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Cognition Embodied in Buddhist PhilosophyA Comparative
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Contrary to occidental philosophy, oriented to giag and solidifying the principles of essentiainge(ontos o),
Buddhism seeks to understand the aspect of outeegis that experiences suffering in life. In thestEAsian
languages Human beings are described as Inter-8&inthat they are enveloped by tioposof life and death.
From breath to breath, our life is bound to the reots of emerging and vanishing, being and non-biiran
essential unity. Bgen’s philosophical thinking integrated this cortéap with the embodied cognition of both
thinking and acting self. In the phenomenologicainp of view, Heidegger (1927; 1993) emphasizesnBeas
bound to fundamental substantiality, which bordarghe Ab-grund falling into nothingness. With &@en, the
unity-within-contrast of life and death is exemigl in our breathing, because it achieves the wfithody and
cognition which can be calle@¢6rpus” In perfect contrast, the essential reflectionHieidegger is that of grasping
the fundament of Being in the world, which represehe actualization of a Thinking-Being-Unity. Tgeal of this
comparison is to fundamentally grasp what is tiseesality of being, life, and recognition (in Japaejikaku H

%) bound to embodied cognition in our globalized ffor
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1. Phenomenology and Buddhist Philosophy-the Main Focus of this Article

Buddhism and Phenomenology present several sitvélsic ideas of thinking. One of these similariiges
their basic on phenomena. In contrast to the temdental philosophy of Kant, they question prinyawhat
“quid factl is but not what tuid juris’ is.* Cognition in Buddhist philosophy is never separdtetn the
phenomena of real things in the empirical worldisThoint of view enables us to comparégen and
Heidegger. Heidegger (1927; 1993) postulates thahpmenology is a method for investigating whicbveh
itself openly, and which is obvious in itself. Hienomenology expresses a maxim, pointittythe things
themselves?

Instead of a speculative deduction of categorissthought in Phenomeno-Logos goes on to reflectwh
is the essential Being hidden in the backgrounthefphenomena. Fordgen, reflection leads primarily to a
transparent cognition transcending our self andithie of our knowledge (in the term ofdgen:todatsu % i)
in which we see the fundamental causality of odfesing, and the confusion or the problems of angible
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life.> For Dogen, the ultimate purpose of thinking is to usesta means of transcending our reliance on
thinking in order to more fully harmonize with tieéernal truth dharma.* Independent from speculation, the
Buddhist law of eternal trutidharma,is to grasp the phenomenon of tangible life. Sgnperception is not
secondary, attached to cognition, because knowledgecognition integrated into bodily existeneis the
primary source ifBuddhist Philosophgf thinking-recognizing-acting-systenfidharma—an eternal truth viewed
from an extended spectrum of historical and conteany thought in critical and self-critical reflemts.

Heidegger (1927; 1993) said, “To the things thewes! Here the reviewer approaches things, grasgs a
construes the basic way of Being in Phenomeno-Logbs method is oriented to collecting things from
phenomena and exhibiting them in the language géddegein).’> The viewer is primarily the thinking one
who is able to state what the fundamental prinagbleeing throughout all phenomena is.

With Dagen, a viewer is a thinking and acting person itydiée. Life is a phenomenon where we seek to
grasp what truth is. Let us reflect on the fundat@eideas of Heidegger andoBen by comparing their
essential worksSein und Zeiandshobo gens.

2. The Relation of “Life and Death” by Heidegger“Being and Time”

With Heidegger, the key concept of tBeing there for deatfs the focal point of his discourse. He states
that after the end of our lives there will be a éivsion of death. There is a linear, finite develeptrinherent
to life necessary for us to reach the totality of existence in the world. The terminal point isithe Death
appears as the loss of being. Even if the focushen‘Ab-grund” or “Nothingnes$”in the recognition of
passing time seems to be similar to the Buddhighition of anitya’ it is made clear by Heidegger (1927;
1993) that time, Being, and self are bound to thEstantial existence associated with eternal cigsit

