daha vacibi insanlar1 6yronmakls, bilmaklo vo dork etmokls on boyiik
giinah edacoyini diisiinmok vo bu omolin Allah yaninda on miisbot addim
kimi doyorlondirilmasidir.

Kierkegaarda gora, nafs vo badonin sintezi olan insan “ham do miivaq-
gati vo obadinin do sintezidir” (7, s. 181). Bununla filosof insanin bir varliq
olaraq ikili xiisusiyyato malik oldugunu bildirmakls yanasi, onun idrak im-
kanlarmin da maddi g¢orgivo ilo mohdudlasmadigmni vurgulayir: “Insanm
heyvanlardan {istiinliiyli ondadir ki, biz miitosssirliyo moruz qaliriq; xristia-
nin adi insandan istiinliiyti ondadir ki, o, bunu dork edir, xristianin boxto-
vorliyi iso bu miitoossirlikdon xilas olmaq imkamdir” (7, s. 257). Nozora
alsaq ki, filosofa goro, mohz “miitoassir olan Allah qarsisinda 6zii olmaq is-
toyondo vo ya olmaq istomoyonds giinah islodir” (7, s. 308), maraql bir pa-
radoksla iizlosorik. Insan1 digor varliglardan forqlondiron, onlardan iistiin
edon onun 0zl olub-olmamaq imkanina malik olmasi vo bu imkanin1 dork
etmosidir. Yoni insan azad bir Man-o sahibdir, yaxud Mon 6zii azadliq de-
mokdir vo miimkiin vo zorurinin dialektikasidir (7, s. 267). S6hbot 6z irado-
si, diislincasi olan, eyni zamanda, ali varliq garsisinda 6z mosuliyyatini, 6z
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Mon-ini dork edon insandan gedir: «Mahiyystco 6zii olmaga cosarat edon,
fordi — basqa birini deyil, mohz Allah garsisinda tonha olan, 6ziiniin nohong
cohdlori vo mosuliyystinds tonha olan fordi tohlil etmoyo cosarat edir. Bu,
xristianligin gohromanligidir vo onun miimkiin nadirliyini do gobul etmok
lazimdir; lakin bu zaman saf bogorilikdo gapanib qalmaqla, yaxud timumi
tarixo heyran galanin rolunu oynamagqla 6z-6ziinii aldatmaga doyormi?” (7,
s. 251) Demali, Kierkegaarda goro, maddi diinyada bas veran biitiin proses-
lor miivoqgoti bir mokanda, kegici bir zaman kosiyinda, yoxdan golib yoxa
gedon bir badonin foaliyyati kimi sadoco bir yalan, aldatmadir. Mahz bu
ndqteyi nozordon yanasmada “irads — dialektik foaliyyatdir ki, o da 6z nov-
basinds insanin agagi tobiotini idaro edir” (7, s. 318-319). Lakin insan bir do
ilahi alomls bilavasits slagslidir ki, bu da onun Man-inin imkanlarin artirir:
“..daxili stiur holledici faktordur. Man-don s6z gedondo, homiso holledi-
cidir. O, Man-o 6l¢ii verir. Stiur no qader boyiikdiirso, Mon do bir o qodar
boylikdiir. Belo ki, siiur no gador boyliyiirso, irado do bir o godor boyiiyiir.
Irado na qodar coxdursa, Man-da bir o qader bdyiikdiir. Insanin iradesiz Mo-
ni do yoxdur. Lakin irado no gador ¢ox olarsa, o daha ¢ox 6ziinii dork edor”
(7,s.267).

Beloliklo, molum olur ki, Kierkegaard 6z diislincolorinds istor orto-
doksal kilso diinyagoériisiinii, istor dovriiniin rasional mévqgeyin hegemonlu-
gunu, istorso do Kantin simasinda ilahi alomin, transsendent diinyanin qap1-
larin1 idrak {igiin baglayan goriislori inkar edir. Bununla da kifayatlonmoyo-
rok, “Anlama — insanlarin qismatidir, iman iso — insanin ilahiyo miinasiboti-
dir”, (7, s. 320) — dey» bildirmokla, agil vo imani1 insanin Mon-ini kamilliya
aparan iki paralel, eyni zamanda bir-birini tamamlayan qiivvo kimi gotiir-
moklo o, dovriiniin aparici ideyasina bir meydan oxuyurdu.

Yalnmiz Kierkegaard deyil, Sopenhauer do forqli vo 6ziinomoxsus bir
movqge qoyur ortaya. Lakin Kierkegaardun folsofosindo sanki bir barisdirici-
l1q hiss olunur, o, 6ziindon avvalki hor goriisiin mohz miisbot torafinin qobul
edorak, insani algaldan, onun Mon-ini yox etmoyo ¢alisan, imkanlarii da-
raldan xiisusiyyatlori inkar edir. Sopenhauerin mdvqeyi iso daha sort, daha
cox nihilist vo dagidic1 xarakterlidir.
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Artur Sopenhauer

Sopenhauer 6z dovriiniin hom sosi, hom do simasi oldu. Hor seydon
ovval o iddia edirdi ki, 6z goriislorindo Upanisadlarin, Platonun vo Kantin
folsofasini birlogdirir. Lakin Rasselin do bildirdiyi kimi, “o, Platona diisiin-
diiyli godor do ¢ox borclu deyil” (12, s. 5). Hoqgigoaton do, Sopenhauer Kantin
folsofasindon ¢ox tosirlonmis vo onun “6ziinds seyi’ni irado kimi gobul edir-
di. Xatirladaq ki, Leibnizo goro, irado Allahin sifotlorindondir vo yalniz xe-
yirdo tozahiir edir. Kierkegaar iso iradoni “insanin asagi tobiotini idaro edon”
qilivvo hesab edir, yoni iradonin giicii ilo insanin monfi cohoatlorini do azalt-
maq miimkiindiir. Sopenhauerin fikrino goro iso, mohz qaranliq, eyni za-
manda, transsendent olan irado insanin mahiyyatidir: “Oliim vo hayat — 6z-
lityiindo no ovvali, no sonu olan vo tokbasina sanki varligin substansiyasi
olan iradonin siiurunun daimi yenilonmosidir (lakin hor belo yenilonmo 6zl
ilo hoyat iradosinin inkar1 imkanini da gotirir). Siiur — idrakin subyektinin vo
ya beyninin hoyatidir, 6liim iso bu subyektin sonudur. Ona goro do, siiur ol-
botto, homiso yenidir, hor dofo basdan baslayir” (12, s. 150). Sonralar So-
penhauerin iradonin shomiyyatini bu godor artirmasi barodo Rassel yazir:
“Proporsional olaraq, iradonin shomiyyati artdigca, idrakin ohomiyyati aza-
lirdi. Manco, bu, XX asrdo filosoflarin mévqgeyindo bas vermis on spesifik
doyisiklikdir. Onu Russo vo Kant hazirlamisdi, ilk dofo onu saf sokildo sos-
londiron iso Sopenhauer oldu” (12, s. 14). Bali, 6z folsofosindo hor no godor
Buddadan ruhlansa da, onun falsofasinin gézolliklorindon yazsa da, onun
diistincolori mohz Kantin folsofasinin siitunlari izorindo qurulur; hor ha go-
dor buddizmin insan1 ozabdan xilas edon ideyalar1 onu coalb etso do, Kantin
mohdudlugu onu mohv edir. “Biz 6zlimiiz i¢ino zamani ¢okmis varligiq,
onun bosluglarini doldurmagq iigiin: buna gora do biz 6ziimiizlo zaman1 dol-
dururuq, indini, kegmisi, golocoyi, — eyni 6lgiido vo bizim ii¢lin varligdan
¢ixmaq miimkiin olmadigi kimi, zamandan da ¢ixmaq olmur” (12, s. 133).
Bali, Sopenhauerin insan1 mokan vo zaman ¢orgivasindo sixigdirilib vo bu
sobabdon hom 6zii ozab ¢okir, hom do azab verir. Qaribadir ki, filosof bunun
koklorini 6z xristian saloflori kimi ilk giinahda axtarir. Rasselin do vurgu-
ladig1 kimi, Sopenhauer 6z goriislorindo basi bolali giinah faktin1 yenidon
giindoma gatirorok, hoddindon artiq gabardir: “Insan no ilo qiirurlanir?
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Gilinah dolu hamilslik, iztirabli dogus, ozabli hayat, qagilmaz 6liim!” (12, s.
15) XIX osrin filosofunun Renessans dovriiniin ruhuna uygun fikirlorindon
belo natico ¢ixartmaq olar ki, Sopenhauer insanin heg ciir azad ola bilmomo-
sinin, hatta ruhunun bels “qaralmasinin” sababini dindo goriir.

Yeri golmiskon, Sopenhauerin mohz bu xiisusiyyotindon ¢ixis edorok
tiirk yazigis1 Sonail Ozkan onunla Mévlana arasinda paralellor aparir. Ov-
vala o, hor ikisinin do insanin canavarlagsmasinin sobabi kimi “insanin ¢ox
haris oldugunu, eqoiminin 6niins ke¢ilmozso 6ziindon basgasina hoyat haqqi
vermoadiyini” dediklorini bildirir. Ikinci bir paralel iso marhomot haqqinda
diisiincolorlo baghdir. Belo ki, Ozkanm fikrino goro, alman filosofunun “ox-
lagi doyorin yegano qaynagi basqalarinin acilaria qarsi siiursuz (hesabsiz)
olaraq horakoto kegmok vo onlara yardim etmok” (4, s. 378) ideyast islami
doyorlorlo soslasir. (4, s. 378) Deyilonlorlo bir ¢ox aspektlordo va insanin
miioyyon hallarindan ¢ixis edondo razilagsmali olsaq da, mosalonin miibahi-
sali toroflori do yox deyil. Masolon, Sopenhauers gora “hoaqiqst budur: biz
badboxt olmaliyiq vo biz badbaxtik. Vo insanin basina golon an bdyiik sorlo-
rin 9sas monbayi insan Oziidiir: insan insanin canavaridir” (12, s. 78-79).
Yoni canavarliq insanin xislotindodir. Tosovviif folsofosinds, xiisusilo M6v-
lanada iso insanin mahiyyati, yaradilis1 gozallikdir, esqdir, yalniz nofsi diiz-
giin torbiyo edilmomis, sor monboyi olan seytana uymus insan mohz in-
sanligdan ¢ixmagqla canavar ola bilor.

Oslindog, burada toacciiblil bir sey yoxdur. Movlana basariyyato sevgi
ilo dolu olan va insam kamilliys ¢agiran Islamdan ¢ixis edir, islami “iyronc
tolim” hesab edon Sopenhauer iso kegmisini boyonmoyan, golocoyi qaranliq
olan 6z zomanasindon. Bali, Sopenhauerin tosvir etdiyi insan onun 6z miia-
siridir — Qarbin homin vaxtlarda ¢alisib-carpisan, aghinin giicii ilo comiyyot-
lorin quruluslarini, formasiyalar1 doyison, eyni zamanda yeni silahlar kosf
edorok miiharibolor aparan, gan tokon, pul, var-dévlot qazanmagq tigiin hor
tisula ol atan, bu yolda 6ziindon basqalarini algaldan, mohv edon insandir:
“Insan mahiyyatco vohsi bir dohsotli heyvandir. Biz ancaq ohlilosmis vo to-
lim gérmiis halda goriiriik ki, buna da sivilizasiya deyirlor: ona gora do onun
tobiotinin tosadiifi partlayislari bizi dohsoto gotirir” (12, s. 26).
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On monfi hal isa bunda idi ki, o, bu insanin keyfiyyatlorini biitiin
bosariyyata miincor edirdi: “Istonilon insan fardini doyarlondirorken daim
nozord almaq lazimdir ki, onun tomali els bir seydir ki, mévcud olmamali
idi, glinah dolu, tohrif olunmus, els bir seydir ki, 6liimo mohkumdur; bu asas
murdar xiisusiyyat elo bir soraitdo xarakterizo olunur ki, he¢ kos dézmiir ki,
ona diqgotlo baxsinlar.” (12, s. 69) Maraqlidir ki, insanin varliginda bir qara
ndqtays banzoyan bu keyfiyyat mohz diqqst yetirildiying, iizorindo xtiisusi
dayanib sorhlor verildiyins, ohomiyyati qabardildigina gora, o, haqigaton bo-
yidi, digor keyfiyyotlordon hogigoton bdyiik vo shomiyyatli goriindii, insa-
nin biitiin varlig1 onunla slagolondirildi. Bunu istor Nitssenin, istor Freydin,
istorsa do onlarin davamegilarinin folsofasinds gdrmok miimkiindiir.

Belolikls, Sopenhauerin insan1 bir torafdon tosovviiriinds fani diinyant
yasadan abadi vo “gizli bir niiva olan “Mon”s” (12, s. 151) sahibdir, digor
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torofdon, bu insan “haminin hamiya qarst miiharibo apardigi” “miimkiin
olan diinyalarin on pisindo” miitloq hakimiyyato can atan canavardir ki, agl
var. Maraqhdir ki, o, ideyan1 obyekt, dahinin yaratdigi sonat osorini is9 ira-
dasiz subyektin inikasi kimi gobul edir. Musiqi iss bilavasito iradonin 6zii-
niin inikasidir. Mohz bu diisiincolordon sonra bels gorara golmok olar ki, So-
penhauer imumiyyastls insanin deyil, kilsonin togdimatindaki insani tanimaq
istomir: “Manco, belo giinahkar iradoli, belo moahdud ruhlu, bels kévrak vo
tez zodolonon badons malik bir varligin — insanin loyaqgoati haqqinda ancaq
istehza ilo danigmagq olar”. (12, s. 15) 9slinds, filosofun toqdimatindaki in-
san Allahin yaratdig: bir varliq deyil. Onun tanidig1 vo onu dohsoto gotiron
insan sivilizasiyanin meyvasidir. Bu sivilizasiyadan konarda iso yiiksok ide-
yalar vo onlarin inikaslar1 var, hotta insandan konar olan iradonin do inikas1
dahiyano bir asor, sedevr kimi ¢ixir ortaya. Bir sozlo, bu kicik diinyada qa-
panan vo bu dar diinyada 6z yerini genislondirmok ti¢lin basqalari ilo vuru-
sub ozab ¢okon vo ozab veron insana toxunan hor sey alcalir, qaralir, mohv
olur. Gorliniir, sonralar biitiin XX osri biiriiyocok bu pessimist notlarin tosiri
idi ki, Nitsseyi belo demoyo sdvq etmisdi: “Miioyyon bir miiddot uguruma
baxanda ugurum sizin i¢inizdon baxmaga baslayar”. (4, s. 47)

33



Foalsafa va sosial-siyasi elmlor — 2013, Ne 1

Fridrix Nitsse

Sopenhauer folsofosini zirvoyo qaldiran vo demoli, insani ugurumun
diiz dibino atan Fridrix Nitsse. Maraglidir ki, XX osrin diiz astanasinda —
1900-cii ildo 6lmoyino baxmayaraq, Nitsse daha cox XX osrin filosofu
hesab edilir. Balko do, onun dohsatlo s6z a¢dig1 “insan” mohz bu asrdo daha
artlq borgorar olmasi sobobindon. Bununla belo, Nitsse XIX osrin — Sopen-
hauer folsofosinin yetirmosi idi. Daha vacibi iso, Nitsse do folsofa tarixindo
bir “diiylin noqtosi” olmasidir. Yoni Nitsse do 6ziindo on miixtalif istigamot-
lori potensial olaraq ehtiva edirdi vo bu falsofi coroyanlar XX asrdo, hotta bu
giin do tosokkiil tapmaqda, yayilmaqdadir.

Nitsse 0z osorlorinds insan1 va insani keyfiyyotlori 6ldiirmayi oyradir.
Ciinki bu keyfiyyotlor 6ziindon ovvalki soloflorinin keyfiyyotlorini ehtiva
edir. Ciinki o, “heyvan vo fovgolinsan arasinda ugurum {iizorindon ¢okilmis
bir kanatdir” (8, s. 9). Nitsse ugurumun o tayina ke¢mok tigiin yolun tistiin-
dokilorin mohvini bir zorurot kimi toqdim edir, ¢linki “bu balaca insanlar
fovgelinsan iigiin ¢ox boylik bir tohliikodirlor™. (8, s. 207) Toqdir edici hal-
dir ki, filosof bunu soloflori kimi inqilabi yolla etmir, o, diisiincolordo kok
atmus, kiflonmis vo heg ciir forqli diisiinmoyo imkan vermoyan ideyalar1 bir-
bir ortaya ¢okir, ifsa edib ozir vo yerino 6z “inkarin1” doldurur. Nitssenin
miiasiri olmus vo onun falsofasini genis todqiq etmis Fulye yazir: “Nitsseni
oxuyanda eyni zamanda iki hiss kegirirson: porastis vo morhomot (diizdiir,
sonuncunu o, bir tohqir kimi rodd edir); yiiksok diisiincalor bollugu ilo yana-
s1, orada no isd xasta bir sey var; o, neco do sevir ki, “eybacor” bir sey desin
ki, bu da bazon diisiinconin va iirayin on ecazkar cosqularin1 dayandirir vo
obas edir”. (10, s. 11) Bali, Nitsse qurmagi, yaratmagi dagitmagdan, mohv
etmokdon baglayir.

Tabii ki, ilk zorba dino dayir. Osrlor boyu kilss vo din arasinda galan,
xilaskarinin kim, diigmoninin kim oldugunu ayird eds bilmoayon insani oyat-
magq l¢iin Nitsse baltan1 kokiindon vurur: “Tanr 6ldii: indi biz istoyirik ki,
fovqolinsan yasasin”. (9, s. 207) Filosof ¢ox tohliikali bir toklif edir. Mohz
Tanridan imtina etmis, 6z maddi tolobatlar1 vo iddialar ilo tok-tokbotok qa-
lan insanin 6z monaviyyati, axlaqi, tofokkiirii ilo yiiksok bir magam tuta bil-
moasi boyiik bir sual altindadir: Ciinki bu insanin on ali meyarit onun 6zl
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kimi bir insandir, onun genis {ifiiqlori yoxdur, iilvi bir ideali yoxdur, yalniz
nifrat bosladiyi insan var vo o, bu insana nisbatds var olmalidir. Bu deyilon-
lardon sonra Nitssenin insanlar1 ugurum tizorindoaki kecido banzadir vo onun
liclin bu insana nifrot etmomok daha dohsatli bir haldir: «Badboxtlik! Artiq
0ziina nifrot etmoyi bacarmayan on algaq insanin zamani yaxinlasir» (9, s.
15). Bali, Tanris1 6lmiis insana nifrat etmok lazimdir!

Bu yerds tez-tez Nitsse folsofasi ilo miiqayise edilon tasovviif falsofo-
sinin qadin miitofokkiri Rabio ol-Odoviyye yada diisiir. O, da insanlarin
ikiiizliiliiklorinden bezorak “Gediram connati yandirib, cohonnomi séndiirom
ki, bu yolu baglayan iki pordo aradan qalxsin, moagsad goriinsiin, Tanrinin
qullar1 Ona timid ve qorxusuz qulluq etsinlor. ©gar connat iimidi, cohannom
gorxusu olmasaydi he¢ kim tanriya bas oyib, itast etmozdi” — deyas iisyan et-
migdi (1, s. 330). Bali, oxsar cohatlor tapmaq miimkiindiir. Lakin shomiyyat-
1i bir forq var ki, miitloq nazors alinmalidir. Rabis ol-Odoviyys Tanriya apa-
ran yollar1 — insan1 Tanridan yayindiran, imanina geyri-somimilik qatan sey-
lori mohv etmoya calisir ki, insan 6z Yaradani ilo bag-basa qalsin, 6z mahiy-
yotini daha aydin goriib dork etsin. Nitsse iso Tanrinin 6ziinii mohv edir ki,
insan 0zii ilo bas-basa qalib 6ziinii dork eds bilsin. Lakin kim nadon imtina
edir? Rabis sevgi, esq, gozallik, hoqigsat dolu Robbins ¢atmaq li¢iin hor seyi
mohv etmays hazirdir. Bas Nitsse? O yazir: “Onlar Tanr1 deys adlandirdig-
lar1 onlara zidd gedon vo ozab veran idi; haqigaton do, onlarin itastinds qoh-
romanliq ¢ox idi! Onlar da 6z Tanrilarini insan1 ¢armixa ¢okmokdon basqa
ciir sevo bilmirdilar!” (8, s. 65) Insan 6z Tanrisindan azab vermayi dyronir!
Nitsse bu Tanridan vo bu insandan imtina edir! Tosadiifi deyil ki, o x{isusi
olaraq vurgulayir ki, onun lonati yalniz vo yalniz (!) xristianlia vo 6z xalqi-
na aiddir. (8, s. 645) O, 6z dinini insanlar1 bosluga, yalana yuvarladigi {igiin
lonatloyir, oslindo iso insanin belo bir imana, belo ali bir Bolodgiys boyiik
ehtiyaci var vo Allaha iman gotiron xalqin boytkliiyii elo onun imanindadir:
“Oziino inanan xalqin ziiniin do Allah1 var. O, onu ayaga qaldiran sortloro —
0z xeyirxahligia goéra O-na ehtiram gostorir. Onun 6ziinogiivoni, hakimiy-
yot hissi bunlara goro tosokkiir edilo bilocok varligda tozahiir edir. Kim
varhdirsa — vermok istoyir; qlirurlu xalq yolunda qurban vermak tigiin ilahi-
yo ehtiyaci var... Belo olan sortlordo din tosokkiiriin ifadesidir. Oz varligma
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gbro minnotdar olan xalq bu minnotdarlig1 ifado etmak ii¢iin ilahiyo ehtiyac
hiss edir” (8, s. 642). Insan1 — tanid1g1, giindo rastlasdig1 homvatonini diisdii-
yii ugurumdan xilas eds bilmadiyi {i¢iin 0, hamin insan1 da, onun iman gotir-
diyi tanrisint da “6ldiirmok™ torofdaridir. Yeri golmiskon, Qurani Korimin
ayolorinin birinds deyilir: “Bir qdvm 6ziinii doyisdirmosa, Allah da o gévmii
doyisdirmoaz” (Quran 13/11).

Bali, Nitsse XIX osrin insanint normal insani keyfiyyatlori 6lmiis bir
varliq hesab edir: “Xristianliq insanin ali tipino 6liim-dirim miiharibasi elan
eladi; o, bu tipin biitiin osas instinktlorindon iiz ¢evirdi; bu instinktlordon o,
sor anlayisini, sor insani sixib ¢ixartdr giiclii insan yararsiz insana, “sofila”
cevrildi” (8, s. 634). Lakin filosof yalniz xristianlig1 deyil, insanlara dogru
yol gostormoyan filosoflar1 da inkar edir. Nitsse folsofasini todqiq edon So-
nail Ozkan da yazir: “Folsofs yaradarken Nitssenin sorgu-suala ¢okmoadiyi,
siibholonmadiyi, hiicum etmoadiyi vo yixmadigi heg bir falsofi sistem, folsofi
teologiya, teoloji folsafo, etika, metafizika yoxdur. Onun ii¢lin yixmaq — ya-
ratmagin kateqorik imperatividir” (5, s. 136). Lakin burada da inco bir mo-
gam var. Nitsse kimlori inkar edir: insani realligdan uzaqlasdiran, insana
giic veran biliklor ovozine, onu miitilogdiron ideyalar talqin edon, on 9sast
159 ona 0zii olmaga, 6zii ilo tok galmaga imkan vermoyon filosoflari: “Real-
ligdan “goriintii” yaratdilar, tamamils yalan dolu diinyadan, hazirki diinya-
dan iso realliq diizaltdilor.” (8, s. 638) On asas1 iso Nitsse Kantin folsofoyo
gotirdiyi mohdudiyyatlo insana vurdugu zorboni ¢ox gozol dork edir: ilahi
alomo qgapilar1 baglanmis vo 6z-6zi ilo {iz-iizo gqalmis insan 6z sorindo bogu-
lub ozilirdi: “Kantin uguru sadoco ilahiyyat¢inin ugurudur. Kant da Liiter
kimi, Leibniz kimi alman diiriistliiyliniin holo tam borkimomis ayaglarina
olava bir ayloc oldu”. (8, s. 638) Boli, Kant insan1 6ziino qaytarsa da, 6ziin-
don konara ¢ixmaga da qoymadi. Nitsse — XIX osrin diisiinon vo dovriiniin
faciosini tam aydinligi ilo dork edon bir qurbani idi.

Nitsse insan1 oridon “kollektiv’in, comiyyatin do, demoli Marks toli-
minin do oleyhino idi: “Hor secilmis insan instinktiv olaraq 6z gosrino, gizli
sigmacagina can atir. Orada o kiitlodon, ¢oxlugdan, ¢oxlarindan qurtulur.
Orada o, onun istisnasi olan “insan” ganununu unuda bilir, bir istisnadan
basga — onun daha giiclii instinkti onu s6ziin genis vo miistosna monasinda
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dork edon biri kimi bu ganuna dogru itsloyands”. (8, s. 262)

Nitsse fovqalinsaninin XX asr diisiincasina tasiri
Beloliklo, Nitsse folsofosinin timsalinda Qoarb tofokkiiriiniin yaratdigi
insan obrazi boya-boy gériiniir. Mohommad Igbal onu belo xarakterizo edir:

“Onun axtardigr “Moan”

Falsofa va elmin xaricindadir,

Ancagq insan qalbinin goriinmaz torpaginda yetison bitkidir ki,
Yalmz bir gil yigimindan boy ata bilmaz."

Gortisti yalniz 6z daxili qiivvaleri ilo miioyyan edilon bir dahi belaca
iflasa ugradi vo 6z manavi hayatinda bilicinin zahiri rohbarliyindon mohrum
oldugu iiclin somorasiz qaldi” (3, s. 186-186). Lakin bu folsofodo hom do
XX osrin insaninin riiseymi var. Bali, Nitsse homin zaman {igiin vo xristian-
lar — monon ¢as-bas qalmis insanlar ii¢lin yegano yolu secdi. Diizdiir, bagqa
bir yol, mohz Nitssenin arzuladigi, xayalinda oldugu, insan1 ucaldan bir yol
— islam da var idi. Tesadiifi deyil ki, S.Xslilov da bildirir ki, “Foma Akvin-
skinin, Nikolay Kuzanskinin, G6tenin, vo nohayat, Hegelin fikirlorinin tohli-
li gostarir ki, istonilon ciddi folsafi tohlil vahid Allah ideyasina vo Qurani-
Korimin hoagqigatlorino gotirir.” (2, s. 211). Bu sirada elo Gotenin heyran
olan Nitssenin do yeri var. Nitssenin secdiyi yol iso sobobo baxanda dogru,
naticaya baxanda qiisurlu idi. Bels ki, qeyd etdiyimiz kimi, dvriin yaranmis
voziyyatinds belo radikal addim zoruri idi. Bu baximdan, Nitsse insanlarin
haqigata donocoklorindan olini {iziib onlar1 mahv edarak yerino yeni bir
insanin goalisini arzulayir — fovgoalinsanin.

Kimdir fovgolinsan? Nitsse onu “Zordiist belo demisdir” asorindo ad-
dim-addim, ilbail tanidir: “Févgelinsan — yerin manasidir. Qoy sizin irade-
niz desin ki, yerin monasi fovgolinsan var olsun!” (8, s. 8) O, giiclidiir, ira-
dalidir, zaiflore, miitilora aman vermir, eyni zamanda, yliksok ideyalar ona
yad deyil. Haydegger Nitssenin ideyasini bels tosvir edir: “Kiitlonin yeni be-
soriyyata, insanliga ¢evrilmasi fovqgal tipli insan otrafinda bas verir. O, fov-
galhissi bir ideal deyil. O, haradasa ¢ixis edon vo na zamansa 6ziinii biiruzo

" Qeyd: Bax: Kulliyat-i Iqbal (Farisi). Javid Namah, soh. 741/4 3 (3, s. 185-186)
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veran saxsiyyat do deyil. Bitkin subyektivliyin ali subyekti kimi o, hakimiy-
yat ozminin xalis hokmranligidir. Bu ozmin, iradonin tocossiimii insan yox,
tipdir; insan tipik insana cevrilir. Tipin mexanizmini ilk dofo dork vo tosvir
edon Nitsse olmugdur: «Sohbet tipdon gedir; basariyyat sadaca tacriiba tiglin
bir materialdir, bas tutmayan seylorin bollugu, yoni xarabaliglardir»” (11, s.
311). Qisa desok, Nitssenin nifrotlo golomo aldigi biitiin keyfiyyatlorin
oksina sahib olan kos. Biitiin bu molum faktlarin yaninda daha bir maraql
cohoato do diggot yonaltmok istordim.

Haydegger yazir: “Fovqgoalinsan o basariyyatin tipidir ki, o, 6ziinii ilk
dofo bu tip keyfiyyatinds tosovviir edir vo 6zii 6ziinii bu tip izrs par¢imloyir.
Irados giiciiniin 6l¢iisii son doracads sadadir: o, he¢ nayi tasovviir etmokdon
va bununla da 6z mahiyystindon, yoni iradodon imtina etmokdon ¢ox, nihi-
listcasing qavranilan seyi, yoni tam bos bir seyi, heci tasovviir etmok qgotiy-
yotindadir (11, s. 312). Senail Ozkanin da bildirir kimi, Nitsse “heykoallorin
heykolini” 6ziiniin yaratdig1 “He¢cdon yonmaga c¢alisir” (5, s. 136).

Mohz bu aspektdon, yuxarida da dediyimiz kimi, Nitsse folsofosinin
quisurlu naticasi ortaya c¢ixir: onun toklif etdiyi bu heclik, bosluq ucurum
gizli bir depressiya halina diismiis avropalin1 6ziino colb elodi. Nitssegilik
tohliikoli virus kimi biitiin diinyaya yayildi. Fulye yazir: “Nitsse bizi xeyir
va sarin o tayina qaldirmagq istoyirdi, ancaq biz bu tayina diisdiik. Zordiistiin
ganadlar1 Ikarin ganadlarina banzayir” (10, s. 171).

Osarlorinin birinds Nitsse yazir: “Avropanin biitiin 6lkelorinds, o
climlodon Amerikada indi “azad agil” adindan sui-istifado edon no iso var,
no iso ¢ox dar, mohdud, zonciro vurulmus agillar ki, bizim niyyst vo ins-
tinktlorimizdo olanlarin demok olar ki, diippadiiz ziddini istoyirlor” (8, s.
274). Boalko do Nitssenin dahiliyinin bir alamati do bunda idi ki, o avvalco-
don golocok noslin “azad agil” ideyasinin neco tohrif edocoyini hiss etmisdi.
O yazir: “Yeni bir filosof cinsi yetigir: mon ciirot edib onlara tohliikasiz ol-
mayan bir ad verirom — azdiranlar” (8, s. 273). Elo Nitssenin 6z prognozla-
rindan ¢ixis edorok vo XX asrdo Qorb tofokkiiriiniin hans1 u¢uruma diisdii-
ylinii nozors alaraq belo bir noaticoyo golmok olar ki, onun falsofosi diizgiin
tinvanina ¢atmadi. Onu da vurgulamaq lazimdir ki, bu tohliikoni Fulye do
goriirdii: “Darvindon tosirlonon Nitsse deyir: “Kimin giicii varsa, agildan xi-
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las olur”. Tamamils diizdiir, lakin no iigiin Nitsse buradan natico ¢ixartmir
ki, onun yirtici vo giiclii insan1 risk edir ki, sadoco heyvan deyilon bir seyo
cevrilar.” (10, s. 170)

Bir millst, bir din {igiin nozords tutulmus arzular biitiin diinyaya yayil-
di: dona-donas yalniz kilsoys aid oldugunu desa do, itttham vo nifrot biitiin
dinlaro, xiisusilo islama istigamoatlondirildi, ikrahla sz agilan, diisiindiiklori
kaskin tonqid edilon insan 6ziinii fovgolinsan zonn etdi vo 6ziindo digor in-
sanlart mohv etmok solahiyyati hiss etdi. Dediklorimizo niimuns olaraq, bu
giin Qorb tofokkiiriindo kok salmis islamofobiya, XX osrin bolasi olan fa-
sizm, diinyada lider dovlst vo lider millotlorin hegemonluq etmasini v bii-
tiin deyilonlorin naticasi kimi artiq bir millstin deyil, biitovliikdo Amerika-
nin, Qorbin tonozzili, diisiinco bohran1 miitofokkirlorin miibahiso yeri vo
narahatliq yeridir. Bununla bels, bu insanin yaranmas1 XVI asrdon baslan-
mig, XVIII-XIX osrlordo daha da siiratlonon prosesin zoruri naticasi idi.
Haydeggerin do bildirdiyi kimi, “Diinyan1 hakimiyyot ozmi ilo yoluxduran
Nitssenin metafizikasi olmadi. Oksing, Nitssenin fikirlorinin metafizikaya
soxulmasi qa¢ilmaz idi, ¢ilinki varliq 6ziintin hakimiyyat ozmi keyfiyyotindo
mahiyyatini biiruzs verdi” (11, s. 309).

Bali, XIX osrdon XX oasro halo riiseym halinda iki istigamot uzandi:
ekzistensializm vo forqli terminlorlo adlandirilsa da ruhuna goro dagidici ni-
hilizm, insana miinasibatdo iso bunu insanin monavi diinyasin1t maddi torof-
lori ilo paralel gétiiron goriislor vo insant maddi diinyanin va tobistin bir his-
sosi kimi gotiiron vo monavi keyfiyyatlori do bunlarin naticasi vo xiisusi hali
kimi gobul edon goriislor. Folsofo tarixindon belo bir natico ¢ixarmaq olar ki,
birinci qodimdon bari uzanib golon vo insanin osl mahiyystini agmaga yar-
dim edon ideyanin tozahiirli oldugu halda, ikinci — yeni, biitiin koklorindon
imtina edon, aglina giivonorok 6ziinii Yaradan hesab edon vo bu sobobdon
otraf miihito, bagori prinsiploro yad olan, yad oldugu ii¢lin do onlar1 6ziino
uygunlasdirmaq iigiin dagidib yeni tobiot, yeni diinya qurmaq iddiasinda
olan yeni bir insan cinsi yaratmaq ideyas.

Ononadon uzaglasma, uzaglagdigca, ayaginin altindan pyedestalin go-
tiirlilmosi, monaviyyat isigini aglin is181 ilo ovoz etmok istoyi avval skepti-
sizmo, sonra romantizmo, sonra pessimizmo, nohayot, qaranligdan, qaradan
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bezon ruhun nihilizmino gatirdi. Bunun naticasi olaraq, Qarb insani aqres-
sivlosir, narazi qalir vo hor seys siibho vo inkar movqgeyindon ¢ixis edir. To-
sadiifi deyil ki, folsofs tarixinds insan problemini tohlil edon E.Kassirer boh-
randan ¢ixis yolu kimi bildirir ki, “insan hoyatinin miirokkob qurulusunda
biz gorok biitiin bizim ideyalarimizin vo iradomizin mexanizmini horokato
gotiran gizli harokotverici qiivvoni tapaq” (6, s. 24).
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Prof.Dr. Konul Bunyadzade

The Problem of Human Being
in the Western Philosophy in XIX-th century:
Kierkegaard, Schopenhauer, Nietzsche
(abstract)

In the article is considered the factors influencing and forming the
philosophical thought and morality of the human being of the XIX century. The
XIX century was the continuation and the result of the processes of the XVIII
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century, on the one hand, and was the basis of the of the XX century, on the other
hand. The author consecutively refers to the three Western thinkers — Kierkegaard,
Schopenhauer, Nietzsche for creation of the complete view of the human being of
the transitive period. Basically, their views on religion, sin, science and knowledge,
morality, soul and body are considered and parallels are drawn between them and
Islamic philosophy.

In the article much attention is paid to the philosophical thoughts of
Nietzsche which are considered as the top of the social processes in the XIX cen-
tury. Author analyzed philosopher’s ideas on the human being and compared them
with Sufi ideas.

Key words: Western philosophy of the XIX century, human being of the
XIX century, Kierkegaard, Nietzsche, Schopenhauer, Renaissance, Islamic
philosophy.

. ¢p. n. K.bynvaozaoe

IIpobsiema yenoBexka B 3anaaHoi ¢puaocopun B XIX Beke:
Kbepkerop, lllonenraysp u Hunme
(pe3rome)

B »T0if cTathe aHaTM3UPYIOTCS (hakTOpHI, BIUAtoMMEe U hopMupyronie (u-
J0co(CKOE MBIIIJICHUE U TyXOBHOCTH uenoBeka XIX Beka. C ogHoM cTopoHbl, XIX
BEK SIBISUICA NMPOAOJDKEHHUEM U pe3ynbTaToM Hpoucxoadamux mnporeccoB XVIII
BEKa, C IPYTOi CTOPOHBI, OH CHITPall BAXHYIO poitb 0a3bl Mt XX Beka. C IeNbio
CO3/1aTh TOJIHYI0 KapTHHY 4YelIOBeKa IMEepEexXOoJHOTo Tepuoja, aBTop olOparaercs
MOCIIEIOBATENBHO K TPEM 3amaJHbIM MbIicauTeIsIM — Keepkeropy, lllonenrayspy u
Hurre. 3meck, B OCHOBHOM, aHATU3UPYIOTCSA WX B3TISABI O TAKUX TOHSATHIX Kak
penurus, Tpex, Hayka, AYXOBHOCTb, TE€JO U [yIlla, MPOBOAATCA Mapajieln ¢
ucIaMcKoil puiocogueii.

Bonpmiee BHIMaHME B cTaThe Y/IeNeHO B3rsAaM Hutrire, KOTopble CUNTArOT-
cs KyJIbMHUHAITHEH mporieccoB B oOmecTBe 10 XIX Beka. 31ech paccMaTpHUBAIOTCS
OCHOBHBIE Ujier (unocoda o yelIoBeKe U CPaBHUBAIOTCS ¢ CYPHICKUMU UACSIMH.

Kniouesvie cnosa: 3anamnas Quinocodpus XIX B., uenosexk XIX B.,
Kwepxerop, lllonenrayasp, Hurire, Peneccanc, Mcmamckas gpunocodus.

41



Foalsafa va sosial-siyasi elmlor — 2013, Ne 1

Pozitivizm vd fenomenologiya

Salahaddin Xalilov

Giri,

Miiaiir Qorb diisiincasi, bir torofdon pozitivizm (daha sonra empirio-
kritisizm, neopozitivizm va tonqidi realizm), digor torafdon do fenomenolo-
giya ila saciyyalonir.

Fenomenologiya noadir? Ogor sohboat folsofi sistemin “fenomen”lor
tizorindo qurulmasindan gedirsa, yani biitovliikds diinya, ruh va s. deyil, ay-
rica hadisolorin todqiqat obyekti kimi secilmasi asas gotiiriiliirse, bu clir ba-
xiglara folsofa tarixindo ¢ox rast golmok olar. Ogor xiisusi olaraq mohz stiur
hadisalari 6na ¢okilirse va idrak prosesi do mohz “siiur hadisalori” miqyasin-
da tosovviir olunursa, bu zaman bels bir yanagmanin hansi iso daha miirok-
kab bir falsofi sistemin torkib hissasing daxil edilmasi hamin sistemin feno-
menologiya kimi basa diisiilmasi {igiin yetorli olmayacaq. Yoni, fenomeno-
logiya, oan ¢ox da fenomenoloji metod biitovliikdo folsofo sahosini ehtiva et-
mak, onu avoz etmoak iddiasina diismayanda, “6z yerini bilondo” daha pozi-
tiv rol oynayair.

Husserl fenomenologiyasi elmin hegemonlugu soraitindos, ssientizmin
dovriin aparici diisiince torzina c¢evrildiyi bir seraitds ayaq tutub yeriyo bildi.

Bali, mahz elm vo onun tatbiqi Qarbin romzi sayila bilor. Lakin, na
kimi bir elm? Abstrakt riyazi-falsofi sistemo ¢evrilmoyo ¢alisan elmlor elmi,
diinya elmi, deduktiv, aksiomatik bir elm, yoxsa daha ¢ox doracods tocriibo-
don qgidalanib tocriibays, praktikaya, texnikaya xidmat edon bir elm? Mogor
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miiasir Avropanin tomolindo Husserlin bu godor sevmodiyi texnisizm da-
yanmirmi? Husserl bir torofdon Avropa ruhundan danisir, digor torafdon do,
skeptisizmin vo empirisizmin oleyhino ¢ixis edir. Halbuki, Avropa ilk ndv-
bads mohz empirizmin vo elmi-praktik foaliyyatin sayosinds miiasir Qarb si-
vilizasiyasinin tomalini qoya bilmisdir. Ona gore do bizco, Yeni Dovriin ma-
hiyyetini F.Bekon R.Dekarta nisboton daha yaxs1 simvolizs edir.

