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Abstract: This study aims to examine ‘The metaphysical/ontological dimensions of incarnation in Gabriel
Marcel's philosophy’. Due to epistemological patterns that attempt to define the human being, the individual
has forgotten their ontological value and ignored what they are. Especially in the 19th century, with the
proliferation of specialisation in science, human existence was reduced to categories of possession. However,
human beings should be treated with metaphysics/ontology, in which they are in integrity with their soul and
body, rather than being an ordinary subject. At this point, Marcel endeavours to restore the ontological dignity
of man as an incarnational being. This process starts with the question ‘Who am 1?°. It is only possible for man
to exist in the world and to live in a society by taking on a body. The fact of central importance is that man is
an incarnate being. The incarnating human being is the experiencing human being. The incarnating human
being is intersubjective. Being intersubjective means being in dialogue with other selves. What is important in
this process is being able to experience the relationships on the I-Thou plane. Because incarnation is the
mysterious structure of the human being, and every 'I' can realise this structure in the intersubjective process.
Thus, the I reaches the mystery of transcendence by realising that it is a participatory entity. It is possible to
move towards being rather than having, towards being us rather than me, only with the I(s) who realise that
they are one with their body. When the individual concludes, 'l am my body,' he realizes that he is a traveler
on the way to becoming a person. Marcel has been a light to all intersubjective 'I' is by choosing the way of
narrating the themes that exist in life, such as love, hope, attachment, and loyalty, on the way to becoming a
person by intertwining art and philosophy.
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Oz: Bu calismanin amaci “Gabriel Marcel felsefesinde enkarnasyonun metafizik/ontolojik boyutlarini”
incelemektir. insan1 tanimlamaya galisan epistemolojik kaliplar sebebiyle, birey ontolojik degerini unutmus,
ne’ligini gormezden gelmistir. Ozellikle 19. yy. da bilimde uzmanlasma alanlarinin cogalmasiyla birlikte insan
varlii, sahip olma kategorilerine indirgenmistir. Oysa insan, siradan bir 6zne olmaktan 6te, ruhuyla ve
bedeniyle biitiinliik i¢inde oldugu metafizik/ontoloji ile ele alinmalidir. Marcel bu noktada bedene biiriinen
varlik olarak insanin ontolojik itibarini yeniden kazandirma g¢abasindadir. Bu siire¢ “Ben kimim?” sorusu ile
baslar. insanin diinyada var olmas, bir toplumda yasamas1 ancak bedene biiriinmesi ile miimkiindiir. Merkezi
onem teskil eden bu gercek, insanin bedene biiriinen bir varlik oldugudur. Bedenlenen insan, deneyimleyen
insandir. Bedenlenen insan 6zneleraras1 olandir. Oznelerarasi olmak diger ben’lerle diyalog halinde olmaktir.
Bu siirecte 6nemli olan iligkileri ben-sen diizleminde deneyimleyebilmektir. Ciinkii bedene biiriinmek insanin
sir’l1 yapisidir ve her ben 6znelerarasi siirecte bu yapiy1 idrak edebilir. Boylece ben, bir katilim varlig1 oldugunu
anlayarak askinligin sirrina ulagsmaktadir. Sahip olmaktan ¢ok varlik olmaya, “ben”den ¢ok “biz” olmaya
yonelmek ancak bedeni ile biitiin oldugunu fark eden ben(ler)le miimkiindiir. Birey “Ben bedenimim.”
sonucuna ulastiginda kisi olma yolunda gezgin bir insan oldugunu fark etmektedir. Marcel, kisi olma yolunda
ask, umut, baglanma, sadakat gibi yasamda var olan temalar1 sanatla felsefeyi i¢ ice gegirerek anlatma yolunu
secerek ve 6znelerarasi olan tiim ben’lere bir 151k olmustur.

Anahtar kelimeler: Beden, Bedene Biiriinme, Kisi, Katilim, Sir, 20. yy. Felsefesi
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Structured Abstract:

The aim of this study is to reveal the philosophical meaning of Gabriel Marcel’s existentialist
conception of the body as a “mystery” rather than a “problem” and to examine what this approach signifies in
terms of the human existential experience. A conceptual method was adopted in the study; Marcel’s
fundamental works were analysed through a phenomenological and hermeneutic reading, and the body’s non-
objectifiable, participatory, and experiential dimensions were discussed. The analysis reveals that Marcel’s
understanding of the body emphasises human participation in one’s own existence from within, in contrast to
the objectifying and reductionist approaches dominant in modern thought, and demonstrates that the body is a
central dimension of the ontological relationship that individuals establish with the world. The findings show
that the body is not merely a physiological structure but an existential vehicle through which the individual
experiences themselves and others. However, as the study is a theoretical examination based on Marcel’s texts,
it does not contain empirical data and does not cover all contemporary phenomenological discussions on the
problem of the body; this constitutes the fundamental limitations of the research.

The body problem, which is one of the most important issues in the history of philosophy, directly
relates to the mind-body/consciousness-body/spirit-body problem. In this regard, philosophers view the
question of whether entities possess a body or why existence necessitates embodiment as a significant
philosophical issue. Being in or having a body generally encompasses, in philosophical terms, the essence of
a substance and its relationship with matter but also goes beyond this problem. To incarnate, embody, or
corporify (incarnation, embodiment, or corporeality) is to exist in a body, move with it, and, as some
philosophers believe, be confined to it. In any case, a person finds themselves integrated with or connected to
their body. Due to the worldly meanings attributed to the body, the connection between mind and body has
been considered in terms of an oppositional relationship and has been considered an important tool in
constructing the identity of the Other. Over time, the power of the body has been questioned in social life, and
the advantages and disadvantages of being a woman or a man in society have been discussed, creating a
hierarchical structure. Marcel offers a metaphysical/ontological perspective that transcends all epistemological
approaches to the body. The concept of the body, as discussed in psychology, medicine, sociology, and other
sciences, has a counterpart in the concepts used in Marcel's philosophy. Due to the ontological inadequacy of
the meanings attributed to the body in modernism, Marcel placed the body at the centre of his philosophy.

Marcel proposes a metaphysical/ontological approach that goes beyond all epistemological
approaches expressed in relation to the body. Psychology, medicine, sociology, and other sciences address the
concept of the body, which has a counterpart in Marcel's philosophical concepts. Behaviours dominated by the
“first reflection” based on analysis, which Marcel uses as a fundamental concept in everyday life, imply that
the body is treated externally. Activities that were considered sinful because those who believed that the value
placed on the body in past centuries undermined faith, such as regaining a healthy body through healthcare
services in response to various deformities such as illness, accident, or ageing, are now considered “useless”
attitudes rejected by the modern world. Neglecting the body in the modern world can now be considered a
major mistake on the part of the individual. Consumer societies exalt the value of the visible part of the body
while failing to notice, caring about, or ignoring the danger of losing ontological integrity. Contrary to capitalist
and social perspectives, Marcel strives to restore the ontological value that humans have lost as “persons” by
emphasising the importance he attaches to the body and to humans as beings embodied in it. For this reason,
the issue of the body was brought to the forefront by Marcel in the 20th century.

Marcel’s philosophical thought is a response to humanity's need and desire for transcendence. This
philosophy is the philosophy of experience that the homo viator, the self, experiences while journeying toward
the Transcendent Being. The individual first realises that they are a being clothed in a body and, by asking
themselves the question “Who am I?”, understands that their existence is more than all methods of
objectification. With the statement “I am my body", they become aware that approaching themselves with the
first reflection hinders the path to transcendence. This being, which has a soul and a body, is whole with both
elements, and the modern world tends to damage this wholeness. At this point, the path to reaching ontological
wholeness through embodiment begins for humans who have fallen or been reduced by the tendencies of the
modern world.

It is seen that Marcel addresses his thoughts on embodiment in both ontological and
metaphysical/theological dimensions. However, he has stated that his aim is to approach this issue from the
perspective of metaphysical ontology. Marcel believes that religious life is inseparable from the world, saying,
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"Everything really depends on the difference between what we have and what we are." Here, it is clear that
Marcel's thought bears traces of Christianity. Participation is an important element on the path to reaching the
mystery of being. It is possible to participate in Being through a metaphysical and ontological encounter.
Theologically speaking, communication with God occurs through intuition, but ontological encounter is only
possible through intersubjectivity. Through ontological encounter, human concrete life experiences become
more significant. The embodied human being can participate in faith and belief through free choice while
simultaneously living a religious life. However, although Marcel analyses the existential character of faith, he
places a metaphysical/ontological view at the foundation of this experience.

Keywords: Body, Incarnation, Person, Participation, Mystery, 20th-Century Philosophy
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Résumé Structuré:

L’objectif de cette étude est de mettre en lumiére la signification philosophique de la conception
existentialiste du corps chez Gabriel Marcel, considéré comme un « mystére » plutét que comme un « probléme
», et d’examiner ce que cette approche implique au regard de I’expérience existentielle humaine. Une méthode
conceptuelle a été adoptée dans le cadre de cette étude ; les ceuvres fondamentales de Marcel ont été analysées
a travers une lecture phénoménologique et herméneutique, et les dimensions non objectivables, participatives
et expérientielles du corps ont ¢été abordées. L’analyse révéle que la conception du corps chez Marcel met
I’accent sur la participation de 1’étre humain a sa propre existence de I’intérieur, contrairement aux approches
objectivantes et réductionnistes qui dominent la pensée moderne, et démontre que le corps est une dimension
centrale de la relation ontologique que les individus établissent avec le monde. Les résultats montrent que le
corps n’est pas simplement une structure physiologique, mais un vecteur existentiel a travers lequel 1’individu
fait ’expérience de lui-méme et des autres. Cependant, comme cette étude est un examen théorique fondé sur
les textes de Marcel, elle ne contient pas de données empiriques et ne couvre pas 1’ensemble des débats
phénoménologiques contemporains sur le probléme du corps ; cela constitue les limites fondamentales de cette
recherche.

Le probléme du corps, qui est I’une des questions les plus importantes de I’histoire de la philosophie,
est directement 1i¢ au probléme corps-esprit, corps-conscience et corps-dme. A cet égard, les philosophes
considérent comme une question philosophique majeure de savoir si les entités possédent un corps ou pourquoi
I’existence nécessite 1’incarnation. Etre dans un corps ou posséder un corps englobe généralement, en termes
philosophiques, I’essence d’une substance et sa relation avec la matiére, mais va également au-dela de ce
probléme. S’incarner, s’incarner ou se corporifier (incarnation, incarnation ou corporéité) revient a exister dans
un corps, a se mouvoir avec lui et, comme le croient certains philosophes, a y étre confiné. Quoi qu’il en soit,
une personne se trouve intégrée a son corps ou liée a celui-ci. En raison des significations mondaines attribuées
au corps, le lien entre ’esprit et le corps a été envisagé sous 1’angle d’une relation d’opposition et a été
considéré comme un outil important dans la construction de 1’identité de I’ Autre. Au fil du temps, le pouvoir
du corps a été remis en question dans la vie sociale, et les avantages et inconvénients d’étre une femme ou un
homme dans la société ont fait I’objet de débats, créant ainsi une structure hiérarchique. Marcel propose une
perspective métaphysique/ontologique qui transcende toutes les approches épistémologiques du corps. Le
concept de corps, tel qu’il est abordé en psychologie, en médecine, en sociologie et dans d’autres sciences,
trouve son équivalent dans les concepts utilisés dans la philosophie de Marcel. En raison de I’insuffisance
ontologique des significations attribuées au corps dans le modernisme, Marcel a placé le corps au centre de sa
philosophie.

Marcel propose une approche métaphysique et ontologique qui va au-dela de toutes les approches
épistémologiques formulées a propos du corps. La psychologie, la médecine, la sociologie et d’autres sciences
abordent le concept du corps, qui trouve son équivalent dans les concepts philosophiques de Marcel. Les
comportements dominés par la « premiére réflexion » fondée sur I’analyse, que Marcel utilise comme concept
fondamental dans la vie quotidienne, impliquent que le corps est traité de manicre externe. Des activités
autrefois considérées comme un péché — car ceux qui croyaient que la valeur accordée au corps au cours des
siécles passés sapait la foi —, telles que le rétablissement d’un corps sain grace aux services de santé en réponse
a diverses déformations liées a la maladie, a un accident ou au vieillissement, sont désormais considérées
comme des attitudes « inutiles » rejetées par le monde moderne. Négliger le corps dans le monde moderne peut
désormais étre considéré comme une erreur majeure de la part de I’individu. Les sociétés de consommation
exaltent la valeur de la partie visible du corps tout en ne remarquant pas, en ne se souciant pas ou en ignorant
le danger de perdre I’intégrité ontologique. Contrairement aux perspectives capitalistes et sociales, Marcel
s’efforce de restaurer la valeur ontologique que les humains ont perdue en tant que « personnes » en soulignant
I’importance qu’il accorde au corps et aux étres humains en tant qu’étres incarnés en lui. C’est pour cette raison
que la question du corps a été mise au premier plan par Marcel au XXe siecle.

La pensée philosophique de Marcel est une réponse au besoin et au désir de transcendance de
I’humanité. Cette philosophie est celle de I’expérience que 1’homo viator, le moi, vit tout au long de son
cheminement vers I’Etre transcendant. L individu prend d’abord conscience qu’il est un étre revétu d’un corps
et, en se posant la question « Qui suis-je ? », comprend que son existence dépasse toutes les méthodes
d’objectivation. En affirmant « Je suis mon corps », il prend conscience que s’aborder par le biais de la réflexion
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premicre fait obstacle au chemin vers la transcendance. Cet étre, qui posséde une ame et un corps, forme un
tout avec ces deux éléments, et le monde moderne tend a porter atteinte a cette intégrité. C’est a ce stade que
commence, pour les étres humains qui ont chuté ou ont été réduits par les tendances du monde moderne, le
chemin menant a I’intégrité ontologique par 1’incarnation.

On constate que Marcel aborde ses réflexions sur 1’incarnation tant dans une dimension ontologique
que métaphysique et théologique. Il a toutefois précisé que son objectif était d’aborder cette question sous
I’angle de I’ontologie métaphysique. Marcel estime que la vie religieuse est indissociable du monde, affirmant
: « Tout dépend en réalité de la différence entre ce que nous avons et ce que nous sommes. » Ici, il apparait
clairement que la pensée de Marcel porte les traces du christianisme. La participation est un élément important
sur le chemin menant au mystére de 1’Etre. 11 est possible de participer a I’Etre par le biais d’une rencontre
métaphysique et ontologique. D’un point de vue théologique, la communication avec Dieu s’opére par
I’intuition, mais la rencontre ontologique n’est possible que par ’intersubjectivité. Grace a la rencontre
ontologique, les expériences concretes de la vie humaine prennent davantage de sens. L’étre humain incarné
peut participer a la foi et a la croyance par un libre choix tout en menant simultanément une vie religieuse.
Cependant, bien que Marcel analyse le caractére existentiel de la foi, il place une vision
métaphysique/ontologique a la base de cette expérience.

Mots-clés: Corps, Incarnation, Personne, Participation, Mystére, Philosophie du XXe siécle

Resumen Estructurado:

El objetivo de este estudio es revelar el significado filosofico de la concepcion existencialista del
cuerpo de Gabriel Marcel como un «misterio» mas que como un «problemay, y examinar qué implica este
enfoque en términos de la experiencia existencial humana. En el estudio se adopté un método conceptual; se
analizaron las obras fundamentales de Marcel mediante una lectura fenomenologica y hermenéutica, y se
discutieron las dimensiones no objetivables, participativas y experienciales del cuerpo. El analisis revela que
la concepcion que Marcel tiene del cuerpo hace hincapié en la participacion humana en la propia existencia
desde dentro, en contraste con los enfoques objetivadores y reduccionistas predominantes en el pensamiento
moderno, y demuestra que el cuerpo es una dimension central de la relacion ontoldgica que los individuos
establecen con el mundo. Los resultados muestran que el cuerpo no es meramente una estructura fisiologica,
sino un vehiculo existencial a través del cual el individuo se experimenta a si mismo y a los demads. Sin
embargo, dado que el estudio es un examen teorico basado en los textos de Marcel, no contiene datos empiricos
y no abarca todos los debates fenomenologicos contemporaneos sobre el problema del cuerpo; esto constituye
las limitaciones fundamentales de la investigacion.

El problema del cuerpo, que es una de las cuestiones mas importantes de la historia de la filosofia,
guarda relacion directa con el problema mente-cuerpo, conciencia-cuerpo y espiritu-cuerpo. En este sentido,
los filbésofos consideran que la cuestion de si las entidades poseen un cuerpo o de por qué la existencia requiere
la encarnacion constituye un tema filosofico significativo. Estar en un cuerpo o tener un cuerpo abarca, en
términos filosoficos, la esencia de una sustancia y su relacion con la materia, pero también va mas alla de este
problema. Encarnarse, encarnar o corporizarse (encarnacion, encarnamiento o corporeidad) es existir en un
cuerpo, moverse con €l y, como creen algunos filosofos, estar confinado en él. En cualquier caso, una persona
se encuentra integrada o conectada con su cuerpo. Debido a los significados mundanos atribuidos al cuerpo, la
conexion entre mente y cuerpo se ha considerado en términos de una relacion de oposicion y se ha considerado
una herramienta importante en la construccion de la identidad del Otro. Con el tiempo, se ha cuestionado el
poder del cuerpo en la vida social y se han debatido las ventajas y desventajas de ser mujer u hombre en la
sociedad, creando una estructura jerarquica. Marcel ofrece una perspectiva metafisica/ontologica que
trasciende todos los enfoques epistemoldgicos del cuerpo. El concepto de cuerpo, tal y como se aborda en la
psicologia, la medicina, la sociologia y otras ciencias, tiene su equivalente en los conceptos utilizados en la
filosofia de Marcel. Debido a la insuficiencia ontologica de los significados atribuidos al cuerpo en el
modernismo, Marcel situ6 el cuerpo en el centro de su filosofia.

Marcel propone un enfoque metafisico-ontologico que va mas alld de todos los enfoques
epistemologicos expresados en relacion con el cuerpo. La psicologia, la medicina, la sociologia y otras ciencias
abordan el concepto de cuerpo, que tiene su equivalente en los conceptos filosoficos de Marcel. Los
comportamientos dominados por la «primera reflexion» basada en el analisis —que Marcel utiliza como
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concepto fundamental en la vida cotidiana— implican que el cuerpo se trata de forma externa. Las actividades
que antes se consideraban pecaminosas —porque quienes creian que el valor otorgado al cuerpo en siglos
pasados socavaba la fe—, como recuperar un cuerpo sano mediante servicios sanitarios en respuesta a diversas
deformidades, ya sean enfermedades, accidentes o envejecimiento, se consideran ahora actitudes «inutiles»
rechazadas por el mundo moderno. Descuidar el cuerpo en el mundo moderno puede considerarse ahora un
grave error por parte del individuo. Las sociedades de consumo ensalzan el valor de la parte visible del cuerpo,
al tiempo que no se percatan, no se preocupan o ignoran el peligro de perder la integridad ontoldgica.
Contrariamente a las perspectivas capitalistas y sociales, Marcel se esfuerza por restaurar el valor ontologico
que los seres humanos han perdido como «personas», haciendo hincapié en la importancia que concede al
cuerpo y a los seres humanos como seres encarnados en él. Por esta razon, Marcel situd la cuestion del cuerpo
en primer plano en el siglo XX.

