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Abstract: Throughout the history of thought, human emotions have been the subject of many works. Emotions,
which inspire art, philosophy, literature, psychology, sociology and even theology, have been in the thoughts
of many philosophers from Ancient Greek philosophy to the present day. Although they have not received
sufficient attention in areas other than literature and art, there has also been an emphasis on their power to
influence human actions over time. Even philosophers who acted on the idea that humans are intelligent beings
have drawn attention to their power, at least in the field of morality, as emotions are the most effective guides
of human life. For this reason, studies on emotions in philosophy are old, but studies on the philosophy of
emotions are quite new. The subject of emotions is an interdisciplinary subject, as a common subject of sciences
such as psychology, sociology, psychiatry, biology, etc. The common point of all fields of knowledge is the
central effect of emotions on human life. The nineteenth-century philosopher Arthur Schopenhauer, who
pointed to this dimension and influenced many thinkers in this context due to the period he lived in, questioned
the place of emotions, especially love, in human life. Similarly, Lev Tolstoy also questioned the period he lived
in and social life and made deep emotional analyses in his works. In the text, the evaluations of Arthur
Schopenhauer and Lev Tolstoy, whose approaches we can establish similarities between, on the subject of love
are discussed in the context of the philosophy of emotion. In terms of the philosophy of emotion, which
investigates the nature and types of emotion and its effects on different dimensions of human life, the place,
meaning and effect of love in human life according to these two thinkers are evaluated.
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Oz: Diisiince tarihi boyunca insanin duygular1 pek ¢ok esere konu olmustur. Sanattan felsefeye, edebiyata,
psikolojiye, sosyolojiye hatta teolojiye ilham veren duygular Tarihte pek ¢ok filozofun diisiincesinde yer
almaktadir. Edebiyat ve sanat disindaki alanlarda yeterli ilgiyi goremese de zamanla insanin eylemlerini
etkileme giiciine vurgu yapildig1 da olmustur. Insanm akilli bir varlik oldugu diisiincesinden hareket eden
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filozoflarin dahi en azindan ahlak alanindaki giiciine dikkat ¢ektigi duygular, insan yasammin en etkili
yonlendiricisidir. Bu nedenle felsefede duygu c¢alismalart eski ancak duygu felsefesi calismalar1 oldukca
yenidir. Duygu konusu, psikoloji, sosyoloji, psikiyatri, biyoloji vb. bilimlerin ortak konusu olarak disiplinler
aras1 bir konumdadir. Tiim bilgi alanlarinin ortak oldugu husus ise duygularin insan yasamindaki merkezi
etkisidir. Bu boyuta isaret eden ve yasadigi donem itibariyle pek ¢ok diisliniirii de bu baglamda etkileyen on
dokuzuncu yiizy1l filozofu Arthur Schopenhauer duygularin 6zellikle de askin, insan yasamindaki yerini
sorgulamistir. Benzer sekilde Lev Tolstoy da yasadigi donemi ve toplum yasamini sorgulamis, verdigi
eserlerde derin duygu analizleri yapmigtir. Metinde, yaklagimlari arasinda benzerlikler kurabilecegimiz Arthur
Schopenhauer ve Lev Tolstoy’un ask konusundaki degerlendirmeleri duygu felsefesi baglaminda ele
alinmaktadir. Duygunun mahiyetini, gesitlerini insan yasaminin farkli boyutlarma etkisini arastiran duygu
felsefesi agisindan bu iki diisiiniire gére agkin insan yagsamindaki yeri, anlami ve etkisi degerlendirilmektedir.

Anahtar Kelimeler: Felsefe, Duygu Felsefesi, Arthur Schopenhauer, Lev Tolstoy, Ask.
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Structured Abstract:

Emotions and affect, a defining aspect of human nature, have been addressed in various ways
throughout the history of thought. In philosophy, studies of emotion are found in moral philosophy and ethics
in the context of their influence on human actions; in human philosophy and philosophy of emotion in the
context of understanding humanity; and in political philosophy in the context of their impact on social life and
politics. For many philosophers investigating the place of emotions in human life, the question of what emotion
is or its nature is a fundamental topic of debate. Furthermore, the influence of emotions on human behaviour
and studies on managing emotions have been considered important. The earliest studies aimed at questioning
the nature of emotions date back 2500 years.

From the ancient Greek philosophers onwards, the subject has been discussed in various ways within
philosophy. Plato, considered the greatest philosopher of ancient Greek philosophy and one who centred human
reason, argued that emotions are formed in a separate part of the soul from thought and development and
viewed reason as a power that should manage emotions and passions. According to Aristotle, who defined
humans as rational beings, acquiring a tendency in accordance with the experience of pathos is important for a
good and happy life. Truly perfect individuals are those who have developed their reason and possess desires
and emotions that are in harmony with it. Stoic philosophers, who viewed passions as reactions beyond our
control to external events, argued that to cope with passions that lead to false judgement, one must control
oneself through mental discipline that increases one's capacity for correct judgement.

This understanding, beginning with Greek philosophers, identified reason as the defining
characteristic of humans and considered emotions as qualities to be suppressed and acquired a theological
meaning in Western mediaeval thought. With the influence of scientific advancements during the Renaissance,
the picture changed, and the subject of emotion began to be evaluated from a scientific perspective. 19th-
century philosophers dealt with the subject within the context of human life, emphasising the place and
importance of emotion in human existence. The works of these philosophers added a different dimension to
the study of emotions, drawing attention to their significance.

Arthur Schopenhauer, who addressed the subject of emotion from various perspectives and indicated
its place within his own philosophical system, is one of the pioneers in this field. Schopenhauer, an influential
philosopher whose personal emotional tensions are considered to have affected the development of his thought,
did not limit his views to philosophy alone; his ideas also influenced artists and writers in various fields.

Lev Tolstoy, whose emotional assessments are the subject of this text, is noted for frequently reflecting
his own changes and transformations in his works, which he wrote to describe the human model he created
based on the inspirations he drew from the thoughts and social events of his time, often including excerpts from
his own life.

This article focuses on evaluating the views of Schopenhauer and Tolstoy, particularly their
perspectives on love, in general terms, considering their approaches to the fundamental emotions that shape
human life relationships and their influence on many thinkers after them.

Arthur Schopenhauer, who understood human life relationships on the basis of the concept of will,
developed thoughts on the relationship between emotions and will and the nature of emotions. Believing that
human wills are reflections of cosmic will, Schopenhauer sees will as the foundation of life and action as the
application of will.

The famous Russian writer Lev Tolstoy, who conducted profound emotional analyses in his works,
particularly focused on the concept of love, meticulously analysing its individual and social dimensions within
his era. His works, which evaluate the place of love in human life from physical, emotional, and social
perspectives, are considered a reflection of his world of thought, feelings, and beliefs.

From the perspective of the philosophy of emotion, which questions the nature of emotion, love, the
most fundamental emotion shaping human life, is also a defining element in the thoughts of Arthur
Schopenhauer and Lev Tolstoy. Influenced not only by their time and society but also by their individual lives,
Schopenhauer and Tolstoy consider love an important and indispensable emotion in life.
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For Schopenhauer, who evaluates love on a physical basis, in the context of passionate, intense desire
and generally sexual urge, even the most refined and elevated love finds its source solely in sexual impulse.
Therefore, love is primarily evaluated through the physical relationship between a man and a woman.

Tolstoy, who emphasises the spiritual and emotional dimensions of love and defines love through the
lens of friendship, family, and social relationships, differs from Schopenhauer in this approach. Challenging
Schopenhauer's definition of love, Tolstoy criticises Schopenhauer's view of love as a purely sexual passion,
instead emphasising its spiritual and emotional aspects. Furthermore, by adding the love felt for God to this
dimension of love, he imbues it with a sacred meaning. Such love expresses the love of God for humanity and
humanity for God, viewing God as the sole source of joy and love.

Tolstoy, arguing that it is incorrect to evaluate love solely from its biological dimension, maintains
that the social dimension must also be considered when describing the nature of love in the relationship with
God, particularly drawing attention to the male selfishness and dominance existing in society.

Unlike Tolstoy, who emphasises the positive contribution of the emotional dimension of love,
Schopenhauer links the emotional nature and source of love to the will, associating it with negative emotions
such as pain and suffering, arguing that love is a source of pain and suffering.

Both Schopenhauer and Tolstoy, emphasising the emotional basis of morality as an inseparable part
of the spiritual dimension of humanity, have created an emotion-based moral view. In this context, for
Schopenhauer, compassion is the strongest emotion in morality. Schopenhauer believes that in humanity's
struggle against blind will, it is possible to temporarily resist the desires of the will through compassion. He
argues that sympathy, compassion, and empathy can control the selfish motive underlying human behaviour.

Tolstoy, on the other hand, places love at the foundation of morality, speaking of a love that begins in
the family and spreads to humanity. Believing that a morality based on human love, originating from the love
of God, will be humanity's salvation, Tolstoy argues that loving others and subjecting universal love to the will
should be humanity's greatest aim. Beyond morality, Schopenhauer emphasises the importance of the
connection between art, which is inherently intertwined with emotion, and emotion itself.

For Schopenhauer, art, especially music, provides temporary happiness in the face of will, while for
Tolstoy, music evokes negative emotions and causes unhappiness. The connection between music's power to
evoke both positive and negative emotions and the human psychological state is considered a unique dimension
in both schools of thought.

Schopenhauer and Tolstoy, who examined the importance of recognising the influence of love on
shaping human emotions and behaviours, were pioneering figures in literature and philosophy whose influence
extended beyond their own time to the present day.

Keywords: philosophy, philosophy of emotion, Arthur Schopenhauer, Lev Tolstoy, love.
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Résumé Structuré:

Les émotions et I’affect, qui constituent un aspect déterminant de la nature humaine, ont été abordés
de diverses maniéres tout au long de I’histoire de la pensée. En philosophie, les études sur les émotions se
retrouvent dans la philosophie morale et 1’éthique, dans le cadre de leur influence sur les actions humaines ;
dans la philosophie de I’humain et la philosophie des émotions, dans le cadre de la compréhension de
I’humanité ; et dans la philosophie politique, dans le cadre de leur impact sur la vie sociale et la politique. Pour
de nombreux philosophes s'intéressant a la place des émotions dans la vie humaine, la question de savoir ce
qu'est une émotion ou quelle est sa nature constitue un sujet de débat fondamental. En outre, l'influence des
émotions sur le comportement humain et les études sur la gestion des émotions ont été considérées comme
importantes. Les premiéres études visant a s'interroger sur la nature des émotions remontent a 2 500 ans.

Depuis les philosophes de la Gréce antique, ce sujet a été abordé de diverses maniéres au sein de la
philosophie. Platon, considéré comme le plus grand philosophe de la Gréce antique et défenseur de la raison
humaine, affirmait que les émotions se formaient dans une partie de I’ame distincte de la pensée et du
développement, et considérait la raison comme une faculté devant réguler les émotions et les passions. Selon
Aristote, qui définissait les étres humains comme des étres rationnels, il est important, pour mener une vie
bonne et heureuse, d’acquérir une disposition conforme a I’expérience du pathos. Les individus véritablement
parfaits sont ceux qui ont développé leur raison et posseédent des désirs et des émotions en harmonie avec celle-
ci. Les philosophes stoiciens, qui considéraient les passions comme des réactions incontrélables face a des
événements extérieurs, soutenaient que pour faire face aux passions conduisant a des jugements erronés, il
fallait se maitriser grace a une discipline mentale renforgant la capacité a porter un jugement correct.

Cette conception, qui trouve son origine chez les philosophes grecs, identifiait la raison comme la
caractéristique déterminante de 1’étre humain et considérait les émotions comme des qualités a réprimer ; elle
a acquis une signification théologique dans la pensée médiévale occidentale. Sous I’influence des progrés
scientifiques de la Renaissance, cette vision a évolué, et le sujet des émotions a commencé a étre abordé sous
un angle scientifique. Les philosophes du XIXe siécle ont traité ce sujet dans le contexte de la vie humaine, en
soulignant la place et I’importance des émotions dans 1’existence humaine. Les travaux de ces philosophes ont
ajouté une dimension différente a I’étude des émotions, attirant I’attention sur leur importance.

Arthur Schopenhauer, qui a abordé le sujet des émotions sous divers angles et a défini leur place au
sein de son propre systéme philosophique, est I’un des pionniers dans ce domaine. Schopenhauer, philosophe
influent dont les tensions émotionnelles personnelles auraient influencé le développement de sa pensée, n’a
pas limité ses réflexions a la seule philosophie ; ses idées ont également influencé des artistes et des écrivains
dans divers domaines.

Léon Tolstoi, dont les réflexions sur les émotions font 1’objet de ce texte, est connu pour avoir
fréquemment reflété ses propres changements et transformations dans ses ceuvres, qu’il a écrites afin de décrire
le modéle humain qu’il a créé en s’inspirant des pensées et des événements sociaux de son époque, y incluant
souvent des extraits de sa propre vie.

Cet article s’attache a évaluer les points de vue de Schopenhauer et de Tolstoi, en particulier leurs
perspectives sur I’amour, de maniére générale, en examinant leurs approches des émotions fondamentales qui
faconnent les relations humaines ainsi que leur influence sur de nombreux penseurs qui leur ont succédé.

A

Arthur Schopenhauer, qui appréhendait les relations humaines a partir du concept de volonté, a
développé une réflexion sur le lien entre les émotions et la volonté, ainsi que sur la nature des émotions.
Estimant que les volontés humaines sont le reflet de la volonté cosmique, Schopenhauer considére la volonté
comme le fondement de la vie et I’action comme 1’application de cette volonté.

Le célébre écrivain russe Léon Tolstoi, qui a mené de profondes analyses émotionnelles dans ses
ceuvres, s’est particuliérement intéressé au concept d’amour, en analysant minutieusement ses dimensions
individuelles et sociales au sein de son époque. Ses ceuvres, qui évaluent la place de I’amour dans la vie
humaine sous des angles physiques, émotionnels et sociaux, sont considérées comme le reflet de son univers
de pensée, de sentiments et de croyances.

Turkish Studies — Comparative Religious Studies, 21(01)



Love In Arthur Schopenhauer And Lev Tolstoy... 961

Du point de vue de la philosophie des émotions, qui s’interroge sur la nature des émotions, I’amour,
émotion la plus fondamentale faconnant la vie humaine, est également un élément déterminant dans la pensée
d’ Arthur Schopenhauer et de Léon Tolstoi. Influencés non seulement par leur époque et leur société, mais aussi
par leurs vies personnelles, Schopenhauer et Tolstoi considérent I’amour comme une émotion importante et
indispensable a la vie.

Pour Schopenhauer, qui évalue I’amour sur une base physique, dans le contexte d’un désir passionné
et intense et, de maniére générale, d’une pulsion sexuelle, méme I’amour le plus raffin€ et le plus élevé trouve
sa source uniquement dans I’impulsion sexuelle. Par conséquent, I’amour est principalement évalué a travers
la relation physique entre un homme et une femme.

Tolstoi, qui met I’accent sur les dimensions spirituelles et émotionnelles de I’amour et définit celui-ci
a travers le prisme de I’amitié, de la famille et des relations sociales, se distingue de Schopenhauer par cette
approche. Remettant en cause la définition de I’amour donnée par Schopenhauer, Tolstoi critique la conception
de ce dernier, qui réduit ’amour a une passion purement sexuelle, et met plutdt ’accent sur ses aspects
spirituels et émotionnels. De plus, en ajoutant a cette dimension de ’amour celui ressenti pour Dieu, il lui
confére une signification sacrée. Un tel amour exprime I’amour de Dieu pour ’humanité et celui de ’humanité
pour Dieu, considérant Dieu comme la seule source de joie et d’amour.

Tolstoi, affirmant qu’il est erroné d’évaluer 1’amour uniquement a partir de sa dimension biologique,
soutient que la dimension sociale doit également étre prise en compte lorsqu’on décrit la nature de I’amour
dans la relation avec Dieu, en attirant particulieérement I’attention sur 1’égoisme et la domination masculins qui
existent dans la société.

Contrairement a Tolstoi, qui met I’accent sur la contribution positive de la dimension émotionnelle de
I’amour, Schopenhauer lie la nature émotionnelle et la source de I’amour a la volonté, 1’associant a des
émotions négatives telles que la douleur et la souffrance, et affirmant que I’amour est une source de douleur et
de souffrance.

Schopenhauer et Tolstoi, soulignant tous deux le fondement émotionnel de la morale en tant que partie
indissociable de la dimension spirituelle de ’humanité, ont élaboré une vision morale fondée sur les émotions.
Dans ce contexte, pour Schopenhauer, la compassion est 1’émotion la plus forte en matiére de morale.
Schopenhauer estime que, dans la lutte de I’humanité contre la volonté aveugle, il est possible de résister
temporairement aux désirs de la volonté grace a la compassion. I1 soutient que la sympathie, la compassion et
I’empathie peuvent contrdler la motivation égoiste qui sous-tend le comportement humain.