Falsafani elmilasdirmak cahdlari

F.Bekon tocriiboni, R.Dekart iso diisiinconi 6na ¢okmoklo aslindo hor
ikisi “Mon”in daha ilkin tomoli olan ruhi-monovi baglangici, ilahi inami
insan1 biiriiyon “ac¢iq duygular1” inkar edir, yaxud “qulaqgardina vurur”, gor-
mozlikdon golirlor. Yoni Qorb diislincosi Ol¢iisiiz, sonsuz, yaygin, montiq
xaricindo olan no varsa, hamisindan abstraksiya olunur vo ancaq tocriibo vo
montiga s1gan, lokal bir obrazi predmet olaraq qobul edir. Vo bununla da as-
linds tok dindon deyil, falsofodon do imtina edorak biitiin digqeti elmo yo-
noldir. Bali, Yeni Dovr elmin prioritetliyi ilo saciyyolonir. Bu, normal bir
haldir. Lakin tosssiif ki, sohbot daha artiq elmi diisiinconin din vo falsofoya
nozoron daha ¢ox digqoet morkozino ¢okilmasindon deyil, onlarin da elm to-
rofindon “ehtiva edilmasi”, isgal olunmasi, monimsonilmosindon gedir. Belo
ki, Yeni D&vriin elm adami {igiin yeni din vo yeni folsofo olbisosi tikilir vo
haqiqi din vo folsofo “oyundankonar voziyyoto™ salinir.

Biitiin insan ruhunu iggal etmis elmin agdig siifrods folsofoyo saxlani-
lan pay ya elmi biliklorin haqiqiliyinin yoxlanmasi — demarkasiya corgive-
sindo, ya da elmi dilin optimalliginin tomin edilmasi — linqvistik analiz ¢or-
¢ivasindoa dilongi payindan basqa bir sey deyil. Halbuki, asl falsofa no tocrii-
banin, na do elmi diisiinconin girs bilmadiyi bir az qaranliq, bir az alatoran,
amma ucu-bucagi olmayan, bdyiik, sonsuz — a¢iq sistemdir. Hom ds bu qa-
ranliqda hordonbir simsok ¢axir vo insanin biitiin ruhu igiqlanmis olur; insan
Miitlaga, Hogigoto ancaq bu yolla qovusur. Elmin hoqigotlori iso homiso
nisbidir.

Bas fenomenologiya? Bas onun folsafoys verib-ala bilmadiyi nadir?
Hom do pozitivizm kimi folsofoni sadoco inkar etmir, oksino, onun yerini
tutmaga, “yeni folsofo” statusu ilo ¢ixis etmoya soy gostorir. Onun poziti-
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vizmdon asas forqi iso hissi tocriiboni inkar etmasi, daha dogrusu, hissi olan
har seyi vo demali, hissi tacriiboni do varliq xaricinds tutmasidir. Onun diin-
yast sliur diinyasidir. Lakin no kimi bir siiur? Ancaq intellektual faaliyystlo
cor¢ivolonmis bir siiur. Oslindo, sliurun guya hissi tocriibadon asili olmadan,
xalis sokildo movcudlugu vo biitiin haqigatlorin do ancaq bu mokanda qorar
tutdugunu iddia edon bir tolim. Diinyanin tosviri do elmi terminlorls, cxem-
lorlo, miicorrad gokildo deyil, hadisolorin bilavasito tosviri vo adi danisiq
dilindoki sozlorlo hoyata kegirilir.

Ogar pozitivizmin tamalinde Yum aqnostisizmi dayanirsa, Husserl fe-
nomenologiyasinin tomolinds Berkli subyektiv idealizmi dayanir. Sadoco
olaraq, neco ki, deistlor din vo Allahla 6z miinasibatlorini “aydinlasdirmaq”
ticlin onlar1 “motorizo xaricing ¢axarirlar”, eloco do Husserl hom hissi diin-
yani, ham do Allahin iradosini “métorizo xaricine ¢ixarmagqla” tomollordan,
prinsiplordon abstraksiya olunur vo 6z “folsofaosine” xalis obrazlar va ya fe-
nomenlordon baslayir.

Beloliklo, Husserl tok metafizikaya deyil, pozitivizms do qarsi ¢ixir-
mig kimi goriiniir. Lakin elmin hegemonlugu da, pozitivist diisniiconin ha-
kim kasilmasi do Qarb iiciin asas gostoricilor deyilmi?

E.Husserl bohrandan ¢ixis yolu tapmagq {i¢iin empirizma, naturalizmo,
texnisizma, hatta pozitivizma, bir ndv alternativ olan fenomenologiyani irali
stirorkon, aslinds Avropani béhrandanmi, yoxsa Qorb mahiyystindonmi xi-
las etmok istoyir? Yaxud, Avropaya 0ziiniin asl simasin1 fenomenologiyadan
gidalanmis olan bagqa bir tolim — ekzistensializmmi gaytaracaqdir? Mogor
ekzistensializm Qoarbdo yaranmis Sorq hadisasi deyilmi?

Yox, oksing, bu tolimlor Avropaya vo ya Qoarbo aid olmayib, Sorqo qa-
yidisin vo ya Sorqlo sintezin mahiyyatini ifado edir.

Jan Pol Sartr yazir: “Biz Husserldo sliurun mahiyyst strukturlarinin
g0zal tosviri vo ardicil izahi ilo rastlagsaq da, heg yerdo ontoloji problemin,
mohz siiurun varligi probleminin qoyulusu ilo rastlasmirig. ... Eloco do diin-
yanin varlig1 problemi do havadan asili galir. ... Fenomenoloji epoche-don
geriyo — diinyaya qayidis yoxdur” (1, s. 55; 2, 476). Yoni Husserlin onto-
logiya vo metafizikadan imtina praktikasi oslindo pozitivizmin o biri iizii idi.
Osl boyiik folsofoyo qayidis lazim idi. “Selerin fenomenoloji realizmi”,
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“Haydeggerin hermenevtik fenomenologiyasi”, “Merlo Pontinin qavrayis
fenomenologiyasi” va s. bu kimi yeni-yeni fenomenologiyalar aslinds Hus-
serl toliminin birbaga davami olmayib, ondan forgli istiqgamotlords uzaglas-
magq vo folsofi problematikaya yaxinlasmaq meyllorinin naticasi idi.

Miiasir morhalodo A.T.Timenigkanin hoyat fenomenologiyasi sayasin-
ds yenidon hoqiqi boylik folsafoys qayidis tosobbiisii gostarilir. Lakin bu qa-
yidisin yolu tizarinds bdyiik baryerlor vardir.

Yeni dévrdon baglayaraq Qorb sivilizasiyasinin formalagmasi yeni tip-
li diislinco torzinin sayoasinds miimkiin olmusdur. Bu diislinco gdylordon ye-
ro enmoyin, hissi diinya hogiqgatlorini hissi tocriibadon intixab etmoyin vo
nohayat, elmi tocriibalorin real hoyati prosesloro genis miqyaslt totbiqinin
sayosindo miimkiin olmusdur. Bununla da ne¢o asrlor orzinds Qorb gdylor-
don yero, abstrakt hoqiqot axtariglarindan real amali foaliyyatin haqigoatloring
dogru yol gat etmis vo texnogen tobistin vo informasiya comiyyatinin tomoli
goymusdur. Lakin bu bdyiik yolu got edorkon 6ziindon, 6z tabiotindon uzaqg-
lagdiginin forqino varmamisdir.

Lakin yer yumru oldugundan Hindistana getmoyin basqa bir yolu da
oldugu kim, oks istigamotdo davam edon bu horakotin no vaxtsa firlanib ye-
nidon Sorge iz tutacagini da giiman etmok olardi. Maraqhidir ki, Hindistana
gedon ikinci yol Amerikadan kecdiyi kimi, Qarb diinyasinin Sorq falsofasing
yolu da bu dofo yeno Amerikadan kegir. Biz gorkomli Amerika filosofu
Anna-Terezanin Sorqo qayidis folsafosini nazords tuturugq.

Lakin Qarbds he¢ do hami zamanin nabzini tuta bilmir vo Qarb rasio-
nalizminin béhranindan ¢ixis yolunu hansi iso postmodernist baxislarla ovoz
etmok tosobbiislori 6ziinii dogrultmur. Idrakin ahongdar sistemindon ayrilan
rasionalist ganadi ancaq irrasionalist tendensiyalar1 borpa etmoklo tamamla-
maq miimkiin oldugunu unudurlar. Digor torofdon, insanin i¢ diinyasindan,
hissi yasantilardan, ekzistensiyadan ayrilmaq hesabina obyektivlosmis bilik
vo onun lizarindo qurulan epistemoloji metodologiya, pozitivizm, neopoziti-
vizm, postpozitivizm va nohayat, linqvistik analiz, semantik folsofo, struktu-
ralizm, neostrukturalizm vo buradan da postmodernizms kegid, — bax, budur
rasionalizmin birtorofli inkisafinin gotirdiyi béhran moqami!

Ogor Qorb rasionalizm ononslorindon haqigaoton uzaglagsmaq istoyirso,
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bunun {i¢iin montiqga, hissi tacriibays alternativ axtarmaq yox, onlar1 tamam-
laya bilocok vo insanlar1 birtorofli diisiincodon, «6zgolosmo» sindromundan
xilas eds bilocok, monavi zanginliys yol agacaq iisullar tapilmalidir. Bu iso
yeni bir sey olmayib Sorq folsofasinds qadim ononsys malik olan «isiglan-
may, ilham, vacd, vohy haqqinda tasovviirlor ola bilor. Ciinki hissi tocriiba
vo mantigo alternativ saylin intuitiv idrak aslinds he¢ do alternativ olmayib,
idrakin miioyyon mogamidir. Hotta elmi yaradiciligda mentiqi idrakla yana-
s1, badii tofokkiirdon, obrazli ifadodon istifado olunmasi labiiddiir. Falsofi
yaradiciliq iso bu idrak istigamatlorinin hor ikisindon qaynaqlanir.

XX osrda idrak prosesinin biitov monzorasini yaratmaga calisan folsofi
tolimlor icorisindo fenomenologiyanin xiisusi yeri vardir. Ik baxisda feno-
menologiya Qorb faolsofi diisiincasinin inkisafinda yeni bir morhsls kimi or-
taya ¢ixir. Lakin tohlil gostorir ki, «fenomen» kimi togdim olunan vo obyek-
tin hissi obrazi ilo insanin hissi yasantisinin vohdatini ifads edon idrak vahi-
di (elementi) orta osr islam falsafasindo obrazin isiqlanmas: kimi holo neca
yiiz il gabaq molum olmusdur. Diqqati bu cohats yonaldon Anri Korbin fe-
nomenologiyanin israqiliklo miigayisosini miimkiin hesab etmisdir. XX os-
rin ikinci yarisinda fenomenologiyanin on gorkomli niimayondolorindon
olan Anna-Tereza Timinicka da mohz bu cohoto digget yetirmis vo Qarbds
Islam folsofasinin yeni rakursda dyronilmasini zoruri saymisdir. O, 6z toli-
mini bir torafdon Qorb folsofasi ananslorinin tizorindo qursa da, digor torof-
don, insanin i¢ diinyasina, hissi yasantilarina boyiik 6nom vermokls fenome-
nologiyanin yeni qolunu — «hoyat fenomenogiyasini» inkisaf etdirmisdir.

9bu Turxan toliminds “i¢c dynya” va onun transferi

Insan &ziinii oldugu kimi dork etmayo calissa da, bu elo asan moasalo
deyil. O 6z sifotino aynada rahatca baxa bilor, amma i¢ diinyasini gostoron
ayna tapmaq ¢otindir. Belo bir funksiyani yerino yetiron “ayna” — aslinda
folsofadir. Yoni insan 0ziinii qapali oldugu vaxtda, tonhaliqda, ayriliqda de-
yil, ancaq diinya ilo miinasibatds dork eds bilar. Diinya iki forqli voziyyotds
Oyranilir: insanin miidaxilosi olmadan, obyektiv sokildo; bu — elmin funk-
siyasidir. Bir do Insanin, “mon”in istiraki ilo, yoni insanlagmis, “mon”losmis
diinya — bunu 6yronmok adobiyyatin, sonatin funksiyasidir.
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Hor bir filosof aslinde mohz o6ziinii dork edir. “Insan onun 6zii-diir,
“mon”dir. Bununla belo, neco ki, bir ¢ox yazigilar badii tosvirdon konara
¢ixmir vo nd odabiyyata, no do hoyata rasional miistovido miinasibot bildir-
mir, eloco do bazi filosoflar hoatta 6z folsofi sistemlorini yaratsalar da, false-
fonin mahiyyoti mosalosine toxunmurlar. ©bu Turxan ise 6z falsafi sistemini
sorh etmozdon 6nco falsofonin ding, odabiyyata, elmo nisbotdo no ilo forg-
londiyini, bagqa sozlo desok, falsofonin mahiyysti masalasini arasdirir. Vo
Oziiniin diinyaya falsofi baxislarini elmi baxislardan forqlondirir.

Obu Turxan 6z falsofosine “Mon” anlayisinin tohlilindon baslayir. Be-
lo ki, bildiyimiz kimi, elmi diisiinconi adi diisiincodon vo tarixilikdon forg-
londiran onun tokcalor yox, imumilor arasindaki miinasiboti ifado etmosin-
dodir. Bax, bir ¢ox filosoflar folsofoys do elo buradan, timumilor arasinda
miinasibotdon baglayirlar. Vo timumi ilo mahiyyastin, mahiyyatlo haqigotin
nisbati moasalasi 6na ¢akilir. Lakin eyni mosalalor iimumilik doracasi nisbe-
ton asag1 olmagla, yoni tokcs ilo on timumi arasindaki masafonin tokcoyo da-
ha yaxin montagalorinds gorar tutmagla elm daha genis hadisolor coxlugunu
0z tadqiqat obyektina ¢evirir. Vo bu ¢oxlugun, miixtolifliyin 6z rangi-ruhu,
Ozlinomoaxsus c¢alarlar1 olur ki, bu da natica etibari ilo elmlorin boliinmasina,
gruplagsmasina vo xiisusi elm saholorinin yaranmasina gotirib ¢ixarmisdir.
Umumilik doracosi daha yiiksok olan montagolords ise {imumelmi problem-
lor, diinyanin elmi monzarasi, metodologiya mosalalori gorarlagir vo noha-
yat, daha yiiksoya qalxdiqda, metafizik masololor — falsofonin qorarlasdigi
on uca moaqamlar baslanir. Zirvo vo onun yaxin otrafi ugrunda miibarizo fal-
sofo ilo din arasinda gedir. Basqa sozlo desok, zirvoyo iki iddiali torof var:
folsofs vo din. Sadaco, folsofo zirvaya ardicil suratdo, elmin gorarlasdig nis-
boton asagi saholordon siirat gotiirarak, agirliq (cazibo) qiivvesini dof edorak,
boyiik bir intellektual yiiklo birlikdo, ayaqlar1 yers bagli olmagla yaxinlagir.
Din iso ugub birbasa zirvoys qonur, ¢linki onun todqiqat obyekti ovvalcodon
zirvodadir.

Obu Turxan toliminds falsofa elmlo eyni kdkonli deyil. Yoni o, elmlor-
don sadoco timumilik doracosine gore forqlonmir. Falsofo lap avvoldon elmlo
oks qiitbdon baslayir. Belo ki, elmin asas mogsadi cismani diinyanin obyek-
tiv gercokliyi subyektiv tosirlordon, yoni todqigat¢cinin 6z miidaxilosindon
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azad edorok Oyronmokdir. Yoni s6hbot insansizlagmis, daha dogrusu, man-
sizlagmis diinyadan gedir. Folsofodo iso, diinya “Mon” vasitosilo, “Mon”
prizmasindan kegirilmoklo Gyronilir. Daha dogrusu, onun mdvzusu xarici
alom yox, daxili alom, i¢ diinyas1, “Maon”-dir.

Burada folsofonin dinlo ¢ox maraqli uygunlugu vo eyni zamanda forqi
ortaya ¢ixir. Belo ki, dinin hadafi Allahdir va diinya da, insan da bu ideyanin
prizmasindan toqdim olunur. Elmin hadsfi diinyadir (cismani diinya) vo Al-
lah da, insan da konarlasdirilir, falsafonin hadafi “Mon”dir; hom Allah, hom
do diinya “Mon” prizmasindan nozordon kegirilir. Husserl fenomenologi-
yasinda “Man” anlayist “stiur’’la ovozlonir. Lakin hoyat fenomenogiyasinda
siiurdan nafsas, oradan da “Mon”’a bir ke¢id vardir.

“Mon” — tokcadon do, timumidon do forqgli bir mahiyyastdir. Basqa s6z-
lo desok, “Mon” hom tokca, hom do iimumidir. Bu no demokdir? Umumi co-
hatlori olan tokecalor mohz bu cohoto gors do, eyni ndve daxil edilir vo eyni
adla adlandirilirlar. Cisimlorin adi onun mahiyyastini vo demoli, homin timu-
mi cohoti ifado edir. Masalan, “qolom” deyarkon onun ancaq bir keyfiyyati,
dasidigi bir ideya — yazmaq funksiyasi osas gotiiriilir. Amma maddi forma
vo maddi mozmun baximindan golomlor ¢ox miixtalif ola bilor. Yoni imu-
milor miixtalif variantlarda tozahiir edir.

“Insan” da @imumidir va har bir tokco insanda homin @imumi cshat,
mahiyyot tokrar olunur. Insani fordilosdiran cohatlor olduqca miixtolifdir,
ona gora do onlarin hamisina ayri-ayri adlar qoyulur. Vo “Maon”-lor do forqli
olurlar. Baxmayaraq ki, bioloyi miistovids insanin mahiyysti eynidir.

Belslikls, neg¢s insan varsa, o godor do “Mon” olmalidir. Lakin filosof-
larin oksoriyyati mohz bu moasalods prinsipialliq gostormadiklorindon,
“Man”-in statusu geyri-miioyyon qalir. ©bu Turxan iso folsofonin elmdon
forqli olan osas olamaotini rohbor tutaraq vo kumulyativliyin folsofoyo aid
olmadigini nazors alaraq “Mon”-in tokealiyini vurgulayir. Vo eyni zamanda,
bu tokcolorin imumi bir cohotindon ¢ixis edorok “limumi Mon” ideyasini
inkar edir vo gostorir ki, hor bir folsafs {i¢lin ancaq bir “Man” var vo o da
filosofun 6zidiir. “Insan” iimumisi da, “nafs” timumisi da, “filosof — Man-
in yaratdig1 model-diinyaya aiddir.
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Obu Turxan toliminds diinya abadi sonsuz va tiikkonmoz olan imkanlar
diinyasidir. Hor bir insanin model-diinyas1 ancaq bir an orzindo aktuallasa
bilir. Vo bu an sonsuz ki¢ik oldugu toqdirds insanin diinyasi hegliya cevrilir.
Obu Turxanin folsofs ilo dini uzlasdirmaq tosabbiislorindon biri mohz bu
masaloyo aiddir. Onun fikrina goéro, imkanlar diinyast zaman vo mokan ¢or-
¢ivasing salinmadan, yoni biitovliikkdo vo tamamilo ancaq Allah torofindon
aktuallagdirila bilor. Allahin dorgahinda imkan ilo gergoklik eyniyyat togkil
edir; ¢iinki imkan diinyasi1 heglik yox, varliqdir. Buna yaxin mévqedon ¢ixis
edon sufilor belo hesab edirlor ki, var olan ancaq Allahdir, qalan hor sey
fanidir, heclikdir. Lakin ©bu Turxan tolimindo masalo bir gader basqa ciir
goyulur. Burada sohbot Allahin varligindan-yoxlugundan getmir; séhbot
diinyanin O-nun {i¢iin var olmasindan, varligindan gedir. Yoni oslinds insa-
nin ancaq bir zaman ani vo an kicik mokan kontiniumu ¢ar¢ivasindo (guya)
aktuallagdira bildiyi model-diinyadan forqli olaraq, Allah {i¢iin 6z yaratdig1
diinyanin hom zaman, hom mokan rakursunda biitiin ndqtslori aktuallasa bi-
londir.

Burada mokan-zaman kontiniumuna transfer edilmis bir problemin
basqa bir rakursdan da isiqlandirilmasina ehtiyac vardir. Bu — yaradiciliq ra-
kursudur. Insanin nayi iso “yaratmasi” vo Allahmn yaratmasi koklii suratda
farqlidir. Insan istonilon anda vo istonilon mokanda yarada bilmir. Bunun
{iciin ona miioyyan mokan vo zaman kontiniumu verilmalidir. Ikincisi insan
hecdon yaratmir, o noyi iso sadoco doyisir vo bu doyisiklik zaman axininda
bas verir. Insanin diinya haqqinda diisiincolori mexaniki diinyagériisii ilo
mohdudlasdig1 vaxtlarda bu problem 6ziinii daha aydin sokildo gostorir.
Belo ki, insanin biitiin yaradiciligi hansi iso seylorin vo onlarin hansi is9 his-
solorinin mokanda yerini doyismoklo hoyata kegir. Mosolon, diilgor agacdan
masa diizoldirso, bu agacin miioyyon hissalorini atir, miioyyan hissolorini ko-
sib o birisinin yanina gotirir vo onunla calasdirir; yoni tobiostdo dncodon ha-
zir gokildo olan seylorin mokanini doyismoklo is goriir.

Yaradiciliq insanin 6z Mon-ino aid olan ahongin konara transferi,
cismani dynyada realizasiyasidir.
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Subyektivliya qarsi ¢ixislar falsafanin da inkari kimi

Idrak miistovisindo subyektivlik ¢ox vaxt (ssientist baxisda) arzu-
olunmaz hesab edilir. Xiisusilo elmi idrakda. Ciinki elm 6z iizorins obyektiv
gercokliyi oldugu kimi dyronmok missiyasimi gotiirmiigdiir. Sohbat ikiqat
obyektivlikdon gedir. Yoni 0yrondiyimiz obyekt bizim miidaxilomiz olma-
dan, neco varsa elo dyronilmolidir. Ustalik idrak prosesinin 6ziinde do bizim
torofimizdon miidaxilo olmamalidir. Tam obyektiv idrak tolimi — inikas toli-
midir. Yoni gergoklik neco varsa, eloso do stiurumuzda oks olunurmus. Biz
cisimlori neco goriirliksa, onlar dogurdan da elo imislor. Biz onlar1 hansi
rongda goriiriiksoe, homin rongdodirlor. Istidirlorse, demali, istidirlor, soyug-
durlarsa, demali, soyuqdurlar vo s. Vo bu zaman biz 6ziimiizii inandiririq ki,
bizim, yani dork edan soxsin cisma heg bir qarisacag: yoxdur. idrak prose-
sinda aldo edilmis hissi obraz mohz cismin obrazidir, ona tam adekvatdir.
Bir ¢cox materialist falsofi tolimlor, idraki inikas kimi qabul edonlor mohz bu
movqgeds dayanirlar, xiisusilo marksizm falsofosi.

Lakin forqli yanasmalar da vardir.

1. Bizds yaranan hissi obrazin cisimlo heg bir eyniyyat dorocosi yox-
dur. Yoni biz obyektiv reallig1 dork edo bilmorik. Bu tipli idrak tolimlari ag-
nostisizm ad1 altinda birlasir.

2. Hissi obrazla obyektin miioyyon uygunlugunu qoabul edon, amma
bunu eyniyyat hesab etmoyon, nisbi sayan tolimlor — buna sorti olaraq relya-
tivizm, yaxud (Yum)saq aqnostisizm demak olar.

3. Hissi obrazi simvol hesab edonlor — semiotik tolimlor.

4. Hissi obrazi duygularin kombinasiyasi hesab edonlor — maxizm.
Yoni biitiin obrazlar duygu elementlorinin miixtslif kombinasiyalaridir. (Bu
tolim aslindo C.Lokkun ideyalar tolimindon bahrolonir. Belos ki, Lokkda ide-
ya Platondan forqli olaraq xassolori ifado edir.) Kombinasiyalar on optimal
yolla qurulmalidir. Bu is9 fikra qonast prinsipidir.

5. Idrak prosesini obyektin 6zii ilo obyektiv idrakin kombinasiyasi ki-
mi gotiironlor. Yoni idrakin naticoya tosiri olur, amma bu tosir dork edon
soxsdon asili olmur, imumiyyatlo insan idrakina moxsus xiisusiyyoti ifado
edir.
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6. Idrak prosesino obyektlorin, cisimlorin varligimi, mahiyyatini oks
etdirmok kimi yox, onlarin tosvirini vermok kimi baxan tolimlor, o ciimlo-
don neopozitivizm. Yoni oslindo sohbat cismin oslindo neco olmasindan
yox, bizo neco goriinmasindon, bizim ii¢lin neco agkarlanmasindan gedir.
Basqa sozlo desak, obyekt subyekto “giizosta” gedir.

Qnoseologiyada subyektivlik iki miixtalif soviyyado ortaya ¢ixir. Ar-
dicil subyektiv idealizm (masolon, Berkli) obyektin varligini iimumiyyatlo
inkar etdiyindon hissi obrazi Allahin iradosi kimi qobul edir. Burada hor
hansi bir obyektivlikdon, o ciimlodan, elmi obyektivlikdon danismaq yersiz-
dir. Insan noyiso mohz oldugu kimi dork eds bilmaz, ¢iinki “oldugu kimi,
deyilon sey yoxdur. Belo miitloq subyektivizm, tobii ki, elm adamlar1 toro-
findon gobul oluna bilmoz, amma folsofods asas coroyanlardan biri kimi ya-
samaqdadir. Nisbi subyektiv tolimlor idrakda subyektin (insanin) rolunu ns-
zors alan vo ona subyekt-obyekt miinasibatlorindon bohs edir. Amma burada
moqsad son naticads subyektin tosirini istisna etmoak va “obyektiv haqigats”
catmagqdir.

Bir s6zlo, elm va onu asas idrak formasi kimi gétiiron tolimlor, poziti-
vizmin miixtolif dovrlordoki formalar1 tobisti, obyektiv gergokliyi oldugu
kimi olmasa da, he¢ olmasa goriindiiyii kimi, tozahiir etdiyi kimi dyronmo-
yin metodlarini, miimkiinliik sortlorini aragdirirlar. Burada subyektivlik tam
istisna olunmasa da, onu minimuma endirmak cohdlori gostarilir.

Husserl fenomenologiyasi hotta folsofoni do subyektivlikdon “xilas
etmok”, onu ciddi, doqiq elm olaraq isloyib-hazirlamaq tosobbiisii gostorir.
Husserl deyir: “Ruhun da sirlori tobiot elmlorinin metodlari ilo a¢ilmalidir”
(3, 101-116).

Lakin noinki folsofo, hotta elm do, alimlor no qodor calisirlarsa-galig-
sinlar, subyektivlikdon tam azad ola bilmir. ©vvala, ona gors ki, elmin ob-
yekti Oziinii idraka “oldugu kimi” toqdim etmok istomir. Heyzenberqin
geyri-miioyyonlik prinsipi gostorir ki, bizim ¢alismagimizdan asili olmaya-
raq obyekt 6zii prinsipco tam tosvir oluna bilmoz. Koordinat vo impuls, za-
man vo enerjinin eyni vaxtda doqiq toyin olunmasi sadoco miimkiin deyil.
Demoli, hoqgigato gedon yol cisimdon, obyektdon ke¢mir; yegano timid ra-
sional biliyo, insan oqglino qalir. Lakin oqlin obyektivliyi do isbat oluna bil-
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mir. Baxmayaraq ki, formal montiq prinsiplori biitiin diisiincalor ii¢lin eyni-
dir, amma diislinca torzlorinin tam eyniyyatini gobul etmak olmaz. ©n azin-
dan, insan ancaq miioyyon halda-magamda olarkon oql gapilar1 onun iiziino
acila bilir. Bir sozloe, elm 6zii do subyektiv olmaya bilmir. O ki qald: folsofs-
y9, onun predmeti elo lap ovvoldon insan1 da ehtiva edir. Yoni dork edon 6zii
idrakin obyektino daxil olur. Folsofs insansizlagsmis diinyani deyil, “Maon”lo
diinyanin miinasibotini dyronir.

Sual olunur ki, insanin badani, nofsi vo aqli Man-1s na doracads slaqe-
dardir? Orta osrlor islam falsofasindo, xiisuson Ibn Sina vo S.Sithrovardinin
osarlorindo Man osason nafslo eynilogdirilir. Dekart insanin movcudlugunu
onun diislincosi, aqli ilo baglayir. Materialist tolimlor vo adi siiur iso insanin
varligin1 daha ¢ox doracodo bodonlo eynilosdirir. Lakin diqqgstle yanasildig-
da biitlin insan bodonlori toxminon eyni bir funksiyani icra edir vo onlarin
forqi insan hoyatlarinin rongarangliyini ifado etmok ii¢lin osla yetorli deyil.
Digor torofdon, 6liimdon sonra badonin 6z funksiyalarini itirmasi, onun heg
do miistoqil vo ya aparici olmadigma dolalot edir. Oliim iso nofosin dayan-
mast vo nafsin bodondon ayrilmasi kimi basa diisiiliir. Demali, badons hoyat
veran, onu bir canli varliq kimi yagadan oslindo nofs imis. ©qlin faaliyyesting
galinco, o universal sociyyo dasiyir vo biitiin insanlar ii¢lin toxminan eynidir.
Diisiinco gabiliyyatlori, potensial imkanlar forqli ola bilor. Lakin yol eyni
yoldur. Goriiniir, buna goro do, aqlin fordi Mon-i sociyyslondirmak sansi
azdir.

Lakin nafslor neco, fordidirlormi vo na daracada? Platon belo hesab
edirdi ki, nofs (ruh) bir insan 6ldiikdon sonra basqa insanlarda vo hotta hey-
vanlarda yasamaqda davam edir. Bununla da nofsin fordiliyi, unikallig1 in-
kar edilirdi. Buna baxmayaraq, hor bir fordin 6z soxsi hoyatinda nofsini tok-
millosdirmasi vo demali, sonraki nasillors irs olaraq daha saglam ruh qoyub
getmosi imkani acgilirdi. Demoli, torbiyo, bir torofdon insanlar arasindaki
miinasibatin sayosindo miimkiin olursa, digor torofdon, insanin 6z Mon-ini
tokmillogdirmosi sayasindo hoyata kegir.

“(”)Z” vo “Man”
Oziinii tanimaq, hoyatin1 6z meyarlarina uygun sokildo qurmaq heg do
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biitlin insanlara qismot olmur. Nec¢o-ne¢o insan bu diinyada hoyat siiriib,
basqalar1 ilo {linsiyyotdo olub, basqalarini taniyib, onlarla is birliyi qurub,
amma bir dofs do olsun 6zii ilo goriismak, 6ziinii tanimaq vo 6z se¢imi ilo no
159 bir i gdrmok sansi olmayib. Amma kimo ki, 6zii ilo goriismok nosib
olur, onun kegirdiyi ilk hiss heyrat vo vahimo ilo miisayist olunur. Basqasi-
nin istoklorine vo diisiincalarine soyuqqanl yanagsmag, onlar1 tonqidi surotdo
nazordon kegirmok emosiyasiz da miimkiindiir. Yaxin adamlarinin movgeyi-
no, hoyat torzino bigano qalmaq ¢otindir. Oziino qars1 biganalik geyri-miim-
kiindiir. (Diizdiir, insan 6ziinii he¢ tanimadan rahatca «yasayir». Amma os-
lindo kimin hoyatin1 yasayir? Bagqalarinin hayatina slavoys ¢evrilmir ki?).

Hegel «Tarix falsofosi» asarinds digqati insanin §ziiniin aslinds na ol-
mast haqqinda fikirlorin tarixon doyisilmasine yonaldir. Misirlilorin bu hag-
da diistlincolorini ifads etmok ii¢lin Neyt ilahasinin mabadinds hokk olunmus
moshur yazini1 misal gotirir: «Man o-yam ki, olmusam, varam vo olacagam:
heg kim monim pordomi gétiirmomisdir» (4, s. 248-249). insanin 6ziino mii-
nasibati, 6zii haqqinda bilgisi problemi daha yiiksok inkisaf pillosi olan yu-
nan tofokkiirlinde daha aydin qoyulur vo «oziinii dark et» soklinds konkret-
losir. Hegel bu fikri izah edorok yazir ki, burada sdhbot he¢ do har bir insa-
nin 6z miisbot vo manfi, listlin vo zaif cohatlorini anlamasindan getmir. Osas
mosalo Zimumiyyatls insanin 6ziinii dork etmosidir (4, s. 249). Bu monada
Oziintidork 6z-lin, fordi Mon-in yox, insan iimumisinin dorkidir vo tarixi bir
prosesdir. Lakin hor bir insanin 6z soxsi hoyatinda mohz 6z fordi varligini
dork etmasi problemi do ¢ox dnomlidir. Hom do bu zaman proses daha ¢ox
doracodo duygu, hissiyyat miistovisindo gedir, insan hoyatinin torkib hissosi
kimi yasanir.

Oziiniin aslindo kim oldugunu, iirayindon nalor kegdiyini bilmok im-
kan1 insan1 vahimalondirir. Insanin &zii ilo hoqiqi goriisii onun 6zii haqqinda
yaratdigr himsiz-biindvrasiz, ¢ox toxmini, ufaq obrazin, bozon mifin dagil-
mas1 ilo naticolono bilor vo insanin haqiqi simasi 6zii iig¢iin tam bir yenilik
ola bilar. Sopenhauer yazir ki, insandan basqga heg¢ bir varliq 6z mévcudlu-
guna toacciib vo heyrotlo baxmur. Insan 6z siiurlu hoyatin1 yasayarken, 6z
movcudluguna izahat tolob etmoyaon bir realliq kimi baxir. Lakin insanin 6z
Mon-ino konardan baxmaq imkani falsofi diisiincolorin asasi olur vo molum
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olur ki, insanin kortobii faaliyyoti ¢ox vaxt onun 6z maraqglarinin oksino
yonolmisdir (5).

Bozi adamlar 6z golbini dinlomakdon mogsodyonlii suratds ¢okinirlar,
onlar 6z hoyat torzini mévcud sosial normalara, monovi prinsiplors, oxlaqi
doyarlors uygun suratdo qurmaga ¢alisir vo aslinds na kimi bir materialla is-
lodiklorinin forqino varmurlar. Lakin bu material insanin istoyindon, arzu-
sundan asili olmadan irslicodon verilmis, basqasi torafindon yaradilmis bir
gercoklikdir. Elo bir gergoklik ki, onunla tanisliq ya meditasiya, ya da folsofi
reduksiya zamani1 miimkiin olur. Har iki halda insan biitiin konar tosirlordon,
sonradan oldos edilmis keyfiyyatlordon, comiyyatin, miihitin insana tolqin et-
diklerindon uzaqlasmagq, «xilas olmaqg» yolu ilo 6ziino yaxinlasmaga calisir.
Bu bir azadliqg mogamidir vo bundan sonraki foaliyyst ancaq insanin haqiqi
Mon-inin realizasiyasi kimi hoyata kegir.
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S.Khalilov
Positivism and phenomenology
(abstract)

In the article the positivism and the phenomenology are considered as diffe-
rent and even contradictory approaches, ways of “scientification” and actually de-
nial of traditional philosophy. The increasing of the prestige and influence of
science and scientific thinking led to their distribution in the areas of thoughts,
which are incoherent with science. Thus, for author, religion and mystic cognition
are incompatible with scientific thinking, as well as the traditional, true philosophy.
The author finds unacceptable the new view of the philosophy attributed by the
positivism and phenomenology.
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For author, to qualify for the status of a full-fledged philosophical currents
phenomenology must be transformed from the husserlian position of the
scientification of the philosophy to its new forms as the phenomenology of life.
Thus, the opportunity to take into account the full range of human spiritual life is
possible only within the phenomenology of life.

Key words: positivism, phenomenology, “scientification” of philosophy,
phenomenology of life, traditional philosophy

C.Xanunoe
IMo3uTuBU3M U (PEHOMEHOJIOT U
(pe3rome)

B crathe mMO3UTHBU3M U (DEHOMEHONOTHS PACCMATPUBAIOTCS KaK pasHbIeC,
JaXXE TMPOTUBOIIOJIOXKHBIC MOAXOIbI, COCOOEI «OHay4YUBaHUAY, q)aKTI/I‘IeCKI/I
OTpUIIAHUS TPATUIMOHHON (uinocoduu. Poct aBTOpUTETa M BIUSHUS HAyKd U
HAYYHOTO MBIIUICHHUS BIOCICACTBUM TPUBEN K WX PACHPOCTPAHCHHIO B TaKHE
chepbl MBICTH, KOTOPBIE HEKOTEPEHTHBI ¢ HyakoW. Tak, pemurusi 1 MUCTHYECKOE
IMMO3HAaHUE, [0 MHCHHUIO aBTOPa, HCCOBMCCTHUMbI C HAYYHBIM MBIIIJICHUCM. TaxoBoit
SBISICTCS W TPAJWIMOHHAS, MOAMMHHAS (Guiocodus. A TOT HOBBIH O0OJHK
dbumocopur, KOTOPBIA TPUITUCHIBAETCS (PIIOCOPHUIO, KaK MO3UTHBU3MOM, TaK U
(heHOMEHOJIOTHEH, aBTOP CUUTACT HEITPUEMIICMbBIM.

[lo MHeHuto aBTOpa, (HPEHOMEHOJIOTHS, YTOOBI MPETCHIOBATh HA CTaTyC
MOJHOIICHHOTO  (UIOCOGCKOTO TEYEHUs, MODKHA TpaHCHOPMHUPOBATHCA OT
TyCCEepEeIOBCKOM TO3WITMK OHaydnBaHWs (umocoGuu K HOBEIM ee ¢dopMaM, Kak
(enomenonoruss ku3Hu. MO0 TONBKO B Tpenenax (EHOMEHOJOTMH KH3HU
MOSIBIISIETCS. BOBMOXKHOCTh YUUTHIBATH BCIO TaMMY JIyXOBHOM YKH3HHU YEIOBEKA.

Knrwouegvie cnosa: nozutieusm, GeHOMEHOIIOTHS, OHAYYHBAHUE)
¢dunocodpun, GeHOMEHONOTHS KU3HU, TPATUIMOHHAS Quiocodus.
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Iddobiyyatda vo folsafads
badiilik fenomeni

Sadagat Oliyeva”

Giris

Falsafi diislinconin vo adabi fikrin mahiyyati insanin 6ziinli dork etmo-
si va Oziinill 6zlindon konarda axtarmasidir. Falsofi yanagsmada idrakin poten-
sial imkanlar1 meydana ¢ixir, adabi fikirds iso toxoyyiiliin giicli molum olur.
Hor ikisindo haqigot axtarilir. Falsofi tofokkiiriin haqiqati varligin hoqiqgati-
dir, onu miqyasla toyin etmok miimkiin deyildir, adabi hoqigat iso konkret
bir ideyanin fonundaki axtariglart nozords tutur. Folsofi diisiincods ideyalar,
adabi diisiincads hadisalor bdyiik rol oynayir.

Cavid vo Cabbarli yaradicihiginin falsafi dilo
transferina tagabbiis

Diinyanin biitév monzarosini qavramagq iig¢iin “ac intellekt vo barl -
bohorli diinya” garsilasdirilir. Folsofs ilo adabiyyatin kasismo ndqtesi budur.
Folsofi tofokkiiriin badii mozmunu onun elmi sokildo modellosmasina
istinad edir. Modellogdirmak, on {imumi olamatlori ayirmagqla tosnifat yarat-
maq demokdir. Foalsofi tofokkiiriin strukturundaki badiilik montiqi diistince-
nin poetik mozmununu ifads edir. Hor bir struktural mozmun hom do badii

* tarix elmlori {izra falsafa doktoru.
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mozmundur, ¢linki istonilon modellosdirma akt1 - ideallasdirma aktidir. Fal-
sofi tofokkiiriin strukturunda baodiiliyin rolunu vo yerini aragdirarkon miiasir
Azorbaycan falsofosi fikrinin niimayondosi S.Xslilov “Cavid vo Cabbarli”
asarinda tofokkiiriin strukturunda badiiliyin rolunu vo yerini adobiyyatla fal-
sofonin miiqayisali tohlili kontekstindo belo gostorir: “Bodii odobiyyatin
moévzu dairasi ¢ox genisdir. Hom iifiiqi, hom do saquli miistovida. Ufiiqi
miistovi dedikds, cografi mokan vo hadisolorin miixtalifliyini nozords tutu-
ruq. Saquli miistovids iso hissi-moenovi derinlik doracasi 6z oksini tapir... In-
sanin kecirdiyi on adi hiss vo hoyocanlardan on miirokkab fikirloro godor,
adi bir tobist monzorasindon tutmus insan taleyino vo hoatta basoriyyastin bo-
yiik problemloarino qoador, bir s6zls, insan1 duygulandiran va diislindiiron no
varsa — hamist badiilogorok odobiyyatin mdvzusuna cevrilo bilor. Burada
duygu vo diisiincolorin 6zii ilo borabor, onlar1 doguran hadisolor, gercok
durumlar, proseslor do goloms alinir” (2, 5.24-25).

S.Xaslilov Cavid va Cabbarlinin timumi vo forqli cohatlorini falsofi dii-
slinco prizmasindan kegirmis vo mévzunu tamamils yeni sopkids islomisdir.
Lakin onu da geyd etmok lazimdir ki, illor boyu miixtalif sokilde ¢6ziilon bu
miirokkob mdvzu hor iki sonotkarin yaradiciliginin bozi moqamlarina ta-
mamilo i51q sala bilmamisdir. Cavid bizim ii¢lin giin kimi aydin deyil. Cab-
barlinin iso dram osoarlorinin bir ¢oxunda hoyat vo 6liim tozadi garsisindaki
Hamlet suali, halo do aciq qalir.