El pensamiento filos6fico de Marcel es una respuesta a la necesidad y el deseo de trascendencia de la
humanidad. Esta filosofia es la filosofia de la experiencia que el homo viator, el yo, vive mientras camina hacia
el Ser Trascendente. El individuo se da cuenta primero de que es un ser revestido de un cuerpo y, al plantearse
la pregunta «;Quién soy yo?», comprende que su existencia va mas alla de todos los métodos de objetivacion.
Con la afirmacién «Yo soy mi cuerpoy, toma conciencia de que abordarse a si mismo desde la primera reflexion
obstaculiza el camino hacia la trascendencia. Este ser, que tiene alma y cuerpo, es una totalidad formada por
ambos elementos, y el mundo moderno tiende a dafiar esta totalidad. En este punto, comienza el camino para
alcanzar la totalidad ontologica a través de la encarnacion para aquellos seres humanos que han caido o han
sido reducidos por las tendencias del mundo moderno.

Se observa que Marcel aborda sus reflexiones sobre la encarnacion tanto en la dimension ontoldgica
como en la metafisica y teoldgica. Sin embargo, ha afirmado que su objetivo es abordar esta cuestion desde la
perspectiva de la ontologia metafisica. Marcel cree que la vida religiosa es inseparable del mundo, y afirma:
«Todo depende realmente de la diferencia entre lo que tenemos y lo que somos». Aqui queda claro que el
pensamiento de Marcel lleva huellas del cristianismo. La participacion es un elemento importante en el camino
hacia el misterio del ser. Es posible participar en el Ser a través de un encuentro metafisico y ontolégico.
Teologicamente hablando, la comunicacién con Dios se produce a través de la intuicidn, pero el encuentro
ontoldgico solo es posible a través de la intersubjetividad. A través del encuentro ontoldgico, las experiencias
concretas de la vida humana cobran mayor significado. El ser humano encarnado puede participar en la fe y la
creencia mediante la libre eleccion, al tiempo que lleva una vida religiosa. Sin embargo, aunque Marcel analiza
el caracter existencial de la fe, sitia una vision metafisica/ontologica en la base de esta experiencia.

Palabras clave: Cuerpo, Encarnacion, Persona, Participacion, Misterio, Filosofia del siglo XX

EHILINE:

AWF7E BRI B /R B 2E /R (Gabriel Marcel) 1#1F & X B R K45 22 L —FBF &
TR Ay B T < o] i FF BRI X — WS NP AR I 1 & o W FCR &bk @t
MG E AR R G 2R AR B R AT T oo d, RS T BRIt . S 50 e k5e
PEAESE . MR, S 3ER0 SR EERR AR NNES S B S 1FE, X5 F 53
AL A FIE S8 7 V200 AR BT B, FFE B B AR N N S FUE A AR G R AL O 4R . BT
REERRY], HERAMUNR— PSR, R MMAR HIRSMNMAAESA. AW, BT A
HAFET LR UAMI IS HEE, W ROESSLIUEEEE, AR ST SR S T %R 2
Wig; X T AR R ARR.

SRR T 2 s B EE R —, 5O 5 R, SRS SR DSOS e B A
(IR R EL BN G . WL, A A PSR A SR sl D T A7 AE 0 SR 75 B H By 148 [ AL
NERFE AV WNEAMET S, BRI B8 5 RN S 1A 5T J2 e 5 W B
KA, FIN MBS X, (8. RBaAA (8. RSsEAENE) BEWE AT Bk
t, BESARTIE, I ARG 2 K T UCRIARE, SRR T SR . TEignfr, A#SKEL
H OS5 S AR — B EARE . BT BRI T 7R, Bl Z TR AR AL — o
SLRF, AL E B R BB TR REAE I (A RS, B AR S AT T ) D R B A

www.turkishstudies.net/religion



1488 Niliifer Karadag - Emel Kog

s ARV B PR A BB S K T e, TR T — R A st . 38R $E 1 — R
IR, T TR T B RRNRR T . DB, BESA HhaE RHMRRE T T g
RIS ARES, 75T 8K M 2 th A HO R RE & . 5 TR 3 SUR T S 10 =3 AR 18 2 T
AR, DIERKGEETHE 2RO E.

LIEIRGE T — MR L AR ik, T T S S AR ORI GRIE T . DB
B, Ahae S H AR U PR B SRR, A S JE R B S AR O R . IS 2 A
T — RO SRR T N —— I IR AR Dy H A 0 R I S A —— s B IR o 4
RS, RN R, AATE I SRR EAL S Eh R E, IR AT Ay s —01
Anidid R T PR R 55 R R IR0 SR R S5 A R IR IR 1T B2 1 (0 4 B A —— T an 4, 3R 44T
NEAGRADA TP HE T B ATS R ABHE2F, BIS RIS AT N — Kt %
H Vet 2 BAESE SR WA OB, AORBESERE . RUESZIE B 1 R R ARG Se BEE Pty R A
JEk. HEEAT MR B, B S8R I o Al 0] B A LR AR B B A7 AR B N R FTI T Y 2
2, BT TENEE NIRRT E . BN W, SR R R 20 1k 20 il 1 28R HER) T

HI#Y o

T FEIR K 2 AR NS E 7 SR 5l B BN o XA 222 ik A (homo  viator)
— A Fe—— BB AR B P TR KA T . MEE BB IR B H O R —McE K
RIFEAE, JFER B R E? », BRI E QR A LT — U1 WAL T 20T RE i o ) T g . i
“HANFRA A7 — 3R, MRERE: DR — R SR L B, S i # . 1XA
R RG G RKAEAE, HER AR B FAEAE SR I B AR L . S, xR L B
AL F A i BE 9 Al B 39 AR 5 385 BB ALK pRA AR AR (1 T8 A58 T

L, 2R AR IR A I _E 22/ 2 AR IR 1Ok T B A B R i8R, 2RiM, il
BUERR, H AR MM EEARRR A A TN — B8 B 2R YOS S S AT
gy, MU < BISEPR EESBUR T AT AT G AT 2 M =S, 7 AT, SR AR
HR A B AR, 258 AR WAk i ERE R TR LLE b2 A ik
WRERAER S 599, WHEAENS, 5 Lt 5o scmlm, (EAAS R AR
B el ARSI, AR R T A, ASREAR A ar AR AR 15 SN ST . B
ARSI LUEY H B S 5EMS5ES, FRNEZEER. Rim, RE SRS TEM
(IR SURR AL, (HACRE TR I L 22 AR AL A BT I — IR (K 2Rt 2 1.

R GRS, AL B, R, 20EH

CTpyKTYpHpOBaHHOE pe3loMe:

Ilenp  maHHOTO  WCCIEAOBaHWS  3aKIIOYAeTCsl B PAaCKpBITUH  (GHIOCO(CKOrO  CMBICIA
9K3UCTEHIMAIUCTCKOW KoHIenuu ['abpuasst Mapcens, corjlacHO KOTOpPOM TeJo MpEeACTaBisieT CcoOOoH
«TaiHy», a He «pobiemMy», a TakkKe B PaCCMOTPEHHH TOTO, YTO 3TOT IMOJXOJ O3HAYAET C TOYKH 3PEHHMS
9K3UCTEHIMAIBLHOTO OITBITa YesIoBeKa. B nccneoBaHiy ObUT IPUMEHEH KOHIENTYAIbHBIN METO/I; OCHOBHBIE
Tpynsl Mapcenst ObIIM ITPOaHAIN3UPOBAHBI C MOMOIIBIO (PEHOMEHOJOTHYECKOTO U T'€pPMEHEBTHYECKOTO
MOJXO/I0B, a TaKkke OBUIM pacCMOTpPEHBI HeoOoOIIaeMmble, MAPTULMIATHBHBIE M ONBITHBIC ACIEKTHI Teja.
AHann3 MOKa3BIBaeT, 4TO MOHMMaHMWE Teja y Mapcens MoJ4epKUBaeT ydacTHE 4esIOBeKa B COOCTBEHHOM
CYIIECTBOBAaHWM W3HYTPH, B OTIWMYHE OT OOBEKTHBHPYIONIMX ¥ PEAYKIIMOHHUCTCKUX IOAXOOB,
JIOMUHUPYIOIIHUX B COBPEMEHHON MBICIHM, U AEMOHCTPUPYET, YTO TEJO SIBISETCS LEHTPAIBHBIM ACIIEKTOM
OHTOJIOTMYECKUX OTHOLIEHWH, KOTOpblEe UHAMBUIYYMbI YCTAaHABIMBAIOT C MUPOM. llosyueHHbIe pe3ynbTaThl
MOKa3bIBAIOT, YTO TEJIO — 3TO HE MPOCTO (U3HOJIOTHYECKAs! CTPYKTypa, a K3UCTEHUMAIBHBIA HOCHTEIb,
MIOCPE/ICTBOM KOTOPOTO MHIMBHUJ IepexxuBaeT ceOst U aApyrux. OmHaKo, TOCKOJIBKY JaHHOE HCCIIeI0BaHHE
NPE/ICTaBIsIeT COOOM TeopeTHYecKWi aHain3, OCHOBAaHHBIH Ha TeKCTax Mapcems, OHO He COJIEPXKHUT
SMIIMPUYECKHUX JAHHBIX M HE OXBATBHIBAET BCE COBPEMEHHBIE (PEHOMEHOJIOIMYECKUE TUCKYCCHH 110 ITpodieme
Teja; 9TO COCTABIIIET OCHOBHBIE OIPaHUYEHHUS UCCIIE0BAHUS.

[TpoGnema Temna, SBISIOMAACS OAHON N3 BXKHEHIIIMX TEM B HCTOPUH (GHIIOCO(DUH, HANIPSIMYTO CBSI3aHa
C TpOOJIEMOH «yM-TEJIO», «CO3HAHUE-TENO» U «AyX-TeNo». B 3ToM KOHTEekcTe (umocodsl paccMaTpUBarOT
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BOIIPOC O TOM, 00JIaAI0T JIN CYITHOCTH TEJIOM HJIH ITOYEMY CYIIECTBOBAaHUE MPEIIOIaracT BOIUIOMICHUE, KaK
3HaunMyl0 (urocodckyro mpobiemy. Haxokmenume B Tenme wim oONajaHUE TEJIOM, Kak IIPaBIIIO, B
¢unocockoM cMbICTE OXBATHIBACT CYIIIHOCTH CyOCTAaHIIMH M €€ OTHOIIEHHS C MaTepHUEH, HO TAKXKe BBIXOAUT
3a mpenensl 3Toil mpoOiembl. Bomomartses, BOmIIOMATH MM TEIECHO BOIUIOMATHCA (BOIUIONICHHUE,
TENECHOCTh) — 3HAYUT CYIIECTBOBATh B TEJE, IBUTaThbCsi BMECTE C HMM M, KaK MOJAraloT HEKOTOpHIC
¢unoco¢sr, OBITE OTpaHUYEHHBIM HM. B I000M ciIydae 4elloBeK OKa3bIBAeTCSl HHTETPHUPOBAHHBEIM CO CBOMM
TEJIOM WJIM CBSI3aHHBIM C HUM. B CHIly MUPCKMX 3Hau€HHH, IPUIUCHIBAEMBIX TEIy, CBA3b MEXIY PasyMOM H
TEJIOM paccMaTPHBAIACh C TOUKU 3PEHHS OMNO3UIIMOHHBIX OTHOIICHUH M CUHUTAIacCh BaKHBIM HHCTPYMEHTOM
B KOHCTpyUpOBaHMM HiaeHTHYHOCTH Jlpyroro. Co BpeMeHEM BIlacTh Tejla B COLMAIBHOW JKU3HHM CTaja
MOJIBEPraThCsl COMHEHHIO, U 00CY)KAAJINCh NIPEUMYIIECTBA U HEJOCTATKH TOTO, YTOOBI OBITh KEHIIUHON HIIH
MYXXYMHOW B OOIIECTBE, YTO MPUBENIO K (GOPMHUPOBAHHIO HEPAPXUUECKOI CTPYKTYpbl. Mapcelns mpezsaraer
MeTapH3MIECKy0/OHTOJIOTHYECKYI0 TIEPCIIEKTHBY, BBIXOJSILYIO 3a Tpelesibl BCEX SIMUCTEMOJIOTHYECKUX
noaxozoB K Texry. KoHnenmus tena, o0cy)xaaemas B TICHXOJIOTHH, MEAUIMHE, COLMOJIOTHH U IPYTHX HAayKax,
MMeeT CBOH aHaJOT B KOHIICMIMSAX, HCIOIB3YyeMBIX B ¢mrocopun Mapcens. Beumy oHTOIOTHUYECKOH
HEaZIeKBaTHOCTU 3HAYEHUH, MPHUIICHIBAEMBIX TEIy B MOJAEPHU3ME, Mapcenb MOCTaBUII TEJIO B IIEHTP CBOEH
¢unocodpum.

Mapcenps mpemiaraet MeTapHU3MUECKII/OHTOIOTHICCKAN TOIXOM, BBIXOISIINN 3a TIPEeNeNbl BCEX
SMUCTEMOJIOTMYECKUX MOAXO0A0B, BRIPRXKEHHBIX B OTHOLIEHUH Tena. [Icuxonorus, MeIuuuHa, COLMOIOTHS U
JpyTHe HAayKH PacCMaTPUBAIOT KOHIICMIHUIO Teja, KOTOpas HMMEET aHAJIOT B (HIOCOPCKHX KOHIICIIHIX
Mapcens. [loBenenue, B KOTOPOM JOMUHHUPYET «IIEPBOE Pa3MBIIUICHUE», OCHOBAHHOE HAa aHAIMU3€, KOTOPOE
Mapcens UCIONB3yeT B KauecTBe (BYHIAMEHTAIBHOTO TOHSITHS B MOBCEAHEBHOM XKHU3HH, MIOPa3yMEBaEeT, 4TO
K Telly OTHOCATCS KaK K 4YeMy-TO BHEIIHEeMY. /[eATenbHOCTH, KOTOpHIE paHEe CUYUTAINCHh TPEXOBHBIMH,
MIOCKOJIbKY T€, KTO BEPUJI, UTO 3HAUCHHE, IPUAaBaeMOeE TeJy B MIPOIJIbIE BEKA, MOAPHIBAJIO BEPY — HAIpUMeED,
BOCCTAHOBJIEHHE 3[I0OPOBbS C MOMOLIBI0 MEAULMHCKUX YCIYyT B OTBET Ha pa3jMyHble HAPYLICHUS, TAKHE KaK
0o0Je3HH, HECYACTHBIC CITyYaH U CTapeHHE, — CETOIHS PAacCMaTPUBAIOTCS KaK «OECITONe3HBIC) YCTAHOBKH,
OTBEpracMbIe COBPEMEHHBIM MHUpPOM. [IpeHeOpexeHrne TeIOoM B COBPEMEHHOM MHpPE Telleph MOKHO CUHUTATH
Cepbe3HOW OMmMMOKOW CO CTOPOHBI HWHAMBHAyyMa. lloTpebuTenbckue oOImiecTBa INPEBO3HOCAT IICHHOCTH
BUAMMOM 9acTH Tella, IPH STOM HeE 3aMedasi, He 3a00TsACh WM HTHOPHUPYS OMACHOCTD IIOTEPH OHTOIOTHUECKOM
LENOCTHOCTU. Bompeku KanuTaJuCTUYECKUMM W COLMAJIBHBIM TOYKaM 3peHus, Mapcenb CTpeMHUTcs
BOCCTAaHOBUTHb OHTOJIOTMYECKYIO LIEHHOCTh, YTPAUEHHYIO JIOJbMHU KaK <JIMYHOCTAMMY», MOAYEpKUBasd
BAXKHOCTb, KOTOPYIO OH IPUJIAET Telly U JIIOASM KaK CyllecTBaM, BOILIONIEHHBIM B HeM. [1o 310l npuyuHe B
XX Beke Mapceinb BBIBUHYJ Ha TIEPBBIN TUIaH MPpoOsieMy Tena.

dunocodekas MbICTE Mapceist sIBISIETCS OTBETOM Ha MOTPEOHOCTh U CTPEMJICHHE YEIOBEYECTBA K
TpaHCICHIeHTHOCTH. JTta (unocodpus — dunocodus ombita, KOTOphIH «homo viator», TO €CThb «si»,
nepexxuBaeT Ha myTH K TpancuenaentHomy CyiecTtBy. UelloBeKk cHavajga OCO3HAET, YTO OH — CYIIECTBO,
obuieu€HHOe B TeNO, U, 3a/1aBast cebe Bonpoc «KTo 17», MOHMUMAET, YTO €ro CyIECTBOBAHKE BBIXOJIHUT 32 PAMKH
BCeX MeToI0B 00bekTuBanuu. C yTBepikaeHHeM «SI — 310 MO TeJI0» OH 0CO3HAET, UTO MOAXO K cebe yepes
MEepPBOE PA3MBIIUICHUE MPENSTCTBYET MyTH K TPAHCUEHISHTHOCTU. DTO CYIIECTBO, 00Jaaroliee IyIIoi u
TEJIOM, TIPEJICTABIISIET COOOIA 11e10€e, COCTOosIIIee U3 000HX IJIEMEHTOB, & COBPEMEHHBIN MUP CKJIIOHEH HAPYIIATh
3Ty UEJIOCTHOCTh. VIMEHHO B 3TOT MOMEHT MJsl JIIOJEH, MaaliuX WM YUIEpOHBIX H3-332 TEHACHIMH
COBPEMEHHOTO MHUPa, HAYMHACTCS MYTh K JTOCTUKECHUIO OHTOJOTMYCCKOM IIEJIOCTHOCTH Yepe3 BOILIOIICHHE.