Is, as Heidegger asserts, our existence in thedveodonstant journey towards death in a finiteeseof
“not yet moments? Is death a termination of existence,iarking in life something incomplete? Heidegger
discusses these problems and shows that our eséstsra fot-yet to death. For Heidegger, death is still
beyond all phenomena; it has not yet been integrate® the problem of being. Heidegger (1927; 1993)
indicates a successive coming-into-being to agivthe end; the impending death of our being. Toblpm of
death (for Heidegger) is integrated into existeridee Being thrown into the field of imminent deathuses
fear. Fear of death is integrated irBeing-in-the-World Since the subject of fear is present even in our
Being-in-the-World, we might sayAhgst angstet si¢lf Fear is afraid.®

Heidegger is concerned with the question of totvexient this nameless fear can be overcdmdis

early works as “Being and Time,” he arrives at toaclusionthat through encountering thid-nessof the
existential Ab-grund one tries to overcome existential “fear” and teethe possibility of finally becoming
oneself, primarily throughdn impassionedreedom towards death’having finally broken away from the
illusions of self, factuality, whereas the fear amxkiety could not be completely eliminated. He bagizes the
recognition of our Being in a decisive view thaistlife is not necessarily independent of “anxietyhis
position shows a confrontation with the dichotonfyife and death and a resolve to further that camifation,
in that one is to savors the depths of being, imtrest to its end and in the opening up of existenc

3. Dogen’s Approach to the Problem of “Life and Death—“Shobo Genan”

With Dogen,stobo gens (IEiEHRE), for example in his secret records, \&iwji (ZE5E)/“The Unity of
Life-Death,” a different vision of the same problérevident. Bgen (1990; 2005)°
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The idea, generally held worldwide, that deathriether dimension after the end of life, is errorsedLife-death is an
entity present in our bodily life from our birthwards. It is wrong to think and act as if we nedatgee half of this pair of
opposites, life-death, being and non-being, cligginly to the moment of being. (23; 195)

What is being asserted above is the Zen analysistiese opposites must be perceived not only in
life-death, being, and non-being, but also, throwgi every action, through every act @ftaining and
releasing hajo-hogys/haji-hogys.™*

Paramount is the notion thab@en does not see the phenomenon of life and deatdaality. Life-Death
(as a word-for-word translation of the Zen Buddhistm shoji 4:%E) is the collective phenomenon of
existential wholeness. This is based on the retiogniof the principle of Being generally followedh i
Buddhism: anitya That is, all phenomena are impermanent; nothiexgigts and is eternal except for the
universal truth,dharma which also includes the vanishing of phenomenthiwithe totality of reality. The
substratum of being, as such, in Mahayana Buddhisreld empty and opesith the concept ofsinyata”*?

Therefore, the substratum of being is not manitebrause thinking, regarding, reflecting, andnactire
present in the midst of real, empirical life, raththe totality of the phenomenonasitya one aspect of the
dynamic change between all things. No divine creicestablished or necessary. The historical Badgh
understood by many to be one of the most impontades to help overcome suffering and conflict, but
conceptually, he is ndbodin the monotheistic “absolute creator of all belngsnse of the word. Because the
Buddha’'s practice oflharmais often conceived of as nearing perfection, ibfeen understood to be an
expression of the Absolute. In his limited lifespae formulated a number of irrefutable ways toarsthnd
and manifestdharma and lived up to them. He helped relieve the suffeof mankind by teaching the causes
of suffering and the necessary insights to overcimelowever, the Buddha could not alter the uréeér
principle ofanitya the instability of all things, their occurrenc®velopment, maturation, and vanishing.

Dogen (1980; 1993; 2005) says that there is an atesottefutable truth in the real, empirical beifgour
lives, and the conditions of the world. In his leefs, he points out that our present life, withtthe aspects, of
appearing and disappearing/dying present each wfithsa unique, decisive opportunity for experiemcand
grasping our “Buddha nature.” This is the hidderteptal in each individual to find peace within the
experiences of one’s own life and to become a mageddha, i.e., @odhisattvaDogen explains thatirvana,
the guiding principle of Buddhism, is not assoalatéth higher transcendence beyond fifeOn the contrary,
nirvapais here and now, to be realized both by intelldcina real, empirical actions: We must learn tadreot
to our living life and, at the same time, to letoibse. The inverse is also true, we must leanmfbnchingly
embrace dying/death and also learn to let it lobsg,to allow ourselves to be reborn into eacmaot.

