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Psychologists look to philosophers for a clarificatof their work. Philosophers
ask the more fundamental questions regarding therenaf man—philosophical
anthropology, the nature of being—metaphysics aridlogy, the nature of truth—
epistemology, and the nature of values and the {jfmd-ethics.

Most psychologists are content to work within atebkshed framework of
thinking (philosophy) and do not usually questidw tpresuppositions of their
work. But sometimes the very meaning of the adésitof a scientific discipline
becomes questionable, a crisis of identity of alelsgience sets in, and, in such a
situation of doubting and questioning, the dialogyeens up, and other world-
views, other anthropologies, metaphysics, anditglgy even, become interesting
and important. A search for a new paradigm (Kuh@62) begins. Not that
established paradigms really ever die, certainlyindhe social sciences. In the
social sciences, which include political sciencarapgigms co-exist much like
political parties. As long as they co-exist, we édve fertile ground of democratic
freedom of exchange, and the growth of knowledgalidirections.

As it is in political life, in the politics of scieee we also sometimes run into
ideological dictatorships, when one way of thinkprgdominates in
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the profession and begins to drive out all configtviews. It can also happen that
a certain mind-set develops and becomes accepteduvimuch awareness of it on
the part of the participants. In such a situatibwijll take a radical alternative view
to make us aware of our implicit assumptions andenly operative
precomprehensions and prejudices, and summonrefiéot on the meaning of our
doing and on the adequacy of our concepts.

In psychology we seem to be ready for radical doestand the critical
examination of our ruling paradigm at this time.tBdVestern existentialism
(particularly the work of Martin Heidegger) and Easa philosophico-religious
thinking (in the form of Hinduism, Buddhism, Taoisand Zen) have in recent
years vigorously entered into the debate of Amerigsychology and have had a
liberating and opening-up effect on our disciplifegcing us to consider enlarging
and refounding our paradigm.

There are many reasons for this. As the exterrsbtical reasons, we cite the
rapidly advancing military, political, economic aimustrial development, travel
and communication, and our increasing awarenesarajlobal interconnectedness
and interdependence during the post-World War fiioge

As the more subtle reasons, we point to the dewetop that a grossly
materialistic view of the nature of reality and mhas led to an incipient
bankruptcy of meaning and values, a loss of theningéulness of life, a sense of
root- and homelessness, a lack of direction, are&sing crisis of confidence in
technology and the scientific establishment, agireekind of apathetic nihilism in
the realms of politics and governance, and a grgweiense of helplessness with
respect to economic realities.

The reasons listed have psychological consequéndbat they contribute to
the meanings experienced and perceived by everyhgilyy to cope with the
unfolding conditions of their lives, many of whiskem to be beyond the control of
the individual. Is psychology, the way it is todag an academic and research
discipline, capable of dealing with the psycholagicpact of modem-day living?

A numerically significant faction of psychologisthose variously described
as humanistic, transpersonal, and existential-plmenological psychologists, has
decided that the ruling majority paradigm in conpemary psychology,
behaviorism, and its attendant methods of reseamt therapy, behavior
modification, is deficient in significant ways ahds become part of the problem,
because its underlying paradigm provides us withdaictionistic, mechanistic, and
uninspiring conceptualization of the nature of mad human reality, with a robot-
understanding of human interaction, and a carieatigion of who we are.
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The double turn within psychology, toward Westexisntial philosophical
thinking on the one hand, and toward Eastern pbilbeo-religious wisdom on the
other, should be seen as the healthy attempt ftaliee and reform the stifling
natural scientific approach to psychology conceigsdhe science of behavior by
reintroducing the realities of experience and camsmess, by insisting on the
importance of personal agency, the sense of sadf,oé values and meaning, and
by emphasizing ultimate depth- and height-dimersi@ihhuman experience: peak
experiences, mystical-ecstatic self-transcendenaad the experience of
transpersonal powers or "theo-realities."

There has been emerging among consciousness-ari@stechologists an
increasing recognition that our personal and cbllecrelationship to the world
(man-world-relationships) has to be lived undemspiration and auspices of some
higher, transpersonal power of divinity, of ultimaBeing, as the source of
legitimation and validation of our activities.