Bu problemlorin yenidon aktuallasmasinin miixtalif sobaoblori vardir.
“Cavid vo Cabbarli” movzusu uzun miiddst yalniz comiyyatin ictimai-sosial
miinasibatlori kontekstindo arasdirilmisdir, buna géro do moévzuya aid hor
hans1 bir folsofi timumilosdirmonin azad tofokkiir imkanlarindan konarda
galmast hiss olunur. Daxili-monovi azadliq yaradiciligin on miihiim sortidir,
azadligdan mohrum olmus tofokkiir 6z moéhtosomliyini itirir. Buna géro do
Umberto Eko azad tofokkiir namino hotta ritorikadan yaranmis osarati belo
gobul etmirdi vo yazirdi: “Azadliq... hom do ritorikadan azadliqdir”(10,
s.49).

“Cavid vo Cabbarl1” movzusu, sanki homiso sosial tolobatlara enmok-
don, sosiallasmaqdan, adilosmokdon qorxmusdur. Halbuki mahiyyoti agmaq
onu itirmok demok deyildir, oksina, yaradiciligda mahiyyatin agilmasi fakti
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hadisays ¢eviron on mithiim amildir. Masolon, Cabbarlinin dine miinasibati-
ni aydinlagdirmaq, aslindo onun tofokkiir imkanlarinin sorhadlorini miioy-
yanlogdirmak demak olardi vo Cabbarli yaradiciligi bu zaman 6z haqiqi ma-
hiyyatinds daha aydin toqdim oluna bilordi. Maraqlidir ki, S.Xslilovun tod-
qiqloerinda do “Cavid vo Cabbarli” mdvzusuna aid bir ¢ox agiq suallarin ca-
vabr yoxdur. Lakin Caviddon vo Cabbarlidan forqli olaraq, S.Xslilov 6z
osarlorindo bu suallara folsofi cohatdon ¢oxdan, hom do dolgun bir sokilds
cavab vermisdir, lakin nadonsa, “Cavid vo Cabbarli” movzusunda miiallif
oxucunu 0z tofokkiir imkanlar1 ilo bas-basa buraxir. Robert Uilsonun istinad
etdiyi moshur pritgcada deyildiyi kimi, bazon hoyat gapisinin 6niindo bir
Oomiir sorf etmok, yaxud keg¢iddo siirokli bir dmiir fona etmok lazimdir ki,
Qap1nin sirring balad olasan. Lap sonucda Saymon Muna aydin olur ki, Qa-
p1 ilo bagl biitiin suallarin cavabi, agilacaqgqmi? — diisiincosindon konarda
yerlasirmis (9, s.8).

Hor hansi bir dram asarinin poetik dillo yazilmasi, miirokkob movzula-
rin qoyulmasi va onlarm falsafi holline edilon miixtalif cohdlor, Cavid yara-
dicilign tiglin xarakterikdir. Lakin Cavidin soxsiyyeotino abstrakt sokilds ya-
nasan oxucu bir sira tozadli hallarla qarsilasir. Cavid varlig1 yoxluqda axta-
ran bir mistik, yaxud ideala parostis edon, insan monaviyyatinin févqol moz-
mununu 6zii liglin hayat amali se¢on, qismoto tapinan bir fatalist, yoxsa be-
sori miidrikliys siginan ifrat bir idealistdirmi? Bu ¢oxcohatlilikdo birco sey
molumdur ki, Cavid indiys qador Azarbaycan ictimai fikrinde vo odabiyyat-
stinasliginda ¢oziilmoyan yeni, forgli bir Caviddir. Cavid S. Xslilovun yara-
diciliginda filosofdur. Vo miisllif Cavidin comiyyati inkar edon diisiincalo-
rindoki idealizmini “obyektiv idealizm” adlandirmagqla, bu filosof sairi dola-
yis1 ilo comiyyoto baglamaga calisir.

Bir zamanlar Somad Vurgun Cavidin yaradicilifindan danisarkon de-
misdi ki, “Cavidin yaradiciliginin miindoricasindo... xalqumizin hoyat1 yox-
dur” (6, s.50.). Bu o demok deyildi ki, Cavid 6z dovriino vo 6z miihitino yad
olan bir sairdir, yox, bu o demoak idi ki, Cavid real Azorbaycan miihitini de-
yil, tofokkiiriindo yaratdigi fovqgol bir mihiti, 6z diisiincosindoki abstrakt
Azorbaycan miihitini golomo almigdir. Yoni, onun asorlori real hoyatdan de-
yil, tofokkiirdon goldiyi {i¢iin bu asaorlordo bozon siini bir kolliziya, qondar-
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ma bir pafos hiss olunurdu. Mosalonin daha bir miirokkob cohati iso ondan
ibarotdir ki, nadonsa Somod Vurgunun partiyaliligi Cavidin vatonporvarli-
yindon daha aydin tosavviir olunur vo daha inandiric1 goriiniir. Lakin folsofi
diisiinco insanligin, bogori mozmunun fovqiino qalxmagq ii¢iin comiyystdon
konara ¢ixmalidir, ¢iinki kiitlovi diisiinco ilo sonat deyil, yalniz kollektiv
tosorriifat yaratmaq olar. Buna goro do filosof bozon comiyyati inkar etmak,
bazan is9 varligin mahiyyastini comiyyato garst qoymaq macburiyystinds qa-
lir. H. Zeynalli1 Cavidin bdyilik mdvzulara ol atmasini vurgulayaraq yazmis-
di: “...bu ndqtalordo Cavidin osori Hamidanadir. Fogot Hamidin asarlori ilo
Cavidinkindo boyiik bir forq vardir. Cavid oskal (sokli ©.S.) cohatdon no
gador Hamidono iso, iislub cohatdon Fikrotano vo falsafi cohatdon Tofigans
bir osor yaratmaq istomisdir. Bolke do yazarkon bu ii¢ sairin he¢ birini dii-
slinmomis, fogot bunlarin cizdig1 dairs xaricine do ¢ixmaga miivoffoq olma-
migdir (7, s.43). Ogoar bu giin “Cavid vo Cabbarli” mévzusu giindomdadirsa,
demak, Cavid, zaton miiallifin nozords tutdugu dairadon kifayat qodor kona-
ra ¢ixa bilmisdir. Homginin Cavidin sonato Hamidano miinasibatini onun 6z
ddvriing olan on diizgiin miinasibati hesab etmok olar. Hamid ii¢iin “sonat -
sonat li¢lindiir” ideyas1 na qodar dogru idisa do, elo Cavid ligiin do sonot bu
ideala koklonorok reallasirdi. Sonat vo kiitlo miinasibatlorinds Cavid sonoati
kiitlodon ayri tesovviir edirdi, lakin o nitssegiliya yuvarlana bilmozdi. “Sonat
hayat tli¢lindiir” prinsipini Tofiq Fikrot goylora qaldirdigi zaman, Cavid
Nitsse kimi tobist qanunlarin1 comiyyat qanunlarindan iistiin saya bilmozdi.
Bolko do elo buna gora onun varliga miinasibatindo Pza Tofiqin miirsidliyi
vo Sorq sufizminin tasiri duyulur. Cavidin 6z miihitino ens bilmomoyi mohz
onun sufi diislincosi vo romantizmi ilo bagh idi. Halbuki nitssecilikdoki in-
karcilig, asketizm sufi asketizmindon tamamilo forqglonirdi, nitssecilikdo
insan liclin fovgal bir mozmun axtarilirdi, insan ilahilosdirilirdi vo Zordiist
tanridan iz ¢evirib bosori miidrikliyo tapinmaga calisirdi. Elo buna goro do
Nitsse Xristi ilahilosdirilon dini ifratgiligla barisa bilmir, Isanin 6liimiinii
tanrililigin, xurafatdan dogan xosto tomayiillorin, “xulizmin” vo moddahligin
Oliimii kimi gobul edirdi. Comiyyotdon konara ¢okilmoyi insanin daxili ma-
hiyyoti deyil, comiyyoto yeni mozmunda gatilmaq kimi analiz edon Losev
deyirdi ki, “tanrin1 ona goro 6ldiirmok istoyirdilor ki, onun yerino kegsinlor”.
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Lakin Nitssedon, Caviddon, Losevdon forqli olaraq, hamisoki kimi comiy-
yatds hogigoton Tanrinin yerino goz dikonlor var idi vo onlar 6z iddialarin
gercoklosdirmok iigiin biitlin digor tanr1 iddiasinda olanlarla miixtalif vasito-
lorla birlogmayo calisirdilar. Miiharibalorin yaratdigi gan-qada, agri-aci, mil-
yonlarin azab-oziyyati, basor tarixindoki qanli miihariba dohsotlori tanriliq
iddiasindan basqa, monavi cohotdon daha no ilo asaslandirila bilordi? Iblis
deyilon kimo istinad edirdi? Yalan¢i, qondarma diisiincasi ilo 6ziinii alda-
danlara, “monavi sofalot” yolunu tutanlara, iddialar1 6ziindon bdyiik olanlara
va hor seydon ovval iso fodakarligin no oldugunu bilmoyanlora. Milyon illor-
dir ki, biitiin dinlords miiqoddes qurban ayinlorinin davamli sokildo mdv-
cudlugu fakti, holo do basoriyyato sado bir montiqi siibut etmoyo calisir ki,
6z monafeyini, ruhunu, galbini qurban vers bilmoyanlorin sevgisi yalniz va-
sito ola biler...

Cavidin “Iblis”ind> folsafi ideyanin badii tacassiimii

Elo bu osas tizorindo Cavid yaradiciligimin ideya axtariglarinda on
miihiim yeri miiollifin “Iblis” osori tutur. “H.Cavidin biitiin yaradicilig1 boyu
toqdim etdiyi falsofi konseptual sistemin ana xotti “Iblis” osorindo vahid
dramatik xotdo konsentrik sokildo ifado olunmusdur(2,s.74). Mohz bu asor-
do Cavid artiq xoyalporvar vo romantik bir sair deyil, diinyanin dordini
¢okon bir filosof kimi goriiniir. Onu artiq diinyanin qlobal problemlori nara-
hat edir. No ii¢iin insanlq bir Iblisin alinds oyuncaga ¢evrilsin ? — suali filo-
sof-sairin aragdirmalarinda bir dilemma kimi iizo ¢ixir. Iblis no iigiin giiclii-
diir, ona bu imkan1 vo bacarig1 kim vermisdir? — suallarina Cavid biitiin osor
boyu cavab axtarir. Comiyyot sanki miirgiiloyir vo bu yuxulu comiyyatdo
dumanli baglar1 kimin idars edacoyinin, asla forqine varilmir. Yalniz monan
Oziini tosdigloyo bilonlor bu comiyyotdo yata bilmir, ¢ixis yolu haqqinda
diistintirlor vo belo bir falsofi naticoya golirlor: “Miihit no qoador eybacor
olursa-olsun, Iblis no qoder giiclii olursa-olsun, insan 6z soxsi monavi diin-
yasinda zoiflik gdstormosa, sohve yol vermoaso moglub olmaz. Iblisa yol
acan belo sohvlordon biri miioyyon bir fordi hissin miitloglogmasidir” (2, s.
88). Cavid: “Bu baximdan... insanin monavi alominds oksliklorin vohdati vo
miibarizosi problemini gabariq sokildo qoymus, insanin iblislo miibarizasi-
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nin yalniz xarici ziddiyyst mogamini deyil, hom do daxili ziddiyyot moe-
gamlarin1 miivoffaqiyyatls, yliksok badii ustaligla oks etdiro bilmisdir” (2, s.
88). Cavidin yaradiciliginda biitiin bosori ideallara, onlarin miixtalif sokildo
togdimatina rast golmok olur. Lakin miiollif bu ideallarin gercoklosdirilmasi
yolundaki maneslori yalniz naqis comiyyatlo baglayir vo bu comiyyatin,
hotta Iblisin da, arzu va istoklorini dolgun sokildo reallasdira bilmasi iiciin
yararlt olmadigini vurgulayir. Iblis &ziiniin osil mahiyyatini gizlodir, miix-
tolif obrazlara girir, maskalanir vo sanki sosiallasir, comiyyato, insanligin
cari yasantilarina gatildiqca, insanda onun biitiin bogoriyyotin varligina ha-
kim kosilmosi tasovviiriinii yaradir. Iblis &ziinii rahat hiss etmok {iciin insan-
larin arasinda gozir, daha tohliikasiz yer tapsin deys, — comiyyato sopalonir
va comiyyati biirliylir, birdon-biro comiyyotds insanin biitiin xilas yollarinin
baglandig1 hiss olunur. Sor diinyaya yayilir vo bir anliq da olsa, cozasizliq
sindromu tiik iirpadir: “Nagqis ictimai miihitds, “qlivvots vo altuna tabe diin-
yada” Ibliso yalniz bir yerds vo bir dafa deyil, addimbasi rast galmok miim-
kiindiir. Belo diinyada Iblis 6ziinii evindoki kimi hiss edir. Bu diinyanimn hor-
matli niimayandasi do, nurani qocasi da Iblisdir” (2, s. 90). Iblislo miibarizo-
do on sads va dogru yol budur ki, iblisi 6ziins, geriya qaytarmaq, maskasini
yirtmaq, 9sil simasini agmagq ki, cobholor acig-aydin goriinsiin, diinya yalniz
Iblisin haqiqi iizii ilo, sanki divin siisodoki cami ilo tokbatok qaldigda sorin
haqiqi mahiyyatini taniya bilor. Yalniz bundan sonra monavi - ruhi miibarizo
iclin meydan acilir vo silah, yaxud ideya rolunu oynayacaq amillor miioy-
yon bir mona kasb etmayo baslayir. S.Xolilovun dediyi kimi: “Iblis yalniz o
zaman eybocor vo dohgotli goriiniir ki, insanlarda bu eybaocarliyin oks qiitbli
— nacib hisslor tozahiir etsin, habelo onlar bu eybacorliyin mahiyyotini dork
etsinlor vo hadisalora bu yeni mévgedon — kamillik zirvoesindon qiymaot ve-
rilsin. Insanlar miihitin a¢cdig1 qapilardan ke¢gmoyands, ona qarsi ¢ixanda Ib-
lis do 6z nigabin1 atmal1 olur, 6z rongindo, 6z donunda goriiniir” (2, s. 90).
Bu miibarizonin bir ¢atinliyi do orasindadir ki, insan yalniz hoqiqi sorlo de-
yil, hom do bu sors yoluxanlarla miibarizo aparmali olur. Cavid lokal miina-
sibatlor soviyyesindo ilisib qaldigda, bozon onun 6ziinii axtariglar1 tamamla-
nib basa catmir, onun sevgisi yiiksalib ilahi bir sevgido iimumiloso bilmir.
Boytik bir asordo kicik bir toraddiid ani, sanki oxucunun, tamasa¢inin mono-
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vi diinyasinin mahiyyastini biisbiitiin doyisir. Hotta “Peygombor” osorindo
tosvir olunan islam dininin dahisi do, Arif kimi real hoyatdan konara ¢akilir,
0ziino inanmir, halbuki pisliyi gérmomok onun olmadigina sohadot vers
bilmaz, tarixon peygombar bizo 6z ddyiislori ilo daha miibariz vo daha agill,
daha todbirli bir insan kimi toqdim olunmusdur. Bu cohating gors, peygom-
bari oldugu mogamdan asag: saldigi {igiin, adiloesdirdiyi tiglin Cavidi sovet
dovriinds toqdir edonlor do var idi. Cavidin ideal yanasmalarinda, mistisiz-
mindo, hotta antropomorf Allah da, onun rosulu olan peygombor do, insan-
dan, diinyadan arali diisiir. Haradasa, uzaqlarda, gdyiin onginliklorinds ideal
bir diinya var vo bu geyri-miioyyanlikds hor sey gozoldir, lakin Yerds, Ca-
vidin otrafinda diinya qara rongo boyanib, sorlo ¢irklonib, sor xeyri tistalo-
yibdir. Bu miihit bizo J.P.Sartrin “Tosnota” asarindoki menovi-ruhi miihiti
xatirladir. Antuan Rokantenin giindslik, cari sarsintilari, vasvasi axtariglari -
“xirdaciliq” — “skrupuleznostluq” insani yorur vo hoyatdan bezdirir. “Kim
nayi axtarirsa, onu da tapir” deyimi yada diislir vo oxucu, tamasaci istor-
istomaz nicat yolunu comiyyatdon konarda axtaran miisllifs qosulur. Comiy-
yatin tolatiimlori Cavidin gohromanlarini silkslayir, titradir vo istinad noqto-
si tapa bilmoyan bu insanlar hoyat burulganlarinda ¢irpindiqca, ¢apaladigca
daha dorins diisiirlor. Bu acizlik bazon oxucuya, tamasagiya elo real bir so-
kilds sirayet edir ki, diinya miiharibasinin aci naticalari, iblisin foallagmasi
vo meydan sulamasi tamasagida goribo bir narahatciliq, balka do haqgigotin
varligina slibho yaradir. Hoqigatin, mizaniil-hikmotin mévcudluguna gotiri-
lon sokk, folsofi diisiincolora do sirayot edir, hotta filosof da, qagmagla qur-
tara bilocoyi haqda diisiiniir...

Belo bir sual oxucunu, tamasagini narahat edir. Climlo xoyanotloro
bais olan iblis sorin toronniimgiisiidiirso, géroson o, real bir qiivvo kimi insan
hoyatina neco daxil olur? Cavidin yaradiciliginda iblis obrazini tohlil edon
S.Xalilov iblisin, sor giivvolarinin insana tosirini belo ifado edir: “Iblis”do
falsofi motivler” kitabinda tohlil etdiyimiz “Hagiqot vo giic”, “Insan, diinya,
Allah” problemlori do artiq miioyyon dorocads isiglandirilmisdir. Onlar {i¢iin
“iblisin mohz insan xislotindo olmas1” o doracado “aydindir” ki, xiisusi tod-
giqata vo genis miizakiroyo he¢ ehtiyac da duymurlar. Bizdo narahatliq ya-
radan odur ki, bu ciir miibahisoli bir movge niys belo ominliklo qobul
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olunur? Bunun sabobini ancaq nitsseciliyin dobo minmasindomi, yoxsa fikir
tonbolliyindomi axtarmaq lazimdir? Ciinki belo sado izah “Iblis”in son teatr
goyulusundaki rejissor versiyasi ilo do, adi siiur soviyyasindaki tosovviirlorle
do tst-listo diigiir. Goriiniir, gonclorimiz Cavidi daha dorindon basa diismok
ticiin Mosud ©lioglunun, Yasar Qarayerin miivafiq sorhlorini vo bu satirlorin
miiollifinin  “Iblis”do falsofi motivler” osarindoki hortorafli tohlili ya
monimsaya bilmir, ya da sadoco oxumurlar ( 2, s.17).

Iblisin varlig1 vo onunla miibarizo diinya adobiyyatinda va folsofi fik-
rindo obadi bir mévzudur. Umberto Eko 6z falsofi diisiincalorindos, daha
dogrusu, “Quzilgiiliin ad1” romaninda iblisin varligini cismaniliyin, maddili-
yin ruhanilik iizorindoki golobosi deyil, ruhun tokobbiirii hesab edir, onun
“tobassiimsiiz bir inanc” oldugunu vurgulayir vo 6z fikrini “siibhoys ugradil-
mayacaq bir haqiqot” kimi asaslandirirdi. ©gar insanin cismi yalniz bir vasi-
tadirso, onu neca giinahlandirmaq olar? Dini ravaysts gors iblis oddan tora-
mis ruhani bir varliqdir, molokdir vo onun Adomlo miinasibatinin osasinda,
lap avvalcoadan bir qisqanclig, tokabbiir dayanirdi. Lakin bu bizim diisiinco-
mizdo movcud olan insani tokobbiir deyildi, daha miikommal vo ideya so-
viyyesindo movcud olan, maddi mozmundan daha yiiksokds dayanan bir ib-
lis tokobbiirii idi. Iblisin hiylosi Adem vo Hovvanmi maddilosdirmokls onlar
¢ox agir cozalandirsa da, is bununla bitmadi, iblis kiifr yolunu tutdu vo in-
sanlarin galbino yiyslonmok magsadilo mohlat aldi. Burada masolo heg do
bir nagilin ciddiyystindon, yaxud metaforik monasindan ibarot deyildir.
Masalonin an 6nomli cohati odur ki, bu “iblis” mdvzusu zaman etibarilo ¢ox
- ¢ox godimlordon motiv qazanmisdir vo mohz buna goro do diinya odobiy-
yatinin, ictimai-folsofi fikrinin konflikt zonasin1 homisolik isgal etmisdir. On
timdo bir mosalo olan godimlik, zamana sahiblik iddiasi, mohz bu motivi
osaslandirmaga imkan verir. Iblis obrazi ilo Xeyir vo Sor kolliziyasi elo
ciddi bir dilemma, yaxud bas sindirmali koan kimi meydana atildi ki, uzaq
ke¢misdon bu giino qodor “Insan — seytan” melodrami diinya sohnasindon
diismok bilmir. O miidhis giindon etibaron, bu miinasibot miixtolif yanasma-
larda gah tezis, gah antitezis, gah da sintez kimi togdim olunur. Diinya bir
quitbliidiirse, xeyir vo sorin, yalan vo dogrunun, is1q vo qaranligin mévcudlu-
gu bizo yoxluga vo hegliys noinki siibho ilo yanagmaga, hotta inanmaga asas
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verir. F.M. Dostoyevski yazird1 ki; “varliq yalniz bir halda, yoxluq tohliikosi
onu izlodiyi zaman mdvcuddur”. Yaxud Semod Vurgun deyirdi:

“Oliim bir iblisdir, hayat bir malok!
Varhg izloyir heg¢lik kolga tok™ ...

Qaranliq is181n kegmosi, soyuq istiliyin yoxlugu, 6liim iso, sadaco bir
hoyatsizliqdirsa, belo ¢ixir ki, diinya bir qiitbliidiir, ya xeyir haqdir, ya da
sar, ya is1q hoqiqgatdir, ya da qaranliq, deyilmi? Bos insanin “yoxluq”dan bu
doracads asili olmast vo “yoxlugu” biitlin varligi ilo hiss etmasi no ilo osas-
landirila bilor, nadon insan fani olana bu godor tapinsin? Diinya dediyimiz
bir nasno, sirin bir yalana, todbirli bir gondarmaya uymaqdirmi, yaxud insa-
n1 obadi bir heclik, “sonsuzluq” adli bir illiiziyam1 idars edir? Masalonin
ciddiliyi do elo bundan ibaratdir ki, mohz hansi qiitb haqigoton mévcuddur?
Qaranligmi, boslugmu, soyuqlugmu, 6limmii, he¢likmi bir ger¢oklikdir?

“Seyx Sonan” da Cavid deyirdi:

“Na esq olayd, na asiq, na nazl afat olaydt!
Na xalq olaydi, na xaliq, na esqi-hasrat olaydt!
Na dord olayd, na darman, na sur olaydi, na matom!”...

Cavidin belo inkar¢i diislincolorine borast qazandirmaq lazimdirmi?
Horgond ki, Cavid mohz bu imtina diisiincasinds varliga miinasibotini {imu-
milosdirmigdir, lakin burada onun odalsto ¢agirislarinin monasi tam agiglan-
mir. Cavid falsofosi sado bir sair diisiincosindon konara ¢ixir, onun falsofi
timumilosdirmoalori odobi diisiincads, s6z sonoatindo, bolko do miidrik bir
uzaqgoranlikdon xaobaor verir.

Yeno Cavid yazirdi:

“Na nur olaydi, na ziilmat,
na boyla xilgat olaydi!
Tiikandi tagati-sabrim,
adalat et, adalat!

Na onca oyl saadat,

na boyla zillat olaydi!”

Bu fikirlor, yuxarida bohs etdiyimiz obadi hoyat kolliziyasinin ikili
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mahiyyatini gobul etmoyan bir orta asr dahisinin diisiincosi — Blez Paskal¢i-
liq idimi, yoxsa adalatin varligina ¢atmagq tigiin miiollifin sobrinin tiikkonmo-
sindon dogan bir tisyanmi idi? Cavid ruhi ¢arpismalarda haqiqgati tapa bilor-
dimi? S.Xolilov bu sahodoki todqiglorini belo iimumilosdirir: “Iblis qoti
omin idi ki, onun hakim oldugu miihitds hami 6liidiir. Insanlar &lii olduguna
gdro da, Iblis dziinii qiidrati-kiilliyys hesab edirdi...Iblis monan 6lii olanlar1
cismani Oliilordon forqlondirmirdi. Xosto qadinin dediyi “dordimiz mohlik
imis, carosi yox” sdzlarini iso Iblis tamam basqa monada tokrar edir. O, mo-
nan Oliilori daha ¢ox doracods ¢arasiz hesab edir, ¢iinki 6z giiciine holo do
arxaymdir” (2, s.74). Comiyyatdoki durgunlugu insanin 6liim hali ilo miiqa-
yiso edon Cavid yazirdi:

Dorda bax, millota bax, niyyata bax!
Oliilardan oliilar feyz alacaq!

Filosof-sairin bu misralar1 bizo Isanin 6z hovarilerine miiraciotlo dedi-
yi belo bir ciimloni xatirladir. “Sagirdlorindon bir basqasi Isaya dedi: Ya
Robb! Mons izn ver, avvalco gedim atami dofn edim. Fogot Isa ona dedi:
Monim dalimca gal; qoy 6liiler 6z &liilorini dofn etsinlor” (incil, Matta, 8:
21, 22). Maraqlidir ki, ¢ox sonralar bu masolo Lev Sestovda “qeyri-miioy-
yanliyin falsofasi” ideyas1 kimi meydana qoyuldu va “Tomalsizliyin apofeo-
zu’nda dogmatik olmayan tofokkiiriin tocriibasi kimi miixtslif versiyalarda
todqiq olunmaga basladi. Cavidin poetik falsofosindo qoyulan bu mosals, bir
torofdon, Cavidi comiyyotdon uzaglasdiran bir cohot kimi xarakterizo
olunursa da, digor torofdon, onun tofokkiir imkanlarinin bu qoadar incoaliklors
getmasi, sairi bir filosof kimi qavramaga imkan yaradir.

Cavid insan-diinya miinasibatlorinds ardicildir vo tonqid atoslori yag-
dirdig1 miihitdon forqli olaraq, insani iblis garsisinda ¢ox da kigiltmir. Hotta
bozi monfi keyfiyyatlori iblis insanlardan dyronirsos do, bu insanligi, basori
movcudlugu iilvi mozmundan mohrum edo bilmir. Iblis do, insanin mahiy-
yatindaki gatlara tamamilo balad deyildir, insan 6z qiidrati ilo har an ilahi bir
mazmun alds eds bilar. Bu qanli-qadali ddyiisds insanin ilahi xislotine isti-
nad edon S.Xolilov yazir: “Lakin Iblis insan monoviyyatindaki zoif, aslindo
isa yalnmiz ilk baxigda zsif olan nurun qlidratindon xabarsizdir. Sen demso,

insandaki insani baglangici tamamilo mohv etmok miimkiin deyil. Bicaq
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siimiiya dirononds no kimi méciizolor yarandigim iblis holo bilmir... Nurla
atos qarsilasarkon, nur zorif olsa da, atos mohtogom olsa da — nur atosi ram
edir. Nur bir mogsad olaraq qalir vo iistolik atosi 6z vasitosing gevirarak
quidrat vo qiivvat kasb edir” (2, s.75). Tabii ki, nur monovi, atos iso maddi
mozmun dagiyir, atos maddi oldugundan zamanca mohduddur vo hor an
sonmoys mohkumdur. Nur monovi, ruhu bir mozmuna malik oldugu ii¢lin
zaman tanimir, zaton séno bilmoz, yalniz abadiyyate qovusa bilor. Elo Cavi-
din can atdig1 sevgi do yalniz esq atosindon uzaqlasib nura ¢evrildikdo mad-
diliyini itirir vo ilahi mozmun qazanir. Oslinde Somod Vurgunun yaradicili-
ginda da, xiisusilo hoyat folsofosi ilo bagl boazi seirlorindo bu mosalslor
qoyulmusdu, lakin Somod Vurgunun sevgiys miinasibati Cavidin
miinasibatindon tamamile forqlonir. Somod Vurgunun sevgisi onu comiyyato
bagladig1 godor, Cavidin sevgisi onu comiyyatdon uzaqlasdirir. Semod
Vurgun, sanki bir sevginin xatrino diinya ilo barisir vo bu fodakarliq ona
diinyada ikon bir diinyasizliq, ruhi yasantida ikon bir ruhsuzluq, qaranliqda
ikon bir nurlanma boxs edir. Bir nurlu, eyni zamanda hiiznlii bir sevdanin
is1ginda daxili — moenovi azadliq aldo edon Somoad Vurgun 6z yasadigi
miihiti, yasadig hoyat1 da istodiyi kimi goriir:

Hoayati gormadimsa, hap gordiiyiimdan olmus,
Hayati sevmadimsa, hap sevdiyimdan olmus...

Goroson, Cavid liglin sevdiyi insana miinasibatin daha yiiksok bir
magama ¢atmasi, sevginin ikili mezmunundan daha yiiksokds olan ti¢lincii
bir torafin formalagmast 6namli idimi? Gorasan, Cavid {igiin ilahi bir sevgi-
nin Allaha daha bir addim yaxinlagdiran ecazkar slaqe formalar1 mdvecud
idimi? Onu da qeyd etmok lazimdir ki, bir Sorq tofokkiiriiniin dasiyicist kimi
Cavidin diislincesindoki badiilik, romantik ohvali-ruhiyys Avropa romantiz-
mindon daha ovval meydana ¢ixmis Sorq sufizmindon iroli golirdi. Ogor
onun goloma aldig1 ruhani sohnolords tofokkiiriin montiqi hissasi bozon kol-
gado qalirdisa, bu o demak idi ki, Cavidin miihiti ondan daha giiclii idi, de-
mok Cavid miihitlo 6z arasindaki saddi ke¢o bilmomisdi. Folsofogiliyo mey-
ling goro C. Cabbarli torafindon do itttham olunan Cavid, bazon ¢ixis yolunu
yalniz abstrakt yanagmalarda goriirdii.
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9dabiyyatda ideya va realliq

Hor hansi bir yaradici diisiinco miioyyon bir ideala koklonir, yaxud hor
bir yaradic1 tofokkiir bir ideyadan qaynaqlanir, bir ideyanin varliina istinad
edir. Vo bu ilkin ideyanin soviyyasi onun {lizorindo yaranan yeni fikrin for-
malagmasinda miihiim bir istinad noqtosini toskil edir. Bu fikir bizo, bazon,
hotta on kicik vo on miixtalif yazilar ii¢iin miiolliflorin se¢diyi sado epiqraf-
lar1 belo oxuyub biitév bir yaradicili§1 sociyyolondirmoyo imkan verir. Bir
yaz1 bozon bir ideyanin, tokco bir fikrin, hotta bir s6ziin is1§inda 6ziinii real-
lagdirir. Yaradic1 tofokkiir bozon ¢ox kigik bir s6zdon qigilcim alir, on sado
bir fikirdon intisar tapir. Cavid folsofosindo insanin monovi axtariglart da,
¢ox zaman bir ideyanin, ki¢ik bir fikrin isigma tutularaq aydinlasdirilmisdir.
Cavid hadisoyo, miihito deyil, s6zo, ideyaya koklonir. Cavidin yaradiciligin-
da hadiso, kompozisiya deyil, soz, fikir aparici rol oynayirdi. Dramatizm ha-
disalorin 6ziindon deyil, s6zlordon, fikirlordon yaranir, sanki tamasagi, oxu-
cu faktlarin fragmentar mozmunu haqqinda diistinmoys sévq edilirdi. Oslin-
do Cavid dramatizmi, dramin daha ¢otin yolunu se¢misdi, orta osrlorin facio-
lorindon forqli olarag, Yeni dovriin facialori katarsiso iinvanlanmamisdi ki,
hadisonin, sualin qoyulusu 6zii kolliziya dogursun vo proses insan - diinya
miinasibatlori kontekstindo folsafi hallini tapsin.

Cavidin yaradiciligini tohlil edonlor onun miihito miinasibatinin dogru
verilmadiyini tez-tez vurgulayirlar. Cavid sovet miihitinin 6ziiliindo duran
ideyani - kiitloviliyi gqobul etmirdi, buna géro do onun oasarlori sovet miihiti-
nin yaradacagi gohromanlarin vo gahromanligin toronniimiine hasr edilo bil-
mazdi. Digar bir torafdon do, Cavid romantizmi “tokko adabiyyati”nin tosiri
altina diisdiiyii li¢iin tonqgid olunurdusa, demok, aslindo Cavid 6z idealina sa-
diq gala bilmisdi, o, kiitlodon ayr1 olsa da, xalqinin ruhuna yad deyildi. Ca-
vidin tlirk¢iilityii ilo bagl tonqidi fikirlor do maraq dogurur. O, vaxtilo “azor-
baycanlilarin basina fos qoymaq”da ittiham edilirdi, lakin sufilik tiirk¢tiliik-
don daha artiq dorocods insanin ruhi alomi ilo bagl bir ideya olub {imumbao-
sori mahiyyat dastyirdi. Cavid ii¢iin, mohz bu timumbasarilik milli diigiinco-
nin asasini togkil edirdi. “Cavid mokan vo zaman miioyyanliyindon, etnik vo
dini monsubiyyatindon, monavi-oxlaqi moxsusiyyatindon asilt olmadan bii-
tiin insanlarin eyni bir mahiyyato yiiksolmok sansini gobul edirdi. Mohz ma-
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hiyyoto varanda, insani, imumbasori keyfiyystlor 6no ¢ixanda iifiiqi miis-
tovidoki forqglor itir vo insanlar ancaq vertikal miistovide, haqqa, haqgiqgoto
yaxinliq doracasine goro forqlonirlor”(2, s.63).

Ideal bir comiyyat axtarisi, parlaq rong calarlari ilo islonan ideal bir
goriintii, illiiziya yaradan bir hoyat tablosu. Insan ii¢iin konkret, dl¢iilii-bigili
bir ideal hoyat golibi yaratmaq miimkiindiirmii? Cavidin bu ideal axtarislari-
nin istigamati S. Xolilovun yaradiciliginda varliga, insanin 6ziino dogru,
onun i¢ diinyasina dogru moharatlo istiqgamatlondirilir. Buna gore do Cavi-
din falsofi diislincalori S. Xoalilovun yaradicilifinda Sorq diinyasinin boytik
fikir sahiblorinin fonunda izah edilir. S. Xolilov Cavidi Ottar, Ibn Orobi,
C.X.Ciibran, Mohommad Igbal vo digor Sorq diinyasinin korifeylori ilo mii-
qayiso edir. Foridoddin Ottarin “Seyx Sonan” asarinin Cavidin “Seyx Sona-
n”1 ilo miiqayisesinde miiollif Cavido stiinliik verir, hansi terofdon
boylanirsa da, Cavidi daha ozomatli vo mohtogom goriir. “H.Cavidin Seyx
Seonani F.Ottarin eyni adli obrazindan forqli olaraq garsisina ancaq esqin
quidrati ilo torsa qizina ilahi esq tolqin etmok, bir viicudun zahiri g6zslliyini
daxili isiqla tamamlamaq deyil, biitovliikdo esq duygusunu ilahi esq soviy-
yasinda togdim etmak vo dini duygular1 da toforriiatlardan, morasimgilikdan,
zahirilikdon tomizloyarok ilahi esq mogamina yiiksaltmok vo biitiin dinlori
bu yiiksok mogamda birlosdirmok mogsadi qoyur”(2, s.35).

Bu miiqayisado, hatta orta osr diisiincasi ilo Yeni dovr diislincosi ara-
sindaki ciddi zaman farqlori do diqgate golmir. Oslinds har iki miisllifin ide-
al1 eyni idi. Hor iki miisllif mohabboti comiyystdon ayirirdi vo ona ezoterik
bir miihit yaradirdi vo bu miihitdoki sevgi S.Xolilovun dediyi kimi bir “maosg-
sai” sevgisino c¢evrilirdi. Peripatetiklorin sevgisindo, noinki maddi diinya
yox idi, hotta real hoyat da motobor bir sokilds idealizasiya olunurdu. S.Xo-
lilov Cavidin sevgisini Sorq filosoflarinin sevgi diisiincolori ilo miiqayiso
edon zaman asagidaki suallara cavab axtarir: “Lakin sual olunur ki, noys go-
ro ilahi esqin yolu bir gadina olan esqdon kegmolidir? Noya gora ilahi gézol-
lik gadin gozalliyinin libasinda tozahiir etmolidir?”(3,s.30). Baxmayaraq ki,
S.Xoalilovun bu fikirlorinds “qadina” ifadesinin yerindo “insana” ifadosi da-
ha miinasib goriiniir, lakin misllifin “mohabbat dini” anlayisina miinasiboti
maraqlhidir: “Konkret bir qadina olan mohabbatin ilahi esqo aparan yolda bir
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vasilo kimi doyorlondirilmasi iso sufi poeziyasinin heg do biitiin klassik for-
malarina aid olmay1b, “mohabbat dini”nin toronniimgiilorine xasdir ki, bun-
larin da on bodyiik niimayondolori ibn Orobi vo Mévlanadir. Belo ki, Rabio
ol-Odoviyys, Ciineyd Bagdadi, Monsur Hallac kimi gorkomli sufilorin yara-
diciliginda ilahi esq holo insani esqlo garisdirilmir”. Nodonso, yalniz bir sufi
ifratgiligr tosiri bagislayan vo Allahla insan arasindaki miivazinotin pozgun-
lugu kimi goriinon “mohobbaot dini” anlayisina real bir diisiinco ilo barast qa-
zandirmaq ¢ox ¢atindir. S.Xslilov iso F.Ottarin “Seyx Sonan” asaring istinad
edorak fikrini belo osaslandirir: “Haqiqi asiq heg bir dini taniya bilmoz, belo
ki, onun iman1 mohabbat 6ziidiir. Onu comiyyatds tutdugu movqe do marag-
landirmur, ¢iinki asiglikdon daha yiliksok movqge yoxdur” (3, s.30).

S.Xalilov Cavid yaradiciliginin ozomotini vo mohtogsomliyini onun,
mohz bu hisslori yagsatmaq arzusunda goriir. Halbuki islam dini “ya” versi-
yasini gobul etmir. “Ya diinya hoyati, ya ilahi bir hoyat” diigiincesindo ikili
sevdaya diigmoyon Cavid islam dininin ifratgiliga miinasibotini forqine var-
madan ilahi bir hayat1 qoebul edir vo 6zilinli comiyyotdon ayirir. Cavid {igiin
sevgi ideal bir anlayisdir. Insana sevgi vermok miimkiin olmadig kimi,
insandan sevgini do almaq miimkiin deyildir. insanin bir-birino vo Allaha
olan sevgisi Cavidin diisiincolorinds miirokkob hoyat kolliziyalarindan kego
bilmayib iki yers parcalanir. Buna goro do Cavidin sevgisi Ibn Orobide Seyx
Senanin torsa qizina olan sevgisi kimi, yaxud sufilorin insani mahiyyati
inkar edon ilahi sevgisi kimi, balks do vohdat al-viicuddan dogan amorf bir
diisiinco kimi togdim edilir. Oslindo Cavidin sevgisi 6ziindo bu sevgilorin
hor birindon hansi iso bir keyfiyyoti birlosdirir, sanki o, 6z sevgisini deyil,
basgasinin sevgisini izah edir, — deyo orada aydin bir diisiinco, rasional ya-
sam torzi goriinmiir. Caviddo oxucu, sanki sevginin 0ziinii yasamir, onun
nozoriyyasini Oyronir, kimso sevginin movcudlugu haqqinda danisir, hansi
rakursda iso bir sevgiyo baxilir, lakin asil filosoflar homiso diisiiniirlor ki,
“sevgiyo baxmirlar, bu hissi yasamaq lazimdir . Sevgidon yazmaq {i¢iin
sevgini yagamali olan sairin cohdlorindo sevginin yalniz nozori hissasi alinir.
Adama elo golir ki, harada is9, kimso, kima iso bir miinasibat bosloyib, am-
ma bu miinasibat no {i¢iinss reallasmayibdir vo bunun baislorini cozalandir-
magq lazimdir. Cavidin sevgisi sevgi niimunasi yaratmir, bu sevgido fodakar-
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liq yoxdur, sikayot vo nihilizm vardir. Bu sevgi faktlar soviyyosindo, asagi
pilloda ¢oziiliir, faktdan hadisoya gevrilib kristallasa bilmir. Ideyaya cevril-
mok ticlin fakt hadisoyo qodor yiiksolmolidir ki, hadisalor ideyalar: reallag-
dirsin. Cavidin imumilesdirmolorinds biz ideyalarin arxasindaki hadisalori
deyil, faktlar1 izlayirik, ¢iinki Cavid fakti hadisadon giiclii hesab edirdi. Bu-
na goro do Cavid adoton, movzu {igiin ciddi tarixi faktlar1 segirdi: “Cavid
liclin osas mogsad ideyani ¢atdirmaqdir. Badii iisul vo tohkiys ola bilsin ki,
hotta tosadiifi secilmis vasitolordir. Yoni osas inkisaf xatti ideya ilo baglh ol-
dugundan hadisalor sonradan segilir vo bu ideyanin tokamiiliino uygunlag-
dirtlir. Cavid irslicodon qoydugu bir falsafi ideyanin badii yolla agilisina ¢a-
lisarkon cari, ger¢cok hadisalordon daha cox tarixi mdvzulara vo rovayastlors
miiraciot edir. Bu moévzular imumbosori movzulardir. Konkret zaman va
maokanla bagli deyildir” (3,s.30). Bozon Cavidin falsofi axtarislart agiq qalir,
clinki Cavid faktlar saviyyosindo miihakims yiiriidon bir filosof tasiri bagis-
layir. Faktdan hadisoyo, ideyaya qodor yiiksolo bilmomok, Cavidin hoyati
qavrayisinin zdifliyindon deyil, Cavidin hoyatin realligin1 gqobul etmok iste-
madiyindan dolay: yaranir. S.Xslilov yaradiciliginda Cavidin sevgisi no qo-
dor ideallagdirilsa da, nadonss intibah dovriinden boylanan Nizami Cavid-
don daha miidrik goriiniir, ¢iinki Nizamids sevginin mahiyyati nainki comiy-
yotdon tocrid edilmir, oksino insan comiyyati, mohz sevginin mévcudlugu
ilo var olur: “Nizaminin fikrinco, varligin yoxdan xolq edilmasi ilahi esqin
sayosindo vo onun noticosi kimi bas verir... Varlig ruhdan, daha doqiq
deyilso, esqdon yaranir” (4, s. 30).

