The Meaning of Natality

Christina Schiies

The situation

We live in a period of transijtion: behind us we have the
history of metaphysics which arose from the “first begin-
ning” in Greek philosophy, but which culminated in the
twentieth century — a century of destruction and the
breakdown of human civilization.

Both Hannah Arendt and Martin Heidegger wrote in a
time in which the recognition of the fundamental plurality
of human beings and of the world between them, and also
the recognition of the “right to have rights™ were abro-
gated. It was a time in which the fundamental categories of
thinking and judging were insufficient to describe what
had happened and how the world had collapsed. As Hei-
degger writes in his lecture on ‘deliberate attentiveness’
(Gelassenheil),? this loss of the ‘ground’ grew out of the
spirit of the epoch into which we were all born. The de-
struction of Europe, and above all, the “determinant at-
tempt of the extermination of human beings — the Jews”,
had, as Arendt writes, “transformed the ground of facts
into an abyss.” It was around this time that Arendt asked
for a way to begin to understand and to think, and that

' H. Arendt, “ ‘The Rights of Man’: What Are They?”, Modern Review,
Summer 1949, pp. 24-37.

2 M. Heidegger, Gelassenheit, Pflilingen, Neske 1960.

% W Arendt, Sechs Essays, Schriften der Wandlung 3, Heidelberg 1948, p. 9.

Dogumlulugun Anlam
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Durum

Bir gecis déneminde yasiyoruz; ardimizda Yunan felsefe-
sindeki “ilk baslangi¢”tan dogan, ama yirminei ytizyilda,
yani yikim ve insan uygarhginin ¢okiis caginda doruga eri-
sen bir metafizik tarihi var.

Hannah Arendt de, Martin Heidegger gibi, insanlarin
temel ¢ogullugunun ve onlarin arasindaki dinyamin ta-
ninmasina ve “haklara sahip olma hakki™nin' gerceklesti-
rilmesine son verildigi bir dénemde kaleme ald1 yazilarim
Neler oldugunu ve diinyanin nasil yikima ugradigim an-
latmada temel diistinme ve yarg: Kkategorilerinin yetersiz
kaldizi bir c¢agdi bu. Heidegger'in “olmaya birakma”
(Gelassenheit)’ konulu konferansimda da ortaya koydugu
gibi, ‘temel'in yitimi hepimizin icinde dogdugu dénemin ti-
ninden kaynaklamyordu. Avrupé.’mn yikim ve daha 6-
nemlisi “insanlarin ~Yahudilerin- kékiint kazimaya yéne-
l.ik belirleyici girisim”, Arendt’in sozleriyle, “olgularin teme-
lini bir dipsizlige dontstirmiistii.™ iste bu dénemde
Arendt, anlamaya ve diistinmeye baslamanin bir yolunu a-

1
H. Arendt, ‘The Ri " "
21949, o Rights of Man’: What Are They?”, Modem Review, yaz

M. Heidegger, Gela i i
3 \ ssenheit, Neske, Pfullingen 1960.
H. Arendt, Sechs Essays, Schriften der Wandlung 3, Heidelberg 1948, s. 9.
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Heidegger proposed a ‘beginning thinking' (anfdngliches
Denken).

In the present (and in the past) we are {or were)
guided by a scientific-technological thinking which culmi-
nates in what Heidegger called ‘machinations’ (Machen-
schaften),* i.e., the organized technical-economic ‘Being-
there-bureaucracy’. We are guided {in Heidegger's phrase)
by a forgetting of Being which withdraws the sense of our
thinking and acting, and also by the restructuring of the
world which is embedded in one of today’s major concerns:
the processes of globalization.

Before us, in what Heidegger calls the suspected
(erahnten) future,® lies a ‘new beginning’ of thinking. It is a
thinking which is a reflective thinking, a Besinnung, with
an emphasis on sense (Sinn), and on a making-sense in
contradistinction to calculation and cognition. In their re-
spective modes of thinking, both Heidegger and Arendt are
searching for making-sense, and, both are searching for
ways to incorporate the possibility of a beginning.

In this presentation I will try to investigate how the
capacity and readiness for a new beginning can be
thought. I will do this specifically on the basis of Heideg-
ger’'s later projection (Entwurf], dealing especially with the
Beitréige zur Philosophie (written from 1936-38) and his
lecture on ‘deliberateness’ (Gelassenheit) delivered in 1955
at Megkirch. With regard to Hannah Arendt, I will also fo-
cus on her later works, such as Between Past and Future®
and The Life of the Mind.” 1 hope to show how aspects of
the later texts of both thinkers can be complementarily
related to one another.

* Later, in the context of his discussion on technology, Heidegger used the
concept ‘Gestelf rather than ‘Machenschaften'.

5 see M. Heidegger, Beitrdge zur Philosophie (Yom Ereignis),
Gesamtausgabe Band 65, Klostermann, Frankfurt am Main 1994 , p. 245.
5 H. Arendt, Between Past and Future, Viking Press, New York 1968.

7 H. Arendt, The Life of the Mind, Harcourt, Orlando 1978.
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ramakta ve Heidegger ise, bir ‘baslayan distinme’
(anféngliches Denken) 6nermekteydi.

Simdi, Heidegger'in ‘diizenekler’ (Machenschaften)* di-
ye adlandirdig seyde doruga erisen bilimsel-teknolojik di-
stinceyle, yani érgtitlenmis teknik-ekonomik ‘orada-varlik-
biirokrasisi’ tarafindan yoénlendiriliyoruz (gecmiste de bu
boyleydi). Bize yol gosteren (Heidegger'in anlatimyla), Var-
Ligin diistinme ve eylememizin anlamim bizden geri alacak
bicimde unutulusu ve bugtniin bashca ugraslarindan biri
olan kiiresellesme stirecine gémiilmis olarak dinyamn
yeniden yapilandirhgidir.

Onumizde, Heideggerin énceden sezilen (erahnten)
gelecek® dedigi seyde diistinmenin ‘yeni bir baslangicr’ u-
zaniyor. Anlamin (Sinn), hesap etme ve bilisten ayn olarak
anlam-vermenin tizerinde duran bu diistinme, bir derinli-
gine diistinme, bir Besinnung'dur. Heidegger de, Arendt de
kendi diigtinme bigimleri i¢inde anlam-verme arayisimda-
dir ve her ikisi de bir baslangi¢ olanagim gerceklestirmenin
yollarim1 aramaktadir.

Bu sunusta, yeni bir baslangi¢ yeterliginin ve buna
hazir-olmanin nasil dtistiniilebilecegini incelemeye cahisa-
cagmm. Bunu da 6zellikle Martin Heidegger'in son dénemle-
rinde ortaya koydugu tasarisimu (Entwurf) temel alarak ya-
pacagim (bzellikle de -1936-38'de yazilan- Felsefeye Kat-
lalar ve Megkirch'de 1955 yilinda verdigi “olmaya-
birakma” (Gelassenheit) konferansi). Hannah Arendt ile il-
gili olarak, hem Arendtin Ge¢cmis ve Gelecek Arasinda®
hem de Zihnin Yagsam gibi son dénem calismalan tizerin-
de duracagim. Kullanilan metinler goz oniine alindiginda
her iki dastintiriin ge¢ donem metinlerinin cesitli yénler-
den birbiri ile tamamlayici bir bicimde bagntilandirila-
bilecegi inancindayim.

‘M Heidegger daha sonralari, teknik (izerine tartigmalan baglaminda,
;Machenschaften’ kavraminin yerine artik ‘Gestelf kavramini kullandi.
Bakiniz, M. Heidegger, Beitrdge zur Philosophie (Vom Ereignis), GA 65,
L_Vl,: Klostermann, Frankfurt a.M. 1994, s. 245,
i H. Arendt, Between Past and Future, Viking Press, New York 1968.
H. Arendt, The Life of the Mind, Harcourt, Orlando 1978.
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I intend to demonstrate that both Heidegger ang
Arendt need the reference point of natality in order to pre-
sent a phenomenological basis which allows the beginning
of a new mode of thinking. It is my thesis that Arendt uses
the ground of different senses of ‘natality’ in order to pres-
ent what is basically a form of ‘broken’ actionism: that is,
an actionism which explicitly initiates breaks (Briiche) from
the world and breakings (Einbriiche) into the world. Like-
wise, Heidegger puts forward a form of ‘broken’ attentism,
which is based upon a decision by will and the basic mood
of restraint (Verhaltenheif), and later on an attentive delib-
erateness (Gelassenheit). If Heidegger's concept of moods is
confronted with the notion of natality, then his question of
“where shall the way begin?™® - that is, the way to the
‘other beginning’ - can be approached. Each form - ac-
tionism or attentism ~ has different political consequences
which I will not spell out here.

In my discussion I will first examine the general idea
of natality, then I will turn to Arendt’s concepts of action,
understanding and thinking. The result of these discus-
sions opens further questions and prepares the ground for
a consideration of Heidegger's propagation of ‘another be-
ginning’ (anderen Anfang) as the thinking (Er-denken) of
the truth, i.e. sense, of Being (Seyn) and the occuring Be-
ing-projection (ereigneten Seinsentwurf) of Being-there (Da-
sein).

L Birth is the first beginning of a human being

In this section I would like to present five theses con-
cerning the meaning of ‘birth’ and thereby explicate the
notion of natality:

a) Being and appearance are united

The notion of natality is based on birth in the sense of
being born. The idea that the existence of human-beings is
an ex-isting (Ek-sistieren) means, for the late Heidegger,

8 m Heidegger, Beitrdge zur Philosophie , op. cit., p. 389.
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Gostermeyi amacgladigim tizere, yeni bir distinme bi-
¢iminin baglangicina izin verecek fenomenolojik bir temel
ortaya koymak i¢cin hem Heidegger hem de Arendt do-
gumlulugu gonderme noktas: olarak almay: gereksinmek-
tedirler. Benim tezim, Arendt’in, dogumluluk'un farkh an-
lamlarini zemin alarak, temelde belirtik bir sekilde dtinya-
dan kopuslan (Briiche) ' ve dinyaya kopup-gelmeleri
(Einbriiche) baslatan kirilmis bir eylemcilik bicimi sundu-
gudur. Heidegger ise istencli karar ve alikoyma, (kendini)
tutma (Verhaltenheif) temel ruh-durumu ve daha sonralan
da “olmaya-birakma” (Gelassenheif) tizerine kurulu bir ce-
sit ‘kimlmmg’ vakit kazanma politikas1 izlemektedir.
Heidegger'in ruh-durumu kavram dogumluluk kavram ile
yizlestirilirse, ‘bagka baslangic’a giden “yol nerede basla-
yacak?”® sorusu da ele alinabilir. Her iki tavrin -eylemcilik
ve vakit kazanmacihk- burada deginmeyecegim farkh poli-
tik vargilar: bulunmaktadir. .

Tartigsmamda ilk olarak dogumluluk gérustyle ilgili
genel dastinceyi ortaya koyacak, daha sonra da Arendt'in
eylem, anlama ve diisiinme kavramlarina dénecegim. Bu
tartismalarm  sonucu yeni sorulann doguracak ve
Heidegger'in, ‘baska baslangich (anderen Anfang), Varligin
(Sein) dogrulugunun, yani anlamumn, distniilmesi (Er-
denien) ve orada-varhk'in (Da-sein) olaylasan Varhk-
tasansi (ereigneten Seinsentwurf] olarak ag¢masina temel
olusturacaktir.

I. Dogum bir insanin ilk baglangicidir

Bu béltimde ‘dogum’un anlamu ile ilgili bes tez sun-
mak ve bu sekilde dogumluluk diisiincesini aciklamak is-
tiyorum:

a) Varhk ve gortintis birlesir.