This higher, transpersonal God- or theo-dimenssovariously spoken of and
conceptualized in different traditions. We wants&ect and compare Heidegger's
work on the Western philosophical tradition of npdtgsics and ontology with the
major Eastern spiritual traditions, because thegr m®me striking similarities in
their emphasis on a transcendent dimension, the-dimeension, in human
consciousness. In this shared emphasis, they bf#hto psychology a new and
more adequate view of man in his potential andva view of the nature of reality
in its luminous depths. Both traditions can provide foundation for an expanded
and deepened conceptualization of psychology as stiuely of personally
meaningful events and personal life-way creatiornjision which is essentially
ecological and process- or network-oriented, comegiof man as a network of
interdependent relationships. This basic outlookesnHeidegger and the Eastern
spiritual traditions and integrates them in an eeet "theo-psychology" which
grounds its inquiries in the specifically humanrispal realities: the mystery of
divine calling, creativity, inspiration, meaningalues, wonder, bliss, and ecstasy,
and places these self-transcendent experienceseaheart of its philosophical
anthropology and paradigm.

TheVision of Martin Heidegger

Heidegger is the most radical Western philosophtuaker who has made our
contemporary situation and dilemma visible to uss. tHinking about the nature of
man and the nature of beings and things, and theenaf the ground of beings—
Being which makes everything
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possible—provides us with a radically new startipgint in philosophy and
psychology.

Heidegger recognized that our very way of thinkiag scientists, as
psychologists, as modern rational men, is parthef groblem. We are thinking
about ourselves, others, and our world in the wraray. We have the wrong
starting point. Heidegger introduces into philosoph discourse a radical
distinction. He speaks of two modes of thinkirgtional, calculative thinkingand
intuitive, meditative thinkingOur world and reality as a whole reveals itselfin
totally different way to each of these modes. Talewative mode predominates in
modern secular and technological man. It is basedviifulness and the desire
both to objectify everything and to dominate thgeots of thought. It is concerned
with the ontic level of the being of man and the being of worltlyngs. The
meditative mode of thinking, which Heidegger alsdlsc "thanking thinking," is
based on a completely different attitude whicheispectful, open, loving, and in
awe of the mystery of what is, the Being of beinghkis way of thinking is
ontological,concerned with the essential dimensions of Beiinguestions things
in their grounding, and it expresses a basic renedeand religious, a theo-
dimensional stance toward reality. Meditative tligk is a "thinking" that
overcomes the limits of willful ego-consciousnesd the separation inherent in the
subject-object split.

In Heidegger's ultimate vision, we modern Westeeoge have lost our
original wholesomeness and holy embeddedness imgBand have become lost in
the material world of things, of human projectshafman willfulness, what he calls
"fallenness." We have given up our relatedness amareness of the ground of
Being, we have lost the experience of the trutBeihg as an event of primordial
wonder, as an experience of gratitude for the el of the "splendor of the
simple.”

We are suffering the dues and consequences fdrubs initiated in human
thinking by and since Descartes, who made the waddnatter, ases extensaan
object for the calculative view-arid thinking ofetlrational ego-consciousness of
the subject. We have fallen into an understandingality as an objective world
subjected to the will of man, into a conquest miggtaof Promethean scope
nurtured by the projection of self-world distanttee subject-object split.

For Heidegger, coming out of the Husserlian phenwiagical tradition, the
self-world relationship is one of intentionalityf oneaningful interdependent
interrelatedness. Heidegger wanted to overcome sihigect-object split and
dualism of Western thinking since Descartes whiek placed consciousness in
opposition to the objects of nature and led toteffh separation of man from his
world. Heidegger avoids even the traditional tewtogy of subject and object of
consciousness. He
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chose a multihyphenated term, being-in-the-worldasein)to characterize the
essential two-way, person-world interrelationshiphis seminal workBeing and
Time,which first appeared (in German) in 1927.

For Heidegger, Dasein is that being among beings i aware of and
concerned about the meaning of its own being. Daiseaware, is questioning, is
concerned, is philosophical. Dasein asks even muweply: "Why is there
something rather than nothing at all?" It asks altbe nothing," the ground of all
beings. Being itself, that is, that which is beyaat form, names, distinctions,
determinations: the very condition of possibiliti#aus Dasein (man's existence) is
not only concerned about the meaning of its owndpdiut it also has a primordial
under-handing of the nature of Being. Heidegges shgt any great thinker has but
one central thought during all of his life, one ezg&@l intuition; Heidegger's is
"What is Being(Sein)?"

In his work over four decades, Heidegger moved fthenconcern about the
human way of being—Dasein and its essential onicébgconstitutents as a
structure ofcare, embodied, spatialized, in and through time astitife and
historicity, relating through attunement, underdiag, and speech—to the concern
of what is thinking, what is truth, what is a thjremd what is dwelling. Heidegger
sees the world and the things of the world as stgnich a relevant meaning- and
action-contexts relationship to a projecting Dasdihe world-design or world-
project that Dasein is, became one of the mostfituintegrative and ecological
constructs for the existential psychiatry of Binagar (1942), Boss (1963), and
Frankl (1959).