Son manim qalbima hakim, sana qul oldu koniil,
Son azizsan, man ucuz... - deyon Nizami, hotta 6z qul tobi-

oti ilo do, miskin goériinmiir, ¢iinki onun sevgisindo usanmagq, yorulmaq, bir
qul hoyat1 liclin pesmangiliq yoxdur. Nizami, sanki golbinin qul halotindon
bir foxarot hissi duyur, onun ii¢iin “ucuzluq” bir missiyadir. Sevgi comiy-
yotdon yiiksok movgeds ikon insanin ruhi mozmunu onun maddi mozmu-
nunu iistoloyir, varliq ilo yoxluq arasindaki sorhadlor aradan galxir, sonsuz-
luq, intohasizliq, zaman vo mokansizliq bu diinyaya amorf bir mozmun ve-
rir: “Esq atosi Mocnunun ruhunu lorzoyo gotirir, onun biitiin 6tori hovaslori,
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o climloden yasamaq hovasi do, bu atosdo yanib yox olur. Ruh saflasir.
Rabhiblik xislati yaranir. Macnun ibadst mogamina ¢atir. Mocnunun simasin-
da Nizami Sorq diinyasinin vo Sorq basoriyyatinin islamiyyat orofosindoki
ruhi voziyystinin badii oksini yaratmigdir. Sorq diinyasinin ruhu Allahi sev-
mok ii¢lin hazir idi”(4, s. 69).

Cavid daha yiiksok soviyyali vo sistemli bir folsofi tohsil gormiis olsa
da, Nizami sevgido Caviddon bdyiikdiir, ¢linki Nizaminin yaradiciliginda
varliga miinasibat, insan konsepsiyast daha diizgiin qoyulmusdu.

Cavid iso Nizamidon daha dramatik tosir bagislayr, ¢iinki onun hoyat
kolliziyalar1 sado mozmun dagimir. Onun sevgi facislorinde heg bir foxarat
hissi yoxdur, yalniz azab vo goz yaslart vardir. Cavidin facio qohromanlari
hoyat kolliziyalar1 qarsisinda toslimgilik mévqeyi tutur, bozon onlar yalniz
kortabii bir timid hissins tapindiqlar iiciin, hatta sevginin vohdat ol — viicud
ideyasinin bu gohromanlar ii¢lin esqo catmaq niimunasi se¢ilmosinin 6zii do,
inandirict  goriinmiir. Oxucu qoriba bir miithakimo qarsisindaki, sanki
duruxur. Ogoar iki insan arasindaki birlik yalniz mohabbati nozords tutursa, o
zaman har bir birlik vohdot olmadigi kimi, har hans1 bir vohdst do birlik ola
bilmoz. Mahz buna gors do Cavidin diinyasinda cari, glindolik hoyat, adi bir
comiyyat yoxdur, yalniz comiyyatin izi, kdlgasi vardir.

Oziinii comiyyotdon tocrid etmok, varhigini comiyyotdon konarda,
basqa bir yerds axtarmaq Cavid yaradiciligina forqli bir mozmun verir. Bas
Cavidin boyiikliiyli nadadir? Baxmayaraq ki, onun miihiti yoxdur, baxmaya-
raq ki, o 6ziinii ilahi bir mozmunda axtarmir, lakin Cavidin varliga xiisusi
bir miinasibati mévcuddur. Cavid folsofosi mohz buradan gaynaqlanir. Var-
liga miinasibat, insan - diinya miinasibatlorindon ¢ox asanligla konara ¢okil-
mok vo 6ziinli comiyyotin fovtiindo axtarmaq. Buna goro do Cavidin hor bir
faciosi oslindo comiyyotin faciosidir, lokal mahiyyot dasiyan facio ictimai
diisiinco miistovisino galxmur, ¢iinki onun istinad noqtesi yoxdur. Oxucu,
tamagac1 bunu anladigi zaman Cavid yaradiciliginin asil monasini basa dii-
stir. Cavid falsofasinin mahiyyati elo budur. Oslindo Somod Vurgun drama-
turgiyasinda da, biz homin monovi-ruhi sixintilarin sahidi oluruq, lakin
Somoad Vurgunun dram osorlorindoki iimumilosdirmolorin folsofi mozmu-
nunda dolgun bir hoyat amal1 nozoro ¢arpir vo miiollifin miisbat bir ideala
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koklonmosi oxucunu, tamasacini Xeyirlo Sorin miibarizosindo Xeyrin goaloe-
basino inandirir. Lev Sestov deyirdi ki, Sekspirin bdyiiklilyli ondadir ki,
“...sair hiss edirdi ki, hoyatla barigmadan yasamaq olmaz” (11, s.204).
Cavidin dramlarinda iso monavi istinad ndqtosi yoxdur. Cavid yalniz
0z dordini ¢okon eqoist tosiri do bagislamir, lakin Cavidin diinyas1 xalidir.
Amma bu xali diinyada hor seyin dordine galan, vatonini sevon, onun har bir
dordini iirayine salan inco bir sair golbi c¢irpmnir. Yeri golmiskon, onu da
geyd etmok lazimdir ki, “Cavid va Cabbarli” mévzusunu 6z dovriinds izah
etmoyo calisan miiolliflordon biri do M.9. Rosulzads olmusdur. M.O. Rasul-
zado “Peygombor” osorini izah edorkon gostorirdi ki, Cavidin peygombari
kifayot qodor miibariz deyildir: “Vatoni sadaco s6zdo sevmok kifayot deyil.
Ciinki har hansi bir haqq kimi vaton do ancaq miibarizado qazanilir” (5.s.71)
Homginin Cabbarli dramaturgiyasin1 Azarbaycan dramaturgiyasinda miithiim
bir morhalo hesab edon M.O. Rosulzado mashur musiqi professoru Qliyerin
Cabbarlinin “Sahsonom” adli monzum pyesini nota ¢evirarok ona opera yaz-
digim xiisusi iftixar hissi ilo qeyd edir vo yazirdi ki, “Cabbarli yalniz yazigi
deyil, eyni zamanda rejissordur”.... Lakin biitlin bunlara baxmayaraq, M.O.
Rasulzadonin “Cavid vo Cabbarli” mdvzusuna miinasibati, dovriin ideoloji
cor¢ivolorindon konara ¢ixa bilmomisdir. Aydindir ki, hor bir tarixi dovr 6z
ideoloji dayaqlarina iimid baslayir, lakin biitiin dovrlords folsofi tofokkiir vo
folsofi idrak ti¢iin lokal ¢or¢iva, hiidud qgoymaq miimkiin olmamusdir...

Badii inikasin falsaofi izahi

S.Xolilovun “Cavid vo Cabbarli” osorindo Cavid qodor Cabbarli da
parlaq sokildo togdim olunmugdur. Miiollif Cabbarlinin yaradiciligini demok
olar ki, biitiin incaliklorino qodor izah edorok yazir: “Lakin yas vo yaradi-
ciligin nisboati baximindan moni he¢ kim Cabbarli godor heyratlondirmayib...
Cabbarlida gonclik vo miidriklik qosadir. O hoalo on gonc yaslarinda sonatin
poeziyasini qoca folsofonin hiizuruna gotirir. Vo eyni ustaligla qocaman
comiyyatin gart problemlorinoe ¢agdas hoyatin al-olvan libasin1 geyindirir (2,
$.96). Cabbarli yaradicilifina odobi vo folsofi diislinco baximindan
yanasdiqda, tofokkiiriin hor iki sahasindo onun hogigoton bdylik imkanlara
malik oldugu molum olur. Cabbarlinin badii yaradiciliq axtariglart vo ab-
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strakt-folsofi sahadoki miitkommal tapintilart miisllifin biitiin yaradiciliq nii-
munaloring soxavetlo paylanmisdir. Cabbarlinin yaradicilifinda odabiyyat,
yalniz badii toxoyylil, yaxud yazi torzi deyildir, o badii tofokkiiriindon falsofi
diisiincs ticilin poetik bir pafos kimi istifade etmisdir. Halo godim yunanlarda
yaradic1 tofokkiirdo pafosu cox yiiksok qiymotlondirirdilor. Hor hansi bir
sonatkarin ehtirasl olmasi, yaxud no deracods pafosa malik olmasi, sonastin
on yiiksok gostoricisi kimi qobul edilirdi. Hotta godim yunanlarda insanlarin
basdasilarinin iizorindo onlarin no dorocods ehtirasli olmasit haqqinda
geydlor do edilirdi. Balko do yunan incesonstinin miiasir dovra qodor golib
catmasina, mohz bu asarlorin sonsuz bir ilham vo pafosla yaradilmasi sabab
olmusdur. C.Cabbarli yaradiciliginda biz mohz bels bir yiiksok pafos hiss
edirik. Senot vo yaradiciliq ehtirast onun osorlorine obodi bir sdhrot
gatirmigdir. Somad Vurgun C.Cabbarlinin yaradiciligini tohlil edon zaman
yazirdi: “Mon bdyiik bir dramaturq olan Cabbarlinin biitiin yaradiciliginda
zongin bir poeziyanin qiidratini duyuram”(6, s.50).

Cabbarl1 yaradiciliginin bu poetikliyi, xiisuson onun dram asarlorinds
istifado etdiyi seirlorindo daha aydin hiss olunur. Dramaturg-sairin tok bir
seir niimunasi onun lirik ideal1 haqqinda oxucuda bitkin tosovviir yarada
bilir:

Axan ¢aylar, san kiminsan? — Mana korpii salanin!
Dogan giinas, san kiminson? — Mandon isiq alanin!
Sonsuz faza, son kiminsan? — Mana ganad ¢alanin!

Hoayat, séyla, son kiminsan? — Moan hayati &yrananin,
bacaranin, alanin!

Bolko do Cabbarli sovet ideologiyasina inanirdi vo diisiiniirdii ki, ho-
yata diizgiin yanasmagin yegano yolu insanin 6ziino vo basqalarina gars1 da-
ha ¢ox tolobkar olmasidir. Yoqin ki, daha ¢ox tolobkar olmaq, kommunist
ideologiyasindan dogurdu vo bunun arxasinca iso sovet diisiincosino hakim
olan yalniz 6z maraqglarina xidmot etmok, hotta tobioto amansizcasina yanas-
mag, zorla nayi iso qopartmaq, toplamaq iddialar1 sira ilo golirdi. Oslindo bu
ideologiya heg¢ bir dino uygun golmoyan ateist bir diinyagoriisii idi. Ictimai
miilkiyyatlo xtlisusi miilkiyyat, ictimai siiurla fordi siiur arasindaki ugurumlar
sosializm comiyyotindo monavi bohranlar yaratsa da, Cabbarli comiyyatdoki
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monavi-ruhi bohranlarin sobobini sovet ideologiyasina uygun olaraq tama-
milo bagqa bir istigamotds axtarirdi...

Cabbarlinin dram osarlorindo sohnays qoydugu tarixi mdvzular aslin-
do onun yasadigi tarixi zamanla bagl idi. Massalon, Balkan miiharibslorinin
dovriinds tolobs olmug Cabbarlinin “Odirne fathi” pyesinin mdévzusu, diin-
yanin siyasi durumuna vo xalglarin hoayatina onun yaradic1 miinasibatindon
dogmusdu. Daha sonralar onun tarixi movzulara miiracioti davamli bir
xarakter aldi vo dramaturq Azorbaycan tarixindo maraqli bir mdévzuya
miiraciot etdi. Miisavat partiyasi ilo slagads itttham edilorak bir miiddot habs
olunan dramaturq, yalniz 1928-ci ilds “Od golini” osorini sohnaya qoydu.
“Od golini” asari Cabbarli yaradicilifinda xiisusi yer tutur. Bu asorde miisl-
lifin dini diinya goriisii onun folsofi vo badii ideallar: ilo iiz-lizo qoyulur.
Ideyal1 bir comiyyato yeni bir ideya talgin etmok miimkiin idimi? Har hansi
bir comiyyat, ideal miinasibotlorlo no godor zongin olsa da, he¢ bir miisbot
ideya, he¢ bir miisbat ideal comiyystdo dinin rolunu avoz eds bilmozdi. Din
insan sliuruna hakim kosilon biitiin miirokkob suallara on dolgun sokilds
cavab veron ictimai sliur formasidir, homg¢inin Allaha miinasibat varligin
mahiyyatini anlamagin yegana diizgiin yoludur.

Cabbarliin “Od golini” asorinds hadisalor sorti bir Xiirrom sohorindo
bas verir vo zordiisti Elxan oroblora garst miibarizods moglub olur. Tarixi
Babok horokatinin sohna versiyasini yaradan C.Cabbarli, aslinds bizs tarix-
don yaxs1 molum olan bu hadisays ciddi bir slavo etmomisdir. Babok islam
dinini gobul etmadiyi kimi, Elxan da islam dinini gobul etmir. Sadoco forq
budur ki, Elxan babokilordon forqli olaraq, islam dinini fanatizmdo itttham
edir vo siibut etmoyo ¢alisir ki, ogor hor hansi bir dindo zorakiliq varsa, de-
mok homin din bogori ideallara garsi ¢ixir vo onun gobul edilmosi diizgiin
deyildir. Bir obrazin, bir coroyanin, bir lisyanin boytlik vo mohtosom bir dino
lokal miinasibati, balko do har seydon ovval folsofi tofokkiiriin 6ziiniin zaifli-
yindon irali golirdi. Bu bizo M.F.Axundovun “mon biitiin dinlori pu¢ vo of-
sand hesab edirom” fikirlorini xatirladir. Falsofs ilo dinin miinasibotinin bir-
torofli halli, aslindo hor ikisini inkar edir. Lakin tarixi soxsiyyot olan Babo-
kin islama gars1 ¢ixiglari, balko do islam dininin, soriot ganunlariin ciddi,
sort xarakteri ilo bagli idi. Oslinds islam dini bir sira ciddi gadagalar, ciddi
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pohrizkarliq adotlori tolob edirdi ki, onlar1 daima azad vo xiirrom olan atog-
porastlor qabul eda bilmazdilor. Halo Isa peygomber deyirdi ki, “bilik insan-
da kodori artirir”. Heg¢ bir din, o ciimlodon do, islam dini insanlara sad vo
xilirrom olmagi asilamirdi, oksino hoyatin osil mahiyyatini anlayan, onun fa-
niliyindon xobardar olan har bir insan iigiin, boasori sevinc tamamilo basqa
bir mozmun dagimaga baslayir. Xiisuson, islam dini tohsili, oxumagi, daha
¢ox bilmoyi vurguladigi halda, miisolman sad, xiirrom ola bilordimi? Digor
torofdon, dino elmi miinasibat, homginin bagqa ictimai sliur sahaloring rasio-
nal miinasibatin formalasmasina da sorait yaradirdi. Elo buna goro do dini
yasaqglayan sovet comiyyatinin abstrakt tofokkiirdon bu qodor ¢okinmasi teo-
bii idi. Folsofo sovet comiyyatindo din kimi miidhis goriiniirdii, ¢iinki tofok-
kiirliniin ontoloji mazmunu sovet realligini oks etdirmirdi. Balko do elo buna
goro C. Cabbarli “Odobi miibahisalor’inde Cavidi hayatdan uzaq durdugu
liciin tonqid edirdi: “Ya Cavid hoyati oldugu kimi gbtiiromiyor va ya da bii-
tiin osorlorini bir fikir, bir folsofo xatirasi liclin qurasdiriyor... Yaxud: “Bir
asar bir fikir ifadssi tiglin yazilirsa, o artiq sanat vo adobiyyat deyil, balks do
folsofadir”. Falsofodon bu doracads qorxan, nozori sokildo folsofi timumi-
logdirmolora bu qoadar nifrat edon ikinci bir comiyyat ¢okin ki, tarixdo mo-
lum olsun. C.Cabbarl1 da, bu “folsofasiz comiyyat”don ¢ixis edarkon, sanoto
miinasibatini bels ifads edirdi: “Falsofs sonat ii¢lin bir osas deyil, bir moziy-
yat ola bilor”. ©dabiyyatla folsofonin kasismo ndqtalorinde hansinin haqiqati
daha diizgiin vo hortorafli ifado etmosi mosalasi, homiso miibahiso obyekti
olmusgdur. Vaxtilo fransiz filosofu Jak Derrida 6z gonclik dévriiniin miilahi-
zolorini izah edon zaman yazirdi: “Mondo giiclii yazi¢1 olmaq arzusu var idi
vo mono elo golirdi ki, folsofo adobiyyata gedon yolda yalniz bir sapmadir”
(8, s. 11). Olbatta, bu fikir badii yaradiciliga xiisusi maragi olan bir goncin
diisiincoasi idi, o hayat haqqindaki biitiin dolgun vo bitkin diisiincolorin son-
radan daha yetkinlik, daha dolgun mozmun {i¢iin, hokmon folsofi tofokkiir-
don hagansa kegocoyini halo aydin tosovviir edo bilmirdi. Cabbarli da, sonat-
doki falsofi imumilosmolora monfi miinasibatini ifads etso do, mohz 6z fal-
sofi diistincolori vo miidrik uzaqgoronliyi ilo dahidir. Folsofi tofokkiirdo bo-
diiliyin rolu va yeri, iimumiyyatlo har ciir tofokkiir aktinin badii mozmunu
ilo baghdir. Tofokkiir aktinin miioyyan bir struktura malik olmasi, artiq onun
75



Foalsafa va sosial-siyasi elmlor — 2013, Ne 1

badii mozmunundan xabor verir, ¢iinki har ciir nizam, harmoniya interpre-
tasiyadir vo poetik mozmun dasiyir.

Folsofa ilo adobiyyatin miiqayisali tohlilini S.Xslilov belo timumilos-
dirir: “Biitlin boyiik sonotkarlar ona géro hom do filosofdurlar ki, onlarin
osarlori hadisolorin tohkiyasi arxasinda mahiyyatlorin tohkiyosini do ohato
edir. Badii asords hadisalor neco goldi, elo do carayan edilo bilmoz. Onlar
ideyalarin inkisaf ganunauygunluguna, mahiyystlor arasindaki miinasibot-
lordoki invariantlara sdykonir” (2, s.110). Vo folsofo odobiyyat {i¢iin noinki
sadoco bir osas deyil, hotta fundamental bir asasdir. Yalniz bu fundamental
osas lizorindo yaranan asarlor tarixo asil sonat niimunasi kimi daxil olur.
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Dr. S.Aliyeva

The phenomenon of artistry
in the literature and philosophy
(abstract)

In this article is compared philosophy and literature on the basis of S.
Khalilov’s works: “Javid and Jabbarli”. In order to trace the process of the
development of artistic thought the author considers and compares the works of
Javid and Jabbarli, on the one hand, and comments upon the philosophical views of
S. Khalilov on a literature, on the other.

Special attention is paid to the problem of possibility of intertransformation
of artistic and philosophical thinking during a philosophical analysis of literary
ideas.

Key words: Javid and Jabbarli, artistic thought, Khalilov, philosophy and
literature, intertransformation of artistic and philosophical thinking.

Kan.ucm. nayx. C.Anueesa

DeHOMEH XY10KeCTBEHHOCTH
B JiMTepaType u pusiocopuu

(pe3rome)

B craThe MpoBOAUTCS CPaBHUTEIIBbHBIN aHANN3 (PUIOCOMUH U JIUTEPATypPhl HA
ocHoBe npousBeacHus C.Xamunosa «/lxasun u J>xa60apisr». B nensx nmpocnexu-
BaHUS TPOIlecca Pa3BUTHS XYI0KECTBEHHOTO MBIIUICHHS aBTOP paccMaTpuUBaeT U
cpaBHUBaeT npousBencHus [xaBuna u >xab0apibl, ¢ OMHON CTOPOHBI, KOMMEH-
tupyeT Qunocodckue Bo33zpenus CanaxaanuHa XamuioBa o JIUTepaType.

Oco0oe BHIMAaHUE B CTaThe YJIIEHO Mpo0IeMe BO3MOKHOCTH TpaHChopMa-
IIAA XyTOXKECTBEHHOTO W (HIOCOPCKOTO 00pa3oB MBINUICHHHA BO BpeMs (HIIO-
co(ckoro aHanmM3a IUTEPATYPHBIX UIIECH.

Knroueewvie cnosa: J[xasun u JI)xabbapiibl, XyI0KECTBEHHOE MBIIIIEHHE,
XamunoB, ¢umocodus u nuTEparypa, B3aUMHBIH TEpEeXo] XYyI0KECTBEHHOTO H
(hn10cO(PCKOro MBINUICHUH.
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Madaniyyat va sivilizasiya

Salahaddin Xolilov

Giris

Miixtolif sivilizasiyalar vo onlarin arasinda miinasibot mosalolori miia-
sir dovrdo elmi arasdirmalardan daha cox, ideoloji vo publisistik yazilarin
movzusuna ¢evrilmisdir. Mohz ideologiyanin giiclii tosiri noaticosindo bu sa-
hodo torofsiz, obyektiv elmi aragdirmalar aparmaq miimkiin olmur vo ya bu
sahodoki islor kolgodo galir. Sivilizasiyalarin dialoqu mosalasi o doracoado
populyarlasmisdir ki, sanki “sivilizasiya” anlayis1 da, hanst miixtolif sivili-
zasiyalarin mévcud olmasi da artiq balli imis vo problem ancaq bunlar ara-
sindaki miinasibot formalarinin daha optimal variantlarini miioyyonlos-
dirmakdan ibarat imis.

Problemin kiitlovi siiur soviyyasindo qoyulusunun miitloglogsmasi, 6z-
lilylinds malum bir sey kimi qobul edilmasi ciddi elmi todqgiqatlarin aparil-
masina mane olur. Halbuki burada qgorarlagsmis vo diisliniilmoadon gobul edil-
mis elo miiddealar var ki, onlar elmi-falsofi yanasma baximindan yolveril-
mazdir. Ona gora do hor seydon avval anlayislarin mahiyyati vo mozmunu
doqiqglosdirilmali, bir torafdon, “modoniyyat” vo “sivilizasiya”, digor torof-

bh

don, “Sorq” vo “Qarb” anlayislarina aydinliq gotirilmalidir.

Onomli mosalolordon biri do ilk baxisda sivilizasiyalararasi forq kimi
goriinon bir miixtaliflik faktinin aslinds eyni bir hadisonin zaman modifika-
siyalar1 oldugunu gdstormakdir.
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“Qarb” va “xristianlhq” anlayiglar

On qiisurlu movgelordon biri Qarb sivilizasiyasinin xristianligla ola-
golondirilmasi, uygunlasdirilmasi cohdloridir. Halbuki, bu zaman “Sorq” vo
“Qoarb” anlayislarinin mahiyyati tohrif edilmis olur. Zira, biz biitiin dinlorin
Sorq hadisosi oldugunu, Qarb dedikds iso, mohz elmo, rasionalist diinyago-
riisiino osaslanan bir sivilizasiyanin nozordo tutuldugunu gobul etmosok,
Sorg-Qarb bolgiisii geyri-elmi, populist yanagma soviyyasindon o torofo get-
moyacok.

Ocoba xristianliq biitiin basga dinlordon hansi x{isusi bir mahiyyot
forqino malikdir? Biitiin basqa dinlorin Sorq hadisasi oldugu gobul edildiyi
halda, xristianliq hans1 cohatlorino goro “Qorb” anlayisina aid edilo bilor?

Aragdirma tam oksini gostorir. Xristianliq biitiin dinlor ig¢orisindo on
ifrat Sorq tofokkiiriinii ehtiva edir. Qarb tofokkiiriine on ¢ox rovac veron din
iso Islam dinidir. Mohz bu ilk baxisda tozadl1 goriinon fikro osaslanaraq biz
Qoarb vo Sorq sivilizasiyalarinin dini monsubiyyat baximindan yerlorinin tors
diisdiiyilinii vo buna goro do golocok uygunsuzluglarin tomoali qoyuldugunu
acib gostormoyo calismisiq. Bu ideya “Tarixin sohvi” mogalosinds daha ge-
nis sorh olunmusdur (1, s. 32-33).

Ona gora do Qoarb diisiincosini xristianligla birlogdirmok cohdlori an-
caq ideoloji falsifikasiya olub, he¢ bir elmi-folsofi osasa malik deyil. Sivi-
lizasiyanin ancaq intellektual bir proses kimi, elmi-texniki inkisaf prosesi
kimi moévcudlugu vo ruhani tomoldon mohrum olmasi onu sanki qaranliga
stiriikloyir. Miioyyon bir sahodoki toraqqi ruhani inkisafla tamamlana bilmo-
yando, comiyyatin toraqqisindon daha ¢ox tonozziiliine vo siiqutuna yol agir.
“Avropanin siiqutu” ideyasi vo son osrdo bas veran proseslor siibut edir ki,
Qorb indi tutdugu yolla ¢cox gabaga geds bilmoz. Boyiik ugurlar dovrii artiq
kegmigdo galmisdir. Rasionalizmi, intellektualizmi kompensasiya eda bilo-
cok, tarazlasdiracaq monovi toraqqi prosesi basg tutmadigindan, ssientizm,
texnisizm vo rasionalizmin biitovliikdo inkarina gotiron ideologiyalar vo to-
limlor getdikco daha ¢ox yayilir. Ruhsuzlasmis Qarb 6z yegans nicati olan
manavi prinsiplori monimsamak vo gobul etmok ovazing, onlara qarst cihad
elan edir.

Biz demirik ki, Qarbin ¢ixis yolu islamdir, baxmayaraq ki, bunu sag-
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lam montiq dikts edir. Biz iimumiyyatlo biitiin dinlori, o climlodon islami da
Sorq hadisasi hesab etdiyimizo goro, diqqgati ancaq dinlorin 6z tokamiiliino
yonaltmok istayirik. Yoni yohudilikdon xristianlia, oradan da islama. Vo
nohayat, biitlin dinlorin timumi cohatlorini, cévharini ehtiva edon sadologmis
vahid din ideyasi!

On miithiim masalalordon biri sivilizasiyalarin forqini mokan deyil, za-
man oxunda gors bilmakdir. Yoni, ogor hor hansi bir zaman kasiyindo miix-
tolif cografi mokanlarda forqli sivilizasiyalar miisahido olunursa, bu yalniz
goriintlidiir. Bu goriintiidon ¢ixis etmok ancaq tarixi vo cografi-siyasi diisiin-
co torzi {iglin magbul sayila bilor. Folsofi diisiinco iso voziyyati daha boyiik
zaman intervalinda nozordon keg¢irmoyo imkan yaradir. Boylik miqyasda
baxdiqda, klassik Sorq sivilizasiyasinin artiq ¢oxdan keg¢misdo qaldigini,
Qorb sivilizasiyasinin iso zamanca onun varisi oldugunu vo on miiasir dovr-
do artiq onun da tarixo tohvil verildiyini gérmok miimkiindiir. Bali, klassik
Sorq do, klassik Qorb do artiq kegmisdo qalmisdir. Malosof, estafeti gqobul
edo bilocok yeni bir torofin, giic morkozinin halo do formalasmamasi ¢ox
gorxulu bir eklektizmo aparir ki, diinya 6ziinii vaxtinda dork edo bilmoso,
yeni toraqqi impulsu miioyyonlogmoss, xaosa siiriiklonmok tohliikosi yaranir.

Toraqqi prinsipinin gobul olunmasi ilo miixtalif 6lkslorin vo bdlgalorin
vahid toraqqi skalasinda miixtalif ndqtolordo olmasi ¢ox normal goriiniir.
Belo ki, eyni mahiyyatli bir prosesin forqli mortabalori bir-birino bonzomir
va bu, cox tobiidir. Lakin goériintii mahiyyatli bu forqin arxasinda eyni pro-
seslorin dayandigini nozoro almasaq, bizim sivilizasiya hagqinda diisiincolo-
rimiz empirik idrak soviyyasindon o torofo kego bilmoz. Masalon, bir ada-
min usaqliq, gonclik vo qocaliq dovrlorindo xeyli doracads forgli oldugu ha-
miya molumdur. Digor torofdon, mosaloyo zaman oxunda baxanda, hansi iso
bir adamin usaqligi, goncliyi vo qocaliginin mohz eyni bir adamin hoyatina
aid oldugu, onlarin eyni hoyatin miixtolif morhololori oldugu askara gixir.
Bax, sivilizasiyaya miinasibotdo do biz mosoloys zaman oxunda baxmagi
bacarmaliyiq. Bu ciir yanasdiqda, XIX osrdo hansisa bir cografi bolgodo ta-
pilmis, yaxud indi moévcud olan bir hoyat torzinin, lokal sivilizasiyanin
eramizdan ovvolki sivilizasiyalara bonzodiyini vo sanki kegmisdon miras
galdigini miisahido etmok miimkiin olur.

80



Sosial falsafa

Bozon iso bir-birindon asili olmayan, miistaqil inkisaf proseslorinin
naticasi olan iki lokal sivilizasiya bir-birina o doracads bonzoyir ki, sanki
“bir almanin iki yarisidir”. XVII asrdo Qorb sivilizasiyasinin hals yeni
formalagdig1 bir dovrde onun Uzaq Serqde yerlogon vo Qadim tarixe malik
Cindoki sivilizasiya ilo bonzayisi fakti ¢oxlarina hotta toocciiblii goriiniir. Bu
banzayis sinologlarin todqiqati sayssinds iizo ¢ixarilmisdir (Bax: 3).

Oslinda biitlin dovrlordaki vo bolgalordoki sivilizasiyalarin eyni tobiot-
li proses oldugunu tosdiqloyon faktlar coxdur.

Nogliyyatin, kommunikasiyalarin, informasiya texnologiyalarin ag-
dig1 yeni imkanlar planetin hansi iso gusolorinds tam miistaqil, olgatmaz bir
sivilizasiyanin miimkiinliiyii ehtimalin1 hego endirir. Indi bdyiik igtisadi va
texnoloji imkanlara malik olan, hotta siyasi vo harbi tosir dairasi biitiin pla-
neti ehtiva edon nahong dovlatlorin nozorindon yayimnmis, hansi iso toxunul-
mamis, bakirs sivilizasiya tapmaq timidi sadolovhliikdiir. S6hbot ancaq lo-
kal moadoniyyaetlorin, hoyat torzinin, hansisa adot vo onanolorinin gismon
saxlanmasindan gedo bilor. O da siibhosiz ki, planetdo s6z sahibi olanlarin
xosuna golmir.

Bolko do miioyyon bir lokal sivilizasiya hansi iso mociizo sayasindo
basqa bolgolordon tam tocrid olunmus sokilde 6z koklori iizorinds 6z tempi
ilo inkisaf edir. Onun bu yolu ke¢masi ligiin basqa xalqlarda oldugu kimi,
yenidon min illor lazim golordi. Lakin zaman oxunda iralids olan sivilizasi-
ya hans1 1s9 yolla homin geri qalmis miistoqil sivilizasiyaya tosir gostorirso,
istor-istomoz burada bir qatisiqliq yaranir. Yoni, bir torofdon proses siiratlo-
nirmis kimi goriiniir, digor torofdon do homin sivilizasiya 6z daxili horokot-
verici qlivvalorini itirorok konar tosirlordon asili voziyyoto diisiir. Bax, miia-
sir diinyanin monzorasi belo formalasmisdir. indi sivilizasiyanin 6n cobho-
sindo qorarlagmus Olkolor geri qalmis 6lkolor liglin yiiksok sivilizasiya paril-
tis1, “sirniklondirma” yaradir vo ona goro do onlar1 6z tobii inkisaf yollarin-
dan ¢ixarirlar. Mohz bu sobabdon do miiasir dévrds basqa miistoqil siviliza-
siyalardan danismaq miimkiin deyil. Ondo gedon artiq coxdan onlara tosir
gOstormis, onlar1 6z yolundan ¢ixarmis vo no 1s9 qatisiq bir sey yaranmisdir.
Tosadiifi deyil ki, Hantinqton onlara basqa bir ad tapa bilmoyarok “qeyri-
Qorb” anlayisindan istifado edir. Yoni, zaman oxunda geri qalanlarin hamaisi
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bu va ya digor doracado garisiglardir vo onlarin 6z simasinin oldugunu qabul
etmok cox ¢otindir. Onlarin simas1 artiq tarixi kegmisdo qalmisdir. A. Toynbi
dos haqgli olaraq sivilizasiyani tarixi planda arasdirir vo ke¢misdo miixtslif si-
vilizasiyalarin oldugunu gostorir. Lakin ke¢misdo miixtalif qalmaq ona goro
miimkiin idi ki, onlarin nisbi miistaqillik imkanlar1 ¢cox idi. Planetimiz halo
bu doracads kigilmomis, miixtalif bolgolor arasinda slagolor bu doracads art-
mamis va sivilizasiyalar bu deracods sorhadsizlogsmomisdi. Yiiksok siviliza-
siyanin asagi sivilizasiyalarla miinasiboti bir seydir, bir milli modoniyystin
basqa milli modoniyyastlo miinasiboti — basqa seydir. Yoni etnik-milli miisto-
vilords ancaq moadaniyyatlor arasinda forqdon danismagq olar.

Sivilizasiya vo madoniyyatlorin miinasibatini, nisbatini ¢oxmaortabali
binanin strukturu ilo miiqayisade daha ayani tasavviir etmok olar. Sivilizasi-
ya binanin karkasidir. Kimso o ¢oxmortoboli binanin tikilmosi isinds halo
baslangic soviyyasindo, kimsa orta martabolorindo vo kimso artiq yiiziincii
mortobads ola bilor. Besmortaboli binani da, iyirmimartabali binani da, yiiz-
mortobali binani da eyni karkas asasinda tikirlor. Yoni forq aslinds komiyyat
forqidir. Metod eynidir, yol eynidir. Lakin bu eyni metodla tikilmis binalar
goriiniis etibari ilo vo mortoboalorin daxili strukturuna gora ¢ox forgli ola bi-
lirlor. Bu, martobodaxili layiholor vo arakosmolorin nadon vo neca tikilmasi
ilo olagadardir. Biz sivilizasiya vo madoniyyatin nisbatini sorti olaraq karkas
vo arakosmolorin nisbati kimi nozordon kegiracoyik. Binanin hor hansi bir
mortobosindo arakosmolori sokiib onu tozadon basqa ciir strukturlasdirmaq
miimkiindiir. Horo 6z monzilini istadiyi kimi tomir edo bilor vo dizayn vera
bilor. Biitiin bunlar modoniyyatlorin miixtolifliyi kimidir. Lakin he¢ kim bii-
ndvrasi vo ya masalon, besinci mortobasi olmayan bir binada onuncu vo ya
yliziincli mortobo qura bilmaz. Sivilizasiya yolunda yiiksoalo bilmok {i¢iin bii-
tiin ovvalki morhalolorin olmasi sortdir. Mohz buna goro biz sivilizasiyanin
kumulyativlik prinsipi osasinda quruldugunu, modoniyyatlorin iso bir-birin-
don asili olmadan yan-yana yerlosdiyini iddia edirik. Mohz buna goro do
modoniyyatlorarasi dialoq iki eynihiiquqlu torofin dialoqu oldugu halda, si-
vilizasiyalararas1 dialoq yuxari ilo asaginin, miixtolif mortobolorin dialo-
qudur.

Bu forq elm vo incosonot arasindaki forqi xatirladir. Mon basqa bir
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osarimdo elm vo incosonatin spesifikasini izah etmok ii¢lin do bu modeldon
istifado etmisom. Vo bu, tosadiifi deyil, ¢linki elm kumulyativlik prinsipi
osasinda inkisaf edir, incosonat iso — yox. Elm daha ¢ox ictimai, incosonot
159 daha ¢ox fordi yaradiciliqdir vo burada toplanma miimkiin deyil. Hor so-
nat 9sorinin 6z simast var. Vahid sonat yoxdur, amma elm vahiddir.

Oslindo bu bonzayis he¢ do tesadiifi deyil. Ciinki sivilizasiyanin da
aparict komponentlorindon biri mohz elmdir. Vo burada biz analogiyani da-
vam etdirarok deyacoyik: elmdir, amma sonat deyil. Sonat do, din do made-
niyyatin asas iinsiirlori oldugu halda, sivilizasiyaya daxil olmayib onunla to-
rofmiiqabil olan hadisolordir. Ona goro do biz daha ¢ox igarisindo din olan,
icarisinda sonat olan sivilizasiyadan deyil, din vo sivilizasiyadan, incosonaot
va sivilizasiyadan danismagin torofdariyiq.

Din, oxlaq, biitovliikdo monoviyyat, hotta badii-estetik tofokkiir sivili-
zasiyaya daxil olmasalar da, onunla six suratds olagsli hadisolordir. “Daxil
olmamagq” ifadssini biz o monada isladirik ki, bunlar sivilizasiyanin harokot-
verici qilivvalari sirasinda deyillor. Tam torsing, bunlar doyison miihitin, in-
sanin miidaxilosi sayasindo 6zgoloson tobistin insanla homahongliyini qoru-
yub saxlamaq ii¢lin fordin ruhani-monovi strukturunda intellektual yiikiin,
rasional komponentlorin xiisusi ¢okisinin artmasi vo otraf mithitdo do mohz
rasionallagsma istigamotindo doyisikliklorin bag vermasi insanin miivazinati-
ni qorumagq li¢iin sanki oks istigamatdo proseslorin do intensivliyinin artmasi
talob olunur.

“Qarb” madaniyyati

“Qoarbin dini elm, axlaq1 hiiqugdur”.
Obu Turxan

Hantington “Sivilizasiyalarin toqqusmasi” kitabinda ovvolco “Qorb”
anlayisinin ononavi monasini gabul edorak sivilizasiyalarin togqusmasindan
bohs edir, xristianliq vo islam sivilizasiyalarint molum bir sey kimi qobul
edib danisir vo ancaq bundan sonra “Qorb” anlayisinin sorhodlorini miioy-
yonlogdirmoyo calisir. Burada da o, hansi iso bir ciddi elmi meyardan ¢ixis
etmoyorak, yeno do ictimai-siyasi siiurda vo kiitlovi odobiyyatda yayilmis
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monalart aragdirir. Hantington “Qarbin sorhadlorinin miioyyonlosdirilmosi”
adli paraqrafda Sovet Ittifagmin méveudlugu dévriinds “Qorb” anlayisinin
sovet ekspansiyasina qarst duran 6lkolorin, qlivvalorin birliyi kimi formalas-
digin1 deyir. Buraya Qarbi Avropadan basqa, ilk ndvbado ABS, daha sonra
Tiirkiyo, Yunanistan, Yaponiya, Koreya, Israil kimi cografi baximdan geyri-
Qorb dlkalori do daxil edilir. Olbatta, aslinds daha mantiqi olard1 ki, bu Sorq
— Qoarb bolgiisii kapitalizm vo sosializm sistemlori arasinda aparilan bir bol-
gii olaydi. Amma sosializm bizim indi islotdiyimiz monada Sorq mothumu-
na uygun deyil. Oslinds sosializm Qarbden ancaq onunla forqlenirdi ki, o,
ifrat Qorb hadisosi idi. Qorb vo Ifrat Qorb. K.Marks 6zii Qorb tofokkiiriiniin
bariz dasiyicist idi. Biz bunu ona gors xiisusi olaraq qeyd edirik ki, miiasir
monada Sorq-Qorb bolgiisiiniin daha bir anlami, monasi, meyari1 mohz mate-
rialist vo idealist baxislar sistemidir. Qorb diislincosi materializma vo
pragmatizms asaslanan bir diisiincadir. Sorq iso daha ¢ox idealizmo, ideali-
zasiyaya vo hotta xoyalparvarliys vo utopiyaya uygun golir.

