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ABSTRACT

Contrary to Western philosophy, oriented to grasg solidify the principles of es-
sential being dntos on), Buddhism seeks to understand the existence mihiwbeings
and the significance of suffering in human life.Hast Asian languages human beings
are described as inter-beings in that they areleped by thetoposof life and death.
Our life is bound to the moments of emerging anaisking, being and non-being in an
essential unity. Bgen’s philosophical thinking integrated this cortaap with the
embodied cognition of both the thinking and tharacself. In the phenomenological
perspective, early Martin Heidegger emphasizes libatg is bound to a fundamental
substantiality which borders on thbgrund falling into nothingness. According to
Dogen, the unity-within-contrast of life and death @gemplified in our breathing
because it achieves a unity of body and cognititiclvcan be called “corpus.” In a
perfect contrast, the essential Heidegger's reflaagrasps the fundament of being in
the world, which represents the actualization tfiaking-being-unity. The goal of this
comparison is to grasp what is the essentialitgedfig, life, and recognitiorjikaku H
%), bounded to embodied cognition.

Keywords: embodied cognition, &en, Heidegger, comparative reflection, philos-
ophy in life.

INTRODUCTION

The historical position of Bgen was the Zen Thinker.
Dogen Kigen (iEJc472£) born in Kyoto 1200, died in Kyoto (Japan) in 1253
originated from a famous aristocrat family Kogd #:) with the childhood
name “Monju” (C%k), lost his father in the early childhood, and ats® mother
at the age of 7. He was adopted by his uncle. Ngthias lacking in his materi-
al life, but he tended to melancholy while consiagtifeworld in which suffer-
ing, depression or despair cannot be eradicatedhedbge of 12 he spontane-
ously left his uncle’s residence. Transmitted byelative who was a Buddhist
monk, the young “Monju” entered into the monasteigizan-Enryaku-ji fL&X
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(L 4EE=F) of the Tendai £ &')-Buddhism in Kyoto, one of the great Mahaya-
na Buddhist Schools in East Asia. He was ordin&eghonk at the age of 13
with the dharmaname “Dogen” (E5C). He met in the next year, 1214, Monk
Eisai (Myoan EisaP#£5 78 Japan, 1141-1215), one of the greatest Zen Bud-
dhists who widely introduced in Japan the Zen Bustdhfrom China. Eisali
established in Japan the original Zen traditiomfrGhina, the Rinzai-School.
Influenced by Eisai, Byen went to China (in the Era of So#g in 1223 at the
age of 23. Visiting and staying at various Chinése monasteries he met the
Zen Master, Tiendong Rujing /TehidNyojo (K& 4ni4, China, 1162—-1227)
one of the most relevant Zen Monks in China. Inflmshing period of inten-
sive Zen study, Bgen was requested by his Zen Master Ryojstay in China.
Dogen came back at the age of 27 (1227) to Japarrewieetried to establish
there a new school basing on the original Chineseteadition, the &6 School
(&%), Although Dogen had jealous rivals his own tradition grew uptite
uously. However, there were always a number of [prob concerning numer-
ous rivals of another Buddhist schools. Involvedristitutional political strug-
gles against some groups of Tendai Buddhism, ttadbkshed enormous organ-
ization which had connections with several pol@its in the government,
Dogen decided to go out from the Kyoto to a provihagion. In the guidance
of Hatano Yoshishigej % %7 # &), one of the most trusted supporters of
Dogen, Dbgen’s community established a complete new monastghe prov-
ince of Northern-Western Japan; today, the Greanddtery Eihei-ji {kF-=F)

in the prefecture Fukui. “$ibo gens” [Reflections of Truedharmailb iR ]
(“Dharma”, “The World of Universal Truth of Buddhism”) in A®lumes and
several appendix (12 further volumes and several appendixesgdh’'s main
work was completed thought many years and finigshetlis monastery. After
Dogen’s death at the age of 53 (1253) his schoohisdiorks got from genera-
tion to generation an intensified acknowledgmentdrious areas in public and
societies. Today, the Great Monastery Eihei-jing of the most important cen-
ter of Zen Buddhism in Japan, East Asia, and inxtbied.

THE POSITION OF EMBODIED TRUTH

Do6gen’s main work, sibo genz‘>1 [Reflections of the Trudharmaof Bud-
dha] is composed in the style of typical Zen lamguaDue to Bgen’s
knowledge of classic Japanese and Chinese literasiwell as his understand-
ing of everyday language in China and Japan attiima, the original position

! Dagen, K. 2004-20088hsbs Genz, vols. 1-75 and others. Masutani, F. (Ed.), vol8. To-
kyo: Kodansha.

Shobo Gensd. 1993. Essential vols. incl. the secret volumekadyiaura, S. (Ed.) Tokyo: Seishin
sholw. Dogen, Mizuno, Y. T. Terada. 1988hsbo Gena (original vols. 1-75), vol. 1-2. Tokyo:
Iwanami. For the biography ofdgen in historic scientific research see Imaedal894.Daogen
Tokyo: NHK books.
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of Dogen’s Zen thought has given rise to a unique pbjbg, embodying truth

in life. Dogen’s philosophy differs from Aristotle’shilosophia primaAmong
others, Aristotle maintains thahilosophiahas to grasp the causes of phe-
nomena and beings. Things which are experienceddte subjected to anal-
ysis: “Why does this particular phenomenon appedit?® problems mainly
investigated by Aristotle in highilosophia primaare not the experiences of
truth per se but analytical thinking which has to clarify thauses of phenom-
ena and the principle by which the phenomena arestoacted as a logical
scheme® Thetheoriafor viewing an absolute truth must be realizedtigh the
logos stating general truth in a logical Iangu&ge.