Tolstoi, quant a lui, place I’amour au fondement de la morale, évoquant un amour qui nait au sein de
la famille et s’étend a I’humanité tout entiére. Convaincu qu’une morale fondée sur I’amour humain, issue de
I’amour de Dieu, sera le salut de I’humanité, Tolstoi soutient que le fait d’aimer autrui et de subordonner
I’amour universel a la volonté devrait constituer le but supréme de I’humanité. Au-dela de la morale,
Schopenhauer souligne I’importance du lien entre I’art, intrinséquement lié a I’émotion, et 1’émotion elle-
méme.

Pour Schopenhauer, I’art, en particulier la musique, procure un bonheur temporaire face a la volonté,
tandis que pour Tolstoi, la musique suscite des émotions négatives et est source de malheur. Le lien entre le
pouvoir de la musique a susciter a la fois des émotions positives et négatives et 1’état psychologique humain
est considéré comme une dimension unique dans ces deux écoles de pensée.

Schopenhauer et Tolstoi, qui ont examiné I’importance de reconnaitre I’influence de 1’amour sur la
formation des émotions et des comportements humains, ont été des figures pionniéres de la littérature et de la
philosophie, dont I’influence s’est étendue au-dela de leur époque jusqu’a nos jours.

Mots-clés: philosophie, philosophie des émotions, Arthur Schopenhauer, Léon Tolstoi, amour.

Resumen Estructurado:

Las emociones y el afecto, un aspecto definitorio de la naturaleza humana, se han abordado de diversas
maneras a lo largo de la historia del pensamiento. En filosofia, los estudios sobre las emociones se encuentran
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en la filosofia moral y la ética, en el contexto de su influencia en las acciones humanas; en la filosofia humana
y la filosofia de la emocion, en el contexto de la comprension de la humanidad; y en la filosofia politica, en el
contexto de su impacto en la vida social y la politica. Para muchos filésofos que investigan el lugar que ocupan
las emociones en la vida humana, la cuestion de qué es una emocioén o cudl es su naturaleza constituye un tema
fundamental de debate. Ademas, se ha considerado importante la influencia de las emociones en el
comportamiento humano, asi como los estudios sobre la gestion de las emociones. Los primeros estudios
destinados a cuestionar la naturaleza de las emociones se remontan a hace 2500 afios.

Desde los filoésofos de la Antigua Grecia en adelante, el tema se ha debatido de diversas maneras en
el ambito de la filosofia. Platon, considerado el mayor filésofo de la filosofia griega antigua y defensor de la
razoén humana, sostenia que las emociones se forman en una parte del alma separada del pensamiento y el
desarrollo, y consideraba la razon como una facultad que debia controlar las emociones y las pasiones. Segun
Aristoteles, quien definié a los seres humanos como seres racionales, adquirir una disposicion acorde con la
experiencia del pathos es importante para una vida buena y feliz. Los individuos verdaderamente perfectos son
aquellos que han desarrollado su razon y poseen deseos y emociones que estan en armonia con ella. Los
filésofos estoicos, que consideraban las pasiones como reacciones fuera de nuestro control ante
acontecimientos externos, sostenian que, para hacer frente a las pasiones que conducen a juicios erréneos, uno
debe controlarse a si mismo mediante una disciplina mental que aumente la capacidad de juzgar correctamente.

Esta concepcion, que se remonta a los filosofos griegos, identificaba la razéon como la caracteristica
definitoria de los seres humanos y consideraba las emociones como cualidades que debian reprimirse, lo que
adquirié un significado teoldgico en el pensamiento medieval occidental. Con la influencia de los avances
cientificos durante el Renacimiento, el panorama cambio y el tema de la emocion comenzo a evaluarse desde
una perspectiva cientifica. Los filésofos del siglo XIX abordaron el tema en el contexto de la vida humana,
haciendo hincapié en el lugar y la importancia de la emocion en la existencia humana. Las obras de estos
filésofos afladieron una dimension diferente al estudio de las emociones, llamando la atencién sobre su
importancia.

Arthur Schopenhauer, quien abordé el tema de la emocion desde diversas perspectivas y sefiald su
lugar dentro de su propio sistema filosé6fico, es uno de los pioneros en este campo. Schopenhauer, un influyente
filésofo cuyas tensiones emocionales personales se considera que afectaron al desarrollo de su pensamiento,
no limitd sus puntos de vista inicamente a la filosofia; sus ideas también influyeron en artistas y escritores de
diversos ambitos.

Lev Tolstoi, cuyas reflexiones sobre las emociones son el tema de este texto, destaca por reflejar con
frecuencia sus propios cambios y transformaciones en sus obras, que escribid para describir el modelo humano
que creo6 basandose en las inspiraciones que extrajo de los pensamientos y los acontecimientos sociales de su
época, incluyendo a menudo fragmentos de su propia vida.

Este articulo se centra en evaluar las opiniones de Schopenhauer y Tolstoi, en particular sus
perspectivas sobre el amor, en términos generales, teniendo en cuenta sus enfoques respecto a las emociones
fundamentales que configuran las relaciones de la vida humana y su influencia en muchos pensadores
posteriores.

Arthur Schopenhauer, quien entendia las relaciones de la vida humana partiendo del concepto de la
voluntad, desarrolld reflexiones sobre la relacion entre las emociones y la voluntad, asi como sobre la
naturaleza de las emociones. Al considerar que las voluntades humanas son reflejos de la voluntad cosmica,
Schopenhauer ve la voluntad como el fundamento de la vida y la accion como la aplicacion de la voluntad.

El famoso escritor ruso Lev Tolstoi, que llevd a cabo profundos andlisis emocionales en sus obras, se
centrd especialmente en el concepto del amor, analizando meticulosamente sus dimensiones individuales y
sociales en el contexto de su época. Sus obras, que evaltian el lugar que ocupa el amor en la vida humana desde
perspectivas fisicas, emocionales y sociales, se consideran un reflejo de su mundo de pensamientos,
sentimientos y creencias.

Desde la perspectiva de la filosofia de la emocidn, que cuestiona la naturaleza de la emocion, el amor
—Ila emociéon mas fundamental que da forma a la vida humana— es también un elemento definitorio en el
pensamiento de Arthur Schopenhauer y Lev Tolstoi. Influenciados no solo por su época y su sociedad, sino
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también por sus vidas personales, Schopenhauer y Tolstdi consideran el amor una emocioén importante e
indispensable en la vida.

Para Schopenhauer, que evaliia el amor desde una perspectiva fisica, en el contexto del deseo
apasionado e intenso y, en general, del impulso sexual, incluso el amor mas refinado y elevado hunde sus raices
exclusivamente en el impulso sexual. Por lo tanto, el amor se evalua principalmente a través de la relacion
fisica entre un hombre y una mujer.

Tolstdi, que hace hincapié en las dimensiones espirituales y emocionales del amor y lo define desde
la perspectiva de la amistad, la familia y las relaciones sociales, difiere de Schopenhauer en este enfoque. Al
cuestionar la definicion de amor de Schopenhauer, Tolstoi critica su vision del amor como una pasion
puramente sexual, haciendo hincapié, en cambio, en sus aspectos espirituales y emocionales. Ademas, al afiadir
el amor que se siente por Dios a esta dimension del amor, le confiere un significado sagrado. Dicho amor
expresa el amor de Dios por la humanidad y el de la humanidad por Dios, considerando a Dios como la tinica
fuente de alegria y amor.

Tolstodi, al argumentar que es incorrecto evaluar el amor unicamente desde su dimension bioldgica,
sostiene que también debe tenerse en cuenta la dimension social a la hora de describir la naturaleza del amor
en la relacion con Dios, llamando especialmente la atencion sobre el egoismo y el dominio masculinos
existentes en la sociedad.

A diferencia de Tolstoi, que hace hincapié en la contribucién positiva de la dimensiéon emocional del
amor, Schopenhauer vincula la naturaleza emocional y el origen del amor a la voluntad, asociandolo con
emociones negativas como el dolor y el sufrimiento, y sostiene que el amor es una fuente de dolor y sufrimiento.

Tanto Schopenhauer como Tolstdi, al hacer hincapié en la base emocional de la moralidad como parte
inseparable de la dimension espiritual de la humanidad, han creado una visiéon moral basada en las emociones.
En este contexto, para Schopenhauer, la compasion es la emocion mas poderosa en la moralidad. Schopenhauer
cree que, en la lucha de la humanidad contra la voluntad ciega, es posible resistirse temporalmente a los deseos
de la voluntad a través de la compasion. Sostiene que la simpatia, la compasion y la empatia pueden controlar
el motivo egoista que subyace al comportamiento humano.

Tolstdi, por su parte, sitia el amor en la base de la moralidad, refiriéndose a un amor que comienza
en la familia y se extiende a la humanidad. Convencido de que una moralidad basada en el amor humano, que
tiene su origen en el amor de Dios, sera la salvacion de la humanidad, Tolsto6i sostiene que amar a los demas y
someter el amor universal a la voluntad debe ser el mayor objetivo de la humanidad. Mas alla de la moral,
Schopenhauer destaca la importancia de la conexion entre el arte —que esta intrinsecamente entrelazado con
la emocion— y la propia emocion.

Para Schopenhauer, el arte, especialmente la musica, proporciona una felicidad temporal frente a la
voluntad, mientras que para Tolstoi, la musica evoca emociones negativas y provoca infelicidad. La conexion
entre el poder de la musica para evocar emociones tanto positivas como negativas y el estado psicologico
humano se considera una dimension Unica en ambas escuelas de pensamiento.

Schopenhauer y Tolstdi, que analizaron la importancia de reconocer la influencia del amor en la
configuracion de las emociones y los comportamientos humanos, fueron figuras pioneras en la literatura y la
filosofia cuya influencia se extendio mas alla de su propia época hasta nuestros dias.

Palabras clave: filosofia, filosofia de la emocidn, Arthur Schopenhauer, Lev Tolstoi, amor.

SR

TR B AE I NANE AAZ AL, 72 BB AR SR b — B DL MOy SO T 22400, %
TG AT I B BTSRRI B S b — S E HOR N SAT IR s B I BLE AR 22 Ay
PP —E IR T NRA R (B, 38 W AR B0 28— T o ik 2 AR T AL (52
Wi o X FVF 2RI BAE NS P AL AR 5, TR 278 T IEA AT IX — i FEZ AR

www.turkishstudies.net/religion



964 Nurten Gokalp - Meliha Oskay Gokalp

AVERI SR TEE . BEAh, AEEOR ASRAT RIS LU 15 I B RO AT LB MOy R, e L B A
TRUT 15 A5 BT 72 T I8 9] 25 25004F /(T

I RS VT 5 A, 35— BT U P L 34 7 SR . LA 76 T 2 B
REFER LA AL R R BN, R AT Rt 5 AR R R B 85, 4G
B LA B 5 W DR 0. W A A e SO, Ay, REDER (
pathos) FRIGHEFEMIBIAGIIR, X Fit F2EF MMM S E ., FEsERMA, RAEER
TERYE, A SR EAR B RO AR A . 17 BRSSO B A % A v
HORRE, TN, TSR L SO i WF A A0 3 I 0 T R 0 B ke
ISES

SR T AT S AR, A5 TR0 A KA AR E, T 46 SR o L P 400 A
LT AR A TR S B S A IR O, X — R R T
Pl T — BT MRS 0 BEAIE AT DA 192 4T 2 50017 A 2 0 A B PR i —
BRI T R RAE N TE R R 5 B . SRR B M R SR T BT, IR
BT R

T AR MS fo L T K — 0, IFIUE T ST R R 2, %SRS 8
2o OISR, FOA AR 3TN T IR RRR R ARV AL
IR 21500, R T 4 U E AR KA .

Bl EARHR B AR SCHE T I T R O HE BT —— DR A e 5928 5 A
TEEFR. MAIESEEfER, BRI O T S A AR & IR A RTB &, Jo R i
0 1 BP0 B

AR N E LR TP R R R R L, A LR AR TR 2 0 WL, BT
B I NS RO, LB B 00 5 1 AR (0

T BRI T 3k — MR R AR 2, AR 5 2 2 [ 3% R L S
HOA BB T CURR AR A A K IR R 5 R e, 46 W2 AR, 4547
EV R AL

A O I 5 ORI AR AE B @ AT T 2RS0T,
BN TS AR I T AR S A SR ARG A, R
T AR AL, BN S AR RS A S

IR SRR R 5 AR (N B AR SR AR, 2 U 35 U
IR AR R BRI R B R, SEAAM A, 2Bl AL 25 KU, KUk
SRR TR A S0 A A o o 9 EL R T B B

5 F MR R P A ST 25, E RN SR L S 36 S T el 7 8
T, EMERREEL BCREIOEN, RIS T, B, NS i B P
% RAATH,

FEARE R TSR T (R W 5 9 R, R AR SRR Tk 2 9 RO A K i SN,
FU A S BOR R . FE/R I AR AU B 5 SR HTRBE, SV S04 T2 UL AR 1 e
BT B MO S TR R . LA, BRLASRE A HB A —HERE, AT T LU R
SRR T B AR A LR NI ER I, WL B R R

FERETR A, (UNEME TR R M, A0 A TE R A5 b 5 R
TARRE, UG A SR, FEARRIE TR S AR e S A

MR T

Turkish Studies — Comparative Religious Studies, 21(01)



Love In Arthur Schopenhauer And Lev Tolstoy... 965

55 5 (A TR L P AR R R B FE R T AN, ABUAR s 52 IO AR NIRRT R
oK, R 5 e AN S D T S 8 TR R AE S, A R R R M AR

BOARAEANSE /R W7 28 A0 o A8 18 X 175 Tk Sk e NSRS AR FE AN RT 20 R — &850 AT 17 EA
T ROV IESEN . MR T, PR S, FELSEETRENNER. SARENAN, £
NRMPUE B RS rr, mBUE RS & RS S oy, RS, 1At aess
FERINFRATNE 5 BRKIZHL.

7, FERETERNIK R B TR b, TS T R R A N, i
F IR EAR L Z N 2T AR R MBI O NSRRI k2 i N LR AE I
TIRNEE, R NSRRI RS bR, B 7IEEZAN, BUARRIEERE T 2R AR LSRN
fE—ild) SRR B 2 1) AR 1) B B

MRAEIN T, ER—RHRF F——Em0 2 N BE R R I A7, T FE /R 2=
By BRI S MGER I RN B IRBEREMGE ARG 45 X REMES T A I 4, S AR
IS Z I HIHR R, X iR AR TR — MR 4E L

BOREAIFE /R R 7N R B Z 50 3G A SN AT N B (g 28k, Al AT S
AN AR SE MY, R T AP A AR, — RS R 5K .

REEE: PR, RS, S BURE. SIRFERITER. 2

CrpykrypupoBanHoe Pe3ome:

OMormud U aQQeKThl, SBISIOUIMECS OMPEICIISIONIAM AaCIEKTOM YeJOBEYSCKON TMPHUPOABI, Ha
MNPOTSDKCHUM BCEH HCTOPUU MBICIH PACCMATPUBAINCh C PA3JIMYHBIX TOYEK 3peHus. B  dumocoduu
HCCIICIOBAHMS SMOIIUI BCTPEYAOTCS B MOPATIbHOM (DHUITOCO(MUH U ITUKE B KOHTEKCTE MX BIMSIHUS HA MOCTY KK
yejoBeka; B (uocopun uenoBedeckoro ObITHS W (uiocopun SMOLMHA — B KOHTEKCTE MTOHUMAaHUS
YEJIOBEYESCKON CYIIIHOCTH; a TaKKe B MOJUTUYCCKON (Guiocopur — B KOHTEKCTE WX BO3JACHCTBUS Ha
OOIIIECTBEHHYIO JKMU3Hb M MOJUTUKY. Jns MHOTHMX (mIoco(oB, UCCICTYIOMUX MECTO SMOLUHUH B KHU3HU
YeIoBeKa, BOIPOC O TOM, YTO TAaKOE SMOIMS WM KakoBa e€ MpHupoja, sBIsieTcs (pyHIaMeHTaIbHON TeMoi
muckyccuit. Kpome Toro, BakHOEe 3Ha4eHHE NPUAAETCS BIMSHHUIO SMOIMK Ha IOBEJCHUE YeEJOBEKa H
HCCIICIOBAaHUAM TI0 YIIpaBICHHIO AMOImsiMHA. CaMmble paHHUE HCCIICIOBaHUS, HANPaBICHHBIC HA W3yYCHUE
IpUpOAbI SMOLMH, naTupytoTcs 2500-1eTHel 1aBHOCTBIO.