Dogumluluk dustncesi, dogmus olma anlarmmndaki
dogum tizerine kurulmustur. Insanlarm varolusunun bir
var-olma {(Ek-sistieren) oldugu distincesi ge¢ dénem

' M. Heidegger, Beitrdge zur Philosophie, op. cit., s. 389.
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the “standing-out in the truth of Being in taking account of
its content.” However, this interpretation of existence does
not account for the fact that the origin of the existence of
an existing being is birth, and that it hence coincides with
the first appearance in the world. Someone who is born
enters the world as girl or as boy, by appearing as a bodily
reality for the first time, and appears as such until his or
her death. This interpretation has the consequence that
the philosophical dichotomy between Being and appear-
ance is rejected, and the unity of both can be grasped. '

b) Relation is the beginning

The fact of being-born does not only mean to come
from ‘nowhere’, as Arendt suggests, but to come from
somebody. Existence means to be from somebody, the
mother. Hence, with regard to the delivering mother, birth
should be taken to mean generative birth. Birth, in the
sense of the physiological process, already presumes an
abstraction. The fact that there was some other who has
delivered somebody ‘new’ and who guaranties the consti-
tutive aspect of being existent in the world means that ex-
istence should be primarily defined as relation. The pres-
ence of the ‘ex’, the ‘from-the’ mother, who is the threshold
of an exit from, as well as the entrance to, the world, along
with the newcomer who is defined as existence, asserts the
necessity of the relation - that is a ‘cum’ (a with):

In the beginning for the existent stands the relation. Or
better, the relation is the beginning: a concrete, final relation
to any other existent. A contingent, but at the same time ir-
replaceable, relation."

M. Heidegger, Uber den Humanismus, Klostermann, Franifurt am
Main 1981, p. 18. “Ek-sistenz bedeutet inhaltlich Hinaus-Stehen in die
Wahrheit des Seins’. See also Adriana Cavarero, “Schaupliize der
Einzigartigkeif’, in (eds.) Silvia Stoller/Helmut Vetter, Phidnomenologie der
Geschlechterdifferenz, WUV-Universitatsverlag Wien 1997, p. 207f.

° H. Arendt, The Life of the Mind, op. cit., p. 19,
A. Caverero, Schauplétze der Einzigartigkeit, op. cit., p. 212 (my
emphasis).
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Heidegger'de “igerigi bakimindan Varhg}n. dogrulugunda
disa-durma™ anlamna gelir. Bununla b{rlllste, varolugun
pu yorumu bir varolamn varolusunun "ozgun g.01"unu"s1i—
piin dogum oldugu ve bu nedenle de dunyada}n llk. qor"u—
niigle orttstiig olgusunu goéz onine alma‘z. Dogan_ kisi, ilk
kez bedensel bir gerceklik icerisinde g(")mnereilj: bn." kiz }:a
da erkek olarak diinyaya girer ve dliimtine d?gm boyle go-.
riniir. Bu yorumun vargis1 Varhk ile g6ri'mu§ a?'asmdakl
dikotominin reddedilmesi ve bu ikisinin birliginin kavra-
pabilir oldugudur.®

b) Bagmnti baslangictir.

Dogma olgusu, Arendtin belirttigi gibi, yalmzca
“hichiryer"den gelmek anlamina gelmez, birisinden gelmek
anlamma da gelir. Varolus birisinden, yani anneq_en olmak
anlamma gelir. Dolayisiyla, doguran anne gz 6niine alm.a-
rak, dogum, tiiretici dogum anlamnda ele ahnmahdlr... Fiz-
yolojik siire¢ anlaminda dogum soyutlamayl z?ten once-
den varsayar. ‘Yeni’ birisini dogurmus olan ve diinyada va-
rolmus olmamn kurucu ydniinii garantileyen bir bagkasi-
mn oldugu olgusu varolusun en basta bir bagmu'o.larak
tammlanmas: gerektigi anlamna gelir. Diinyaya girisin ol-
dugu kadar bir ¢ikisin da esigi olan “ex”, yani ar}ne—den,
varolus olarak tammlanan yeni gelenle birlikte, bagintinin,
yani bir ‘cum’un (bir ile), zorunlulugunu ortaya koyar.

Baglangicta bagint1 varolanin yerine durur. Ya da daha dog-
rusu, baginti baglangt: Herhangi bir diger varolanla scf—
mut, en sonuncu baginti. Olumsal, ama aym zamanda yeri-
ne baskas1 konulamaz bir bagnt1."'

i J 1 rta.M. 1981
¥ M. Heidegger, Uber den Humanismus, Klosterma_n, Erankfu _ ,
s.18. “Ek-sistenz bedeutet inhaltlich Hinaus-Stehen"In die Wa_hrl"lelt Qes .
Seins.” Ayrica bakiniz Adriana Cavarero, “Schauplatz_e ger Einzigartigkeit”,

ay.haz. Silvia Stoller-Helmut Vetter, Phdnomenologie der '
)é-ieyschlechterdifferenz, WUV- Universitatsveriag zur Philosophie, Wien 1997,
% 2 Aron f the Mind, op. cit, 5.19 vd
H. Arendt, The Life of the Mind, op. cit., s. dvd. ’

" A. Caverero, Schauplétze der Einzigartigkeit, op. cit., s. 212 (vurgulama

bana ait).
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It is a relation not only to the mother (for better or for
worse) but with former generations.

¢} The beginning is difference

By referring to the primal occurrence of the existence
of the existent we undermine a philosophical tradition
which speaks of the human in general. Birth is the first
primal appearance of an essence, a singular, unrepeatable,
gendered and bodily reality for and with other human be-
ings. This occurrence is the manifestation of a fundamen-
tal relation and difference between human beings. Human
beings are trivially equal in so far as they are human be-
ings, yet each human being is different from any other
human being “who ever lived, lives, or will live.""2

d) To begin means having the capacity for beginning

Being born means that from the time of being-born-
into-the-world the social and material world can be inten-
tionally explored. Intentionality, as we have learned from
phenomenology, is the basic structure of being-in-the-
world: it is perceptually being-directed toward objects or
persons; it implies, in speaking and acting, being in rela-
tions with other human beings, being directed towards
meanings, tasks and events. Intentionality implies direc-
tionality, but also a striving of something or sorflebody for
meanings. Provided one does not reduce this striving-for to
some notion of instinctual drive, it may be regarded as
opening up a sphere of possibilities and freedom on which
initiative is anchored.” If birth is the event (Ereignis)
through which the condition of the possibility of beginning
is achieved, then, natality is an essential characteristic of
each human being who is born, throug;,h which s/he is ca-

pable of initiating.

"2 . Arendt, The Human Condition, University of Chicago Press, Chicago
1970, p. 8.
'® See H. Saner, Geburt und Phantasie, Lenos, Basel 1987, p. 26.
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Bu, yalmzeca (iyi ya da kotti) anneye degil,r aymi za-
manda 6nceki kusaklarla da bagintidir.

¢) Baslangi¢ aynimdir.

Varolamn varolusunun ilk olaylagsmas: tizerinde dura-
rak, genel anlamm ile insan’'dan s6z eden bir felsefi gelene-
gin de temeline inmig oluruz. Dogum bir éziin, tekil, yine-
lenemez, cinsiyeti olan, bedensel bir gercekligin baska in-
sanlar icin ve bagka insanlar ile en bastaki ilk gériniisii-
dirr. Bu olaylasma insanlar arasindaki temel bir baginti ve
ayrimmn agikca belirmesidir. Insanlar insan olduklan icin
siradan anlaminda esittir, ama her insan “yagarms, yasi-
yor ya da yasayacak olan” bir baska insandan ayrimhdir."

d) Baslamak baslama kapasitesine sahip olma

anlarmmna gelir.

Dogma, diinyamn-igerisine-dogmus-olma zamamndan
itibaren toplumsal ve maddesel diinyanin intentional ola-
rak kesfedilebilecegi anlamina gelir. Intentionalite, genel
anlam ile fenomenolojiden 6grendigimiz tizere, diinyada-
varhgn temel yapisidir; algisal olarak nesnelere ya da ki-
silere dogru-yénelmis-varliktir; konusma ve eylemde baska
insanlarla bagmtida olma, anlamlara, goérev ve olaylara
dogru yonelmis olmay: igerir. Intentionalite, ydnelmisligi
oldugu kadar bir sey ya da bir kimse, anlamlar icin-
cabalamaya da isaret eder. Herhangi bir icgiidiisel dtirtt
kavramma indirgenmedigi stirece, bu icin-¢cabalamamn, i-
nisiyatifin i¢ine demir attig1 bir olanaklar ve 6zgiirliik alam
actiZr da kabul edilebilir.” Eger dogum baglangic olanagi-
mn kosulunun yerine getirildigi olay (Ereignis) ise, do-
gumluluk da dogan her bir insanin 6zsel karakteristigi, i-
nisiyatifli olmasinm yoludur.

2y, Arendt, The Human Condition, University of Chicago Press, Chicago
1970, s.8.
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€) Birth is a basic leap

Initiative, the capacity for beginning, finds its begin-
ning in the turn, or basic leap (Grund-Satz)" from pre-
natal existence to natal existence." One meaning of ‘Sqtz
is a leap from one mode of being to another, whose essen-
tial trait is intentionality. Hence, this leap is fundamenta]
to intentionality which is always in the world and consti-
tutive of the world. Moreover, intentionality is the constity-
ens of Being-there; therefore, Being-there is natal (ge-
bartlich). That is, the sense-constitution of having-begun-
being-there (angefangenes Dasein) finds its entrance into
the world as beginning-being-there (anféngliches Dasein),
However, a second meaning of Satz is that of a transmis-
sion (or mediation) of sense between the meaning-regions
of the before and the after.

This transmission refers only secondarily to the
physiological sense of intra- and extra-uterine life; primar-
ily, it refers to the transmission of the constitution of Be-
ing-there and to transmission between the generations.
The transmission of sense between generations and the
constitution of history finds its departure (Ausgang) at this
point. Even if the transmission of sense between genera-
tions can be reciprocal, there remains an asymmetry be-
tween them, which we also find on the threshold of being-
born. With the interpretation of Being-there as beginning
(anféangliches), we assume that the threshold to the end of
beginning is never fully achieved. Being-there means that
we have passed the threshold between pre-natal and natal
existence, but, at the same time, birth leaves its traces in
our Being-there and depicts it as having-begun-beginning-
being (angefangenes Anféinglich-sein).'®

4 ¢, Schies, The Birth of Difference, in Human Studies 20, Kluwer, Den
Haag 1997, p. 246.

®  Birth also means a biological development from one state to the next, but
trsxis is not my concern hers.

H. Arendt characterises birth as the condition of the possibility and
capacity of beginning, as the 'beginning of the beginning', as a being-natal,
that is, being a beginning. If birth is the condition of the possibility of
- beginning, then natality is the essential structure of each human being-born,
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e) Dogus bir temel-sicrayistir.

Inisiyatif, yani baglama kapasitesi, baslangicim, do-
gum Oncesi varolustan dogumlu varolusa ¢evrilmede ya da
temel-sigrayista (Grund-Satz) bulur." ‘Satz bir agidan, bir
varlik biciminden 6zsel cizgisi intentionalite olan bir bas-
kasina sigrayls anlamma gelir.”® Dolayisiyla bu sigrayis,
her zaman dinyada olan ve diinyanin kurucusu olan
intentionalite i¢in temeldir. Intentionalite de orada-varhgmn
furucusu oldugundan; orada-varhk dogumludur
(gebtirtlich). Yani, baslammg-olan-orada-varhkin (angefan-
genes Dasein) anlam-kurulumu, danyaya girisini baslan-
gictaki-orada-varhik (anfdngliches Dasein) olarak bulur.
Diger acidan ,'Satz, 6nce ile sonranin anlam bolgeleri ara-
sinda bir anlam iletimi (ya da araciligy) anlamina gelir.

Bu iletimin fizyolojik rahim-ici ve rahim-dis1 yasam ile
ilgisi ancak ikincildir; birincil olarak orada-varhk’in
kurulumunun iletimi ve kusaklar arasindaki iletim ile ilgi-
lidir. Kusaklar arasmda anlamiun iletimi ve tarihin kuru-
lumu kalkis noktasim (Ausgang) bu noktada bulur. Her ne
kadar kusaklar arasindaki anlam iletimi karsihikli olabili-
yorsa da, iki kugsak arasinda, dogmus-olmanin esiginde de
gortlen bir asimetri kalir. Orada-varlikhn baglangic
(anfingliches) olarak yorumlayarak, baslangicin ereginin
esigine asla tam olarak ulasilamadigini varsaymus oluruz.
Orada-varlik, dogum oncesi ve dogumlu varolus arasinda-
ki esigi gecmis oldugumuz anlamina gelir, ama aym za-
manda, dogum orada-varhgmzda izlerini birakir ve onu
baslarms-olan-baslangic-Varhig (angefangenes Anféinglich-
sein) olarak betimler. '

'S Bakiniz H. Saner, Geburt und Phantasie, Lenos, Basel 1987, s. 26.
* C. Schiles, “The Birth of Difference”, Human Studies 20, Kluwer, Den Haag
1997, 5.246.