BugHo, uto Mapcenp paccMaTpuBaeT CBOM MBICIH O BOIUIOIIEHHWH KaK B OHTOJIOTHYECKOM, TaK U B
MeTahU3MIeCKOM/TEONOTnIeCKOM u3MepeHusx. OMHAKO OH 3asBJSIET, YTO €ro Iefib — IMOJONTH K 3TOMY
BONPOCY C TOYKH 3pEeHHUS MeTapu3MdecKol OHTOJOTHMH. Mapcenb CUHTaeT, 4TO PEMTHO3HAas >KU3Hb
HEOTAeJUMa OT MUpa, ToBopsi: «Bcé neCTBUTEIBLHO 3aBUCHUT OT Pa3IMUUsI MEXKY TEM, UTO Mbl UIMEEM, U TEM,
KEeM MBI SIBISIEMCS». 3/1€Ch SICHO, YTO B MBICTH Mapces MpOCIeKUBAIOTCS CIIEIbl XPUCTUAHCTBA. YUacTUe
SIBIISICTCS. BaXKHBIM 3JIEMEHTOM Ha IMyTH K MOCTH)KCHUIO TaWHBI OBITHS. YYacTBOBaTh B BEHITHH MOXKHO
MOCPENICTBOM METa(pH3UIECKON M OHTOJOTHYECKOW BCTpedr. C TEONOTHMYECKON TOYKU 3pEHHUs OOIICHHUE C
borom mnpoucxoaur uyepe3 HWHTYULHIO, HO OHTOJOTMYECKass BCTpeYa BO3MOXHA TOJBKO 4epes
MHTEePCYOBECKTUBHOCTh. biaromapss OHTOJOTHYECKOH BCTpede KOHKPETHBIC J>KU3HCHHBIC NEpPE)KUBAHUSI
YeloBeKa 00peTarT OoJblee 3HaUYCHE. BOIUIONIEHHBIN YeTOBEK MOKET YYacTBOBATh B Bepe U YOCIKICHUIX
MOCPENICTBOM CBOOOIHOTO BBIOOPA, OJHOBPEMEHHO BEJAsS PEIUTHO3HYIO Ku3Hb. OnHako, XoTs Mapcenb
aHaMM3UpPYEeT  JK3UCTEHUMAJbHBIM  XapakTep Bepbl, OH CTaBUT B  OCHOBY D3TOTO  OIbITA
MeTapU3MIEeCKII/OHTOIOTHIECKUH B3TTISA.
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Yapilandirilmis Ozet:

Bu ¢aligmanin amaci, Gabriel Marcel'in varolugcu yaklagiminda bedeni bir "problem"den ziyade bir
"sir" olarak ele almasinin felsefi anlamini ortaya ¢ikarmak ve bu yaklagimin insan varolugsal deneyimi
acisindan ne ifade ettigini incelemektir. Calismada kavramsal bir yontem benimsenmistir; Marcel'in temel
eserleri fenomenolojik ve hermeneutik bir okuma yoluyla analiz edilmis ve bedenin nesnelestirilemez,
katilimct ve deneyimsel boyutu tartigilmistir. Analiz, Marcel'in beden anlayisinin, modern diisiincede baskin
olan nesnelestirici ve indirgemeci yaklagimlarin aksine, insanin kendi varolusuna igeriden katilimini
vurguladigin1 ve bedenin, bireylerin diinyayla kurdugu ontolojik iliskinin merkezi bir boyutu oldugunu
gostermektedir. Bulgular, bedenin sadece fizyolojik bir yap:t degil, bireyin kendisini ve bagkalarini
deneyimledigi varolussal bir ara¢ oldugunu gostermektedir. Bununla birlikte, ¢alisma Marcel'in metinlerine
dayali teorik bir inceleme oldugundan, ampirik veriler igermemekte ve beden sorununa iligkin tiim ¢agdas
fenomenolojik tartigmalar1 kapsamamaktadir. Bu durum arastirmanin temel sinirlamalarini olusturmaktadir.

Beden problemi, felsefe tarihinin en 6nemli problemlerinden biridir ve dogrudan zihin-beden/biling-
beden/ruh-beden problemiyle iliskilidir. Bu baglamda, filozoflar varliklarin bir bedene sahip olup olmadig
veya varolusun neden bedenlenmesi gerektigi sorusunu felsefi bir mesele olarak ele alirlar. Bir bedende olmak
veya bir bedene sahip olmak, felsefi terimlerle, bir maddenin 6ziinii ve maddeyle olan iligkisini genel olarak
kapsar, hatta bu problemin Gtesine geger. Enkarnasyon, bedenlesme veya cisimlesme; bir bedende var olmak,
onunla hareket etmek ve bazi filozoflarin da inandig1 gibi, ona hapsolmaktir. Her durumda, bir kisi kendini
bedeniyle biitiinlesmis veya ona bagli bulur. Bedene atfedilen diinyevi anlamlar nedeniyle, zihin ve beden
arasindaki baglanti, karsit bir iliski agisindan ele alinmis ve Oteki'nin kimligini insa etmede dnemli bir arag
olarak goriilmiistiir. Zamanla, bedenin toplumsal hayattaki giicii sorgulanmis ve toplumda kadin veya erkek
olmanin avantajlar1 ve dezavantajlar tartisilarak hiyerarsik bir yap1 olusturulmustur. Marcel, bedene iligkin
tiim epistemolojik yaklasimlar1 asan metafiziksel/ontolojik bir bakis agis1 sunar. Psikoloji, tip, sosyoloji ve
diger bilimlerde tartisilan beden kavrami, Marcel'in felsefesinde kullanilan kavramlarda bir karsilik
bulmaktadir. Giiniimiizde bedene atfedilen anlamlarin ontolojik yetersizligi nedeniyle, Marcel bedeni
felsefesinin merkezine yerlestirmistir.

Marcel, bedenle ilgili olarak ifade edilen tiim epistemolojik yaklasimlarin Otesine gecen
metafiziksel/ontolojik bir yaklagim onerir. Psikoloji, tip, sosyoloji veya diger bilimler tarafindan ele alinan
beden kavrami, Marcel'in felsefesinde kullanilan kavramlarda bir karsilik bulmaktadir. Marcel'in giinliik
yasamda temel bir kavram olarak kullandig1 analize dayali "1. refleksiyonun"un hakim oldugu davranislar,
bedenin digsal olarak ele alinmasina sebep olur. Ge¢mis yiizyillarda bedene verilen degerin inanci zayiflattigina
inananlar tarafindan giinah sayilan faaliyetler, 6rnegin hastalik, kaza veya yaslanma gibi ¢esitli deformitelere
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yanit olarak saglik hizmetleri araciligryla saglikli bir bedene kavusma, modern diinya tarafindan reddedilen
"yararsiz" tutumlar olarak goriilmektedir. Modern diinyada ise bedeni ihmal etmek, birey agisindan biiyiik bir
hata olarak kabul edilebilir. Tiiketim toplumlari, bedenin goriiniir kisminin degerini yiiceltirken, ontolojik
biitiinliigiin kaybolmas: tehlikesini fark etmemekte, 5nemsememekte veya gérmezden gelmektedir. Islevselci
ve sosyal perspektiflerin aksine, Marcel, bedene ve bedende somutlagmig varliklar olarak insanlara verdigi
Oonemi vurgulayarak, insanlarin "kisi" olarak kaybettigi ontolojik degeri geri kazanmaya calisir. Bu nedenle,
beden sorunu 20. yiizyilda Marcel tarafindan 6n plana ¢ikarilmistir.

Marcel'in felsefi diisiincesi, insanligin askinlik ihtiyacina ve arzusuna bir yanit niteligindedir. Bu
felsefe, homo viator'un, yani benligin, askin varliga dogru yolculugu sirasinda deneyimledigi deneyim
felsefesidir. Birey 6nce bir bedene biiriinmiis bir varlik oldugunu fark eder ve kendine "Ben kimim?" sorusunu
sorarak varliginin tiim nesnelestirme yontemlerinden daha fazlasi oldugunu anlar. "Ben bedenimim" ifadesiyle,
kendine ilk yansimayla yaklagmanin agkinliga giden yolu engellediginin farkina varir. Ruhu ve bedeni olan bu
varlik, her iki unsurla da biitiindiir ve modern diinya bu biitiinliigii zedelemeye meyillidir. Iste bu noktada,
bedenlesme yoluyla ontolojik biitiinliige ulasma yolu baslar.

Anahtar kelimeler: Beden, Bedene Biiriinme, Kisi, Katilim, Sir, 20. yy. Felsefesi
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Introduction

Humans are distinguished from other living beings by their capacity for thought. From the
moment they begin to perceive their surroundings, they start to question their own meaning, their
place in the universe, and the purpose of their existence. This questioning of oneself and the universe
signifies the awareness of being a thinking being. Therefore, as thinking beings, when humans begin
to examine the conditions in which they find themselves, the issue of spirit/mind-body comes to the
fore. As beings clothed in flesh, humans cannot sustain their existence ‘without a body,” and the
environment in which they live is also related to their body in some way. This is because the body is
a manifestation of a person's existence.

Just as humans exist in a body, they simultaneously live their lives within a social body and
even a world body. Throughout history, the body has been the cause and manifestation of good or
evil, or the source of desires -needs, the sinner-the innocent, the one who experiences pleasure-pain
or the cause of pleasure-pain, the cause of peace-war, a working machine or sometimes a weapon
itself, and a being believed to be able to live both in the world and beyond the concrete realm. In
modern information societies, the body faces the danger of losing its ontological value and must
struggle against a sense of worthlessness. Considering all this, the body is at the centre of a life
paradox.

The problem of the body is one of the most significant issues in the history of philosophy
and is directly related to the mind-body/consciousness-body/spirit-body problems. In this regard,
philosophers have addressed the philosophical question of whether entities possess a body or why an
entity must be embodied. Being in a body or having a body generally encompasses, in a philosophical
sense, not only the nature of an object and its relationship with matter, but also goes beyond this
problem. To be embodied/incarnated/materialised/animated/concretised (incarnation-embodiment-
corporeality) means to speak of a subject that somehow exists in a body, moves with it, and even, as
some philosophers argue, believes itself to be imprisoned in the body. In all circumstances, humans
find themselves integrated with or connected to their bodies. Due to the worldly meanings attributed
to the body, the connection between mind and body has been approached as a relationship of
opposition. It has been seen as an important tool in the fictional construction of otherness. Over time,
the power of the body in social life has been questioned, and the advantages and disadvantages of
being a woman or a man in society have been discussed, with attempts made to establish a
hierarchical plane. Gabriel Marcel (1889-1973), a French philosopher, playwright, and critic, also
placed the body at the centre of existential philosophy due to the ontological inadequacy of the
meanings attributed to the body with modernism.

Within the framework of these ideas, the need to examine the conceptual and historical
relationship between ‘incarnate’ and ‘being human/subject’ has emerged. Questions such as ‘Is
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embodiment a necessary condition for being a subject?’ or ‘From what perspective do theories of
embodiment in the history of philosophy approach the body?’ have come to the fore.

Purpose and Significance of the Research

The aim of this research is to examine the meaning of the body in Gabriel Marcel's
existentialist thought within the context of the concept of "mystery" and to reveal the ontological
position of the body in human existence. The study analyzes how Marcel's understanding of the body
differs from approaches that objectify the body and reduce it solely to a physical reality. Accordingly,
it attempts to explain how the body is grounded not as an object possessed by the individual, but as
a reality in which one participates in and experiences one's existence. Furthermore, the research aims
to reveal the connections between the body-mystery relationship and Marcel's understandings of
humanity, freedom, participation, and transcendence. Today, the body is often considered in its
biological, technological, or functional dimensions; the ontological and existential meaning of
human bodily existence remains in the background. Especially in the contemporary world where
discussions about artificial intelligence are intensifying, the view of the body as an object, a tool, or
a mechanism that can be developed is becoming widespread. This research, by examining Gabriel
Marcel's approach that treats the body not as a "problem" but as a "mystery," draws attention to the
dimension of the human body that cannot be objectified or reduced.

Contribution of the Research

This study offers an original contribution to the literature on Gabriel Marcel by examining
the concept of "mystery," central to Marcel's existential philosophy, through the lens of the body.
While a significant portion of studies on Marcel focuses on themes of hope, attachment, loyalty, love,
interpersonal relationships, and existence, there is a limited number of studies systematically
addressing the body within the context of the concept of "mystery." This research contributes to
filling this gap by demonstrating that the body should be understood not merely as a biological or
physical object, but as an inherent and irreducible reality of human existence. The study also allows
for a reassessment of Marcel's understanding of the body in light of contemporary discussions on
body philosophy, phenomenology, and the technological transformation of humanity. In this respect,
the research offers an alternative philosophical perspective to contemporary approaches to the
instrumentalization and objectification of the body. Especially in today's world, where discussions
on artificial intelligence, digitalization, and transhumanism are intensifying, it draws attention to the
existential and ontological meaning of the body, emphasizing the irreducible dimension of the human
bodily experience. Furthermore, given the limited resources in Turkish literature on Gabriel Marcel's
philosophy of the body, this study provides a theoretical foundation for a more comprehensive
understanding of Marcel's thought and for future existential body research.

Research Questions and Limitations

This research has some limitations. First, the study is limited to examining Gabriel Marcel's
understanding of the body within the framework of the concept of "mystery." Marcel's other
fundamental concepts, such as hope, loyalty, love, participation, and interpersonal relationships, are
evaluated only insofar as they relate to the subject of the body. Since the research is theoretical and
conceptual in nature, it does not involve any empirical data collection process.

Therefore, the results obtained are based on a philosophical interpretation of Marcel's texts.
Furthermore, the sources used in the study are limited to the primary and secondary literature
available. Different interpretive traditions or alternative hermeneutical approaches may lead to
different conclusions regarding Marcel's understanding of the body.
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Method

This research is designed as a qualitative philosophical study examining Gabriel Marcel's
understanding of the body through the lens of the concept of "mystery." The study employs document
analysis and conceptual analysis methods. The primary data sources consist of Gabriel Marcel's
original works and secondary literature related to the concepts of body, existence, concrete thought,
and mystery. The research process first examines Marcel's fundamental texts on the body, then
analyzes how the body is grounded not as an object or problem, but as a mystery inherent in one's
existence. The data obtained are evaluated using a hermeneutical approach, and the body-mystery
relationship in Marcel's thought system is interpreted from a holistic perspective. Thus, the study
attempts to reveal the ontological position of the body at the center of the relationship that humans
establish with the world, with themselves, and with the transcendent.

The Philosophical, Psychological, and Sociological Dimensions of the Body

Addressing the body in its philosophical, psychological, and sociological dimensions
throughout history means examining the human being at the centre of material civilisation — the
‘flesh-and-blood human being/concrete human being/living human being’ — from every angle. The
body has been seen as the centre of various thought patterns, metaphors, and religious rituals within
its own historicity. The body is located at the intersection of sociality and individuality.

The body is a historical and social construct (Akcay, 2004, p. 232). Addressing the body is
first and foremost a depiction of the fundamental world of emotions and physical conditions. The
many values possessed by embodied human beings can be understood from their habits. Human
beings, striving to adapt to changing conditions over time, emerge as the model of human beings
who are productive and valuable, as desired by the modern world. Since the demands of the physical
world are precise, what is expected of the physical body is easier to understand. However, from the
perspective of consciousness and religion, the issue of the body becomes more complex (Corbin,
Courtine, & Vigarello, 2021, pp. 9-10). For example, in Hebrew sacred texts, the body represents
God because God incarnates and takes on flesh and bone, and the worthless body suffers in this world
(Scary, 2024, p. 432). Therefore, different approaches to the ‘mind-body’ problem can be seen
throughout the history of philosophy. Materialism and idealism can be viewed as distinct reflections
of the monistic perspective on the ‘mind-body’ issue. Materialism reduces the mind to matter because
it accepts that the only reality is matter.

Idealism sees every type of body as a content of consciousness. Dualism accepts that the
mind and body are two separate substances, whereas interactionism views the mind and body as two
separate substantial entities linked by a deterministic bond. In comparison, parallelism considers the
two substances to merely accompany each other (Hangerlioglu, 2013, p. 109). Perhaps the most
significant consequence of the West's process of domination on humanity's collective mindset is the
conception of existence as two separate opposites. Descartes' statement ‘Cogito ergo sum’ divides
the concrete existence of human beings into two parts. This division suggests a type of subordination-
superordination relationship. With this division, the body is degraded in the light of animal instincts,
while the mind is sanctified as the realm of civilisation. According to Descartes, for the mind to
become active, the body must be passivised (Akgay, 2004, p. 232).

Many philosophers and theologians argue that pure mental existence arises from an ethereal
or ‘pneumatic/air-spirit inflated’ state, and that physical existence, which was initially superior, came
to possess a body as a result of a kind of fall. This fall is explained using various religious or
mythological terms and is also expressed in ideas following the Platonic tradition. (Smith, 2017, p.
2). Furthermore, throughout history, philosophers have been unable to agree on a common idea
regarding the existence of any entity. A living being needs a body to exist, but the question of whether
existence is entirely dependent on the body or whether corporeality can be associated with
contingency remains unclear.
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Physicality is the perception of the world through a body. Therefore, the state of embodiment
first requires a body to inhabit. This body is open to perception both by itself and by other bodies.
This is because a person is open to experiences while living in the world through the body. The will
of the individual body is always interrelated with the will of the social body. Both the individual
body and the social body require order and morality. Religions have reflected this situation most
clearly.

The moral systems defined by religion typically emphasize the soul's dominion over the
body. The individual body is also obliged to apply the religious moral understanding taught to the
social body. From a religious perspective, a healthy body is also morally desirable. In Christianity,
in particular, a significant connection has been established between good health and being a good
Christian. In Islam, this link is viewed as a means of maintaining trust and faith. The body is a trust
given by Allah to His servants. Through death, Allah takes back the body He entrusted to His servant
(Akcay, 2004, p. 233).

The meaning attributed to the body and embodiment outside of religious contexts has
evolved throughout history. With the establishment of psychology as a science, the interaction
between mind and body began to be studied and supported by experiments. Functionalism explains
the body as a biological organism within the context of social theory. Psychoanalysis, on the other
hand, treats the body as an energy field determined by desire. For example, for Freud, civilisation
constantly imposes restrictions on bodily pleasures. In other words, the fundamental problem here is
the conflict between desire and reason. Within the sociological tradition, people are perceived as
belonging to society with their minds and to nature with their bodies. In Marxism, one example of a
meta-narrative is the concept of the body being addressed as a combination of needs and nature. In
Weber, the body is a social actor, a rational agent with the will to choose at a disembodied and
rational level (Akcay, 2004, p. 233).

Before the consumer society, the body was mainly considered in the context of needs,
whereas in technological societies, desires and pleasures have come to the fore. Needs are considered
positive and legitimate because they are limited, whereas pleasures are considered harmful. This is
because pleasures are personal, uncertain, and may be insatiable. The history of civilisation also
reflects attempts to bring human pleasures under social control. It was not until the late 20th century
that the body was considered an important subject for analysing social structure. Some believe that
the source of this situation lies in the spread of feminism and post-structuralism (Akcay, 2004, pp.
231-233). One of the key reasons for the shift in the meaning attributed to the body in the historical
context is the increasing prominence of appearance and utility in the modern world. Elias can be
considered one of the pioneers who systematically addressed the historical origins of the body. With
the rapid advancement of civilisation, Elias's writings on the body in the 1930s made the body one
of the leading topics in the social sciences within approximately fifty years. Through the fundamental
influence initiated by Foucault, Elias historicised the body. Within this framework, Bourdieu viewed
the body as ‘physical and capital’; Deleuze and Guattari as ‘a machine of desire’; Baudrillard as ‘a
consumer object and private property’; Beck, the body as a ‘fortress to be defended and sheltered
within the global system’; Irigaray, the ‘uniqueness of the female body’; Schelling, the body as ‘a
project for the construction of individual identity’; and Featherstone, ‘the historical transformations
in our relationship with the body and the consumer society’. The body is now seen not merely as one
of the things in the world, but as the fundamental condition for the world's possibility. In this context,
daily life is the (re)production of bodies, and the production of the body comes before becoming a
‘person’. In this sense, the process of civilisation is a form of disciplining and rationalising the body.
However, to understand the disciplined, rationalized body, one must first understand the disciplined
mind (Akcay, 2004, p. 234).
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Marcel proposes a metaphysical/ontological approach that transcends all epistemological
approaches related to the body. The concept of the body addressed by psychology, medicine,
sociology, or other sciences has a counterpart in the concepts used in Marcel's philosophy.
Behaviours dominated by the ‘first reflection’ based on analysis, which Marcel uses as a fundamental
concept in everyday life, imply that the body is treated as an external entity. Activities such as
regaining a healthy body through healthcare services in response to various deformities, including
illness, accident, or aging, and all activities considered sinful because those who believed that the
value given to the body increased in past centuries are seen as ‘useless’ attitudes, are rejected by the
modern world. Neglecting the body in the modern world can now be considered a major mistake on
the part of the individual. Consumer societies exalt the value of the visible part of the body while
neglecting or ignoring the danger of losing ontological integrity. Contrary to capitalist and social
perspectives, Marcel strives to restore the ontological value that humans have lost as ‘persons’ by
emphasizing the importance he attaches to the body and to humans as embodied beings. For this
reason, the issue of the body was brought to the fore by Marcel in the 20th century.