Haumnas ¢ nmpeBHerpedeckux ¢uiaocodoB, 3Ta Tema o0CyXHajdach B (QIIOCOPHH IMO-pa3HOMY.
[Tnaton, cyurarommiicss BeianyaduM ¢uiocodhoM apeBHerpedeckod Quimocopun W CTOPOHHUKOM
LEHTPAILHON POJIM YEIOBEYECKOTO pa3yMa, YTBEpKIal, 4TO SMOLMU (OPMHUPYIOTCS B TOW YacTH JAYIIH,
KOTOpas OTAEJECHA OT MBICIM M Pa3BUTHS, U paccCMaTpUBall pa3yM Kak CHIIy, KOTOpas TOJDKHA YIPaBIATh
SMOILMSMH U cTpacTsMH. I1o MHeHHIO ApHCTOTENs, ONMpPEeNUBIIEr0 YeJIOBEeKa KaK pa3yMHOE CYIIECTBO,
npuoOpeTeHre CKIIOHHOCTH, COOTBETCTBYIONIEH OMbITY nadoca, BAYKHO AJst 100poii U cuacTinuBou xu3Hu. [1o-
HACTOSIIIIEMY COBEPIICHHBIMHU JIIOABMH SBISIIOTCSL T€, KTO pPa3sBHJI CBOM pasyM W 00JagacT >KeNaHWAMH U
SMOIUSAMH, HaXOJSIIMMHUCS C HAM B rapMOHHH. PHIOCO(BI-CTOMKH, pacCMaTPUBABIIME CTPAcTH KakK He
MOJTAIONINECs] HalleMy KOHTPONIO PEeaKUUH Ha BHEUIHWE COOBITHS, YTBEP)KIAIM, YTO JUIA NPEOJOTECHUS
CTpacTeid, BEAyIIUX K JIOXKHBIM CY>KIE€HHSIM, HE0OX0IMMO KOHTPOJIMPOBATH ce0s MOCPEICTBOM YMCTBEHHOU
JUCLUILIMHBI, KOTOPasi yCHIMBAET CIIOCOOHOCTD K NPaBUIBHOMY CYXJICHUIO.

DT0 NOHUMaHUE, Oepyliee Havyalo y rpedecKux (GrIocooB, OIPEACISIIO pa3yM KakK OMPEIeIIIONIyI0
XapaKTepUCTUKY YeJIOBEKa M paccMaTpUBAJIO 3MOLMU KaK KauecTBa, MOJJIeKAl[Me IOJaBJIECHUI0, YTO
nproOpeso TEOJIOTHYECKOEe 3HAUYeHHE B 3alaJHONW CpelHeBeKOBOH MbIciu. llox BIMAHWMEM Hay4YHBIX
JIOCTHKEHUH 310X Bo3poxkaeHns KapTHA U3MEHWIACh, M TEMa 3MOLIMI CTalla OLIEHUBATHCA C HAYYHOU TOYKU
3penns. Gunocodsl XIX Beka paccMaTpuBald 3Ty TEMY B KOHTEKCTE YEJIOBEUECKOW JKU3HH, MOTUEPKUBAS
MECTO U BaXXHOCTh AMOIIUK B YeJIOBEYeCKOM OBITHH. Tpynbl 3TuX puiocodoB Mpuaamn U3yudeHUI0 dMOIUN
HOBOE U3MEpeHHe, 00paTUB BHUMAaHKHE HAa UX 3HAYUMOCTb.
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Aptyp lllonenrayap, KOTOPEIi paccMaTpHBall TEMY MO C Pa3INYHBIX TOYCK 3pEHIS 1 0003HAYILIT
UX MeCTO B cBoel (hmiocodckoil cucreme, SBISIETCS OAHUM H3 MHOHEPOB B 3TOi oOxactu. llomenraysp —
BIIMATEIBHBINA (GUI0CO(, b1 JIMIHBIC SMOLMOHAIBHBIC IEPEKNBAHNS, KAK CUNTACTCS, TIOBJIMSUIN HA Pa3BUTHE
€r0 MBIC/IN, — HE OTPaHHYMBAJ CBOM B3IJISABI OJTHOM IHIIb (rmocodueil; ero uaen TaxKke oOKa3all BIHSIHUC
Ha Xy/J0’KHUKOB M TIHCATENIEH B Pa3IMIHBIX 00/IACTAX.

JleB TOHCTOﬁ, YbH SMOIIMOHAJIBHBIE OLICHKHN ABJIAIOTCA MPEAMETOM HAHHOI'O TEKCTA, U3BECTEH TEM,
YTO YacCTO OTpaXaJl B CBOUX MMPOU3BCACHUAX COOCTBEHHEIC H3MEHEHHS U npeoGpan{eHI/m; OH Imucall ux, YTOOBI
OIMHMCaTh CO3JaHHBIA MM 06pa3 YCJIOBCKa, OCHOBaHHBIM Ha BJAOXHOBCHHH, YCPIIAHHOM U3 uaeu u
06HI€CTBCHHI)IX COOBITHIA CBOETO BpPEMCHH, 4aCTO BKJIIO4Yasi B HUX OTPBIBKU U3 COOCTBEHHOM KU3HH.

B nanHoOii cTaThe OCHOBHOE BHUMaHUE yjaensercs aHanusy B3risgoB Lllonenrayspa u Toncroro, B
YaCTHOCTH HMX TPEACTABICHUN O JIOOBH B OOIIEM IUIaHE, C YYETOM HUX IMOJIXOA0OB K (DYHIAMCHTAIbHBIM
SMOILMSIM, OMPEIENIAIONINM YeJIOBEUeCKHE OTHOIICHMs, a TaKkKe WX BIWSHUS HAa MHOTHX MOCTEIYIOIIUX
MBICITUTEIICH.

ApTyp H_Ior{eHrayap, KOTOpBIﬁ IIOHUMAJI YCJIOBCYCCKHUE JKH3HCHHBIC OTHOIICHHWA Ha OCHOBC
KOHICIIIKMHU BOJIH, pa3pa60Tan nacu O B3aUMOCBA3H 3MOHI/II>‘I 1 BOJIM, @ TAKXKC O IPUPOAC 3MOL[I/II7L C‘II/ITaﬂ, qTo
YCJIOBCYCCKasA BOJIA ABJIACTCA OTPAKCHHUCM KOCMHYECKOU BOJIH, H_IoneHrayap paccMaTpuBacT BOJIO KaK
OCHOBY KM3HH, 4 ,I[eﬁCTBPIe — KakK MMpPOsABJICHUC BOJIH.

WzBectHbIil pycckuii nmcatens JleB ToscToil, MpOBOAWBINKI B CBOMX HPOHM3BEICHISX TITyOOKHH
SMOLMOHAIBHBIA aHamu3, yAensan ocoboe BHUMAaHHE TMOHATHIO JIIOOBY, TINATENBHO HcCiIenys eé
UHIMBUAYAJIbHBIE U COLMAIBHBIE ACIEKThI B KOHTEKCTE CcBoed 3moxu. Ero mpousBeneHus, B KOTOPBIX
OLICHMBAETCSl MECTO JIFOOBU B YEJIOBEYECKOH JKM3HU C (PU3UUECKOM, SMOIMOHAIBHONW U COLMAIbHON TOYEK
3peHHs], CUNTAIOTCA OTPAKCHUEM €r0 MUPA MBICIIEH, YyBCTB M yOEKICHHH.

C Touku 3peHus (uI0cOGUN SMOLMHA, KOTOpask HCCIENyeT MPUPOAY SMOLMM, JIOOOBh — camas
(yHmaMeHTaIbHAS SMOIMS, ONPENEINAIOMmasl YEIOBEUCCKYIO XH3Hb, — TaKXKE SBISICTCSA ONPENCIISIOIIM
aneMeHToM B Mblcin Aptypa lllonenrayspa u JIsBa Tosctoro. Haxonsce mox BIUstHHEM HE TOJIBKO CBOETO
BpEMEHH M 00ImecTBa, HO U cobcTBeHHOH »xu3HHM, lllomenraysp m Toncrol cumTaroT MF000BH BaKHOH H
HE3aMEHUMOM 3MOIMEN B KU3HU.

Hus 1llonenrayspa, KOTOPBIM OIEHHBAET JIOOOBb C (M3MUECKOM TOUYKM 3pEHUs, B KOHTEKCTE
CTPacTHOTO, MHTCHCHBHOTO JKEJIAHWS W, B IIEJIOM, CEKCYaJbHOTO BJICUCHHMS, Aa)XKe caMas yTOHYEHHAs H
BO3BBIIIICHHAS JTIOO0BH HAXOIUT CBOM HCTOYHUK HCKITFOUHUTENBHO B CEKCYaIbHOM HMITyJIbCe. [IoaToMy H060BB
B IIEPBYIO Ouepe/ib OLECHUBAETCs Yepe3 (PU3NUECKHe OTHOLICHUS MEXIY MY>KUYMHOM U KEHIIMHOM.

ToncToif, KOTOPBIH MOAUYEPKUBAET TyXOBHbIE U 3MOIIMOHAIBHbBIE ACIEKTHI JIIOOBH U OMpeensieT eé
gyepe3 MpU3My Ipy>KObI, CEMBH U COIMAJIBHBIX OTHOILICHMH, oTiimdaeTcs oT lllomeHrayspa B 3TOM MOAXOJE.
OcnapuBas onpenenenue mo6su Illonenrayspa, ToncToif KPUTHKYET €ro IMpeACcTaBIeHHE O JIOOBU Kak O
YUCTO CeKCyaﬂLHOﬁ CTpaCTu, BMECTO 3TOI'0 MOAYCPKHUBAA eé JAYXOBHBIC 1 OMOIIMOHAJIBHBIC aClICKTHI. bonee
TOTO, 100aBIISS K 9TOMY M3MEPEHUIO JTI00BH JIT000Bb K bory, oH HazmenseT e€ cakpaibHbIM CMbIcIOM. Takast
m000Bb BBIpaXkaeT J000Bb bora k wenmoBeuecTBy M yenoBeuectBa K bory, paccmarpmBas bora kax
€/IMHCTBEHHBIN HCTOYHUK PaJOCTH U JIOOBH.

Toncroif, yTBepxaasi, YTO HEMPABUIBHO OICHUBATH JIOOOBH MCKIFOUUTEIFHO C TOYKH 3pEHUS e€
OHMOJIOTHYECKOTO W3MEPEHUs, CYHUTACT, YTO TNPH ONHCAHWH NPUPONHI JIOOBH B OTHOWICHHWAX ¢ borom
HEOOXOIUMO YUUTHIBATh M COIHAILHOE U3MEPEHHUE, B YaCTHOCTH OOpaiasi BHUMaHUEe Ha MYXKCKOH STOU3M U
JIOMUHHUPOBAHHUE, CYIIECTBYIOIINE B OOIIECTBE.

B otnuune ot TosicToro, KOTOPBINA MOAUYEPKUBAET MOJIOKUTEIBHBIN BKJIaJ 3MOLIMOHAIILHOTO acleKTa
mo6OBH, [llomeHraysp CBS3BIBAET IMOIMOHAILHYIO MPUPOIY M MCTOYHHUK JIFOOBU C BOJICH, acCONUUPYS €€ ¢
TaKMMH HETaTUBHBIMH MOLMSMH, KaK 0OJIb M CTpaJaHKe, U YTBEP)KIasi, YTO JIIOOOBH SBJISETCS UCTOYHUKOM
6011 U cTpagaHus.

N 1onenraysp, u Toncrol, mnoguepkuBas 3SMOIMOHAIBbHYIO OCHOBY HPAaBCTBEHHOCTH Kak
HEOTHEMJIEMYIO YacTh JyXOBHOTO HM3MEPCHHs 4YeJIOBEYeCTBA, C(HOPMHUPOBAIM MOPAIBHYIO KOHIICIIIHIO,
OCHOBaHHYI0 Ha sMouusix. B atom konrekcre jus lllonenrayspa coctpajaHue sIBJISI€TCS caMOW CHIIBHOM
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sMoruei B HpaBcTBeHHOCTH. llonenraysp nomnaraer, 4to B 00pp0€ 4e0BeIeCTBA TPOTHB CIIEHOH BOIM MOXKHO
BPEMEHHO NPOTHBOCTOSATH JKEIaHHAM BOJIM MOCPEACTBOM cocTpagaHus. OH yTBEp)KAAeT, YTO COTYyBCTBHE,
COCTpaJlaHie ¥ BMIATHs CIIOCOOHBI KOHTPOJIHMPOBATh STOMCTHUECKHE MOTHBBI, JISKAIIHE B OCHOBE
YEJIOBEUECKOTO ITOBEACHHUS.

Toncroif, ¢ Apyro#l CTOPOHBI, CTaBUT JIOOOBH B OCHOBY MOpall, TOBOPS O JIOOBH, KOTOpas
HAYMHACTCS B CEMbE M PACIPOCTPAHSACTCS Ha Bce dYenoBedecTBO. Cumras, 4TO MOpaib, OCHOBaHHas Ha
YeJOBEYECKOH JII00BH, TpoMCTeKarome u3 modBu k bory, craHer crmaceHueM uesioBedecTBa, TocTOi
YTBEPIXKIAET, 4TO JF000Bb K OJIMDKHHM U NOAYMHEHHE BCEOOLIEH JIIOOBH BOJIE JIOJDKHBI CTATh BBICIIEH IEIIbIO
genoBedecTBa. [Tomumo mMopany, lllonenraysp nmoguepkuBaeT BaXHOCTb CBA3HM MEXy UCKYCCTBOM, KOTOpPOE
0 CBOEH CYTH HEPa3pBIBHO CBA3aHO C AIMOLMSIMHU, U CAMUMHU IMOIMSIMHU.

HHH HloneHrayapa HCKYCCTBO, 0co0eHHO MY3bIKa, JapuUT BPECMCHHOC CHACTHC MNEPECa JIUIOM BOJIH,
Toraa kak ans ToicToro MY3bIKa BbI3BIBACT HETATUBHBLIC SMOIMM U MPUHOCUT HECUACTLE. CBs3b MCKIY
CIIOCOOHOCTBIO MY3BIKH BBI3BIBATH KaK ITOJIOKUTEIIBHBIC, TAK U OTPULATEIIBHBIE DMOIUU U IICUXOJIOTMICCKUM
COCTOSAHHMCM YCJIOBCKA PACCMATPUBACTCS KaK YHHKAJIbHOC U3MCPCHHUC B o0enx (1)I/IJ'IOCO(1)CKI/IX HIKOJIax.

Homnenraysp u ToscToO#, KOTOpbIE HCCIENOBANM BAaXHOCTh NPU3HAHUS BIMSHHUA JIOOBH Ha
(hopMHpOBaHHE YEIOBEUECKUX SMOIMH W MOBEACHHS, ObUIM MHOHEPAMH B JHTEpaType M (QHUIOCODHH, Ube
BIIMSTHHE TIPOCTHUPACTCS 3a MPEAEIhl NX COOCTBEHHOH 3MOXM M JOXOIUT /0 HAIINX JHEH.

KaroueBbie ciioBa: punocodus, punocodus smormit, Aptyp Lllonenraysp, JIleB ToncToit, 11000BB.
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Yapilandirilmis Ozet:

Insan dogasinin belirleyici bir yonii olan duygular ve duygulanma, diisiince tarihi boyunca gesitli
sekillerde ele alinmistir. Felsefede, duygular iizerine yapilan ¢alismalar, insan eylemleri tizerindeki etkileri
baglaminda ahlak felsefesi ve etik alaninda; insani anlama baglaminda insan felsefesi ve duygu felsefesi
alaninda; sosyal yasam ve siyasetteki etkileri baglaminda siyaset felsefesi alaninda yer almaktadir.

Insan yasaminda duygularm yerini arastiran pek ¢ok filozof i¢in duygunun ne oldugu ya da dogasi
temel tartisma konusudur. Ayrica duygularin insan davraniglarina etkisi ve duygular1 yonetme calismalari
onemsenmigtir. Duygularin dogasini sorgulama amaciyla yapilan ilk ¢alismalar giintimiizden 2500 y1l 6ncesine
kadar uzanmaktadir.

Duygu konusu Antik Yunan filozoflarindan itibaren, gesitli sekillerde tartisilmistir. flkcag Yunan
felsefesinin en biiyilik filozofu olarak kabul edilen ve insan aklini merkeze alan Platon, duygularin ruhun
disiince ve gelismeden ayri bir boliimiinde bigimlendigini iddia etmis, akli, duygu ve tutkulari yonetmesi
gereken bir gii¢ olarak gdrmiistiir.

Insan1 akil sahibi varlik olarak tammmlayan Aristoteles iyi ve mutlu bir yasam ic¢in pathos’un
tecriibesine uygun egilimi kazanmanin dnemine isaret etmistir. Ona gore, gercekten mitkemmel kisi aklinin
gelisimini saglayan ve bununla uyumlu arzu ve duygulara sahip olandir.

Tutkular1 dis olaylara kars1 verilen kontroliimiiz disindaki tepkiler olarak gdren Stoa filozoflar: ise
yanlis yargtya yol agan tutkuyla bas etmek i¢in kisinin dogru yargi kapasitesini arttiran bir zihin disiplini ile
kendini kontrol etmesi gerektigini savunmusglardir.

Yunan filozoflar1 ile baglayan, insanin ayirict 6zelligini akil olarak belirleyip duygulari bastirtlmasi
gereken Ozellikler olarak kabul eden bu anlayis Bat1 Ortagag diisiincesinde teolojik bir anlam kazanmustir.
Ronesans’in etkisiyle elde edilen bilimsel gelismelerin de etkisiyle tablo farklilagmis duygu konusu bilimsel
bir yaklagimla degerlendirilmeye baglamistir.