Dogum ayni zamanda bir durumdan digerine biyolojik geligsim anlamina da
9elir. Ancak burada bu konu ile ilgilenmiyoruz.
¥ H. Arendt baglamanin olanaginin ve kapasitesinin kosulu olarak dogumu,
‘baglangicin baslangicr’, dogumlu-varlik, yani baslangi¢ olmak olarak saptar.
Eder dogum baglama olanaginin kosulu ise, o halde dojumiuluk da kendi-
siyle her dogmusg-olan insanin inisiyatifi olabilecegi temel yapidir. Arendt
soyle yazmaktadir: “(Insanlar) initium olduklarindan, dogum sayesinde yeni-
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To summarise briefly the above thoughts concerning
birth: birth marks a basic difference or plurality between
human beings; it stands for the fact that relation is the be-
ginning and that being-born means to have the capacity to
begin. However, we must pose the question how this pos-
sibility or capacity for beginning can actually be realised.

II. Political action as second birth into the world

Heidegger mentions birth in Being and Time not as be-
ginning but as past event, but he acknowledges the natal-
ity of the existing Being-there."” He also remarks that our
loss of ground results from the epoch into which we are all
born."”® However, he does not draw the conclusions which
should follow from his mentioning the fact of being born.
In contrast, Arendt perhaps overestimates the extent to
which birth is a categorical foundation for second birth;"
that is, acting into the world.

The main activity which Arendt tends to associate
with beginning is acting:

Action as beginning corresponds to the fact of birth, it is the

actualization of the human condition of natality, speech cor-

responds to the fact of distinctness and is the actualization

of the human condition of plurality, that is, of living as a

distinct and unique being among equals.®
Acting, as a second birth in the world, and as the politici-
zation of the notion of birth, begins with somebody coming
into the world. It inter-rupts the course of events; it opens

through with s/he can be initiative. Arendt writes: “Because [men] are initium,
newcomers and beginners by virtue of birth, men take initiative, are prompted
into action”, H. Arendt, The Human Condition, op.cit., p. 177.

" M. Heidegger, Sein und Zeit, Nismeyer Verlag, Ttbingen 1979, p. 374.

:8 See M. Heidegger, Gelassenheit, op. cit., p. 18.

9 H. Arendt, The Human Condition, op. cit., p. 176.

| have revised the English version according to the German Vita Activa

because Arendt herself suppressed the conditionals used in her earlier
version, Arendt, The Human Condition, op. ¢cit,, p. 178. See also H. Arendt,
Vita Activa oder Vom tétigen Leben, Piper, Mlinchen 1981, p. 167.
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Dogumla ilgili olarak yukarida gecen diistinceleri ki-
saca Ozetlemek gerekirse: Dogum insanlar arasmdaki te-
mel bir ayrimu ya da ¢ogullugu belgeler; bagintimun baslan-
gi¢ oldugu ve dogmus-olmanin baslama kapasitesine sahip
olmak anlamma geldigi olgusunu temsil eder. Bununla
birlikte, bu olanagin ve baslangi¢c kapasitesinin nasil e-
dimsel olarak gerceklestirilebilecegi sorusunu ortaya at-
manuz gerekir.

II. Diinyadaki ikinci dogum olarak politik eylem

Heidegger Varlik ve Zaman’'da dogumdan baglangi¢ o-
larak degil, gecmis olay olarak soz eder, ancak varolmus
olan orada-varhk’'mm dogumluluguna deginir."” Ayrica, te-
melin yitiminin hepimizin igerisine dogdugumuz dénemin
sonucu oldugunu da belirtir.” Yine de dogma olgusundan
s6z etmenin vargilanm ortaya koymaz. Arendt ise tersine,
“ikinci dogum™un®, yani diinya igerisinde eylemde bulun-
manin kategorik temeli olarak ele aldimn dogumu belki de
cok fazla 6nemsemektedir.

Arendt'in dtistincesinde baslangi¢ ile en ¢ok birlestir-
digi ana etkinlik, eylemde bulunmadir.

Baglangi¢c olarak eylem, dogum olgusuna karsiik gelir, in-
sanlik kosulu olarak dogumlulugun edimsellesmesidir, ko-
nusma ise ayirth olma olgusuna karsilik gelir ve insanlk ko-
sulu olarak ¢ogullugun, yani esitler arasinda ayurth ve essiz
bir varlik olarak yasamanin edimsellesmesidir.?

Diinya igerisine ikinci bir dogum ve ‘dogum’'un poli-
tiklesmesi clarak eylem, diinyaya gelen birisi ile birlikte
baslangic yapmaktir. Diinyaya gelen olaylarin akisinda a-

gelenler ve baglayaniar olduklarindan, inisiyatifi alirlar ve eyleme atiliriar”, H.
érendt, The Human Condition, op.cit., s. 177.

- M. Heidegger, Sein und Zeit, Niemeyer, Tiibingen 1979, bkz. s. 374.

o Bkz. M. Heidegger, Gelassenheit, op. cit., s. 18.

20 H. Arendt, The Human Condition, op. cit., s. 176.

Ingilizce versiyonu Almanca Vita Activaya gore degistirdim, glnkl H.
Arendt'in kendisi de 6nceki versiyonda kullandigi sartli kipi sonradan kullan-
mamigtir. H. Arendt, The Human Condition, op. cit.,, s. 178. Ayrica bakiniz H.
Arendt, Vita Activa oder Vom tétigen Leben, Piper, Miinchen 1981, s.167.
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processes; it is adventurous, because other persons may
follow up on, or change that which has been begun.

The one mood (Gestimmtheif) which grounds or moti-
vates (thoughtful} acting and speaking is summarised in
Arendt’s slogan amor mundi (love of the world).* The geni-
tive form implies both love for the world and love from the
world: the first being the sentiment, or mood, and the lat-
ter, the moral accent of political acting and speaking. Act-
ing and speaking are only political if they happen for the
world, that is, for the political space of inter-relations (Be-
ziehungsraum) between human beings. With the sentiment
of amor mundi we assume responsibility for the political
space which emerges as a space of appearance in which
the acting persons explicitly — in distinction to their original
appearance at the first birth — appear in their singularity
and plurality.

With respect to the political space of appearance, and
with respect to action, Arendt combines the agonal spirit of
the Greek polis with the foundational thinking of the Ro-
mans; both notions therefore consist of a twofold meaning.
In the concept of acting Arendt combines two different dis-
courses: beginning and ‘accomplishing’, or ‘carrying
through’. The concept of the space of appearance points,
firstly, to the individuals who appear as ‘somebodies’ by
means of acting and speaking. Arendt differentiates here
‘what’ a person is, for example, her or his profession, from
‘who’ somebody is, in the sense of her/his individual per-
sonality, which can only appear — that is, in the active
revelation of the self - in a relation with other human be-
ings. The dependency of self-revelation on a relation with
other human beings shows the same features that we have
already seen in the description of original appearance with
reference to the birth of a human being.

21 Letter to K. Jaspers of 6.8.1955, Hannah Arendt/Karl Jaspers,
Briefwechsel 1926-1969, ed. |_. Kéhler/ H. Saner, Piper, Miinchen 1987, p.
300.
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raya-girer; strecler ég:ar; macera onu bulur, ¢tinki oteki
insanlar baslatilmug olam siirdiirmeye de degistirmeye de
calisabilirler.

(Dastinceli) eylem ve konusmay1 temellendiren ya da
motive eden ruh-durumunu (Gestimmtheit) Arendt “amor
mundi” yani “diinya sevgisi®® slogamyla 6zetlemistir. Bu
tamlama “dtinya i¢in sevgi” oldugu kadar “diinyadan gelen
sevgi“yi de dile getirir, birinci anlamunda duygu ya da ruh-
durumudur; ikinci anlaminda da politik eylem ve konus-
mamn ahlaksal vurgusudur. Eylem ve konusma ancak
dinya i¢in, yani insanlar arasindaki politik karsiikh-
iliskiler uzay1 (Beziehungsraum) i¢in oluyorsa politiktir.
Amor mundi duygusu ile, eyleyen kisilerin -ilk dogumdaki
dzgiin gorinusten ayrn olarak- belirtik bir sekilde kendi co-
gulluklan ve tekillikleri i¢inde gorunduikleri gortintis uzay:
olarak ortaya ¢ikan politik uzay i¢in bir sorumluluk tistle-
niriz.

Politik gortintis uzay1 ve eylem ac¢isindan Arendt, Yu-
nan polisinin agonal tini ile Romalilarm temellendirici dii-
stintislerini birlestirir; bu nedenle her iki kavram da iki
kath bir anlamdan olusur: Eylem kavramuyla Arendt iki
ayr1 sOylemi birlestirir: ‘baslama’ ve ‘tamamlama’ ya da
‘sonuca ulaghrma’. Goértintis uzay: kavramu, ilk olarak,
eylem ve konusma yolu ile birileri olarak goriinen bireyleri
isaret eder, Arendt burada kisinin -6rnegin meslegi agism-
dan- ‘ne’ oldugunu, onun -ancak baska insanlarla iliskisi-
ne, yani kendini etkin bir sekilde agmasiyla ortaya cikabi-
len- bireysel kisiligi anlammnda ‘kim’ oldugundan ayirt e-
der. Kendini-agmanm bagka insanlarla olan bagintiya ba-
gimh olusu da, bir insanm dogumu bakimindan ilk (bas-
langigsal) gériiniisintn betiminde &nceden gérmis oldu-
gumuz ozellikleri aynisim sergiler.

B K. Jaspers’e Mektup 6.8.1955. Hannah Arendt/Karl Jaspers, Briefwechsel,
1926-1969, yay. L. Kéhler / H. Saner, Piper Miinchen 1987, s. 300.
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The meaning of the political space of appearance
points, secondly, to the appearance of this space itself, By
way of political acting and by many-voiced speaking, po-
litical space itself may appear as a space in between hy-
man beings that is established and maintained by acting
and speaking:

The end of the common world has come when it is seen only

under one aspect and is permitted to present iiself in only

one perspective; the common world exists only in the mani-
fold of its different perspectives.®?

These different perspectives can exist only if individu-
als with their opinions actively enter political space -
hence, actionism. These aspects of the appearance of po-
litical space and of the plurality as well as the singularity
of human beings realise the perspective of natality.

Arendt’s resurrection of a political concept of acting
fills a gap in Heidegger's approach. For Heidegger has no
equivalent notion to acting, because he is rather suspi-
cious of the plurality of the many and dissolves it into the
anonymity of the ‘one’. He cannot, therefore, find a way to
a concept of acting together.?

It seem that the possibility of acting and speaking al-
ready presupposes both the existence of certain niches in
the world which can be transformed into political spaces of
interaction, and the existence of at least a minimal trust in
- and love for - the world. This first condition of ‘small
niches’ depends upon the actual political situation of a
country.

The second presupposition is, however, the one which
I would now like to pursue further. It deeply concerns us
in our attempt to answer the question posed above: how to
begin to think and understand if both the categories of
thinking and trust in the world are fundamentally de-
stroyed.

22 H. Arendt, The Human Condition, op. cit., p. 58.
This is especiafly clear in Being and Time.
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Politik gérantis uzayimn anlami, ikinci olarak, bu u-
zayin kendisinin gortintigiine isaret eder. Politik alanm
kendisi, politik eylem ve cok-sesli konusma yoluyla, in-
sanlar arasinda eylem ve konusma ile kurulan ve korunan
bir yer olarak gértinebilir.

Yalmzca tek bir yoni ile gértaldagi ve kendini yalmizca tek
bir bakig agis1 ile sunmasina izin verildigi zaman ortak diin-
yamn da sonu gelmistir. Ortak diinya ancak ayrimh bakis a-
cilarmin ¢oklugu icinde varolabilir®.

Bu aynmh bakis acilan ancak bireyler politik alana
diistinceleriyle etkin bir sekilde girerlerse -dolayisiyla, ey-
lemcilikle- varolabilir. Dogumluluga iliskin bakis acisum
gerceklestiren sey, politik alanm gértintistiniin bu ydnleri
ve insanlann tekilligi oldugu kadar, coguilugudur.