Gabriel Marcel's Philosophy and Fundamental Concepts

According to Marcel, philosophy is a teaching based on thinking that encompasses
everything that exists (Uygur, 1984, p. 63), and the fundamental task of philosophy is to describe
concrete situations (Magill, 1971, p. 104). Marcel's philosophy is grounded in reflection. However,
this is based on concreteness rather than the elevation of thought to a higher dimension (Blackham,
2005, p. 71), and it is curiosity in the face of mystery, rather than doubt, that drives philosophy. The
most important reason for Marcel's orientation towards philosophy is that the source of philosophy
is an ontological quest for completeness that reduces the metaphysical unease or anxiety felt by
humans while living, arising from an internal demand for transcendence (Marcel, 1950, p. 2).

Accepted as an existentialist philosopher, Marcel, like other existentialist philosophers,
argued that existence cannot be categorised, presenting a philosophy outside all ‘-ism’ patterns. He
wrote his works in a daily form, far from systematicity, and supported his thoughts with metaphors.
Marcel never separated his philosophical stance, rooted in concrete life experiences, from theatre,
drama, and music. Since humans are intersubjective, dialogue is the most important means of
communication, and theatre is one of the fields that best depict intersubjective dialogue. In his
theatrical works, he used metaphors such as the ‘travelling man,” ‘light,” and ‘path.’

According to Marcel, music and theatre are important means of expression in which the
individual participates with their body. Music, theatre, and philosophy are the three important levels
of communication. The first is music. The second is theatre, which enables communication first with
oneself and then with others. The last is philosophy (Elmas, 2016, p. 338). Furthermore, music,
literature, and drama provide a deeper opportunity than philosophy to comprehend reality
fundamentally (Kog, 2004, p. 28).

The inadequacies Marcel identified in the explanations of Cartesianism, idealism, and
empiricism influenced his ideas on embodiment. According to him, Descartes' philosophy governs
itself rather than objects, and idealism falls short in explaining issues related to the mind-body, self-
other, and body-environment relationships (Blackham, 2005, p. 73). According to Marcel, Descartes
interprets the general character of existence as distant from concrete wholeness and discovers himself
as a thinking being rather than an existential subject. Descartes fails to see the world communally
and accepts the self as a mind looking down on the world (Marcel, 1950, p. 325). Furthermore, the
Cartesian approach overlooks the problem and mystery areas of ‘conceptual’ and ‘non-conceptual’
fields of knowledge. According to Marcel, conceptual or abstract knowledge in human life is
insufficient to explain the subject, which is ‘being-in-the-world adequately.' (Kog, 2004, p. 21),
Moreover, the ontological problem is based solely on the condition of grasping the self as a living
being within its own unity, transcending all distinctions between mind and body, self and
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environment (Marcel, 1949, p. 170). Here, Marcel's influence from Husserl is evident, and the
reflections of phenomenology are noteworthy. Phenomenology, a descriptive and concretizing way
of doing philosophy, offers a critical perspective that goes beyond merely identifying judgments and
beliefs, transforming intuitions into analyzed and simplified experiences (Basaran, 2023, p. 31).

As existence becomes fragmented, if the soul and body are evaluated separately, they become
estranged from themselves. Contrary to dualistic approaches, the human soul and body are
inseparable and possess an indivisible unity, rendering Descartes' approach inadequate. Although
Descartes introduced an epistemological perspective on the subject in the 17th century, he could not
transcend worldly boundaries because he made thinking a prerequisite for the existence of the mind.
Consequently, Descartes could not go beyond the first reflection, which Marcel stated expressed his
problem world.

For this reason, Marcel attaches great importance to the body in concrete life as a means of
understanding reality. A living human being has concrete experiences. Realising that one lives in this
world and acting with the awareness that one is a whole, encompassing both body and soul, is one of
the most important points that humans must reach. Human beings are travellers on a path of life.
Light illuminates the path. Marcel's ontology, as supported by his dramatic works, also encompasses
some fundamental concepts, including the first and second reflections, the distinction between
problem and mystery, and the interplay between having and being.

Fundamental Concepts

According to Marcel, humans are beings whose future is not predetermined, who can direct
their behaviour with their will, and who choose to exist rather than merely live, striving to realise
themselves. Human beings create themselves by continuing to exist, opening themselves up to the
outside world, and transcending their own limitations (Kog, 2015a, p. 259). Marcel, who is
considered a neo-Socratic because of the importance he attaches to dialogue, categorises his research
topics as either ‘problems’ or ‘mysteries’.

Problem and Mystery

Conceptually, a ‘problem’ is defined with epistemological neutrality as thinking about an
object that stands before a person (Elmas, 2016, p. 343). The epistemological way of thinking only
enters the field of science. Therefore, since the problem lies outside the person who presents it, it
requires a ‘non-personal’ technique (Kog, 2015b, p. 621). This field, which focuses on analysis and
reduction, is insufficient when it comes to humans. This is because not every issue can be treated as
a problem; there are also ‘meta-problematic’ situations. This field is the field of ‘mystery’.

The ‘mystery’ is a metaphysical realm that transcends all external techniques and is incorporated into
itself. Therefore, the mystery surrounds and envelops the self (Kog, 2015b, p. 259). For Marcel, the
path to Being is seen as a mystery, which is the meta-problematic realm (Elmas, 2016, p. 343). In
the mystery, the subject and object intertwine to form a whole. According to Marcel, the mystery
does not mean the unknown. Since the fundamental structure of the mystery is one of synthesis and
integration that brings the parts together, completing what is missing, it must be unpredictable
according to the criteria of scientific knowledge. The mystery is a question of something given that
cannot be accepted as separate from me (Marcel, 1952, p. 67). In line with these views, Marcel's
concepts of first and second reflection, which point to the areas of problem and mystery, emerge.
The problem area points to 'first reflection,’ the mystery area points to 'second reflection,” and both
reveal the nature of concrete experiences.

1st and 2nd Reflection

The approach of science has objectified human beings, subjected them to experiments, and
treated them as if they were ordinary objects; in short, it has devalued them. Humans, devalued by
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the analytical perspective, must return to their holistic structure. Marcel addresses this problem and
proposes a solution through the concepts of first and second reflection.

According to Marcel, the first reflection ‘tends to dissolve the unity of the experience
presented before it.' In contrast, the second reflection ‘regains this unity’ and is ‘the special, elevated
instrument of philosophical inquiry’ (Marcel, 1950, p. 83). Marcel highlights the difference between
the two reflections by contemplating the ‘I’ that concretely examines ‘who it is’ and what it means
‘to ask itself this question’ (Marcel, 1950, p. 84). The second reflection is paradoxical in a mysterious
way because it is a process of finding oneself. At the same time, ‘The self I turn inward is precisely
to that extent ceasing to belong to itself” (Marcel, 1998, p. 182). Therefore, according to Marcel, the
first reflection is metaphysically inadequate because it tends to be reduced to the plane of the problem
of existence. The problematic plane also encompasses the approach of the sciences. The second
reflection, by returning from the universal to the particular, reverses the epistemic and empirical
aspects of the first reflection. As the second reflection tends to complete what is lacking and to
perceive the whole, it is a platform that shows the person transcending themselves on the path to
ontological wholeness.

Having and Being

The problem and mystery are also related to the concepts of having and being in the first and
second reflections. Having concerns about objects that are tangibly related to the world and the body,
that is, to the self. Therefore, various elements such as work, money, property, and talent come to
mind in the area of ownership (Uygur, 1984, p. 69). Since everything that is owned is related to the
world in which one lives, it refers to the problem and the 1st area of reflection. The area of being
refers to the meta-problematic areas of mystery and the 2nd area of reflection.

According to Marcel, in the modern world dominated by technology, humans are seen as
machines whose efficiency can be objectively evaluated (Marcel, 1952, p. 71). Evaluating humans
as machines that can be used to the extent that they are practical means reducing them to the world
of objects and enslaving them to the spirit of abstraction. Particularly today, with the rapid
advancement of science and technology, humans tend to prefer possessing rather than existing, often
due to the denial or rejection of actual reality. As a result of this tendency in technological societies,
an ‘ontological loss of value’ occurs (Kog, 2004, pp. 111-113). It is the body that makes all these
experiences possible. My body is that which possesses, is reduced to its possessions, is valued only
to the extent that it is useful, yet actually possesses a transcendence beyond usefulness. When it
comes to the relationship between me and my body, all categories on the earthly plane lose their
meaning. Therefore, the relationship between ‘me’ and ‘my body’ can only be understood as a
‘mystery’.

According to Marcel, if one does not first accept that they are essentially a bodily being, the concept
of ownership holds no meaning. To exist is to realise that one is bodily. The ‘body’ is not something
that is owned. I am not merely a body, but ‘I am myself with my body.” Because to exist is only to
exist with the body (Uygur, 1984, p. 69). From the moment humans realise this, they understand that
the body is not something that can be possessed, but that they experience subjective experiences in
the concrete world as embodied beings. Therefore, Marcel places ‘humans as embodied beings’ at
the centre of his philosophy. Believing that the meaning assigned to humans in the historical process
has not been sufficiently explored, Marcel attaches special importance to the idea of
‘embodiment/incarnation’ by approaching it ontologically. In fact, philosophers have partially
addressed the idea of the body on the historical stage. This is because all our actions are possible
with a body. Marcel's approach to the body is not epistemological, but ontological and metaphysical.
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Person as an Incarnated Being

The term ‘incarnation’ in the Christian tradition means ‘taking on flesh and bone.” Marcel placed the
concept of ‘body’ at the foundation of his metaphysics, based on the variability and inadequacy of
the meanings attributed to the concept of spirit-body throughout history. The instrumentalisation of
the body by the ‘thinking subject’ alongside Cartesian dualism, particularly in the 17th century when
modern subject thought emerged, was an important factor that prompted Marcel to take action.

There are three fundamental reasons why Marcel addresses the question of the body. Firstly,
the body is the visible expression of the human mystery. Approaches that attempt to explain the
connection between body and soul through the problem and the first sphere of reflection either reject
the soul, as in materialism, or propose a kind of dualistic-deterministic interactionism. Both
approaches devalue the human being because they view it as an organic machine (Marcel, 1973, p.
25). The second reason is that human beings, as embodied beings, are inextricably linked to concrete
situations in the world. This is because the human condition is one of being embodied, of being in a
world with others. Marcel states that sensation, perception, and cognitive processes bear witness to
the undeniable participation of everything that exists and the world of others (them) (Marcel, 1973,
p. 222). This leads to the conclusion that human beings are relational at their core, just like being
itself. According to Marcel, being encompasses all that exists and therefore relationality is inherent
in its nature (Godfrey, 1993, pp. 103-107). Human existence cannot be adequately assessed without
considering relationships with others. The ultimate reason for Marcel's focus on the body is that, as
an embodied and concretized being, it is value-laden because it is related to others (Michaud, 1995,

p. 15).

The question of how an individual perceives their own body and its relationship with other
bodies stems from the body's existence within a situation. The most important consequence of human
embodiment is the formation of the body's relationship with the world. Being in a situation means
being in a relationship with other conscious beings like oneself. Being in a situation also means that
the body is in motion. “I am here.”, “I am my body.” The “I” in these statements is not an abstract
self detached from the world, but rather the “I” situated within the world/situation (Marcel, 1950, p.
134). Existence is “the interpretation of embodied existence as being here through its actions, that is,
through its experiences” (Marcel, 1964, p. 20). Therefore, in order to understand what Marcel means
by existence and being, it is necessary to examine the idea of “embodiment”.

For Marcel, physical embodiment is essential for every human being. The metaphysical
evaluation of embodiment also means discovering the ontological depth of existence. Although the
first reflection abstracts the individual's self from the world and tends to objectify the body, as long
as the individual exists as a ‘self,” they maintain a living connection with the outside world through
their body. The embodiment of existence is a requirement of intersubjective relations. When the
individual becomes embodied, the possibility arises to overcome the ontological deficiency of
humanity, believed to have fallen. Therefore, as long as the self exists, it always participates in
existence by being embodied, fulfilling the requirement of existence, and thus becomes not merely
the self but the embodied self. The perception of another's presence as a result of ontological
necessity means that the self realises it is not alone at the centre of its existence. The self is not alone
(Marcel, 1961, p. 450). At this point, Marcel combines the self's intersubjectivity with its nature as a
thinking and acting being. The act of being intersubjective is necessary for every self.

Incarnation refers to a dynamic process shaped by the body's experiences. Movement-action
is ‘the bodily manifestation of advancing time,” and action is ‘the forward movement of existence
itself, of the self's being.” Thus, action enables the body's progression towards transcendence
(Ricoeur, 1966, p. 205). In this process, expressed as ‘my situation,” concrete life experiences are
lived within time and space. Therefore, the temporality of the body is inevitable for the self. Since
humans are beings that others can influence, Marcel defines this situation as a deficiency. This
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deficiency reveals the self's resistance to change and its failure to strive for ontological integrity due
to susceptibility to influence (Marcel, 1950, p. 145). The body must be in harmony with itself and
highly conscious. When the self breaks free from narrow constraints and feels at one with its body,
it will open the door to another world.

Incarnation can be understood more clearly when objective and ontological-metaphysical
approaches are distinguished. At an objective level, the connection between the body and the self
excludes disembodied entities that exist only in the mind. ‘To be incarnated,” writes Marcel, ‘is to
appear to oneself as a body’ (Marcel, 1964, p. 20). ‘My body, as an entity that makes itself felt within
an all-encompassing mass, is my central criterion to which all judgements of existence must refer.’
(Marcel, 1968, p. 25). The world is meaningful because the body is the self. Humans also perceive
themselves within an environment. Each self must be open to other selves and ready to experience
each other.

Marcel considers the concept of ‘presence’ to be fundamental because being present is a step
towards the self reaching the mystery. ‘That which is ready for everything is being,” and being
‘extends beyond its own limited self.” Being is ready to devote its existence to a cause that is greater
than itself and also involves its own struggle. This cause is the order of creation, power, and creative
fidelity carried by human beings. (Marcel, 1950, p. 25). According to Marcel, being is related to the
existence of the self and is experienced directly as an ‘inner understanding.” Since being is within
the self, one can conclude that ‘I am a state of existence’ (Giirsoy, 2008, p. 116). Existence is not an
abstract concept because it is a process that encompasses direct experiences and creative action. What
the person must create here is not an effort to bring forth an independent existence outside of
themselves, but their own self. Through embodied human actions, they discover the existence of a
perfect order. Thus, the human being, knowing that they are the source, realises that embodiment is
at a critical point by participating in the infinite wholeness of existence.

The relationship between existence and being is one of ‘pure immediacy.” Marcel defines
the experience of being as 'being, the sense of source’ and ‘fullness-completeness’ (Marcel, 1952, p.
179). This sense of fullness gives rise to feelings such as joy or happiness (Marcel, 1952, p. 237).
The source of being is both immanent and transcendent to the ‘I,” which is ultimately a sacred subject.
Therefore, being is only experienced personally (Marcel, 1968, p. 36). The basis for Marcel's
emphasis on subjective experiences is now better understood. The body and embodiment are not
accidental. There is also no relationship of ownership between the body and the self. The more deeply
one explores the meaning of the self, the more one realises that the ‘self” and the ‘body’ are
inseparable.

Existence manifests itself in the phenomenal world. As long as ‘my body’ enables the self to
manifest itself through itself, ‘I am my body.” Therefore, the body is the ‘absolute mediator.” The
body enables the individual to establish a connection between the self and the external world or
between the world and the self. In this context, when any human being accepts that something exists,
they must always think of it in connection with their body (Marcel, 1949, p. 10). The physical
existence of the self is somehow united with other selves, and other selves are united with the
existence of the self. Other beings always feel the meaning of a person's existence in the world. Since
existence is always ‘co-existence,” the embodiment of the self is the basis of all self-other
relationships (Marcel, 1949, p. 72).

According to Marcel, life is divided into two parts: the past and the present. Life appears to
me as something that can be described and understood due to its nature. To describe life is to open it
up, to see it as a whole, to analyze it, and, ultimately, to summarize it by bringing together the
constantly experienced presents (Marcel, 1950, p. 148). Experiences occur over time. Marcel
approaches time with the dialectic of intuition, emphasising the transience of time (Tattam, 2011, pp.
26-36). Experiences such as suffering, despair, and happiness are not limited to a specific period;
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they are timeless. From the perspective of the ontological condition of finite human beings, it is not
possible to continuously experience the depth of these feelings.

Experiences are stored in memory, and memory is crucial because it carries a significant part
of ontological affirmation. Empirical reductions and Cartesian dualism cannot provide a sufficient
explanation. Contrary to all epistemological and empirical approaches, the ontological basis of
memory rests on the present moment. At the core of Marcel's thought lies the understanding of the
eternal now, which transcends the concept of time. Memory cannot be empirically verified because
it characterises the nature of the human mind (Tattam, 2011, p. 46). The experience of time
fragmentation, one of the adverse effects of modern times on human life, involves the danger of loss,
corruption, or fragmentation, encompassing both the finite and contingent, as well as the division
between the self and others. Therefore, this situation is seen as an incentive that directs the individual
towards transcendence. Everything temporal and finite is the starting point for transcendence, which
allows the individual to realise that they are more than the abstract spirit to which they are reduced.
Ultimately, memory, the repository of the living human being's experiences that remain eternal, is
infinite, dynamic in content, and ontological. Memory is the answer to the question ‘Who am 1?” and
the first answer to this question is that the human being is not a person who is categorised and seen
in the form of an identity definition. (Marcel, 1950, p. 85).

Memory involves a second reflection. According to Marcel, the specific characteristics that
make me a particular individual possess a character related to the ‘mystery reality,” and the self
comprehends both the experience of ‘being a person’ and the experience of ‘not being someone’
(Marcel, 1950, p. 87). According to Marcel, therefore, ‘My body is mine in a way that nothing else
is mine, and it is not mine,” ‘My body is mine.” The depth contained in the statement ‘I am my body’
is only related to the body appearing as a mystery. Furthermore, the destiny of the body is to
theoretically conform to the “biological” or ‘mental’ world. The idea here is that it is impossible to
see the body as an incarnation of the mind in the way Marcel understands it. In particular, a theory
of the mind that encompasses the human being does not see the self, my inner history, as an ‘organic
unity’ that separates itself from sensory activity (sensory or volitional) (Bercotti, 1968, p. 224).