For Heidegger, there aimauthenticways of relating, when one acts in the
anonymous modes of "Das Man"—the one—and is lotheowvorld and forgetful
of the mystery of Being, in the modes of prattled agossip; and there are
moments—only moments, for Heidegger—afithentic being-in-the-world, of
relating with the awareness of one's own being tdwdeath, of finitude, that
awakens us to true discourse, of recognition of'évent of Being," the "event of
appropriation” as the happening of the truth offgei n

Using key metaphors, Heidegger considers man tanlopennesinto which
others and the things of the world appear, and iders Dasein to be the
luminating realmthe light, thdumen naturalejnto which the things of the world
make their appearance ameveal themselves as what they are in their self-
givenness, as themselves in their unconcealed-mestheir Being. Heidegger
comes to understand truth and Being as becomirenled to man from the hidden
ground of concealedness, or "no-thing-ness." Hgjdeg emphasis on luminating,
on revelation, on the "clearing(Lichtung) of Being puts him close to the
illumination tradition of the East.
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The other major metaphor in Heidegger's thinkind amiting is that of the
path,which brings him into close proximity to the tridh of Taoism, of which he
is himself aware when he says:

The word"way" probably is an ancient primary word that speakih¢oreflective mind of
man. The key word in Laotse's poetic thinking i®Tahich "properly speaking” means
way. (1959, p. 198)

On the general importance of the metaphor of thé pa Heidegger's thinking
Gray (1970) comments in his discussion of Heidegg&®54a) famous invocation
of the essence-meaning of the fieldp@der Feldweg):

The path itself spoke to him, as he writes, enagedahim to decipher the thoughts in the
books he found too hard to comprehend. The fiett fzught him to conceive of thinking
itself as a path, and of man's brief career in fikewise as a path. . . . the field path spoke
to him, not he to the field path. (pp. 227-228)

Heidegger came to reject all of Western metaphysiiose Plato as leading to
a distance from Being by conceiving of the truthtémms of a correspondence
theory of truth, that is, the notion that somethisgtrue according to and by
comparison with a pre-established idea or catedbilyat appears is tested against
a criterion, as in the natural scientific metho@id¢gger challenges this approach
and returns to the early thinkers of Greece, theSwcratics—Parmenides and
Heraclitus—who thought of Being, for the first tirmeWestern philosophy, in its
dynamic, elemental, and mysterious nature and paweevealing and concealing
itself, as eluding the will and grasp of the irgetl of man. For Heidegger, truth is
the self-revelation of Being in the right attitudé meditative thinking. Being
presences itself as event, as advent, that addresse, that calls man into service
"to tell" (die Sage)to name it primordially as in poetry, to thinkassentially
thankingly, as in meditative thinking which letsetlthings reveal themselves in
their essential being.

In all metaphysics since Plato, including natureiesce as a materialistic
monism, we create a conceptual map of reality wigels to be taken for the
territory mapped. So we always fall short of Beitsglf which does not lend itself
to be categorized but reveals itself, on its owmsg to the openness of Dasein.

The fruits of the later work of Heidegger reveahhb be a thinker of dazzling
originality and of great profundity. As a creatdrnoany neologisms, Heidegger is
engaged in presenting his work in manifold lingeigorms—as meditations, as
dialogue, as argument, as poetry. ABaing and Timehe became intrigued with
and entangled by the problem of language and spaedtlits wisdom and demand
character. In his much heralded tyKehre), he shifted the focus of his concern
away from the being of man as Dasein to a concémBeing itself and
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the world- and thing-pole of the being-in-the-woddrrelation. As he moved his
emphasis from Dasein to Being, from the thinketh® thought, so he shifted his
concern in his later work from "man having speeth""speech having and
addressing man," and he came to speak of langusgbea"house of Being."
Heidegger marveled at the gift and power of thetfdoespeak and name the
unnamed Being.

For the philosopher, who is now called simply "ttlénker," it is the
primordial, the un-thought, the nothing, that labé thought. The reality of being-
in-the-world is now calleddwelling—a dwelling amidst things, a dwelling as
building. The reality of a thing becomes for Heigegthe event and occasion of a
dynamic and holy assembly of living powers andtieteships: thefourfold (das
Geviert). He comes to this insight through the etymology'tbfng" (das Ding),
which originally meant "assembly" in German.