Arendt’in politik bir kavram olan eylemi yeniden di-
riltmesi Heidegger’in yaklasimmndaki bir boslugu dolduru-
yor. Zira Heidegger'de eyleme esdeger bir kavram yoktur,
clinkii o ¢oklugun ¢ogullugundan kugkuludur ve ¢oklugu
‘bir'in anonimligi icinde eritir. Bu nedenle, birlikte eylem
kavramna ¢ikan bir yol bulamaz.”

Oyle gortliyor ki, eylem ve konusma olanag hem po-
litik iliski uzaylarma doéntstirtlebilecek belirli uygun
yerleri, hem de dinya icin kii¢tik bir giiven -ve sevginin-
en azimndan varoldugunu énceden varsaymaktadrr. itk “ki-
¢k yerler” kosulu ise, bir tlkenin giincel politik duru-
muna baghdir.

Ikinci én-varsayim aslinda simdiden iizerinde dur-
mak istedigim konu ve yukarida ortaya konulan soruyu
derinden ilgilendiriyor: Diistinme kategorileri ve diinyaya
given temelden yikima ugradiginda diistinmeye ve anla-
maya nasil baslanmr?

22 4. Arendt, The Human Condition, op. cit., s. 58.
% Bu, dzellikle Sein und Zeitda acikca goraldr.
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III. A new beginning in understanding and
thinking?

Arendt survived the ‘hell’ of her exile, and then tried to
ask in the wider framework of human conditions, how we
can be at home in a world which has become so funda-
mentally- strange and unfamiliar that the mood of amor
mundi is no longer possible. A world which is strange in
such a way that even speaking, or the narrative, no longer
seems possible. In other words, Arendt’s concern is not to
excuse but to understand how totalitarianism could be
possible. She is looking for a notion of understanding in
which we become reconciled with the world, but ~ as she
emphasises — not with murderers or tyrants. The recon-
ciliation in the understanding neither means excuse nor
does it mean sympathy. If we ask for reconciliation, then
what we actually mean is the possibility of a new begin-
ning. A new beginning is never absolute, but always rela-
tive to the past, which one must also understand in order
to achieve a new beginning which makes sense. In other
words, understanding (the search for sense and making
sense) happens only retrospectively from the standpoint of
presence.

Arendt compares ‘understanding’ with the ‘under-
standing’ which begins with birth, and which ends with
death. She writes:

Understanding [...] is the specific human mode of being alive

because each person must reconcile herself with the world

into which she is born as a stranger [...] Understanding be-
gins with birth [...]**

It seems to me at this point that Arendt connects two
notions of understanding too intimately. For her, the
strangeness which surrounds each newborm's entrance
into the world - birth ~ is one which coheres with a basic
trust in the world. It is a world which is unknown, but a

2 H. Arendt, “Verstehen und Politik”, in Zwischen Vergangenheit und
Zukunft, Piper, Minchen 1994, p. 110 {my translation). The original text
was printed in Partisan Review 20, Vol. 4, Fall 1953, pp. 377-392.
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IIl. Anlama ve diisiinmede yeni bir baslangi¢

Arendt kendi stirgtin “cehennemi’nden arda kaldiktan
sonra, amor mundi ruh-durumunun artik olanakli olmadi-
g, temelden yabanci ve taminmayan bir diinyada nasil
yurdumuzda olabilecegimizi, insanlik kosullarimmn genis
gergevesi icinde sormaya cahsmsti. Hersey Oylesine ya-
bancidir ki, artik konusma ya da anlati bile olanakh degil-
dir. Baska bir deyisle, Arendt’in kaygis: totaliterligi mazur
gostermek degil, bunun nasil olanakh olabildigini anla-
maktr. Diinya ile, ama —altim c¢izdigi tizere- katiller ve ti-
ranlarla degil, uzlasma icine girebilecegimiz bir anlama a-
rayisindadir. Anlamada uzlastirma ne mazur gérme ne de
duygudashk anlamuna gelir. Eger uzlastrma arayis: icin-
deysek, bu ashnda yeni bir baslangicin olanagim aradigi-
miz anlamina gelir. Yeni bir baglangi¢ hicbir zaman mut-
lak degildir, ama aym zamanda, anlamh bir yeni baslang-
ca ulagabilmek, her zaman icin kisinin anlamak zorunda
oldugu ge¢mige bagtiidir. Bagka bir deyisle, anlama
(anlam ve anlam olusturma arayisl) ancak bulunusun go-
ris noktasindan geriye bakarak olur.:

Arendt ‘anlama’yr dogumla baslayan ve 6litmle sona e-
ren ‘anlama’ ile karsilagtinr. Soyle yaziyor:

Anlama... insana 6zgii bir tarzda yasamda olmadir; ¢iinkit

her bir kisi kendini, i¢ine bir yabanci olarak dogdugu diinya

ile uzlagtrmak zorundadir ... Anlama dogumla baslar...?*

Bu noktada bana oyle geliyor ki Arendt, iki anlama
kavrammm birbirine ¢ok ince bir sekilde baglamaktadir:
Her yeni dogamin diinyaya girisini -dogum- kusatan ya-
bancibik, diinyaya duyulan temel giivenle birlesir. Bu, bi-
linmeyen, ama sasmayla (Staunen) ve insanlararasi iligki-
ler Gizerine kurulu giivenle kesfedilebilecek bir dimnyadir.

#, Arendt, “Verstehen und die Politik”, Zwischen Vergangenheit und
Zukunft, Piper, Miinchen 1994, s. 110 (benim cevirim). Ozgln metin, Partisan
Review 20, Heft 4, Sonbahar 1953, 5.377-392.
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world which can be discovered in wonder (Staunen) and
trust based on inter-human relations. A different notion of
strangeness, however, is based precisely on the broken
trust which results from certain historical events. Wonder
{to which I will return in the context of Heidegger’s think-
ing) - wonder as seen in the big eyes of a child becomesg
something unbearable in such a sinister world, where it
only seems possible to grope for one’s way blindly. Old
structures of thinking are no longer sufficient. However,
as Arendt implies, one must try to understand, both politi-
cally and philosophically, that-which is not understand-
able.” That is, through understanding, human beings try
to approach the world and to insert their categories of
thinking into the world and, thereby, undergo a new be-
ginning. This is a process of appropriation and the sus-
pension of the strangeness of the world. But if the heritage
of the common wisdom of tradition is broken, then one
may ask whether understanding becomes a hopeless un-
dertaking.

Earlier we spoke of the sentiment of amor mundi which
serves for the maintenance of the world, but if trust in the
world is broken then also the sentiment of love does not
seem to ground the search for sense and reconcilation.
However, understanding is intimately linked to thinking,
and it might also be supported by the concept of natality.

Understanding is closely connected, with regard to its
motivation, with the Roman impulse to thinking:

Thinking then arises out of the disintegration of reality and

the resulting disunity of man and world, from which springs

the need for another world, more harmonious and more

meaningful 2

Thinking and understanding support each other be-
cause neither aims for truth or for information, but rather
for

% H. Arendt, "Verstehen und Politik”, op.cit., p. 110ff. See also H. Arendt,
Ich will verstehen, Selbstauskiinfte zu Leben und Werk, ed. Ursula Ludz,
Piper, Miinchen 1996.

H. Arendt, The Life of the Mind, op. cit., p. 153.
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Bununla birlikte, ayn bir yabancihk dtistincesi de belirli
tarihsel olaylar nedeniyle yikilmis olan giiven tizerine ku-
rulmustur. Artik bir ¢gocugun kocaman agilmg goézlerinde-
ki hayret (Heidegger'in diistincesi baglanunda buna yeni-
den donecegim) katlanilmaz olmustur. Koétiliikler sacan
bir diinyada insamn yolunu bulmasi yalmzca el yorda-
muyla olanakl gibidir. Diistinmenin eski yapilan artik ye-
terli degildir. Yine de, Arendt’in isaret ettigi gibi, anlasil-
maz olam politik ve felsefi bir sekilde anlamaya ¢alismak
gerekir.® Yani, anlamada insanlar diinyaya yaklasma ca-
bas1 igcindedir ve diistinme kategorilerini diinyaya sokarak
yeni bir baglangictan ge¢cmeye calisirlar. Bu ise, diinyamn
yabancihgim kendine mal etme ve askiya alma strecidir.
Ancak, eger gelenegin ortak bilgelik mirasinda bir kirilma
yasamrsa anlamamm da umutsuz bir girisim olup olmadig
sorgulanabilir.

Daha o6nce diinyanmin ayakta kalmasina yardimei olan
‘amor mundi’ duygusundan sbz etmistik, ancak eger diin-
yaya duyulan giiven kirilirsa, sevgi duygusu da anlam ve
uzlastirma arayis i¢in bir temel olusturamazms gibi go-
raniir. Bununla birlikte, anlama diigtinmeye yakindan
baghdir ve belki de dogumluluktan da bir yardun gorebilir.

Anlama, motivasyonu bakimimdan, Romallar'dan al-
dig1 diistinme itkisine yakindan baghdir:

Oyleyse diisiinme, gercekligin parcalara ayrilmas: ve bunun

sonucunda insanmn ve diinyanin birliginin bozulmasi ile bas

gosterir, bundan da daha uyumlu ve daha anlaml bir bagka
diinya gereksinimi dogar.?

Diistinme ve anlama birbirini destekler, ¢tinkii ikisi-
nin de hedefi, dogruluk ya da bilisim degil, daha ¢ok

% H. Arendt, “Verstehen und Politik”, op. cit., s. 110 ve sonrast. Ayrica baki-
niz H. Arendt, Ich will verstehen, Selbstaunskiinfte zu Leben und Werk,
&ay.haz. Ursula Ludz, Piper, Minchen 1996.

H. Arendt, Life of the Mind, op. cit., s. 153.
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sense, which we generate in our life-process insofar as we
try to reconcile ourselves with whatever we act or undergo.”

However, the two concepts are contrary movements of
mental activity, since understanding tries to go into the
world and thinking tries to break out of the world. Hence,
understanding could be taken to be closer to the features
of birth, whilst thinking is, in keeping with philosophical
tradition, more closely related to death.

Reflective thinking (not scientific thinking) and under-
standing are differentiated. in so far as thinking breaks
from the world, withdrawing from the world and political
space, and explicitly focusing on the observation of the
strangeness of the world. The capacity to think is, accord-
ing to Arendt's Kantianism, a basic need in the anthropo-
logical sense. But it has nothing to do with a person’s level
of intelligence. It rather emerges in the context of the con-
science (Gewissen) which helps to judge between ‘good’
and ‘evil. In thinking, as in understanding, the concept of
reconciliation is relevant, but here -~ in thinking - it is a
reconciliation with oneself.

Thinking deals with invisibles, with representations of

things that are absent; judging always concerns particulars

and things close at hand. But the two are interrelated, as
are consciousness and conscience. If thinking — the two-in-
one of the soundless dialogue — actualizes the difference
within our identity as given in consciousness and thereby
results in conscience as its by-product, then judging, the
by-product of the liberating effect of thinking, realizes
thir;é{ing, makes it manifest in the world of appearances

[...]

Thinking can be philosophical but also political, be-
cause it contains a critical moment which questions val-
ues, opinions or doctrines. Hence, it contains a destroying,

27 H. Arendt, “Verstehen und Politik”, op. cit., p. 110.

® H. Arendt, The Life of the Mind, op. cit., p. 193. One other way of re-
entering the political realm happens indirectly “when everybody is swept
away unthinkingly by what everybody else does and believes in, those who
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her eyledigimiz ya da basimizdan gecen ile kendimizi uzlagtirma-
ya calish@muz dl¢tide yasam-siirecimizde tirettigimiz anlamdr®’

Bununla birlikte, bu iki kavram karsit zihinsel etkin-
liklerdir, ¢linkii anlama diinyaya girmeye calisir, diistinme
ise dinyadan kopmaya. Dolayisiyla, anlamamn dogumun
ozelliklerine daha yakin oldugu sodylenebilir, diistinme ise,
felsefi gelenekte de oldugu gibi, 6hime daha yakindan
bagintilandirilmustir.