Duygu konusunun felsefi bir zeminde tartisilmasina vesile olan ve bu hususa dikkat ¢ceken 19. yiizyil
filozoflar1 ise konuyu insanin yasamla iliskisi baglaminda ele almis, duygunun insan yasamindaki yerine ve
onemine vurgu yapmislardir. Dénemin filozoflarinin ¢alismalar1 duygu arastirmalarina farkli bir boyut katmus,
duygularin 6nemine dikkat ¢ekmistir.
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Konuyu farkli boyutlar1 ile ele alan, kendi diislince sistemi icindeki yerine isaret eden Arthur
Schopenhauer bu konunun 6nciilerindendir. Alanda etkili bir filozof olan ve 6zel yasamindaki bazi duygusal
gerilimlerin kendi diislincesinin gelisim evrelerinde etkili oldugu degerlendirilen Schopenhauer’un bu goriisleri
sadece felsefe ile sinirlt kalmamus, farkli alanlarda eserler veren sanatgilar: ve edebiyatcilar: da etkilemistir.

Metne konu olan duygu degerlendirmeleri ile dikkat ¢ceken Lev Tolstoy ise yasadigi donemdeki
diisiincelerden ve toplumsal olaylardan aldig1 ilhamlar dogrultusunda olusturdugu insan modelini anlatmaya
yonelik olarak yazdig: eserlerinde siklikla kendi yasamindan verdigi kesitlerle kendi degisim ve doniisiimiini
yansittigina vurgu yapilmaktadir.

Bu makalenin konusu insan yasam iligkisini bigimlendiren temel duygulari ele alig bigimleriyle
kendilerinden sonra pek cok diisiiniirii etkileyen Schopenhauer ve Tolstoy’un o6zellikle ask hakkindaki
goriislerini genel 6zellikleri itibariyle degerlendirmektir.

Insan yasam iliskisini irade kavrami temelinde anlamlandiran Arthur Schopenhauer duygularin irade
ile olan iligkisine ve duygularn mahiyetine iliskin diisiinceler gelistirmistir. insanlarmn iradelerinin kozmik
iradenin yansimalar1 olduguna inanan Schopenhauer, yagamin temelini irade, eylemde bulunmayi ise iradenin
uygulanmasi olarak gortir.

Eserlerinde derin duygu analizleri yapan tinlii Rus yazar Lev Tolstoy, 6zellikle ask kavramina
odaklanmis, yasadig1 donemin bireysel ve toplumsal boyutunu detayli bir sekilde tahlil etmistir. Bir duygu
olarak askin, insan yasamindaki yerini fiziksel, duygusal ve toplumsal boyutlari ile degerlendirdigi eserleri
onun diisiince, duygu ve inang diinyasinin yansimasi olarak da kabul edilmektedir.

Duygu felsefesi perspektifinden bakildiginda, insan yasamini sekillendiren en temel duygu olan ask,
Arthur Schopenhauer ve Lev Tolstoy'un diisiincelerinde de belirleyici bir unsurdur. Sadece kendi zamanlari ve
toplumlarindan degil, ayni zamanda bireysel yasamlarindan da etkilenen Schopenhauer ve Tolstoy, aski hayatta
onemli ve vazgegilmez bir duygu olarak gortirler.

Aski fiziksel bir temelde, tutkulu, yogun arzu ve genel olarak cinsel diirtii baglaminda degerlendiren
Schopenhauer i¢in, en incelikli ve yiice ask bile kaynagini yalnizca cinsel diirtiide bulur. Bu nedenle agk,
oncelikle bir erkek ve bir kadin arasindaki fiziksel iligki iizerinden degerlendirilir.

Askin ruhsal ve duygusal boyutlarini vurgulayan Tolstoy arkadaslik, aile ve sosyal iliskiler
baglaminda Schopenhauer'den farkli bakis agisina sahiptir. Tolstoy, agki yalnizca cinsel bir tutku olarak géren
Schopenhauer'u elestirerek agkin manevi ve duygusal yonlerini vurgular. Dahasi, Tanrt'ya duyulan sevgiyi bu
ask boyutuna ekleyerek, ona kutsal bir anlam kazandirir. Bu tiir bir agk, Tanri'nin insana ve insanin Tanri'ya
olan sevgisini ifade eder, Tanr1'y1 tek nese ve sevgi kaynagi olarak goriir.

Tolstoy, aski yalnizca biyolojik boyutundan degerlendirmenin yanlis oldugunu savunarak, askin
dogasini tanimlarken Tanri ile olan iliskide sosyal boyutun da dikkate alinmas: gerektigini iddia eder. Bu
baglamda 6zellikle toplumda var olan erkek bencilligine ve egemenligine dikkat ¢eker.

Sevginin duygusal boyutunun olumlu katkisini vurgulayan Tolstoy'un aksine, Schopenhauer, sevginin
duygusal dogasini ve kaynagmi iradeyle iliskilendirmekte act ve istirap gibi olumsuz duygularla
iligkilendirmektedir.

Hem Schopenhauer hem de Tolstoy, ahlakin duygusal temelini insanligin manevi boyutunun ayrilmaz
bir parcasi olarak vurgulayarak, duygu temelli bir ahlak anlayisint savunmaktadirlar. Bu baglamda
Schopenhauer, insanin kor iradeyle miicadelesinde en giiclii duygunun merhamet oldugunu iddia etmekte,
ahlak araciligtyla gegici de olsa iradenin isteklerine karsi durulabilecegini diisiinmektedir.

Ote yandan Tolstoy ise ahlakin temeline sevgi yerlestirmekte, ailede baslayan ve insanliga yayilan bir
sevgiden bahsetmektedir. Tanr1 sevgisinden kaynaklanan insan sevgisine dayali bir ahlakin insanligmn
kurtulusu olacagina inanarak, baskalarin1 sevmenin ve evrensel sevgiyi iradeye tabi kilmanin insanligin en
biiyiik amac1 olmas1 gerektigini savunur.

Sanat ve duygu arasindaki baglantiya da vurgu yapan Schopenhauer ve Tolstoy bu konuda da farkli goriisleri
savunmaktadirlar. Schopenhauer igin sanat bilhassa da miizik, insanin irade karsisindaki gegici mutluluguna
kaynaklik ederken Tolstoy i¢in miizik olumsuz duygulari agiga ¢ikarmakta ve mutsuzluga sebep olmaktadir.
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Miizigin hem olumlu hem de olumsuz duygular1 uyandirma giicii ile insan psikolojik durumu arasindaki
baglanti ise her iki diisliniir i¢in de gecerlidir.

Sonu¢ olarak Schopenhauer ve Tolstoy’un agka dair bu degerlendirmelerinin edebiyattaki ve
felsefedeki etkileri sadece yasadiklar1 donemle sinirli kalmamis genis bir alana ve doneme yayilmustir.

Anahtar Kelimeler: Felsefe, Duygu Felsefesi, Arthur Schopenhauer, Lev Tolstoy, Ask.
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Love In Arthur Schopenhauer And Lev Tolstoy In The Context Of Philosophy Of Emotion

Introduction

Emotions and affect, a defining aspect of human nature, have been addressed in various ways
throughout the history of thought. Assessments of the place and role of emotion in individual and
social life have spanned a wide range of fields, from literature and psychology to sociology and
anthropology, biology to psychiatry, theology to philosophy. In philosophy, studies of emotion are
found in moral philosophy and ethics in the context of its influence on human actions; in human
philosophy and philosophy of emotion in the context of understanding humanity; and in political
philosophy in the context of its impact on social life and politics.

For many philosophers who have investigated the place of emotions in human life, the
question of what emotion is or its nature is a fundamental point of contention. Furthermore, the
influence of emotions on human behavior and studies on managing emotions have been considered
important. The first studies aimed at questioning the nature of emotions date back 2500 years.

The Sophists, who formed a human-centered thought, served as educators of rhetoric in
accordance with the needs of their society. The art of rhetoric is aimed at enabling people to convey
their ideas more effectively, to guide the ideas of those they are addressing, to convince them of their
own ideas, and to possess the subtleties of persuasion on a particular issue. People who possess this
art can lead more comfortable and easier lives in society through eloquence and effective
communication. The Sophists, believing that understanding one's emotions is crucial for managing
the process, placed humanity at the center of philosophy for this purpose.

Plato, considered the greatest philosopher of ancient Greek philosophy and who centered
human reason, argued that emotions are formed in a separate part of the soul from thought and
development, and viewed reason as a power that should govern emotions and passions (Gokalp,
2019, p. 20).

Aristotle, a student of Plato who linked emotions to judgment and belief, also defined
humans as rational beings and pointed out the importance of acquiring a tendency in accordance with
the experience of pathos for a good and happy life. According to him, the truly perfect person is one
who has developed their reason and possesses desires and emotions in harmony with it.

Stoic philosophers, who viewed passions as reactions beyond our control to external events,
argued that to cope with passions that lead to erroneous judgment, one must control oneself through
mental discipline that increases one's capacity for correct judgment. Therefore, they recommended
that humans, as a whole of mind and body, should especially struggle against desires and passions
originating from the body (Gdkalp, 2019, p. 37).
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This understanding, which began with the Greek philosophers and defined reason as the
distinguishing characteristic of humans, considering emotions as qualities to be suppressed, gained
a theological meaning in Western medieval thought. With the influence of scientific developments
achieved during the Renaissance, the picture changed, and the subject of emotion began to be
evaluated with a scientific approach.

The subject of emotion, which traditional philosophy confined to an irrational realm, was
first placed on a physiological basis in modern philosophy, and then began to be evaluated on a plane
where its relationship with rational structures was investigated. In this context, the significant
influence of the mind-body dualism produced by Descartes' philosophy is undeniable. This
perspective, which points to the difference between the human soul and body, considers emotions as
bodily attributes, thus eliminating the unity of soul and body.

The 19th-century philosophers, who paved the way for a philosophical discussion of emotion
and drew attention to it, addressed the subject within the context of the human relationship with life,
emphasizing the place and importance of emotion in human life. The works of the philosophers of
that era added a different dimension to the study of emotion, drawing attention to its significance.

Arthur Schopenhauer, who addressed the subject of emotion from different perspectives and
indicated its place within his own thought system, is one of the pioneers of this field. Schopenhauer,
an influential philosopher whose personal emotional tensions are considered to have affected the
development of his thought, did not limit these views to philosophy alone; they also influenced artists
and writers in various fields.

Lev Tolstoy, whose emotional assessments are noteworthy, is emphasized in his works,
which he wrote to describe the human model he created based on the inspirations he drew from the
thoughts and social events of his time, frequently reflecting his own change and transformation
through excerpts from his own life.

This article focuses on evaluating the views of Schopenhauer and Tolstoy, who influenced
many thinkers after them with their approaches to the fundamental emotions that shape human life
relationships, particularly their views on love, in general terms.

Arthur Schopenhauer

Arthur Schopenhauer, who interprets human life relationships based on the concept of will
developed ideas about the relationship between emotions and will, and the nature of emotions.
Believing that human wills are reflections of cosmic will, Schopenhauer sees will as the basis of life
and action as the application of will.

In this context, Schopenhauer, who argued that the connection between the two different
dimensions of man and will is different; stating that our bodies are like other objects in the real world
in appearance, and that our other dimension is related to will, argues that body and will are common
appearances of the same thing (Gdkalp, 2022, p. 117). Will, which is divided into as many parts as
there are created and existing things, is the desire for life, an endless effort to grow. Will is the will
to life that encompasses all our actions based on intention, our desires, wishes, fears, and hopes.

The will to life that shapes man is entirely spiritual, that is, transcendental. The will to life,
which is the source of everything, is also the source of our bodily desires, and therefore of pain and
suffering. Because human will is insatiable, it constantly desires, wants, longs, and rushes from one
desire to another. Anything that stops the will in this life-affirming drive brings pain, and anything
that leads to the goal brings pleasure. Every unmet need is a source of suffering. Even if it is satisfied,
this state is not permanent, so it will be followed by a new effort, and this effort will be followed by
a series of new sufferings (Gokalp, 2022, p. 119).
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According to Schopenhauer, the essence of living is wanting, and human life is by its very
nature suffering. Because when the needs and sufferings in life take a break, distress immediately
overwhelms a person. And distress is the worst of sufferings. Therefore, human life swings back and
forth between distress and suffering like the pendulum of a clock. “Desire and striving, which
constitute the entire essence of man, are like an insatiable thirst; the basis of his entire being is need,
lack, and suffering. Since man is a fully manifest will, he is the most needy of all beings; one desire
is an indication of a need, a thousand expressions of need. Life is lived in a struggle to survive, even
knowing one will be defeated” (Yetkin, 1976, p. 66). All created beings suffer because they carry the
cosmic will, especially humans and those who are more intelligent and sensitive than humans.

According to Schopenhauer, who proposes two ways to escape suffering, liberation has two
forms: minor and major. The minor meaning relates to aesthetic contemplation, while the major
meaning is based on the surrender of Hindus and Stoics, encompassing liberation from all desires
and suffering.

In the first case, based on aesthetic pleasure or the contemplation of beauty, man transcends
the work of art, becoming happy and transported to the willless, lifeless, and placeless dimension of
existence. The weariness of life disappears with the eternal and beautiful excitement of art. Especially
through music, the hopelessness of temporary life, the role played in life, everything is forgotten.
More than all other arts, music makes us successful in the struggles of will. For music, unlike other
arts, is not a copy of the idea but a copy of the will itself, and it affects us directly. However, the
peace and tranquility gained through art is unfortunately very short-lived, and the salvation granted
by science and art is temporary (Gokalp, 2019, 80).

The second way to escape suffering is to eliminate the desire to live based on will. According
to Schopenhauer, who traces the source of this movement, which rejects life not only with its
sufferings but also with its false pleasures and false happiness, to Indian philosophy, what is
important is not materially, but slowly extinguishing the fire of life in the soul, turning away from
the will with unshakable tranquility, that is, dying spiritually. Here, Nirvana, considered a process of
preparation for a kind of non-existence, aims at the taming of the ego.

Love in Schopenhauer

To understand love as an emotion in Schopenhauer's philosophy, it is necessary to start from
the concept of will, upon which his philosophy is based, and the concept of suffering stemming from
will. For suffering, which is fundamental to life, forms the basis of human experiences, feelings, and
emotions as an intense and unavoidable feeling. Since will is the source of all emotions, love also
originates from will.

According to Schopenhauer, who defines love as the truest and most natural emotion, love,
as the fundamental passion that directs the will to live, determines the life and destiny of both the
individual and the species. Generally seen as a strong but still controllable inclination, this emotion
can, under certain conditions, become a passion more intense than all other emotions. In this case,
this passion, which overcomes every obstacle in its path with incredible strength and stubbornness
without any restraint, sometimes even leads to death; and when its passion is not reciprocated, the
lover may even offer their life as a reward to achieve satisfaction. (Schopenhauer, 1997, p. 10)
According to him, it is also surprising that the emotion of love, which is so important in human life,
has not been sufficiently addressed by philosophers.

He evaluates love on a physical basis, in the context of passionate, intense desire and
generally sexual desire. For Schopenhauer, even the most refined and sublime love actually finds its
source solely in the sexual impulse. More precisely, every love is a more defined, more specialized,
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and in the narrowest sense, more individualized sexual impulse. Because the ultimate goal of all love
affairs is nothing other than the emergence and creation of the next generation. Whether man or
woman knows it or not, the aim of the entire love story is the bringing of a child into the world
(Schopenhauer, 1997, p. 15). In short, it is the most fundamental instrument of the will to live, the
tendency to perpetuate its own existence.

For the inclination towards love is fundamentally directed towards health, strength, beauty,
and youth. Because the will to live first aims to reveal the characteristics of the human species that
are found only in itself, as the basis of all kinds of individuality. Love, the highest degree of passion,
arises between individuals who are suitable enough to enable the will to live, which manifests itself
in all species, to desire the emergence of a new individual. From this perspective, the self-
preservation and survival of the human species is essentially nothing more than an instinct. The
tendency towards beauty in the preservation of the species also stems from this. It is certain that at
the root of all kinds of sexual love lies an instinct directed towards the being that needs to be created.

The intensity of love is directly proportional to its individualization. When the passion of
love is directed towards an individual being, when it is solely related to that being, it acquires a very
noble and sublime appearance. Individualization and the intensity of the passion of love can reach
such a high point that if satisfaction is not achieved, nothing in the world has any value. This
relationship between the intensity of emotion and its satisfaction is quite strong and effective. For it
reflects the power of the will to live, the effort to objectify it through men and women. In this context,
Schopenhauer emphasizes the instinctual content of love, arguing that at the root of sexual love is an
instinct directed towards the newly produced individual.