The self-self bond, which expresses the self's connection with itself, is explained by the
concept of mystery. Incarnation is a mystery because it points to a realm beyond possession that the
first sphere of reflection cannot comprehend. For every conscious human being, experience is a
continuous process. However, the experience of the self transcends epistemological considerations.
As a concrete entity, the self exists mysteriously within a mysterious order. Being mysterious means
transcending objects. Since the self's connection with itself enables mysterious experience, the
mystery of the body offers an existential experience that includes attachment and loyalty.

The self-self bond is a source of light, an ‘aletheia.” The individual perceives themselves and
their surroundings through mystery and light, gaining awareness of their self-consciousness and
environment. When mystery is regarded as truth, it becomes a reality that gives meaning to life and
confers validity in its own unique way (Uygur, 1984, p. 66). Therefore, the ‘I’ and the “body” are
closed to interpretations of similarity or difference. The answer to the question ‘Who am 1?° is
necessarily ‘I am my body’ (Uygur, 1984, p. 67). In this way, I comprehend existence. The self can
only comprehend existence through active participation because the body is one of the manifestations
of the mystery of existence. The body is in direct contact with all mysterious beings. Furthermore,
just as they are ready for themselves, they are also ready for others. Being ready means enabling
participation, and sensation is necessary for this to be possible. When sensation occurs, the self first
comprehends itself, and then it comprehends others.

The place where sensation begins is also the place where thought begins. Sensation is the
fundamental mode of human embodiment, and ‘the body that feels is also the body that is compelled
to act’ (Marcel, 1950, pp. 122-123). According to Marcel, ‘As long as my body belongs entirely to

Turkish Studies — Comparative Religious Studies, 21(01)



Metaphysical/Ontological Dimensions of Incarnation in the Philosophy of Gabriel Marcel 1503

me, it is presented to me as something felt in the first instance, and as long as I am a being with
senses, my body is mine’ (Marcel, 1952, p. 243). The body has absolute priority over everything that
can be felt outside of itself. The affirmation of all existence is relative to the body. When I affirm my
own existence, existence as a whole emerges, and the affirmation ‘I exist’ leads to the conclusion
‘The universe exists’ (Marcel, 1952, p. 323).

There are various theories concerning sensation in the history of philosophy. For example,
the intellectualist perspective considers sensation to be the reception and transmission of a stimulus
by the sensory organs to the brain, and the organisation of sensations in the mind to be interpretation.
Thinkers such as Plato, Descartes, Malebranche, Lagneau, and Alain consider sensation to be the
first disordered data that constitutes the source of perception in a subject confronted with the world,
but which has not yet gained meaning or become knowledge, and whose very existence is synthesised
later. For example, according to Plato and Descartes, sensations are related to the soul, not the body.
According to this view, the first condition for perception to become meaningful is sensation (Giirsoy,
2007, pp. 28-29). Therefore, according to intellectualist theory, perception argues that the subject
does not encounter the object directly. Without sensation, perception does not occur. In this context,
according to Marcel, since sensation and perception do not have a priority-posteriority relationship,
it can be thought that he is close to the idea that they occur as a whole. To sense is also to participate.

Participation

Marcel gives special importance to the act of participation in his concept of embodiment.
There are different levels of participation, ranging from the objective to the absolute. Different types
of participation can be mentioned, such as sharing a piece of cake or participating in faith within the
scope of religious experience (Kog, 2004, pp. 149-150). Participation is only possible with my body.
The body is not an object to be examined, but a reality to be participated in (Marcel, 1949, p. 159).
Participation does not require an extraordinary effort of thought; participation only requires feeling.
In this context, the individual experiences participation, and these experiences become permanent
through a transcendent bond.

According to Marcel, there are three levels of participation, and these three levels, which are
linked to the phenomenon of embodiment, are distinct from one another. The first level of
participation is incarnation, and incarnation always expresses the unique experience of the body, the
living body being ‘mine’. This idea emphasises the principle of privacy, which states that the personal
body cannot be like any other body. Furthermore, the expression ‘my body’ prevents the body from
being evaluated from an outsider's perspective. (Marcel, 1950, p. 120). Since participation is first
possible through embodiment, the self also participates in the body primarily through sensation. The
direct participation of the self in the body is an important element that enables the self's relationship
with the world. Furthermore, to the extent that the body can participate, it belongs to the world
through the body and creates the possibility of experience. For this reason, the self's awareness of its
own body precedes all awareness of existence (Kog, 2017, p. 6).

One first becomes aware of their participation in their own body and then in the concrete
world, and ‘When one approaches the world with an attitude of “being”, that world appears as
something in which I too participate.” (Marcel, 1950, p. 139). If one does not assign a central place
to the will to participate, which is inherent in one's nature, the importance of experience diminishes.
The will to participate is possible based on a metaphysical kind of human agreement (a shared
feeling) (Marcel, 1950, p. 115). Marcel's thoughts provide insight into the ontological value of “being
us”. This is because shared feeling is a consensus that begins with participation and continues with
attachment and loyalty.

To be part of communion, it is important to be a ‘person’ rather than an ‘individual.” Marcel
distinguishes between being an ‘individual’ and being a ‘person.” Being a ‘person’ is only possible
through being in a relationship with “another” or ‘others.” Being an ‘individual’ is considered more
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as a statistical factor at the level of ‘it’. Being a “person” occurs in the context of mutual relationships
and in the experience of ‘you’ (Kog, 2004, p. 143). The ‘you’ experience is a metaphysical experience
that can only be understood as a ‘mystery’ (Marcel, 1965, pp. 117-118). The encounter of selves and
the relationship between selves, as a mystery that enables participation in being, is explained through
the concept of intersubjective experience.

Through intersubjectivity, each self turns towards another self or others (the others), and this
orientation emerges as the individual's first act on the path to self-realisation. The ‘I is open up
towards the ‘you is and, ultimately, towards the ‘Absolute You’ (Bayraktar, 2014, pp. 100-101). In
Marcel's work Homo Viator, humans are described as beings ‘in the process of becoming,’
transitioning from one state to another. The concept of intersubjectivity limits ‘authentic depth’ to
real-life situations and allows it to exist ‘only within groups that are quite limited in size and animated
by a spirit of love, where the universal can truly be concretised’ (Marcel, 1952, p. 267). When it
comes to intersubjective relations, two important elements should be noted. The first is a relation
deeper than I-it. The second is that the I-thou relation is one of how human beings are called to ‘be’
in this world. The I-it relation is included in the problem area and remains at the first level of
reflection. The I-you relationship, however, is only suitable for the second level of reflection. As
long as a person can maintain their attitude of readiness with the love/affection they feel towards
another through the second level of reflection, which can occur on a metaphysical plane, the
intersubjective bond can be established at any time and with ‘us’ without being subject to any
conditions. Thus, every [-Thou relationship is exclusionary towards ‘others’ and relates to the “Thou”
as much as the person desires (Wells, 1987, p. 44). Marcel's ontology is ‘the metaphysics of “we are”
as opposed to the metaphysics of “I”.” (Marcel, 1968, p. 10). In this experience, subjects bear witness
to each other. Here, the element of ‘charm’ in the subjects' presence for each other becomes important
(Marcel, 1950, p. 207). In the I-Thou relationship, in order for you to be you, I must bear witness to
your existence and experiences, your life, to feelings such as pain, happiness, and sorrow. You must
share common feelings, which is only possible through loyalty to one another. The simple sensory
network required for individuals to understand each other remains on a shallow plane when it comes
to the [-Thou relationship.

The biological sensory messages that individuals send to one another occur without reaching
the threshold of Being/the ontological mystery. However, when there are sincere bonds established
between subjects through love, communication of the ‘mysterious’ occurs without the need for
words. Because only direct and concrete experience brings a person closer to being, this experience
occurs at a metaphysical level. Because Being cannot be demonstrated through biological elements
and exists beyond all categories, therefore, to access the mystery of being, one must participate in
Being.

The realm of mystery is a realm where the distinction between concept and object is broken
down in the order of existence, where unity is achieved, and where the experience obtained through
Marcel's emphasis on ‘being’ and the second reflection converge. Marcel addresses concrete
approaches to accessing the mystery of Being by exploring themes such as love, hope, loyalty,
commitment, death, and salvation, which are deeply embedded in life and embody the moral and
metaphysical values of the human being.

Love, in particular, lies at the heart of these themes because the I-Thou bond means
approaching a person with love and affection. Love nourishes hope, and when a person is no longer
‘I’ but “Thou,” even death cannot damage this relationship because this mysterious bond pushes death
beyond the realm of the factual. The importance of temporality diminishes. Even if the person does
not live in this world, they do not die for the ‘I’. This is what it means to be “us”. The final point is
that love, devotion, and loyalty to the Existence of Love carry the hope of salvation for the ‘I’.
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Conclusion

Marcel's philosophical thought is a response to humanity's need and desire for transcendence.
This philosophy is the philosophy of experience, which posits that the homo viator, the self,
experiences while journeying towards the Transcendent Being. The individual first realises that they
are a being clothed in a body and, by asking themselves the question ‘Who am [?’, understands that
their existence is more than all methods of objectification. With the statement ‘I am my body,’ they
become aware that approaching themselves with the first reflection hinders the path to transcendence.
This being, which has a soul and a body, is whole with both elements, and the modern world tends
to damage this wholeness. At this point, the path to reaching ontological wholeness through
embodiment begins for humans who have fallen or been reduced by the tendencies of the modern
world.

At the core of every experience that each self has with its environment, the world, and other
selves, both physically and spiritually, lies embodiment. On the path to becoming a person, human
beings communicate with others through their ontological structure, which perceives, thinks, and can
instrumentalise other bodies, but cannot instrumentalise itself. If the people they relate to are
‘persons’ and there is an emotional sharing beyond objectivity, they establish an I-Thou bond with
them. To establish the I-Thou bond, one must be present for the other. Marcel's emphasis on the
importance of intersubjectivity in becoming ‘we’ is noteworthy, as he highlights the timeless element
of communion metaphysics and addresses the importance of love, affection, hope, attachment, and
loyalty in a person's life. Being together is possible through the statement, ‘I believe.” Believing is
also the experience of every conscious being clothed in a body. Believing is transcendence,
continuity, a voluntary act. Believing is a move towards the ‘mystery of being.’

Marcel's thoughts on incarnation are addressed in both ontological and
metaphysical/theological dimensions. However, he has stated that he aims to approach this issue
from the perspective of metaphysical ontology. For Marcel, who states that ‘Everything really
depends on the difference between what we have and what we are,’ religious life cannot be separated
from the world. Here, it is understood that Marcel's thinking bears traces of Christianity. Participation
is a crucial element in the journey to understanding the mystery of being. It is possible to participate
in Being through a metaphysical and ontological encounter. When evaluated theologically,
communication with God occurs through intuition, but ontological encounter is only possible through
intersubjectivity. Through ontological encounter, human concrete life experiences become more
important. The embodied human being can participate through faith and belief, living a religious life
at the same time through free choice. However, although Marcel analyses the existential character of
faith, he places a metaphysical/ontological view at the foundation of this experience.
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Gabriel Marcel Felsefesinde Enkarnasyonun Metafizik/Ontolojik Boyutlar1

Giris

Insan, diisiinebilen bir varlik olmas1 sebebiyle diger canlilardan ayrilir ve ¢evresini idrak
etmeye basladigi andan itibaren kendi anlamini, evrenin igindeki yerini ve varolus amacini
sorgulamaya baslar. insanmn kendine ve evrene dair sorgulamasi diisiinebilen bir varlik oldugunun
farkindaligini kazanmasi demektir. Bu sebeple diisiinebilen bir varlik olarak insanin iginde
bulundugu kosullar irdelemeye baslamasiyla ruh/zihin-beden meselesi glindeme gelir. Bedene
biirlinmiis varlik olarak insanin “bedenli olmadan” varligimi siirdiirmesi olanaksizdir ve yasadigi
cevre de bedeni ile bir sekilde iligkili olmaktadir. Cilinkii beden, kisinin varolusunun gostergesidir.

Insan bir bedende oldugu gibi es zamanl olarak toplumsal bedenin hatta diinya bedenin
icinde yagamini siirdiiriir. Beden tarihsel siirecte iyiligin ya da kotiiliigiin sebebi ve gostergesi ya da
istekleri-ihtiyaclar1 olan, glinahkar-masum olan, hazzi-aciy1 yasayan ya da hazzin-acinin sebebi,
barisin-savasin miisebbibi, ¢alisan isleyen bir makine ya da bazen kendisi bir silah olan ve hem
diinyada hem somut alemin &tesinde yasayabildigine inanilan bir varlik gibi goriilmiistiir. Beden,
modern bilgi toplumlarinda ise ontolojik degerini kaybetme tehlikesiyle karsi karsiya kalip
degersizlikle miicadele etmek durumundadir. Biitiin bunlar g6z 6niine alindiginda bedenin bir yasam
paradoksunun merkezinde oldugu diisiiniilebilir.

Beden problemi felsefe tarihinin en 6nemli problemlerinden biridir ve dogrudan zihin-
beden/biling-beden/ruh-beden problemi ile ilgilidir. Bu dogrultuda filozoflar tarafindan varliklarin
bir bedene sahip olup olmadigi ya da varligin kendisini neden bir bedende bulmak zorunda oldugu
felsefi bir sorun olarak ele alinmaktadir. Bedende ya da bedenli olmak genellikle felsefi anlamda bir
cismin mahiyetini ve maddeyle arasindaki iligkisini kapsamakla kalmamakta ayni zamanda bu
problemin oOtesine gecmektedir. Bedene Biirlinmek/Bedenlenmek/Cisimlesmek/Canlandirmak/
Somutlagsmak/ (incarnation-embodiment-corporeity) kendisini bir sekilde bedende bulunduran,
onunla hareket eden hatta bazi filozoflarin degerlendirdigi gibi bedene hapsolmus olduguna inanan
bir 6zneden bahsetmek demektir. Her kosulda insan kendisini bedeniyle biitiinlesmis ya da bedeniyle
ilintili olarak bulmaktadir. Bedene yiiklenen diinyevi anlamlar sebebiyle zihin-beden arasindaki
baglant1 karsitlik iligkisi ile ele alinmig, 6tekilik kimliginin kurgusal ingasinda énemli bir arag olarak
gOriilmustiir. Zamanla toplumsal yasam iginde bedenin giicli sorgulanmis, kadin ve erkek olmanin
toplumdaki avantaj ve dezavantajlar1 konusulmus, hiyerarsik bir diizlem olusturmaya caligilmistir.
Fransiz filozof, piyes yazar1 ve bir elestirmen olan Gabriel Marcel (1889-1973) de modernizmle
birlikte bedene yiiklenen anlamlarin ontolojik agidan yetersizligi sebebiyle varolus felsefesinin
merkezine bedeni koymustur.

Bu diisiinceler cergevesinde “bedenlenme” ile “insan/6zne olmak™ arasindaki ontolojik,
kavramsal ve tarihsel iliskinin irdelenmesi gerekliligi ortaya ¢cikmistir. “Bedene biiriinme 6zne olma
yolunda varligin gerekli kosulu mudur?” ya da “Felsefe tarihinde bedenlenme teorileri bedeni hangi
acidan ele almaktadirlar?” gibi ¢o6ziimlenmesi gereken bazi sorular giindeme gelmistir.
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Arastirmanin Amaci ve Onemi

Bu arastirmanin amaci, Gabriel Marcel'in varoluscu diisiincesinde bedenin anlamini "sir"
kavrami baglaminda incelemek ve bedenin insan varolusundaki ontolojik konumunu ortaya
koymaktir. Calismada Marcel'in beden anlayisinin, bedeni nesnelestiren ve yalnizca fiziksel bir
gergeklige indirgeyen yaklagimlardan nasil ayrildigr analiz edilmektedir. Bu dogrultuda bedenin,
kisinin sahip oldugu bir nesne degil, varolusuna katildigi ve deneyimledigi bir gergeklik olarak nasil
temellendirildigi aciklanmaya ¢alisilmaktadir. Ayrica aragtirma, beden-sir iliskisinin Marcel'in insan,
ozgiirliik, katilim ve askinlik anlayislartyla olan baglantilarini ortaya koymay1 hedeflemektedir.

Giliniimiizde beden, ¢ogu zaman biyolojik, teknolojik veya islevsel boyutlariyla ele
alimmakta; insanin bedensel varolusunun ontolojik ve varolussal anlam1 arka planda kalmaktadir.
Ozellikle yapay zeka tartismalarinin yogunlastig1 cagdas diinyada bedenin bir nesne, arag veya
gelistirilebilir bir mekanizma olarak degerlendirilmesi yayginlasmaktadir. Bu arastirma, Gabriel
Marcel'in bedeni bir "problem" degil, bir "su" olarak ele alan yaklagimini inceleyerek insan
bedeninin nesnellestirilemeyen ve indirgenemeyen boyutuna dikkat ¢ekmektedir.

Arastirmanin Katkisi

Bu calisma, Gabriel Marcel'in varolus felsefesinde merkezi bir yere sahip olan "sir"
kavramini beden olgusu lizerinden inceleyerek Marcel literatiiriine 6zgiin bir katki sunmaktadir.
Marcel iizerine yapilan ¢alismalarin 6nemli bir kismi umut, baglanma, sadakat, ask, kisilerarasi iliski
ve varolug temalarina odaklanirken, bedenin "sir" kavrami baglaminda sistematik olarak ele
almmasina yonelik calismalarin sinirh oldugu goriilmektedir. Bu arastirma, bedenin yalnizca
biyolojik veya fiziksel bir nesne degil, insanin varolusuna igkin ve nesnellestirilemeyen bir gerceklik
olarak anlagilmasi gerektigini ortaya koyarak bu boslugun doldurulmasina katki saglamaktadir.

Caligma ayrica Marcel'in beden anlayisini giiniimiiz beden felsefesi, fenomenoloji ve insanin
teknolojik doniistimiine iligkin tartismalar agisindan yeniden degerlendirmeye imkan tanimaktadir.
Bu yoniiyle arastirma, bedenin aragsallastirilmasi ve nesnelestirilmesine yonelik ¢agdas yaklagimlara
kars1 alternatif bir felsefi perspektif sunmaktadir. Ozellikle yapay zeka, dijitallesme ve
transhiimanizm tartismalarinin yogunlastig1 giinlimiizde, bedenin varolussal ve ontolojik anlamina
dikkat ¢ekerek insanin bedensel deneyiminin indirgenemez boyutunu vurgulamaktadir.

Bunun yani sira c¢alisma, Tirkge literatiirde Gabriel Marcel'in beden felsefesine iliskin
kaynaklarin siirli olmasi nedeniyle, Marcel'in diigiincesinin daha kapsamli anlagilmasina ve
gelecekte yapilacak varoluscu beden aragtirmalarina teorik bir zemin olusturmaktadir.

Arastirma Sorular1 ve Stmirhhiklar

Bu arastirma bazi sinirliliklara sahiptir. Oncelikle ¢alisma, Gabriel Marcel'in beden
anlayisini "sir" kavrami gergevesinde ele almakla simirlandirilmistir. Marcel'in umut, sadakat, sevgi,
katilim ve kisilerarasi iligki gibi diger temel kavramlar1 yalnizca beden konusuyla iliskileri 6l¢iisiinde
degerlendirilmistir.