Reflektif diistinme (bilimsel diigtinme degil) ve anla-
ma, distinme danyadan koptugu 6l¢iide birbirinden
ayirdh duruma gelir, diistinme diinyadan ve politik uzay-
dan geri ¢ekilir ve diinyanin belirtik bir sekilde yabanci ol-
dugu goézlemi tizerine odaklarmur. Arendt'in Kant¢ihigina go-
re diigtnme kapasitesi antropolojik bir temel gereksinim-
dir. Ancak bunun kisinin anlak diizeyiyle bir ilgisi yoktur.
Daha ¢ok, ‘iyi’ ve kotii’ arasmda bir yargiya varmada yar-
dima olan vicdan (Gewissen) baglaminda ortaya ¢ikmak-
tadir. Uzlastirma kavram anlamaya oldugu gibi distinme-
ye de uyar, ancak burada -yani diisiinmede- stz konusu
olan, kisinin kendisiyle uzlasmasidir.

Diigtinme gériinmeyenleri, yani bulunmayan seylerin tem-
sillerini ele alir; yargilama ise her zaman tikellerle ve elde
bulunan seylerle ilgilidir. Bununla birlikte bu ikisi, biling ve
vicdan gibi, karsihkl iliski icerisindedir. Eger diisiinme -bir
kisinin icindeki ikili sessiz diyalog- kimligimizdeki ayrim bi-
lincimize verili olarak edimsellestiriyorsa ve bu sekilde, bi-
lincin yan-Girtinti olarak vicdanda sonuglamyorsa, diisiin-
menin dzglirlestirici etkisinin yan-tirinii olan yargilama da
diistinmeyi gerceklestirmekte, onun gériiniigler diinyasinda
acikc¢a belirmesini saglamaktadir...?

Duistnme felsefi oldugu gibi politik de olabilir, ¢tinkii
deger, kam ve o6gretileri sorgulayan elestirel bir am da ice-

:

¥ H, Arendt, “Verstehen und Politik”, op. cit., s. 110.

# H. Arendt, The Life of the Mind, op. cit., 5.193. Politik alana yeniden gir-
menin bir diger yolu da “herkes dlgtinmeksizin diger herkesin yaptiklanndan
ve disiindiiklerinden uzaga suriikiendigi ” zaman dolayl olarak gergeklesir.
“Diglnenler gizlenme durumundan disari siir(klenirler,¢link(i katiimay! red-
detmeleri g6ze carpar ve dolayisiyla bir eylem tiirti haline gelir.” ibid. s. 192.
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and thereby liberating, aspect. Since thinking liberates it.
self from the world, and hence from presence, its location
is in-between past and future. Therefore, not the thinking
human, but the thinker lives, insofar as s/he thinks, not
only in-between past and future but also between in-the.
world and out-of-the-world. Concerning the former we fing
here a timeless presence in which the not-yet and the not-
anymore culminate in presence. Concerning the later, the
thinker is in the ambiguous location of being bodily bound
into-the-world but at a distance from the world. Therefore,
Arendt holds that “thinking is the only activity that needs
nothing but itself for its exercise™ whilst Heidegger force-
fully asserts: “in thinking we get only by way of a leap.”®

IV. Heidegger: beginning thinking and moods

Heidegger describes the experience of the forgetting of
Being and, thereby, puts forward the experience of a new
beginning. He diagnosed the fact that the history of Being
necessarily began with the forgetting of Being® because
thinking in the first beginning is “ex-amination
(Vernehmung) and collecting (Sammlung)”;*® therefore, the
experience of thinking is subordinated to the logos and the
privileging of presence. In metaphysical-scientific-technical
thinking Being is the Beinghood (Seiendheif) of beings
(Seienden) subordinated to the power of this calculating
thinking. Therefore, Being (that is, sense) is withdrawn
from us and we live in a time of the forgetting of Being,
Also this withdrawal (Entzug) itself is concealed from us.
To experience the withdrawal of Being as withdrawal would
mean a new history-grounding beginning (geschichts-

think are drawn out of hiding because their refusal to join is conspicuous and
thereby becomes a kind of action”, Ibid., p. 192.

H. Arendt, The Life of the Mind, op. cit., p. 162.

M. Heidegger, “Was heiBt Denken?” in Wegmarken, Klostermann,
Frankfurt am Main 1978, p. 128.
8 M.-Heidegger, “Der Spruch des Anaximander”, in Holzwege,
Klostermann, Frankfurt 1952, p. 336.
2 M. Heidegger, Beitrdge zur Philosophie, op. cit., p. 198.
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rir. Bu nedenle, yikici ve dolayisiyla dzgtirlestirici bir yén
de icermektedir. Distinme kendini diinyadan ve
dolayisiyle bulunustan 6zgurlestirdigi icin konumu gecmis
ve gelecegin arahifdir. Bu nedenle, diistinen insan degil
fakat disindr, ancak dastndaga strece, gecmis ve gele-
cek arahiginda oldugu kadar, dinya-dalik ve diinya-
digindalik arasinda yasar. Ilkiyle ilgili olarak, burada za-
man Otesi bir bulunus ve bu bulunusta doruk noktasima
ulasan hentiz-degil ve artik-degille karsilasiyoruz. Ikinci-
siyle ilgili olaraksa dustntr, bedensel olarak diinyaya-
bagh, ama aym zamanda diinyadan belli bir uzaklhikta ol-
manin belirsiz konumundadir. Bu nedenle, Arendt'e gére
“Distinme uygulanmasi icin kendinden baska hicbir seye
gereksinim duymayan tek etkinliktir.” Heidegger de kesin
bir bi¢cimde géyle der: “Diistinmeye ancak bir sigrayis yolu
ile geceriz.”®

IV. Heidegger: “Baslayan diisiinme” ve ruh-durumiarn

Heidegger Varhigm unutulmas: deneyimini betimler ve
bu sekilde yeni bir baslangic deneyimini ortaya atar. Varh-
gin tarihinin zorunlu olarak Varhigim unutulmasi® ile bag-
ladigm tamilar, ¢tinkti dastinme ilk baglangicta “Sorgula-
ma (Vernehmung) ve toplamadir (Sammlung)™®; bu nedenle,
diustiinme deneyimi logosa ve bulunusun ayricaligina bagh
kinmigtir. Metafizik-bilimsel-teknik dtistinmede Varhk,
var-olanin (Seienden) var-olmaklig: (Seiendheit) olarak, bu
hesaplayic1 distinmenin glicline bagh killimmustir. Bu ne-
denle, Varhik (yani, anlam) bizden geri-¢ekilir ve biz de
Varhigin unutulmasi zamam icerisinde yasanz. Geri-
¢ekilmenin (Entzug) kendisi de bizden gizlenmistir. Varhgn
geri-¢ekilmesini geri-¢ekilme olarak deneyimlemek ise yeni
bir tarih-temellendiren baslangi¢c (geschichtsgriindender

2 H. Arendt, The Life of the Mind, op. cit.,'s. 162.

M. Heidegger, “Was Hei3t Denken?”, Wegmarken, Klosterman, Frankfurt
aM. 1978, s. 128.
M. Heidegger, “Der Spruch des Anaximander *, Holzwege, Klosterman,
Frankfurt 1952, s. 336.
% M. Heidegger, Beitrdge zur Philosophie, op. cit, s. 198.
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grindender Anfang). Heidegger refers to the possibility of
this experience in the works of poetry and art (especially
the poetry of Holderin). There are two aspects of this expe-
rience: that revealed in a post-metaphysical reflective
thinking {Besinnung), which I will now focus on, and that
which is related to a new establishment of political com-
munity - which to me seems highly ambiguous and phan-
tasmatic.®

The new beginning is characterised by time itself,
which takes place (geschieht) as the meshing-play of pres-
ence and absence, which is experienced in the refusal
(Verweigerung) of the having-been (Gewesenheif) and the
withholding (Vorenthalf) of the future. The meshing-play
takes place in the time-space which is the openness of the
Being-there. This meshing-play is the ‘event’ (Ereignis), and
it is also the ‘truth of Being’ (Wahrheit = Sinn des Seyns)
insofar as the openness of ‘Being’ (Seyn) is itself uncon-
cealment {(Unverborgenheii), i.e. openness, in which con-
cealment plays. The event, as new beginning, releases (if it
is not forgotten as ‘being concealed’) the being (Seiende) in
a clearance of concealment which is the presencing of
truth.®

The ‘event’ remains ~ also as a historical alternative to
National Socialism - open for a nation (Volk) which reflec-
tively thinks about itself (sich auf sich besinnt).* Heidegger
proposes not an announcement (Verkiindigung) of new
doctrines for a determined human operation,® but a shift-
ing {(Verriickung) of human beings from the absence of ne-
cessity (Notlosigkeif) [of fixations] into the necessity of the
absence of necessity as the most exireme experience” -

% see A. Schwan, “Heideggers ‘Beitrage zur Philosophie’ und die Politik” in
Martin Heidegger. Kunst Politik Technik, ed. C. Jamme/ K. Harries, Fink,
Muanchen 1992, pp. 175-202.
See conceming the clearance of concealment and the presencing of truth
for instance: M. Heidegger, Beitrage zur Philosophie, op. cit., p. 348ff.
SeeM Heidegger, Beitrdge zur Philosophie, op. cit,, p. 43
% See M. Heidegger, Beitrdge zur Philosophie, op. cit., p. 4.
7 See M. Heidegger, Beitrage zur Philosophie, op. cit., p. 335.
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Anfang) anlammna gelecekti. Heidegger bu deneyimin (6zel-
likle de Hélderlin’in) siir ve sanat yapitlarinda olanakl ol-
duguna deginir. Bu deneyimin iki yéni bulunmaktadir: bi-
ri, simdi tUzerinde duracagim metafizik-sonras1 duyup-
disinmede (Besinnung) ortaya cikar, 6biirii -bana bir
hayli belirsiz ve diis gibi gelen- yeni bir politik toplulugun
kurulmasiyla ilgilidir. *

Yeni baglangic, olmus-olanin (Gewesenheif) reddedil-
mesi (Verweigerung) ve gelecekte sakh tutmakta
{(Vorenthalt] deneyimlenen bulunus ve bulunmayism il-
miklenme-oyununda yer alan (geschiehf) zamamn kendisi
ile belirlenir. i{lmiklenme-oyunu, orada-Varhgm acik-hig
olan zaman-uzayda yer alir. Bu ‘ilmiklenme-oyunu’ “o-
lay”dir (Ereignis), “Varhk™n (Sein) agik-ligimn kendisi giz-
lenmemislik (Unverborgenheit) oldugu, yani icinde gizlen-
misligin rol oynadi® aciklik oldugu élctide “Varligin dog-
rulugu”’dur (Wahrheit = Sinn des Seins) [Dogru-
luk=Varhk'im anlami]. Olay, yeni baslangic olarak, (eger
“gizlenmiglik olarak” unutulmamissa) var-olam (Seiende)
dogrulugun tam zamam olan gizlenmisligin berrakhginda
saliverir. *

‘Olay’ —~aym1 zamanda Nasyonal-sosyalizme de tarihsel
bir secenek olarak- kendisi tizerine derinligine diistinen
(sich auf sich besinnt)® bir ulus (Volk) i¢in acik kalr.
Heidegger belirlenmis bir insan iglemine y6nelik yeni 6gre-
tilerin bildirilmesini (Verkiindigung)® degil, insamn
zorunsuzluktan {Notlosigkeil) (saptanmishklarin
zorunsuzlugundan) en Ust noktada zorunluluguna dogru
yer degistirmesini éneriyordu”; yani, onlarm (insanlarn)

* Bakiniz Alexander Schwan, “Heideggers 'Beitrage zur Philosophie’ und die
Poiitik”, yay. Cristoph Jamme/Karsten Harries, Martin Heidegger. Kunst Poli-
lik Technik, Fink Minchen 1992, s. 175-202.

Dogrulugun tam zamani ve gizlenmigligin berrakhd ile ilgili olarak bakiniz,
grnegln M. Heidegger, Beitrdge zur Philosophie, op. cit., s. 384 vd.
. Bakiniz M. Heidegger, Beitrédge zur Philosophie, op. cit., s. 43.

Baklmz M. Heidegger, Beitrdge zur Philosophie, op. cit., s. 4.