Quite the opposite is the principle of Buddhistlgpsophy, which is posi-
tioned always in théoposof a phenomenon of experience in life. The
most important is not the process of establishingtadement bylogos but
grasping, acknowledging and demonstrating a urévetrsith dependent on
one’s own life, based on bodily existence. In showgnition according to Bud-
dhist philosophy has a principal preposition whatiould not be omitted or
ignored. Cognition of every kind is focused on temtre of one’s own life, in
relation to real circumstances, a real environmand also to the practice of
daily life.*

Not only Zen practice but also life comprises altteaf experiences to grasp
a universal, irrefutable truth which is practiced ananifested day by day. Cogni-
tion, reached through the confrontations of dai#y; s bound to the main aspects
of the experience of an irrefutable, undividabigttr It must be experienced and
actualized through one’s own bodily existence. Thmplex system of truth is
always constructed in the integration of one’s difen one’s own action of think-
ing and acting, so that the bodily self within tfeal and the mtellectual world
overlaps with the construction of a dimensionathtin daily life>

2. THE TANGENT OF ANALYTICAL PHILOSOPHY
AND BUDDHIST PHILOSOPHY

In pure analytical thought the subjective selfféslings, emotions, its sense
of bodily existence etc. are omitted from cognitidhese factors are, first of all,
filtered in analytical consciousness, to divide rgtleing into categories
which can be evaluated and verified as positiva)ydically correct scientific
data. Buddhist thinkers acknowledge the relevarfi@nalytical categories and

2 Aristotle. 1987MetaphysikSchwarz, H. (Ed.). Stuttgart: Reclam, vol. A @81b.

% Klein, H.-D. 2005Metaphysik. Wien: Literas, chap. VIlIGeschichtsphilosophi&Vien: Lit-
eras, chap. lll.

“ The full context of Bgen Skbo Gens states this fundamental position. See especially. v
B LENE, BURAR, M

® Hisaki, H. 2014. Cognltlon Embodied in BuddhigtilBsophy.”Philosophy Studyol. 2012-
4, New York: David Publishing.
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value the significance of analytical thinking. Ihost, Buddhist philosophy
works knowing this kind of analytical filtering, bundependently from
this, because the analytical filtering of everylpeon (and dividing what is
analyzable and what is) does not result in tightegiand limit-
ing the thinking and acting dimensions. In natwgekence, a problem arises
from observing and analyzing a problematical fsatiamely, in a preparatory
operation, the minimal parts are defined, and ftbose parts a larger entity is
reconstructed. Even if the collected parts can éeonstructed, showing
a functional unity of a system, the solution to @mgblems is found only in a
selected part of the whole phenomenon, out of whielw problems may
arise unexpectedly. Buddhism focuses just on thewing point: the analyzed
factors are reconstructed to open up a whole dimensf truth which
should be applied to life in the real world. Yetayytical philoso-
phy leaves many parts which cannot be clearly a&allg/A part of the world is
neglected, whereas the remaining analyzed partrdaigs in the image of the
whole universe. Moritz Schlick, who occupied a pmoemt position in the Vi-
enna Circle, states that the self, soul, psychewdieh built up the metaphysi-
cal problem could be proved only by concrete pesjthatural scientific facts,
for example, in mutual communication and in thewleolge of persons in ac-
cordance (coherence) with the recognition of séwata. Under these condi-
tions acknowledging only the positive, scientifigacerifiable facts is right, but
something has been neglected in this discoursetafizing and omitting “ide-
alism”, “metaphysics”, “religious intuition” etc. his shows an aspect
which should be cautiously reviewed by self-criticeeflec-
tion: The unity of this “judging self”, which critizes and
isolates others, is seen in Buddhist philosophy ths most
important problem. Here the object of a self-cridicview is
the “self per s¢; at the same time, this “object” is the main
“subject” of our thinking and of cautiously recogang
causal relationshipg.

3. THE PHENOMENON OF SUFFERING

A position like that of Schlick is not valid in Bddist philosophy because
the latter envisages the phenomenon of sufferingvefy kind. The reason is
quite evident: Buddhist philosophy works primanijth the questions: “What
is suffering?”, “How can we overcome our own suffgP” Suffering is not

® pietschmann, H. 200Bhanomenologie der NaturwissenschBgrlin: Springer.

7 Cf. Pietschmann, H. “Drei Grenzen der Naturwisskaften—Kritische Philosophie der
Naturwissenschaft.” InDenkdisziplinen von Ost und Wesbkashi, H. (Ed.). The work will be
published by T. Bautz.

8 Schlick, M. 1986 Die Probleme der Philosophie in ihrem Zusammenh&mgnkfurt a. M.,
chap. 21, 22.
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only physical pain, it does not only imply injurietthe body or psychic trauma.
It is better to describe it otherwise, namely dkves. The term “suffering” in
Buddhist philosophy includes all phenomena of dynanchange in
every being, phenomena of one’s self and its cigtances, the dynamic
change of the things between stability and nonHgtabAll those are topics in
a life world, in which everyone experiences thensfarmation of one’s own
mind, one’s own body as well as one’s own conneact®mother beings in the
environment. The total phenomenon of dynamic chamgjades one’s own life,
its bodily and psychic circumstances. They prodheecausality ofluhkha the
suffering of various kinds, the complete phenomehthe problems of hu-
mans and other bein(js.

If we define “suffering” by physical pain, the exce of suffering is hard
for the sufferer, who will try to come out of suifeg. At the same time, the
suffering from that particular pain is not real fathers persons. A physician,
due to his medical knowledge, may imagine how isiten this pain is for a
given part of one’s body. But generally the sufigriof other persons, more
generally other beings, cannot be experienced imesae else in the same way,
at the same time, by the same causality, at the $awnl or in the same psychic
situation. Ludwig Wittgenstein grasped this poimthis Philosophical Investi-
gationswriting that the pain of one subject cannot beifitat at all, even if we
have possibilities to describe and definéoit?hysicians, too, can only form
analogous conclusions on the kind of pain the patgesuffering. This circum-
stance that one can experience his/her own “sofferexclusively within
his/her own self, is the basic principle in Buddp&ilosophy; it focuses all
other problems. The main principle is that our I§dound to end at a “termi-
nal”, namely, death. No one can experience thehdd#fatomeone else. It causes
a psychic confrontation and suffering, which Buddighilosophy treats as the
“dufkha@—the form and contents of changing phenomenonngt tane, any
space, under any circumstances and in any situatiogal life and in intellec-
tual activity.

With regard to one’s suffering, we can see theofaithg general phenome-
non: If physical pain is correctly diagnosed aneated, the pain will be re-
duced; it vanishes at a given point of time. I5tls true, the sufferer is not suf-
fering any longer because the causality of sufte(thedynamisof the pain, in
terms of Aristotle) has faded, the “substantialtyinof the painful part of the
body Energeiathe realizing, in terms of Aristotle) and theat@n linked to its
causality do not exist anymore. It is hard to samalize what suffering is,
especially in the midst of experiencing it. Physgitally, the overstimulated

® Takasaki J., Hayashima, K. 1998.% - 1 > FEAEEEIL, articles of & (suffering), £
(instability), Tokyo shurj-sha.