The fourfold are the double polarities of tBarth, the Sky,the Mortals, and
the Divinities, which constitute the fourfold field of tension it which man
dwells and has his being. The fourfold also assembk the dynamic interplay
which constitutes the reality of a thing for us.id¢gger describes the essence of
some everyday things for us. The jug, for instamd@ch pours wine from within
its form, its emptiness, as the gift of the Godstwrtal man, wine as the fruit of the
vine growing from the marriage of Earth and Sky.Hissch (1970) comments in
this context:

It is possible, for instance, to regard a pitcreeaanan-made thing (Ding) designed to hold
so much of a liquid; the empty space inside thehgit is then what counts. However, in
this way we have abstracted from the concrete t&gtuavhich makes a pitcher a pitcher.
In the context of a concrete situation the pourmg of the liquid.from the pitcher
expresses a more important aspect of its esseandtthemptiness or size. . . . The pitcher
cannot be separated from the wine or water thatay contain; wine and water, on the
other hand, form part of a world where heaven amthere joined together. (P. 252)

Heidegger says of the pitcher:

In the water of the spring the marriage of heaved earth is present. This marriage is
present in the wine which is the gift of the froftthe vine; in the fruit the nourishing earth
and the sun in the sky are joined together in ageri. . . The gift of that which flows
from it is the essence of a pitcher. In the essafidbe pitcher are present heaven and
earth. (1954b, p. 171)

Such an openness to what reveals itself as thea@ssé a utensil, of a thing, is
done in a particular mode of thinking which is aditetive, recalling, and
responsive thinking, rather than one of rationélitarian, grasping thinking. It is
an evocation not of the thing for man, but the ghim itself, in its essential being.
Heidegger gives voice back to nature, to the eléaheto things, so that they may
call us out into the openness
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of a deeper and more authentic relationship, meooairgled in and no longer

forgetful of Being. This involves a renunciation @ur metaphysical and

technological willfulness. It involves a turning &n awareness that man dwells
poetically on earth.

Out of this meditative and nonrepresentationalkinig, attitude, and presence
comes some of Heidegger's most poetic and profomnithgs on things; the
temple (1961), the field path (1954a), Van Goglasing of the peasant shoes
(19540). In very simple language, he presents thigisgs and lets them reveal
themselves as what they are in their essence.

Gray (1970), in his study of the Heideggerian motad "the splendor of the
simple" which he finds to be intimately akin to fh@o-Zen attitude, says:

Things think. That is, they gather to themselves gbermanent and the transient of
our world, the animate and the inanimate, the aadrthe remote, the sacred and the
secular. These phenomena are manifest in whaterécyar thing we pay heed to
by tending and sparing it. If one studies Heideggeropposed to reading him only,
and if one seeks to link this thought of his, thahing gathers together the world, to
his philosophy as a whole, | believe it will loseich of its outlandish character and
possibly count in the end as a genuine insigh23g)

The recognition of the splendor of the simple ie fhuit of a growth of the
thinker into a new attitude. Its discovery requitkemg experience and incessant
practice" (Heidegger, 1954c¢) and it is, as Caplfiy8) reports, the setting out on
"a high and dangerous game."

The discovery of the simple is a laying bare oféhsential connections of things of the
world and of our belonging to them. (Gray, 1970232)

The simple in thinking is thus identified with thahich is basic or fundamental in reality.
To get at these fundamental structures and in&tivekhips requires a stripping away of
the concealments of historical development. Heidedglieves that if we can reach at the
roots of a matter or, to employ his idiom, the sumd soil that nourish these roots, we
shall discover that the true nature of things risviéself. (Gray, 1970, p. 229)

There is a discipline involved in arriving at thecognition of the truth t)f
Being as advent, as the gathering of the powess adsmic context, the fourfold.
An attitude of letting go of one's will, of releasent, is involved, letting the thing
reveal itself as an event which calls us intoetbrtg.

Again Gray:

This discipline of experience and practice implte® things: first, a capacity to get
involved in and to stay with a matter to be thouad, second, the ability to let it be what
it truly is. The first of these capacities demamdsinglemindedness and persistence that
goes against the grain of all but the most seléctisn Getting involved in something to be
thought means living with it,
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making its pursuit a way of life rather than a penb to be solved. Thinking as he
(Heidegger) puts it, is a way of dwelling and dveg]lis in turn a kind of building. To
build well we must first acquire the grace to béaine in our region, to live into it, one
could say. (pp. 229-230)

Man, Dasein, is conceived by the later Heideggehaservant and shepherd
of Being in whose care is given the fate of theld@nd who has to live in the
right attitude, rooted in the soil of a beloved ioegand history. There is a
reactionary element in Heidegger's thinking. Hatspicious of progress while he
considers man's problem to be the forgetfulnedBeifig. As regards technology,
the most powerful, modern, life-transforming foiioethe "mittance of Being" (of
which Heidegger speaks frequently), one has toilivihe spirit of "releasement”
(Gelassenheitland in "openness to the mystery." The splendothef simple
became revealed to Heidegger in his Black Forgésgaehut where he thought and
wrote in the utter simplicity of an ecological sag&nding firmly in the ground of
Being and calling us into a new and, at the samme,tiancient relationship of
fullness of belonging.