According to Schopenhauer, who believed that this instinctualness manifests differently in
men and women, the differing instinctual attitudes according to the sexes also show themselves in
the process of maintaining love. Accordingly, a man's love decreases significantly from the moment
he finds satisfaction, and in the subsequent period, all other women attract him more, and he longs
for change. However, a woman's love begins to increase especially after that moment. This situation
is interpreted as a result of nature's aim to preserve the species, ensure its continued existence, and
multiply as much as possible (Schopenhauer, 1997, p. 36).

According to Schopenhauer, who believes that this instinct, which differs between men and
women, reveals the fact that men are naturally inclined to infidelity in love, while women are inclined
to constant fidelity, sexual love is experienced and maintained differently in women and men.

For Schopenhauer, who claims that the fundamental determinant of the entire process of love
is the will that tends towards self-preservation, "Marriages based on love take place for the benefit
of the species, not the individual. Although the parties think they are increasing their own happiness,
their real aim is a purpose alien to them; this aim is simply to bring into the world an individual that
they can produce" (Schopenhauer, 1997, p. 72). Love, an instinctively driven passion, is actually
directed towards the species, but there are many ideas that portray it as valuable for the individual as
well. According to Schopenhauer, who stated that such thoughts are a deception, the will, manifesting
as the spirit of the species, has taken the individual into its grip.

This situation intensifies the suffering that accompanies the individual's love. For the
individual initially believes they are happy with love, and after union, they are freed by the spirit of
the species. However, since the individual falls back into their initial limitations and constriction,
they are no happier than before. Realizing they have been deceived by the spirit of the species, the
individual returns to the beginning. Faced with the impossibility of escape and liberation from this
cyclical situation, the individual will either submit to the will or, if possible, try to gain power against
it. This dilemma shows us that love and suffering are intertwined, confronting us with the
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fundamental truth of life. For pain and suffering are inevitable. In this intensity of emotion, the
individual confronts the suffering at the root of their delusions and love mixed with selfishness. For
while the individual believes they are performing an action for their own sake, they realize they are
actually fulfilling the desires of an individualized will.

On the other hand, according to Schopenhauer, selfishness is such a profound quality found
in all individuals that it is the only thing that can be relied upon to direct a person to this or that
action. Selfishness, which underlies human behavior, is by its nature an emotion of unlimited power.
Under all circumstances, selfishness strives to protect human existence and keep one away from
suffering. In this context, a person whose aim is to attain and experience pleasure becomes angry and
hateful towards anything that hinders their selfishness and desires. Driven by a sense of selfishness
that dominates the human experience, people see themselves as the center of the world and
perceive life accordingly.

The most important weapon that enables humans to accept the existence of others, driven by
their fundamental instinct to exist and maintain their existence, is morality. At the heart of morality
lies sympathy, compassion, and empathy. Only with these feelings can the selfish instinct underlying
human behavior be controlled. For selfishness, by its very nature, is an emotion of unlimited power.
It protects human existence under all circumstances, striving to keep one away from suffering.
Humans become angry and hateful towards anything that hinders their selfishness and desires. For
their aim is to attain pleasure, to experience pleasure (Gokalp, 2019, p. 76).

According to Schopenhauer, this selfishness, which perceives itself directly and others
indirectly, may sometimes seem natural, but in reality, selfishness is an ugly emotion. Selfishness is
also at the root of negative emotions such as greed, gluttony, lust, self-interest, stinginess, injustice,
hardheartedness, and arrogance, and it accompanies the feeling of love.

Schopenhauer, in short, evaluates love, a special emotion, through the bodily-focused
reflections of the will, grounding it in a physical and biological basis. While substantiating his claim
that it is a sexually focused emotion, he emphasizes the dilemmas and impasses of pleasure and pain,
suffering and happiness, pointing to human helplessness and weakness in the face of negative
emotions. With these ideas, which resonated in the intellectual climate of his time, Schopenhauer
was also subjected to criticism from the thinkers of his era.

Lev Tolstoy

The famous Russian writer Lev Tolstoy, who conducted deep emotional analyses in his
works, focused particularly on the concept of love, analyzing its individual and social dimensions in
detail. His works, which evaluate the place of love as an emotion in human life with its physical,
emotional, and social dimensions, are also considered a reflection of his world of thought, feeling,
and belief.

Tolstoy, evaluating the sexual and emotional dimensions of love through various examples,
occasionally emphasizes and criticizes Schopenhauer's ideas.

He states, "The strongest, worst, and most resistant of passions is sexual passion. Therefore,
if passions disappear, the strongest of them, bodily passion, will also disappear" (Tolstoy, 2005, p.
40), thus offering an assessment of the view that love is sexual passion. He emphasizes that bodily
love is glorified for poetic purposes in accordance with a flawed societal mindset, and that young
people spend the best years of their lives searching for it. Therefore, young people are wasting their
energy not only on a futile endeavor but also on something harmful. This is not a good thing, as it
harms them both physically and mentally.
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Regarding the meaning of love beyond sexuality, Tolstoy, through his protagonist who
questions, “When we speak of love, we think of a spiritual concept, not a sexual one. But if love is a
spiritual concept, a spiritual union, can this spiritual union be described with words, conversations,
and dialogue?” (Tolstoy, 2005, p. 39), expresses that love has two different dimensions. He attributes
a sacred meaning to love by saying, “Our love is superior to lust” (Tolstoy, 2003, p. 59). Thus, he
argues that the spiritual dimension of love is more important than its physical dimension. In this
context, he also opposes the view that points to the role of sexual love in the continuation of the
human race and emphasizes the characteristics of the female body, in connection with the sentence,
“Every man can feel what you call love for every beautiful woman” (Tolstoy, 2005, p. 23). According
to him, it is not correct to call the love described by poets true love. This feeling is an animalistic
lust, and often turns into jealousy (Tolstoy, 2003, p. 58). As indicated in this example, jealousy is
considered another emotion that triggers and nourishes the animalistic dimension of love.

According to Tolstoy, who believed that love is also connected to suffering besides jealousy,
men, in particular, inflict suffering on women and see this as a natural right: “For example, Eros,
because he did not connect his love to a love that encompasses all people, treated the woman he loved
monstrously, inflicted suffering on her, and wanted to kill her. A love that inflicts suffering is not
humane love. But in pagan marriage, there is a hidden coercion, and therefore suffering. A man who
falls in love with a woman who does not love him, or who loves someone else, inflicts suffering on
her to satisfy his own feelings and never feels pity” (Tolstoy, 2003, p. 58). Tolstoy also emphasizes
male selfishness and dominance here. Unlike Schopenhauer, who attributes the source of suffering
to blind will and the insatiable will of the species, Tolstoy associates the source of suffering with the
sexual dimension of love. Similarly, anger is also related to the sexual dimension of love. Because
love and anger are the same animalistic feelings. They are seen as two separate ends of the spectrum
(Tolstoy, 2005, p. 55).

Because of all these characteristics, Tolstoy argues that the view of physical love needs to
change. “Both men and women should be raised in the family and society to view lovemaking, both
before and after marriage, and the resulting physical love, not as something poetic and sublime as
they now perceive it, but as a degrading, animalistic state (Tolstoy, 2005, p. 74).

With these thoughts, Tolstoy opposes the thesis that humans cannot control their passions,
believing that emotions can be controlled and emphasizing social consciousness. For this, first, the
idea that physical love is something sublime must be abandoned, and it must be accepted that the
purpose befitting humanity can never be achieved through union in physical love (Tolstoy, 2005, p.
91).

Furthermore, the concept of goodness is more important than beauty, which underlies
physical love. For “the concept of beauty not only does not coincide with goodness, but is often
opposed to it.” Because goodness often coincides with a victory over passions, whereas beauty is the
foundation of all our passions” (Monin, 2001, p. 79). Therefore, Tolstoy, arguing that controlling
one's emotions is essential and that this control requires a thorough analysis of the influences that stir
emotions, analyzes the effect of music on human emotions in his work "Kreutzer Sonata."

“They were playing Beethoven's Kreutzer Sonata. Do you know that first presto?
(Pozdnyshev raised his voice.) Do you know it? Oh! Oh, oh, oh!... It's amazing! Especially that
intro!” (Tolstoy, 2005, p. 72) With this statement, Tolstoy analyzes the effects of music on human
emotions and opposes the claim that music elevates the human soul. “It affects people, it affects them
tremendously (I say this for myself too), but it doesn't elevate the human soul at all.” Its effect on the
human soul is neither uplifting nor degrading... but it certainly has a negative impact” (Tolstoy, 2005,
p. 72). “The music, at that moment, directly transports me to the mental state of the composer at the
time of composition. His soul and mine intertwine, and with it I go to a completely different world.”
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"But why am I doing this, I don't know" (Tolstoy, 2005, p. 73), he says, explaining that through
music, a person experiences a spiritual transformation, but because it doesn't lead to a conclusion, it
makes him feel bad.

While Tolstoy had an innate sensitivity to music, he emphasized, especially in his later
works, that music could have a "terrible" and "dangerous" effect on people. This perspective becomes
evident in the story "The Kreutzer Sonata": He states that music incites instinctive feelings,
passionate and animalistic aspects, suppresses and takes away the rational and moral consciousness
of a person. He sees music as a sensual and hypnotic power equivalent to female beauty; both are
depicted as dangerous attractions that subjugate the individual. In the story, in the words of the
protagonist Pozdnyshev, music establishes "a terrible power over the soul" and leads the person into
an illusion of "feeling things he doesn't actually feel" (Ahmetova, 2012, pp. 1816-1821). As
mentioned in the work, Tolstoy disagrees with Schopenhauer's view that music can have a positive
effect in the struggle with the will.

According to Schopenhauer, through the arts, and especially music, the hopelessness of
temporary life, the role played in life, and everything else is forgotten. More than all other arts, music
makes us successful in the struggles of the will. Because music is not a copy of the idea like other
arts, but a copy of the will itself. While other arts address us through ideas, music affects us directly”
(Yetkin, 1976, p. 7). Tolstoy also opposes this idea and evaluates the power of music to direct
emotions differently. While music is a source that evokes positive emotions for Schopenhauer, it is
a source that evokes negative emotions for Tolstoy. Tolstoy directs a critical view of music in the
context of its moral and social effects, while Schopenhauer positions it as a metaphysical art closest
to the essence of existence and having the strongest effect on the soul.

On the other hand, in the context of the relationship between emotions and morality,
according to Tolstoy, who started from the effect of physical love on humans, to value love above
all else is equivalent to losing the meaning of being human. Tolstoy, who particularly objects to a
way of life where the knowledge and skills gained through current science and art are used to harm
people, demands a review of existing moral principles. The moral principle that Tolstoy proposes in
place of the current morality is love. A love felt for all people will be the solution to all problems
based on physical love. This love, which essentially originates from the love of God, begins in the
family and spreads to all people (Tolstoy, 2003, p. 59).

For, “The essence of human life is the indicator of the source of everything. It manifests itself
through the love within us. In other words, the essence of human life is..." "And the highest law that
governs this life is love" (Tolstoy, 2012, p. 35). Love solves problems between people and fulfills
the purpose of being human. "If the purpose of humanity is happiness, goodness, love, whatever you
want to call it... if the purpose of humanity, as written in the holy books, is for people to come together
in love, to melt their spears into sickles, etc., then what prevents the achievement of this purpose?"
Tolstoy, asking the question (Tolstoy, 2005, p. 41), answers it with passions, finding the solution in
love.

Tolstoy's moral philosophy, based on the belief that a morality rooted in human love,
originating from the love of God, would be humanity's salvation, is also based on love. Loving others
besides oneself, subordinating universal love to the will, is humanity's greatest aim (Gtinor, 2023, p.
17). One of the best examples reflecting this view is Tolstoy's novel Anna Karenina. This work
contains both parallels and a critical polemic with Schopenhauer's philosophy. Tolstoy read
Schopenhauer's works in 1869 and admired them for a time; however, over time he rejected his
idealism and conclusions about the meaninglessness of life. Nevertheless, significant similarities are
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found in the work between Tolstoy's understanding of morality and Schopenhauer's morality centered
on compassion (Doljenkov, (2016).

The love between Anna and Vronsky coincides with the "metaphysics of sexual love" as
explained by Schopenhauer in his work "The World as Will and Representation". According to
Schopenhauer, the passions of individuals are actually guided by an unconscious instinct that serves
the will of the species. An individual who submits to the will of the species may sacrifice their own
happiness and even their honor. In the novel, Anna perceives her love for Vronsky as a foreign and
demonic force belonging to "another Anna"; this coincides with Schopenhauer's definition of the
power of the species as a demonic will. While Vronsky develops a humane love for Anna after the
child is born, Anna remains the "other" Anna, submissive to the will of the species. It is clearly stated
in the text that Anna's love becomes "devoid of compassion" and "selfish"; in Schopenhauer's words,
"every love without compassion is selfish" (Doljenkov, 2016).

The story of Levin, one of the novel's important characters, represents Tolstoy's stance
rejecting Schopenhauer's doctrine of the meaninglessness of life. Levin initially defines his love as
an "external force"; however, thanks to the compassion he feels for his wife, he reaches an
understanding of goodness that can transcend individual desires. Levin's discovery of the "law of
goodness" and the irrational nature of compassion parallels Schopenhauer's understanding of
morality (Doljenkov, 2016).

On the other hand, Tolstoy's departure from Schopenhauer and his philosophical belief
system quite close to Kant is observed in the character of Levin, whom he develops. In particular,
Kant's famous expression, "the starry sky above us and the moral law within us," that is, the
relationship between the rational-sensory realm of knowledge (pure reason) and the moral realm
(practical reason), is clearly visible in Levin's thoughts on the certainty of the law of goodness. After
his conversations with the peasant Fyodor, Levin finds himself in a state of inner turmoil. The law
of love and goodness that he discovered carries a meaning contrary to Schopenhauer's pessimistic
worldview, and at the same time reflects an approach that evaluates human cognitive abilities from
a Kantian perspective (Valyulis, 2000, p. 40).

In Anna Karenina, Tolstoy dramatizes Schopenhauer's concepts of will, kindness, and
compassion. However, Tolstoy rejects Schopenhauer's teaching that sees life as meaningless and his
views that open the door to suicide. While Anna's tragedy develops along Schopenhauerian lines at
the end of the novel, Levin's spiritual salvation is consistent with Tolstoy's God-centered moral
understanding (Doljenkov, 2016). In this context, "L. Tolstoy's novel Anna Karenina, which invites
us to understand the value of true love, retains its importance in every age and every society." "To
be human, to build one's personality, always involves taming reason and emotion" (Ozer, 2018, p.
8).

For Schopenhauer, who, like Tolstoy, placed emotion at the foundation of morality, the basis
of morality that leads us to salvation is sympathy, compassion, and empathy. According to him, once
one understands the sameness of all beings, one no longer distinguishes between oneself and others;
one rejoices in their joys and suffers in their sufferings. The self of a person whose heart is full of
compassion dissolves into all selves; the gaps separating consciousness disappear. True morality is
the extinguishing of all animal desires, the unwavering sacrifice of the will, the will to live, which is
the essence of existence. We can characterize the actions we perform by adding our responsibilities
to others to our obligations to ourselves as just or unjust, possessing or lacking human love. There
are three fundamental driving forces/motives of human behavior: selfishness, wickedness, and
compassion (Schopenhauer, 2007, pp. 75-76).
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Schopenhauer views compassion as a fundamental moral phenomenon. It is the ability to
perceive the suffering of another and to decide whether or not to act accordingly. It is stated that in
a situation of choice, the feeling of compassion comes into play and guides the person appropriately.
This feeling, defined as compassion, is an undeniable truth residing in human consciousness. This
feeling is not based on any assumption, thought, idea, religion, dogma, myth, upbringing, or
education. It exists beyond all of these. This feeling is inherent in human nature, and therefore it is
seen in people of all conditions, everywhere, and in every country. This feeling is very positive and
cannot be attributed to unknown, foreign gods. Indeed, the word humane is generally used
synonymously with the word compassionate (Schopenhauer, 2007, p. 80).

In compassion, the harm that the action will cause to others is opposed; others are protected
from my selfishness and evil side. This principle, which we can express as 'do not harm anyone,' is
also the foundation of justice. The source of justice can only be such a humane feeling. Leaving
selfishness aside, no emotion is as effective as the feeling of compassion.

In Schopenhauer's thought, compassion, the source of morality, can be perceived as an
achievement attained by a person who, in their struggle against the will, becomes conscious of it.
This can also be considered a stage of success against the blind will that gives rise to selfishness, and
as a possibility for a humane feeling to shape human behavior.

Conclusion

From the perspective of the philosophy of emotion, which questions the nature of emotion,
love, the most fundamental emotion shaping human life, is also decisive in the thoughts of Arthur
Schopenhauer and Leo Tolstoy. Influenced by the periods and societies in which they lived, as well
as by their individual lives, Schopenhauer and Tolstoy consider love an important and indispensable
emotion in life.