10 wittgenstein, LPhilosophical Investigationsrticles 253, 257, 286, 288, 289, 310. The sim-
ilar problem of the relation of the experience @&ling and knowledge is considered by Thomas
Nagel, in: 1997.Analytische Philosophie des GeistBgri, P. (Ed.). Weinheim.
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nerve in that part of the body transmits the infation about a danger as a se-
ries of electron signals from the damaged parhéocentral nerve system and to
the cerebral cortex. This process is very fastsiogua drastic change in the
mental and physical conditions. In psychic injunddrauma this situation can
be intensified: only the person whose psyche wasdd suffers his/her own
trauma. The phenomenon of the trauma treated pgyopdt become obsolete
in the memory and vanish. Pain and suffering cabedlefinitively substantial-
ized; even if this phenomenon is defined in medical physiological terms, the
struggle of overcoming pain and suffering will ajxgebe part of a person’s own
experience.” A thing or a phenomenon is executed completelyvamishes in
time and space without any “substance”. The “sutisthty” has been inter-
preted in Western philosophy as a remaining euatityializing every changing
phenomenon which is acknowledged as an “eterndi”trtn Buddhist philoso-
phy the remaining entity idharma universal truth, which is experienced, rec-
ognized and actualized in our bodily lifeharmaas the “eternal truth” cannot
remain substantial because the phenomenon incluglingself and our envi-
ronment is always transformed from one state tcnrmm)ne%.)Z

In that sense, Buddhighilosophy is not a mysticism; it is without enthus
asm, esoteric features and irrationality. Sincedbigt and Zen practice were
first introduced in Europe under the slogan of “Zen the Mysticism of Chris-
tianity”, this connotation has been widely disseaté via the mass media. We
should, however, bear in mind that Buddhism as ilgdphy shows rational
thinking in immediate relation to our real life.

4. BUDDHIST PHILOSOPHY AND PHENOMENOLOGY

Contrary to analytical philosophy, Buddhism and maivaenology present
several similar basic ideas of thinking. One okthsimilarities is that they both
are based on phenomena. In contrast to the trathsotl philosophy of Kant,
they question primarily whatglid factl’ is, but not what uid juris’ is. 13 Cog-
nition in Buddhist philosophy is never separateuhfithe real phenomena in the
empirical world. This point of view enables us tompare [Bgen and
Heidegger thinking. Heidegger postulates that phermlogy is a method of

1 Masatake Morita, in hislorita Therapy stated this relation of reducing and eliminatagf*
fering” found in neuro-psychic symptoms, with therpose of an effective support to strengthen
the self-healing capacity of a patient. Tashir@B05.Morita Ryho nyamon([Introduction to the
Morita Therapy]. Tokyo:&ensha.

12 Hashi, H 2011. “Dr. Morita's Psychophysical Theramd the Way It is Influenced by Zen
Buddhism.” In: Globalisierung des Denkens in Ost und W#&%alliner, F., H. Hashi (Eds.).
Nordhausen.

8 Kant, I. 1990Kritik der reinen VernunftB 116—117, A 84—85. Schmidt, R. (Ed.). Hamburg:
Meiner.
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investigating which shows itself openly, and whiglobvious in itself. His phe-
nomenology is expressed by a maxim “to the thihngeres!M

Instead of a speculative deduction of categorissthiinking in Phenomeno-
Logos15 tends to reflect what is essential being hiddethenbackground of the
phenomena. Even if Heidegger says so his posgignghenomenological
analysis of being; his way of thinking grasps theeatial being in view
of the whole problematical phenomena. If the analg$ anxiety is
executed, anxiety is not only an analyzable catedmit is also in the focus of
the phenomenon of the human being who feels are@rf)?iThinking in con-
nection with feeling and atmosphere, the so cdlfétilendes Denkehpne of
the well-known key concepts of Heidegger’'s resedsgts a basis for under-
standing the phenomena of the Buddhist and EasinAsiilosophies in which
the levels of feeling and thinking are integratdthaut being opposed.

Let us view Buddhist thinking. For dgen, reflection leads primarily to
transparent cognition transcending our self andlith& of our knowledge (in
the terms of gen:tédatsuiéﬂﬁ)ls, in which we see the fundamental cause of
our suffering and the confusion or the problemswftangible life. For Bgen,
the ultimate purpose of thinking is to use it aseans of transcending our reli-
ance on thinking in order to more fully harmonizeghweternal truth dharmg.
Independent from speculation, the Buddhist lawtefral truth,dharma,is to
grasp the phenomenon of tangible life. Sensory gmion is not secondary,
attached to cognition, because knowled@es cognition is integrated with bodily
existence—is the primary source in Buddhist philosopbf the thinking-
recognizing-acting-system afharma—eternal truth viewed from an
extended spectrum of historical and contemporaoyght in critical and self-
critical reflections.

As Heidegger said, “To the things themselves!” fobtnote 14), the re-
viewer approaches things, grasps and construesattie way of being ifPhe-
nomeno-LogasThe method is oriented to collecting things frpmenomena
and exhibiting them in the language of Iogtm(air).19 The viewer is primarily
the thinking one who is able to state what is tredamental principle of being
throughout all phenomena.

4 Heidegger, M. 1993Sein und ZeitTiibingen, § 7, 27; English translation: 1962, bgoM
quarrine, & Robbinson, 50. Cf. Rombach. 1980. “[Ris&nomen Phanomen.” IMleuere
Entwicklungen des Phanomenbegriffseiburg.

5 Heidegger, M.19935ein und Zejtop. cit., 27Being and Timel962, op. cit., 49-50.

18 |bid., § 53;in English version. 1962, op. cit., 311.

1" Heidegger, MFihlendes Denken, Problem der Angst. cit., § 29, § 40, § 38, §46 —§53, §
62, § 67, § 68.

18 Dogen, sibbo gens, vol. 5%,

1% This expression has a source in Heidegger’s eafitamof the origin of “Logos,” the verbum
A\éyetv, sagen, sammeln. Heidegger discussed the relewanite “legein” especially in: “Der
Satz vom Grund,” 13. Vorlesung. IGesamtausgabd 997. Bd. 10, Frankfurt a. M., 253. Hashi,
H. 2012.Kyoto-Schule — Zen — Heideggéfien, 162.
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According to bgen, a viewer is a thinking and acting person iityde.
Life is a phenomenon where we seek to grasp whitht is.