Baklmz M. Heidegger, Beitrdge zur Philosophie, op. cit., s. 335.
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i.e. he claims that human beings make a “leap in the

presencing of Being” (*Sprung in die Wesung des Seyns™) *
The leap is the leaping of readiness for belonging to the
event [...] The event cannot be forced by thinking, however
openness can be thinkingly construed - openness which ag
time-space (location of authentic presence) makes accessible
and stable the cleavage of Being in Being-there. The human
being only seemingly executes the event; in truth, being
human-being occurs historically by way of the occuring of
Da-sein [...] Hence, Being as the presencing of the event is
not an empty, undetermined sea of the determinable in
which we are already leaping from somewhere; rather the
leap allows the There to leap, having occurred as belonging
to the call, as the location of the authentic presence of the
Somewhere and Sometime.*

The location of authentic presence (Augenblickstitte) is

(much like 1933) the singular moment in which the truth

of Being (Seyn) must be willed:
If the truth of Being is not wanted, or not shifted [...] in the
will of knowledge and experience, then all time-space is

withdrawn from authentic presence as the lightening of Be-
ing from the steadiness of the simple and never calculable

event.*®

% Idem. 22{

% “per Sprung ist die Er-springung der Bereitschaft zur Zugehorigkeit in das
Ereignis [...] Das Ereignis ist nicht denkmaBig zu erzwingen, wohl
dagegen ist denkerisch das Offene bereitzustellen, das als Zeit-Raum
(Augenblicksstatte) die Zerkliftung des Seyns zugénglich und
bestandlich macht im Da-sein. Nur scheinbar wird das Ereignis durch den
Menschen volizogen, in Wahrheit geschieht das Menschsein als
geschichtliches durch die das Da-sein so oder so fordernde Er-eignung
[...] Das Seyn als die Wesung des Ereignisses ist daher nicht ein leeres,
unbestimmtes Meer des Bestimmbaren, in das wir schon ‘seiend’ von
irgendwoher springen, sondern der Sprung |aBt erst das Da, ais
zugehérig ereignet im Zuruf, als die Augenblicksstatte des Irgendwo und
Wann entspringen.” M. Heidegger, Beitrdge zur Philosophie, op. cit., p.
235ff.

40 wwo die Wahrheit des Seins nicht gewollt, nicht in den Willen des
Wissens und Erfahrens [...] geriickt wird, ist dem Augenblick als dem
Erblitzen des Seyns aus dem Besténdnis des einfachen und nie
errechenbaren Ereignisses aller Zeit-Raum entzogen”, M. Heidegger,
Beitrdge zur Philosophie, op. cit., p. 409.
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“Varhgin 0zermesine tam zamaninda sigrayis”im (Sprung in
die Wesung des Seins) ileri siirmekteydi.*

Sigrayis, olaya ait olmaya hazir-ligin sicramasidir... Olay dii-
stince tarafindan zorlanamaz, bununla birlikte acikhk di-
stinsel bir sekilde kurulabilir, ki bu da, bir uzay-zaman ola-
rak (sahici bulunusun konumu), Varhgm orada-varhktaki
yangu erigilebilir ve kararh kilar. Insan yalmzca gériintirde
olayl yurttmektedir, ama dogrusu insan-varh@ orada-
varhk'm olaylagsmasiyla tarihsel olarak olaylagir... Dolayi-
siyla, olaym bulunusu olarak Varlk, icerisine coktan bir
yerlerden sicramig olduglimuz bos bir deniz, belirlenebilirle-
rin belirlenmemis denizi degildir, daha ¢ok, sigrama Orada’y1
ilkin sigratir, cagirmada ona ait olay olarak, bir yerin ve bir
zamann o andaki bulunusunun kaynaktan gelmesi ile bir-
likte.”®

Sahici bulunusun (Augenblickstdtte) konumu (1933’e¢ ¢ok
benzer bir sekilde) Varlik'in (Sein) dogrulugunun istenmesi
gereken tekil andir.

Eger Varhfin dogrulugu istenmez ya da bilgi ve deneyim is-
tencine getirilmezse, Varligin aydinhg: basit ve asla hesapla-
namayan olayin durmadan yinelenmesinden cekildigi gibi,
biitiin zaman-uzay da sahici-bulunustan geri ¢ekilir,*

% Ibid.
® «Der Sprung ist die Er-springung der Bereitschaft zur Zugehdrigkeit in das
Ereignis... Das Ereignis ist nicht denkmaBig zu erzwingen, wohl dagegen ist
denkerisch das Offene bereitzustellen, das als Zeit-Raum {(Augenblicksstatte)
die ZerklGftung des Seins zuganglich und besténdlich macht im Dasein. Nur
scheinbar wird das Ereignis durch den Menschen volizogen, in Wahrheit
geschieht das Menschsein als geschichtliches durch die das Da-sein so oder
so fordernde Ereignung...Das Sein als die Wesung des Ereignisses ist daher
nicht ein leeres, unbestimmtes Meer des Bestimmbaren, in das wir schon
‘'seiend’ von irgendwoher springen, sondern der Sprung 148t erst das Da, als
zugehtrig ereignet im Zuruf, als die Augenblickstétte des Ingendwo und
Wann entspringen.” Heidegger, Beitrdge zur Philosophie, op. cit., s. 235 vd.
“‘Wo die Wahrheit des Seins nicht gewollt, nicht in den Willen des Wissens
und Erfahrens...geriickt wird, ist dem Augenblick als dem Erblitzen des Seins
aus dem Besténdnis des einfachen und nie errgchenbaren Ereignisses aller
Zeit-Raum entzogen.” M. Heidegger, Beitrdge zur Philosophie, op. cit,. s.409.
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Authentic presence is the break with the until-now
(Bisheriger) and it remains a question for Heidegger how
authentic presence might be continued. That is, “Being-
there is the steadiness of the presencing of truth of
Being."

The relation of the human being to the event, to time-
space, is ambiguous,” because, on the one hand, Heideg-
ger speaks of how the occurence of the there-grounding
{Da-griindung) requires a co-operation (Entgegenkunff of
the human being which demands a readiness (Bereitschaft
for truth, or for a questioning of the essence of truth with-
out the support of the legitimation of mechanisation.® On
the other hand, human beings themselves belong to the
event which occurs.

Being needs the human being in order to be, and the hu-

man-being belongs to Being so that he may execute his ex-

treme determination as Being-there. Not dependency; the
counter-swing of the needing and belonging construes Being

as event. *

This double movement shows itself in the description of
the human being who is, through the grounding of Being-
there, creator or producer (Entwerfer, Schaffender) and is
then transformed into a “searcher, truth-keeper, guard”
(Sucher, Wahrer, Wechter).*®

Heidegger goes so far as to speak here-very forcefully
of the need for the fall of the animal rationale, for the fall of

41 “Da-sein ist das Bestandnis der Wesung der Wahrheit des Seyns.” M.
Heidegger, Beitrdge zur Philosophie, op. cit., p. 311.

“* See D. Thoma, Die Zeit des Selbst und die Zeit dannach. Zur Kritik der
Texigeschichte Martin Heideggers 1910-1976, Suhrkamp Frankiurt am
Main 1990, p. 768ff.

3 see M. Heidegger, Beitrage zur Philosophie, op. cit., p. 248.

4 Das Seyn braucht den Menschen, damit es wese, und der Mensch
gehdrt dem Seyn, auf dal? er seine &uBerste Bestimmung als Da-sein
volibringe. Nicht Abhéngigkeit; Gegenschwung des Brauchens und
Zugehorens macht das Seyn als Ereignis aus.” M. Heidegger, Beilrédge
zur Philosophie, p. 251. ‘

% “Durch die Griindung des Da-Seins verwandelt sich der Mensch (Sucher,
Wahrer, Wachter).” M. Heidegger, Beitrdge zur Philosophie, op. cit., p.
230, see also p. 240, p. 294, p. 356ff.
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Sahici bulunus simdiye-kadar olandan (Bisherigen) ko-
pustur ve bu, Heidegger icin, sahici bulunusun nasil siir-
diirtilebilecegi sorusu olarak kalr. Yani, “orada-varlk,
Varligin dogrulugunun bulunusunun durmaksizin yinele-
nigidir”.*

Insamin olaya, zaman-uzaya bagntis1 belirsizdir;*
¢inkit Heidegger, bir yandan, orada-temellenme (Da-
grindung) olaymm insan varh@ icin bir is-birligini
(Entgegenkunfi) gerektirdigini, bunun da dogruya, dogru-
nun 6zinl -mekaniklesmenin gecerli destegi olmaksizin-
sorgulamaya hazir olmay: istedigini sdylemektedir. Obur
yandan da insanin kendisi olmakta olan olaya aittir.*

Varhk varolmak i¢in insana gereksinim duyar, insan-varhg
da Varhga aittir, béylelikle O, 6zerir ve en u¢ belirlenimini o-
rada-varlik olarak gergeklestirebilir. Bagimhhk degil; gerek-
sinme ve ait olmanimn kargt-atilm Varhg olay olarak kurar.*

Bu cifte devinim kendini, insanmn, orada-varlikin
temellendirimi yolu ile uretici (Entwerfer, Schaffenden [ta-
sarlayan, yaratan] olan ve daha sonra da bir “arayiciya,
dogruluk-korumacisma, bekgiye  (Sucher, Wahrer,
Wachter) déntisen betimlenmesinde gosterir.*

Bu noktada Heidegger animal rationale’nin diismesi,
yani simdiye-kadarki insamn diismesi gereginden vur-

“*Da-sein ist das Bestandnis der Wesung der Wahrheit des Seins.”
i-zieidegger, Beitréige zur Philosophie, op. cit., 5. 311.

Bakiniz Dieter Thomé, Die Zeit des Selbst und die Zeit dannach. Zur Kritik
der Textgeschichte Martin Heideggers. 1910-1976, Suhrkamp Frankfurt a.M.
13 990, s. 768 vd.

A Bakiniz M. Heidegger, Beitrdge zur Philosophie, op. cit., s. 248,

“Das Sein braucht den Menchen, damit es wese, und der Mensch gehort
dé_}m Sein, auf daf3 er seine auBerste Bestimmung als Da-sein volibringe.
Nicht Abhangigkeit; Gegenschwung des Brauchens und Zugehérens macht
das Sein als Ereignis aus.” M. Heidegger, Beitrédge zur Philesophie, s. 251.

“Durch die Griindung des Da-Seins verwandelt sich der Mensch (Sucher,
Wahrer, Wachter).” M. Heidegger, Beitrdge zur Philosophie, op. cit., s. 230,
ayrica bakiniz ayni eser s. 240, 294, 365 vd.
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the human being as he has existed until-now. Such a falj
is only possible through an original truth of Being.*® Ac-
cording to Heidegger's approach the human being should
be lead along the way through which he can come out of
the abandonment of necessity, of the abandonment of Be-
ing, back to himself and to his being-self. Even though
Heidegger argues that by way of the grounding of the Be-
ing-there the human-being transforms himself (ag
searcher, truth-keeper, guard), the Self is at the same time
‘builder and guard’ of the location (Stdtte} of the event. In
the ‘other beginning’, the truth of Being, the event. is sus-
pected (erahnf) and must be risked (gewagt) as grounded in
the thinking (Erdenkung) of Being-there.*” The characteri-
sation as the builder puts the human being outside of the
event and, hence, the event seems predetermined from the
human point-of-view, and does not ground the human
being as guard. Heidegger here thinks a double movement
in which the essence of the event (Das Wesen des Ereignis-
ses) is thought from Being and vice versa; so he must ad-
mit that the being (Seiende), i.e. also the human-being, is
never unrelated to Being.

Since Heidegger explicates the human being as Being-
there, he can emphasise the basic moods (Grundstimmun-
gen) which shed light on our historical situation in-the-
world. Being-there is open to the world through its basic
moods; the moods constitute human existence in the basic
condition (Grundbefindlichkeif) of Being-in-the-world. Even
though Heidegger would probably not have liked it (be-
cause of the danger of anthropomorphism), I will press the
question of phenomenological basis® upon his texts ~ that
is, the question of the basic capacity and readiness of hu-
man beings to begin a new thinking or a new culture. In

“® M. Heidegger, Beitrdge zur Philosophie, op. cit., p. 294.

7M. Heidegger, Beitrdge zur Philosophie, op. cit., p. 230.