Qorbi Qarb edon, onun biitiin miiasir ugurlarinin osasinda duran hadi-
solor asagidakilardan ibarstdir: Dini diinyagdriisiindon, idealist baxislardan,
utopiyadan v s. ayrilaraq daha ¢ox doracods empirik biliklors, eksperimen-
tal elmo, maddi tocriiboyo, praktikaya istinad etmok, empirik idrakla rasio-
nal idrak arasinda korpii atmaq vo bu ikisinin sintezindon ibarst yeni elmi
idrak mexanizminin v diinyagoriisiiniin aparici rolunu tomin etmok. Diinya-
ya bir texnokrat miinasibati baslomok, dins iso on yaxsi halda deizm ¢orgi-
vosindo yer vermok, yoni hor hansi fovqgolqiivvelordon azad olan, insan oqli-
nin giicling inam iizorindo qurulan bir diislinco vo hoyat torzi.

F.Bekonun moshur “bilik qiivvadir” tezisini siiara ¢evirmok, noainki to-
biotin, hom do comiyyatin dork olunmasinda saglam diisiinconi rohbor tut-
magq vo real ictimai ehtiyaclar1 nozoro almagla daha optimal ictimai togkilat-
lanma sistemlori yaratmaq cohdi do Qorb sivilizasiyasinin ilk sortlorindon
biri sayila bilor. Yoni insan 6z moagsadlorine bir ford olaraq deyil, comiyyo-
tin bir iizvii kimi vo comiyyat vasitosilo nail olmaga ¢alisir. Insan ancaq for-
di-monovi prinsiplordon vo dini tocriibadon ¢ixis etmoklo kifayostlonmoyo-
rok, 0z tobii vo ictimai mihitini do tokmillogdirmoys calisir vo bunun {igiin
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yollar axtarir. Yeni dovriin on bdyiik fikir adamlar, filosoflar, insanin fordi-
intellektual potensialinin reallasmasi vo elmi biliklor sayssindo boyiik maddi
giic oldo etmosi ligiin miivafiq soraitin s6z vo fikir azadligindan kec¢diyini,
insanlarin fordi azadliglarinin tomin olunmasi {i¢lin comiyyatin mohz miioy-
yan sortlor osasinda qurulmali oldugunu, bunun {igiin totalitarizma, avtorita-
rizmd son qoyulmali oldugunu va biitiin insanlarin fikrinin nozors alinmasini
tomin edon bir ictimai sistem yaradilmasinin zorurstini ortaya qoydular.
Yoni, kim na deyirss desin, miiasir Qarbin yaranmasinda o dovriin boyiik fi-
kir sahiblorinin, XVII asr filosoflarinin bdyiik rolu danilmazdir. Qorb diisiin-
cosi ya Bekon, ya Dekart lizorinds deyil, bu ikisinin sintezi iizorindo gorar
tutmug, qurulmusdur. Sonraki osrlorde do comiyyetin tokmillogsmasi prosesi
homiso ayri-ayr1 boyiik filosoflarin ideyalarinin ictimai praktikada nozors
alinmasi vo lazim goldikds bu ideyalar namins inqilablar edilmasi sayasindo
miimkiin olmusdur.

Optimal comiyyat axtarisi! Oslindo belo axtaris homiso olmusdur.
Sarq 6lkalorinds do yaxs1 6lko, yaxsi comiyyat ideallar1 orta asrlorin bir ¢cox
boyiik miitofokkirlori torafindon, o ciimlodon Forabi, Nizami, N.Tusi va s. to-
rofindon goloms alinmisdir. Lakin Sorqin xosbaxt 6lkasi aslinds optimal co-
miyyaot yox, adalotli h6kmdar axtaris1 tizerinds qurulubdur. Yoni biitlin co-
miyyatin bir adamin iradasins tabe etdirilmasi magbul goriiniir vo xosboxtlik
ancaq bir adamin hansi iso bir tosadiifdon xeyirxah vo adalstli olmasi amili
sayosindo miimkiin sayilirdi. Lakin dovlot basinda duran adamin tesadiifon
xeyirxah olmasi ona bu dovlsti dogrudan da odalstlo idars etmok imkani ve-
rirdimi? 9gor optimal idaroetms sistemi yoxdursa vo comiyyat 6zii bu siste-
mo nozarat edo bilmirso, bir adamin iradssi olsa-olsa, onun hakimiyyatini
yerlordo hoyata kegiron bir ne¢o basqa adamlarin iradosi ilo ger¢oklosmali
olacaqdir ki, bu da tok bir adamin deyil, homin bir ne¢o adamin da odalstli
vo xeyirxah olmasini vo eyni zamanda noyin adalatli, noyin adalotsiz oldu-
gunu diizgiin miioyyanlosdira bilocok dorocodos savadli, bilikli olmasini tolob
edir. Belo ideal 6lkonin movcudluq ehtimali iso, yoni bu tosadiifiin ehtimali
159 sifira yaxinlagir.

Ona gora do demokratik idaroetmo tisulu Qorb sivilizasiyasint miim-
kiin edon asas sortlordon biri hesab olunur. Lakin bu idaraetmas tisulunun 6zii
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do mohz ictimai stiurun kifayst qodor yiiksok olmasi, ohalinin yiiksok savad-
liliq doracosi, sosial-siyasi biliklora yiyolonmosi sayssindo miimkiin olur.
Demoli, aslindo demokratiyanin da, s6z vo fikir azadligin1 tomin edon icti-
mai qurulusun da, elmin inkisafina sorait yaradan dovlot formalarinin da
miimkiinliiyli ovvolco savadlanmadan, iimumi bilik soviyyssinin artmasin-
dan, maarifcilikdon kegir. Bax, bu monada biz comiyyatdos, ictimai praktika-
da olds olunan ugurlarin tomslindo yens do mohz maarifin vo elmin dayan-
digin1 vurgulayiriq. Bu sahadoki galabalor do yens agilin golobasidir. Sadaco
olaraq tok-tok agillilarin 6z oqli stiinliiklorini hansi is9 yollarla biitovliikdo
comiyyato transfer etmosi vo comiyyetin orta intellektual vo monavi poten-
sialinin yliksalmosi tomin olunmalidir.

Biitiin bunlar bir-biri ilo vahid zoncirin halqalar1 kimi baglanmisdir vo
hansi halganin ovval, hansinin sonra goldiyini miioyyanlogdirmak ¢ox
¢otindir.

“Madoaniyyat” va “sivilizasiya” anlayislarinin

miiqayisali tohlili

Sivilizasiya modaniyyatdon forqli olaraq toplu anlayisdir. Neca ki, har
bir agaci ehtiva edon “agac” anlayisindan basqa, lokal bir orazido biitiin
agaclarin comini ifado edon “meso” anlayisi var, eloco do insan yaradiciligi-
nin sayasindo qurulmus hor bir hadisonin. Sivilizasiya da meso kimi toplu
anlayisdir (sobiratelnoye ponyatiye). Lokal sivilizasiya biitiin nisbi miistoqil
gergokliyi ohato edir. Yoni orada no varsa, hamusi sivilizasiyaya daxildir. O
climlodon elm, sonat, din, sosial sistem, siyasi qurulus vo s.

Modoniyyat iso elmlo, sonoatlo, oxlaqgla, dinlo yanasidir; aslinds bunla-
rin hamisinin ictimailogmis, kiitlovilosmis, monimsonmis, vordislosmis, av-
tomatlagmis, siiuraltina kegmis vo bununla da 6zgologmis, “obyektivlogmis”
hissoloridir. Lakin moadoniyyot dedikdo, bunlarin toplusu yox, imumisi no-
zordo tutulur. Yoni har birinin miivafiq hissasi madoniyyatdir. idrak modo-
niyyati, hiiquqi madoniyyat, siyasi madoniyyot vo s.

Madoniyyotdo miintozom toroqqi yoxdur. Sivilizasiyada iso inkisaf
yliksalon xatlo gedir. Bu inkisafin monbayi agildir — tiikkonmaoyon sorvot.

Xammala osaslanan iqtisadiyyat ¢cox uzaga gedo bilmir, ¢ilinki orada
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inkisaf eninadir, ekstensivdir. Emal sonayesinds iso inkisaf yiiksalon xatli-
dir, intensivdir, ¢linki burada moanba intellektdir.

Diizdiir, K.Marks ictimai toroqqide {iistlin istiqgamotin olmasini basqa
amillorlo izah edirdi. Amma hor halda ictimai hoyatda timumi bir inkisaf
tendensiyasinin olmasi vo bu baximdan miixtslif zamanlarda vo bolgalordo
yaranmis lokal sivilizasiyalarin da bu imumi inkisaf prosesinin yarimgiq ko-
silmis torkib hissolori ugursuz cohdlori kimi doyarlondirilmosi miimkiindiir.
Toassiif ki, Marksin bu sahado asorlori yetorinco nozors alinmir. Bununla
belo F.Fukuyama Marksin ictimai toroqqi ideyasin1 Hegeldon gotiiriilmiis bir
ideya kimi gobul etso do, hor halda nazoro almaga ¢alismisdir: “Hor iki mii-
tofokkir {igiin insan comiyyatinin quldarliga vo yasayis tominati olan okingi-
liys osaslanan basit tayfa qurulusundan tutmus miixtslif teokratiyalara, mo-
narxiyalara vo feodal aristokratiyaya qodor, miiasir liberal demokratiyaya vo
miiasir texnologiyalara asaslanan kapitalizmo qodor montiqi ardicil proses
movceud idi» (6, s. 9). F.Fukuyama daha sonra geyd edir ki, Tarixin istiqa-
motlonmis olmasini asaslandirmagq tictin Hegel vo Marksin niifuzuna istinad
etmok kifayot deyil (6, s. 10). Miiasir dovrdo bu prosesin diizxstli olmasa
da, hor halda istigamotlonmis sokildo, daha dogrusu, miioyyan iistiin istiqa-
motdo bas verdiyini gdstormok ii¢lin kifayst qodor faktlar gotirmok miim-
kiindiir. Vo Fukuyama 6z asorindo mohz bu ideyan1 asaslandirmaga calisir.
Diizdiir, bu istigamoatlonmis proses miioyyan bir tarixi moarholods longiyir vo
nohayat dayanir ki, bunu da Fukuyama “tarixin sonu” kimi doyorlondirir.
Daha dogrusu, bu hadisonin tobiotini agmaga vo saciyyslondirmoyo ¢alisir.
F.Fukuyamanin “Tarixin sonu vo sonuncu insan” kitabi onun 1989-cu ildo
yazmis oldugu “Tarixin sonu?” mogqalosindo iroli siirdiiyii ideyanin agilisi-
dir. Maraqhdir ki, bu sotirlorin miiollifinin 16 il Fukuyamadan oavval nosr
olunmus mogqalasi (2) do mohz bu mdvzuya hosr olunmusdur. Bu moqalodo
mon “istigamotlonmis inkisaf” daxil etmis vo onun osas xiisusiyyatlorini
miioyyonlosdirmayo ¢alismisam.

Adoton modoniyyatin torifindo belo bir mogami1 6no ¢okirlor ki, o,
tobiotdo hazir sokildo movcud olmayib sonradan insan torafindon yaradilan-
lar1 ohato edir. Lakin bu ciir yanasma, olbatto, qlisurludur. Belo ki, bir torof-
don biitiin modoniyyat hadisalori dogrudan da insan idrakinin, insan omoyi-
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nin mohsuludur. Amma digor torafdon insanin gordiiyii biitiin islor, diizoltdi-
yi biitlin seylor madoniyyast hadisosina ¢evrilmir. Bunun ti¢iin fordin yaratdi-
g1 miioyyon bir qrup torofindon, comiyyat torofindon qobul olunmali, onun
basqalarina monimsadilmasinin metodlari, texnologiyasi islonib hazirlanma-
l1, onun davamgilar1 olmalidir. Yoni yaradilmis bu sey ictimai hoyata daxil
olmali, onun torkibinds va strukturunda yer tutmali, méhkomlonmolidir. Ye-
na do xatirladiriq ki, ford miqyasinda madoniyyat yoxdur.

Maodoaniyyst ixtisaslagsmis ictimai siiur torafindon monimsonilmali, he-
min dovrds ictimai inkisafin boyuna uygun olmalidir. Yoni miioyyan inkisaf
soviyyasinds olan comiyyotds hansi iss bir adamin diizaltdiyi qondarma bir
sey movcud madoniyyatin soviyyasindon asagida olduguna goro, hansi iso
bir dahinin yeni kosfi, ixtiras1 iso mévcud modoniyyatdon ¢ox yiiksok oldu-
guna gora, comiyyat torafindon qabul olunmur vo madoniyyatlogsmir. Hor bir
madoaniyyat ancaq 6ziins uygun olan yeniliklori monimsomays, hazm eds bi-
lir. Bagqa xalglardan da gotiirondo, ancaq 6z tofokkiir soviyyosino, 6z boy-
buxununa uygun olanlar1 gotiirs bilir.

Yetigdirdiyi dahilor 6ziindon ¢ox-¢ox qabaqda gedirss, xalq onlardan
bohrolons bilmoz. Ciinki yaradiciligla modeniyyst arasinda bir ugurum ya-
ranmis olur. Onda gorok dahi ilo ictimai siiur arasinda bu sliur saviyyasindon
bir az yiiksokdo duran vo ondan da bir az yiliksokds duran adamlar dayansin
ki, onlar bir ndv korpii vo ya kanat yarada bilsinlor. Bu da madoniyystin an-
caq addim-addim yiiksalmok imkanini ifads edir. Bir adam balko do 6z boy-
nundan yuxari tullana bilor. Amma biitévliikdo icma, xalq 6z boyundan yu-
xar1 tullana bilmoz.

“Madoniyyot” — genis anlayisdir. O, hom fordo, hom hansi iso etnik
grupa vo biitov millato aid edilo bilor. Miixtalif sahslor iizro modoniyyatdon
do bohs edilo bilor. Masoalon, hiiquq sahosindo moadoniyyat — hiiquqi modo-
niyyat, ticarat sahasindo modoniyyat, siyasi madoniyyst vo s. Yoni hom co-
miyyat, hom forddon comiyyoto gedon yolun miixtolif dayanacaqlarinda,
hom do miixtalif foaliyyot saholorinin haor birinin 6z modoniyyatindon bohs
etmok miimkiindiir. Saho modoniyyatlori daha ¢ox texnika anlayisi ilo ya-
xindir. Masolon, yaradici sonoatkar yeni ideyaya vo bu ideyanin tocossiimiino
goro yaradicidir. Qalan hallarda iso molum ideyalar1 molum metodlar vo
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yiiksok pesokarliqla kotana kociiriib {izo ¢ixarmaq — bu da sonotkarliqdir.
Amma burada yaradiciliq yoxdur. Amma texnika var, metodologiya vo me-
todikalarin monimsanilmasi var. Yoni hansi iso rossam moktob kecib, tolim
alib, rossamligin texnikasina yiyslonib. Maraq ii¢ilin iki qiitb gotiirok. Kimo
i1so anadangolmo, fitri rossamliq istedadi verilib, amma moktob ke¢cmoyib.
Bir basqasi iso heg bir xiisusi istedad1 olmasa da, on mashur rossamliq aka-
demiyasinda tohsil alib vo bdyiik rossamlarin is {isullarin1 dyronib. Bunlar-
dan birincids tobiilik, fitrilik vurgulanir, ikincids iso sonradan oldo edilmis
keyfiyyatlor vurgulanir. Vo mohz ikinci “modoniyyat” anlayisina aiddir. Hor
bir saho iizro modoniyyatin torkibino ilk ndvbado metod vo texnikaya yiye-
lonmok daxildir. Fitri istedad, yaradiciliq madoniyyato aid ola bilmoz. Ma-
doniyyat mohz fitri istedadlarin yaratdiglarinin ictimailogmasi, miisyyon me-
todlarla daha genis daironin istifadosine verilmosi morholosino aiddir. Halo
bir ford miqyasinda olan bir sey ogor ictimailogmoyibss, modoniyyato aid
deyil. Bu monada madoniyyatin inkisafinin monbayi, harokstverici qiivvasi
oslinds yens do fitri olandir, yoni tobiotdon vo ya Allahdan vergidir. Lakin
bu vergilorin he¢ do hamis1 madoniyyot hadisosino ¢evrilmir. He¢ do biitiin
dahilorin otrafinda moktob yaranmir, anono yaranmir. Moktob yaradanlar
vergini, sezgini, fitroti normativlogdiron, rasionallagdiran montiqin, sablonun
dilino ¢eviran vo onu c¢oxlarinin — tolim alanlarin seroncamina verandir. Bir
cox dahilor 6z kosflorini, yeni ideyalarini 6zlori sorh etmir, sablona salmir-
lar. Bu ideyalar ne¢o onilliklor orzinds olgatmaz olaraq qalir. Amma kimso
tapilir, bu ideyan1 sanki yenidon kosf edir, amma hom do onun ononovi dii-
stinco sablonlarina salinmasina nail olur. Mohz bu zaman kasf, yenilik zirve-
don enorok homin comiyyotin, miioyyon sahodoki ictimaiyyatin ixtiyarina
verilir, miihito daxil olur, diislinco torzini, anononin 6ziinii zonginlogdirir.

Hec bir dahi 6z kosfino, ixtirasina, sonot abidosino hansi iso molum
metodlarin diisiiniilmiis totbiqi ilo nail olmur. Bunlar homiso ekspromtdur.
Homigo sablondankonar orijinal, yeni bir yanagsma sayoasindo miimkiin olur.
Yoni metod 6zl do geyri-agkar sokildo yaranir. Yoxsa boli metodlarin totbiqi
ilo alinan biliklor kosf hesab oluna bilmoz. Zira, bu biliklori istonilon moktab
kegmis adam oldo edo bilar. Sadoco zohmot, ¢alisganliq hesabina.

Bax, molum metodlarin, texnikanin monimsanilmosi homin sahado
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madaniyyoto malik olmaqdir.

Sivilizasiya omak bolgiisiindan baslayir

Insanin faaliyyeti mahiyyatca farqgli olan iig istiqamoto ayrilir: diinyan:
dork etmok (gneseoloji), diinyan1 doyarlondirmok (aksioloji) vo diinyani do-
yismok, omoli foaliyyat (praktiki).

Insanin bilavasito hoyatinda, hamu ii¢iin eyni olan, zoruri olan hoyati
foaliyyotindo bunlarin iicli do sinkretik halda olur. Yoni insan noayi iso bilir
vo bildiyi seyin onun ii¢lin yaxst vo ya pis oldugunu miioyyonlosdirir vo
yaxslya gorait yaradib pisin qarsisini almaga calisir. Fordi hoyat miqyasinda
bu ii¢ istigamotdos foaliyyatin six qarsiliqli slagosi vo vohdati g6z qabaginda-
dir. Insanin omoli foaliyyeti, noyi iso doyisdirmok, qurmagq, insa etmok
cohdlari onun 6z hoyati planlarina, maraglarina uygun sokildo hoyata kegir.

Bu ii¢ halgadan ibarat dévri hoyat prosesi ii¢iin baslangic kimi biliyi
deyil, omali foaliyyoti do segmok olar. Marksizmo goro, idrakin da, doyor-
londirmonin do asasinda mohz praktika dayanir. Stihrovordi do deyirdi ki,
horokotlor gabiliyyotlora gotirir. Yoni insan ovval noayi iso edir, sonra bu et-
diyinin yaxs1 vo ya pis noaticoys gotirdiyini gérmiis olur. Bu, bir ndv sinag-
sohv metodunu xatirladir. Yoni 6l¢iib-bicib addim atmaqdansa, avvalco ad-
dimi atib elo praktik olaraq onun neco notico verdiyini yoxlamaq bozon daha
asan gorliniir. Amma “yiiz 6l¢iib, bir bigmok™ tdvsiyosi do vardir. Yoni ad-
dim atmazdan ovval diisiinmok lazimdir. Diisiinorkon iso insan ya 6z $oxsi
tacriibasini, ya avvalki nasillorin tocriibasini yada salir, ya da miisyyon timu-
milogdirmoalor apararaq hansi iso imumi tendensiyalarin bu mosolods neca
tozahiir edocayini “hesablayir”.

Bu sahodoki odobiyyatda adoton bir-birini tarixon avoz edon ictimai
foaliyyot formalarindan bohs olunur. Masalon, ov, okingilik, maldarliq —
bunlar daha az biliys, daha ¢ox harokato vo fiziki faaliyyoto asaslanan for-
malardir. Lakin bilik hor halda vacib komponentdir. Bununla bels bu bilik-
lar ancaq empirik saviyyads olan biliklordir. Yoni avvalki tocriibalorin timu-
milogsmasindon alinan vo faaliyystin ononavi formalarini, modellorini ya-
radan bir amil kimi ¢ix1s edir.

Olboatta, bu ii¢ foaliyyot sahasi yaranma tarixino gora forqlonsalor do,
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uzun miiddeat paralel suratdo mdévcud olmus vo aslinds bu giindo davam et-
mokdadirlor. Hor yeni yaranan foaliyyot sahosi ovvalkinin yerinds deyil,
onun yaninda yer alir. Lakin 6nomli olan bu foaliyyst sahslorinin struktur
forqloridir. Zaman ardicilligi 6zl do no iso deyir. Lakin miixtalif foaliyyot
saholorinin gec vo ya tez formalagmasi tosadiifi amillordon do asili ola bilar.
Ona goro do biz onlarin inkisaf pillokaninda tutduqlart yeri, mortabalori
forglondirmoaya caligsaq, gorok 6nco bu inkisafin meyarlarini miioyyonlosdi-
rok. ©kingilik vo maldarliq ovguluga nisbaton bir pills yiiksok olsa da, onlar
eyni miistovido qorar tutur, yoni vertikalda bir-birindon forqlonmirlor. Bos
bu “yiiksokliyi” sortlondiron nadir? Forq bundan ibarotdir ki, ovgulugda in-
sanlar 0zlori yaratdiglarindan deyil, tobiotdo hazir sokildo mdvcud olandan
bohrolonirlor. Neca ki, mesoda cir meyvalori yigmaqla, 6zii okib-becormok
va 0z okdiyini yigmaq arasinda forq var, eloco do “hazir” heyvan1 monimsa-
moklo onu dncadon, moagsadouygun surstdo yetisdirmok arasinda forq var.
Demoli, s6hbot iki forgli pilloadon gedir ki, bu forqi do sortlondiron insanin
daha uzun miiddotli planlar cizmasi1 vo daha ¢ox bilik, sobr, todbir niimayis
etdirmosidir. Bununla insan 6z tobiotdon asililiq doracesini azaldir, hazir
mohsullara rast golib-golmomok kimi tosadiifi amillor avozine 6zii qabaqca-
dan todariik goriir vo 6z golocok “ovunu, azugosini 6zii yetisdirmoklo daha
omin, giivonli va davamli bir hoyat qurur. Bali, burada inkisaf daha davamli,
daha dayaniglidir. Ciinki hor sey nozarst altindadir. K.Marks bu inkisafi so-
ciyyoalondirmak vo miixtalif pillslori forqlondirmak iigiin “istehsal alotlori”
vo “istehsal vasitolori” anlayislarindan istifado edir. Ovgulugda da alot labiid
idi. Lakin bu, ancaq son mogsodo xidmot edon bir alot idi. Daha dogrusu,
mogqsad 6zii bir halgadan ibarat idi: hansi iso heyvani ovlamaq vo monimso-
mok. Lakin homin heyvani avvalco yetisdirmok, baslomok, sonra monimso-
mok plani daha miirokkobdir. Burada proses artiq iki halgadan ibaratdir ki,
har birinin do 6z aloatlori, tisullari, vordislori vardir. Homin amok alatlorinin
hazirlanmas1 iso daha dolay1 bir prosesdir. Yoni son mogsado nail olmaq
liclin tamamilo basqa xarakterli omoli foaliyyat sahoalori ortaya ¢ixir. Vo bun-
lar hamis1 eyni bir zoncirds birlosir. “Ayinin yiiz oyunu var, bir armud aga-
cinin basinda”. Bali, insan 6z maddi ehtiyacim1 6domolidir. Yemolidir, ig-
molidir, geymolidir vo s. Bax, Marks tolimi insanin maddi ehtiyacinin 6ds-
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nilmasi, maddi ehtiyaclar1 6no ¢okmokls yanasi, bu ehtiyaclarin 6donilmosi
tisullarinin getdikco miirokkablogmasi va bu ictimai prosesdo amok bolgiisii-
niin hoyata kecirilmosini nozoro almaqla aslinds ictimai inkisafin obyektiv
ganunauygunlugunu izah edirdi. Hor bir daha yiiksok inkisaf pillosi bu icti-
mai omok boélgiisiiniin strukturundan comiyystin daha yaxsi toskilatlanma-
sindan asil1 olaraq miioyyanlosir. ©vvalki inkisaf pillalorinde ancaq tacriibi
proseslordo yaranan omoli biliklorin foaliyystin strukturuna daxil olmasi ye-
torli idiso, daha yiiksok pillods biliklorin sldo olunmasi prosesi amoli foaliy-
yat sahalorindon bir ndv ayrilaraq nisbi miistoqil foaliyyat sahasing ¢evrilmis
vo bununla da sivilizasiya tarixindo ¢ox miihiim bir cevrilis: zehni omoyin
fiziki omokdon ayrilmasi bas tutmusdur. Biitiin sonraki ictimai inkisaf pro-
seslori miistoqil zehni omoyin sayasinds alinan yeni biliklorin omali proses-
lors totbiqi sayasindos miimkiin olmusdur. Yoni s6hbot elmin miistoqil bir ic-
timai foaliyyot sahosi kimi formalasmasindan gedir. Lakin miistoqillogsmok
omoli faaliyyat sferasindan tamamilo ¢ixaraq 6zii 6z moagsadine ¢evrilmok
kimi basa diisiilo bilmoz. Baxmayaraq ki, alim 6zii yeni elmi ideya axtarisin-
da bilavasito maraqlidir vo onun harada necs totbiq olunacagi barads diisiin-
moys do bilor. Amma nisbi miistoqil foaliyyat sahslorinin olagslondirilmasi
va onlarin vahid ictimai foaliyyst zoncirinds birlogmosi ii¢lin kimlorso bu
olagslondiricilik missiyasini 6z iizorine goétiirmalidir. Belslikls, bu slagolon-
diricilik 6zii do nisbi miistaqil halgaya cevrilir vo foaliyyst zoncirinds 6ziino
yer alir. Miiasir dovrds ictimai inkisafin ilk asas halqasi elmdir, desok — ya-
nilmazdiq. Amma molum olur ki, yaxs1 togkil olunmus tohsil sistemi olma-
dan elm do inkisaf eda bilmaoz.

Beloliklo, Elm-Texnika-istehsal-istehlak zoncirinin hor bir halqasinin
optimal toskili vo foaliyyati liclin miivafiq ixtisaslagsmis tohsil lazimdir.

Biitiin bunlar vahid {imumbaseri bir prosesdir. ictimai toraqqinin mil-
latindon, dinindon, dilindon, adat-onanslorindon asili olmadan biitiin xalglar
tictin vahid modelidir.

Bu, vahid sivilizasiya prosesidir.

Lakin ayri-ayr1 dovrlords, ayri-ayr1 cografi bolgalords bu proses 6zii-
nilin on mitkommol modelino adekvat sokildo hoyata kegmomis, zoncirin heg
do biitiin halgalar1 ohato olunmamis vo bununla da spesifik formalarda, san-
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ki forqli sivilizasiyalar kimi hoyata ke¢misdir. ©ksor hallarda bu proses ya-
rimeiq qalmis vo bu yarimeiqligin 6zii bir spesifika kimi nozoros ¢carpmisdir.
Liisyen Fevr yazir: “Tarix bas tutmamis sivilizasiyalarla doludur — xarici
qiivvalar torofindon dagidilmayan vo hansi iso moarholodon sonra inkisafdan
dayanan, daim ifrat vo lazimsiz c¢otinliklorlo qarsilasmaqdan sanki dagla-
san...» (5, s. 84). L.Fevr belo yarimgiq sivilizasiyalara misal olaraq eskimos-
larin, kdgorilorin vo s. ¢ox sart vo olverigsiz miihitdo yaratdiglar sivilizasi-
yalar1 gostarir. Daha sonra L.Fevr Toynbiyas istinadla Osmanlarin vo Sparta-
lilarin yaratdiglar1 daha yiiksok sivilizasiya formalarinin da yarimgiq qal-
digin1 qeyd edir.

L.Fevr A.Toynbinin sivilizasiyalarin miixtslifliyi haqqinda tolimini
tohlil edorak bels gonasto golir ki, hor halda bu sivilizasiyalar arasinda timu-
mi cohatlorin oldugu inkar edilo bilmoz. A.Toynbinin bu sivilizasiyalarin
arasinda boylik zaman forglorin olmast baximindan onlarin vahid moxraco
gotirilmosinin qeyri-miimkiinliiyli fikrini L.Fevr belo tokzib etmoyo calisir:
Bu sivilizasiyalar arasindaki zaman forqi tarix baximindan c¢ox kigik bir za-
mandir. “Oslinds biitiin sivilizasiyalar eyni vaxtda olub miiasir sayila bilor-
lor” (5, 5.90). Belo ki, bosor tarixi miigabilinds sivilizasiyalarin mévcud ol-
dugu dovr ¢ox kigikdir. L.Fevrin fikrino goérs, aslindo Toynbini belo basa
diismok olar ki, “biitiin sivilizasiyalar eynitortiblidirlor vo bizim sivilizasiya
onlarin tact hesab oluna bilmez”.! Bali, Fevr Toynbinin mogsadini oslindo
diiz basa diisiir. Toynbinin mogsadi sivilizasiyalarin ¢oxlugunu vurgulamaq
yox, miiasir Qorb sivilizasiyasinin yegano sivilizasiya olmadigini gostor-
makdir.

Amma diqqotlo yanasdigda molum olur ki, homiso, hor yerdo eyni bir
proses baslanir vo toxminon eyni bir qanunauygunluqla vo ardicilligla hoya-
ta kegir. Yoni zoncirin avvalco birinci halgasi, sonra ikinci vo s. halqgalar ya-
ranir vo onlar arasinda olagolor bozon optimal sokilds, bozon do yaritmaz so-
kildo qurulur. Forgliliklor do belo “tosadiiflordon” hasil olur.

"Yeno orada, s. 91.
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Mobadaniyyatlaorarast dialoq va dialoqg madaniyyati

Oz daxilinds qarsiligli anlasma va tolerantlig1 tomin edo bilmoyon har
hans1 bir 6lko basga olkolor vo xalglarla da somorali dialog vo xos miinasi-
bot qura bilmoz.

Bir xalqin, 6lkonin madoniyyatinin digor modoniyyatlorlo alagolondi-
rilmoasi o zaman asan olur ki, belo bir uygunlasma, uzlasma vo garsiliqh zon-
ginlogsmao tocriibasi homin madoniyyoto immanent olsun, yoni o artiq 6z da-
xilinda belo bir tocriiboni monimsomis olsun. Azorbaycan modoniyyati mohz
bu baximdan da slamoatdardir. Ne¢a asrlor orzinda dini vo etnik-milli miixto-
lifliyin ononovi tolerantliq soraitindo inkisafi vo eyni zamanda qarsiliqli zon-
ginlosmo vo inteqrasiya tocriibosi biitov Azorbaycan modoniyyatinin forma-
lasmasina gotirib ¢ixarmisdir. Indi bu biitév madoniyyat bir torof kimi basqa
xalglarin moadoniyyoati ilo qarsiligl slagoye girorkon homin onononin vo toc-
riibonin boyiik ohomiyyati vardir.

Adoton forgli modoniyyatlorin qarsiligli slagosindon, dialoqundan s6h-
bot gedir. Miixtalif xalqlarin, millotlorin maraq dairolori kosison yerdo mo-
doniyyatlor do kasisir vo burada miioyyan bir interferensiya hadisosi bas ve-
rir. Yoni uzlasan, uygun golon modoni doyorlor toplanir, artir, yeni inkisaf
impulsu oldo edir. Uzlagmayan, bir-birini tokzib edon doyarlor arasinda iso
rogabot, miibarizo, bozon hotta miinaqiso bag verir. Optikadan molum oldu-
gu kimi, iki is1q sliasinin goriisii vo ya toplanmasi zamani koherent dalgalar
bir-birini giiclondirir. Lakin bu sort 6donmodikds, dalgalar bir-birini séndii-
rlir vo qaranliq fasilalor yaranir. Bu bonzotmonin toforriiatina getmodon birco
onu vurgulamagq istordik ki, ictimai hadisolor do ¢ox vaxt tobii proseslorlo
eyni ganunauygunluq iizro hoyata kegcir.

Yoni biz istonilon iki madoniyyatin toplanmasini kor-korana surstdo
miisbot hadiso kimi doyorlondira bilmorik. Hor sey bu “toplanmanin” neco
aparilmasindan asilidir. Bir boyiik vo ya daha zongin madoniyyat basqasini
ehtiva etmok, udmagq istoyindo do ola bilor. Yoni nisboton asagi soviyyali
madoni miihit daha ¢ox inkisaf etmis modoni miihitlo miintozom tomasa gi-
rirs9, kiciyin boylikde “itmasi”, aslinds iso ehtiva olunmasi bas vers bilor.
Lakin hor sey elo bundan asilidir ki, biz moadoniyyatlorin soviyyayos gora,
vertikal boyunca gqradasiyasini qobul edirikmi?
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Oslinda vertikal boyunca fargler sivilizasiyaya aiddir. Ciinki miixtolif
xalglar eyni bir sivilizasiyanin miixtolif marhololorindo olduglarina gors
forglonirlor. Madoaniyyatlor iso kicik vo ya boyiikliiytindon asili olmadan hor
bir xalqin milli xiisusiyyatlorini do ehtiva edir. Tobii cografi vo madoni-mo-
navi 0zallik asrlor boyu qorunub saxlanir vo 6z moxsusi inkisaf yolunu ke-
cirlor. Burada olbatto, milli modaniyyatlorin sivilizasiyanin tosirino moruz
galmasi1 qagilmazdir. Zehniyyotds intellektual komponentin payinin artmast,
rasionallagma prosesi miixtolif xalglarin yaximlagmasina sabab olur. Ozallik-
lor azalir, imumi cohatlor artir. Lakin hor bir xalq “6z kokii {izerindos bit-
mokdo” davam etmays ¢aligir. Bununla bels, zaman kec¢dikces hoyat torzi vo
diisiinco torzi doyisdiyindon ovvalki nosillorin doyarlor sistemi do tosirlors
moruz qalir. Miibarizo aslindo modaoniyyatlor arasinda deyil, madoniyyatlor-
lo sivilizasiya arasinda gedir.

A.Toynbinin vo S.Hantinqtonun iroli siirdiiyii “sivilizasiyalarin tog-
qusmas1” ideyasindan forqli olaraq, mon vahid sivilizasiya ideyasinin torof-
dartyam.

Dovloatlor arasinda siyasi miinasibotlor qurulmasi halo azdir. Bu miina-
sibatlorin ancaq formal boyanat olmay1b, real tomollors asaslanmasi is9 siya-
si miistovidoki razilagsmalari sortlondiron iqtisadi vo modoni-monovi amillor-
dir. Dayaniqh torofdasliq yalniz onlarin uzlasdirilmasi sayasindo miimkiin
olur. Dovlat rohborinin yeritdiyi siyasot sonraki morhoalods ictimai fikir vo
modoni yaxinlagsma soklindo davam etdirilmolidir. Bunun iigiin iso millotlor
hom miistoqim, hom do moacazi monada bir-birinin dilini dyronmalidirlor.

Xalglar arasinda dil baryeri oldugu kimi, modoni miixtoliflikdon irali
golon uygunsuzluq, yaxud da doziimsiizliik hallar1 da ola bilor. Tolerantliq
bir prinsip kimi mohz bu hala reaksiya kimi yaranmisdir. Lakin dovlotin
hans1 iso bir prinsipi boyan etmosi bir seydir, onun ictimai realliqda tosbit
olunmasi basqa seydir. Mohz buna goro do modoniyyatlorarasi dialoq bir si-
yasi akt olmaqdan daha cox, ziyalilar, elm vo modoniyyat xadimlori arasinda
omokdaghqdir. Bir milli sonatin basqga xalglarin da iiroyino yol tapmasi tok
modoniyyatlori deyil, xalglar1 da yaxinlasdirir vo bu nailiyyotlor dovloat siya-
sotino do tosir edir. Eloco do elm vo folsofo sahoasindo bir millotin niimayon-
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doasinin imumbosoari elmi axtarislara qosulmasi vo 6z payini vermosi xalqla-
rin garsiligh anlagmasi vo simpatiyasini tomin edon sortlor sirasindadir. Bu
¢ox miithiim bir mogamdir. Belo ki, iki forqli madoni hadisonin torof-mii-
qabil kimi goriisii vo qarsiligh anlasmasindan forqli olaraq, burada eyni bir
moqgsad ugrunda calismaq, eyni bir isi gérmok baximindan toraflor birlosir
va bu proses tolerantliq deyil, dogmaliq duygusu ilo miisayiot olunur.

Yuxarida da qeyd etdiyimiz kimi, madoniyyatlor {ifiiqi miistovido —
yan-yana oldugu halda, sivilizasiya vahiddir vo miixtslif xalqlarin sivilizasi-
ya forglori vertikal boyunca tutduglar1 yers goro, doraco, qradasiya gostorici-
sino goroa segilir. Bir xalq basqasina forqli moadoniyyatine goro yuxaridan
asag1 baxa bilmoz. Amma kim is9 sivilizasiya oxunda asagidadirsa, ona bas-
ga ciir baxmaq miimkiin deyil. Ciinki o, zaton asagidadir.

Xos moramli bir ideya dévro vurub yeno do ilk tomollors qayidir.
Amma bu dofs sadoca szl deyil, ham do islo!

Dialoqun bas tutmasi ii¢lin toroflor hor biri 6z mévqeyini doqiq miioy-
yanlogdirmali, 6ziinii dork etmolidir. Bunun ii¢iin iso ilk ndvbods, “qarisiq
madaniyyat” sindromundan xilas olmaq lazimdir. Yoni, hor kosin 6z simasi,
0z obraz1 vo tomsil etdiyi, miidafis etdiyi 6zal doyarlor sistemi olmalidir.

Dialoq heg do toglid va ya toslimgilik kimi basa diisiilmomalidir. Qars1
toroflo optimal is birliyi qura bilmok tiglin 6nco onu dyronmok, monimsa-
mok, hansi doyarlari tomsil etdiyini bilmok lazimdir. Biz onlardan no gotiiro
bilorik vo onlara no toklif edo bilorik? Modaniyyatlorin togdimatinda vo 61-
cliliib-bicilmis miibadilosinds prioritetlor diizgiin miioyyonlogdirilmalidir.

IT Diinya miiharibasindon sonra beynolxalq hiiquq, insan haglar1 amili-
nin 6nod ¢okilmasi son illorde beynolxalq humanitar siyasatin giiclonmosi ilo
yeni mocraya kegir. Olkodaxili problemlor “daxili” olmaqdan konara ¢ixir
vo beynolxalq qurumlarin vo ictimaiyyatin royi getdikco daha boyiik rol oy-
nayir. Humanitar intervensiya siyasoti Sorq 6lkolorindo boyiik naraziliglara
sobob olmus vo holo do yekunlasa bilmoyon igtisaslar davam etmokdodir.
Belo bir goraitdo amerikan politoloqu J.Nayin iroli siirdiiyli “yumsaq giic”
siyasoti getdikco daha ¢ox yayilir. Qadim Cin miidrikliyinin (Lao Tsz1 toli-
mi) XXI asrdo yenidon aktuallagmasi da tosadiifi bir sey olmayib, zamanin
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tolobidir.

Miiasir dovrds transmilli sirkotlorin 6lkalorin lokal sarhadlorini keg-
masi vo iqtisadiyyatin getdikco daha ¢ox beynolmilollogmasi ilo yanasi, mo-
doniyyatdo do beynolmilsllosma amilinin artmasi miisahido olunur. Horbi
giic amilinin yerini beynoslxalq investisiya siyasati, iqtisadi asililiq tutur.
Sorhadlorin beynalxalq ictimaiyyet {iglin acilmasi, turizmin vo madoni ola-
golorin inkisafi milli-madoni doyarlorin do transmilli miqyas almasi ilo nati-
colonir. Bels bir soraitdo 6z qinina ¢okilmok, 6zilinii miihafizo taktikasi yerit-
mokls kifayatlonmok qorxulu sonuclara gatirs bilor. Daha diizgiin yol ikite-
rofli vo ¢oxtorafli miinasibotlor qurmaq, modaniyyatlorarasi dialoq vo polilo-
ga nail olmaqdir. Belo bir soraitdo beynolxalq ictimai roys tosir edon
amillorin do ohomiyysti artir. Modoniyyat amilinin aktuallasmasinin
sobablorindon biri do budur.