Let us summarize the relation between phenomenaagyBuddhist philos-
ophy. Buddhist philosophy has a tangent to cogmiigience to clarify what is
pain; on the other hand, it has a tangent to phylbgal anthropology to clarify
what is the self and self-subjectivity and whasugfering. Buddhist philosophy
strives for a system, a complex system of knowledgewhich our
experiences in life and in the intellectual worldeaalways
integratedz.0 As regards the firm connection of philosophicabkitedge to
the phenomena of the world, Buddhist philosophyupaes a position highly
similar to phenomenology or phenomenological orgglo

5. PHENOMENOLOGY AND BUDDHIST PHILOSOPHY
—VIA THE COMPARATIVE THINKING METHOD

In the philosophy of both Heidegger andden, the core is the phenomenon
of the world, especially because todgen life in time and space is surrounded
by all things in the environment. For that reasbHejdegger and East Asian
thinking including Buddhist philosophy often areyaeded to be similar. Bud-
dhist philosophy as well as other East Asian thowyistems were interpreted
by Western philosophers in view of their similarity Heidegger. Surely this
was an important step in the development of infercal philosophy in Europe
from 1980 onwards. However, in the effort to linkitlegger to Buddhist phi-
losophy several problems should be considered,lynosthe view of compara-
tive philosoph;i':1

One of those issues consists in that Buddhist ghjlby closely connects
knowledge and its actualization in real human Iifainking is an intellectual
part of the actualization of life. The topos ofrntking and acting as thactus
intellectualis is always accompanied by objectivity with the aim over-
come/transcend one’s own subjectivity. This is sidprinciple for understand-
ing Buddhism, especially for understanding whatmtgn and knowledge
means in this philosophy. Experience and knowledge incorporated into
one’s mentality, bodily existence and into the kimig system of the one who
experiences. Our personal self is a corpus seemdimensional body into
which we can transfer our cognition, which is apgland actualized in contacts
of the self with others, and by the self with itssieonment. Without this close
connection between intellectuality and acting itifeworld, no cognition is

20 Hashi, H.2014. Philosophy Study, vol. 2014-2. Néask: David Publishing.

2L For potential harmonizing, similarity and unityes®hashi R., G. Stenger (Eds.). 2013.
Heidegger und Ostasiatisches Denkktiinchen: Alber. Several problems arising from #iigi-
larity are remarkable in the light of comparativeélgsophy: Hashi, H. 2012, op. cit., main section
Il
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possible according to Buddhist philosophy. Embodiegnition is the principle
which strives for establishing an intelligible sétf a lifeworld?* Thus, the
characteristic of Buddhist philosophy is that caigni must be embodied.

5.1. Formal Similarity—"Lightening and Hiding”, “Er -eignis”,
“Gelassenheit”

Let us view some important points of a comparateftection of bgen and
Heidegger.

Heidegger has shown the relevance of feeling thimkin theSein und
Zeit The “lightening and hidiné3 in Being and Times remarked by interest-
ed interpreters in accordance with the theory efrédationship of in and yang
in Taoist philosophy. Also theGelassenheit(calmnessgequanimity in his late
work, “where thinking stops in its border, the trilienking begins” could be
accompanied by the Taoist thought of Laozi andrstfie

Surely, several phrases of the late Heideggerhimtonnection with Bud-
dhist philosophy. It is desired to research in idletd and how far Heidegger's
thoughts and Zen Buddhism are in a harmonious #gu@he most important
aspect to clarify is semantical one since theigingl thinking systems are con-
strued from quite different perspectives and view{so and, first of all, based
on different principles of the subject-object-counstion of Iogic.25

The basis of Bgen'’s thinking is 1) the experience observed indéatious,
self-critical view of the experiencing self, 2) gping universal truth and 3)
actualizing this truth through one’s bodily existenin life. The experiencing
self perceives and comprehends the dimensionaldwairltruth step by step,
viewing the phenomena encountered by it in its difiumstances and envi-
ronment. The problem is intensified specificallyttwiegard to the questions:
“What is our self?”, “What is truth in our world odmpirical
life?”, "How can we express and actualize univerdalth in
a real world?”

Heidegger sees the main principle of approachingedsional truth through
the experience of daily life from another positibie wants to understand the
sense of Being. For example, Heidegger in hisvaiek looks cautiously at the
aspect of the Er-eigniS’ze, the occasion, a special happening in the empirica

22 For this position in accordance with the term&aaftus intellctualis, “corpus” see Hashi, H.
2012, op. cit., footnote 21.

2 Heidegger, M. 2007 [1962]. Zeit und Sein: Gesammelte Werkevol. 14. Frankfurt a. M.
Klostermann.

24 Heidegger, M. 1960GelassenheitPfullingen: Neske.

% |zutsu, T. 1986Philosophie des Zen-Buddhismitamburg: Rowohlt, chap. 1.4; Hashi, H/
2013. “Comparative Thinking as a Fundamental Metfovdnterdisciplinary Researclpurnal
for Communication and Culturevol. 3, no. 1, Spring, 5-2, chap. 2.1. Institide Communica-
tion and Culture E-ISSN & ISSN-L: 2247-4404. wwwe.jcc.org.ro

% Heidegger, M. 1990Identitat und DifferenzRfullingen, 24f.
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phenomenon in which Being per se arises very intelys Man (in German:
one, someone) becomes aware of grasping the fumdalrground of Being.
Other moments in which Bein@aseinis not enlightened and clarified are not
considered. Th&ein the essential being, goes on into the phenomehtdmd-
ing” (Verbergung. Early Heidegger includes it a¥érfall’ (falling down) and
“Zerstreuung (splitting) of the essential cognition into thégnomenon of the
triviality of daily life.”" The main focus is directed to the clarificationtbé
concept of the essential beir8gin Even if the concept of theet-eignis’ con-
cerns the occasion of the arising and encounterfitige fundamental ground of
being, the embodying of the recognized did not bex@ special topic of his
phenomenology.

5.2. The “Self”, the Recognition, Awareness and Aaalizing
of Experienced Truth

Heidegger maintained a critical distance to Katrgscendental category of
the “Ich denke(l think) as a pure formality of the thinking acty of a self,
primarily because being in the world in a phenonmeoba person; his/her tem-
porality and feeling etc. were not investigaf@dhstead of the abstract tran-
scendentality of the “I think,” Heidegger state@ thecessity of the concretiza-
tion of “I think something” Ich denke etwa)s30 This kind of concretization
appears in the wholBeing and Timgthus a similarity of Heidegger and Bud-
dhism is revealed. But the following aspect digtisbes the phenomenological
Daseinsanalysef Heidegger and &en’s Zen Buddhist Philosophy of Life.
Heidegger sets and concretizes the problem by thewing the whole
phenomenon (sometimes also including the lifewdiroin the methodolog-
ical position ofDaseinranalyse. He built up a unique position of phenooheg:
ical ontology, but he is not in the position of thevakening of the self
in bodily life, the transcending of its own limif &nowledge, its achieve-
ment of the transcending cognition for an intebigiself.