For Schopenhauer, who evaluates love on a physical basis in the context of passionate,
intense desire and generally sexual urge, even the most refined and sublime love finds its source
solely in sexual impulse. Therefore, love is evaluated primarily through the physical relationship
between a man and a woman. Tolstoy, who emphasizes the spiritual and emotional dimensions of
love and defines its foundation in friendship, family, and social relationships, differs from
Schopenhauer in this approach. Challenging Schopenhauer's definition of love, Tolstoy criticizes
Schopenhauer's view of love as a purely sexual passion, instead emphasizing its spiritual and
emotional aspects. Furthermore, he adds the love felt for God to this dimension, imbuing it with a
sacred meaning. Such love expresses the love of God for humanity and humanity for God, viewing
God as the sole source of joy and love.

Arguing that evaluating love solely from a biological perspective is incorrect, Tolstoy
maintains that the social dimension must also be considered when describing the nature of love in
relation to God, particularly drawing attention to the male selfishness and dominance present in
society.

Unlike Tolstoy, who emphasized the positive contribution of the emotional dimension of
love, Schopenhauer linked the emotional nature and source of love to the will, associating it with
negative emotions such as pain and suffering, arguing that love is a source of pain and suffering.

Both Schopenhauer and Tolstoy, emphasizing the emotional basis of morality as an
inseparable part of the spiritual dimension of humanity, formed an emotion-based moral view. In this
context, for Schopenhauer, compassion is the strongest emotion in morality. He believes that in
humanity's struggle against blind will, it is possible to resist the desires of the will, even if only
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temporarily, through compassion. He states that the selfish motive underlying human behavior can
be controlled through sympathy, compassion, and empathy.

Tolstoy, on the other hand, places love at the foundation of morality, speaking of a love that
begins in the family and spreads to humanity. Believing that a morality based on human love,
originating from the love of God, would be humanity's salvation, Tolstoy argues that loving others
besides oneself and subjecting universal love to the will should be humanity's greatest aim. For
Schopenhauer, who emphasized the importance of the connection between art and emotion—art
inherently intertwined with morality—art, especially music, provides a source of temporary
happiness in the face of willpower, while for Tolstoy, music evokes negative emotions and causes
unhappiness. The connection between music's power to evoke both positive and negative emotions
and the human psychological state is considered a unique dimension in both schools of thought.

Schopenhauer and Tolstoy, who assessed the importance of recognizing the influence of love
on shaping human emotions and behaviors, were pioneering figures in literature and philosophy
whose influence extended beyond their own time to the present day.
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Giris

Insanin ayiric1 bir yonii olan duygular ve duygulanma, diisiince tarihi boyunca farkli
bicimlerde ele alinmigtir. Duygunun insan yasamindaki bireysel ve toplumsal yeri ve roliine dair
degerlendirmeler edebiyattan, psikolojiye, sosyoloji ve antropolojiye, biyolojiden psikiyatriye,
teolojiden felsefeye kadar oldukga genis bir alana yayilmistir. Felsefedeki duygu ¢alismalar1 insanin
eylemlerine etkisi baglaminda ahlak felsefesi ve etik; insan1 anlama baglaminda insan felsefesi ve
duygu felsefesi; toplumsal yasam ve siyasetteki etkisi baglaminda siyaset felsefesinde yer
almaktadir.

Insan yasaminda duygularin yerini arastiran pek ¢ok filozof i¢in duygunun ne oldugu ya da
dogasi temel tartisma konusudur. Ayrica duygularin insan davranislarina etkisi ve duygulari yonetme
calismalart O6nemsenmistir. Duygularin dogasin1 sorgulama amaciyla yapilan ilk calismalar
giiniimiizden 2500 y1l 6ncesine kadar uzanmaktadir.

Insan merkezli bir diisiince olusturan Sofistler, yasadiklar1 toplumun ihtiyaclari
dogrultusunda hitabet egitimcisi olarak gorev yapmislardir. Hitabet sanati, insanlarin fikirlerini daha
etkili bigimde aktarabilmesi, karsilarindaki insanlarin fikirlerini yonlendirebilmesi, onlar1 kendi
fikirlerine inandirabilmesi, bir konuda ikna edebilme inceliklerine sahip olmaya yoneliktir. Bu sanata
sahip olan insanlar toplum iginde s6z sOyleme ve etkili konugsma yoluyla yasamlarin1 daha rahat ve
kolay siirdiirme imkani1 elde edebilirler. insanin duygularmi tanimanin siireci y&netebilmek igin
onemli oldugunu diisiinen Sofistler bu amagla insan1 felsefenin merkezine ¢ekmislerdir.

Ilk¢ag Yunan felsefesinin en biiyiik filozofu olarak kabul edilen ve insan aklini merkeze alan
Platon, duygularin ruhun diisiince ve gelismeden ayr1 bir boliimiinde bigimlendigini iddia etmis, akli,
duygu ve tutkular1 yonetmesi gereken bir gii¢ olarak gormiistiir (Gokalp, 2019, 5.20).

Duygular1 yarg: ve inangla baglantilandiran Platon’un 6grencisi olan Aristoteles de insani
akilli bir varlik olarak tanimlamus, iyi ve mutlu bir yasam i¢in pathos’un tecriibesine uygun egilimi
kazanmanin 6nemine igaret etmistir. Ona gore, gergekten mitkemmel kisi aklinin gelisimini saglayan
ve bununla uyumlu arzu ve duygulara sahip olandir.

Tutkular1 dis olaylara karsi verilen kontroliimiiz disindaki tepkiler olarak goéren Stoa
filozoflar1 ise yanlis yargiya yol acan tutkuyla bas etmek icin kisinin dogru yargi kapasitesini arttiran
bir zihin disiplini ile kendini kontrol etmesi gerektigini savunmuslardir. Bu yiizden bir ruh ve beden
biitiinii olan insanin 6zellikle bedenden kaynaklanan arzu ve tutkularla miicadele etmesini tavsiye
etmislerdir (Gokalp, 2019, s.37).

Yunan filozoflan ile baglayan, insanin ayirici 6zelligini akil olarak belirleyip duygular
bastirilmasi gereken Ozellikler olarak kabul eden bu anlayis Bati Ortacag diisiincesinde teolojik bir
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anlam kazanmistir. Ronesans’in etkisiyle elde edilen bilimsel gelismelerin de etkisiyle tablo
farklilagmis duygu konusu bilimsel bir yaklagimla degerlendirilmeye baglamistir.

Geleneksel felsefenin irrasyonel bir alana hapsettigi duygu konusu modern felsefe ile birlikte
once fizyolojik bir temele oturtulmus daha sonra rasyonel yapilarla iligkisinin arastirildigi bir
diizlemde degerlendirilmeye baslamistir. Bu baglamda Descartes felsefesinin iirettigi ruh-beden
diializminin énemli etkilerinin oldugu da muhakkaktir. Insan ruhu ile bedeninin farkliligina isaret
eden bu bakis acisi, duygular1 bedene ait 6zellikler olarak degerlendirmekte insanin ruh ve beden
biitiinliigiinii ortadan kaldirmaktadir.

Duygu konusunun felsefi bir zeminde tartisilmasina vesile olan ve duygu konusuna dikkat
ceken 19. yiizyil filozoflar1 ise konuyu insanin yasamla iliskisi baglaminda ele almis, duygunun insan
yasamindaki yerine ve Onemine vurgu yapmislardir. Dénemin filozoflarinin ¢alismalart duygu
aragtirmalarina farkli bir boyut katmis, duygularin 6nemine dikkat ¢cekmistir.

Duygu konusunu farkli boyutlari ile ele alan, kendi diigiince sistemi igindeki yerine isaret
eden Arthur Schopenhauer konunun Onciilerindendir. Alanda etkili bir filozof olan ve 6zel
yasamindaki bazi duygusal gerilimlerin kendi diisiincesinin gelisim evrelerinde etkili oldugu
degerlendirilen Schopenhauer’un bu goriisleri sadece felsefe ile sinirli kalmamuis, farkli alanlarda
eserler veren sanatgilar1 ve edebiyatcilar: da etkilemistir.

Metne konu olan duygu degerlendirmeleri ile dikkat ceken Lev Tolstoy ise yasadigi
donemdeki diisiincelerden ve toplumsal olaylardan aldigi ilhamlar dogrultusunda olusturdugu insan
modelini anlatmaya yonelik olarak yazdigi eserlerinde siklikla kendi yasamindan verdigi kesitlerle
kendi degisim ve doniisiimiinii yansittigina vurgu yapilmaktadir.

Bu makalenin konusu insan yasam iligkisini bigimlendiren temel duygulari ele alig
bigimleriyle kendilerinden sonra pek ¢ok diisiliniirii etkileyen Schopenhauer ve Tolstoy un 6zellikle
ask hakkindaki goriislerini genel 6zellikleri itibariyle degerlendirmektir.

Arthur Schopenhauer

Insan yasam iliskisini irade kavrami temelinde anlamlandiran Arthur Schopenhauer
duygularin irade ile olan iliskisine ve duygularin mahiyetine iliskin diisiinceler gelistirmistir.
Insanlarin iradelerinin kozmik iradenin yansimalari olduguna inanan Schopenhauer, yasamin
temelini irade, eylemde bulunmayi ise iradenin uygulanmasi olarak goriir.

Bu baglamda insanin iki farkli boyutunun irade ile olan baginin farkli oldugunu iddia eden;
bedenlerimizin goriiniisler olarak reel diinyadaki diger objeler gibi oldugunu, diger boyutumuzun da
irade ile iligkili oldugunu ifade eden Schopehauer’a gore beden ve irade ayni seyin ortak goriiniisiidiir
(Gokalp, 2022, s.117). Yaratilmig ve var olan her seyin sayisinca pargalara ayrilmis olan irade,
yasami isteyis, biiyiimek igin sonsuz bir gayrettir. Irade, niyete dayali tim eylemlerimizi,
arzularimizi, isteklerimizi, korkularimizi, timitlerimizi kapsayan yasam iradesidir

Insan1 bigimlendiren yasam iradesi tamamuiyla ruhani yani tinseldir. Herseyin kaynag1 olan
yasam iradesi bedensel arzularimizin dolayisiyla ac1 ve 1stirabin da kaynagidir. Ciinkii insanin iradesi
doymak bilmez, siirekli arzu eder, ister, arzular, bir istekten digerine kosar. Iradeyi bu hayat hamlesi
yoniinde durduran her sey aci, hedefe gotiiren her sey haz verir. Tatmin edilmeyen her ihtiyag 1stirap
kaynagidir. Hatta tatmin edilse bile bu hal devamli olmadigindan bunu yeni bir gayret, bu gayreti de
seri halde yeni 1stiraplar takip edecektir ( Gokalp, 2022, s.119).

Schopenhauer’a gore igin yasamanin 6zii istemektir, insan yasami da mabhiyeti itibariyle
1stiraptir. Clinkii yasamdaki ihtiyag ve 1stirap biraz ara verdiginde insan1 derhal sikint1 kaplar. Sikinti
ise 1stiraplarin en kotiistidiir. Dolayisiyla insan yasami bir saatin sarkaci gibi sikinti ile 1stirap
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arasinda sallamir durur. “Insanin biitiin cevheri olan arzu ve gayret sénmek bilmeyen bir susayisa
benzer; biitiin varligmin esasi ihtiyag, yokluk, istiraptir. insan tam goriiniir olmus bir irade
oldugundan biitiin varliklarin en ihtiyaclisidir; bir arzu bir ihtiyag gostergesi bin ihtiyac ifadesidir.
Maglup olacagini bile bile hayati1 yasamak icin yapilan miicadele i¢inde gecer”(Yetkin, 1976, s.66).
Yaratilanlarin tiimii kozmik iradeyi tasidiklari i¢in 1stirap ¢ekerler, 6zellikle insanlar ile insanlardan
da daha zeki ve duyarli olanlar.

Istiraptan kurtulmak i¢in iki yol 6éneren Schopenhauer’a gore, kurtulusun kiiclik ve biiytik
olmak tizere iki bi¢imi vardir. Kiigiik anlam estetik temasa ile ilgili iken biiyiik anlam tiim arzulardan
ve 1stiraptan kurtulusu i¢eren Hindularin ve Stoacilarin teslimiyetine dayanmaktadir.

Estetik haz ya da giizelligin temasasina dayanan birinci durumda insan, sanat iiriiniiniin
Otesine gecip mutlu olmakta, varligin iradesiz, cansiz ve mekansiz boyutuna tasinmaktadir. Sanatin
ebedi ve gilizel heyecaniyla hayat yorgunlugu ortadan kalkmaktadir. Bilhassa miizik vasitasiyla gecici
hayatin timitsizligi, hayatta oynanan rol, her sey unutulmaktadir. Biitiin sanatlardan ziyade, miizik
bizi irade miicadelelerinde basarili kilmaktadir. Zira miizik diger sanatlar gibi fikrin kopyas1 degil
bizzat iradenin kopyasidir ve bize aracisiz tesir eder. Ancak sanat araciliiyla kazanilan bu huzur ve
stikiinun 6mrii ne yazik ki ¢ok kisa ilim ve sanatin bahsettigi kurtulus ise gegicidir (Gokalp, 2019,
80).

Istiraptan kurtulmanin ikinci yolu ise iradeye dayali yasama arzusunun yok edilmesidir.
Hayati yalniz 1stiraplan ile degil, yalanci zevkleri ve sahte saadetleri ile reddeden bu hareketin
kaynagimi Hint felsefesine dayandiran Schopenhauer’a gore, 6nemli olan maddeten degil, nefiste
hayat atesini yavasca sondiirerek, sarsilmaz bir siikiinetle iradeye yiiz ¢evirmek, yani manen
Olmektir. Burada bir tiir yokluga hazirlik siireci olarak degerlendirilen Nirvana ile nefsin terbiye
edilmesi amaglanmaktadir.

Schopenhauer’da Ask

Schopenhauer felsefesinde bir duygu olarak aski degerlendirebilmek i¢in onun felsefesini
dayandirdigi irade kavrami ile iradeden kaynaklanan 1stirap kavramindan hareket etmek
gerekmektedir. Zira yagamin temelinde yer alan 1stirap, yogun ve kaginilmaz bir duygu olarak insanin
yasantilarinin, hissettiklerinin ve duygularinin temelini olusturmaktadir. irade, tiim duygularin
kaynagi olduguna gore ask da iradeden kaynaklanmaktadir.

Aski en gercek ve dogal duygu olarak tanimlayan Schopenhauer’a gore agk, yasam iradesini
yonlendiren temel tutku olarak insanin ve tiiriiniin yagamini, kaderini belirler. Genel olarak giiclii
ama yine de dizginlenebilir bir egilim olarak gériinen bu duygu bazi kosullarda biitiin duygulardan
daha siddetli bir tutku haline gelebilir. Bu durumda higbir kayit tanimadan Oniine ¢ikan her engeli
inanilmaz bir gii¢ ve inatla ortadan kaldiran bu tutku i¢in kimi zaman 6liim bile goze alinir, hatta
tutkusuna cevap verilmedigi zaman asik, doygunluga erisebilmek i¢in hayatini bir 6diil olarak ortaya
koyabilir. (Schopenhauer, 1997, s.10) Insan hayatinda bu derece dnemli olan ask duygusunun
filozoflar tarafindan yeterince ele alinmamasi ise ona gore ayrica sasilacak bir durumdur.

Aski, tutkulu, yogun arzu ve genellikle cinsel istek baglaminda fiziksel bir temelde
degerlendiren Schopenhauer igin gergekte en incelmis ve yiicelmis agk bile, kaynagini yalniz ve
yalniz cinsel igtepide bulur. Daha dogrusu her ask, daha belirlenmis, daha 6zellestirilmis ve en dar
anlamiyla daha bireysellestirilmis bir cinsel ictepidir. Ciinkii biitlin ask seriivenlerinin son amaci
gelecek kusagin ortaya ¢ikmasi ve yaratilmasindan baska bir sey degildir. Kadin ve erkek bilmese de
biitiin agk hikdyesinin amaci bir gocugun diinyaya getirilmesidir (Schopenhauer,1997, s.15). Kisaca,
yasam iradesinin kendi varligim siirdiirme egiliminin en temel aracidir.

Turkish Studies — Comparative Religious Studies, 21(01)



Love In Arthur Schopenhauer And Lev Tolstoy... 985

Zira ask egilimi temel olarak sagliga, kuvvete, giizellige ve genclige yonelmistir. Cilinkii
yasama iradesi ilk 6nce her ¢esit bireyselligin temeli olarak insan tiiriiniin kendisinden baskasinda
bulunmayan &zelliklerini ortaya ¢ikarmay1 amaclar. Tutkunun en yiiksek derecesi olan ask, genel
olarak biitiin tiirlerde kendini gosteren yasama iradesinin yeni bir bireyin ortaya ¢ikmasini istemesini
saglayacak kadar birbirine uygun kimseler arasinda dogar. Bu agidan bakildiginda insan tiiriiniin
kendini korumasi ve varligini siirdiirmesi aslinda bir i¢glidiiden bagka bir sey degildir. Tiiriin
korunmasinda giizellige karsi duyulan egilim de bundan kaynaklanmaktadir. Her cesit cinsel
sevginin temelinde, yaratilmasi gereken varliga yonelmis boyle bir i¢gilidiiniin oldugu kesindir.