Arastirma, teorik ve kavramsal bir inceleme niteliginde oldugundan herhangi bir ampirik
veri toplama siirecini icermemektedir. Bu nedenle elde edilen sonuglar, Marcel'in metinlerinin felsefi
yorumuna dayanmaktadir. Ayrica ¢alismada kullanilan kaynaklar erisilebilen birincil ve ikincil
literatiirle sinirhidir. Farkli yorum gelenekleri veya alternatif hermeneutik yaklagimlar, Marcel'in
beden anlayisina iligkin farkli sonuglara ulasilmasina yol agabilir.

Yontem

Bu arastirma, Gabriel Marcel'in beden anlayigini "sir" kavrami ekseninde inceleyen nitel bir
felsefi arasgtirma olarak tasarlanmigtir. Calismada dokiiman incelemesi ve kavramsal analiz
yontemleri kullanilmigtir. Aragtirmanin temel veri kaynaklarini Gabriel Marcel'in 6zgiin eserleri ile
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beden, varolus, somut diislince ve sir kavramlarina iligskin ikincil literatiir olusturmaktadir.

Arastirma siirecinde dncelikle Marcel'in beden anlayisina iliskin temel metinleri incelenmis,
ardindan bedenin bir nesne veya problem olarak degil, kisinin varolusuna igkin bir sir olarak nasil
temellendirildigi analiz edilmistir. Elde edilen veriler hermeneutik (yorumbilgisel) bir yaklasimla
degerlendirilmis ve Marcel'in diisiince sistemindeki beden-sir iliskisi biitiinciil bir perspektifle
yorumlanmistir. Béylece ¢alismada, bedenin insanin diinyayla, kendisiyle ve agkin olanla kurdugu
iliskinin merkezindeki ontolojik konumu ortaya konulmaya calisilmstir.

Beden Meselesinin Felsefi, Psikolojik ve Sosyolojik Boyutlari

Bedeni tarihsel siirecte felsefi, psikolojik ve sosyolojik boyutlari ile ele almak maddi
uygarligin merkezinde olan insani, “etten kemikten insani/somut insani/yasayan insan1” her a¢idan
ele almak demektir. Beden kendi tarihselligi icinde ¢esitli diislince kaliplarinin, metaforlarin, dini
ritiiellerin merkezi olarak goriilmistiir. Beden, toplumsalligin ve bireyselligin kesistigi noktada
bulunmaktadir.

Beden tarihsel ve sosyal bir kurgudur (Akgay, 2004, s. 232). Bedeni ele almak ilk olarak
duygularin ve fiziksel kosullarin temel diinyasini tasvir etmektir. Bedenli olan insanin sahip oldugu
bircok deger aligkanliklarindan anlasilmaktadir. Zaman ig¢inde degisen kosullara adapte olmaya
calisan insan, modern diinyanin istedigi gibi hizli bir sekilde iireten ise yarayan insan modeli olarak
ortaya ¢ikmaktadir. Fiziksel diinyanin istekleri belli oldugu i¢in fiziksel bedenden beklenenler daha
kolay anlasilirken, bilincin ve dinin bakig agisindan bakildiginda beden meselesi daha kompleks bir
hale gelmektedir (Corbin&Courtine& Vigarello, 2021, s. 9-10). Ornegin, Ibrani kutsal metinlerinde
beden, Tanr1’y1 temsil eder ¢linkii Tanr1 bedenlenerek ete kemige biiriiniir ve degersiz olan beden bu
diinyada aci1 ¢eker (Scary, 2024, s. 432). Dolayisiyla felsefe tarihinde de “ruh-beden” problemine
farkli yaklagimlarin oldugu goriilmektedir. Materyalizm ve idealizm “ruh-beden” konusunda
tekci/monist goriisiin farkli yansimalar1 olarak goriilebilmektedir. Materyalizm tek gercekligin
madde oldugunu kabul ettigi i¢in zihni de maddeye indirgemektedir. Idealizm var olan her tiir bedeni
bilincin igerikleri olarak géormektedir. Diializm, zihin ve bedenin iki ayr1 t6z oldugunu kabul etmekte,
etkilesimcilik zihin ve bedeni birbirine determinist bir bagla baglanan iki ayri tézsel varlik olarak
gormekte, paralelizm ise iki toziin birbirine sadece eslik ettiklerini diisiinmektedir (Hangerlioglu,
2013, s. 109). insanligin ortak diisiince yapisina Batinin egemen olma siirecinin sonuglarindan belki
de en 6nemlisi varolusu iki ayr1 zitlik olarak kavramaktir. Descartes’in “Cogito ergo sum.” sdylemi
insanin somut varligini ikiye bolmektedir. Bu bolme bir nevi altlik-iistliik iliskisine isaret etmektedir.
Bu bdliinme ile beden hayvani giidiilerin 15181nda asagilanmakta, zihin ise uygarligin alan1 olarak
kutsanmaktadir. Descartes’a gore zihnin aktif hale gelebilmesi i¢in beden pasiflestirilmelidir (Akcay,
2004, s. 232).

Birgok filozof ve teolog saf zihinsel varolusun eterik ya da “pnomatik/hava-ruh ile sisirilme”
durumu sonucunda meydana gelen ve bedensel varolusun baslangicta iistiin durumdayken bir ¢esit
diisiis sonucu bedene sahip oldugunu savunmaktadir. Bu diisiis ¢esitli dinsel ya da mitolojik
terimlerle agiklandig gibi Platon gelenegini takip eden diisiincelerle de ifade edilmektedir. (Smith,
2017, s. 2). Ayrica tarihsel siirecte filozoflarin, herhangi bir varligin var olmasi ile ilgili ortak bir
fikirde birlesemedikleri goriiliir. Bir canlinin var olmasi igin bedene ihtiyaci vardir ancak varligin
bedenine tamamen baghi olup olmadigi ya da bedenselligin olumsallikla iliskilendirilip
iligkilendirilemeyecegi meselesi agikliga kavugmamugtir.

Bedensellik, diinyanin bir beden araciligiyla algilanmasidir. Dolayisiyla bedene biiriinme
durumu, ilk olarak i¢inde bulunacak bir beden gerektirir. Bu beden hem kendisi hem baska bedenler
tarafindan algilanmaya aciktir. Ciinkii kisi, diinya bedende yasadig siire zarfinda deneyimlere agik
olmaktadir. Bireysel bedenin iradesi ile toplumsal bedenin iradesi her daim birbiriyle iligkilidir.
Bireysel beden de toplumsal beden de diizen ve ahlaka ihtiya¢ duyar. Bu durumu belirgin sekilde
yansitan da dinler olmustur.

Turkish Studies — Comparative Religious Studies, 21(01)



Metaphysical/Ontological Dimensions of Incarnation in the Philosophy of Gabriel Marcel 1509

Dinin belirledigi ahlak sistemleri genellikle ruhun bedene olan egemenligine isaret
etmektedir. Bireysel beden de toplumsal bedene oOgiitlenen dini ahlak anlayisini uygulamakla
yiikiimlii olmaktadir. Dini acidan bedenin saglikli olmasi ahlaken de uygun olandir. Ozellikle
Hristiyanlikta iyi saglikla iyi bir Hristiyan olmak arasinda onemli bir bag kurulmustur. Bu bag
Islamiyette emanete sahip ¢ikmak olarak goriiliir. Beden Allah’m kullarina verdigi emanettir. Oliim
araciligiyla Allah kuluna emanet ettigi bedeni geri alir (Akgay, 2004, s. 233).

Din disinda bedene ve bedenlenmeye yiiklenen anlamin tarihsel siirecte degistigi
gorlilmektedir. Psikolojinin bir bilim olarak kurulmasi ile birlikte ruh-beden etkilesimi deneylerle
desteklenerek incelenmeye baslanmistir. Fonksiyonalizm bedeni biyolojik bir organizma olarak
goren sosyal teori ile agiklar. Psikanalizm ise bedeni, arzunun belirledigi bir enerji alan1 olarak ele
alir. Ornegin Freud igin uygarlik bedensel hazlara siirekli simirlamalar koymaktadir. Yani buradaki
temel problem istek ve akil zithgidir. Sosyolojik gelenek iginde ise insanlar zihinleri ile topluma;
bedenleriyle dogaya ait olarak algilanmaktadirlar. Meta-anlatim Orneklerinden biri olan
Marksizm’de beden, ihtiyaclar ve doga olarak ele alinir. Weber’de ise beden bir sosyal aktor olarak
bedensiz ve akli diizeyle segme iradesi olan rasyonel bir eylem gergeklestiricidir (Akgay, 2004, s.
233).

Tiiketim toplumu 6ncesinde beden, cogunlukla ihtiyaclar baglaminda ele alinirken, teknoloji
toplumlarinda isteklerin ve hazlarin én plana gectigi goriilmektedir. Thtiyaclar sinirh oldugu igin
olumlu ve mesru olarak degerlendirilirken hazlar kotii olarak degerlendirilir. Clinkii hazlar kisiseldir,
belirsizdir ve doyurulamayabilir. Uygarlik tarihi de bu siirecte insanin hazlarini sosyal kontrol altina
almaya ¢aligmaktadir. Bedenin sosyal yapinin analizini miimkiin kilmasi1 i¢in énemli bir konu olarak
ele alinmasi 20. yy.n sonlarima dogru gergeklestigi goriilmektedir. Bu durumun kaynaginin
feminizm ve postyapisalcilik akimlarinin yayilmasi oldugunu diisiinenler de vardir (Akgay, 2004, s.
231-233). Bedene yiiklenen anlamin tarihsel diizlemde degismesindeki 6nemli sebeplerden biri
modern diinyada dis goriiniisiin ve faydanin 6n plana ¢ikmasidir. Bedenin tarihsel kdkenini sistemli
bir sekilde ele alan 6ncii isimlerden biri Elias olarak degerlendirilebilir. Uygarligin hizli ilerleyisi ile
Elias’in beden iizerine 1930’larda yazdiklari, yaklasik elli y1l icinde bedeni sosyal bilimlerin 6nde
gelen konulardan birisi haline getirmistir. Foucault’un baslattig1 temel etki vasitasiyla Elias, bedeni
tarihsellestirmistir. Bu ¢ergevede, Bourdieu “fiziksel ve sermaye olarak beden”; Deleuze ve Guattari
“bir arzu makinesi olarak beden”; Baudrillard “bir tiiketim nesnesi ve 6zel miilkiyet olarak beden”;
Beck global sistem icerisinde, savunulacak ve siginilacak “bir kale olarak beden”; Irigaray “kadin
bedeninin 06zglinliigii”’; Schelling “bireysel kimligin insa edildigi bir proje olarak beden”;
Featherstone “tiiketim toplumu ve bedenle iliskimizdeki tarihsel doniisiimler” hakkinda
diisiincelerini ortaya koymustur. Artik beden, sadece diinyadaki seylerden herhangi biri degil,
diinyanin miimkiin olmasinin temel sarti olarak goriilmektedir. Bu baglamda giinliikk hayat,
bedenlerin -yeniden- iiretimidir ve “kisi”” olmaktan 6nce bedenin iiretilmesi gelmektedir. Bu anlamda
uygarlasma siireci, bedenin disipline edilmesinin ve rasyonellesmesinin bir ¢esididir. Ancak 6nce
disiplin altina alinmis, rasyonelles(tiril)mis bedeni anlamak i¢in disiplin altina alinmis zihni anlamak
gerekir (Akgay, 2004, s. 234).

Marcel, bedenle ilgili olarak ifade edilen biitiin epistemolojik yaklasimlarin 6tesinde,
metafizik/ontolojik bir yaklasim 6ne siirmektedir. Psikolojinin, tibbin, sosyolojinin ya da diger
bilimlerin ele aldig1 beden kavrami Marcel’in felsefesinde kullandigi kavramlarda bir karsilig
bulunmaktadir. Giinliikk yasamda Marcel’in temel kavram olarak kullandigi analize dayali “I.
refleksiyonun” tekelinde olan davranislar bedenin dissal olarak ele alindig1 anlamina gelir. Hastalik,
kaza ya da yaslanma gibi cesitli deformasyonlara kars1 saglik hizmetleri araciligryla saglikli bedene
kavusulmak, ge¢mis yiizyillarda bedene verilen deger arttikga inancin zedelendigini diisiinenler
sebebiyle gilinah olarak kabul goren tiim aktiviteler, modern diinyanin reddettigi “ise yaramaz”
tutumlar olarak goriilmektedir. Artik modern diinyada bedeni ihmal etmek kisinin yaptig1 biiyiik bir
hata olarak nitelendirilebilir. Tiiketim toplumlar1 bedenin goriiniir kismmin degerini yiiceltirken
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ontolojik biitiinligii kaybetme tehlikesiyle kars1 karstya oldugunu fark etmemekte, 6Gnemsememekte
ya da gormezden gelmektedir. Marcel, kapitalist, sosyal bakis agilarinin aksine bedene ve bedene
biirtinen varlik olarak insana verdigi 6nemle, insanin “kisi” olarak kaybettigi ontolojik degerini
yeniden kazandirma cabasindadir. Bu sebeple beden meselesi 20. yy.’da Marcel tarafindan zirveye
¢ikartlmistir.

Gabriel Marcel Felsefesi ve Temel Kavramlarn

Marcel’e gore felsefe, var olan her seyi kapsayan, diisiinmeye dayali bir 6gretidir (Uygur,
1984, s. 63) ve felsefenin temel gorevi, somut durumlar1 betimlemektir (Magill, 1971, s. 104).
Marcel’in felsefesi refleksiyona dayali bir felsefedir. Ancak bu durum diisiincenin daha {ist boyut bir
diisiinceye yiikseltilmesinden ziyade somutlugu iizerine kuruludur (Blackham, 2005, s. 71) ve
felsefeyi harekete geciren sliphe degil, sir karsisinda duyulan meraktir. Marcel’in felsefeye
yonelimindeki en dnemli sebep felsefenin kaynagimin igsel bir taleple gelen askinlik ihtiyaci ve
insanin yasarken hissettigi metafiziksel huzursuzlugu ya da kaygiy1 azaltan bir ontolojik tamlik
arayist olmasidir (Marcel, 1950, s. 2).

Varolusgu bir filozof olarak kabul edilen Marcel, diger varoluscu filozoflar gibi varligin
kategorilestirilemedigini savunarak tiim “-izm”li kaliplarin disinda bir felsefe sunmustur.
Sistematiklikten uzak bir sekilde eserlerini giinliik formunda yazmis ve diisiincelerini metaforlarla
desteklemistir. Marcel somut yasam deneyimlerine bagli felsefi tavrini hi¢gbir zaman tiyatro, drama
ve miizikten koparmamustir. Insan 6znelerarasi oldugu icin iletisimi gergeklestirmenin en dnemli
yolu diyalogtur ve tiyatro 6znelerarasi diyalog durumu en giizel resmeden alanlardan biridir. Tiyatral

EE N3

eserlerinde “gezgin insan”, “1s1k”, “yol” gibi metaforlar1 kullanmistir.

Marcel’e gore miizik ve tiyatro kisinin bedeniyle katildig1 6nemli bir ifade aracidir. Miizik,
tiyatro ve felsefe iletisimin onemli ii¢c diizeyidir. Birincisi miiziktir. Ikincisi, once kisinin kendi
beniyle sonra Gteki benlerle iletisimini miimkiin kilan tiyatrodur. Sonuncusu ise felsefedir (Elmas,
2016, s. 338). Ayrica miizik, edebiyat ve drama gercekligi temelden kavramaya felsefeden daha derin
bir imkan saglamaktadir (Kog, 2004, s. 28).

Marcel’in bedene biiriinme ile ilgili diisiincelerini ortaya ¢ikarmasinda Kartezyenizm,
idealizm ve empirizmin agiklamalarinda tespit ettigi yetersizlikler etkili olmustur. Ona gore
Descartes felsefesi nesne yerine kendine hilkmetmekte, idealizm de zihin-beden, ben-sen, beden-
cevre konularini agiklarken eksik kalmaktadir (Blackham, 2005, s. 73). Marcel’e gore Descartes
varolusun genel karakterini somut biitiinliikten uzak yorumlamaktadir ve varolugsal 6zneyi degil
diisiinen bir varlik olarak kendisini kesfetmektedir. Descartes, diinyay1 komiinal olarak gérmekte
basarisiz olarak ben’i diinyaya tepeden bakan bir zihin olarak kabul etmektedir (Marcel, 1950, s.
325). Ayrica Kartezyen yaklagim “kavramsal” ve “kavramsal olmayan” bilgi alanlar1 problem ve sir
alanlarimi gézden kagirmaktadir. Marcel’e gore, insan yasaminda kavramsal ya da soyut bilgi “durum
icindeki varlik” olan 6zne hakkinda yeterli agiklama yapmakta yetersizdir (Kog, 2004, s. 21) ve
ontolojik problem sadece zihin-beden, ben-¢evre arasindaki tiim ayrimlar1 asarak, yasayan varlik
olarak ben’in kendi birligi icerisinde kavranmasi kosuluna dayanmaktadir (Marcel, 1949, s. 170).
Burada Marcel de Husserl etkisi goriiliir ve fenomenolojinin yansimalari dikkati ¢eker. Betimsel ve
somutlastiric1 felsefe yapma sekli olan fenomenoloji, sadece yargi ve inanglari tespit etmenin
Otesinde, sezgileri ¢ozlimlenmis ve yalinlagtirilmis deneyimlere doniistiiren elestirel bir bakis agist
da sunmaktadir (Bagaran, 2023, s. 31).

Varlik pargalandikca, ruhu ve bedeni ayr1 degerlendirilirse kendinden uzaklasir. Insanin ruh
ve bedeni diialist yaklagimlarin aksine birbirinden ayrilamaz ve higbir suretle parcalanamaz birlige
sahip oldugu i¢in Descartes’in yaklasimi yetersiz kalir. Descartes 17. yiizyilda 6zneye iliskin
epistemolojik bir bakis agis1 getirse de var olmanin Oniine diisiinmeyi sart kostugu icin diinyevi
siirlardan ¢ikamamistir. Dolayisiyla Descartes Marcel’in problem diinyasini ifade ettigini belirttigi
1. refleksiyonun Gtesine gecememistir.
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Marcel gercekligi kavrama yolunda bu sebeple somut yasamda olan bedene ¢ok énem verir.
Yasayan insan somut tecriibelerde bulunan insandir. Bu diinya i¢inde yasadigini fark etmek ve bedeni
ve ruhuyla bir biitiin oldugunun bilinci ile hareket etmek insanin ulagsmasi gereken en 6nemli
noktalardan biridir. insan bir gezgindir, bir hayat yolundadir. Isik yolunu aydinlatir. Drama
eserleriyle desteklenen Marcel ontolojisi 1. ve 2. refleksiyon, problem ve sir, sahip olmak ve varlik
olmak gibi baz1 temel kavramlar1 da igermektedir.