Heidegger's emergent image of man is man as tlephshd of Being," as the
custodian of the earth and its accumulated culiarea particular life-way
incarnation. Heidegger is a life-way philosopherowhrticulates the proper
relationship of man as Dasein with the things sfworld and Being as such. His
thinking revealed to him the existence and dynapawer of "the fourfold," the
interplay of earth and sky and the divinities ahd mortals as the foundation on
which our dwelling takes place. He understandddhéold as emanating from the
ground of Being, the condition of all possibilitieBeing, "the process by which
finite beings emerge from concealment" (Richardst®863). As Richardson
(perhaps the most reliable guide for the Engliskagmng reader into the movement
and path of Heidegger's thinking) comments whenek&mines the use of the
concept of Being and the way in which a clusteredated terms constitutes an
interrelated network of meanings, open enough lttwah glimmer and wink, but
also to-let pass and reveal the luminous radiandereeffability of Being itself:

As for Being itself, the "...." that is the mystery, wigto be said of it now? It is wealth,
treasure a hidden fullness. It is inexhaustibldspeing, ineffable. The Simple, the All, the
Only, the One. . ..

Reichtum, Schéatze, Unerschdpfliche des Fragwirdigdnerschopflicher Brunnen,

Verborgene Schétze des Gewesenen, Vergorgene Hiilles, Eine, Einzige, das

Verborgene des Unerschopflichen, etwas Unsagbdegbprgener Reichtum der Sprache,
Wesensreichtum des Seins, das Einfache, das Endlesegrosse Anfang, die grosse
Einfalt. (Richardson, 1963, p. 640)

Heidegger's thinking has been brought into conoactind discussion with
Eastern thought, Eastern philosophico-religiouditien. He
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himself has made reference to the Tao as the tigni the way or the path which
he found very congenial to his approach. He is s#sd to have commented on Zen
Buddhism, as reported by William Barret (1956) is foreword toZen Buddhism:

A German friend of Heidegger told me that one déemhe visited Heidegger he found
him reading one of Suzuki's books. "If | understahid man correctly,” Heidegger
remarked, "this is what | have been trying to segli my writings." (p. xi)

Furthermore, there have been long-standing persiieddships between
Heidegger and several Japanese philosophers; anthmbus dialogueOn the
Way to Languagg1971a), is a dialogue with a Japanese on the emysif
language.

Heidegger thus had some documented cognizancestérBavays of thinking,
especially of Taoism and Zen Buddhism, and he waseof the compatibility of
much of this thinking with his own. He also spokepliitly of the East-West
dialogue in philosophy that he considered immireamd overdue. In the dialogue
with the Japanese, Heidegger says:

Therefore, | cannot yet see whether, what | trithiok as the essence of speech also
satisfies the essence of East Asian speech, whathitie end, which would also be a
beginning, an essence of speech may become aniengeeof our thinking (effort) and
grant us the assurance that European-OccidentaEastdAsian speaking entered into a
dialogue which sings of that which springs fromrake source. (1959, pp. 93-94)

Such a dialogue was held at the symposium on Hge&teand Eastern thought
at the University of Hawaii (Department of Philobgp 1969) on the occasion of
Heidegger's 80th birthday, the presentations othvlaire reprinted ifPhilosophy
East and WesHirsch, 1970). Heidegger wrote a letter to thenggsium which
reads in part:

That you together with colleagues from Japan amemphg a conference in honor of my
eightieth birthday, deserves special thanks on iy fAgain and again it has seemed
urgent to me that a dialogue take place with thiek#rs of 'what is to us the Eastern
world. The greatest difficulty in this enterprisevays lies, as far as | can see, in the fact
that with few exceptions there is no command offastern languages either in Europe or
in the United States. A translation of Eastern giaunto English, on the other hand,
remains—as does every translation—an expedient. May gonference prove fruitful in
spite of this unfortunate circumstance. (Nagley;@, %. 221)

There have been some such comparative studieses tharticular topics
(Boss, 1965; Caputo, 1978; Kreeft, 1971). In tretseies, comparisons have been
made between HeideggeBeing and Timand Hinduism
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indirectly by Boss (1965), and with Buddhism, Taoisnd Zen (focusing more on
Heidegger's later work).