Askin siddeti ise bireysellesmesiyle dogru orantilidir. Ask tutkusu bireysel bir varliga
cevrildiginde, sadece o varliga iliskin oldugunda, ¢ok soylu ve yiice bir goriiniis kazanir.
Bireysellesme ve agk tutkusunun siddeti dylesine yiiksek bir noktaya ulasabilir ki doygunluk elde
edilemediginde diinyadaki hi¢bir seyin degeri kalmaz. Duygunun siddeti ile tatmini arasindaki bu
iligki olduke¢a giiclii ve etkilidir. Zira yasama iradesinin erkek ve kadin araciligiyla nesnellesme
cabasinin giiciinii yansitmaktadir. Schopenhauer bu baglamda askin icgiidiisel icerigine vurgu
yapmakta, cinsel sevginin temelinde yeni iiretilecek bireye yonelik bir i¢glidii oldugunu iddia
etmektedir.

Bu icgiidiiselligin kadin ve erkekte farkli tezahiir ettigine inanan Schopenhauer’a gore,
cinslere gore farklilasan i¢giidiisel tutumlar agkin siirdiiriilmesi siirecinde de kendini gostermektedir.
Buna gore erkegin aski doyumu buldugu andan itibaren belirgin bir bigimde azalmakta, sonraki
stirecte biitiin 6teki kadinlar onu daha fazla ¢ekmekte, degisikligi 6zlemektedir. Oysa kadinin agki
ozellikle o andan sonra artmaya baslamaktadir. Bu durum da tiirii koruyup onun varligini siirdiirmeye
ve olabildigince fazla cogalmaya yonelik olan doganin amacinin bir sonucu olarak yorumlanmaktadir
( Schopenhauer,1997, s.36).

Kadin ve erkekte farklilik gosteren bu i¢gilidiiniin erkegin dogasi geregi askta vefasizliga,
kadinin ise siirekli sadakate egilimli oldugu gercegini ortaya ¢ikardigimi diisiinen Schopenhauer’a
gore cinsel ask, kadin ve erkekte farkli bigimde yasanmakta ve siirdiiriilmektedir.

Aska dair tiim siirecin temel belirleyicisinin varligini siirdiirme egiliminde olan irade
oldugunu iddia eden Schopenhauer i¢cin “Aska dayali evlilikler, bireyin degil tiiriin ¢ikarlar1 ugruna
gergeklesirler. Gergi taraflar kendi mutluluklarini arttirdiklarini sanirlar. Oysa gergek amaclari,
kendilerine yabanci bir amagtir; bu amag, sadece onlarin diinyaya getirmesi miimkiin olan bir bireyi
meydana getirmektir” (Schopenhauer,1997, s.72). I¢giidiisel kaynakli bir tutku olan ask, aslinda tiire
yoneliktir ama birey i¢in de degerliymis gibi gdsteren pek ¢ok diisiince vardir. Bu tiir diigiincelerin
birer aldatmaca oldugunu ifade eden Schopenhauer’a gore tiiriin ruhu olarak tezahiir eden irade bireyi
avucunun i¢ine almistir.

Bu durum bireyin agkina eslik eden 1stirap duygusunu arttirir. Zira birey once ask ile mutlu
oldugunu zanneder, kavugma sonrasinda tiiriin ruhu tarafindan serbest birakilir. Ancak birey yeniden
ilk sinirliliginin ve darligimin icine diistiiglinden eskisinden daha mutlu da degildir. Tiiriin ruhu
tarafindan aldatilmig oldugunu fark eden birey yeniden basa doner. Bir dongii olan bu durumdan
kacis ve kurtulus imkansizlig1 karsisinda insan iradeye ya boyun egecek ya da yapabilirse onun
karsisinda giic kazanmaya calisacaktir. Bu ikilem bize ask ile istirabin i¢ ice gegtigini gosterir,
yasamin temel gercegi ile ylizlestirir. Zira act ve istirap kaginilmazdir. Bu duygu yogunlugunda
birey, yanilgilarin kaynagindaki istirapla ve bencillikle karismis askla yiizlesmektedir. Zira kisi kendi
istedigi i¢in bir eylemi gergeklestirdigini sanirken aslinda bireysellesmis iradenin isteklerini yerine
getirdigini idrak etmektedir.

Ote yandan Schopenhauer’a gore bencillik, biitiin bireylerde goriilen oyle derin bir niteliktir
ki, bir insani su ya da bu harekete yoneltebilmek igin giivenilecek tek seydir. Insan davraniglarinin
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temelinde yer alan bencillik dogasi itibariyle smirsiz giicte bir duygudur. Bencillik her kosulda
insanin varligimt koruyup, acilardan uzak tutmak i¢in ¢aba sarf eder. Bu baglamda amaci1 hazza
ulagsmak, hazzi tatmak olan insan da bencilligini ve isteklerini engelleyen her seye kars1 6tkelenir,
nefret eder. Insamin tiim diinyasia egemen olan bencillik duygusu ile insan, kendisini diinyanin
merkezinde gérmekte, hayati boyle algilamaktadir.

Insanin, kendini merkeze koydugu, var olmak ve varhigini siirdiirmek temel giidiisii ile
hareket ettigi, baskasinin varligin1 kabul etmesini saglayan en onemli silahi ahlaktir. Ahlakin
temelinde ise sempati, merhamet ve sefkat duygusu vardir. Ancak bu duygular ile insan
davraniglarinin temelinde yer alan bencillik giidiisii kontrol edilebilir. Zira bencillik dogas: itibariyle
sinirsiz giicte bir duygudur. Her kosulda insanin varligini korur, acilardan uzak tutmak icin caba sarf
eder. Insan, bencilliginin ve isteklerini engelleyen her seye kars1 6fkelenir, nefret eder. Zira amaci
hazza ulagsmak, hazz1 tatmaktir ( Gokalp, 2019, 5.76).

Schopenhauer’a gore, kendini dogrudan, bagkalarimi dolayli olarak algilayan insanin bu
bencilligi zaman zaman dogalmig gibi goriilebilir ancak aslinda bencillik ¢irkin bir duygudur.
Bencillik ayrica aggdzliiliik, oburluk, sehvet, ¢ikarcilik, cimrilik, adaletsizlik, kati kalplilik, kibirlilik
gibi olumsuz duygularin kaynaginda da yer alir ve agsk duygusuna eslik eder.

Schopenhauer, kisaca, 6zel bir duygu olan aski, iradenin beden odakli yansimalar tizerinden
degerlendirmekte, fiziksel ve biyolojik bir temele oturtmaktadir. Cinsel odakli bir duygu oldugu
iddiasini temellendirirken de haz ile acinin, 1stirap ile mutlulugun ikilemlerine ve ¢ikmazlarina vurgu
yapmakta, olumsuz duygular karsisinda insanin acizligine ve zayifligina isaret etmektedir. Caginin
diisiince ikliminde ses getiren bu diisiinceleri ile Schopenhauer, donemin diisiiniirlerinin elestirilerine
de maruz kalmgtir.

Lev Tolstoy

Eserlerinde derin duygu analizleri yapan iinlii Rus yazar Lev Tolstoy, oOzellikle agk
kavramina odaklanmis, yasadigi donemin bireysel ve toplumsal boyutunu detayl: bir sekilde tahlil
etmistir. Bir duygu olarak agkin, insan yasamindaki yerini fiziksel, duygusal ve toplumsal boyutlari
ile degerlendirdigi eserleri onun diisiince, duygu ve inang¢ diinyasinin yansimasi olarak da kabul
edilmektedir.

Askin cinsel ve duygusal boyutunu farkli 6rnekler tizerinden degerlendiren Tolstoy zaman
zaman Schopenhauer’in diislincelerine vurgu yapmakta ve onu elestirmektedir.

“Tutkularin en giicliisii, en kotiisii, en direnglisi de cinsel tutkudur. Bu nedenle, tutkular yok
olursa, onlarin en gii¢liisii bedensel tutku da yok olur” (Tolstoy, 2005, s.40), diyerek askin cinsel
tutku oldugu goriisiine dair bir degerlendirme yapmaktadir. Bedensel agkin, toplumsal yasamdaki
yanlis diisiince dogrultusunda siirsel bir amagla yiiceltildigine, genclerin yasamlarinin en giizel
yillarin1 bunu bulmak i¢in harcadiklarina vurgu yapmaktadir. Bu nedenle geng yastaki insanlar
giiclerini yalnizca bosa degil, tistelik zararl bir ige harcamaktadirlar. Bu ise iyi bir sey degildir. Zira
insan bedensel ve ruhsal olarak zarar gormektedir.

Askin cinsellik disindaki anlam1 konusunda Tolstoy, “Ask deyince cinsellikle ilgili degil,
ruhsal bir kavramdan s6z edildigi diigtindiliir. Peki, ask ruhsal bir kavramsa, bir ruhsal birliktelikse,
bu ruhsal birliktelik, sdzciiklerle, sohbetlerle, konusmayla anlatilabilir, degil mi?” (Tolstoy, 2005,
s.39), diye sorgulayan kahraman araciligiyla askin iki farkli boyutu oldugunu ifade etmekte “bizdeki
ask, sehvetten Gstiindiir”’( Tolstoy, 2003, 5.59), diyerek aska kutsal bir anlam yiiklemektedir. Boylece
askin bedensel boyutundan ziyade ruhsal boyutunun o6nemli oldugunu iddia etmektedir. Bu
cergevede “Her erkek, sizlerin sevgi, ask dediginiz seyi her giizel kadina duyabilir” (Tolstoy, 2005,
s.23), ciimlesi ile baglantili olarak cinsel agkin insan soyunun siirdiiriilmesindeki roliine isaret eden
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ve kadin bedeniyle ilgili 6zelliklere vurgu yapan goriise de karsi ¢ikmaktadir. Ona gore sairlerce
yazilmig agka, ger¢ek ask demek dogru degildir. Bu duygu hayvanca bir sehvettir ve ¢ogu zaman da
kiskangliga donmektedir (Tolstoy, 2003, s.58). Bu 6rnekte de isaret edildigi gibi kiskanglik, askin
hayvansal boyutunu tetikleyen ve besleyen bir diger duygu olarak degerlendirilmektedir.

Askin kiskanglik diginda aci ile de baglantili oldugunu diisiinen Tolstoy’a gore, 6zellikle
erkekler kadinlara ac1 ¢ektirmekte ve bunu da dogal bir hak olarak gérmektedirler: “Mesela Eros,
sevgisini biitlin insanlara dayanan sevgiye baglamadigi icin, sevdigi kadina canavarca davranmis,
ona aci ¢ektirmis, onun canina kiymak istemistir. Aci ¢ektiren bir sevgi, insanca bir sevgi degildir.
Fakat putperest evlenmede gizliden gizliye de olsa bir zorlama, dolayisiyla aci ¢ektirme vardir.
Kendisini sevmeyen, ya da bir bagkasini seven bir kadina asik olmus bir erkek, kendi duygularim
tatmin etmek i¢cin ona aci g¢ektirir ve asla acimaz”( Tolstoy, 2003, s.58). Tolstoy, burada erkek
bencilligine ve egemenligine de vurgu yapmaktadir.

Aciin kaynagimmi kor iradeye ve tiriin iradesinin doyurulamamasina baglayan
Schopenhauer’dan farkli olarak Tolstoy, acinin kaynagimi askin cinsel boyutu ile
iligkilendirmektedir. Ayni sekilde 6fke de askin cinsel boyutu ile iliskilidir. Ciinkii ask ile 6fke aym
hayvansal duygunun iki ayr1 ucu olarak goriilmektedir (Tolstoy, 2005, s.55).

Tim bu o6zellikleri sebebiyle Tolstoy bedensel aska bakisin degismesi gerektigini
savunmaktadir. “Erkekler de kadinlar da ailede ve toplum i¢inde evlenmeden 6nce de sonra da
sevismeyi de bunun sonucu bedensel aski da simdi gordiikleri gibi siirsel, ylice bir sey olarak degil,
insan1 kiiciilten hayvansal bir durum olarak gorecekleri bicimde yetistirilmelidirler (Tolstoy, 2005,
s.74).

Tolstoy bu diigiinceleri ile insanin tutkularin1 y&netemeyecegi tezine karsi cikmakta,
duygularin kontrol edilebilecegini diislinmekte ve toplumsal bilince vurgu yapmaktadir. Bunun igin
oncelikle bedensel agkin yiice bir sey oldugu diisiincesinden vazgecilmeli, insana yakisan amaca
bedensel agkta birlesme ile asla ulagilamayacagi kabul edilmelidir ( Tolstoy, 2005, s.91).

Ayrica bedensel agkin temelinde yer alan giizellik yerine iyilik kavrami daha 6nemlidir. Zira
“QGlizellik kavrami iyilikle yalnizca ortlismemekle kalmaz, aksine ona ¢ogu zaman karsittir. Ciinkii
iyilik ¢ogunlukla tutkulara kars1 bir zaferle c¢akisir, oysa glizellik tiim tutkularimizin temelidir”
(Monin, 2001, s. 79). Bu nedenle insanin duygularini kontrol etmesi, bu kontrolii yapabilmesi i¢in
de duygular costuran etkilerin iyi tahlil edilmesi gerektigini savunan Tolstoy, miizigin insanin
duygulan tizerindeki etkisini “Kreutzer Sonat” adl1 eserinde analiz etmektedir.

“Beethoven’in Kroycer sonatini ¢aliyorlardi. O ilk prestosunu biliyor musunuz? (Sesini
yiikseltti Pozdnisev.) Biliyor musunuz? Uf! Uf, uf, ufl.. Miithis bir seydir! Hele o girisi”’(Tolstoy,
2005, s.72) ifadesi ile miizigin insanin duygular {izerindeki etkilerini tahlil eden Tolstoy miizigin
insan ruhunu yiicelttigi iddiasina kars1 ¢ikar. “Etkiliyor insani, hem de miithis etkiliyor (kendim i¢in
de sdyliiyorum bunu) ama hig de insan ruhunu yiicelttigi yoktur. Insan ruhu iizerindeki etkisi yiiceltici
de kiictiltiicti de degildir... ama onu kotii etkiledigi kesin”( Tolstoy, 2005, s.72). “Miizik o anda beni,
dogrudan dogruya, onu besteleyenin, besteledigi anda i¢cinde bulundugu ruhsal duruma tagiyor. Onun
ruhuyla benimki i¢ ige giriyor, onunla birlikte bambaska bir diinyaya gidiyorum. Ama nigin
yapiyorum bunu, bilmiyorum”(Tolstoy, 2005, s.73), ifadesi ile o, miizik araciligiyla insanin ruhsal
bir degisim yasadigin1 ancak bir sonuca vardirmadigi i¢in kendisini koétii hissetmesine sebep
oldugunu anlatmaktadir.

Tolstoy, miizige karsi dogustan gelen bir duyarliliga sahip olmakla birlikte, 6zellikle gec
donem eserlerinde miizigin insan iizerinde “korkung¢” ve “tehlikeli” bir etki yaratabilecegini
vurgulamistir. “Kreutzer Sonat” dykiisiinde bu bakis acis1 belirginlesir: Miizigin i¢giidiisel duyulari,
tutkulu ve hayvani yonleri kigkirttigini, insanin akilci ve ahlaki bilincini baskiladigini ve kontroliinii
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elinden aldigini dile getirir. Miizigi, kadin giizelligi ile esdeger duyusal ve hipnotik bir gii¢ olarak
goriir; her ikisi de bireyi boyunduruk altina alan, tehlikeli cazibeler olarak betimlenir. Oykiide
kahraman Pozdnisev’in sozleriyle, miizik “ruh {izerinde korkung bir iktidar” kurar ve kisiyi “aslinda
hissetmedigi seyleri hissediyormus gibi” bir yanilsamaya siiriikler (Ahmetova, 2012, s.1816-1821).
Eserde degindigi lizere Tolstoy, Schopenhauer’un irade ile miicadelede miizigin olumlu etki
yaratabilecegi yoniindeki goriisiine katilmaz.

Schopenhauer’a gore sanatlar ve bilhassa da miizik vasitasiyla gegici hayatin timitsizligi,
hayatta oynanan rol ve her sey unutulur. Biitiin sanatlardan ziyade, miizik bizi irade miicadelelerinde
basaril1 kilar. Zira miizik diger sanatlar gibi fikrin kopyas1 degil, bizzat iradenin kopyasidir. Diger
sanatlar fikir vasitasi ile bize hitap ederken, miizik, aracisiz tesir eder”’(Yetkin, 1976, s.7), seklindeki
diisiincesine de karsi cikan Tolstoy, ayrica miizigin duygular1 yonlendirme giiciinii de farkl
degerlendirmektedir. Miizik, Schopenhauer i¢in olumlu duygular1 agiga ¢ikaran bir kaynak iken
Tolstoy icin olumsuz duygulari agiga ¢ikaran bir kaynaktir. Tolstoy, miizige ahlaki ve toplumsal
etkiler baglaminda elestirel bir bakis yoneltirken, Schopenhauer onu varligin 6ziine en yakin, ruh
tizerinde en giiclii etkisi olan metafizik bir sanat olarak konumlandirmaktadir.