“8 Klaus Held also poses this question in his essay, "Grundstimmung und
Zgitkritik bei Heidegger*, in Zur philosophischen Aktualitt Heideggers,
ed. D. Papenfuss, O. Péggeler, Klostermann, Frankfurt am Main 1990,
pp. 31-56.
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guyla sdz edecek kadar ileri gider.* Boéyle bir diisme
yanhzca Varh@n 6zgiin bir dogruluguyla saglanabilir.
Heidegger'in yaklagiminda, insan varh@mna zorunlulugun
terkedilmiglifinden, Varhgm terkedilmisliginden ¢ikip, ki-
sinin kendine, kendisi olmasma dénmesi i¢in yol gosteril-
melidir. Heidegger her ne kadar orada-varhg temellen-
dirme yolu ile insan-varh@mn kendisini (arayici, dogruluk-
korumacisi, bekei) déntstirdigini ileri sirse de, Kisi,
aym zamanda olaym konumunun (Stdtte) “yapicisi ve ko-
ruyucusudur.” ‘Bagka baslangi¢’ta, Varhgmn dogrulugu,
yani olay-olma dnceden duyulmaktzidlr (erahnt) ve orada-
varhgin dﬂ§ﬁnﬁlmeSindeki (Erdenkung) temellendir-me o-
larak tehlikeye atilmahdir (gewagt).” Yapicr olarak
karakterize edilmesi insam olayimn disgina koyar ve dolay1-
syla olay, insan bakis agis: tarafindan énceden belirlen-
mig ve insam koruyucu olarak temellendirmez gibi gorii-
niir. Heidegger burada, olayin éziiniin (Das Wesen des
Ereignisses) Varhk'tan geldigini ve tersini, bir cifte devinim
olarak diisiitnmektedir; bu durumda var-olanin (Seiende),
yani aymi zamanda insan-varhgmn, hicbir zaman Varlikla
bagintisiz olmayacagim kabul etmesi gerekmektedir.
Heidegger, insam orada-varhk olarak a¢ikladigindan,
diinya-icindeki tarihsel durumumuza 151k veren temel ic-
sel-durumlan (Grundstimmungen) vurgulayabilmektedir.
Orada-varlik diinyaya temel i¢sel-durumlan aracihgyla a-
¢iktir; i¢sel-durumlar insan varolusunu, dinyada-varhk
temel durumu (Grundbefindlichkeif) icinde kurar. Her ne
kadar (insanbigimcilik tehlikesi nedeniyle) btiytik olasilikla
Heidegger'in pek hosuna gitmezdiyse de, ben yine de ko-
nuyu onun fenomenolojik temelle ilgili metinleri,* yani in-

:: Bkz. M. Heidegger, Beitrédge zur Philosophie, op. cit,, s. 294,
M. Heidegger, Beitrdge zur Philsophie zur Philosophie, op. cit., s. 230.
Held bu soruyu su makalesinde de sormaktadir: Klaus Held,
“‘Grundstimmung und Zeitkritik bei Heidegger”, yay.haz. Dietrich Papenfuss,
Otto Paggeler, Zur philosophischen Aktualitit Heideggers, Klosterman,
Frankfurt a.M. 1990, s. 31-56.
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other words, what pushes Being-there to the readiness
{Bereitschaff) and capacity (Féahigkeity to abandon (verlas-
sen) the superficial mood of inauthenticity (Unei-
gentlichkeif) and abandonment (Verlassenheif) of the daily
world and to engage itself (sich einlassen) in the mood of
authentic historical presence (Augenblick) in which lies the
beginning? What constitutes ‘beginning thinking'? Where
shall the way to the ‘other beginning’ begin?

Heidegger presupposes that each Being-there is born
into a determinant epoch of spirit in which it is tuned (ges-
timmif) towards a certain state-of-mind (Befindlichkeifj. The
other existential constitution, which we already know from
Being and Time is understanding (Verstehen). This twofold
structure can also be found under the name of factic-
ity/existence,” and thrownness/projection. In Being and
Time the term state-of-mind is characterised by its relation
to the world:

Existentially, a State-of-mind implies a disclosive submission

to the world, out ¢f which we can encounter something that

matters to us.*

In contrast, the word ‘understanding’ is employed
whenever Heidegger wishes to speak of Being-there’s po-
tentiality for Being: understanding is a “disclosive potenti-
ality-for-Being” in which Being-there can come to the “pos-
sibilities of its own Being”, and in which it can project that
“ownmost potentiality-for-Being” embedded in the “World-
hood of its actual world.”' Thus, state-of-mind and under-
standing are two of Being-there's existentials (Existen-
zialien), which characterise the “primordial disclosedness
of Being-in-the-world.”

This twofold-structure of Being-there and the analysis
of moods find its expression in Heidegger’s later work in-
sofar as he acknowledges that the mood of authentic pres-
ence, in which this state-of-mind announces itself, must

" In his tater writings Heidegger no longer uses the term ‘facticity’.
: i i it, op. cit., p. 137.
M. Heidegger, Sein und Zeit, op. cit., p
T M. Heidegger, Sein und Zeit, op. cit., p. 144.
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samn yeni bir diistinme ya da yeni bir kiilttire baglama
kapasitesi ve buna hazirh@ tizerinde yogunlastiracagim.
Diger bir deyisle, orada-varh@, yiizeysel sahici-olmama
(Uneigentlichkeit) ruh-durumunu ve gundelik diinyann
terkedilmisligini (Verlassenheif} terk etmeye ve icinde basg-
langicin uzandig sahici tarihsel bulunus (Augenblick) ruh-
durumunun igine kendini birakmaya (sich einlassen) hazir
(Bereitschaf) ve yeterli (Féhigkeif) kilan nedir? ‘Baglayan
diistinme’yi kuran nedir? ‘Bagka baslangi¢’a giden yol ne-
rede baslayacaktir?

Heidegger herbir orada-varhgm, i¢inde belirli bir ruh-
durumuyla (Befindlichkeit) uyumlanms (gestimm), belirle-
yici bir tin dénemine dogdugunu ileri stirer. Diger varolus-
sal kurulum ise, énceden Varlik ve Zaman’dan bildigimiz
gibi, anlamadir (Versteher). Bu c¢ift yonlit yap1l aym za-
manda olgusallik/varolus® ve firlatilmushk/ tasan adi al-
tinda da distniilebilir. Ruh-durumu terimi Varlik ve Za-
man’da diinyaya bagmtisi cercevesinde saptanir:

Varolugsal olarak, bir ruh-durumu diinyaya ortaya c¢ikarici
bir boyun egisi gosterir; bunda da bizim icin 6nemli olan bir
sey kesfedebiliriz.*

Buna karsihk, Heidegger orada-varligin Varlik i¢in gi-
zilgiictinden séz etmek istediginde hep ‘anlam’ sézciiginti
kullanacaktir: Anlama, icinde, orada-varligin “kendi Varli-
ginmn olanaklarma” vardig ve “edimsel ditnyasiin Dianya-
Ik"ma géomulmiis® “kendi varlk olanak™m tasanla-
yabildigi “ortaya cikarici bir Varlik-olanagi"dir. Béylece,
ruh-durumu' ve anlama orada-varhgm, “dtinyada-varhigmn
ilksel ortaya cikanlmighgmn™? belirleyen  varolus-
bicimlerinin (Existenzialen) ikisidir.

Heidegger son dénem c¢alismalarinda orada-varhk'in
bu iki kath-yapisi ve ruh-durumlan ¢o6ztimlemesini, i¢inde
ruh-durumunun kendini duyurdugu sahici bulunus ruh-

* Daha sonraki yazilannda Heidegger ‘olgusallik’ terimini kullanmaz.
- M. Heidegger, Sein und Zeit, op.cit,s. 137.
. M. Heidegger, Sein und Zeit, op. cit, s. 144.

M. Heidegger, Sein und Zeit, op. cit., s. 148.
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itself be historically related. The there of Being-there — the
location for the emergence of a common world-
construction - changes itself historically in the authentic
mood. A basic mood is not historically related, if it is cov-
ered up by inauthentic derivations of itself in everyday-
ness, and hence can be ‘suspected’ only as the possibility
of an authentic mood of Being-there.®

The history of metaphysics is a series of different
guiding moods (Leitstimmungen). One is anxiety (Angsy,
which Heidegger describes in Being and Time, and another
is the horror (Schrecken) of the abyss (Abgrund) of the
abandonment of Being (Seinsverlassenheif). Horror alone
will not bring Being-there to any resoluteness; it rather
causes paralysis and closedness. However, in paralysis the
‘event’, the other beginning, is already suspected as the se-
cret of the withdrawal of Being experienced as withdrawal,
Thus, it is the mood of restraint (and in Heidegger's later
writings the mood of attentive deliberateness) which over-
comes, or rather in the spirit of the Beitrdge, transforms
(verwindet) the mood of loss characteristic of everyday-
ness.%

The readiness to enter into the basic mood of restraint
in which the other beginning already takes place means
that something must bring the Being-there into the readi-
ness to jump’ into historical authentic presence.

Heidegger refers, as I have pointed out already, to a
heroic decision of the will which, however, does not seem
to cohere with the basic mood of restraint. The decision for
the other beginning must be, as Heidegger acknowledges,
at first understood as an act of will in which the human
being, that is, the other ‘beginning thinking’, puts itself
into the between. The between, understood as Being-there,
grounds the human-being and, through presencing, also
grounds Being. The decision is not for something, but

52 M. Heidegger, Sein und Zeit, op. cit. p. 148.

%% See Held, “Gestimmtheiten...", op. cit., p. 39.

Restraint has the same systematic function as the term ‘resoluteness’
had in Sein und Zeit.
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durumunun kendisinin tarihsel olarak bagintilanmus ol-
mas1 gerektigini kabul ettigi olgiide agar. Orada-varlik’in
oradalifn -bir ortak diinya-yapisimin belirme konumu-—
kendini sahici ruh-durumu icinde tarihsel olarak degisti-
rir. Bir temel ruh-durumu, eger hergiinkii-ltik icinde ken-
disinin sahici olmayan tiirevleri tarafindan értiilmiisse, ta-
rihsel olarak bagmtilanmus degildir ve dolayistyla ancak o-
rada-varhgn sahici bir ruh-durumunun olanag olarak se-
zilebilir. *

Metafizik tarihi farkh oénci-ruh-durumlan
(Leitstimmungen) dizisidir. Bunlardan biri, Heidegger'in
Zaman ve Varlic'ta betimledigi bunaltidir ve bununla
bagintilandinlms olan digeri de Varhgin terkedilmisligin-
deki (Seinverlassenheif) dipsizliginin (Abgrund) dehsetidir
(Schrecken). Dehset orada-varh@ herhangi bir karar ver-
meye tek bagma getiremez, daha ¢ok felce ve kapalihga
neden olur. Bununla birlikte, bu fel¢ olmusluk icinde ‘o-
lay’, yani Oteki baglangi¢, geri-cekilme deneyimi olarak,
deneyimlenen Varhgm-geri-¢ekilmesinin gizi olarak zaten
sezinlenmektedir. Bdylece, hergiinkaliigiin belirleyici 6zel-
ligi olan yitim ruh durumunun tstesinden gelen ya da
Beitrdge'nin anlamina gére, bu ruh durumunu déntistiren
(verwindef) kendini-tutma ruh-durumudur (Heidegger'in
ge¢ ddnem yazilarninda, olmaya-birakma olarak gecer).*

Baska baslangicin zaten icinde yer aldin kendini-
tutma temel ruh-durumuna girmeye hazir-olma, birgeyin
orada-Varh@ tarihsel sahici bulunusun icine ‘atlamaya’
hazir hale getirmesi anlamina gelir.

Onceden de belirttigim gibi, Heidegger istencin kah-
ramanca kararina deginiyor; bununla birlikte bu kendini-
tutma temel ruh-durumuyla tutarh degilmis gibi goérinii-
yor. Bagka baslangi¢ i¢in karar verme, Heideggerin belirt-
tigi gibi, ilk olarak, insanm, yani baska “baglayan dtisiin-
me"nin kendini ara'nin i¢ine koydugu bir istenc¢ edimi ola-

% Bakiniz K. Held, “Gestimmtheiten...”, op. cit., s. 39.
Alikoyma Sein und Zeittaki *kararlilik’ terimi ile ayni sistematik isleve sa-
hiptir.
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rather against the abandonment and uprootedness of Be-
ing. Heidegger saw the difficulty of grounding the other
beginning on the notions of the ‘will’, decision and over-
coming and, hence, later renounced them in favour of, for
example, the term ‘attentive deliberateness’ (Gelassenheit).
The difficulty with the concept of will is that it hinders re-
flective thinking because it needs a telos. But the telos is
rather characteristic of a calculating thinking, whereas a
new beginning in the ‘beginning thinking’ has no end.