Heidegger and the Hindu Tradition

For this comparison, note that Heidegger questiitwes very meaning of
"Being"; that is, he asks the basic question: "Wiws it mean to exist?" He then
reasons that the best way to approach this queistimnfirst inquire into the nature
of theindividual's Being. Also, note that since the individual firldgn or herself
“there" in the world among things and other indixats (through no choice of his
or her own), Heidegger uses the tebasein (literally "there-being") to describe
the human person, and that, on the everyday I®adein is concerned with the
meaning of its own existence (as discussed abdw&ks concern is unique to
Dasein, is an essential part of its Being, and destnates that it already has a latent
understanding of existence.

The nature of human existence has been a subjauguafy in Hindu thought
for centuries, the application of Eastern philogofgading to beliefs that seem, at
first, quite foreign to Western thought. For examph our everyday existence,
most of us live with the implicit assumption thaetphysical world which we
perceive is th@nly world. Many assume that there may in fact be otantds or
realities, but this is merely conjecture that ipassible to "prove" in any way. An
essential position of Hindu thought is, howeveat thhysical reality is only one of
three and that each of us exists simultaneouslyalbnlevels. Paramahansa
Yogananda (1969) described how each of us is "edcas. successively in three
bodies—the idea, or causal body, the subtle alstdy, seat of man's mental and
emotional nature, and the gross physical body415).

Heidegger sees Dasein as implicitly apprehendingesioing beyond its
everyday, physical existence, but does this witlppaference to different levels of
reality. Rather, he speaks of "existentiality" aM@cticity" as two central
constituents of the structure of Dasein's Being.

Existentiality refers to Dasein's existing in such a way thaiiiects itself
toward and anticipates its possibilities (e.g.,gbssibility of becoming a teacher, a
parent, etc.). These possibilities, however, do exist apart from Dasein as
something yet to be realized. Rather, Dadsiits possibilities. It cannot exist,
however, as just any potentiality it chooses, asettare definite limits which are
established through its facticitlyacticity is that structure which encompasses those
aspects of Dasein's Being over which it has no robnfe.g., eye color,
emotionality,
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sexual desire). In addition to this questioninghaf nature of reality/existence, the
way one perceives or "takes up" this reality i® afsportant.

Eastern thinkers believe that we desire and am@atily attached td'things"

in the physical world.This ranges from luxuries which we all want, tmgs about
ourselves we desire (e.g., beauty and health),clinging to life itself. Moreover,
the idea that one's attachments to things in tlysipal world quite literally make
the physical world what it is (i.e., the only peveal reality) is a foundational one
in Hindu thought. Thus, an individual who is saatted perceives the world to be
only physical in nature, and the world is, to thatent, an illusion. To see the true
nature of existence (i.e., all three planes) onestngive up one's desires and
become unattached. Only in this state, where orfieésof desire, is "liberation”
achieved and existence seen as it truly is.

The Hindu tradition describes the path of libenatieading to the experience
of samadhi as the highest state of consciousnediseet mystical experience of
reality. In samadhi Brahman, the ultimate realitypare essence, of illumination,
of the Divine essence, is entered into. As H. Sifii#58) says:

The name the Hindus give to the supreme realitrishman, from the root "brih"
meaning "to be great." The chief attributes to bkdthwith this name are sat, chit, and
ananda; God is being, awareness, and bliss. UtalitR utterly conscious, and utterly
beyond all possibility of frustration, this is thasic Hindu view of God. (p. 72)

Brahman is infinite, ineffable, and beyond all pafar manifestations and
concepts.

The individual soul, Atman, tries and can mergehwfite ground of its being:
Brahman, and comes to the realization that theviddal and the ultimate reality
are One:

Never during its pilgrimage is the spirit of mamuaetely adrift and alone. From start to
finish its nucleus is the Atman. Underlying its wpool of transient feelings, emotions,
and delusions, is the self-luminous, abiding poinGod himself. Though he is buried too
deep in the soul to be usually noticed, he is tie ground of man's being and awareness.
(Smith, 1958, p. 79)

Meditation, the systematic practice of attemptirgg dalm the mind of
undirected thought and emotion, is the primary wayhich the path of liberation
is pursued. The entering into samadhi-enlightennmeakes us realize that the
world of everyday life, of attachment and desieeillusory (maya), and from the
experience of samadhi it also becomes

'See Levin's discussion in Chapter 12 of the egdtachment patterns" in Tibetan Buddhist thought.—
Eds.
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obvious that it is an "error" to believe in the ligaof thought and concepts, to
confuse the map with the territory. The samadhieegnce of Atman—Brahman
needs no other validation than its being experignaad it is a permanent
realization.