Boyiik sairimiz Hiiseyn Cavid holo 0Oton osrin  avvellorinds
uzaqgoronlikls deyirdi:

Turana qulincdan daha kaskin ulu qiivvat
Yalniz madaniyyat, madaniyyat, madaniyyat!
Lakin ytliksok modoniyyato sahib olmaq isin bir torofidir. Qarsida du-
ran novbaoti vozifo bu madoniyyatin beynolxalq miqyasda taninmasi vo mil-
latimiz haqqinda tosovviirlorin diizgiin mocraya yonoldilmasidir.
Digor torofdon, vo on asasi, moadoniyyot 0zl 0zilinii inkisaf etdiro bil-
moaz; bunun {igiin ilk ndvbads ictimai toraqqinin asas harokatverici qiivvosi
olan elm va onun totbiq mexanizmlori inkisaf etdirilmalidir.
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Canaxaooun Xanunoe

KyabTypa v nuBnan3anus

(pestome)

B crarbe 3aHOBO paccMaTPUBAIOTCS TMOHSTHS «KYJIbTYPhD» U «IUBUIH3A-
uu». [lo MHEHHIO aBTOpa, KyJIbTypa SBISAETCS HAIMOHAIBHBIM, a ITUBUIIA3AINT —
oOlievesoBeYeckuM  siBiieHHeM.  [lodToMy  KyJbTypa  pasHBIX  HapoJOB
paccMaTrpuBaeTCs Ha TOPU3OHTAIBHOHM, a pa3jiMyHbIe THUIBI I[UBWIM3ALUN Ha
BEPTHKAILHOW TIIIOCKOCThsIX. (CIle0BaTENbHO, PA3HOBUAHOCTh IIMBHIIU3AIUI
00BsICHSIETCA KaK HaXOXJICHWE Pa3HbIX HApOJOB Ha Pa3HBIX CTYNEHAX OJHOTO U
TOTO K€, OOILIETO ISl BCEro YeJIOBEUeCTBa, Mpoliecca, ABUKYIIEH CHIIOH KOTOPOTO
sBIsieTcsS Hayka. To, UTO 3amajHas NWBUJIM3AIM HaXoIUTCs Ha Ooliee BHICOKOM
YpOBHE, CBA3aHO HE KYyJIBTYPHBIM pa3HOOOpazWeM WIM C penuruei, a Ooiee
ONITUMAJILHBIM OTHOLIICHHUEM K HayKe.

Knwueevle cnoea: xynbrypa, UMBWIM3aIMs, Hayka, BocTok W 3aman,
HCJIaM, XpUCTHAHCTBO, JHAJIOT.

Salahaddin Khalilov

Culture and Civilization
(abstract)

The concepts of “culture” and “civilization” are reconsidered in the article.
For author, the culture is a national phenomenon and the civilization is universal
phenomenon. Therefore, the cultures of different nations are considered on the
horizontal plane and the different kinds of the civilizations are considered on the
vertical plane. Consequently, the variety of the civilizations is explained as the
being of the different nations on the different levels of the one common process of
the humanity whose driving force is the science. The high level of the western
civilization is not related with the cultural diversity or with the religion, but with
the optimal attitude to the science.

Keywords: culture, civilization, science, East and West, Islam, Christianity,
dialogue.
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“Qurant yenidan diisiinarkan”

Birinci Beynalxalq Simpozium
(3-5 May 2013, Ankara, Tiirkiy9)

May ayinda Tiirkiyonin paytaxt: Ankara sohorindo Elmi Istigamatlarin
Diisiinco Tomallorini Arasdirma Institutunun toskilatgiligi ilo “Qurami yeni-
don diisiinorkon” mévzusunda Birinci Beynolxalq Simpozium kecirilmisdir.
Ug giin davam edon todbiro diinyanmin 20-don ¢ox 6lkesinden bir sira gor-
komli alim, o ciimlodon amerikali islamsiinas Oliver Leaman, Pakistan osil-
li, BBC-nin moshur oamokdasi, miixbir-yazi¢1 Ziyasddin Sordar vo s. alimlor
qatilmisdar.

Simpoziumun asas maqgsadi teoloqlarin, ilahiyyatcilarin sahasi sayilan
belo bir mévzunu filosoflarin miizakirasine ¢ixartmaq, imani, ilahi vohyi sirf

2 (13

diisiinco prizmasindan aragdirmaq olmusdur. “Quran vo arab dili”, “Quran
va etika”, “Sorq vo Qarb dialoqunda Quranin yeri vo rolu” vo s. maraql vo
aktual mdvzular {izro togkil olunmus seksiyalarda isini davam etdiron Sim-
poziumda maraqli miizakrolor kecirilmis vo tokliflor irali siiriilmiisdiir.
Simpoziumda Azarbaycani falsofo elmlori doktoru Koniil Biinyadzads
tomsil etmis vo “Quran — Islamin potensiali tam gergoklosdirilmomis asas

ideyas1 kimi” movzusu ilo moruzs etmisdir.
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Afinada Azarbaycan falsafasinin
boyiik uguru

(3-10 avqust 2013, Afina, Yunanistan)

Avqustda Yunanistanin paytaxti Afina gohorindo kegirilon XXIII
Umumdiinya Falsofs Konqgresindo Azarbaycanin biitiin sahalorde qazandigi
ugurlar sirasina daha bir ugur slavo olunmusdur. Bes ildon bir kegirilon bu
Diinya Kongresindo ilk dofs idi ki, Azarbaycan niimayando heyati belo ge-
nis torkibdo tomsil olunurdu. Falsofs Kongreslarinin isinde miintazom surat-
ds istirak edon AMEA-nin miixbir tizvii, professor Sslahaddin Xslilovdan
basqa Afinada miixtalif nasillorin niimayandalarinin, o climlodon, gonclarin
istirak etmasi, son illorde dlkemizds elmi olagolorin yetorinco geniglondiyina
dolalat edir.

Falsofo elmlari doktorlart Koniil Biinyadzads, Zakir Mommadaliyev,
Adil 9sadov, Rahid Ulusel, siyasi elmlor doktoru Vasilo Haciyeva, folsofo
doktorlar1 Ariz G6zolov, Roida Rzayeva, Rovson Haciyev, ©Olihoson Hom-
zayev, doktorant Cinaro Mommaodova falsofonin miixtslif saholori tizro bol-
malarin iginda, plenar iclaslarda, doyirmi masalarda vo sosial-madoni tadbir-
lordo foal istirak etmis, xarici alimlorlo omokdasliq haqqinda danisiglar
aparmislar.

Kongresds elmin folsofasi, siyasatin falsafasi, ontologiya, epistemolo-
giya, folsofo tarixi vo s. konkret saholor iizro b6lmo iclaslarindan oslava, gor-
komli filosoflarin tolimlorino hosr olunmus personal miizakirolor do kegiril-
migdir. Platon, Kant, Sopenhauer, Yaspers kimi boyiik filosoflarla yanasi,
indi sag olan bir sira klassiklorin (Yurgen Habermas, Umberto Eko, Anna-
Teresa Timinigka, loanna Kuguradi) tolimlorina ayrica doyirmi masalar va
seminarlar hosr olunmusdur.

Olamotdar haldir ki, Umumdiinya Falsofs Kongreslorinin tarixindo ilk
dofo olaraq miiasir tiirk-islam diinyasinin niimayandasine do yer ayrilmus,
onun toliminin miizakirosi kecirilmisdir. Professor Solahoddin Xalilovun
Sorq vo Qarb folsofi diisiincasinin ortaq doyarlori asasinda hazirladigi yeni
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fenomenoloji konsepsiya Kongres istirak¢ilarinin digqot morkozinds olmus-
dur. Prof.Dr. Frangesko Alfieri (Vatikan) Solahaddin Xolilovun ingilis
dilindo nosr olunmus “Hayat fenomenologiyasi va Ideyanin hoyati” kitabin-
da iroli siirdilyli yeni ideyalar barodo moruzo ilo ¢ixis etmisdir. Prof. Dr.
Daniela Verduggi (Italiya), Prof.Dr. Koniil Biinyadzada (Azarbaycan), Prof.
Dr. Maija Kule (Latviya) vo basqalar1 miizakiralora qatilaraq S.Xslilovun
tolimini fenomenologiyanin Sorq diisiinco anonaloari iizorindo qurulmus yeni
istigamati kimi dayarlondirdilor.

Novboti Kongresin 2018-ci ildo Pekin gohorindo kegirilmosi qorara
alinmisdir.
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Insan — markoz

Diinyanin markazinde “Mon” dayanir. Vo no qodar Mon varsa, o qader
do diinya var. Insan basqasiin diinyasin1 no duya bilor, no dork eds bilor, na
do doyisdira bilor. Ciinki basgasinin diinyas1 bizim {igiin moachul, geyri-mii-
oyyandir. ©bu Turxanin dediyi kimi, “Bir ruh ilo basqasi arasinda rabito
intellekt sayosinds deyil, ancaq sevgi magaminda yarana bilor”.

Insan ancaq duydugunu doyerlondira bilor. Ancaq dork etdiyini bila
bilor vo onun iigiin ancaq duydugu vo bildiyi vardir.

Lakin burada belo bir inco sual ortaya cixir: insan var olani bilir,
yoxsa bildiyi vardir?

Oslindo, bdyiik diinya bizim {igiin ancaq biliklor soklinde mdvcuddur.
Bilavasito tomasa goalinca, biz bu bdyiik diinyanin ancaq ¢ox kigik bir hissosi
ilo tomasda ola bilirik. Bu tomas da ii¢ formada hoyata kecir. Biz nalori iso
duyurug, nolori iso anlayiriq va nalori iso diizoldirik (“yaradiriq”). Bunlarin
har ticli “bdyiik diinya” (sslinde imkanlar diinyasinin bir hissasi olan—bilinon
diinya) miigabilindo ¢ox kigikdir. Biz holo sonsuz kiciys dogru addim at-
madan, sadoco nisbi kigiklikdon danisiriq. Bu addimi atdiqda iss, yoxluqgla,
heg¢na ilo liz-lizo qaliriq.

Istonilon halda morkozdo “Moan” dayanir: istor sonsuz bdyiiyiin, istor
sonlunun, istorsa do sonsuz ki¢iyin morkazinds folsaofo ancaq Man-i vo Man-
lo diinyanin miinasibatini dyronir. Daha dogrusu, elo Man-i dyronir, Mon do
ancaq qars1 toroflo, diinya ilo miinasibatdo acilir.

Osas masalo insanin ancaq bu anda tomasda oldugu diinyan1 deyil, bil-
diyi vo moévcudluguna inandig1 diinyani da realliq, mdvcudluq kimi qobul
etmosidir. Bu addim1 atmagq {igiin sadoco bilik yox, inam da tolob olunur.
Sonraki addim ise insanin 6ziiniin bilmadiklorinin mévcudlugunu da rahatca
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gobul etmosidir. “Diinyanin dorkolunanligr” prinsipi oslinds bundan iba-
rotdir.

Hor bir insanin yasadigi soxsi hissi tocriibolor — soxsi hoyat ilk ndvbo-
do duygularin yasanmasidir. Badonin hayati, yoni biologiyada qobul edildiyi
monada “hoyat” — nofos almagq, tobiotlo maddolor miibadilasi, badonin hor
bir orqaninin foaliyysti: ganin dovrani, lirayin doyiinmasi vo s. — bunlar ha-
mis1 — biitlin insanlar ii¢lin osason eyni olan proseslordir. Yoni badon modeli
va onun funksionallig1 fordi hoyati sociyyslondire bilmoz. Mohz bu molum
olduguna gora, filosoflar insan hoyatini badonin funksionallig1 ¢orgivasinda
axtarmirlar. Lakin badon insanin omoali foaliyyati liglin bir alst, vasitodir.
Onun vasitasilo goriilon islor insanin niyyatini, mogsadini, hamg¢inin bilik vo
bacariglarini iizo ¢ixarir. Insan ictimai bir varliq kimi comiyyatdo “agilir”.
Buna gora do insan hayatini sosial miistovids, onun ictimai foalliginda (fun-
ksionirovaniye) axtarmaq meyllori do vardir.

Lakin insan hans1 omollori edir, no kimi ictimai funksiyani yerino ye-
tirir, basqalar1 ilo miinasibotds bir “6z” olaraq hans1t mévqeyi tomsil edir?

Bu suallarin cavabini axtardiqda, biz insanin arzu va ideallarina, “foa-
liyyat” programina, bilik vo bacariglarina qayitmaq macburiyyatindoyik. La-
kin burada da differensiallagsmaya, identifikasiyaya ehtiyac var. Belo ki, in-
san hoyatinin asas gdstaricisi bilik olsa idi, onda meyar kimi ancaq komiyyot
gostaricisi gostorilmoli olardi. Belo ki, biliklorin mazmunu miisyyon sahads
calisan biitiin insanlar {iglin 9sason eynidir. Forglor az, imumi cohatlor iso
coxdur. Kiminsa az va ya ¢ox bilmasi onu sociyyoalondiron asas amil ola bil-
moz. Insanlar1 farqlondiron daha cox deracodo onlar1 hoyat amali, noys can
atmasidir. Belo bir atalar sozii var: “Niyyotin hara, monzilin do ora”. Lakin
insanin biitiin hoyat1 boyu vahid bir niyyati, mogsodi olmur. Hoyatda kicik
vo boyiik planlar olur. Vo miioyyon bir mogsadin aldo edilmosi daha boyiik
bir mogsad li¢iin yol agir.

Belo diisiinsok ki, insanin biitiin foaliyyati onun 6zii torofindon stiurlu
suratdo planlasdirilir, 6zii 6ziino hoyat yolu se¢ir, — sadolovhliik olardi. Xari-
ci tosirlor, ictimai normalar, onono vo tendensiyalar, oxlaqi doyorlor, dini
kanonlar, hotta predrassudkalar vo qoti doblor, tosadiifon diisdiiyiin lokal ic-
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timai miihitin, kollektivin tasiri vo s. — bunlar hamaisi insanin giindslik hoya-
tina vo bazon biitdvliikds hoyatina ciddi tosir gostorir.

Biitiin xarici tosirlora rogmon 6z hoyat yolunu 6zii se¢on, diistintilmiis
suratdo miioyyanlosdiran soxslor do vardir, lakin onlar azliq toskil edir. s-
tonilon halda biz “soxsi hoyat”, “hoyatin monasi1” dedikds, mohz bu azlari
nozordo tutacagiq. Ciinki yerdo qalanlarin hoyati onlarin 6zii torsfindon
deyil, ictimai miihit torofindon toklif vo tolqin oluna biler.

S.X.
Ucmus mabadlaor va yasayan falsafalor

Avqust ayinda Afinada Umumdiinya folsofa kongresi kegirildi. 5 ildo
bir dofa kegirilon belo motobar bir todbirin Platonun votonindo kegirilmasi
ona xiisusi bir dayer verirdi. Oziinii falsofoys yaxindan-uzaqdan aidiyyatini
hiss edon hor kos orada istirak etmoyi 0zii ii¢lin bir foxr bilirdi. Balko do bu
sobabdon konfrans togkilatgiligl asagi soviyyoado olsa da, 2 min ovozino 5
min adam dovatli idi. Emosiyalar, miinasibotlor miixtalif idi. Hor ciir insan
gérmok miimkiin idi burada. Osa ilo zorla ayagini siiriiyon qocaman fikir
adamlari, yenico PhD titulunu qazanib qiirurla otrafa boylanan vo diinyani
qurtaracagini zonn edon gonc alimlor, hor yerdo qaynasan tolabolor, bura sa-
doco gozmoya golon “biznes-alimlor” vo daha kimlor. Paralel kegirilon on-
larla seksiyalar, yiizlorlo mdvzular, sohnolosdirilmis simpoziumlar, sorgilor
va daha nolor. Qisacasi, tam bir xaos. Bu qarisigligda monds heg ciir timumi
bir monzars yaranmirdi, yekun toassiirat formalagmirdi. Ax1, mon do bu xao-
sun i¢indoydim, axina qosulub itib-batmigdim.

Nohayat, Afina goharinin qisa bir gozintisine ¢ixanda manzare aydin-
lagd1, xaosdak1 diizon goriindii. Duman dagildigca agilan monzors moni daha
¢ox diisiindiirdii. Diisiindiiron iso hom monim tigiin bir oks qlitb olan Qoarb
tofokkiiriiniin forqli bir torafi, hom do folsofonin bu giinti oldu.

Afina eramizdan avval XV asro aid olan vo diinyanin on qodim sohor-

lorindon biri, demokratiyanin, folsofonin besiyi, teatrin, Olimpiya oyunlari-
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nin, godim sivilizasiyanin moskoni, hazirda Avropanin an bdyiik meqapolis-
lorindon biri, Sengen zonasi, bir s6zlo, elit Avropa sohorlorindon biridir.
Diizdiir, Yunanistan hom do iqtisadi bohran, narazi shalinin niimayislori de-
mokdir. Ancaq bilirson vo sahidi olursan ki, Avropa 6z caninin-qaninin qay-
g1sina qalir vo Yunanistan no Sudan olasi deyil, no do Suriya. Va biitiin bun-
lar o demokdir ki, Afina s6ziin hor monasinda hom Avropanin simasi, hom
do folsofonin soviyyasinin gostaricisi sayila bilor.

Afina va Qarb

Afina deyands ilk yada diison tanrilar, Afina ilahosi ilo Poseydonun
doylsii, mohtosom Akropolis, Zevsin mobadi, Panteon, Parfenon, godim
Agora olur. Kigik bir diizolis: mobadlorin, saraylarin 6zii yox, xarabaligi.
Turistlorin xoyallarinin maskoni vo bu giin gora bilocoklori yerlor, Afinanin
foxri no vaxtsa mohtogom olmus mobadlorin, meydanlarin, binalarin 6zl
yox, uguntularidir. Bolod¢idon hor addimda belo sozlor esitmok olur: “Bu
mohtagom bina eramizdan avval filan asrds tikilib, filan asrdo filan miihari-
bodo dagilib, bu giin siz yalniz onun siitunlarii gors bilorsiniz”. Siitunlarin
tizorindo hikmotli s6zlorin qorunub saxlanmasi bu tarixi yerlorin sirrini,
mohtosomliyini daha da artirir. Kimlorso bu godim yerlordo gozondo, godim
divarlara olini vuranda diisiiniir ki, no vaxtsa Aristotelin ali doyan yers indi
mon toxunuram, Zevsin qiidratini hiss edirom vo s. Bu hisslori halo XVII
osrin sonu X VIII asrin avvallorinds ingilis sairi Bayron da kegirtmisdi:

Moanim Elladam! Gozalliyin sardabasi!
Stiqutunda da 6lmaz, mohtasam.

De, sanin varislarin: ogullarin, qizlarin,
Kimin hiinari ila safarbar olacaqdir?!

Diiz dibinds dayananda adama els galir ki, bu nohang siitunlar somant
0z lizorlorinds saxlayirlar. Vo sairin dediyi sozler yaqin ki, ¢oxlarinin iire-
yindon kecir. Lakin mon masalonin forqgli bir torsfini diisiindiim vo yadima
maraqlt bir paradoks diisdii. Bozon Sorqin diinya sivilizasiyasina verdiyi
bohradon, elmin, falsofonin inkisafindaki rolundan danisanda, irad tuturlar
ki, bunlar orta asrlordo — ke¢misds (!) olub. ©caba, eramizdan ovvolki mdh-
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togomliyin bu xaraba halina baxanlara qiirur haqqini kim va na verir? Qarbin
hakim mdvqeyi, yoxsa Sorqin miitiliyi? Qarbds elmin, Sorqds iso dini bilik-
lorin inkisafi? Yoqin ki, bunlarin har birinin yekun royds 6z pay1 var. Lakin
masalonin daha dorin tohlili basqa bir hoqiqati ortaya ¢ixarir.

Qodim yunan falsofosinin “mobadi” Sorq “daslarindan™ tikilmisdi.
Onu tikon Pifaqor, Demokrit, Platon vo basqalar1 ustaligi Qadim Misirdon,
Babilistandan, Azorbaycandan, Orobistandan, Hindistandan, Hobosistandan
Oyronmisdilor. Coxsayli iggallar, barbarliq bas alib gedondo, eyni zamanda,
dinin falsofoys radikal movqeyi basoriyyetin diqqgstini hoqgigotdon yayindi-
randa vo bu saray1 diqqgetsiz qoyanda, o, ugulmaga mohkum olmusdu. Ona
sahib cixan vo qoruyan Islam filosoflar1 — Forabi, ibn Sina, ibn Riisd, ibn
Xaldun oldu. Daha sonra, yani toqribon XVII asrdo bu mabads Qorb sahib
cixd1 va gapilar1 Sorqin iizlino bagladi. Beloco, Qarb oldu mohtogom saray
sahibi, Sorq 1so qaldi evsiz-esiksiz.

“Mobadin” taleyi bundan sonra daha da agirlasdi. Folsofodon miixtslif
va coxsayli istigamatlor ayrilmaga basladi vo har yeni qol falsofoys meydan
oxumaga basladi. Sanki mobadin daslarin1 sokiib o daglardan yeni binalar
tikmoyo basladilar. Maddiyyat monaviyyati listolodi. Mabadin marmar sii-
tunlari, granit divarlar1 onun i¢indoki mahiyystdon daha 6nomli oldu! Belo-
co mobadin igindakilor — Islamin qoruyub saxladigi, nafas verdiyi hagiqatlor
talan olundu, yerds qalan iso godim yunan dévriindon qalan siitunlar oldu.
Amma qoribs bir paradoks yasandi: i¢cindo oturduglar1 saglam binanin hansi
talanin noaticasinds oldugunu diisiinmok istomoyon Qarb yerdo galan xaraba-
ligla qiirur duyub diinyaya meydan oxumaga bagladi!

Boali, Afina hoqigoton muzey-sohordir. Amma o yalniz Qorb tofokkii-
rliniin tarixini yox, hom do bugiiniinii gézal oks etdirir. Belo ki, Afinanin kii-
¢olorindo son dovrlora aid goriba heykollor, fiqurlar gormok miimkiindiir.
Bunlardan iki detal moni dohgoto gotirdi: biri yunan heykoltoragi Kostas Va-
rotsosun Olimpiya oyunlarinda marafon qagislarinda istirak edon idmangila-
rin sorofing siisodon diizoltdiyi “Qagan insan” idi. Kiiloyin sovurdugu, di-
dik-didik etdiyi insan. Maraqlidir, adoton heykollor horokatsiz olsalar da, on-
larda bir hoyat sezmok miimkiindiir. Amma bu heykal aslindo gagan insani
tosvir etso do, 0zii forqli tasovviir yaradirdi: nohong, amma kiiloyin bitirdiyi
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bir insan! Heykal qeyri-standart Olciilii siisolordon oldugundan, bu 10
metrlik insan donmus bir bodheybati xatirladird.

Ikinci detal iso sohor boyu qoyulan insan badeninin ayri-ayr1 hissalori-
nin — ayaqglarin, barmaglarmn, ollorin va s. fiqurlar1 idi. Insan1 hisse-hisso
dasda tosvir etmok vo bununla diqgqgoti harokats, plastikaya yonoltmok ono-
nasi halo fransiz Oqiist Roden torafindon qoyulub. Qaribadir ki, “Diisiinon
insan”1 ilo moshur olan heykoltoras hom do bassiz vo alsiz “Addimlayan”in
da miiollifidir. Indi bu anononin naticalori Afinanin kiigalorina sopalonmisdi.
Qoribadir, bu, ayri-ayri insan tikolori sanki daha canli idi vo bu, insani
dohsoato gotirirdi.

Afinadaki bu iki detali — iki yaradiciliq asaorini tutusduranda, iirokdon
yunan heykoltoraglarina ohson dedim. Qorb insanim1 bu qodor doqiqliklo
yalniz qorbli 6zii tosvir eds bilordi: biitév insan ¢oxdan donub, durgunlasib,
didilib; yasayan, daha dogrusu, foaliyyatds, horokotds olan iso onun hissale-
ri, ayri-ayri orqanlardir.

Ocaba, Bayronun ¢agirigina geds bilocok insan bunlardan hansidir?

Afina va falsafa

Folsofa kongresinin mohz Yunanistanda kegirilmasinin xiisusi bir tosi-
r1 var idi. Bolka do istirak¢ilarin ikiqat artiq olmasinin saboblorindon birinci-
si bu idi: hor kas folsofonin besiyini gérmoyo can atirdi, hotta bunu hoyata
kegmis on boyiik arzusu hesab edirdi. Balko do buna goéro, monim do bu
konqresdon gozlodiklorim daha ¢ox idi. Gordiiklorim iso bunlar oldu...

Qodim Yunan falsofasini bilmoayan belo, elo kii¢olorin adlarina baxsa,
anlayar ki, Afina hor monada folsofonin votonidir: Platon bagi, Aristipp kii-
¢osi, Diogen dongoasi, Sokrat prospekti. Bir s6zlo, memorial 16vholor vurul-
masa da, biitiin folsofonin nohanglorinin adlar1 abadilosdirilib. Hordon ada-
ma elo golir ki, Afinanin kii¢olorinds dolagsmaq els bu filosoflarin arasinda
dolagsmaga borabordir. Bu sadoca bir anliq olur — 6z diinyanda qurdugun xo-
yallara dalanda. Platon Akademiyasi deyilon bagda usaq oyun meydangasi-
n1, Sokrat moktobini xarabaliqlar arasinda goronds iso bu xoyallar tiistii kimi
dagilir. Vo son ideyalar diinyasindan diisiirson bu al-ver diinyasina.
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Bunlara tamasa etdikco, diisiiniirson ki, no vaxtsa yalniz se¢ilmislorin
daxil olmaga icazasi olan bu mabadlor, bu miigoddos mokanlar indi neco
kiitlovilosibsa, macora vo ekzotika axtaran turistlorin tapdaq altina necs ¢ev-
rilibso, falsofa do elaco kiitlovilasib, 6z klassik mocrasindan ¢ixaraq, “kiitlo-
vi madoniyyatin” torkib hissolorindon birino ¢evrilib.

Platon deyirdi ki, folsofa hor kos iiclin deyil, ancaq secilmislor iigiin-
diir. Sonralar sufilor do tokid edirdilor ki, se¢ilmis soxslor iigiin agilan hik-
matlor hamu {igiin deyil. Onu saviyyasi ¢atmayan insanlara agmagqla onlari
folakoto sala bilorik. Maraqhdir ki, sufi seyxlori Monsur Hollact mohz bu
sirlori ictimailogdirmakds vo insanlari ¢agqinliga salmaqda giinahlandirirdi-
lar. Insanlarm falakati — comiyyatin falakating gatirir: comiyyat ya &z prob-
lemlarini, mosuliyyot dasidigi vozifalori unudub “filosof” olmaga iddialanir
va bunu diplom almaqla holl edir, ya da folsofoni 6z moisot soviyyasing
endirir. Noticada, sl filosofun 6zii do, s6zli do doyardon diisiir,.

Bilmirom, hansi birinci olub: folsofa kiitlovilosib deya, indi mabadinin
quru siitunlar1 galib, usaqlarin oyuncaq meydangasina cevrilib, yoxsa ok-
sino?

Bali, giinii giindon problemlori artan bu diinyanin 5 mindon artiq iddi-
al1 “filosofu” folsofonin bu “xaraba besiyindo” y18is1b basoriyyatin dording
olac axtarirdilar. Movzularin rongarongliyindon adam ¢as-bas qalirdi. Bura-
da Konfutsi tolimindon, buddizm, xristianliq falsofosindon, Afrika, Asiya,
ayrica Koreya, Cin, Hind, Rusiya folsofolorindon tutmus, tohsilin, biznesin,
idmanin folsofosinoe qodor hor seyin hikmotini axtarirdilar. Yeri golmiskon,
tiirk folsafasi iimumiyyatlo yox idi! Insan hiiquqlarini, demokratiyan: miida-
fio elomok ti¢iin giinlorlo miizakirslor apardilar. Hor mévzuya on az 3-4 sek-
siya hosr olunmusdu. Yaxindan-uzaqdan, ucundan-qulagindan fslsofoyo
aidiyyoti olan biitiin saholor tomsil olunmusdu. Amma goribadir, bu boyiik
kongres ruhu ilo, toskilat¢iligi ilo, problemlorin hoallino verdiyi bohrosi ilo
Kostas Varotsosun didik-didik olmus “Qagan insan”1n1 xatirladirdi: nohong,
tilkkonmis, bir-birini tamamlamayan siigo qirintilari.

Bu boyiikliikds “besikdo” kegirilon nohong konqresdo zoif seksiyalar-
dan biri do islam folsofasi idi. Burada bir yox, kompleks sobablordon danis-
magq olar: diinyada islama qgars1 siini sokilds artirilan fobiya vo antipatiya, is-
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lam alominds falsofonin ikinci doracali yer tutmasi, miisolman filosoflarin
va tadqiqatgilarin 6zlorinin lageydliyi, miisolman comiyyatinin bu istigamat-
do zoif toskilatlanmasi va s.

Bali, islam hals do diinoni ilo mévecuddur. Amma monim digqotimi da-
ha bir maraql fakt calb elodi. Konqres kecirilon Universitetdo — Falsofo
Moktabinds hor sinif ortaginda 16vhonin basinda ikona var idi. Foalsofonin
prinsiplorini dyradon vo dyranenlorin basi iizarinds Isa peygombeorin Panto-
krator (ITavtokpdtop — ludaizmds Allahin adlarindan biri) adlanan osas iko-
nast yerlogdirilmisdi. Qariba paradoksdur: bir-birina diigmon kosilon kilso vo
elm bu giin Universitetds birlosiblor. Bundaki hikmati bir Vatikan kesisi ilo
Islam hagqinda s6hbotds anladim. Pantifik Lateran Universitetinin professo-
ru Giafranko Basti genis bir tobassiimlo dedi: “Islam aslinde Qorbin dini-
dir”. Bu tezisi mon professor Solahoddin Xslilovun asorinds oxumusdum.
Amma bir Vatikan kesisinin dilindon bunu esitmok moni ¢asdirdi. Bir vaxt-
lar Nitsse do “Daccal” asorindo xristianlig1 giinahlandirirdr ki, Islamm go-
zolliklorini tanimaga mane olub, antik madoniyystdon sonra islam modaniy-
yatini do tapdalayib. Kesis Bastinin Xslilovun kitabin1 oxudugunu bildiyima
gors, ona ilk sualim: “Siz bunu Xolilova istinadon deyirsiniz?” oldu. O da
toacciiblondi: “Xalilov da bu fikirdadir?”” Manco, onu daha ¢ox toocciiblon-
diron bir sorqlinin belo diisiinmasi idi. Bali, masalonin mahiyyasti acildi: he-
qgiqatan, Islam gorblilors imanlarini qaytarmisd: vo dinlorine hérmot elomayi
Oyrotmisdi. Bunu dork edon va haqigatin hansi iso soviyyasing yiiksolo bilon
bu fakti etiraf edib vo edir. Hoyatin dibindo esolonanlor iso holo do yanlig-
liglart ilo foxr edirlor.

Afina va Biz

Belo mohtogom bir todbirdos itib-batmamaq bdyiik hiinordir! Burada
forqlonan, digorlorinin digqat morkozinds olan filosoflar1 {i¢ qismoe ayirmaq
miimkiin idi: antik dovriin miidriklori: Platon, Konfutsi; klassik Qarb filo-
soflart: Kant, Kierkeqaard, Sopenhauer, Yaspers; miiasir filosoflar — diinya-
da 6z imzasin1 tosdiq etmis vo yaslart soksoni haqlamig soxslor: Anna-Tere-
sa Timinigka, loanna Kuguradi, Jurgen Habermas, Umberto Eko. Amma bir

istisna da oldu bu kongresdo. Iclaslardan biri Azarbaycanl filosof Salahoad-
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din Xoslilovun kitabinin miizakirasine hasr olunmusdu vo todbira on forqli
6lkolordon alimlor qatilmigdi. Miixtalif fikirlar, tohlillor soslondi. ©n maraql
toklif iso Vatikanin Lateran Universitetinin professoru Frangesko Alfieridon
goldi: “Bu kitab italyan dilinds do olmalidir. Ciinki dinlor va sivilizasiyalar-
aras1 dialoqda ovozsiz rol oynaya bilor”. Oslinds, o, kitabr artiq torciimo
elomisdi vo burada yalniz molumat verirdi. Professor Alfieri slindoki kitab
haqqinda nadir bir xozins kimi danigirdi vo monim i¢imdan bir togvis kecdi:
“Daha bir hikmotimizi diizglin dork edo bildilor vo artiq 6ziiniinkiilosdir-
moya baslayiblar”.

Bali, bu diinyada folsofonin das siitunlar1 ¢ox kohnolib, xarabaliglart
hovaskarlarin tapdagina, ekzotika obyektina, niifuz vasitoesine ¢evrilib. Am-
ma hor na gadar bu siitunlar méhtogom olsalar da, hor no gqodar 6zlorinds do-
rin bir hikmat, tarix ehtiva elosalor do, ora artiq mobad deyil, xarabadir! Bu
siitunlar nohang olsalar da, artiq o godor kdhnoliblor ki, onlarin iizorindo ye-
ni mabad tikils bilmaz. Diizdiir, tikmoayo cohd gdstoranlor var, lakin, bu yeni
cox boyiik olsa, slitunlar davam gotirmoz. Kigik olsa, bu nohong siitunlarin
fonunda itib-batar. Bas ¢ixis yolu nadadir?

Yeni ideya siitunlar1 vo onlarin {izorinds yeni ideya mobadi. Hikmot
dasda-divarda deyil, ideyalardadir. Mabad xaraba qalmayan, kéhnalmoyon
ideyalardir, onlarin verdiyi, formalagdirdig:1 doyorlordir. Oslindo Qarb ¢ox-
dan yeni mabadlorinin tikintisino cohd edir vo “tikinti” {i¢lin {iziinii Sorq
“daslarina” — ideyalarina tutub. Yeni osrin folsofosini tapmagq iiclin ugmus
daslarin arasinda gozmok lazim deyil, ideya diinyasina yiiksolmok lazimdir.
Olmazmi ki, basqasinin xarabalarina heyran qalmaq, onlara madhiyys de-
mok avazing, 6z mobadimizi tikok?

Boali, Afinanin timsalinda gordiim ki, aslindo Qorbin moéhtosom "mo-
badinin" yalniz siitunlar1 qalib, 6zii iso ¢okiib. Sadoco biz 6z yerimizi bilmi-
rik, dziimiizii tanimiriq. Oziimiizo doyar vermirik deyo, antik modoniyyatin
xarabaliglarina halo do asagidan yuxar1 baxiriq.

Koniil Biinyadzada
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Foalsafa, hayat
va hayat falsafasi

Hor bir insan 6z boyuna bigilmis bir hoyat yasayir. Onun li¢iin 6nce-
don Olciiliib-bicilmis bir hoyat. Lakin insan miioyyan bir yetkinlik hoddin-
don sonra 6zii do dlgmayo baslayir vo daha yiiksok yetkinlik magamina cata
bilirso, onda 6z hoayatin1 hom 6l¢iir, hom do bigir. Yoni birinci marholods bu
hayat dork olunmus, siiurlu bir hoyatdir, lakin burada hals insan 6z hoyatini
6zii qura bilmir. Burada siiur hadisolordon, hoyatdan sonra golir. Ikinci
morholodo iso insan 6z hoyatini 6zii secir, 6zii qurur; yoni séhbot stiurlu
suratdo qurulmus bir hoyatdan gedir.

Insanin 6z hayatim dork etmosi vo golocok hayatim diisiiniilmiis surot-
do qura bilmasi ancaq falsofi diisiinco sayosindo miimkiin olur. Lakin hor bir
insan folsofi diisiinco soviyyasino galxa bilmir vo boylik oksoriyyot dork
olunmamisg, kor-tobii bir hoyat yasayir.

Mogsad az sayda 6ziinii vo diinyan1 dork etmis insanin alds etdiyi is1q-
lanmani, 6ziiniidork vordisini bagqalarina da ¢atdirmaq, haminin istifadesine
vermokdir. Lakin bu miimkiindiirmii? Hoalo ki, biz ancaq biliklori 6tiira bili-
rik. Yoni insanlar arasinda daxili isiglanmanin, oqli enerjinin otiirtilmasi,
transformasiya praktikasi boalli deyil. Ona gors do hor sey 6nco montiq qolib-
loring, bilik formasina salindigdan sonra 6zgologo bilir, sanki hami tigiin
imumi olan fozaya, kosmosa ¢ixir vo ancaq bundan sonra basqalariin qo-
bul edo bilmasi tigiin yararli olur. Daha dogrusu, otiliriilmo dil vasitosilo
miimkiin olur. Insan 6z yasadig1 hali da, kegirdiyi duygular1 da folsofonin,
elmin, ya da sonatin dili ilo 6tiira bilir.
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Hor bir insanin filosof olmasi tabii ki, miimkiin deyil. Lakin filosoflar
insani, diinyani, yasadiglari hoyati dork etmoklo barabor bunu basqalarina
catdirmagin tisullarini da isloyib-hazirlaya bilirlormi?

Bir var 6ziiniidork, yoni insanin 6z soxsi hoyatin1 sanki konardan mii-
sahido edorok anlamasi vo 6zii ilo 6ziindon konarlagdirdigi “Mon” arasinda
dialoqu, qarsilighh anlagmani sonraki hayat tocriibasindo istifado etmasi, bir
do var oldo olunmus biliklorin miicarradlosdirilmasi, soxssizlosdirilmasi,
soxsi hoyatin disina c¢ixarilmast vo sanki imumiyyatlo insana, insanla diin-
yanin miinasibatlorino aid olan bu biliklori sistemo salmasi, imumilosdirme-
si vo onlardan biitdv nozari bir tolim yaratmasi.

Lakin sonraki morhalads bu soxssizlosmis, miicorrad biliklor sistemi —
folsofo — yenidon hoyata enmali vo 6zii filosof olmayanlarin hoyatini isiglan-
dirmalidir.

Falsofonin todrisinde do asas mogsod insanlarin diinyagoriislinii zon-
ginlogdirmak, onlara 6z hoyatlarinin monasi haqqinda diistinmok vordislori
asilamaq, diinyada bas veron hadisolorin daha dorin gatlardaki sobablorini
askara ¢ixarmaqda onlara yardim¢1 olmaqdir. Amma 6zii filosofluq eds bil-
moyan, 0z hoyatina diisiinlilmiis miinasibot bosloyo bilmoyon, diinyaya 6z
“Mon”inin igiginda baxa bilmoyon adamlara bilik, molumat halina salinmis
folsofa surroqati togdim etmokls insanlar no doracoads 6ziiniidork vordisi aldo
edo bilorlor?

Elm vo sonat ii¢lin bu problem daha rahat holl olunur. Bels ki, elmi
biliklor asanligla formallagdirilir, riyazilosdirilir, sistemlosdirilir vo basqala-
rinin da rahatligla hozm edo bilocoyi hala salinir. Yoni okilmis hansi iso bir
bitki, meyvo va s. yetkin hala ¢atdirildigdan sonra (mohsul yetisdikdon, ha-
zir oldugdan sonra) adamlarin istifadosino verilir. Meyvoni vo ya hansi i1s9
x0royl yeyon adam onun neco yetisdirilmosi vo ya neco hazirlanmasini to-
sovviir etmoya do bilor. Amma kal meyvani vo ya halo hazir olmamis x6royi
yemok mogbul deyil. Folsofo ideyalarin — folsofo baggasinda meyvalorin
yetisdirilmosi prosesidir, amma onun Otiiriilmosi, paylanmasi vo basqalari
torofindon monimsonilmasi basqa xarakterli proseslordir.

Balli bir masaladir ki, filosofu tohsills, tolimlo hazirlamaq olmaz.
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Amma bu da ballidir ki, bir ¢ox universitetlordo falsofs fakiiltolori var
vo miloyyan qisim adamlar folsofodon dissertasiya yazib elmi doroco alirlar.
Belo toossiirat yarana bilor ki, guya filosof hazirlanir. Amma aslinds bu
kadrlar folsofo meyvolorini okib-becormok, yetisdirmok iiclin yox, onlari
paylamaq vo monimsatmok {iglin hazirlanirlar. Sadaco filosoflugun falsofi
biliklori yadda saxlayib sonra toblig vo todris etmok isindon no doracodo
forqli oldugunu nazore almaq lazimdir. Baxmayaraq ki, Kanta goro, insanin
metafizikaya (filosofluga) tobii meyli vardir', amma bu meyl ¢ox az adam-
larda realizasiya oluna bilir. «Filosofluq elomayi bacarmayan adami filosof
adlandirmaq olmaz. Filosofluq elomayi isa yalniz mosqlor vo oglin miistoqil
sokilda totbiqi sayesinde dyronmok olar.»’

Oslinds insanin 6zii haqqinda diistinmoays he¢ vaxti da olmur, ¢ilinki
min illor boyu ictimai toraqqi buna gatirib ¢ixarib ki, omok bolgiisii getdikco
daha cox differensiallasib. Insanlar aslindo hansisa bir tesadiif iiziinden bu
va ya digor sahodo ixtisaslasib vo, demoli, biitiin digqgstini do mohz homin
sahoyo yonoaldib.

Omok bolgiisii insanin tamligmi olindon alir vo onun Oziinlin do
boliinmosing gatirib ¢ixarir.