For example, man for Heidegger is a person whousd in a phenomenon
of the world! It is focused from the cautious observer's viewpoof
Heidegger as a phenomenological thinker and anafyi3asein but is not pre-
sent in the general position obfen and Buddhist thinkers. The latter approach
the problem from the “middle of experiencing thengfs in a life of the bodily
self just within the topos of the “experiencing oney&texperiencing self

2" Heidegger, M. 197%ein und ZeitFrankfurt a. M., § 68, c, 458, 459.

8 This paragraph is based on the new researchrfeignis-Denkerof Heidegger. See Hashi,
H. 2004.Die Dynamik von Sein und Nichtilabilitationsschrift im Gesantgebiet Philosophie.
Frankfurt a. M. IV.1.2. Idem, 2001, 200//as hat Zen mit Heidegger zu twvren, 68—69; idem.
Kyoto-Schule — Zen — Heideggeart. Il, 165, part II.7, 181-229.

2 Heidegger, M. 1977, op. cit., § 64.

%0 bid., 425.

%! Ibid., § 25-27.
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with the purpose of recognition in a cautious vidar, from any subjectivity,
whereas the recognized truth has to be actualigeth@mbodied cognition in a
lifeworld.

5.3. Some Principles in the Buddhist Ontology—Towals the System
of Philosophy in a Life World

| have shown a fundamental difference between hirking principles of
Heidegger and Bgen. As a third point, | would like to discuss tiiéerent
principles grasping being and non-being. A cemp@iht is that in East Asian
Buddhist philosophy there is not a fundamental qipile of definingbeing as
a substantial, eternal fundamental truth in thigkamd actingf’.2 The negation of
being, i.e.non-being,nothingness, emptinesﬂmyaﬁ)33, absolute nothingness,
themuand so o, construct an enveloped principle of eternal tr@bd as a
creator is not a topic in Buddhist philosopidharmag the invisible system of
the metaphysical and empirical orders, is undedstmoan absolute one, but it is
a system of order and its relations, which can déscdbed only through many
predicates in addition to the subjedharmaas a non-personalized absolp&
se It is remarkable that Buddhist philosophy focuaksays on a reality in an
environment. Time and space are always bound satsins in which various
relations are ininteraction and co-existence alewlationship.35

%2 This paragraph remarks that the syntax, semaatidssemiotics of “Being” are in connota-
tion of absolute positive significance in the higtof occidental philosophy. This fundamental
position must be at first recognized and distingeds affirmatively and productively by the inter-
pretation of the same word in Buddhist philosophySanskrit bava, in Chinese/Japanese/classic
Korean#), while the latter has a completely other meaind its own significance in the histo-
ry of its development:

The beingf does not correspond to the absolute truth. Furtbes, it is used constantly to-
gether with its contradiction and negation (nompgi being and non being, ffa and abfiva
are coupled in the terminology of Buddhist philosppKeither blava nor abhva alone show the
eternal truth of dharma: Both are bound to the ph@mon of dharma, whereas being and non-
being are both in a relationshipaddrjuna, Mila Madhyamaka Kariis Chap. 15. In this funda-
mental position the equivalent position of the dltsotruth which is bound to “being” / "Sein” is
a irrefutable principle for Aristotle or Heideggetc., but it is hardly found in Buddhist philoso-
phy. Cf. Aristotle, Metaphysics, vdl, 1003a—-1012b; Heidegger. M. 19B&in und Zejtop. cit.,
chapters 1, 2, 3, 4; 9, 13, 14, 69 etc.

33 Nagarjuna, Mila Madhyamaka Karik cf. chaps. 15, 25, 23, 21, 3, 2.

34|zutsu, T., 1977Toward the Philosophy of Zen Buddhisheheran; 1986Philosophie des
Zen-Buddhismugdamburg: Rowohlt; Hashi, H. 2008en und Philosophi&Vien, main section .

% These aspects are central for the understandinghaf Buddhism is and to distinguish it
from other Asian religions, even if in the sutrasearly Buddhism (sagputta nikiya, digha
nikaya, mahjjima nikya) there were not concrete technical terms tandefihat anitya (instabil-
ity), duhkha (suffering) or @man (non-ego, non-self) is: Cf. Steinkellner, B02. “Zur Lehre
vom Nicht-Selbst (aatman) in friihen Buddhismus.” In: Figl, J., H.-D.ei. 2002. Uber den
Begriff der SeelewWiirzburg: Kénigshausen-Neumann. See also Saigys86.14A% & FaiE
18, Tokyo, 142ff. See the concept of “dharma arad (symbol of Buddhist cognitiodharmg
in: Takasaki, Hayashima (Eds{h# - 1 > FEAREEH, article{4F.
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Excursus 1:
Being, eternity, and God are not treated heregaraless mixture. This para-
graph remarks executively the basic condition ofkimg of different cultures.
For example, the syntax, semantic and semiotidBeirig” are bounding to a
connotation for a most affirmative, absolute pesitsignificance in the histo-
ry of occidental philosophy. This general base rieppsitioned already—
without any explanation by every starting pointluhking. The fun-
damental preposition for “Being” of this kind is hoalid
just by viewing and grasping the Buddhist philogophgeneral. In compara-
tive philosophy, especially in the case of treatilifferent thinkers from dif-
ferent cultures, it is generally expected and alsieworthy that readers must
come outfrom the frame of the historical interpretationstlwbse thinkers just
to be free of any preposition and prejudice whiaswuilt up in a long histo-
ry of a certain culture. If one would ignore thiaring position, every dis-
course goes into a labyrinth whereas readers erpréters presuppose and
prejudge a certain thinker from different backgrdsirof different cultures.
Comparative philosophy offers a new ground to mfleasic principles and
prepositions which are prerequisite and bounding t@nhis/her own culture
and thinking method. Just to this aim thinkers asalders are invited to an
open cote for a new common ground in thinking aftecting philosophical
guestions. (If one will ignore this starting pohe/she will enter into a “field
of isolation.” In executing this inter-action onancenter into a productive
“field of intra-relation.”