Heidegger's dialectic of Dasein as man's beingpnaviorld and Being as such
parallels the Atman-Brahman distinction:

Brahman and Atman are the ground-words of the mttiadition, not just words or
concepts, but the very embodiment of that primdrdighiddenness in the light of
which the Indian mind thenceforth breathed and giouits very spiritual destiny.
Not "metaphysics” which for Heidegger is concernethwine truth of beings (with
beings as such or with the being of beings), batitiguiry into the truth of Being
(Being itself or Being as such) would correspondhwthe paravidya, the higher
knowledge, taught by the sage Angira to Saunakeh(&) 1970, p. 305)

Although for the Hindu tradition the Brahman realitequires us to take into
account an explicitly religious dimension of divinithe transcendental or theo-
dimension, in our understanding of human experieHe@egger does not speak of
God or give any theistic interpretation of the mbite ground of Being, although
the manner of thinking and the way of speaking afiddgger has become
increasingly identified with the mystical traditioand particularly with Meister
Eckhart (Caputo, 1978), who was speaking out ofeaplicitly Christian and
theistic context.

This notion that the nature of perceived realityn dae quite different
depending on one's perspective (e.g., being "athamattached") is discussed by
Heidegger in somewhat different terms. For the npast, Dasein occupies itself
with everyday concerns, and chooses its posséslitiom out of these concerns. In
their "everydayness," these preoccupations areageeones, and so they do not
belong uniquely to Dasein. They have arisen outhefanonymous world of the
"They," which is the world of the ubiquitous "On@s in "One should do this" and
"One must not do that." It is actually the "Thegsid not Dasein, that chooses
Dasein's possibilities. When Dasein allows its texise to be chosen for it, it exists
as "falling." Fallennesgqbriefly discussed above) is always an "inauttedmiode
of Being. In order to overcome this inauthenticiDgsein must face a possibility
which it and not the "They" chooses to face—itstde&hoosing in this way,
Dasein exists authentically—a radically differenarmer of existing than when
involved solely with the concerns of the "They."

Another difference in the two approaches seems dothat Heidegger
considers this authentic mode as a very momentatg sf privileged presence to
Being which cannot be a permanent state or achientrim

'See Moss's discussion in Chapter 17 of the mgsticif Johannes Tauler and Meister Eckhart.—Eds.
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contrast to the teachings of both Hinduism and Bislid, in which permanent

transformations, that is, samadhi and satori, amered into. Also, the

Heideggerian way of revelation is via reflectiveditative thinking characteristic

of an ontological philosopher, rather than via rtegtéhn in the religious and yogic
sense which tries to find merger in the undiffeisst unity of pure being as
Brahman in a regular meditative practice undegthidance of a teacher. However,
the later Heidegger, who is very much concerneth wistinguishing the habitual

Western mode of calculative thinking from that ofe@epened, more intuitive and
meditative thinking, comes much closer to a formn@ditative practice in the

context of walking in nature as in the field pathjn the wandering of a discourse,
or in the essence-contemplation of a thing.

Another unexamined belief we hold is that "thingange over a linear time
sequence. Eastern writers have challenged thismagaying that a belief in time
as a past, a present, and a future is just anotimmeptual illusion which is a result
of physical attachment, and instead propose eaer-present. Paramahansa
Yogananda (1969) has stated:

Evolution is a suggestion . . . everything is takplace in the present. . . there is no
evolution, just as there is no change in the beérigbt through which all the
developing scenes of cinema pictures are manifegie87)

Samadhi, thus, reveals even time as illusory anus dbr the eternal now,
beyond space and time. In Heidegger, as in Westadition generally, man has to
awaken to an authentic mode of historical existertoe an awareness and
acceptance of his essential facticity and mortaMgn remains the mortal man of
finitude. There is no complete surrender and mergereven loss of self, in
Heidegger's thinking. More specifically, there iseitiegger's discussion of
temporality? Temporality is the foundational structure of Da&eiBeing (i.e., of
existentiality, facticity, and fallenness) and does consist of the linear passing of
discrete "now-points." The past, the present, drel future do not follow one
another in sequence. Rather, they exist simultasslgdn a dynamic process in
which each gives rise to the other. Consider, feangple how a patient in
psychotherapy "lives" both his or her past andrhiitu the present.