Insan 6z biitdvliiyiina qayitmagq ii¢iin sanki tarixi kegmiso dénmali vo
digor insanlarsiz tabistls iiz-iizo dayanmalidir. Yaxud hec¢ olmasa hordon bir
comiyyatdon ayrilaraq 6ziino qapilmali, vo comiyyat vasitasilo deyil, bir tok
olaraq, vahid bir varliq kimi diinya ilo miinasibatini aydinlagdirmalidir. Bu
islo oslindo ancaq filosoflar mosgul olurlar. Basqga s6zlo desok, filosoflugun
bir sorti do comiyyatin fovqiino galxmaqdir. Comiyyato daxil olan, onun
strukturunda hansisa bir yer tutan vo bununla da moévcud ictimai miinasibot-
lorin dasiyicisina ¢evrilon vo ya ictimai varligin bir zorrosi olan insanlar 6z
biitdvlityiindon koniillii vo ya koniilsiiz, siiurlu vo ya siiursuz surotdo imtina
etdiklorino gors filosoflug mogamina qalxa bilmirlor. Oslindo on pisi bunu
stiursuz etmokdir, ¢iinki siiurlu suratdo boliinmak, parcalanmag, bigilmok vo
hans1 1so imumi boylik bir isin bir hissosi olmaq o demokdir ki, siiurlu su-
rotdo do homin yollarla geriys gqayitmaq vo yenidon 6z tamligini oldo etmok

! Kanm M., Kpurnka uncroro pasyma //Countenus B 8 T. T. 3; M.: Yopo, 1994, c. 53 — 54.
%, Kanm H., Jloruka //Counnenns B 8 1., T. 8; M.: Yopo, 1994, c. 281
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imkani, sans1 holo qalmaqdadir. Bu yolu siiursuz suratdo gedonlor iso bu
qaranliq labirintlorlo he¢ vaxt geri dona bilmoazlar, yoni onlar 6z biitovliiyii-
na gayitmaq vo hansi iso magamda diinya ilo tokbotok dayanmagla filosof-
lug magamina yiiksolmok sansini artiq itiriblor.

Vo insanlarin boyiik oksariyyati yolu gozii bagl getdiklorindon diis-
diiklori yer diinyanin, hissasi, yarim¢igi onlar tigiin sanki diinyanm ovoz edir
v onlar 6zii do bu yarimg¢iq diinyada yarimgiq insan olaraq yasayirlar.

Iki yarim¢igin miinasibati. Vo no qador bels gozii bagl insan varsa,
bir o gador da bels yarimgiq miinasibatlor var. Bu miinasibotlor har biri for-
didir, tokco homin adami va tokco homin situasiyani saciyyalondirir vo bage-
riyyat {iglin mona kosb etmir. Bogoriyyat {liclin mona kosb edon — ¢oxlar
liclin, oksoriyyat liclin eyni olan, tokrarlanan vo bununla da miioyyon ganu-
nauygunlugu ifade edon miinasibatlordir. Folsofo aslinda ¢oxlar: da deyil,
imumiyyatlo insani, insan imumisini bir tam halinda intixab edorok onun
boliinmomis, paralanmamis diinya ilo tomasini dyronir. S6éhbat diinyanin
osasini 0ziinds ehtiva edon vo biitdv diinyan1 simvolizo edon, biitov diinya
adindan ¢ixis etmok 9zminds olan bir diinyadan gedir.

Biitov diinya obrazi biitoév insanin diinya haqqinda tosovviiriidiir. Ya-
rimgiqlarin tasovviirii iso yarimgiq diinyalardir. Daha dogrusu, he¢ dos diinya
olmay1b onun tor-tokiintiisiidiir.

Oslindo hoyat 6zii iki torofin miinasibatidir. Yarimgiq insanin biitov
hoyat1 ola bilmoaz, cilinki “kor atin kor da nalbandi olar”. “Asiq gordiiylinii
cagirar”, “kar konliindokini anlayar”.

Ixtisaslasmis insan, heg siibhosiz, miioyyon monada asimmetrik vo bo-
zon hotta degeneratdir, yoni biitiin basqa saholordoki zoif inkisafina rogmon,
miloyyon bir sahoys dair bilik vo qabiliyyatlori miiqayise olunmaz doroacado
boyiik olur. Vo buna gora do o, biitov ahongdar insan obrazindan ¢ixmis vo
spesifik, forqli bir obraza yiyolonmisdir. Lakin bu he¢ do o demok deyil ki,
onun igindoki biitdvliik ruseymi homisolik itmisdir. Inkisafdan qalmis o bii-
tovliiylin obrazi ruseyim halinda hor halda homin insanda qalmaqda davam
edir. Vo hoyat onun golbinin sar1 simino toxunanda, diinya hordon bir 6z
ahongdar, biitov obrazi ilo onun gozii garsisinda sayrisanda onun i¢indoki o
biitov sanki canlanir vo insan bir anliga sanki tamliq oldo edorok hoyatin ho-
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qiqi boylik monasini da duymus olur. Bu ciir ixtisaslagmis insanlarin ahongi-
ni tomin etmok, ona biitdv diinya obrazinin gézalliyini yasatmaq missiyasini
0z lizoring odabiyyat vo sanat gotiiriir. Odabiyyat bizim {iglin virtual bir diin-
ya qurur vo bu diinyanin biitovliyiinii, onun ixtisaslagsmis, yarim¢iq insanda
catigmayan o biri liziinii ona gostorir. Vo real diinya bu obrazli diinya ils ta-
mamlanmus olur. Insan &z biitdvliiyiina qovusur.

Bir gramliq das, diinyanin ki¢ik bir parcasi diinyanin sonsuzlugu mii-
gabilinds sonlu bir 6l¢liyo malikdir. Bir qramliq hava iso biitiin diinyaya
yayilir vo sanki diinyani ehtiva edir.

Agil biliklor gisminds sixlagmis, goliblonmis duygular olmagla, yeni-
don seyralorak diinyaya yayilmaq imkanini artiq itirmisdir. Duygular iso ha-
va kimi miitoharrik, ¢evikdir. Bir damla duygu buxarlanarsa, yenidon biitiin
diinyan1 foth eds bilor. Daha dogrusu, biz 6z duygumuzla diinyani ehtiva et-
mak azminds oluruq. Va biz 6z biliklorimizlo bu bdyiik diinyadan qoparil-
mig ayri-ayri lokal varliglart no gador list-ilisto yigmaliyiq ki, yenidon diinya
obrazi yarada bilok?!

Odabiyyat ona gors insanm biitdvlesdire bilir ki, o, duygulart oyadir.
Elm ona goro insan1 parcalayir ki, o diinyanin getdikco daha ¢ox kigik hisso-
lorindo lokallasir vo insani da bu ¢oporin daxilindo moskunlagdirmaga
calisir.

Insanlara falsofo dyratmokds mogsad oslinds onlara 6z biitdvliiyiinii
qaytarmaq, kamil, biitov hoyat yasaya bilmok sans1 vermokdir. Bu, ¢ox ¢o-
tindir. Musiqi vo poeziya bu funksiyani daha rahat yerino yetiro bilir. Folso-
fo 150 homin biitov obraz1 duygulardan yox, agilin 6ziindon insa etmoyo ¢ali-
sir. Boliinmiiglorin yenidon birlogdirilmasi... Lakin bu “konstruktor” hissalo-
rindon horo bir ciir diinya qurasdirir. Qurur, yaradir vo bununla da 6ziinii do
hor dofo yenidon qurmus olur.

Duygularsiz filosof ola bilmoz. Oslinds falsofo ancaq duygularin vasi-
tosilo biitovliiys nail ola bilir. Bu, spesifik bir duygudur. Folsofo tarixindo
buna homiso “esq” deyilibdir. Birlosdirici duygu — esqdir.
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Biitovdan hissaya

Biliklorin arxitektonikasi diizgiin prinsipa asaslanmir. Har bir bilik va-
hid hesab olunur vo onlar1 toplayirlar. Belo bir inam da var ki, diinyanin ay-
ri-ayr1 hadisalori vo seylori haqqinda biliklori toplamagqla, biz biitovliikde
diinya haqqinda bilik sldo edirik. ©slinds iso hissalordon biitéve yox, bii-
tovdon hissalore dogru gedilmalidir.

Diinya vahid qobul olunanda, onun riyazi modeli do doyisir. Yoni bi-
zim diinyaya yaxinlasmagimiz sonsuzluga yaxinlasma kimi deyil, vahids
yaxinlagma kimi basa disiiliir. Biitiin digor hadisalor (vo onlar haqqinda bi-
liklor) iso vahidin hissalori, natamam vahid kimi mévcuddur vo kosr adod-
larls ifads olunur.

* %k ok

Hom Sorq, hom do Qoarb falsofi fikrinin ononovi miiddslarindan biri
cismani diinyanin (bizim diinya, bu diinya) doyiskon, miixtalif, bu diinyada-
k1 seylarin, cisim vo hadisalorin miivaqgati olmasi (faniliyi, puclugu) vo ok-
sing, haqiqi varligin doyismoz, sabit, obadi, miitloq olmasi haqqindaki miid-
doadir.

Oslinda faolsafa elo bundan baslayir: doyiskonlik arxasindaki sabitliyi,
miixtoliflik arxasindaki vahidi, nisbiliklor arxasinda miitloqi gérmokdon, ho-
qiqi varliq axtarisindan. Insanin 6z hayatinin da sonlu olmasi, onun dziiniin
dos bu fani diinyanin bir hissasi olmasi haqqinda gonastlo barigmayan insan
Oziinlin do miitlogo, hoqiqi varliga aidiyyatini dork etmoys vo asaslandirma-
ga calisir.

Bununla da, tokcolords forgli olan “tmumi” vo “mahiyyot”, tosadiif-

9 ¢¢ 99 ¢¢

lordon vo hadisolordon forqli olan “gergoklik”, “realliq”, “zorurat”, “subs-

tansiya”, “varliq” anlayislari ortaya ¢ixir vo hadisalori tosvir edon tarixgilor-
don forqli olaraq, filosoflar hagigi varligi, mahiyyotlori agmaq vo aras-
dirmaq vozifasini tizarino gotiiriirlor.

Kimlorso ancaq timumilori, mahiyyatlori, ideyalar1 hagiqi varliq hesab
etmoklo cismani diinyaya, maddi hadisolors az qala haqaratlo baxir, onlar
ya varligin kolgosi, ya ikinci doracali varliq kimi goétiiriirlor. ©Oksina, kimlor-

so mohz bu maddi diinyan1 hagiqi varlig sayaraq, imumilora, mahiyyatlora
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insanin diisiincosinin mohsulu kimi baxirlar. Vo burada oldugca miixtslif
variantlar ortaya ¢ixir. Min illor boyu filosoflar diinyanin forqli modellorini
qurmagqla haqiqi varligi da miixtalif ciir toqdim etmislor. Bu miixtolifliklor
igarisinda toxmini qruplasdirma aparildiqda iki qiitb miioyyon olunur: timu-
mini, mahiyyati, ideyani asas sayan idealistlor vo maddi seylori, “obyektiv”
hadisalori osas gotiiron materialistlor qarsi-qarsiya qoyulurlar. Bu arada ek-
lektiklor vo dualistlor do vardir ki, onlarin tolimi daxili biitovlikdon moh-
rumdur. ©bu Turxan falsofosi istisna olmagqla, heg bir tolim bu ilk baxisda
bir-birins zidd folsofi coroyanlarin ikisini do ehtiva elomir. Vahid konsepsi-
ya iroli siliro bilmomoyin sobabi do bu universal oksliklorin vohdotini izah
edos bilmomokdon irali galir.

Yalniz Obu Turxan tolimindo demok olar ki, biitiin moévcud falsofi
corayanlar bir tolimin xiisusi hallar1 kimi, vahid sistemo daxil edilir, biitoviin
en kosiklori, rakurslar1 olmagqla 6z shomiyyatini saxlaya bilir.

Osas mosolo halo an gadim ddvrlordon movcud olan vo Platon vo
Aristotel falsofalorinin do 6z klassik ifadssini tapan baslica fikir ayriliginin
aradan gotiiriilmosi vo bizim yasadigimiz diinyanin no maddi, no do ideal ol-
madigini, bununla yanasi, hom maddi, hom do ideal oldugunu tosovviir edo
bilmokdadir. Osas masolo bu diinyadaki cisim vo hadisalarin, seylorin sade-
co maddi obyekt kimi doyarlondirilmokdon xilas edilmasi vo onlarin no kimi
bir ideya dastyicist oldugunun gostorilmosidir.

S.Y.Siihrovordi Peygomborin (s.) belo bir kolamina istinad edir:
“Allah Toalanin ilk yaratdigi sey aqldir”. Onun terminologiyasi ilo desok oql
va nafslarin bir ne¢co mortobalonmosindon sonra an axirda iinsiirlor alomi vo
insan noafslori viicuda golir.

Plotin do 6z tolimindo Allahdan sonra ikinci martobado oqli qoyur vo
onu biitiin sonraki mortabolorin yaradicisi kimi togdim edir.

Bir gayda olaraq cismani diinya an asagi mortobo kimi gdostorilir. La-
kin gdstorilmoyon, unudulan cohat iso bu cisimlorin 6ziinlin do hansi iso ide-
yalarin tocossiimii olmasidir ki, bu cohot Obu Turxan toliminds 6z miikom-
mol ifadosini tapmisdir. Insan 6zii do ideya dastyicisidir vo idrak prosesi ona
goro miimkiin olur ki, insanda olanla cisimds olan uzlasir, Platonun tobiri ilo
desak, biri o birisini faniyr. Ona gora do, Platon tolimindo idrak tanima ki-
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mi doyorlondirilir. Lakin Platondan sonra ideya sozii bir ¢ox basqa monalar-
da da islonmigdir. ©Ovvalco Aristotel, sonra Con Lokk vo basqalari ideya an-
lay1sin1 yeni, bir gqodar forqli monalarda islotmislor. Kant iso “ideya” anlayi-
sinin ilkin monasin1 qaytarmaq zoruratindon ¢ixis edirdi. Onun fikrine goro,
tocriibo ilo olagesi olan — kateqoriyalardir, ideya iso ancaq xalis zokaya
aiddir.'

C.Lokkda ideya xasso ilo eynilosdirilir, Platonda iso seyin osli kimi
gotliriliir. Amma burada @imumi bir cohat do vardir. ©bu Turxan tolimino
g0, hor bir cisim, asya bir torofdon, 6z asling, (mpoobpasz-ina) uygun — ade-
kvat ideyanin tocallisi oldugu halda, digor torafdon, sonsuz sayda miixtolif
ideyalarin bir araya golmasi, sixlagsmasi vo nohayat, materiallasmasi sayosin-
do miimkiin olur. Lakin bu ideyalar basqa cisimlords do tokrar olunan ideya-
lardir. Yoni ideyanin timumi ilo adekvathigi qobul olunduqda, hor bir tokco
cisim sonsuz sayda iimumi-ideyanin dasiyicisidir. Bu cisim imkanlar diinya-
sindan mohz hans1 kolleksiyan1 6ziinds oks etdirmosindon v onlarin 6z ara-
larinda hansi nisbatdo vo hansi strukturda birlogsmosindon, — asili olaraq cis-
min makrostrukturu vo makroideyasi ortaya ¢ixir. Neco ki, maddi alomds
miixtolif elementlorin, masalon, daslarin, karpiclorin, sementin, qumun, su-
yun va s. miioyyan nisbatdo vo miioyyan ardicilligla birlosmasindon divar vo
ya ev yaranir vo homin materiallardan basqa 6l¢iido vo basqa formada evlor,
qala divarlari, korpiiler, abidslor, kurqanlar tikmok miimkiin olur, elocs do,
ideya materiallarindan miixtslif ciir yeni ideyalar yaranir. Bu zaman birinci-
lor ikinci tiglin material rolunu oynayirlar.

Rong, sixliq, borklik, istilik vo s. keyfiyyeotlor 6zliiylindo miistoqil
cisim olmasalar da, onlar makroideya {i¢iin material kimi ¢ixis edirlor.

Universal hafiza va insan hafizasi
Obu Turxan toliminin farqi orasindadir ki, o, har bir cismi hom makro-
struktur vo makroideya soviyyasindo, hom xasso-ideyalarin miioyyan nisbaot-
ds sintezi kimi, hom do maddi hissalarin, yani alt sistemlarin fiziki realligda

" Bax: H.Xuncke. Mesxny [IpocBemienrneM u kputukoi pazyma. M., KyiasTypHast
pesoumonus, 2007, c. 125.
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birlosmasi kimi nozordon kegirir. Insanin genetik hafizosinds vo ya kosmik
agilda da biitiin bu ideyalar passiv sokildo (daha dogrusu, onun kopiyast
soklindo) mévcuddur. idrak prosesinda onlar canlanir. Neco ki, In vo Yan
birlasondo yaradici qiivvays cevrilir, olavo enerji stialandirir, eloco do oqldo
olan passiv ideya ilo cisimds olan passiv ideya (daha dogrusu, onun kopiya-
s1) kontakta girorkon, canlanma gedir vo bizim idrak dediyimiz proses bas-
lanir.

Akademik N.Moiseyev yazir: “Sistemin hafizosi”ndon danisarken os-
lindo biz kegmisi dork etmok qabiliyyotimizi nozordo tuturug”.' Yaxud:
«Ancaq donen sistemlor “miitloq hafizo”ys malik ola bilor.» > Realligda iso
bu, miimkiin deyil, ¢linki tam donan proseslor yoxdur. Bu ancaq modellordo,
miicorrad sistemlords miimkiin ola bilor. Moiseyevin gatirdiyi misallardan
biri beladir ki, stoxastik proseslor donmaozdir, ¢linki biz sistemin avvalki za-
man anlarinda vaziyyetinin daqiq barpasindan danisa bilmorik. S6éhbat an-
caq tarix¢onin toxmini tosvirindon gedo bilor. Bu kontekstds o, atmosferin
hafizosindon bohs edir vo deyir ki, o, 6z ilkin vaziyyatini ¢cox tez unudur.
Amerikali meteoroloq Lorensin dediyi kimi, atmosferin hafizo dorinliyi
olsa-olsa 2 hoftodir...

Olbotto, bark cisimlorin hafizesi daha ¢ox olur, clinki burada doyis-
kaonlik nisbaton zoifdir, stabillik coxdur. Oslinds, hafizoni barkliyin gdstori-
cisi kimi do doyorlondirmok olar. Yoni cisim avvalki halin1 na gador ¢ox
saxlaya bilirso, bir o godor sabit vo doziimlidiir. Vo bu monada da “sifoti
borkdir”.

Bizi maraqlandiran basqa bir mosoaladir. Sistemin, cismin ‘“hafizosin-
don” miistoqil surotdo bohs etmok olarmi, yoxsa onu ancaq insan hafizasi
kontekstinds izah etmok miimkiindiir? Belo ki, biz miioyyon bir cismin za-
manca ovvalki hallarmi1 6yronmok istoyorkon, homin cismin kecdiyi yolu
sanki geriya gayitmaga calisiriq. ©On sado bir misal ¢okok. Araba A monto-
gosindon B-yo, oradan da C-ya galir. Indiki anda o, C montoqoesindodir. Ara-
banin 6ziiniin daxili doyisikliyini nozora almadan, onun tarix¢asinin ancaq
mokan yerdoyigsmosi oldugunu qobul etsok, biz onun ke¢misino qayitmaq

"'H.Moucees. Yenosex u Hoochepa, M., Monoaas reapaus, 1990, c. 169.
2 Yenos orada.
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liclin avvalki zaman anlarindaki mokan koordinatlarint geyd etmoliyik. La-
kin arabanin 6ziindos onun ovvalki koordinatlar1 barods heg¢ bir informasiya
olmaya bilor. Bunu ancaq arabani avvalki mantagolordo géron adamlar vo ya
arabanin homin saholords buraxdigi izlor miioyanlosdirs bilor. Diizdiir ara-
banin 6ziinds do avvalki montagalarin izi qalmis olar, amma bu ¢ox ciizi in-
formasiya oldugundan ondan cixis edorok kegmiso qayitmaq xeyli ¢otin
olur. Yeno do diqqsti buna yonoldirik ki, biz insan arasdirmasindan bohs
edirik. Yoni informasiya insan torsfindon qobul edilorkon tarixo gevrilir,
yoxsa biz arabani he¢ arasdirmasaq da, o, 6zii 6z ke¢misinin dasiyicisidir?
Arabanin tarixi aslindo onun 6ziiniin miixtslif zaman hallarindaki voziyyati-
ni oks etdirmolidir, lakin bununla yanasi o 6z otrafinin vo tomasda oldugu
hadisalorin do tarixine dair miioyyon bir informasiya dasiyir. Bir var araba-
nin 0z tarixi, bir do var arabaya bir farix¢i kimi yanagilmasi vo onun sahidi
oldugu ke¢mis haqqinda informasiyani bizo ¢atdirmaq imkanlari. Yoni hor
bir cisim hom 6z ke¢misi haqqinda informasiyani saxlamaqla miioyyon hafi-
zoys malikdir, hom do tomasda oldugu hadisalor haqqinda miisyyon infor-
masiya saxlamaq baximindan hafizoys malikdir. Bu iki funksiya forqlondi-
rilmaklo borabor, onlarin iimumi cohoti do gostorilo bilor. Mohz basqalari
haqqinda informasiya dasiyicist olmaqla, cisim insan hafizosinin analoquna
cevrilir. Forq iso bundan ibaratdir ki, onun 6ziinds olandan, dasidig1 infor-
masiyadan xobari yoxdur. Yoni bu passiv informasiyani siiur faktina vo daha
sonra sozlorlo ifads oluna bilon bir informasiyaya ¢evira bilmir. Bu mosals-
do insan komoya golir vo passiv hafizolordon istifado edorok 6ziiniin hafizo-
sini genislondirmis olur.

S.X.

120



Roaylar va miilahizalor

The philosophical-existential itinerary of Edith Stein
in the light of recent studies by the Franciscan Father
Francesco Alfieri

Marcella Serafini’

It is not easy to trace the profile of a
complex and multi-faceted figure like Edith
Stein, or to present the basic tenets of her

Die Rezeption . o . . . C
sl e thought: any single ‘view’ risks being limiting

s inbiesaring and reductive. Jewish, Christian and martyr, a

Edith-5tein-Bibliographie

1942-2012

disciple and assistant of Husserl but also a
‘Christian philosopher’ in the school of Thomas
Aquinas and Duns Scotus. What is particularly
interesting about her is the close link between
thought and life, the desire to trace everything
% back to the unity of the ultimate questions and

the totality of meaning, averting the risk of
dispersion and fragmentation”.

" Dos.Dr., Perucca (italiya)

* Stein herself considers this to be a typical characteristic of the female personality and
approach. See A. ALES BELLO, Edith Stein. La passione per la verita, Edizioni Messaggero,
Padova 2003, pp. 8-10. The publication of E. STEIN, Einfiihrung in die Philosophie,
Einfithrung, Bearbeitung und Anmerkungen von C. M. Wulf, ESGA 8, Herder, Freiburg-
Basel-Wien 2004, provides further confirmation of the breadth of her interests: not only
anthropology, but also nature, considered from both the philosophical and scientific point
of view.
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This paper seeks to revisit certain sections of Edith Stein’s existential
and philosophical itinerary, from phenomenology to ‘Christian philosophy’,
aiming for a deeper understanding of the theme of individuality and the
reference to the community dimension of research, in the spirit of ‘perennis
philosophia’. Fundamental in this regard are two recent publications by the
Franciscan Father Francesco Alfieri, whose decisive contribution has been
to shed new light on Steinian studies (providing the first international
bibliography) and Stein’s sources of reference, which are not limited to the
Aristotelian-Thomist approach, but are open to the thought of other
medieval philosophers, particularly Duns Scotus. The work of Father Alfieri
has helped to consolidate the close relationship between the Franciscan
Order and phenomenology, particularly via Edith Stein. Indeed, it was the
Franciscan Father Herman-Leo Van Breda who, after saving Husserl’s
writings from being destroyed by the Nazis and placing them in an archive
dedicated to him in Leuven, also gathered the manuscripts of Sister Teresia
Benedicta of the Cross (Edith Stein). These were subsequently transferred to
the Carmelite Convent in Cologne, laying the basis for the first annotated
edition of her works.

1. From Phenomenology to the Carmelite Convent: a life
dedicated to the ‘Truth’

The biography of Edith Stein (1891-1942) is not particularly rich in
terms of external events, but is profound and complex in terms of its inner
journey: philosophical research, teaching and religious awakening converge
and complement each other in the unity of the person'. The search for truth,

" Of Edith Stein’s early intellectual development we have the direct testimony of her
family members, friends and acquaintances: the last of seven children, her father died
before her second birthday. She was brought up by her mother in the Jewish faith and the
observance of its traditions. She started school on her sixth birthday, in 1897, and soon
proved to be a bright and studious child. At high school she was known for the maturity and
depth of her knowledge. The most authoritative source for her biographical and intellectual
development is her autobiography, written over the years and kept up to date until shortly
before her death in the Auschwitz concentration camp, believed to have been on the 9™ of
August 1942 [E. STEIN, Aus dem Leben einer jiidischen Familie und weitere
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the common thread running through her life, oriented her towards
philosophy, fuelled her religious awakening and was transmitted to others in
her teaching and public conferences'. The dramatic events of her epoch,
especially the two world wars and the cultural and social transformations
associated with them, prompted her to take up clear moral and social
positions, demonstrating her determined personality, the consistency of her
choices and the courage of her convictions”.

Born in Breslau to a Jewish family on the 12" of October 1891, Edith
Stein attended school there until going to university. In 1911 she enrolled in
the faculty of German Letters of the University of Breslau, where she also
studied philosophy and experimental psychology. By the end of her second
term she was disappointed and dissatisfied with what the university had to
offer but became interested in the research being conducted by Edmund

autobiographische Beitrdge, neu bearbeitet und eingeleitet von M. A. Neyer, Fuinoten und
Stammbaum unter Mitarbei von H.-B. Gerl-Falkovitz, ESGA 1, Herder, Freiburg-Basel-
Wien, 2007%; English translation Life in a Jewish Family 1891-1916. Her Unfinished
Autobiographical Account (The Collected Works of Edith Stein, 1), by J. Koeppel, ICS
Publications, Washington (DC) 1986]. Extensive information can also be found in the
biography edited by the then Prioress of the Carmelite Convent in Cologne, Sister Theresia
Renata Posselt [Edith Stein. Das Lebensbild einer Karmeliterin und Philosophin, Glock
und Lutz, Niirnberg 1948; English translation Edith Stein. The Life of a Philosopher and
Carmelite (Text, Commentary and Explanatory Notes), S. M. Batzdorff — J. Koeppel — J.
Sullivan (eds.), Preface by M. A. Neyer, ICS Publications, Washington (DC) 2005].

' As well as philosophical research, also of considerable interest are her pedagogical and
political studies, and her reflections on the special role of women. In Stein's view, there is a
specifically female trait which cannot be reduced to a mere anatomical or biological
distinction and does not even depend on this: it is a way of feeling, of perceiving the world
and living in it, an entirely female talent, which can be traced back to affective charisma. It
is a metaphysical predisposition, an aspiration to totality explored with flexibility,
sensitivity and intuition, an analytical interest that is not dissipated in unconnected streams,
but tends towards the recomposition of the whole. See A. ALES BELLO, Lineamenti di una
filosofia al femminile. Hedwig Conrad-Martius, Edith Stein, Gerda Walther, Filosofia
Donne Filosofie, M. Forcina — A. Prontera — P. I. Vergine (eds.), Milella, Lecce 1994, p.
557. See also A. ALES BELLO, Fenomenologia dell’essere umano. Lineamenti di una
filosofia al femminile, Citta Nuova, Rome 1992, pp. 12-21.

? Significant examples in this regard include her experience at the front as a volunteer in
a military hospital during the first world war and, during the rise to power of Adolf Hitler,
her growing and prophetic awareness of the ideological development of the Nazi
government towards the Jews. She expressed her fears with great lucidity in a letter to Pope
Pius XI in April 1933.
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Husserl (1859-1938) at the University of Goéttingen. After reading the
second volume of the Logische Untersuchungen, she decided to take up the
option to spend a term in another university and moved to Gottingen so she
could attend Husserl’s lessons in person'. When in 1916 Husserl was given
a chair at the University of Freiburg, Edith Stein followed him as an
assistant; her duties consisted of organising the professor’s numerous
manuscripts and giving preparatory courses in phenomenology for students.
In that year she presented her doctoral thesis on empathy, which was
approved with honours.

Meeting Max Scheler, who had converted from Judaism to
Catholicism, the time spent with Adolf Reinach and his wife, and her
friendship with Hedwig Conrad-Martius all brought her into contact with
the field of religious experience, which she had neglected during her
adolescence. The conversion of Reinach and his wife Anna in particular had
a profound impact on her, especially when, after Reinach’s death at the
front, she was able to observe how faith helped the young widow to accept
the grief for the loss of her husband®.

Decisive for her life's trajectory was her reading of the biography of
Teresa of Avila while staying at the house of her friend Hedwig Conrad-
Martius in the summer of 1921. ‘This is the Truth’ she declared after
reading it. From that moment she immersed herself in the study of
Catholicism, receiving her Baptism and First Communion on New Year's
Day 1922. In 1925 she met the Jesuit E. Przywara, who introduced her to
the study of H. Newman and the thought of Thomas Aquinas, from whom
she learned to place intellectual research at the service of God. No longer
feeling at ease in Freiburg, she accepted a position at St. Magdalena’s high

" Her reading of the volume impressed Husserl, who described Stein as ‘courageous’.
Immediately struck by her intellectual vitality, he unhesitatingly welcomed her into the
Phenomenological Circle of Gottingen.

2 Adolf Reinach, disciple and assistant of Husserl, died at the front during the first world
war. Stein paid a visit to his wife Anna, who had invited her to put her husband’s
manuscripts in order. Expecting to find a person destroyed by grief, when she saw the
serenity with which the widow accepted the death of her husband, she understood how
powerful religious faith can be.
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school in Speyer, run by the Dominican sisters, as a teacher of German
language and literature. In this period she intensified her research and
participation in various initiatives. In addition to her philosophical research,
highly significant were the conferences held in those years on the role and
vocation of women, as well as her further explorations of social,
pedagogical and moral themes'. She wanted to become a nun herself, but
was advised not to by her spiritual director. When in 1933 the National
Socialist government banned non-Aryans from public office, she was forced
to abandon her post as a lecturer in Miinster. On the 14™ of October 1933, at
the age of 42, she entered the Carmelite Convent in Cologne as a novice,
taking the name of Teresia Benedicta a Cruce and thus fulfilling the wish
she had held ever since her conversion®.

For Edith Stein, conversion to the Christian faith did not constitute an
obstacle to her intellectual commitments, but a broadening of her horizons,
since it was a path towards the truth. However, faith is not just an

" The long essay of 1922, published as Beitrige zur philosophischen Begriindung der
Psychologie und der Geisteswissenschaften, in Jahrbuch fiir Philosophie und
phinomenologische Forschung 5 (1922), pp. 1-283 [subsequently published in the ESW 2
collection, Max Niemeyer Verlag, Tiibingen 1970; English translation Philosophy of
Psychology and the Humanities (The Collected Works of Edith Stein, VII), by M. C.
Baseheart — M. Sawicki, M. Sawicki (eds.), Preface by S. Payne, ICS Publications,
Washington (DC) 2000] should be seen in a context of lively discussions on the meaning of
psychology as science, discussions in which Husserl himself had participated since his own
student days under the influence of his two teachers, Franz Brentano and Wilhelm Wundt
(see A. ALES BELLO, Edith Stein. La passione per la verita, pp. 47-55). The relationship
between individual and community is also explored in Eine Untersuchung iiber den Staat
[in Jahrbuch fiir Philosophie und phdnomenologische Forschung 7 (1925), pp. 1-123]. The
condition of women is the topic of a series of essays written in 1932, gathered in the
volume Die Frau. Fragestellung und Reflexionen, Einleitung von S. Binggeli, Bearbeitet
von M. A. Neyer, ESGA 13, Herder, Freiburg-Basel-Wien 2005°; English translation Essay
on Woman (The Collected Works of Edith Stein, 1I), translated by F. M. Oben, ICS
Publications, Washington (DC) 1996, All of these writings clearly show the influence of
the phenomenological method, via which she investigates the links between individual and
society as well as the importance of the community, the expression of human aggregation
that precedes society and the state (see A. ALES BELLO, Edith Stein. La passione per la
verita, pp. 15-19).

2 She remained in Cologne until the 31% of December 1938, when, in order to escape
from the anti-Jewish measures enacted by the Nazis, she was transferred to a convent in
Echt in Holland, where she was detained by the police on the 2™ of August 1942.
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intellectual attachment to God’s truth, but the experience of a living,
concrete personal encounter. Edith Stein warns against a faith which,
however rigorous with respect to the truths it believes in, does not impact on
the existence of the believer. The exclamation ‘this is the truth’ that
followed the reading of the autobiography of Saint Teresa marks a spiritual
and intellectual turning point, tracing the originality of an itinerary in which
the contemplation of the truth and testimony of life, dedicated to the point of
martyrdom, converge: «A truth that does not hold the man until the moment
of sacrifice — wrote Ricoeur — lacks proof»'. Prompted by her adhesion to
Christianity, Stein also underwent a ‘philosophical conversion’ that led her
to the roots of ‘Christian philosophy’ and thus to the most significant
thinker of this orientation, Thomas Aquinas, to whom she dedicated her
German translation of the “Quaestiones disputatae de veritate” and a long
essay, published in 1929, “Husserls Phdnomenologie und die Philosophie
des heiligen Thomas von Aquino. Versuch einer Gegeniiberstellung™.

The phenomenological method represents the philosophical forma
mentis she acquired during the years of university study: the reading of
Husserl’s Logische Untersuchungen had prompted her interest in this
thinker, who defended the idea of an objective truth and taught the method
for reaching it. Won over by Husserl’s motto of the ‘return to things’, she
dedicated herself to the systematic study of phenomenology, prompting the
wonder and admiration of the master. Edith Stein assimilated three
fundamental aspects of phenomenology: the method, the criticism of
psychology and the conception of philosophy as a rigorous science. In her
opinion, the fact that phenomenology was put forward as a method by
Husserl meant that it did not constitute a complete philosophical system in
itself, but rather an opening up towards reality as such, a ‘return to things
themselves’, freeing them of the prejudices of common and scientific

'P. RICOEUR, Testimonianza, Parola e rivelazione, EDB, Rome 1997, p. 102. (our
translation)

2 E. STEIN, Husserls Phinomenologie und die Philosophie des heiligen Thomas von
Aquino. Versuch einer Gegeniiberstellung, in Festschrift Edmund Husserl zum 70.
Geburtstag gewidmet (Jahrbuch fiir Philosophie und phdnomenologische Forschung,
Ergénzungsheft), Max Niemeyer Verlag, Tiibingen 11 (1929), pp. 315-338.
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perception so that they can be seen for what they really are. Phenomenology
thus urged philosophy to grasp reality as it offers itself to consciousness as
raw data, before any philosophical or scientific reflection. For
phenomenology, the world we are conscious of does not constitute a mass of
objective data, nor is it the product of an absolute subject that constitutes it:
the object is something meaningful for human beings insofar as it is grasped
within an experienced relationship; as such, it is a ‘phenomenon’ that
manifests itself to consciousness. For its part, consciousness is radical
‘intentionality” — contact with the world'. From Husserl’s phenomenology,
Stein also absorbed the critique of psychology, which claimed to justify
human activity via psychic and physical laws, revealing itself to be
incapable of taking account of spiritual phenomena, which are not subject to
any causal determinism. She also took up the notion of philosophy as a
‘rigorous’ and ‘apodeictic’ science, able to accede to the ‘absolute’ truth
that transcends any contingency. However, in her reflections other interests
progressively emerge, leading her to take an autonomous path with respect
to that of Husserl, until the final break with the master, when the latter
oriented his thought towards ‘transcendental phenomenology’, returning to
the centrality of consciousness®.

' See Stein’s short essays on phenomenology collected by A. Ales Bello in the
anthological section of La ricerca della verita. dalla fenomenologia alla filosofia cristiana,
Citta Nuova, Rome 1993, pp. 55-117.

% For Stein, phenomenology would always remain her methodological habitus. Even
after the break with Husserl, over the relationship between alterity and transcendence and
the tension between idealism and transcendental realism, she would always recall, with
esteem and profound gratitude, the formative ‘debt’ she owed to the master. See G. PULINA,
L’angelo di Husserl. Introduzione a Edith Stein, Editrice Zona, Arezzo 2008, p. 62. The
origin of the theoretical disagreement actually dates back to the publication by Husserl of
Ideen zu einer reinen Phdnomenologie und phdinomenologische Philosophie, Allgeimeine
Einfiihrung in die Phdnomenologie [Erstes Buch, in Husserliana 111/1, K. Schuhmann (ed.),
Martinus Nijhoff, Den Haag 1976], which prompted much debate among his pupils. As
Stein points out: «The Logische Untersuchungen had caused a sensation primarily because
it appeared to be a radical departure from critical idealism which had a Kantian and neo-
Kantian stamp. It was considered a “new scholasticism” because it turned attention away
from the “subject” and toward “things” themselves. Perception again appeared as reception,
deriving its laws from objects not, as criticism has it, from determination which imposes its
laws on the objects. All the young phenomenologists were confirmed realists. However, the
Ideas included some expressions which sounded very much as though their Master wished
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Stein’s intellectual trajectory was also influenced by other
phenomenologists of the Goéttingen circle, particularly Max Scheler, who
had introduced to phenomenology two research fields that Husserl had neg-
lected: the reflection on ethics and the religious problem. In the years 1913-
14 Stein followed courses taught by Scheler focusing on the phenolme-
nological investigation of the religious ‘type’, particularly holiness. It was
for her nothing less than a revelation: «This was my first encounter with this
hitherto totally unknown world. It did not lead me as yet to the Faith. But it
did open for me a region of “phenomena” which I could then no longer
bypass blindly»'. This opening was facilitated by the phenomenological
method itself, as she herself recognised: «With good reason we were
repeatedly enjoined to observe all things without prejudice, to discard all
possible “blinders”. The barriers of rationalistic prejudices with which I had
unwittingly grown up fell, and the world of faith unfolded before me»”. The
question of faith then emerges in the framework of philosophical research:
her conversion to Catholicism was progressively prepared by her
philosophical willingness to consider the spirituality of human beings and
by the contact with Scheler, Reinach and Conrad-Martius, who facilitated a
significant change of perspective in her reflections.

Among the factors that fuelled her opening up to religious experience
a significant role was also played by her research into empathy, in which,
wondering how it was possible to constitute an inter-subjective sphere, she

to return to idealism. Nor could his oral interpretation dispel our misgivings. It was the
beginning of that development which led Husserl to see, more and more, in what he called
“transcendental Idealism” (which is not to be confused with the transcendental idealism of
the Kantian schools) the actual nucleus of his philosophy and to devote all his energies to
its establishment. This was a path on which, to his sorrow as well as their own, his earlier
Gottingen students could not follow him» (E. STEIN, Aus dem Leben einer jiidischen
Familie und weitere autobiographische Beitrdge, pp. 200-201 [English translation, p.
250]). A further clue to the theoretical reasons that lie behind the break with Husserl is
found in her essay comparing the thought of Husserl to that of Thomas Aquinas: what
distinguishes Husserlian phenomenology from the philosophy of Aquinas is the
‘anthropocentric’ vision of the former with respect to the ‘theocentric’ approach of the
latter (see A. ALES BELLO, Edith Stein. La passione per la verita, pp. 20-22).

" Ibid., p. 211 [English translation, p. 260].

2 Ibid.
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observed that of all perceptive acts it is precisely the empathetic gesture that
allows us to come out of ourselves. The phenomenological analysis of this
act characterised her doctoral thesis, Zum Problem der Einfiihlung, in which
the FEinfiihlung was considered as a fundamental experience from which
arises every type of encounter with the other, considered in its integrity and
totality. Empathy expresses the opening up of human nature to communion
with other spiritual subjects and forms the basis of the constitution of an
inter-subjective sphere'.

In her essay of 1929, “Husserls Phdnomenologie und die Philosophie
des heiligen Thomas von Aquino. Versuch einer Gegeniiberstellung”,
written in honour of Husserl’s seventieth birthday, Stein compares the
thought of Husserl with that of Thomas Aquinas, setting out an initial basis
for her own personal synthesis between her previous phenomenological
training and her new-found Catholic faith. What the two philosophers share
is the conception of philosophy as ‘rigorous knowledge’. In Stein’s view it
is legitimate to speak here of philosophia perennis, understood as the spirit
of the authentic philosophy that lives in every true philosopher, i.e. in those
who are irresistibly driven by an inner necessity to seek the logos or the
ratio of this world. The aspiration of a philosophia perennis reflects the
conviction that reason is able to overcome all barriers, whether they be
linguistic, chronological, cultural or geographical. In addition, if
consistently applied, human reason always orients itself towards the
possibility of agreement. The truth is not duplicated and it conserves its
integrity. However, as Stein points out in Endliches und ewiges Sein, «There
is indeed only one truth but it unfolds itself to our human perspective in a
manifold of individual truths which must be conquered step by step. If we
succeed in penetrating to a certain depth in one particular direction, a larger
horizon will be opened up, and with this enlarged vista a new depth will

"' See E. STEIN, Zum Problem der Einfiihlung, Eingefithrt und bearbeitet von M. A.
Sondermann, ESGA 5, Herder, Freiburg-Basel-Wien 2008, pp. 133-136; English translation
On the Problem of Empathy (The Collected Works of Edith Stein, 11I), by W. Stein,
Introduction to the third edition by M. C. Baseheart, ICS Publications, Washington (DC)
1989, pp. 115-118; T. CAPUTO, La ricerca della verita. L’itinerario teologico fondamentale
in Edith Stein, 11 Pozzo di Giacobbe, Trapani 2009, pp. 23-29.
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reveal itself at the point of departure»'. The multiple truths of which the
human intellect has progressively become capable are expressions of a
single truth, which has been subject to an inevitable process of
fragmentation. This premise guarantees the profound intelligibility of the
universe, which, by proceeding scientifically, our knowledge can discover.
It also makes it possible to compare thinkers from different epochs, such as
Husserl and Thomas Aquinas, drawn by a fascination with the truth. Thus
defined, philosophia perennis presents itself as a knowledge that is open, yet
bound to a lasting foundation of truth?.