Thus life isnot life-life, but a givenso-be-it it is life-death Death isno longer dying-deathbut in reality
death-life In this waynirvapa is realized, as the undisturbed-yet-never-fixatkshse, clearness-and-coolness
-in-awareness of the eternal trudharma

4. An Elaboration of the Problem of “Life and Death by Heidegger and by Dogen—Giving
Rise to a New Understanding via Comparative Philogy

Both Heidegger and &@en elaborate on the same topics: the relationsbiveen life and death, our
existence that carries the potential of death,thadonfrontation with, and the solution of, theljems arising
in this connection. The results of some comparatefeections may be summarized as follows: The ®ark
difference between &en and Heidegger becomes obvious in Heideggeskipg of death as the end of being
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in time, i.e., as the absolute opposite to beinggrBhough death at any time will be immanent wégard to
being, there is dual splitbetween being and death. Even though in Heideglg€svork “Zeit und Sein” (and
in the proceedings of the Zollikon Seminar) whetdchitung und Verbergurgearing and hiding'* are
mentioned, the discourse is based neverthelessxisting time, in connection with original being; dan
thereforeclearing and hidingemain in ever present subsistence.

With Dogen, this is different because of the paramoumicppie of the Buddhist dynamic of beiranitya
What remains ever present is not being, neitherb®ng nor nothingness, bahitya the constant appearing,
lingering, and vanishing of this mome#shana bhangh&® and all distinctions within it, which exist in sgac
in their dynamic change frofpeing to non-beingThe ‘Man” (one) is the term Heidegger uses to suggest a
persistent being destined for death. Its beindselfiimplies the inevitable loss of being; and ofithis arises
the problem of abstract fear. In contrast to thisgen’s conception of life-death, as encompassinggoand
non-being, is integrated as an indivisible pair agifes, where even our clearest example of lifegduality
expresses a full dimension of life-death. Holdietdining baji (% or hajo #27€) in Zen recognition is
constantly accompanied by the opposite, i.e., sélgdetting go logye H%1T).

5. Cognition as “Veritas Transcendens” or Cognitionas “Corpus?”—Toward the Embodied
Cognition in Dialogue of Philosophy

Per the above philosophical comparisons, an impbgaestion is raised: Do we hold, as does Heidegge
the problem of death to be a prelude to the abfyasthingness or do we accept asgén’s view of a dynamic
principle of humanity and all beings within thertsparency and tranquility of what can be constragd
single, great action, a single great mind? Thelprotof “ZeitigungTemporalizing is important for visualizing
the moment ofBeing-in-the-Worldby Heidegget® With Dogen, ‘Uji” (& )" refers to an opposite
interpretation, that time is in us and that it gssand disappears from one moment to the nexéctifty our
existence here and now. Yet, this moment is alviagee, enabling us to create and collect manikaldnan
Both ways of thinking concentrate on the essencentd: Dogen urges us to realize tie¢ernal truth to be
recognized and actualized through reality, in enwgir life; Heidegger thinks in phenomenological terms:
“Being is nothing buttranscendens “The transcendence of being is excellent inscdarit allows for the
possibility and necessity of the most radigadlividuation Any opening up of being asanscendenss
phenomenological truth agritas transcendentalis®

6. Conclusion

The following provisional balance can be strucknesn the views presented in this short articlegéh’s
principle is how far the real empirical self, byally accepting and manifesting its true naturey geasp and
embodydharmaawareness. | call thisorpus™ a body with the unlimited capability of openingadima, in
other words, an insistent and conscious manifestaif our True Self in daily life. Consideration Bégen’s
Zen prompts reevaluation of Heidegger’s view insafathe opening of “Being-in-the-World” does netnain,
only transcendensbut also it may point to a return of thverld immanenceo life in the direction oémbodied
cognition This will produce a number of opportunities fordalogue between Buddhist and Occidental
Philosophy in our globalized world.
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Notes

1. Kant, Kritik der reinen Vernunft (Critique of RuReason), B 116-117, A 84-85. One of the reaflthe international
symposium May 2012 in Prague, “Phenomenology andidBism” (“Leiberfahrung und Selbst. Ph&nomenologied
Buddhismus” organized by the University of Pragwap that the Buddhist approach to the phenomeridecdind experience
viewed and grasped as a source to clarify and eynbndnsight and cognition shows the specific sanity to the origin of the
thinking method of Phenomenology.