Temel Kavramlar

Marcel’e gore, insan ne olacagi Onceden belirlenmeyen, iradesi ile davranislarina yon
verebilen bir varlik olarak “yasamak” ve “var olmak” arasinda, var olmayi secer ve kendini
gerceklestirmeye calisir. insan, var olmaya devam ederek kendini, kendi disina acarak ve kendini
asarak yaratir (Kog, 2015a, s. 259). Diyaloga 6nem verdigi i¢in neo-Sokrat olarak degerlendirilen
Marcel arastirma konularini “problem” ya da “sir” olmak tizere iki kategori olarak belirlemektedir.

Problem ve Sir

Kavram olarak bakildiginda “problem”, epistemolojik bir tarafsizlikla belirlenebilen, insanin 6niinde
duran bir nesne lizerine diisiinmesidir (Elmas, 2016, s. 343). Epistemolojik diisiinme sekli ancak
bilimin ¢aligma alanina girmektedir. Dolayisiyla problem, problemi ortaya koyanin disinda oldugu
icin “kisisel olmayan” bir teknik gerektirmektedir (Kog, 2015b, s. 621). Coziimlemeye, indirgemeye
odakli olan bu alan insan s6z konusu oldugunda yetersiz kalmaktadir. Cilinkii her sorun problem
olarak ele alinamaz, “meta-problematik’ durumlar da vardir. Bu alan “sir” alanidir.

“S1r”, digsal olan her tiir teknigi asan, kendi i¢ine dahil olunan metafiziksel bir alandir. Dolayisiyla
sir, ben’i saran ve kusatandir (Kog, 2015b, 259). Marcel i¢in Varliga giden yol meta-problematik
alan olan sir olarak gorilmektedir (Elmas, 2016, s. 343). Sir’da 6zne ile nesne i¢ ice gecerek bir
biitiin olusturmugtur. Marcel’e gore sir, bilinmeyen anlamina gelmez. Sir’rin temel yapisinda
parcalar birlestiren sentezleme ve biitiinlestirme, eksik olan1 tamamlama yapis1 oldugu i¢in bilimsel
bilginin dlgiitleri dogrultusunda dnceden tahmin edilemeyen olmalidir. Sir, verilmis olan bir seyin,
benden ayri olarak kabul edilemeyecegi bir sorudur (Marcel, 1952, s. 67). Bu gorisler dogrultusunda
Marcel’in problem ve sir alanlarinin igaret ettigi 1. ve 2. refleksiyon kavramlari ortaya ¢ikmaktadir.
Problem alan1 “1. refleksiyon™a, sir alan1 “2. refleksiyona isaret etmektedir ve ikisi de somut
deneyimlerin niteligini ortaya ¢ikarmaktadir.

1. ve 2. Refleksiyon

Insan, bilimlerin yaklagimiyla objektiflestirilmis, iizerinde deneyler yapilmis, siradan bir
nesne gibi rahatlikla elden ¢ikarilmig kisacasi degersizlestirilmistir. Analitik bakis agisiyla
degersizlestirilen insanin yeniden biitiinliikli yapisina donmesi gerekmektedir. Marcel, 1. ve 2.
refleksiyon kavramlariyla bu problemi ele almakta ve ¢oziim liretmektedir.

Marcel’e gore 1. refleksiyon, “Once Oniine konan deneyimin birligini ¢ozme egilimindeyken”
ikinci refleksiyon “bu birligi yeniden kazanir” ve 2. refleksiyon, “felsefi arastirmanin 6zel yiiksek
aract”dir (Marcel, 1950, s. 83). Marcel, somut olarak kendine “kim oldugunu” ve “kendine bu soruyu
sormakla” ne demek istedigini irdeleyen “ben” {lizerine diisiinerek iki refleksiyon arasindaki farki
ortaya koyar (Marcel, 1950, s. 84). 2. refleksiyon kendini bulma siireci oldugu icin sirhi bir sekilde
paradoksaldir ve aym zamanda, “I¢ine déndiigiim benlik tam da o 6lciide kendine ait olmaktan
cikmaktadir.” (Marcel, 1998, s. 182). Dolayistyla Marcel’e gore 1. refleksiyon ile varolus problem
diizlemine indirgenme egiliminde oldugu i¢in metafiziksel olarak yetersiz kalir. Problematik diizlem
de bilimlerin yaklagimini kapsar. 2. Refleksiyon ise evrenselden O6zele geri donerek birinci
refleksiyonun epistemik ve empirik yoniini tersine cevirir. 2. refleksiyon eksik olani tamamlama,
biitiinii fark etme egiliminde oldugu icin ontolojik biitliinliige ulasma yolunda kisinin kendini astigin1
gosteren bir platformdur.
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Sahip Olmak ve Varhik olmak

Problem ve sir, 1. ve 2. Refleksiyon kavramlar1 sahip olmak ve varlik olmak kavramlariyla
da ilintilidir. Sahip olmak diinyayla beden arasinda yani ben’le somut olarak iligkili olan nesnelerle
ilgilidir. Dolayistyla sahiplik alaninda is, para, mal, yetenek gibi cesitli unsurlar akla gelmektedir
(Uygur, 1984, s. 69). Sahip olunan her sey icinde yasanilan diinya ile ilgili oldugu i¢in problem ve
1. refleksiyon alanina gonderme yapar. Varlik olmak alani ise meta-problematik alan olan sir ve 2.
refleksiyon alanlarina génderme yapar.

Marcel’e gore teknolojinin egemen oldugu modern diinyada insan, verimliligi nesnel bir
sekilde degerlendirilebilen bir makine gibi goriilmektedir (Marcel, 1952, s. 71). Insan1 ise yaradig1
Olciide kullanilabilen bir makine gibi degerlendirmek onu objeler diinyasina indirgemek, soyutlama
ruhuna esir etmek demektir. Ozellikle giiniimiizde bilim ve teknolojinin hizla ilerlemesiyle insan,
asil gergekligin inkar ya da reddi sebebiyle sahip olmayi varlik olmaya tercih etmekte ve teknolojik
toplumlarda bu yonelimin sonucu olarak varligin “ontolojik deger kayb1” gergeklesmektedir (Kog,
2004, s. 111-113). Biitiin bu yagananlara imkan veren sey bedendir. Sahip olan, sahip olduklarina
indirgenen, ise yaradigi olciide degerli goriilen, aslinda ise yaramanin 6tesinde bir agkinligi olan
bedenimdir. Ben ve bedenim arasindaki iligki s6z konusu oldugunda diinyevi diizlemdeki tiim
kategorilerin anlamin yitirdigi goriiliir. Dolayisiyla “ben” ve “bedenim” arasindaki iliski sadece
“sir” halinde anlasilabilir.

Marcel’e gore temelde insan 6nce bedenli bir varlik oldugunu kabul etmezse sahip olma
kavrami hicbir anlam tagimaz. Varlik olmak bedenli oldugunun idrakine varmak demektir. “Beden”
sahip olunan bir sey degildir. Ben, yalnizca beden olmasa da “ben, bedeniyle ben’dir”. Ciinkii var
olmak sadece bedenle var olmaktir (Uygur, 1984, s. 69). Insan bunu fark ettigi andan itibaren bedenin
sahip olunan bir sey olmadigini, bedenlenen varlik olarak somut diinyada 6znel tecriibeler yagsadigini
anlamaktadir. Dolayistyla Marcel, felsefesinin merkezine “bedenlenmis bir varlik olarak insani”
yerlestirmektedir. Tarihsel siirecte insana verilmesi gereken anlamin yeterince verilmedigini diisiinen
Marcel “bedenlenme/bedene biiriinme” diigiincesine ontolojik yaklasarak 6zel bir énem verir.
Aslinda tarih sahnesinde filozoflar beden diisiincesine kismi olarak yer vermistir. Ciinkii biitiin
eylemlerimiz bir bedenle miimkiindiir. Marcel’in bedeni ele alis1 epistemolojik degil, ontolojik ve
metafizikseldir.

Bedene Biiriinen Varhik Olarak insan

“Bedene biiriinme/bedenlenme/enkarnasyon” terimi Hristiyan gelenekte “ete kemige
biirlinme” anlamina gelmektedir. Marcel tarihsel siirecte ruh-beden kavramina yiiklenen anlamlarin
degiskenligine ve yetersizligine istinaden metafiziginin temeline “beden” kavramini yerlestirmistir.
Ozellikle modern &zne diisiincesinin ortaya ¢iktig1 17. yy. Kartezyen diializmle birlikte “diisiinen
0zne”nin bedeni aragsallastirmasi Marcel’i harekete gegiren 6nemli bir etken olmustur.

Marcel’in beden meselesini ele almasinin ii¢ temel sebebi vardir. Birincisi, beden insan
sir’'rinin goriiniir ifadesidir. Beden ve ruh arasindaki bagi problem ve 1. refleksiyon alami ile
aciklamaya caligsan yaklasimlar ya materyalizmde oldugu gibi ruhu reddeder ya da bir cesit diialist-
determinist etkilesimcilik 6nerir. Her iki yaklagim da insan1 organik bir makine olarak gordiigii i¢in
degersizlestirir (Marcel, 1973, s. 25). Ikinci sebep, bedene biiriinen varlik olarak insanin, diinyadaki
somut durumlara ayrilmaz bir sekilde bagl olmasidir. Ciinkii insanin varlik durumu, bedenlenmis
olan “bagkalartyla bir diinyada olma” durumudur. Marcel, duyum, alg1 ve bilissel siireglerin var olan
her seyin ve Gtekilerin (onlar) diinyasina yadsinamaz bir sekilde katilimina sahitlik ettigini belirtir
(Marcel, 1973, s. 222). Burada insanin 6zilinde tipki varligin kendisi gibi iliskisel oldugu sonucu
ortaya ¢ikar. Marcel’e gore de varlik, tiim var olanlari igerir ve bu nedenle iliskiselligi kendi dogasina
ickindir (Godfrey, 1993, s. 103-107). Insan varlig1 6zellikle baskalariyla olan iliskileri gdz dniinde
bulundurulmadan gerektigi gibi degerlendirilememektedir. Marcel’in bedene odaklanmasinin son
nedeni de cisimlesen-somutlagan bir varlik olan bedenin, baskalariyla iliskili oldugu igin varliginin
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deger yiiklii olmasidir (Michaud, 1995, s. 15).

Bireyin bedeni, kendi bedeni ve baska bedenlerle iliskili olarak nasil kavradigi meselesi
bedenin durum iginde varlik olmasindan kaynaklanir. Insanin bedenlenmesinin en énemli sonucu
bedenin diinya ile iligkisinin olusmasidir. Durum i¢inde olmak ben gibi diger bilingli varliklarla iliski
icinde olmak demektir. Durum i¢inde olmak bedenin ayn1 zamanda hareket halinde olmasidir. “Ben
varim.”, “Ben bedenimim.” ifadesindeki “ben” diinyadan soyutlanmis bir ben degil, diinya/durum
icindeki “ben” olmak durumundadir (Marcel, 1950, s. 134). Varolus, “Bedenlenmis varligin, burada
varlik olarak eylemleriyle yani deneyimleriyle yorumlanmasidir.” (Marcel, 1964, s. 20). Dolayisiyla,
Marcel’in varolus ve Varlik’tan ne anladigin1 anlamak i¢in de “bedenlenme” diisiincesini irdelemek
gerekmektedir.

Marcel i¢in fiziksel olarak bedenlenmek her insan i¢in zorunludur. Bedenlenmenin
metafiziksel olarak degerlendirilmesi de varolusun ontolojik derinligini kesfetmek anlamina gelir. 1.
refleksiyon, bireyin ben’ini diinyadan soyutlasa ve bedenini nesnelestirme egiliminde olsa da birey
“ben” olarak var oldugu siirece, bedeni araciligiyla dis diinyayla canli bir sekilde baglanti kurar.
Varligin bedene biirlinmesi 6znelerarasi bir iligkinin zorunlu bir geregidir. Birey bedenlendiginde,
diismiis olduguna inanilan insanin ontolojik eksikliginin iistesinden gelebilme imkani olusur. Bu
nedenle, ben yasadig: siirece her zaman bedenlenmis olarak varliga katilarak varolusun geregini
yerine getirdiginde, kendini salt ben olarak degil viicut bulmus halde olur. Ontolojik zorunluluk
sonucunda bir bagkasinin mevcudiyetini algilay1s ise ben’in varliginin merkezinde yalniz olmadigim
idrak ettigi anlamina gelir. Ben, yalniz degildir (Marcel, 1961, s. 450). Marcel bu noktada ben’in
diisiinen ve eyleyen bir varlik olmasiyla 6znelerarasiligini birlestirir. Her ben i¢in 6znelerarasi olma
eylemi zorunludur.

Bedenlenme, bedenin deneyimleriyle olusturdugu dinamik bir siireci gosterir. Hareket-
eylem, “ilerleyen zamanin bedensel gostergesidir.” ve eylem, “Varolusun kendisinin, benin
varliginin ileri hareketidir.” Dolayisiyla, eylem bedenin agkinliga dogru ilerlemesini saglar (Ricoeur,
1966, s. 205). “Benim durumum” olarak ifade edilen bu siiregte somut yasam deneyimleri zaman ve
mekan iginde yasanir. Dolayisiyla bedenin zamansallig1 gercegi ben’in kaginilmazidir. Insan diger
benler tarafindan etkilenebilir bir varlik oldugu i¢in Marcel bu durumu eksiklik olarak tanimlar. Bu
eksiklik etkilenebilir olmanin sonucunda gelisen benin degisime kapali olma ve ontolojik biitiinlige
ulasma cabasina girmemesini ortaya ¢ikarir (Marcel, 1950, s. 145). Beden kendisiyle uyumlu
olmalidir, farkindalig: yiiksek olmalidir. Ben, kendini dar kaliplarin i¢ginden ¢ikardiginda bedeniyle
bir ve biitlin oldugunu hissettiginde baska bir diinyaya kap1 acacaktir.

Bedenlenme, nesnel ve ontolojik-metafizik yaklasimlar ayirt edildiginde daha net
anlasilabilir. Nesnel bir diizeyde, beden ile benlik arasindaki bag, sadece zihinde diisiiniilen bedensiz
varliklar disarda birakir. “Bedenlenmek”, diye yazar Marcel, “Beden olarak kendine goriinmektir.”
(Marcel, 1964, s. 20). “Bedenim, her yeri kaplayan bir kitle i¢inde kendini hissettiren bir varlik
olarak, varolugun tiim yargilarina atifta bulunulmasi gereken merkezi kriterimdir.” (Marcel, 1968, s.
25). Diinya beden ben oldugu i¢in anlamhidir. Insan da kendini bir ¢evre iginde fark eder. Her ben’in
baska ben’e kendini agmasi, birbirlerini deneyimlemesi i¢in hazir olmas1 gerekir.

Marcel “hazir(da) olma” (presence) kavramini ¢ok onemli goriir. Clinkii hazir olmak ben’in
sir’ra ulasma yolundaki bir adimidir. “Her seye hazir olan sey varliktir” ve varlik “kendi sinirh
benliginin 6tesine uzanir”. Varlik, varolusunu kendisinden daha biiyiik olan ve ayni1 zamanda kendi
miicadelesini igeren davaya adamaya hazirdir. Bu dava, insanin {izerinde tasinan yaratiligin, giiciin
ve yaratici sadakatin diizenidir. (Marcel, 1950, s. 25). Marcel’e gore, varlik benin varolusuyla ilgilidir
ve aracisiz bir sekilde “i¢ kavrayig” halinde yasanir. Varlik, bende oldugu icin “ben bir varolus
durumudur” sonucuna ulasilabilir (Giirsoy, 2008, s. 116). Varolus dogrudan deneyimleri yaratici
eylemi kapsayan bir siire¢ oldugu i¢in soyut bir kavram degildir. Burada kisinin yaratmasi gereken,
kendisinin disinda olan bagimsiz bir varolusu ortaya g¢ikarma cabasit degil, kendi benligidir.
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Bedenlenen insan eylemleriyle miikemmel diizenin varligin1 kesfetmektedir. Boylece insan, kaynag:
oldugunu bildigi, varligin sonsuz biitiinliigline katilmasiyla, bedenlenmenin kritik bir noktada
oldugunu kavramaktadir.

Varolus ile varlik arasindaki iliski “saf dolaysizliktir. Var olma deneyimi, Marcel tarafindan
“varlik, kaynak duygusu” ve “doluluk-tamlik” (Marcel, 1952, s. 179) olarak tanimlanir. Burada
bahsedilen tamlik hissi, nese veya seving gibi duygulara sebep olur (Marcel, 1952, s. 237). Varligin
kaynag1, nihai olarak kutsal bir 6zne olan “ben”e hem ickin hem de askindir. Dolayisiyla varlik,
sadece kisisel olarak deneyimlenir (Marcel, 1968, s. 36). Marcel’in subjektif deneyimlere énem
vermesinin temeli bu noktada daha iyi anlasilmaktadir. Beden ve bedenlenmek tesadiifi degildir.
Beden ve benlik arasinda sahiplik iliskisi de yoktur. Kisi benligin anlamin1 ne kadar derinlemesine
arastirirsa, “benlik” ve “beden”in ayirt edilemez oldugunu idrak eder.

Varolus, fenomenal diinyada kendini gosterir. “Bedenim” kendisi araciligiyla ben’in tezahiir
etmesine imkan sagladigi siirece, “Ben bedenimim.”dir. Dolayisiyla Beden, “mutlak arabulucu”dur.
Beden, kisiye, benlik ve dis diinya ya da diinya ile benlik arasindaki baglantiy1 kurmay1 saglar. Bu
baglamda herhangi bir insan, bir seyin var oldugunu kabul ettiginde onun her zaman bedeniyle
baglantili olarak diisiinmek zorundadir (Marcel, 1949, s. 10). Benin fiziksel varolusu diger
benliklerle, diger benlikler de benin varolusuyla bir sekilde birlesmektedir. Kisinin diinya i¢indeki
varliginin anlami her zaman diger varliklar tarafindan hissedilir. Varolus, daima “bir arada varolus”
oldugu i¢in benligin beden bulmasi, biitiin ben-sen iliskilerinin temelidir (Marcel, 1949, s. 72).