On the theme of truth, Stein however notes a profound difference
between Husserl and Thomas Aquinas: the former is interested in knowing
the truth that can be reached by purely human means, whereas the latter
does not hesitate to turn to the faith. Indeed, in the thought of Thomas
Aquinas, faith complements and completes philosophy, since, in his view,
the fullness of the truth cannot be achieved by purely human means. Stein
also attributes a knowledge value to faith, understood as a complementary
component of thought, not as a sentiment with no relationship to the field of
truth and falsehood. It is precisely the search for truth that enables an
authentic and fruitful relationship between reason and faith: reason finds in
faith completion and further promptings; faith is fully complemented and
confirmed by reason in the human journey towards truth’.

"E. STEIN, Endliches und ewiges Sein. Versuch eines Aufstiegs zum Sinn des Seins,
Anhang: Martin Heideggers Existenzphilosophie. Die Seelenburg, Eingefiihrt und
bearbeitet von A. Uwe Miiller, ESGA 11/12, Herder, Freiburg-Basel-Wien 2006, p. 9;
English translation Finite and Eternal Being. An Attempt at an Ascent To the Meaning of
Being, by K. F. Reinhardt, ICS Publications, Washington, D.C. 2002, p. 1.

?In Stein’s view, Christian thought can make a decisive contribution to ‘philosophia
perennis’ on the great questions of being and knowledge, seeking to heal the rift produced
in the course of Modernity.

3 It is interesting to read Stein's comment in a letter to Roman Ingarden dated 10" of
February 1928, in response to a reference made by her interlocutor to her ‘philosophical
dignity’: «I believe that there are things — not only from a religious point of view, but also
in philosophical terms — that go beyond the confines of what is possible with natural
knowledge. Philosophy, understood as a science that arises from a purely natural
knowledge, as you surely see it, can also recognise its own limits. It follows then from a
philosophical point of view that these limits should be respected, while it is illogical to seek
to reach something that goes beyond these limits by purely philosophical means» [E. STEIN,

130



Analysing faith in phenomenological terms, Stein began to see the
relationship between faith and reason, revelation and philosophy. As an act
of understanding and “being touched by the hand of God”, faith indicates a
capacity for understanding that is the gift of grace, the result of supernatural
intervention. In contrast, philosophy limits itself to the exercise of natural
reason. The word faith (Glaube) indicates the acceptance of a being as true
or real, and the certainty that it leads to an understanding of what exists
realiter or idealiter.

The position expressed by Stein in her essay of 1929 on Husserl and
Thomas Aquinas is developed further in Endliches und ewiges Sein
(1935/36), which in the original German has a significant by-line: Versuch
eines Aufstiegs zum Sinn des Seins. This is an explicit allusion to
Heidegger’s Sein und Zeit, which Stein analyses in the final part. In this
work too, which is heavily influenced by Augustine, her interest in the
human subject is central. In this work, as in other papers and conferences,
Edith Stein enters the debate over the legitimacy of Christian philosophy,
distancing herself from those who argue the irreconcilability of philosophy
and Christianity. Interest in the being, fundamental in her research, led her
to go beyond «the neo-scholastic positions in two directions. In the first
place her intent is to maintain the autonomy of philosophical research in
terms of its structure and its openness to recognition of the other; in the
second place, her attitude towards the history of philosophy and more
generally her appreciation of the contribution made by individual thinkers to
the clarification of the problems, a contribution that is evaluated and where
appropriate used without preclusions, is also and above all original»'.

After entering the Carmelite convent, her philosophical talent, which
had so impressed Husserl, was not missed by her superiors, who quite
exceptionally allowed her to dedicate herself to philosophy, completing
works she had previously started and embarking on new research. Her final

Selbstbildnis in Briefen. Briefe an Roman Ingarden, Einleitung von H.-B. Gerl-Falkovitz,
Bearbeitung und Anmerkungen von M. A. Neyer, Fulnoten mit bearbeitet von E. Avé-
Lallemant, ESGA 4, Herder, Freiburg-Basel-Wien 2001, p. 195 (our translation)].

" A. ALES BELLO, Introduzione to La ricerca della verita, pp. 42-43. (our translation)
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work was “Scientia Crucis”, a study of Saint John of the Cross in which
philosophy, theology and mysticism converge. On the 2™ of August 1942
she was arrested and deported to Auschwitz; the study of the Spanish
mystic, which she had begun the previous year, was to remain unfinished'.

2. The basis of individuality: Edith Stein from Thomas
Aquinas to Duns Scotus

The centrality of the anthropological theme is an interest that Edith
Stein shared with the cultural context of her time, but what made her
approach original was her attempt to complete Husserl’s phenomenology
with the intuitions and themes of medieval philosophy. This was not limited
to Aristotelian-Thomist thought, but also included thinkers of other schools.
This was brought to light recently by Father Francesco Alfieri's study, “La
presenza di Duns Scoto nel pensiero di Edith Stein. La questione
dell’individualita”?, which seeks to reconstruct the various sources of
reference from which Stein was able to build a unified whole and thereby

" The reconstruction of the figure of Saint John of the Cross presented in this work,
observes the author, is not a classic biography, since the Scientia Crucis is part of the larger
project of a ‘philosophy of the person’, to which other writings by Stein had already
contributed. Indeed, she points out that what is stated about the ‘I’, freedom and the person
«does not derive from the teaching of our Holy Father John of the Cross. Of course there
are certain points of departure to be found in him. Expositions on them, however, were far
from his main intention and his thinking processes» (E. STEIN, Kreuzeswissenschafi. Studie
tiber Johannes vom Kreuz, neu bearbeitet und eingeleitet von U. Dobhan, Geleitwort von
K. Mass, ESGA 18, Herder, Freiburg-Basel-Wien 2007°, p. 3; English translation The
Science of the Cross. A Study of Saint John of the Cross, by von J. Koeppel, introduction by
K. Kavanaugh, ICS Publications, Washington (DC) 2002, p. 5). Again in the first few lines
of the Preface, she points out that «Constructing a philosophy of the person [...] has been
made a task only in modern philosophy» (ibid). The study of John of the Cross is thus
consistent with the research project she had begun with her first writings on empathy. See
G. PULINA, L angelo di Husserl, pp. 76-77.

2 F. ALFIERL, La presenza di Duns Scoto nel pensiero di Edith Stein. La questione
dell’individualita, Thesis ad doctoratum in philosophia assequendum, Pontificia Universitas
Lateranensis, Vatican City 2011, pp. 332 (English edition in preparation). I thank Father
Alfieri for allowing me to consult, ahead of its publication, the English translation of the
work by George Metcalf. Citations from this work are from the English version while page
numbers refer to the Italian edition.
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address what the author himself refers to in the I/ntroduction as a “clear gap”
in the studies conducted to date'.

In the context of historiographical reconstruction, the issue of
individuality in Stein’s work® has generally been considered by scholars and
commentators in terms of continuity with Aristotle and Thomas Aquinas. It
is true that Stein’s works contain many passages or whole chapters in which
the comparison with the Aristotelian-Thomist perspective is evident. It
should be pointed out however that Stein's contacts with these two large
authors of the past were largely mediated by secondary sources, with the
exception of her direct experience of Aquinas’ De Veritate and some works
by Aristotle such as Metaphysica. Moreover, Father Alfieri’s study reveals
that in addition to her relationship with the Aristotelian-Thomist tradition of
thought, just as intense and constructive were the contacts that Stein sought
to establish with Duns Scotus, although here too, she did not always succeed

" Of the very few studies published on this topic, see: F. BOTTIN, Tommaso d’Aquino,
Duns Scoto e Edith Stein sulla individuazione, in Il Santo 49 (2009), pp. 121-129. See also
the paper by P. J. SCHULZ, Sulla soggettivita della persona umana. 1l contributo di Edith
Stein alla teoria dell’identita, in Rivista Teologica di Lugano 12 (2007), pp. 511-530.

* In philosophical terminology, ‘individuality’ refers to those aspects of a thing which,
though they really belong to it, nevertheless are not included in its definition, insofar as the
definition concerns its universal aspects. Individuality is thus ‘that which makes the
singular singular’, i.e. unique in its reality. The search for its origin and basis is the essence
of the issue at the heart of the “principle of individuation”, which was fiercely debated in
medieval philosophy. The “principle of individuation” is understood as the metaphysical
principle, intrinsic to the individual, that is and gives us the reason for its individuality.
According to Thomas Aquinas, as well as Aristotle, what distinguishes individuals of the
same species from each other is matter, considered not as pure power, but in relation to
quantity and extent, the division of which gives rise to number. For this reason, the basis of
individuation is, according to Thomas Aquinas, “materia signata quantitate”, i.e. matter
which, because of quantity, has an extent, with parts that are unmistakable in themselves
and can be designated from outside. Concerning individuation of the human person, the
reference to matter is not sufficient; further qualification is required. Aquinas' definition,
according to which «omne individuum rationalis naturae dicitur persona» (S. Theol. 1, q.
29, a 3, ad 2) recalls that of Boetius, according to whom «persona est naturae rationalis
individua substantia» (De duabus naturis et una persona Christi, chapter 3: Migne, PL, 64,
col. 1345). One of the characteristics of the ‘person’ cited by philosophers in the Scholastic
tradition, is non-communicability, understood in the sense indicated by Aquinas as the
characteristic that prevents a single being from being divided into many others and from
being united with others (/n I Sent., d. 25, q. 1, ad 6).
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in gaining access to the original sources'. To demonstrate her position,
Father Alfieri highlights what he calls “Scotist convergences” in Stein’s
works. Highly significant in this sense is chapter VIII of Endliches und
ewiges Sein, the culmination of a series of reflections scattered over various
works starting with her doctoral dissertation on empathy. Three explicit
references to Duns Scotus in Endliches und ewiges Sein® constitute the
starting point for the reconstruction, by means of a reverse process, of the
Scotist influences’. This process shows how Stein arrived — by pursuing
phenomenological analyses — at an ever closer comparison with the
speculative thought of Doctor Subtilis. Obviously, the Scotist themes are not
taken at face value: for this reason Father Alfieri speaks of “Scotist
convergences”’, implying that Stein knew how «to interpret the
phenomenological method in a highly original way by applying it to the
themes of medieval metaphysics. Drawing ideas, knowledge and theoretical
results from both traditions, she was able to conduct, while working within
the phenomenological tradition, an analysis of the question of individuation
that was characterised by absolute originality»®. This originality constitutes
a point of reference for anthropological investigations in the philosophical
panorama of the 20" century.

Stein's interest in Duns Scotus (although some of the works she
referred to are considered spurious by modern scholars) had developed
during her time in the Gottingen Circle, the community of Husserl's pupils.
In this context Heidegger had written in 1916 “Die Kategorie und
Bedeutungslehre des Duns Scotus”. Edith Stein herself, when translating
Koyré's “Essai su l’idée de Dieu et les preuves de son existence chez
Descartes” from the original French together with Hedwig Conrad-Martius

' See F. ALFIERI, La presenza di Duns Scoto nel pensiero di Edith Stein, p. 13.

% See ibid., pp. 34-36.

? In reality, to describe what directly concerns Duns Scotus it would be more accurate to
use the adjective ‘Scotian’. ‘Scotist’ is more appropriate in reference to the school that
follows the philosophical and theological teachings of Doctor Subtilis. However, in studies
of Duns Scotus this distinction is not always applied. In this paper too we will use the
adjective ‘Scotist’, in order to maintain consistency with the terminology used in Alfieri's
work.

*F. ALFIERI, La presenza di Duns Scoto nel pensiero di Edith Stein, pp. 13-14.
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in 1921, had discovered some Quaestiones in a text that had long been
attributed to Duns Scotus, entitled “Quaestiones disputatae de rerum
principio”. This work marks the beginning of Stein's interest in Duns Scotus
and medieval philosophy, as may also be surmised from some letters written
to her friend Conrad-Martius'. Historical and critical analysis of the codices
shows — as Father Alfieri analytically demonstrates” — that the undisputed
author of those Quaestiones is not Duns Scotus but the Franciscan Vitalis de
Furno. The latter is thus the actual and unwitting source of the pseudo-
Scotist doctrines considered by Stein and Husserl’s other disciples. This
fundamental detail was unknown to Stein, because at that time a systematic
critical study of the writings of Duns Scotus had not yet been conducted.
The misinterpretation emerges in a note in chapter VII of Endliches und
ewiges Sein®, where Stein affirms, invoking the authority of P. Ephrem
Longpré, that the “Quaestiones disputatae de rerum principio” cited by her
— are to be considered as belonging to the authentic writings of Doctor
Subtilis. In reality — as emerges even from a direct consultation of the
material used by Stein — P. Longpré had been referring to the Tractatus “De
primo rerum omnium principio”, a completely different text which, however
(and this is almost certainly the cause of the confusion) had been published
in the same volume.

' See ibid., pp. 27-33.

? See ibid., pp. 40-77.

3 E. Stein, Endliches und ewiges Sein, p. 346, note 74 [English translation, p. 602, note
74].
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After a philological analysis of the writings of Duns Scotus', a
necessary preliminary for identifying Stein's ‘convergences’ towards Scotist
themes, Father Alfieri's book presents an analytical and thoroughgoing
review of Edith Stein’s writings on the theme of individuation. The starting
point for this process is her dissertation on Empathy, in which Stein asks
what is meant by ‘individuality’ when one asserts that «this I is “itself” and
no other»”. The reflection on Empathy leads to one of its first results: «In an
entirely spontaneous way, her work on empathy brought her closer to Scotus
in another respect: Stein considered individuality/singularity, i.e. what
distinguishes personality as such, as not entirely knowable»’. Regarding the
singularity of the person it is possible to achieve only an “intuitive
accessibility” via a special type of perception that is “spiritual perception by
feeling (das Fiihlen)”*. The person can only be ‘felt’ spiritually in its
singularity and its “inalienable aloneness™, in its ‘distinctive imprint’, but
discursive knowledge is impossible. However, it is precisely on this
uniqueness that solidarity and openness to the life of the community is
founded.

' This analysis takes as a point of reference some texts of the Ordinatio, as well as the
Lectura and the Questiones super libros Metaphysicorum (particularly q. XIII). As Father
Alfieri observes, the most evident difficulties encountered in the study of Scotus arise from
the extensive terminological stratification, a symptom of the Franciscan author's shifting
use of key terms. Because of these shifts and in order to limit interpretative deviations, his
disciples appear to have adopted the term ‘haecceitas’, which in the texts of Doctor Subtilis
appears only twice (see F. ALFIERI, La presenza di Duns Scoto nel pensiero di Edith Stein,
pp. 90 passim, 121-122). It emerges from his writings that for Doctor Subtilis the principle
of individuation must be a “positive entity”, intrinsic to the metaphysical structure of the
being, which is not added to its specific nature nor can it be deduced from its accidental
properties, such as quantity, matter or the compound of matter and form. Rather, its
foundation lies in what Scotus himself calls the “ultima realitas entis”, i.e. “the final reality
of the form that makes the form itself perfect” (ibid., pp. 113-115). Echoing Aristotelian
positions, quaestio XIII of the Quaestiones quodlibetales uses the expression “forma
individualis” (ibid., p. 117), showing «how Scotus gradually modified his conception of
individuation, starting — it is true — from the concept of “forma individualis”, but evolving
towards the absolutely new concept of “ultima realitas entis”» (ibid., p. 220).

% See ibid., p. 132.

3 Ibid., pp. 220-221.

* Ibid., p. 221.

> Ibid., p. 139.
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Starting with Beitrdge zur philosophischen Begriindung der
Psychologie und der Geisteswissenschaften, Stein indicates the foundation
of this individuality and the ‘locus’ of each person with the expression
“personal nucleus”, understood as something “individual as such, something
indissoluble and unnameable”. In the final part of this work it is possible to
discover parallels between Scotus' concept of “ultima solitudo” and what
Stein calls “inalienable aloneness”. Indeed, she affirms that individuation
lies beyond any possible psychic or material determination, to the point that
the constitutive characteristics of this nucleus — immutability, consistency
and permanence — impose a certain pattern on the development of the
person: it is not the development of the person that moulds the nucleus —
rather it is the latter that determines the person’s psychic and/or material
evolution. The “ultima solitudo” is seen by Stein as “a state of being in
oneself, a state of being in contact with the depth of one’s I”. It is only by
living in this ineffable depth, the basis of every personal act, that the person
can discover himself or herself in the world'. Thus the metaphysical issues
of medieval philosophy came to be intertwined with analyses and results
obtained on a descriptive-phenomenological basis.

In Der Aufbau der menschlichen Person®, after observing that a
philosophy is radical only if it is able to tackle the fundamental structures of
the human being, Stein definitively excludes the possibility of an extrinsic
principle for the determination of the person and identifies the foundation of
individuation in the ‘empty form’ together with its ‘qualitative filling’*. The
latter «makes the individual not only a static bearer of the characteristics of
the species, but also a “singular I”, since the qualitative fullness confers “its
own” singularity with respect to the other singularities of the same
species»”.

' Ibid., pp. 136-140.

2 E. STEIN, Der Aufbau der menschlichen Person. Vorlesung zur philosophischen
Anthropologie, neu bearbeitet und eingeleitet von B. Beckmann-Zoller, ESGA 14, Herder,
Freiburg-Basel-Wien 2004.

3 F. ALFIERI, La presenza di Duns Scoto nel pensiero di Edith Stein, p. 222.

* Ibid., p. 181.
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In Potenz und Akt' Stein reworks the results of Husserl’s formal and
material ontology in the light of medieval, Thomist and Aristotelian
categories, and explores the concept of an individuation that is rooted in the
personal ‘nucleus’ (kern). This is the ‘core’ or ‘centre’ of the personality,
the source from which the individual draws its original life and the origin of
the experiences that belong to the affective sphere. The ‘nucleus’ of the
person confers unity and harmony on all actions; it is outwardly expressed
in the character and constitutes the ‘original locus’ of the ‘living’®. Father
Alfieri argues that the fundamental result of this analysis lies in the fact that
«in this work Stein does not accept any determination of the principle of
individuation that can, in the Thomist sense, be traced back to quantitative
conditions of matter (materia signata quantitate, as formed matter)»”.

Chapter VIII of Endliches und ewiges Sein reaffirms with great clarity
that the ‘materia signata quantitate’ (of the Thomist tradition) cannot be the
foundation of individuality, because, remaining on the general level of the
matter-form relationship, it says nothing about the individual person. In
contrast, argues Stein, the principle of individuation is “a positive existent
[etwas positiv Seiendes]”, an intrinsic perfection that becomes visible in an
entirely special and unique way for human beings®. The “positive existent”
consists of the individual nature (the being “that”). However, it should not
be seen as a second nature in addition to the common nature (species) but
rather as the expression of the common nature “in” the individual nature
(being ‘Socrates’ for example adds nothing to human beings but contains
the human being).

Stein's originality lies in her use of the expression ‘empty form’ to
indicate an intrinsic formal property. This enables her to avoid any

"E. STEIN, Potenz und Akt. Studien zu einer Philosophie des Seins, Eingefiihrt und
bearbeitet von H. R. Sepp, ESGA 10, Herder, Freiburg-Basel-Wien, Herder 2005; English
translation Potency and Act. Studies Toward a Philosophy of Being (The Collected Works
of Edith Stein, XI), by W. Redmond, ICS Publications, Washington (DC) 2009.

>F. ALFIERL, La presenza di Duns Scoto nel pensiero di Edith Stein, pp. 175-176; p.
178.

3 Ibid., p. 223.

* Ibid., p. 224.
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misunderstandings arising from the idea that the principium individuationis
could be thought of as something that is added to the being from the outside
and determines beings in a universal way. This allows Stein to link her ideas
explicitly to those of Duns Scotus, as she declares in chapter VIII of
Endliches und ewiges Sein: «Duns Scotus does likewise, if I understand him
correctly. He sees the principium individuationis as something that has the
marks of a positive existent, as something that sets the individual form of
the essence apart from the universal form of the essence»'. Although she
does not use the Scotist expression ‘ultima realitas entis’ to indicate that it
1s ‘a positive existent [etwas positiv Seiendes]’, in Potenz und Akt she uses
the term “haecceitas” to refer to the individuality of the Einzelsein®. The
‘individual nature’ of which Stein speaks recalls Scotus' entitas positiva, in
that it shows that singularity is a product neither of matter nor of form nor of
the matter-form synolon; rather, «it is something which, being reality, is
formally distinct from the common nature and serves to contract it, thereby
making it individually existent»’.

Participating in a debate — the foundation of individuality — the origin
of which dates back to Plato, Edith Stein makes an original contribution, in
that she succeeds in bringing together the scholastic tradition and
phenomenological philosophy. Although the metaphysical structure of this
approach is similar to that of Duns Scotus, the key to its interpretation lies in
the Husserlian notion of “constitution”. By returning to the medieval
tradition, Stein «takes up the challenge of founding, on the basis of a solid
metaphysical structure, a new ontology of the person that is able to grasp the
“full” meaning of its being, and thus finds the “way” to reach the foundation
of the eternal being»”. The issue is particularly relevant to the current debate

" Edith STEIN, Endliches und ewiges Sein. Versuch eines Aufstiegs zum Sinn des Seins,
pp. 408-409 [English translation, p. 610]; See Alfieri, La presenza di Duns Scoto nel
pensiero di Edith Stein, p. 211.

2 F. ALFIERL, La presenza di Duns Scoto nel pensiero di Edith Stein, pp. 211-212.

3 Ibid., pp. 212.

* Ibid., p. 213. In Stein's new reading of the medieval sources, she progresses from
reflection on the individual to reflection on the person (two clearly distinct levels in Duns
Scotus and other medieval philosophers) only gradually. This should not surprise us, given
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on anthropology, considering the attempts to ‘naturalise’ the personality and
the risk of reductionism in the approach to the human person, now held to
be the result of pure psychic, biological and environmental determinism.
Stein's contribution shows that the characteristics of the immutable and
intangible ‘ultima solitudo’ and “personal nucleus”, which place personal
individuality beyond any material and formal element, mean that we cannot
reduce the specific aspect of each person to whatsoever worldly,
sociological or scientific category.

The intangibility of the person emerges from the delicacy and
sensitivity — typically female characteristics — with which Stein approaches
the concept of ‘singularity’: «For Stein, being a person means feeling
oneself to be surrounded by an incommensurable depth in an wultima
solitudo, qualitative elements that cannot be treated on the same level as
universal invariants that are susceptible to some kind of formalisation»'.
Particularly beautiful and evocative are the pages where she speaks of the
“spiritual perception by feeling (das Fiihlen)”, understood as “the mood
[Stimmung]” and “my present inner state of mind [Verfassung]”, via which
the individual, as if by some “inner force”, «frees itself from any exterior
conditioning of simple living and raises itself up in the interior singularity of
its being, within which it moves freely»”. This “interiority” constitutes the
characteristic element by means of which the individual can «grasp with its
inner vision its full “being itself’. At the same time, it cleaves to its
singularity, distinguishing its own quality of being from those of other

that Stein did not have any specific training in medieval philosophy. It has consequences
however in terms of her assessment of the medieval authors themselves. Indeed, when Stein
grasps and internalises the concept of ‘ultima solitudo’, which in Scotus refers to the
person, as the expression of the singularity of the human being, she compares it with
Aquinas’ treatment of the foundation of the individual, highlighting its limits but not taking
account of Aquinas' reflection on the irreducibility (incommunicabilitas) of the person in
relation to the ‘act of being’. In reality, Aquinas himself had recognised the inadequacy of
‘materia signata quantitate’ and identified the foundation of the ‘person’ in God’s direct
creative act (participation in the actus essendi). See Summa Theologiae 1, 30, 4, ob 2. The
argument is explored further by G. BASTI, Filosofia dell’'uomo, Edizioni Studio
Domenicano, Bologna 1995, pp. 338-340.

" Ibid., p. 225.

2 Ibid., p. 201.
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individuals outside itself»'. In this inner vision it perceives that its “being
itself” derives from an “ultimate source”, in which it lives “anchored to
itself and in complete aloneness”. The more the individual lives in
profundity, the more its «essential and irreducible nucleus that represents
the foundation of any actualisation» manifests itself’.

3. “Die Rezeption Edith Steins”: the first international
bibliography

Interest in the person and the thought of Edith Stein has resulted in a
substantial body of publications. In terms of content, they form a
heterogeneous and variegated literature, comprising both scientific and
popular works. A fundamental research tool that has recently been made
available to scholars is the first international bibliography — Die Rezeption
Edith Steins — drawn up by Father Francesco Alfieri’. The fruit of eight
years of thorough and painstaking study, it lists 2855 publications and is
currently being updated in view of a new edition, which will also include an
index of authors that will facilitate its use”. It was originally published in the
form of a special issue of the Edith-Stein-Jahrbuch, on the occasion of the
seventieth anniversary of Stein's death, at the invitation of the Jahrbuch's
editor, P. Ulrich Dobham. The aim was to produce a Festgabe for the
ninetieth birthday of the Carmelite nun Maria Amata Neyer, who worked so
hard to set up the Edith Stein Archive in Cologne’. Sister Neyer’s

" Ibid.

? Ibid., p. 202.

> F. ALFIERI, Die Rezeption Edith Steins. Internationale Edith-Stein-Bibliographie
(1942-2012). Festgabe fiir M. Amata Neyer OCD, Sondernummer des Edith Stein
Jahrbuches, Vorwort von U. Dobhan OCD, Geleitwort von H.-B. Gerl-Falkovitz — A. Ales
Bello, Einfithrung von F. Alfieri OFM, Echter Verlag GmbH, Wiirzburg 2012, pp. 516.

* The second edition is already in print. Updated with more than 8000 titles, a thematic
index and an index of names, the very nature of the enterprise means it will always be
‘incomplete’ and subject to periodic revision. I am grateful to the author for kindly
providing me with this information in advance.

* The work was presented for the first time on the 22™ of April 2012 in the church of
the Carmelite convent of Cologne, which Stein entered as a postulant on the 14™ of October
1933, remaining there until December 1938. The publication had a broad impact among
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contribution was not limited to the organisation of the Archive and the
conservation of Stein’s manuscripts, fortuitously recovered after the
wartime bombings. Lending her support to the work of Hanna-Barbara Gerl-
Falkovitz, she also helped to plan a new edition of Stein’s works in German
(ESGA - Edith Stein Gesamtausgabe), complementing the existing
annotated edition started by the Franciscan Herman-Leo Van Breda (ESW —
Edith Steins Werke). ESGA encouraged scholars to undertake further

scholars, as attested by the numerous reviews and comments published in Italian and
foreign journals. The reader is referred here to the review by S. M. BATZDORFF, Edith
Stein’s niece, in The Catholic Historical Review 98 (2012), p. 841. In Romania, the
comment by T.-B. PALADE, “Lumina lumineaza in intuneric” 70 de ani de exegezd
steiniand, in Actualitatea Crestina 22 (2012), p. 19. In Poland, the review by J. MACHNACZ,
in Swidnickie Studia Teologiczne 9 (2012), pp. 393-395. In Israel, the review by R. MIRON,
in Iyyun. The Jerusalem Philosophical Quarterly 62 (2013), pp. 98-104. In Germany, the
articles by H.-B. GERL-FALKOVITZ, Resonanzen auf die Internationale Edith-Stein-
Bibliographie von Francesco Alfieri OFM, in Edith-Stein-Jahrbuch 19 (2013), pp. 15-18;
M. B. FERRI, Von den Triimmern des Karmel in Echt zu den neuesten Studien von Pater
Francesco Alfieri: Die Rolle von Pater Herman-Leo Van Breda fiir die Rezeption von Edith
Steins Denken, in Edith-Stein-Jahrbuch 19 (2013), pp. 18-27; P. L. FORNARI, Pater
Francesco Alfieri und «Die Rezeption Edith Steinsy. Ein Weg fiir das Jahr des Glaubens
2012-2013, in Edith-Stein-Jahrbuch 19 (2013), pp. 27-45; R. Pozzi, Zur Bibliographie
«Die Rezeption Edith Steinsy von Pater Francesco Alfieri OFM. Der gemeinschaftliche
Sinn der phdnomenologischen Untersuchungen, in Edith-Stein-Jahrbuch 19 (2013), pp. 45-
56. In Italy, the comments by P. L. FORNARI, Suor Maria Amata testimone dell opera di
Edith Stein. Per i suoi 90 anni un libro dedicato alla bibliografia della filosofa e santa
tedesca. 1l testo curato da padre Alfieri, in Avvenire (06 May 2012), p. 26; ID., Edith Stein,
da vera ebrea sulla via di Cristo, in Avvenire (23 October 2012), p. 21; P. RICCI SINDONI,
Edith Stein a lezione da san Tommaso. Pubblicata in Germania la monumentale
«bibliografiay della filosofa morta a Auschwitz. Seppe tenere insieme le radici della
teologia medievale e il pensiero di Husserl, in Avvenire (27 July 2012), p. 24; C. DOBNER,
La bibliografia generale su Edith Stein raccolta da Francesco Alfieri. La piu grande donna
nell’olimpo dei filosofi tedeschi, in L’Osservatore Romano 183 (9 August) 2012, p. 5; F.
DE STEFANO, Die Rezeption Edith Steins: la “comunita” nella ricerca della “Verita”. Un
confronto con [’epistemologia giovanile nietzscheana, in Per la filosofia 86 (2012), pp. 67-
73; M. SERAFINL, “Die Rezeption Edith Steins”. Una bibliografia internazionale nutrita di
‘spirito comunitario’, in Antonianum 88 (2013), pp. 181-188; R. Pozzi, Il patrimonio
filosofico di Edith Stein, in Nuova umanita 205 (2013), pp. 127-130. See also the reviews
by J. G. HART, in Aquinas 55 (2012), pp. 260-271; M. UBBIALI, in Formazione Lavoro
Persona 3 (2013), pp. 144-145; C. BETSCHART, in Nouvelle Revue Théologique 135 (2013),
pp- 317-318; C. KELLER, in Erbe und Aufirag. Benediktinische Monatsschrift 89 (2013), pp.
234-235; N. GHIGI, in Mélanges carmélitains 16 (2013), pp. 91-95; DE TOGNI S., in Idee 5
(2013), pp. 165-172; PICCINNO G., in Temi di predicazione — Omelie 4 (2013), p. 176;
PINEZIC M., in Obnovljeni Zivot 68 (2013), pp. 285-286.
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studies, launching a fresh cycle of research all over the world, as Padre
Alfieri's bibliography attests.

«In order to fully grasp the true meaning of the thought of Edith Stein
one must 'remember’ that her research was conducted in a ‘community
spirit’. This aspect will help us to understand the complexity of her
writings» ' . This observation by Sister Maria Amata Neyer to the
philosopher Father Alfieri, during one of his numerous visits to the Cologne
Archive, highlights a key element of Stein’s methodology and production,
which was, precisely, the fruit of a ‘community effort’: every ‘point’ in her
work is interwoven with comparisons and references to other authors,
fundamental on the path towards the truth. Stein learned this methodological
trait from the school of Husserl, who urged his students to value autonomy
and comparison in their research, in order to achieve continuous reciprocal
enrichment”. Consistent with this methodology, Father Alfieri recognises
that his own work is also the fruit of a ‘community experience’, since «the
test bed of culture is the continuous “state” of serene comparison with
others, given that the Truth makes use of us, but does not depend on us»’.
For this reason, «in order to conduct research, the “spirit” must invest the
whole of our existence and rather than being a profession it must be a
calling (Beruf)»*.

After a few introductory notes including a dedication to Sister Amata
Neyer, the book presents a short biography of Stein. This is followed by a
list of Stein's writings according to the first annotated edition (ESW) and
their translations in various languages. Next comes the list according to the
new annotated edition (ESGA), reflecting the order of publication of the

"'F. ALFIERI, Theoretische und praktische Voraussetzungen fiir die ‘Edith Stein-
Forschungsgemeinschaft, in Die Rezeption Edith Steins, p. 34 (our translation).

% See ibid., p. 34. This ‘community spirit’ is highlighted in Alfieri’s introductory essay —
“Theoretische ~ und  praktische  Voraussetzungen  fiir  die ‘Edith  Stein-
Forschungsgemeinschafi” (ibid., pp. 33-51) — and is confirmed by Angela Ales Bello, who
stresses Stein’s original contribution to the creation of a Christian philosophy — “Edith Stein
zwischen Husserl und Thomas von Aquin. Phdnomenologie und christliche Philosophie”
(ibid., pp. 11-31).

3 Ibid., p. 47. (our translation)

* Ibid. (our translation)
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works in German, together with the translations with respect to this new
second edition. Regarding the international response to Edith Stein, Father
Alfieri’s starting date is 1919, although, in practice, most studies of her
were published from 1942 to 2012. In the bibliography of secondary
sources, in addition to monographs, essays, articles and collections, there
are also reviews, providing a more complete picture of her work. In some
cases, Alfieri has added brief notes (between guillemots < >), providing the
reader with background information and reflections he has made over the
years while consulting various works on Stein for his own research. Where
possible, the bibliographical information includes ISSN and ISBN codes to
make the works easier to retrieve.

The bibliography includes books, articles and essays (on philosophy,
spirituality and mysticism), of both a scientific and popular nature, demons-
trating the broad and progressive growth of Steinian studies, as well as
Stein's multi-faceted personality: her writings are based on a sophisticated
application of the phenomenological method, achieved by means of a rare
intelligence and intuition, combined with a direct and simple spirituality.
Her expository style is characterised by clarity, communicative skill,
conciseness, intellectual honesty and an avoidance of polemics. Balanced
and without prejudice, Edith Stein seeks to identify what unites us, not what
divides the various positions, in accordance with the logic of philosophia
perennis and the teachings of St Paul, who she quotes on many occasions:
“Prove all things; hold fast that which is good” (1 Thessalonians 5, 21). This
1S an invitation to maintain an attitude of openness towards the various
currents of thought, because on the one hand it is necessary to learn in order
to consciously adopt a position, while on the other it is appropriate to
discern before committing oneself. The search for truth therefore requires a
readiness to consult sources other than simple reason, as in the paradigmatic
case of medieval thought, which is a synthesis of philosophy and theology.
Thomas Aquinas is a significant example in this regard, having succeeded in
integrating Aristotelian thought into the progression of his research. In the

" The text of 1919 is Husserl’s recommendation concerning Stein’s habilitation.
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same way, Stein sought to grasp and integrate suggestions from classical,
medieval and modern thought, in order to «build a bridge between contem-
porary speculation and tradition»'. In her opinion, the phenomenological
school provided an appropriate method for achieving this connection.

In this context the sense in which she accepts the possibility of a
‘Christian philosophy’ also becomes clear: it is not a question of grasping
the truth revealed qua talis in philosophy, but of acquiring responses from
such a source to insoluble questions, so that faith itself becomes for reason a
broadening of knowledge. This does not mean that philosophy ceases to be
rigorous scientific research, in accordance with the Husserlian ideal, but
rather that it acknowledges the insufficiency of rational methods alone and
opens up to other perspectives. Starting from this awareness, Stein
recognises that all routes to the truth are valid. Thus she gathers the
teachings of the Church, the Holy Scriptures, the Fathers and the ancient
and medieval philosophers, with both deep respect and a critical eye®. Her
byword is intellectual honesty, which ought to be a requirement for any
authentic philosopher, along with awareness that individual researchers
cannot by themselves draw on everything that is possible in the human
mind. For this reason, research is a community effort that unites across time
and space. Since truth is inexhaustible, knowledge of it is multi-faceted,
dialogical and communal. It is not a matter of adhering to a certain current
or interpretative proposal; rather, it involves gathering the suggestions of
those thinkers who can best illuminate knowledge of the human being, the
world and God. Philosophy maintains its autonomy as a field of research in
which human reason can obtain valid albeit limited results. At the same time
it can allow itself to be guided by faith so that it may proceed further in the
search for the truth. Such a recognition implies that the philosopher does not
submit to reason, but realises its limits. This phase of the journey is
indispensable, because it can be undertaken together with non-believers;
reason can be equally at home with the school of the Greeks and the

" Ibid., p. 39. (our translation)
2 Ibid., p. 21.
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moderns. Those who do this and also accept the suggestions of faith can be
considered ‘Christian philosophers’'.

‘Christian philosophy’ is thus neither ‘pure’ nor ‘autonomous’.
Indeed, no philosophy that seeks the truth could ever be so, since to reach
the truth an absolutely autonomous philosophical research is structurally
insufficient. It is for this reason that Stein detached herself from Husserl,
who in her opinion, despite having grasped the reasons behind the ‘crisis’ of
contemporary culture, remained anchored to the same modern mentality that
he sought to transcend. Here we are dealing with two ways of looking not so
much at philosophy or the ends of human research, as at the means that
human beings have at their disposal and their effectiveness. Husserl limits
himself to pointing out the impossibility of reason providing an exhaustive
result, raising the prospect of research without end; in contrast Stein,
inspired by the model of enquiry of the medieval Summae, compensates for
this intrinsic weakness by accepting the revelation of God and the tradition
inspired by this. This is what she seeks to achieve in Endliches und ewiges
Sein, a new and sophisticated summa in which the investigations of the past
come together with the most convincing aspects of contemporary thought, in
a universal and transversal ‘community of research’.
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Abstract. This paper seeks to revisit certain sections of the existential and
philosophical itinerary of Edith Stein, from phenomenology to Christian
philosophy, considering the theme of individuality and the reference to the
community dimension of research, in the spirit of ‘peremnis philosophia’.
Fundamental in this regard are two recent publications by the Franciscan Father
Francesco Alfieri, whose decisive contribution has been to shed new light on
Steinian interpretations and studies (including the first international bibliography)
and on the sources of reference, which are not limited to the Aristotelian-Thomist
approach, but are open to the thought of other medieval philosophers, particularly
Duns Scotus.
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Pe3tome: Cratbsi MOCBSIICHA IEPECMOTPEHHIO HEKOTOPBIX Pa3ICioB IK3HUC-
TEHIUATBHBIX B ¢uiaocodcknx Bo3zpeHuit Dmut lTaitH: oT deHoMeHONOTHH K
XpucTuaHckoi ¢uiocopuu, rae B ayxe «Beunoll gunocodum» paccMaTpuBarOTCS
TeMa WHIWBUIYaTbHOCTH M CCHUIKM Ha OOIIME HCCIICIOBATEIbCKUE aCIICKTHI.
OCHOBO¥ IS TAaHHOTO WCCIICAOBAHS CITy’KaT JBa MOCICIHUX ITyOJMKariii Gppan-
IUCKAHCKOTO CBITOro oTiia ®paHuecko Anbduepu, Yei peiiaronyil BKIa | mpoil
HOBBIN CBET Ha TOJKOBaHWs U uccieroBanus lllTaitHa (BKITIOYasi MEPBYO MEXKIY-
HapoAHYI0 OnOmmorpadwuro), a Takke Ha WCTOYHHKH HCCIEOBAHUS, KOTOPHIE HE
TOJIFKO HE OTPAHWYHBAIOTCS apHCTOTENEBCKO-(POMUCTCKUM IMOIXO0J0M, HA000POT
OTKPBITHI IS MBICIIEH JPYTHX CpPeJHEBEKOBBIX (uiocodoB, B wacTHOCTH, JyHCa
Ckora.

Knrouesuvie cnoea: cunrynspuocts, uyscrsa (fiihlen), obmectso (Gemeinschaft),
cBs13b, CKot.

Xiilasa: Mogalo Edit Steynin fenomenologiyadan xristian folsofosine godor
uzanan ckzistensial vo folsofi goriislorinin gorhino hosr edilib. Burada “Obadi
folsofs” ruhunda fordilik moévzusu vo {imumi arasdirma aspektlori aragdirilir.
Mogalonin osas qaynagi kimi fransiskan miiqoddos ata Frangesko Alfierinin son iki
asari gotiiriib. Onun verdiyi bahra Staynin sorh vo arasdirmalarina (o cimladon ilk
beynalxalq bibliografiyasina) ilo yanasi, hom do noinki Aristotel-Foma yanasmasi
ilo mohdudlagsmayan, hotta orta osr miitofokkirlorinin, xiisusilo Duns Skotun
diisiincolori {iclin yeni imkan veron arasdirmaqlarin gaynaqglarina da yeni isiq
salmis olur.

Knrouesvle cnoea: sinqulyarhq, hisslor (fiihlen), comiyyat (Gemeinschaft), alaqp,
Skot.
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