Ote yandan duygularin ahlakla iliskisi baglaminda, bedensel askin insan iizerindeki
etkisinden hareket eden Tolstoy’a gore ask iliskisini her seyin iizerinde degerlendirmek, insan
olmanmn anlamm yitirmekle esdegerdir. Ozellikle mevcut bilim ve sanatla kazanilan bilgi ve
yeteneklerin insanlara kotiiliik etmek i¢in kullanildig: bir yagam bigimine itiraz eden Tolstoy, mevcut
ahlak ilkelerinin gozden gecirilmesini istemektedir. Tolstoy’un mevcut ahlak yerine 6nerdigi ahlak
ilkesi ise sevgidir. Biitiin insanlara kars1 duyulacak bir sevgi, bedensel agka dayali biitiin problemlerin
de ¢dziimii olacaktir. Ozii itibariyle Tanr1 sevgisinden kaynaklanan bu sevgi, ailede baslar ve tiim
insanlara yayilir (Tolstoy, 2003, s.59).

Zira “Insan hayatinin 6zii, her seyin kaynaginin gostergesidir. Kendisini i¢imizdeki sevgiyle
gosterir. Bagka bir deyisle insan hayatinin 6zii ve bu hayata hilkkmeden en yiiksek yasa sevgidir”(
Tolstoy, 2012, s.35). Sevgi ile insanlar arasindaki problemler ¢oziiliir, insan olmanin gayesi
gerceklesir. “Insanligin amac1 mutluluksa, iyilikse, sevgiyse, ne derseniz deyin... insanligin amaci,
kutsal kitaplarda yazildig1 gibi, insanlarin sevgide bir araya gelmeleriyse, mizraklarini eritip orak
yapmalariysa vs. bu amaca ulagilmasini engelleyen nedir?” (Tolstoy, 2005, s.41), diye soran Tolstoy,
cevabi tutkular olarak vermekte, ¢oziimii de sevgide bulmaktadir.

Kaynagini1 Tanr1 sevgisinden alan insani sevgiye dayali bir ahlakin insanin kurtulusu olacagi
inancina sahip olan Tolstoy’un ahlak felsefesi de sevgi lizerine temellenir. Kendinden baskasini
sevmek, evrensel sevgiyi iradeye tabi kilmak insanin en biiyiik amacidir (Giindr, 2023, s.17). Bu
goriisli en iyi yansitan Orneklerden biri Tolstoy’un Anna Karenina romanidir. S6z konusu eser,
Schopenhauer’un felsefesiyle hem paralellikler hem de elestirel bir polemik igerir. Tolstoy,
Schopenhauer’un eserlerini 1869°da okumus ve bir siire hayranlik duymustur; ancak zamanla onun
idealizmini ve yagamin anlamsizligi yoniindeki ¢ikarimlarini reddetmistir. Buna ragmen, eserde,
Tolstoy’un ahlak anlayis1 ile Schopenhauer’in merhameti merkeze alan ahlaki arasinda onemli
benzerlikler tespit edilmektedir (Doljenkov, 2016).

Anna ve Vronski’nin aski, Schopenhauer’un “Istem ve Tasarim Olarak Diinya” adl1 eserinde
acikladigi “cinsel askin metafizigi” ile ortligiir. Schopenhauer’e gore bireylerin tutkulari, aslinda
tiiriin iradesine hizmet eden bilingsiz bir i¢giidii tarafindan yonlendirilir. Tiirlin iradesine boyun egen
birey, kendi mutlulugunu ve hatta onurunu feda edebilir. Romanda Anna, Vronski’ye olan askini
“bagka bir Anna”ya ait, yabanc1 ve seytani bir gii¢ olarak algilar; bu, Schopenhauer’in tiiriin kudretini
seytani bir irade olarak tanimlamasiyla ortiisiir. Vronski, cocuk dogduktan sonra Anna’ya karsi insani
bir agka yonelirken, Anna tiiriin iradesine boyun egmis “baska” Anna olarak kalir. Anna’nin agkinin
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“sefkatten uzak” ve “bencil” hale geldigi, metinde acikca belirtilmistir; Schopenhauer’un ifadesiyle,
“merhametin olmadig her ask bencildir” (Doljenkov, 2016).

Romanin o6nemli kahramanlarindan Levin’in hikdyesi, Schopenhauer’un yasamin
anlamsizlig1 6gretisini reddeden Tolstoy’un durusunu temsil eder. Levin de baslangicta askini “dissal
bir gii¢” olarak tanimlar; ancak karisina kars1 duydugu sefkat sayesinde, yalnizca bireysel arzularin
Otesine gegebilen bir iyilik anlayisina ulasir. Levin’in buldugu “iyilik yasas1” ve sefkatin akil dis1
dogasi, Schopenhauer’in ahlak anlayisiyla paralellik gosterir (Doljenkov, 2016).

Ote yandan Tolstoy’un Schopenhauer’dan uzaklasip Kant’a oldukca yakin bir felsefi inang
bigimi, gelistirdigi Levin karakterinde gozlemlenir. Ozellikle Kant’1n {inlii ifadesi olan “{izerimizdeki
yildizl1 gokylizii ve icimizdeki ahlak yasasi”, yani rasyonel-duyusal bilme alan1 (saf akil) ile ahlak
alan1 (pratik akil) arasindaki iliski, Levin’in iyilik yasasinin kesinligi lizerine diisiincelerinde agikca
goriiniir. Levin’in, koylii Fyodor ile yaptig1 konusmalar sonrasinda kendi i¢inde kesfettigi sevgi ve
iyilik yasasi, Schopenhauer’in karamsar diinya goriisiine karsit bir anlam tagimakta, ayni1 zamanda
insanin biligsel yetilerini Kantc1 bir bakis agistyla degerlendiren yaklasimi yansitmaktadir (Valyulis,
2000, s. 40).

Tolstoy, Anna Karenina’da, Schopenhauer’un irade, tiir ve merhamet kavramlarini dramatize
eder. Ancak Tolstoy, Schopenhauer’un yagami anlamsiz géren &gretisini ve intihara kap1 aralayan
goriislerini reddeder. Romanin sonunda Anna’nin trajedisi Schopenhauer’ci bir ¢izgide gelisirken,
Levin’in manevi kurtulusu Tolstoy’un Tanri-merkezli ahlak anlayigiyla uyumludur (Doljenkov,
2016). Bu baglamda “gercek sevginin degerini anlamaya davet eden L. Tolstoy’un Anna Karenina
romani, her ¢cagda ve her toplumda 6nemini korur. Insan olmak, sahsiyetini insa etmek, her zaman
akil ve duyguyu terbiye etmekten gecer”(Ozer, 2018, s.8).

Tolstoy gibi ahlakin temeline duyguyu yerlestiren Schopenhauer i¢in de bizi kurtulusa
gotiiren ahlakin temeli sempati, merhamet ve sefkattir. Ona gore, biitlin varliklarin ayniligini bir defa
anlayan kimse artik kendisi ile digerleri arasinda bir fark gézetmez, onlarin neseleri ile neselenir,
1stirabi ile 1stirap ¢eker. Kalbi merhamet dolu olan insanin benligi biitiin benliklerde erir, suurlar
ayiran bosluklar silinir, kaybolur. Hakiki ahlak biitiin hayvani isteklerin, biitiin arzularin soniisti,
varligin esasi olan iradenin yasama isteginin inatla feda edilisidir. Bizler kendimize karsi olan
yiikiimliliklerimize diger kisilere karsi olan sorumluluklarimizi ekleyerek gerceklestirdigimiz
davranisglar adaletli veya adaletsiz, insan sevgisine sahip ya da ondan yoksun diye nitelendirebiliriz.
Insan davranislarinin {i¢ temel itici giicii/giidiisii vardir: Bencillik, kotiilik ve merhamet
(Schopenhauer, 2007, s.75-76).

Schopenhauer merhameti temel ahlaki olgu olarak gormektedir. Bagkasinin ¢ektigi aciyi
algilaylp bir davranis yapip yapmama konusundaki tercih durumunda merhamet duygusunun
devreye girdigini ve kisiyi uygun sekilde yonlendirdigini ifade etmektedir. Merhamet diye
tanimlanan bu duygu insan bilincinde yatan inkar edilemez bir hakikattir. Bu duygu herhangi bir
varsayima, diisiinceye, fikre, dine, dogmaya, mite, terbiyeye, egitime dayanmamaktadir. O tiim
bunlarin 6tesinde yer alir. Bu duygu insanlarin dogasinda vardir, bu sebeple de her kosulda, her
yerde, her tilkedeki insanda goriilmektedir. Bu duygu ¢ok olumludur ve bilinmedik yabanci Tanrilara
atfedilemez. Zaten insancil kelimesi de genelde merhametli kelimesiyle esanlamli olarak
kullanilmaktadir (Schopenhauer, 2007, s.80).

Merhamette eylemin baskalarina verecegi zarara karsi c¢ikilir, bagkalar1 benim
bencilligimden ve kotii tarafimdan korunmus olur. ‘Kimseyi yaralama’ seklinde ifade edebilecegimiz
bu ilke ayn1 zamanda adaletin temelidir. Adaletin kaynag1 da ancak bu denli insani bir duygu olabilir.
Bencilligi bir tarafa birakirsak higbir duygu merhamet duygusu kadar etkin degildir.
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Schopehauer’un diisiincesinde ahlakin kaynagindaki merhamet, irade ile miicadele eden
insanin irade karsisinda bilinglenmesi sonucunda elde ettigi bir basari olarak algilanabilir. Bu durum
bencillige kaynaklik eden kor iradeye karsi bir basari asamasi, insanca bir duygunun insan
davraniglarini bicimlendirme imkani olarak da degerlendirilebilir.

Sonug¢

Duygunun mabhiyetini sorgulayan duygu felsefesinin bakis agisina gore insan yasamini
sekillendiren en temel duygu olan agk, Arthur Schopenhauer ve Lev Tolstoy’un diisiincelerinde de
belirleyicidir. Yasadiklar1 donemin ve toplumlarinin etkileri diginda Schopenhauer ve Tolstoy’un
bireysel yasamlarindan da etkiler tasiyan goriislerinde ask, yasamin 6nemli ve vazgegilmez bir
duygusu olarak kabul edilmektedir.

Aski, tutkulu, yogun arzu ve genellikle cinsel istek baglaminda fiziksel bir temelde
degerlendiren Schopenhauer igin gercekte en incelmis ve yiicelmis agk bile, kaynagini yalniz ve
yalniz cinsel igtepide bulmaktadir. Dolayisiyla ask daha ¢ok kadin ve erkek arasindaki fiziksel iligki
iizerinden degerlendirilmektedir.

Askin ruhsal ve duygusal boyutunu 6ne ¢ikaran, agkin temelini arkadaslik, aile ve toplum
iligkisinde hareketle anlamlandiran Tolstoy bu yaklasimi ile Schopenhauer’dan ayrilir.
Schopenhauer’un agk tanimima kars1 c¢ikan Tolstoy onun aski cinsel bir tutku olarak
degerlendirmesini elestirmekte, askin ruhsal ve duygusal boyutuna vurgu yapmaktadir. Ayrica askin
bu boyutuna Tanr1’ya karsi duyulan agki da ekleyerek kutsal bir anlam yiiklemektedir. Boyle bir agsk
Tanr’nin insanlara, insanin Tanri’ya olan sevgisini ifade etmekte Tanr1’y1 yegéne seving ve ask
kaynag1 olarak gormektedir.

Askin sadece biyolojik boyutuyla degerlendirilmesinin dogru olmadigini iddia eden Tolstoy,
Tanr ile kurulacak iliskide askin mahiyetini betimlerken toplumsal boyutun da dikkate alinmasi
gerektigini savunmakta, siirecte toplumda var olan erkek bencilligi ve egemenligine bilhassa dikkat
cekmektedir.

Askin duygusal boyutunun olumlu katkisina vurgu yapan Tolstoy’un aksine Schopenhauer,
askin duygusal mahiyetini ve kaynagini iradeye baglayarak aci ve 1stirap gibi olumsuz duygularla
iligkilendirmekte, agkin ac1 ve 1stirap kaynagi oldugunu savunmaktadir.

Insanin manevi boyutunun ayrilmaz parcasi olan ahlakin duygu temeline vurgu yapan
Schopenhauer ve Tolstoy duygu temelli bir ahlak goriisii olusturmuslardir. Bu baglamda
Schopenhauer igin merhamet ahlaktaki en giiglii duygudur. insamin kér iradeyle miicadelesinde
merhamet araciligiyla gecici de olsa iradenin isteklerine karsi durulabilecegini diisiinmektedir.
Sempati, merhamet ve sefkat duygulari ile insan davranislarinin temelinde yer alan bencillik
giidiisiiniin kontrol edilebilecegini ifade eder.

Tolstoy ise ahlakin temeline sevgi yerlestirmekte, ailede baglayan ve insanliga yayilan bir
sevgiden bahsetmektedir. Kaynagini Tanri sevgisinden alan insani sevgiye dayali bir ahlakin insanin
kurtulusu olacagi inanan Tolstoy’a gore kendinden baskasini sevmek, evrensel sevgiyi iradeye tabi
kilmak insanin en biiylik amac1 olmalidir.

Ahlak disinda yapisi geregi duygu ile yan yana olan sanatla ve duygu arasindaki baglantinin
O6nemini vurgulayan Schopenhauer i¢in sanat, bilhassa da miizik insanin irade karsisindaki gegici
mutluluguna kaynaklik ederken Tolstoy igin miizik olumsuz duygulari agiga cikarmakta ve
mutsuzluga sebep olmaktadir. Miizigin olumlu ve olumsuz duygulari canlandirma giicii ile insanin
psikolojik durumu arasindaki baglanti her iki diisiince i¢in de Ozgiin bir boyut olarak
degerlendirilmektedir.
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Insanin duygularinin ve davramislarmin sekillenmesindeki etkisinin farkina varmasimin
Onemini agk lizerinden degerlendiren Schopenhauer ve Tolstoy’un edebiyattaki ve felsefedeki oncii
isimler olarak etkileri sadece yasadiklar1 donemle siirli kalmamis, glinlimiizii de derinden
etkilemistir.
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ETIK BEYANLAR

Arastirma ve Yayin Etigi
Bu makalenin 6zgiin bir ¢alisma oldugunu ve bilimsel arastirma ve yayin etigi ilkelerine
uygun olarak hazirlandigimi beyan ederiz. Makale daha ©nce herhangi bir yerde
yayimlanmamis olup bagka bir dergide degerlendirme siirecinde degildir.
Caligmada kullanilan tiim kaynaklar akademik kurallara uygun bigimde atiflanmistir.
Caligmanin intihal, veri uydurma, veri tahrifi veya manipiilasyon icermedigini; arastirma
bulgularinin bilimsel diiriistliik ilkelerine uygun sekilde sunuldugunu beyan ederiz.

Yazar Katkisi
Caligmanin tasarlanmasi, yiriitilmesi, analizi ve makalenin raporlama asamasin birlikte
yiiriittiik. Makalenin son hélini okuyup onayladik ve yayimlanmasini kabul ettik.

Cikar Catismasi
Bu makalenin yayimlanmasina iligkin herhangi bir ¢ikar ¢atismasi bulunmadigini beyan
ederiz.

Finansal Destek
Bu aragtirma herhangi bir kamu kurumu, ticari kurulus veya kar amaci giitmeyen kurulus
tarafindan finansal olarak desteklenmemistir.

www.turkishstudies.net/religion



994 Nurten Gokalp - Meliha Oskay Gokalp

Yapay Zeka Kullanim Beyam
Makalenin hazirlanmas: siirecinde yapay zeka araglarindan yalmizca dil diizenleme, ceviri
destegi ve anlatim iyilestirmesi amaciyla sinirlt 6l¢iide yararlanilmistir. Yapay zeka araglari
tarafindan yapilan ¢eviri ve dil diizenlemeleri tarafimizdan dikkatle kontrol edilmistir. Yapay
zeka araglart calismanin bilimsel igeriginin, aragtirma tasariminin, analizlerinin veya
akademik sonuglarinin olusturulmasinda kullanilmamigtir. Makalenin igerigine iliskin tim
akademik sorumluluk bize aittir.

Telif Haklar1 ve izinler
Telif hakki gerektiren materyaller kullanilmigsa gerekli izinlerin alindigimi ve ¢aligmanin
herhangi bir fikri miilkiyet hakkini ihlal etmedigini beyan ederiz.

Yazar Onayi
Makalenin son hélini okuduk, onayladik ve yayimlanmasini kabul ettigimizi beyan ederiz.

Authors' Contribution Statement / Yazarlarin Katki Orani Beyani

The researchers' contribution statement is as follows / Arastirmacilarin katki orani beyani su
sekildedir:

First author / 1. Yazar %50,

Second author / 2. Yazar %50

Turkish Studies — Comparative Religious Studies, 21(01)