Marcel’e gore hayat, gecmis ve simdi olmak tizere ikiye ayrilmaktadir. Hayat ben’e, mahiyeti
sebebiyle anlatilabilen ve anlasilabilen bir sey olarak gdriinmektedir. Hayati anlatmak a¢ilmaktir,
hayati biitiin olarak gérmektir, analiz etmektir ve nihayetinde siirekli olarak yasanan/yasanmis
simdileri bir araya getirerek Ozetlemektir (Marcel, 1950, s. 148). Deneyimler, zaman iginde
gerceklesir. Marcel zamana sezgi diyalektigi ile yaklasarak zamanin gegiciligini vurgular (Tattam,
2011, s. 26-36). Act ¢ekme, umutsuzluk, mutluluk gibi deneyimler, belirli bir siire i¢in gegerli degil,
zamansizdir ve sonlu insanin ontolojik durumu agisindan da bu duygularn yasayan deneyimlerin
derinligi siirekli deneyimlenmesi miimkiin degildir. Deneyimler bellekte depolanir ve bellek
ontolojik olumlamanin 6énemli bir kismim tasidigi i¢in ¢ok 6nemlidir. Ciinkii empirik indirgemeler
ve Kartezyen diializm yeterli agiklamay1 yapamaz. Biitiin epistemolojik ve ampirik yaklagimlarin
aksine, bellegin ontolojik temeli simdiki zamana dayanir. Marcel’in bu diislincesinin temelinde,
zaman kavramini agan ebedi simdi anlayis1 yatmaktadir. Bellek, empirik olarak dogrulanamaz ¢iinkii
insan zihninin dogasini karakterize eder (Tattam, 2011, s. 46). Modern zamanin insan yagantisina
olan olumsuz etkilerinden olan kaybetme, yozlagsma veya parcalanma tehlikesi ile zamanin
kopmuslugu deneyimi hem sonlu ve olumsal olan hem de benlik ve digerleri arasindaki boliinmeyi
icermektedir. Dolayisiyla bu durum kisiyi askinliga yonelten bir tesvik niteli§inde olarak
goriilmektedir. Zamansal ve sonlu olan her sey insanin indirgendigi soyutlama ruhundan daha fazlasi
oldugunu fark etmesini saglayan askinlik i¢in baslangi¢c noktasidir. Sonucta yasayan insanin ebedi
simdi olarak kalan deneyimlerinin depolandig1 yer olan bellek, sonsuzdur, igerik olarak dinamiktir
ve ontolojiktir. Bellek, “Ben kimim?” sorusunun yanitidir ve bu soruya verilen ilk yanit insan i¢in
kimlik tanimlama formunda gériilen ve kategorilestirilen bir kisi olmadigidir. (Marcel, 1950, s. 85).

Bellek, 2. refleksiyonu icermektedir. Marcel’e gore beni belirli bir birey yapan belirli
ozellikler “sir’li gerceklikle iligkili olan bir karaktere sahiptir ve benlik “kisi” olma deneyimini
kavrayabildigi gibi “birisi olmama” deneyimini de kavrar (Marcel, 1950, s. 87). Marcel’e gore o
halde “Bedenim bagka hicbir seyin olmadig1 bir sekilde benimdir ve benim degildir”, “Bedenim
benimdir.” (my body is my own). “Ben bedenimim.” ifadesinin i¢erdigi derinlik sadece bedenin sir
olarak goriinmesiyle ilgilidir. Ayrica bedeninin kaderi “biyolojik” ya da “zihinsel” diinyaya teorik
olarak uyum saglamaktir. Buradaki diislince, Marcel’in anladig1 sekilde zihnin bir enkarnasyonu
olarak bedenin gériilmesinin miimkiin olmadigidir. Ozellikle insam kapsayan bir zihin kurami, ben’i,
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i¢sel tarihimi, duyusal faaliyet ile birbirinden ayiran (duyusal ya da iradi) bir “organik birlik” olarak
gormemektedir (Bercotti, 1968, s. 224).

Benin kendiyle bagini ifade eden ben-ben bagi, sir (mystery) kavramryla aciklanir. Bedene
biirtinme bir sir’dir ¢linkii birinci refleksiyon alaninin anlayamadigi sahip olmanin 6tesinde bir alana
isaret eder. Bilinci agik olan her insan i¢in deneyim siireklidir. Ancak benin deneyimi epistemolojik
diisiincelere askindir. Somut bir varlik olarak ben, sirl1 bir diizen i¢inde sirli bir sekilde var olur. Sir’li
olmak ise nesnelere askin olmak anlamina gelir. Benin kendiyle olan bagi sir’li tecriibeye olanak
sagladigi icin bedenin sirri, baglanma ve sadakat deneyimini iceren bir varolus tecriibesi
sunmaktadir.

Ben-ben bagi bir 151k kaynagi, bir “aleteia”dir. Kisi, sir ile 151kla kendisini ve ¢evresini goriir,
Ozbilincine ve cevreye karsi farkindalik kazanir. Sir bir dogru olarak degerlendirildiginde, kendine
has bir sekilde yagama anlam veren ve gegerlilik kazandiran bir ger¢eklik olmaktadir (Uygur, 1984,
s. 660). Dolayisiyla “ben” ile “beden” benzerlik ya da farklilik yorumuna kapalidir. “Ben kimim?”
sorusunun yanitt zorunlu olarak “Ben bedenimim.” yanitidir (Uygur, 1984, s. 67). Bu sayede ben
varlig1 kavrar. Ben, varlig1 yalnizca aktif bir katilimla kavrayabilir ¢iinkii beden varligin sir’rinin
tezahiirlerinden biridir. Beden, sir’li olan tiim varliklarla dogrudan bir temas halindedir. Ayrica
onlarin ben i¢in hazir oldugu gibi ben de onlar i¢in hazirdir. Hazir olmak katilima imkan vermek
demektir ve bu olanak i¢in 6nce duyum gereklidir. Duyumsama meydana geldiginde ben, dnce
kendini sonra digerlerini kavrar.

Duyumun bagladig1 yer, diisiincenin de bagladigi yerdir. Duyum, insan bedenlenmesinin
temel kipligidir ve “hisseden beden, ayn1 zamanda harekete gegmeye zorlanan beden”dir (Marcel,
1950, s. 122-123). Marcel’e gore “Bedenim tam olarak bana ait oldugu siirece ilk anda bende
hissedilen bir sey olarak sunulmaktadir ve duyulari olan bir varlik oldugum siirece bedenim
benimdir.” (Marcel, 1952, s. 243). Beden, kendisinin diginda hissedebilen her seye gére mutlak bir
oncelige sahiptir. Tiim varoluslarin olumlanmasi bedene goredir. Ben, kendi varligini onayladiginda,
varolus tlimiiyle ortaya ¢ikar ve “Ben varim.” olumlamasi, “Evren vardir.” sonucunu ortaya ¢ikarir
(Marcel, 1952, s. 323).

Felsefe tarihinde duyumla ilgili farkli teoriler mevcuttur. Ornegin, entelektiialist bakis agis1
bir uyaricinin, duyu organlari tarafindan alinip beyne iletilmesini duyum ve duyumlarin zihinde
organize edilmesini ise yorumlamak olarak degerlendirir. Platon, Descartes, Malebranche, Lagneau,
Alain gibi diigliniirler duyumu, diinya ile karsi karsiya bulunan bir 6znede, alginin kaynagini
olusturan ancak heniiz anlam kazanmamis ve bilgi haline gelmemis hatta var olduklar1 bile sonradan
sentezleyerek olusturulan ilk diizensiz veri olarak degerlendirirler. Ornegin, Platon ve Descartes’a
gore, duyumlar bedenle degil ruhla ilgilidir. Bu goriise gore alginin anlamli hale gelmesinin ilk
kosulu duyumdur (Gtirsoy, 2007, s. 28-29). Dolayistyla, entelektiialist teoriye gore algi, 6znenin
nesne ile dogrudan karsilasmadigini savunur. Duyum olmadan algi meydana gelmez. Bu baglamda
Marcel’e gore duyum ve alginin oncelik sonralik iliskisini barindirmadigindan, bir biitiin olarak
gerceklestigi diislincesine yakin durdugu disiiniilebilir. Duyumsamak ayni zamanda katilmak
demektir.

Katilim

Marcel bedenlenme diisiincesinde katilim edimine 6zel bir verir. Katilimin nesnel olandan
mutlak olana dogru farkli diizeyleri bulunmaktadir. Bir pastadan pay almak ya da dini tecriibe
kapsamindaki imana katilmak gibi farkli katilim ¢esitlerinden bahsedilebilir (Kog, 2004, s. 149-150).
Katilmak ancak bedenimle miimkiindiir. Beden, incelenmesi gereken bir nesne degil, katilmasi
gereken bir gercekliktir (Marcel, 1949, s. 159). Katilmak, 6zel bir diisiinme cabasi gerektirmez,
katilimda sadece hissetmeye ihtiya¢ vardir. Bu baglamda kisi katilimi1 deneyimler ve deneyimleri
askin bir bagla kalic1 hale gelir.
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Marcel’e gore katilimin {i¢ seviyesi vardir ve somutlasma olgusuna bagli bu ii¢ seviye
birbirinden farklidir. Katilimin ilk diizeyi olan bedene biirlinmedir (incarnation) ve bedene biiriinme
her zaman bedenin benzersiz deneyimini, yasayan bedenin “benimki olmasini1” ifade etmektedir. Bu
diisiince kisisel bedenin herhangi bir beden gibi olmasinin miimkiin olmadig1 mahremiyet ilkesini
vurgulamaktadir. Ayrica “benim bedenim” ifadesi, bedenin disardan birinin bakis agisindan
degerlendirilmesini engellemektedir. (Marcel, 1950, s. 120).

Katilim ilk olarak bedenlenme ile miimkiin oldugu i¢in benlik de bedene ilk olarak duyum
araciligryla katilir. Benligin bedene dogrudan katilimi benin diinya ile iliskilerini saglayan énemli
bir unsurdur. Ayrica beden katilim saglayabildigi dl¢lide, beden aracilifiyla diinyaya ait olur ve
deneyim imkanini olusturur. Bu sebeple benin kendi bedenine iliskin farkindalig1 varolusa dair tim
farkindaliklar1 énceler (Kog, 2017, s. 6). Insan dnce kendi bedenine daha sonra somut diinyaya
katilimini fark eder ve “Diinyaya ‘varlik’ tavriyla yaklastiginda, o diinya ben i¢in de katildig1 bir sey
olarak goriiniir.” (Marcel, 1950, s. 139). Ben dogasinda hali hazirda bulunan katilim iradesine
merkezi bir yer ayirmazsa deneyimin 6nemi azalir. Katilim iradesi, metafiziksel bir tiir insan uzlagisi
(hissedilen ortak duygu) temelinde miimkiindiir (Marcel, 1950, s. 115). Marcel’in bu diisiinceleri
“biz” olmanin ontolojik degeri hakkinda bilgi vermektedir. Ciinkii ortak duygu katilimla baglayan
baglanma ve sadakatle devam eden bir konsensiistiir.

Komiinyona dahil olabilmek i¢in “birey”’den ziyade “kisi” olmak dnemlidir. Marcel “birey”
ve “kisi” olmak arasinda ayrim yapar. “Kisi” olabilmek ancak “bagkas1” ya da “baskalartyla” iligki
icinde olmakla miimkiindiir. “Birey” olmak ise daha ¢ok bir istatistiksel faktor olarak “o” diizeyinde
diisiiniiliir. “Kisi” olmak karsilikli iliski baglaminda ve “sen” deneyiminde gerceklesir (Kog, 2004,
s. 143). “Sen” deneyimi ancak “sir” olarak anlagilabilen metafiziksel bir deneyimdir (Marcel, 1965,
s. 117 - 118). Varliga katilima imkan veren bir sir olarak benlerin kargilagsmasi ve benler arasindaki
iligki 6znelerarasilik deneyimi ile agiklanir.

Oznelerarasilik ile her ben, bagka ben’e ya da digerlerine (&tekiler) yonelir ve bu ydnelim
kisinin kendini gergeklestirme yolundaki ilk davranigi olarak ortaya ¢ikar. “Ben”ler “sen”lere ve en
son noktada “Mutlak Sen”e dogru bir acilim ger¢eklestirmektedir (Bayraktar, 2014, s. 100-101).
Marcel’in Homo Viator adli eserinde insan, bir durumdan diger duruma gegen “olus halinde” bir
varlik olarak nitelendirilmektedir. Oznelerarasilik kavrami, “otantik derinligi” gercek yasam
durumlariyla sinirlar ve “evrenselin kendisini gergekten somutlastirabilecegi, yalnizca boyut olarak
oldukga smirli ve bir sevgi ruhuyla canlandirilan gruplar i¢inde” (Marcel, 1952, s. 267) olmasina
imkan verir. Oznelerarast iliski s6z konusu oldugunda iki 6nemli unsura dikkat edilmelidir. Birincisi
ben-o’dan daha derin bir iliskidir. Ikincisi ben-sen iliskisinin, insanin bu diinyada “olma”ya
cagrildigr yollardan biri olmasidir. Ben-o iliskisi, problem alanina dahil olmakta, 1. refleksiyon
diizeyinde kalmaktadir. Ben-sen iligkisi ise sadece 2. refleksiyon diizeyine uygundur. Metafiziksel
bir diizlemde gerceklesebilen 2. refleksiyon ile kisi bir bagkasina karsi hissettigi sevgi/ask ile hazir
bulunma tavrinm siirdiirebildigi siirece 6znelerarasi bagin bir kosula bagli olmaksizin herhangi bir
zamanda ve “biz” ile kurulabilmesi miimkiindiir. Boylece, her ben-sen iligkisi “6teki”lere karst
dislayici olmakta ve kisinin arzu ettigi kadar “sen” ile iliski olmaktadir (Wells, 1987, s. 44).
Marcel’in ontolojisi “Ben metafizigine karsi ‘biz oldugumuz’un metafizigidir.” (Marcel, 1968, s.
10). Bu deneyimde 6zneler birbirlerine taniklik ederler. Burada 6znelerin birbiri igin mevcudiyetinde
“cekicilik-cazibe” (charm) unsuru 6nem kazanmaktadir. (Marcel, 1950, s. 207). Ben-sen iligkisinde
sen olabilmek igin ben’in sen’in varligina ve deneyimlerine, yasamina -aci, mutluluk, hiiziin gibi
duygulara- taniklik etmesi gerekir. Ortak duygular1 paylagmasi gerekir ki bu da birbirine karst
sadakatle miimkiindiir. Kisilerin birbirini anlamlandirabilmesi i¢in gereken basit duyumsal ag, ben-
sen iligkisi s6z konusu oldugunda s1g bir diizlemde kalmaktadir.

Kisilerin birbirine gonderdigi biyolojik gergeklesen duyusal mesajlar Varligin
esigine/ontolojik sirra ulagamadan gerceklesir. Ancak 6zneler arasinda sevgi araciligi ile kurulan
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samimi baglarin oldugu durumda séylemlere gerek kalmadan “sir’l1 olaniletisim gerceklesmektedir.
Ciinkii sadece dogrudan ve somut bir deneyim kisiyi Varliga yaklastirir. Bu deneyim metafizik
diizeyde gerceklesmektedir. Ciinkii Varlik, biyolojik unsurlarla gosterilemeyendir ve her tiirlii
kategorinin disinda yer alir. Dolayisiyla Varligin sir’rina erismek icin Varliga katilmak gerekir.

Sir alemi varolus diizeninde kavram ve nesne arasindaki ayrimin bozuldugu, birligin
saglandigt Marcel’in 6nemle ilizerinde durdugu “olmak”la ilgili ve 2. refleksiyonla elde edilen
deneyimin birlestigi diizeyde bulunan bir alemdir. Marcel, Varlik sir’rina erigebilmek i¢in somut
yaklagimlari, hayatin i¢inde yer alan ve bedene biiriinen insanin ahlaki-metafizik degerlerini iceren
ask, umut, sadakat, bagllik, 6liim, kurtulus gibi temalara deginerek ele alir.

Ozellikle ask bu temalarm kalbinde yer alir ¢iinkii ben-sen bagi demek bir insana sevgi ve
askla yaklagmak demektir. Ask umudu besler ve bir kisi “ben” i¢in artik “sen” oldugunda bu iliskiyi
6lim bile zedeleyememektedir. Ciinkii sir’li olan bu bag oOlimii olgusalligin disina atar.
Zamansalligin 6nemi azalir. Kisi bu diinyada yasamasa bile “ben” i¢in 6lmez. “Biz” olmak bu
demektir. Son nokta da Askin Varliga duyulan sevgi, baglilik ve sadakatle ben, kurtulus umudu tasir.

Sonug¢

Marcel’in felsefi diisiincesi, insanin agkinlik ihtiyacina ve istegine karsi verilen bir cevap
niteligindedir. Bu felsefe, homo viator olan ben’in Askin Varliga dogru yol aldig1 sirada tecriibe
ettigi deneyim felsefesidir. Kisi 6nce kendinin bedene biiriinen varlik oldugunu fark eder ve kendini
“Ben kimim?” sorusunu sorarak varliginin tiim objektiflestirme yontemlerinden daha fazlasi
oldugunu anlar. “Ben bedenimim.” ifadesi ile de kendine 1. refleksiyon ile yaklasilmasinin askinlik
yolunu sekteye ugrattiginin bilincine varir. Bir ruhu ve bedeni olan bu varlik iki unsurla da biitlindiir
ve modern diinya bu biitiinliige zarar verme egilimindedir. Bu noktada modern diinyanin
egilimleriyle diismiis ya da indirgenmis insanin bedenlenme vasitasiyla ontolojik tamligina ulagsma
yolu baglar.

Her ben’in yasadigi ¢evreyle, diinyayla, bagka ben’lerle fiziksel ve tinsel olarak gergeklesen
her tiir deneyiminin temelinde bedene biiriinme vardir. insanin kisi olma yolunda duyumsayan,
diisiinen, diger bedenleri aragsallastirabilen ama kendisini aragsallastirmasi miimkiin olmayan
ontolojik yapisi ile diger insanlarla iletisim kurar. Iliski kurdugu insanlar eger birer “kisi” ise ve
nesnelligin tlizerinde duygusal bir paylasimi varsa, onlarla ben-sen bagini kurar. Ben-sen baginin
saglanmasi i¢in de birbirine hazir bulunmak gerekir. Marcel’in Oznelerarasiligin “biz” olma
yolundaki 6nemine vurgu yapmast komiinyon metafizigi ile zamansiz bir unsura vurgu yaparak
sevgi, agsk, umut, baglanma ve sadakat unsurlarinin kigi hayatindaki énemini ele almasi dikkate
degerdir. Birlikte var olmak “Inaniryorum.” ifadesi ile miimkiindiir. Inanmak da bedene biiriinen her
bilingli varligin deneyimidir. Inanmak askiliktir, siirekliliktir, iradi bir eylemdir. Inanmak “varlik
sirr1”’na dogru bir hamledir.

Marcel’in bedenlenme ile ilgili diisiincelerini hem ontolojik hem metafizik/teolojik
boyutlarda ele aldig1 goriilmektedir. Ancak o bu meseleye metafizik ontoloji agisindan yaklasma
amacinda oldugunu belirtmistir. “Her sey gercekten sahip oldugumuz seyle oldugumuz sey
arasindaki farka baglidir.” diyen Marcel i¢in dini yasam diinyadan koparilamamaktadir. Burada
Marcel’in diisiincesinin Hristiyanliktan izler tagidigi anlagilir. Varlik sirrina ulasma yolunda katilim
o6nemli bir unsurdur. Metafizik ve ontolojik bir karsilasma ile Varliga katilmak miimkiindiir. Teolojik
olarak degerlendirildiginde Tann ile iletisim sezgi ile olur fakat ontolojik karsilasma sadece
6znelerarasilikla miimkiindiir. Ontolojik karsilasma araciligiyla insanin somut yasam deneyimleri
daha 6nemli hale gelir. Bedenlenen insan 6zgiir bir se¢cimle aym1 anda dini de yasayarak imanla,
inangla katilma dahil olabilir. Ancak Marcel, imanin varolussal karakterini analiz etse de bu
yasantinin temeline metafizik/ontolojik bir goriis yerlestirmektedir.
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