Time goes always forward, it does not turn backpecasion which happened
in the past is not reversible. Nothing is revessiln reality, time is bound to
space in which humans execute varikasnan(the logical order of the causali-
ty and result of one thing which is related to &eotthing). Everything changes
dynamically and does not continue forever; thiamdtya, the negation of an
eternal substantial being and its consistency,ntia principle in Buddhist
philosophy. Nothing remains substantial in realithis principle is
not changeable. Paradoxically, Buddhist philosoplgces this principle of
anitya, the principle of inconsistencthe negation of eternal being, as first in its
metaphysical and empirical ontologyharmaremains consistent, but it is man-
ifested always through a human or being who, inftgreis never consistent.

Excursus 2:

If someone thinks in a frame of occidental phildspghat “nothingness” can
never positioned in equality of “being”, he/sheses a barrier for productive
thinking in comparative philosophy because thissppposition is derived
from the historical background where “nothingness’s less valued or rather
isolated in occidental philosophy. | avoid using term of “Nothingness”, be-
cause it gives rise to a misunderstanding in tlewe@dmentioned cultural
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background. Originally, §tinyas,” the “emptiness” in syntax corresponds in
its semantic meaning to an unlimited oneness witheubstanti-
ality. In its further connotation in semiotics it suggeatwidely open di-
mension for reflecting something which enablesralimental ground of be-
ing and non-being, emerging and vanishiofgeverything in eve-
ry relation, whereas the emptiness itself is nerthiamited by being
nor by non-being. The syntax, semantic and semicdicnotation of
“being” which is usual and common in occidentallpdwphy must be com-
pletely changed in order to understand Buddhidopbphy.

“Metaphysics®® has an original meaning in Aristotleiéetaphysicswhich was
written and published afteitd physicd. The post-physical script research the
causality of all thingsMletaphysicsvol. Great Alpha, 981b). A similar exami-
nation was executed byabrjuna, a logician and metaphysician of Mahayana
Buddhist philosophy, in his main work ‘Wa Madhyamaka Krika”, but it is
based—as mentioned above—on the principle clairttiag the source of the
origin of all things is not God, not the Absolute&) based on substantiality or
substratum, and also neither being nor non-beifger@as the emptiness as an
unlimited dimension can envelop both being and beimg: this is the core of
attributes ofanyati.

6. THE PROBLEM OF LIFE AND DEATH

6.1. The Relation of Life and Death for HeideggerBeing and Time

The key concept of being there for death is thalfpoint of Heidegger's
discourse. He states that after the end of ous litiere will be a dimension of
death. There is a linear, finite development inhete life, necessary for us to
reach the totality of our existence in the worldheTterminal point is death.
Death aPpears as the loss of being. Even if thesfon theAb-grundor noth-
ingnes§ in the recognition of passing time seems to belam the Buddhist
cognition ofanitya, it is clear that time for Heidegger, also beimgl self are
bound to the substantial existence associatedetgimal cognitior’off3

Is, as Heidegger asserts, our existence in thedwaortonstant journey to-
wards death in a finite series of “not yet” momeénts death a termination of

% In view of the historical development of Buddhstilosophy, its ontology in the sense of
meta-physicaand logics, and also the theoretical and practidalosophy in the critique of
Heidegger against the metaphysics of European amitiéntal philosophy should be separated
from the subject of this article.

%" Heidegger, M. 1993 Sein und Zejtop. cit., § 47Being and Time1962, op. cit., 280-281.
Cf. The statement of Heidegger: 1943. “Da-sein thé¢iiheingehaltenheit in das Nichts.” Was
ist MetaphysikFreiburg: Klostermann

% vetter, H. “Zum Wahrheitsbegriff bei Heidegger” Iwibe shortly published in:
Denkdisziplinen von Ost und Wést Traugott Bautz-Verlag, series “libri nigri,” k&89.
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existence, and is being in life something incongdtieidegger discusses these
problems and shows that our existence is a “ndtigetieath. For Heidegger,
death is still beyond all phenomena; it has notbgstn included into the prob-
lem of being. Heidegger indicates a successive mgiimto-being to arrive at
the end; the impending death of our being. The Iprolof death for Heidegger
is included into existence. Being thrown into tied of imminent death causes
fear. Fear of death is integrated into being-imiloeld. Since the subject of
fear is present even in our being-in-the-world,magy say: Angst angstet si¢h
(fear is afraidfi9

Heidegger is concerned with the question of to wddent this nameless
fear can be overcome. In his early works, sucBeisg and Timehe arrives at
the conclusiorthat through encountering theid-ness of the existenti@b-
grund, one tries to overcome existential fear, and eseatpossibility of finally
becoming oneself, primarily through “an impassioffiestdom towards death”
having finally broken away from the illusions oflfsdactuality, whereas fear
and anxiety could not be completely eliminated.ddghasizes the recognition
of our being in a decisive view that this life istmecessarily independent of
anxiety. This position shows a confrontation with the didmy of life and
death.

6.2. The Relationship of “Time-Space-Consciousnessf Heidegger
and Dogen

The principles of the relevance of reality and ¢ngpirical world of life, the
principle of the negation of a substantial beirtng tocusing on life and death,
as seen by &gen, are fundamentally different than in Heideggeriews.
Heidegger treats the problemsNithts (nothingness) in his first lecture at the
University of Heidelberg: “Nothingness is hiddenigmored in Western philos-
ophy, but it is remarkable in the world. Where ttegegory of being shows
a border of its possibility of consistency, theceurs an unknown dimension of
Nichts (fall down into nothingness)f"oln the Sein und ZeiHeidegger shows
that our life is bound to the temporality in whieterything is limited by pass-
ing time. At a point of time, things fall down intm Ab-grund into an under-
ground of negated being. Only the cognition of eian resist againghis
constant falling down into nothingnesslt is remarkable that Heidegger re-
viewed time and space as basic categoriesseé(being, Sein), which in the
whole history of Western philosophy history hasrbamored in investigating
what it is** The “Seiri is positioned as a category or concept which iema
eternal and exists eternally. But, life is tempgyawith moments of up and

3% Heidegger, M. 1993Sein und ZeitTubingen: Niemayer, § 53, 266.
40 Heidegger, M. 1943Nas ist MetaphysikPreiburg: Klostermann.

“1 Heidegger, M. 19935ein und Zejtop. cit., § 53, § 47, § 30.