The basic approach of Heidegger is a renouncing of
the heroic subject of will. Thus, the notion of will is per-
haps better used in the sense of willingly letting oneself
pass into the basic mood of waiting® from which Being-
there receives its historical presencing of the event:

Because the thrower projects, the openness opens; it is dis-

closed by way of the opening that he himself is the thrown,

and that he does not do anything more than catch the
counter swing in Being, i.c., to enter into the event and,
hence, to become himself, namely, the keeper of the thrown
projection.®
Hence, Heidegger’s Being-there is shifted into an attentive
attitude,

But how does letting-oneself-into and the readiness to
engage-oneself succeed in motivating the basic mood of re-
straint? That is, from where does Being-there get the
readiness for historical authentic presence, for the leap
into the event?

The mood which provides this motivation, and which
we know from history as well as from the description of
birth, is that of wonder. Thaumazein was the mood which
Plato and Aristotle took as a beginning and which carries

%5 M. Heidegger, “Gelassenheit’, op. cit.

“Indem der Werfer entwirft, die Offenheit erdffnet, enthiilit sich durch die
Erdfinung, daB er selbst der Geworfene ist und nichis leistet, ais den
Gegenschwung im Seyn aufzufangen, d. h. in diesen und somit in das
Ereignis einzuriicken und so erst er selbst, namlich der Wahrer des
geworfenen Entwurfs, zu werden.” M. Heidegger, Beitrdge zur
Philosophie, op. cit., p. 304.
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rak anlasilmalidir. Orada-varlik olarak anlasilan ara, in-
sam ve 6zerme yoluyla Varhig temellendirir. Karar birsey i-
cin degil, daha ¢ok Varhgmn terkedilmisgligine ve kokstizles-
tirilmisligine karsudir. Heidegger baska baslangia ‘isteng’,
karar ve Ustesinden gelme kavramlariyla temellendirmenin
zorlugunu goérmiistli, dolayisiyla daha sonra bunlarin ye-
rine, drmegin, olmaya-birakma (Gelassenheil) terimini koy-
du. Isten¢ kavrammmin zorlugu bir telosu gereksemesi ve bu
nedenle derinligine diistinmenin 6n{ind kesmesjnden gelir.
Oysa telos daha ¢ok hesaplayic1 diistinmenin belirlenimi-
dir, ‘baslayan dtstinme’deki yeni bir baslangicin ise eregi
yoktur.

Heidegger'in temel yaklasim, istencin kahramanca
ozmesinden vazgecilmesidir. Belki de boylece isteng¢ kavra-
mi, orada-varhgin olayin tarihsel 6zerme durumunu ken-
disinden aldig bekleme® temel ruh-durumuna kendini is-
teyerek birakma anlaminda daha iyi anlagilir:

Firlatan tasariladifi i¢in, acikhik agihir; agiima yolu ile ortaya
¢ikanhir, oyle ki, kendisi firlatilandir ve ancak Varhktaki
karsi-atihmi yakalar, yani olayin igine girer ve dolayisiyla
kendisi, firlatilan tasarinin koruyucusu olur.*

Boylece Heidegger'in orada-varh@ zaman kazanmak iste-
yen bir tutumun icine girmigtir.

Peki, kendini-icerisine-birakma ve kendini-icine-
almaya hazir-olma, kendini-tutma temel ruh-durumunu
motive etmeyi nasil bagsarmaktadir? Yani, orada-varhgin
tarihsel sahici bulunus i¢in, olaymn ic¢ine sigramaya hazr-
olmasi nereden gelmektedir?

Bu motivasyonu saglayan ruh-durumu, dogum’un
betiminden oldugu kadar tarihten de bildigimiz sasmadir.
Thaumazein, Platon ve Aristoteles’in baslangi¢ olarak ve
baglama gtictinii kendi i¢inde tasiyan olarak benimsedik-

=M. Heidegger, “Gelassenheit’, op. cit.

% “Indem der Werfer entwirft, die Offenheit ertffnet, enthllt sich durch die
Eréffnung, daB er selbst der Geworfene ist und nichts leistet, ais den
Gegenschwung im Sein aufzufangen, d.h. in diesen und somit in das Ereignis
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the force of beginning in itself. Heidegger acknowleges thig
with the following rhetorical question:

Had this necessity not the greatness of the heritage from the

first beginning, then from where would it take the power for

necessitation in readiness for the other [beginning]?*

This first beginning is not simply past but, as past-
ness, as having-been, still historically powerful. Aristotle
already knew of wonder, which changes the familiar into
the unfamiliar, so that the world emerges like a new one,
However, Heidegger would see a deficit in wonder because
it might carry away the wonderer into the inauthenticity of
falling. One could suggest here, as Held does, the possibil-
ity of the contrary move of shyness which tunes the won-
der into the capacity of beginning. This results in a “shy
wonder”.%

However, Arendt sharply remarks:

Admiring wonder conceived as the starting-point of philoso-

phy leaves no place for the factual existence of disharmony,

of ugliness, and finally of evil.*

The presupposition of this discussion was not only a
familiar world. We were also thinking about the mood of
horror in which the basic trust in the world has been bro-
ken down, or in which the necessity of the abandonment of
the world is felt. Here wonder might not be possible be-
cause it presupposes the familiar everydayness of the
world. The other mood which has the power of its direct-
edness in itself is that of suspicion (Erahnung), and of an
openness which lies in the structure of Being-there. Being-
there experienced its first opening by having made its ba-
sic leap into openness, into the world as opening and from
the closedness of pre-natal existence. Hence, the attitude
of openness for the sense ‘there’ lies already in the struc-
ture of Being-there. If Being-there is tuned in its extension
between birth and death; that is, if Being-there is tuned

:; M. Heidegger, Beitrdge zur Philosophie, op. cit., p. 186.
" K. Held, “Gestimmtheiten...”, op. cit., p. 47.
H. Arendt, The Life of the Mind, op. cit., p. 150.
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leri ruh-durumudur. Heidegger buna su retorik soru ile

deginir:
Bu zorunluluk, mirasin ytceligine. ilk baglangictan sahip
olmasaydi, bagka [baslangic] icin hazir-olmada zorunluluk
ve gliciinii nereden alabilirdi?®

Bu ilk baslangic basitce gecmis degildir, gegmig-olmasi,
yani var-olmuslugu tarihsel agidan hala giiglidiir. Tamdik
olam tamdik olmayana cevirdigi i¢in diinyamn yeni bir
diinya gibi belirmesine neden olan sasmay Aristoteles za-
ten biliyordu. Bununla birlikte, Heidegger sasmanin, sa-
saru diismenin sahici-olmayisina gotiirebilecegi icin, eksik
gldugunu gérmusti. Burada, Held'in yaptig gibi, sasmaya,
baslama kapasitesine uyumlayan c¢ekingenligin karsi-
hamlesinin olanagindan séz edilebilirdi. Bu da bir “¢ekin-
gen sasma” ile sonuglarur.®

Bununla birlikte, Arendt kesin bir sekilde sunu be-
lirtmektedir:

Felsefenin cikig-noktasi olarak disiiniilen hayranhk-duyan

sasma, uyumsuzlugun, ¢irkinligin ve son olarak kétaliigiin

olgusal varclusuna yer birakmaz.”

Bu tartismamn varsaymm yalmzca tamdik bir dinya
degildi. Aym zamanda, dinyaya duyulan temel giivenin
yikildigi ya da dinyanm terkedilmigliginin zorunlulugu-
nun duyumsandigl dehset ruh-durumunu dastincelerimi-
ze konu ediniyorduk. Burada sasma olanakli olmayabilir,
¢link(i sasma dunyanin tamidik hergimkaliigiinii énceden
varsayar. Yonelmisliginin giiciinti kendinde tasiyan obtr
rub-durumu orada-varhigin yapisinda yatan bir énceden
duyma ya da sezme (Erahnung) ve agikhiktir. Orada-varhk
ilk acilma deneyimini dogum-o6ncesi varolusun kapalihgin-
dan agilmis-hgm, yani acilma olarak diinyamn icine temel
sicrayisim1 yaparak yasamustir. Dolayisiyla, ‘orada’ anla-

einzurticken und so erst er selbst, ndmlich der Wahrer des geworfenen

Entwurfs, zu werden.” Heidegger, Beitrdge zur Philosophie, op. cit., s. 304.
7M. Heidegger, Beitrdge zur Philosophie, op. cit., s. 186.
:K. Held, “Gestimmtheiten...” op. cit, s. 47.

H. Arendt, The Life of the Mind, op. cit., s. 150.
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into the extension in-between its own pastness (i.e. having-
been) and future, and between the first beginning and the
other beginning through being generatively born in a given
historical epoch, then generative birth gives the readiness
of repetition of the basic structures of being-born. This is
the case because the state-of-mind of Being-there makes
possible, in its own having-been, the ecstatic return to the
leap from the closedness into the openness of the world.
The suspicion of and openness to the secret of withdrawal
experienced as withdrawal of Being contains the other be-
ginning itself. That is, the suspicion of the Being-forgetting
and of a birth-forgetting in the question ‘Who am I?’ opens
Being-there towards the experience of the presencing of
Being in a ‘beginning thinking’. Furthermore, Arendt in-
terpreted acting and understanding as entering the world
and making a beginning in the world. For Heidegger, I am
singular in the capacity to begin; however, authentic pres-
ence discloses the common world. The mood of restraint
grounds the authenticity of being-with-other-people which
resembles the features of being-borm.

Arendt’s optimism concerning the possibility of a new
beginning is grounded on the belief that

each new generation, every new human being, as he be-

comes conscious of being inserted between an infinite past

and an infinite future, must discover and ploddingly

pave anew the path of thought.*®

Thus, every new Being-there is already placed within dif-
ference, plurality, and fundamental openness through be-
ing born, and, from this, thinking may emerge.

8 H. Arendt, The Life of the Mind, op. cit., p. 210.
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mindaki acilmighk tutumu zaten orada-varhign yapisinda
yatmaktadir. Eger orada-varlik dogum ve 6liim arasindaki
uzaminda uyumlamyorsa; yani eger orada-varlk verilmig
tarihsel déneme tiireyen bir sekilde dogmus olmas:i ile
kendi gecmisligi (yani, var olmuslugu) ve gelecegi araligin-
daki uzamda ve ilk baslangi¢ ile baska baslangic arasinda
uyumlamyorsa, bu durumda ttiretici dogum, dogmus ol-
manin temel yapilarmin yinelenmesinin  hazir-olmasm
saglamaktadir. Bu bdyledir, ¢iinki orada-varligin ruh-
durumu, kendi var-olmuslugunda, kapahliktan diinyanmin
agilmugh@na sigrayisa ekstatik déntisti olanakh kilmakta-
dir. Varhgin geri-cekilmesi olarak deneyimlenen geri-
gekilme gizinin énceden sezilmesi ve bu gize agiklik baska
baslangicin kendisini i¢inde banndirir. Yani, ‘Kimim ben?’
sorusunda bir Varlik-unutma ve dogum-unutmamn se-
zinlenmesi, orada-varhg, Varhigin bir ‘baslayan diistinme’
icinde 6zerme deneyimine dogru acar. Ayrica, Arendt ey-
lem ve anlamay: diinyaya girme ve diinyada yeni bir bas-
langi¢c yapma olarak yorumlamistir. Heidegger'e gére, ben
baslama kapasitemde tekilimdir; bununla birlikte, sahici
bulunug ortak diinyayr ortaya cikarmaktadir. Kendini-
tutma ruh-durumu, dogmus-olmamn 6zellikleri ile ben-
zerlik igindeki baska-insanlarla-birlikte-olma sahiciligini
temel-lendirir.

Arendt’in yeni bir baslangi¢ olanag ile ilgili iyimserligi

her yeni kusak, her yeni insan, sonsuz bir gecmis ile sonsuz

bir gelecek arasma sokuldugunun bilincine varmastyla, dii-

gtincenin yolunu kesfetmeli ve bu yolu agir agir yeni bastan

désemelidir ©
inancia dayamir. Boylece, her yeni orada-varlik, dogmus
olma yolu ile zaten ayrimhhgn, ¢ogullugun ve temel acil-
mighgm icine konmustur ve disiinme buradan ortaya ¢1-
kabilir.

Ceviren: Ulug R. Sungur

® H. Arendt, The Life of the Mind, op. cit, s. 210.
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