2. Heidegger: Sein und Zeit, § 7, Tubingen 19927 .Being and Time, § 7, translated by Macquar&iriRobbinson, 1962,
p. 50.

3. “Phenomeno-logos”: Heidegger, ibidem, 1993, h.Being and Time, ibidem, pp.49-505dkn, slbbd gens in different
versions: See the Reference. Of course, as thé&deddhist way of thinking Bgen'’s reflection is constantly based zaren the
meditative practice accompanied by clear percegtimhconsciousness which is held absolutely trapsflg in the unity of body
and mind. Several &en adherents emphasize that this way of the thasgheyond all thinking”, for example with thetation
of Dogen’s termhi-shirys FEE&. It is atranscending thoughtom a briefly logical or analytical reflectiontmthetransparent
recognitionin perceiving of all being includes also one's owrf $@ithout any mystification or esoteric!), adden remarked
with the term otadatsuiZEi in hisshsbo gens, vol. zenki £4.

4. Dogen, sbhd gend, vol. £ zenkirepresents the “full activity” of grasping the essal truth of Buddhismdharmg in
daily life. The recognition of the truth shows thignificance of the ttanscendenceaccompanied by thetfansparent view of
overcoming the one’s own border of the cognitiorbedied in daily life. See the term aE i todatsuin the above mentioned
volume.

5. Heidegger, Sein und Zeit, § 47, 1993, p. 237Hefdegger, Der Satz vom Grund, 13. VorlesungCiomplete Works, vol.
10, Frankfurt a. M. 1997, p. 91/95.

6. Heidegger: Sein und Zeit, § 47, 1993, p. 2371n®and Time, pp. 280-281. Cf. The statement ofdelgger: “Da-sein
heil3t: Hineingehaltenheit in das Nichts”, in: WetsMetaphysik? Freiburg i.Br. 1943.

7. Anitya (sanskr.), #5 mujs (jap.). See the reference, Takasaki, Hayashima.

8. Heidegger, Sein und Zeit, § 53, Tubingen 19926p6.

9. Heideger, ibidem, p. 266. Heidegger, Being ante1{1962), p. 311.

10. Dogen, sbbo gens: Ed. by Nakamura S., Nagoya 1990, pp. 22-25. Edd&sutani, Tokyo 2005, vol. 8, pp. 189-99.

11. Term of Zen Buddhismhajo-hagys #UE - fT/haja-hogys. 4% - /%4T. See Iriya, Koga, Lexicon of the Zen
Terminology, p.274. See Inagaki,Glossary of Zen Terms.

12. Sinyatz: emptiness, one of the most important principléshe Mahayana Buddhist Philosophyadsriuna, Mila
Madhyamaka Krika, see the Reference, Weber-Brosamer & Back.

13. Shoji soku nehan“EFERNVE#SE; samgra sive nirdina. See [Bgen, sibbd gend, secret volumeshsji 4 3E, the
unseparated Oneness of Life-Death. HaBie, Dynamik von Sein und Nicht2004), Main Sction Il. Hashi, ,Transzendenz sive
Immanenz®, in: Religionen nach der Sakularisieruad, by Hodl and Futerknecht, 2011.

14. Heidegger, “Zeit und Sein”, in: Complete Worksl. 14, 2007.

15. Kshana bhanghasetsuna-metstil| A%, Takasaki, Hayashima, 1994, 261ff.

16. Heidegger, Das In-der-Welt-Sein, 8ein und Zeit

17.Uji K¢ (Being Time, that is there), in:d@en, sbbd gend. See the Reference.

18. Heidegger, Sein und Ze§: 7, p. 38. Translated by the author of this ErtiCf. Being and Time (1962), p. 62.

19. Corresponding to Sanskrit tlverpusis “kaya”: body, essentiality, entity. The “corpus” hemeans "A self as an
unseparated oneness of body and mind, which bearsntity of the essential truth”. See Hashi, 20p2,206. Hashi,
Philosophische Anthropologie zur globalen W14, LIT), Main Section I. | do not mind thatgltomparison of Heidegger and
Dogen can be discussed completely in this shortlartMy further discourses are shown in my contiitiut “Ort zum Erfassen
der Wahrhe#—corpuszur Verkorperung der Wahrheit”, which will be pishled in 2014 in the collected work, “Phenomenology
and Buddhism” (Nordhausen: T. Bautz), ed. by H.&5
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