“2bid. § 1.
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down, moving intoGrund und Ab-grund,to the fundamental ground and anti-
ground / non-ground.

Death is a forthcoming issue in an unknown futliée presupposes this
possibility, and man resists against the unknoviaréuthrough the cognition of
being and its continuity and consisteﬁéyn this structure we see a fundamen-
tal difference between dgen and Heidegger.dgen, as a Buddhist thinker,
accepts the dynamic change of time/space in theeipte ofanitya (inconsist-
ence) and dynamic change of being and non-bwitigput relying on any sub-
stantiality. Since this dynamic change withoutxafiion on substantiality is the
basic principle of eternal truth in Buddhist phapsy dharm3g, time is neither
a subject nor an object which can be treated imrsgipn from our self. For
Dogen, time is not a category but an indivisible pérur existence as life-and-
death. Space is the same, because our bodily eséste spontaneous, a dimen-
sional space in the middle of uncertain dynamicefiignging phenomeﬁ‘é.

This approach to time-space-self without a dualistjectification between
the self and spacetime is basic also in the philogaf Nishida. One of his
main theses, “Contradictory Identity of Time-Sp&wmdf,” is based on the ac-
ceptance of what is contradictory as a high-lentdgration of opposite catego-
ries?® and has its roots in Buddhist philosophy.

Both Heidegger and @en investigate the same problems: the relationship
between life and death, our existence that cathiegotential of death, and the
confrontation with related problems. The resultsryf comparative reflections
may be summarized as follows: the difference betwieggen and Heidegger
becomes obvious. Viewed from the concept 6fén,“life-death” as a dimen-
sion of oneness in a real, tangible life, Heidegumsitions death at the end of
being in time, i.e., as an absolute opposite todeEven though death at any
time will be immanent with regard to being, theseai dual splitbetween
being and death.

Even though in Heidegger’s late worksit und Seins mentionedl,6 the dis-
course is nevertheless focused on illuminating ime firm connection with
original being; and therefore clearing and hidirgnain in focus of forever
present subsistence.

In Dogen’s thought is differently because of the parambquinciple of the
Buddhist dynamic of beinganitya What remains ever present is not being,
neither non-being nor nothingness, bottya, the constant appearing, lingering,

“%|bid., § 62. See also footnote 40.

44 Dogen, skbd gens. This thought is actualized especially in vols. &j# (“Time — that is
there”) )and zenki (“The fulfilled moment for actization of truth”) £ #%.

5 See Nishida, K. 1965 omplete Worksvol. 11, Tokyo, 254, 348.

“® Heidegger, M. 1993., op. cit., Cf. Heidegger, M91. “Der Satz vom Grund,” iromplete
Works op. cit., vol. 10, 153, 156, 161, 166, 169.
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and vanishing of this momerkghana bhangr)é7 and all distinctions within it,
which exist in space, in their dynamic change frbeing to non-being.
Heidegger uses the term “man” to suggest a coms@lebut persistent being
destined for death. Man’s being in itself implies thevitable loss of being; and
from that the problem of abstract fear arises.dnti@ast to this, Bgen’s con-
ception of life-death, as encompassing being amdb®ing, is integrated as an
indivisible pair of opposites, where even our astexample of life in actuality
expresses the full dimension of life-death. Holdiregaining bajiz 21+ or hajo
?E”E)“sin Zen recognition is constantly accompanied t® d¢ipposite, i.e., re-
leasing/letting gohogyos /#547).

6.3. Life-Death as a Contradictory Unity
—an Intelligible Self as the “Corpus”

Thus, for Dbgen it is evident that life and death are the phesrwon cou-
pling two in one'? which is inherent in us from our birth to an unkmofuture.
In Buddhist thinking and its culture it is not palstted that we have to keep our
Seinserkenntnigcognition of being) as an inherent factor. If de so, Bgen
warns, it is only half of the phenomena of lifether life or death in
dualistic separatioﬁ(? For Dogen, life-death are coupled, in one word, in every
moment, at any tikme and in any situation. Everyrmant it emerges, stays and
vanishes at the hsame time. There is nowhere astemnts continuity forever
(out of dharma. Dharmais eternal, but it is embodied and mani-
fested only in a being which is inconsistent)gen thinks that
the life moment and the death moment arise alway®d to each other, ac-
companied by our breathing. The linearity of tirmendt bgen’s main issud
Time emerges, stays and vanishes; this coupling goeforever with mathe-
matical precision. But the time before and after pnesent is always all in one,
just at this moment of here and now. The three-dsimmal world passes
through present-past-future. Both the wide circfeoar past lives in our
memory (like Plato’s anamnesis) and the unknownmré&utare visions of our
self-consciousness. In Zen thought, the momenhefabsolute presence here
and now has an absolute existence forever, ewtiisimoment of here and now
becomes past and vanishes. This absolute moméetrefand now is contradic-
tory, vanishing at every moment and existing atddume time forever in cogni-

47 Kshana bhangha, setsuna-mei$ilii, Takasaki, Hayashima, 1994, 261ff.

8 Hajo-hogyo U7 « fk{T/haji-hogys. U -« #%{T. See Iriya, Koga, Lexicon of the Zen
Terminology, 274. See Inagaki, H. 1994.Glossary of Zen TermKyoto: Nagata bunsiulo.

“®Dogen, slbbd gensd: This concept is explained in the secret volurbéE{IEEIRE). In:
gendai-yaku. Nakamura, $EALFE (Ed.) 1993. sbbd gend,.. seishin shah

%0 Even if the originality of the “secret volume” daiestionable according to philologists, the
basic concept is present also in vol. zenki founthe statementf th &35,  SEH 2.

51 Dogen, sbbo gend, vol. uji AH.
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tion embodied indharma the universal order of truth. A contradiction
seems to be that we, in our limited and inconsistéodily
human existence, strive for cognition embodied imefuta-
ble truth.

In the acknowledgement and the acceptance of thidradiction in our
thinking and acting, we participate in the absolutgh, which is an unlimited
truth. In the problem of the life-death contradiati Dogen’s position also in-
cludes this philosophical contradiction: breathirggmm moment to moment, our
life is a dying life, life-death, even if we aretime middle of the living life.

When we live the moment of death, death is notiagdput a living death.
The fact of death at the end of life is the comm@etlife, life-death as
onenessThis death is not a brief death, falling into ringnessit is life-
death executed in a completed phenomenibwe see the dualistic
phenomena of life against death as two contradictipposites, we cannot
grasp and experience that whatvapa means—a deep understanding of the
above-mentioned whole truth in bodily existencdifain the real world and in
the intellectual world: life and death as onene$som our birth
onwards, are always in us. This oneness is inheraenia con-
tradictory self-identity of our human self, including the
vanishing moment of our life and the completion tfe-
death indharma the universal eternal truth. The cognition ofif
death as a couple transcends our bodily existancéhe immanence of the
world. The deeply inherent/immanent momentif&-death in the phenomena
real-life is to be recognized in our careful bréagh aware of what is actually
here and now. The highly transcendent identityfefdeath in our bodily life is
grasped in the intellectual thinking-acting in evectivity in life; human life
develops in accordance with this contradictiongampleting our own life and
our relationships to others day by dsg)Here the construction of one’s own life
as an irreversible occasion is described in ZendBigin as follows?!Once in
encounter, once in a life time”. Everything, evegcasion day by day
is an encounter of our self with things in relationit. Every occasion can be
encountered only once. No experience is the sammguse our self and the
circumstances are always changing in time and sgdwmrefore nothing is the
same; everything is an encounter made only onc lifetime. The focus is
directed to the centre of the life phenomenon andhe acting / thinking /
breathing self as one of the highest dignity.

52 See Nishida, K., footnote 45.

3 Dogen, sbbo gend, the secret volumefif# IE 1 RjEL), see footnote 46. Hashi, H. 2011.
“Transzendenz sive Immanenz—Religionsphilosophigthsitze im ‘Shbo Gend’ Dogens,
In: HodI, H., V. FutterknechReligionen nach der Sakularisierunglinster— Berlin: LIT.
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| call this unit of the self which is responsible £xperiencing, recognizing
and actualizing truth by the special termoi“pu§:54 1) the bodily existence as
a physical volume, 2) its ability for acknowledgiegsential truth, 3) its mani-
festation of recognized truth in relationship watier beings. In view of Plato’s
understanding of Ihedra, 2)topos, 3) xora, this explanation of the “corpus”
have another reference, continuing the comparaéfiections on the philoso-
phy of the global world® The main focus expressed by Plato is to hen (tie¢ o
as a being of universal truth. The focus of thepusris also on the oneness of
universal truth in real activity, finding the geakbase of the existence of our
self among life and death. The correspondence it$@) and 2)are conse-
guent in recognizing this main difference. The espondence of 3) to’Ye-
comes obvious if we regard the main focus of b8ho 3J, in the “recognition
of the networks of the various relations of thenpiples of truth.

Let us summarize the most relevant aspects otdjis:

Life versus deatlis a constantly changing phenomenon: In overcortting
dualistic struggle the human being achieves trargm@ce nirvana in a world
immanency—the calm, transparent insight, the pnadodimension of cognition
integrated into dying/completing life, as visuatizey Dogen.

In the firm grasping of cognition Erschlossenheit des Das€ifike definite
clear significance of existence, one has overcdreanxiety of death according
to Heidegger, going forward to life in “impassionfededom” towards the un-
known deatit® This cognition of the phenomeno-logos shows uswigtas
transcendentalig’

7. COGNITION AS VERITAS TRANSCENDENTALIS OR COGNITION
AS CORPUS?2-TOWARDS EMBODIED COGNITION IN THE DIALOGUE
OF PHILOSOPHIES

In the above comparison an important question iseda Do we hold, as
does Heidegger, the problem of death to be a peelodhe abyss of nothing-
ness or do we accepoBen’s view of a dynamic principle of humanity arld a

¥ The term of corpus: Hashi, H. 20hilosophische Anthropologie zur globalen WBErlin:
LIT, 1.1; idem. 2012Kyoto-Schule — Zen — Heideggep. cit, Ill. 16.

%5 Nishida mentioned this kind of developing philosppn a possible comparison to Plato and
Hegel: Nishida, K. 1965Complete Worksvol. 11, Tokyo 1965, 73. See also Hashi, H. 2005.
“Naturerkenntnis und Vernunfterkenntnis im 20. Jhit: intellectus universalisGabriel, W., H.
Hashi (Eds.), Wien: Doppelpunkt, 101-103.

% Heidegger, M. 19935ein und Zejtop. cit., § 53, 266, 311.

“We may now summarize our characterization of auibeBeing-towards-Death as we have
projected it existentially: anticipation revealsDasein its lostness in the they-self, and brigs i
face to face with the possibility of being itsgifimarily unsupported by concernful solicitude,
but of being itself, rather, in an impassioned diea towards death—a freedom which has been
released from the illusions of the ‘they,” and whis factical, certain of itself, and anxious.”

5" Heidegger, M. 19935ein und Zejtop. cit., § 7, 38Being and Timgl962, op. cit., 62.
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beings within the transparency and tranquility diatvcan be construed as
a single, great action, a single great mind? Theblpm of Zeiti-
gungtemporalizing is important for visualizing the mem of being-in-the-
world by Heidegger.In Dogen, ‘Uji” (5 ) refers to an opposite interpretation:
that time is in us and that it passes and disapgdean one moment to the next,
reflecting our existence here and now. Yet, thisrmaot is always there, ena-
bling us to create and collect manifdtdrman®® Both the ways of thinking
concentrate on the essence of tim@&gén urges us to realize the eternal
truth to be recognized and actualized through rbealin em-
pirical life; Heidegger thinks in phenomenologitatms: “Being is nothing
buttranscendens “The transcendence of being is excellent insafsuit allows
for the possibility and necessity of the most ratlindividuation. Any opening
up of EJgeing adgranscendenss phenomenological truth agritas transcenden-
talis.”

CONCLUSION

The following provisional balance can be struckwesn the views present-
ed in this article: Bgen’s principle is how far the real empirical sély, totally
accepting and manifesting its true nature, canpgrasd embodydharma
awareness. | call this corpus, a body with theroitdid capability of opening
dharma in other words, an insistent and conscious mataf®n of our true self
in daily life. The consideration of dyen’'s Zen prompts a re-evaluation of
Heidegger’s view insofar as the opening of beinghe-world does not remain
only atranscendensbut it also may point to a return of the worldn@inence to
life in the direction of embodied cognition. Thislivproduce a number of op-
portunities for a dialogue between Buddhist and téfesphilosophy in our
globalized world.

(The article is based on the guest lecture givehetnstitute of Philosophy
and Sociology of the Polish Academy of Scienceday 2014.)
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