Lastly, consider the Hindu belief that consciousrtegnscends the individual.
Consciousness is generally believed to be a relgtiprivate matter; that is, each
one of us is "conscious," but each consciousnesgitgie to that person and is in
no way shared by others. In Hindu thought, howevadividualized ego
consciousness is considered to be only a partiaifestation of a more global
condition. The universe and

3Compare this idea to R. von Eckartsberg's deseripti Chapter 2 of the "Here-and-Now" level, and
Weber's, Chapter 5, "living moment-by-moment."—Eds.
“See Moss and Keen, Chapter 4, for another discus$temporality.—Eds.
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all that comprises it is made up of consciousnessa personatonsciousness of,
but pure consciousness.

At first glance, Heidegger's notion of consciousnegspears to be very similar
to the Eastern conceptualization. Dasein's consoiss (Being) does not rest
simply within but reaches out beyond itself andadaivthe world and other beings.
For Heidegger as a phenomenologist, however, comscess is always a
consciousnessf somethingthat is, consciousnessiigentional® It always has an
object. Dasein, however, not only reaches out eartstends itself in this fashion,
it is also consciousf Being,since it is Being that allows Dasein to existimbe as
it is.

Even though Heidegger seems to be constantly dwgeilti the vicinity of the
mystical and of self-transcendence, he does naikspgplicitly of the mystical
union as an experiential moment of eternity. Ratlier Heidegger, there is a
mystical openness possible in authentic Daseirthfercalling and depth of Being
manifesting in things as an experience of mediatiliinking, of reflective
quietude, still ontologically conceived rather thexponentially and existentially
described. Heidegger conceives of the task as bbérging revealed Being into
language, of saying the unsaid, of thinking théhanght, of bringing the event of
Being into language. His own meditative thinkingatiurse is done in terms of
concrete universals, a marriage of poetic and pbpbical diction.

Heidegger and the Tao-Zen Tradition

The Tao of Lao Tsu's (197Zpo Te Chingand its integration with elements of
Buddhisnf into Zen Buddhism allows an integrated treatmarelation to Martin
Heidegger. Heidegger says himself that the

Tao could be the path along which everything mayenshat which may make it possible
for us to think the primordial means of reasonrispinind, and logos, that is what these
(terms) say according to their true essence.

Tao, this leading word in the poetic thinking (dides Denken) of Laotse, perhaps hides
within itself the mystery of all mysteries relatitga thinking utterance. (1959, p. 198)

And Lao Tsu (1972) says about the Tao:

The Tao that can be told is not the eternal Tao.
The name that can be named is not the eternal name.

5|t seems that what the existential-phenomenologistsin by "consciousness" is what the Hindu
philosophers mean by "mind." See Moss, Chapter 7 denSlilva, Chapter 13, for other discussions of
intentionality.—Eds.

®See Levin, Chapter 12, and de Silva, Chapter ¥3Jytfeer discussions of Buddhism.—Eds.
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The nameless is the beginning of heaven and earth.

The named is the mother of ten thousand things.

Ever desireless, one can see the mystery.

Ever desiring, one can see the manifestations.

These two spring from the same source but differaime; this appears as
darkness.

Darkness within darkness.

The gate to all mystery. (Chapter 1)

The Tao has a natural connection to the flow ofoiglife, to the elementals,
especially water, to the observation of natureth® cyclical movement of all
organic events, and to the complementarity of tamnal and cosmic polarities—
Yin/Yang. The Tao is the dynamic cosmic process ithaonstantly changing and
flowing through all, a surprising spontaneity andnaer at what is, given without
effort, without thought, in the attitude of effa#is effort, of creative quietude, of
openness and surrender, always in and with the.fldaoism generates an
ecological attitude of organic interdependence,uti¢y of a web and flow of life,
and an awareness of man's humble position withencttemic-global nexus. The
Tao's ethic is simplicity, humility, moderation.

Heidegger's notion of Being and the Tao are kindeechs. Both give rise to
the "ten thousand things," the beings that arisefBeing. Both are the primordial
realms, the "theo-dimensions," beyond easy ver@ia: "Where words fail." The
edges of our reality and the edges of our langugpaie forever expanding frontiers
with a receding horizon into infinity.

The problems and dangers of languaging are weltessed in the book of
Tao:

The Tao is nameless

like uncarved wood.

As soon as it is carved

then there are names.

Carve carefully

and along the grain. (Leary, 1966, chap. 32)

Heidegger is also forever wrestling with the mygtef articulation and
naming, how to say the event of Being, without espntational thinking,' but
through some kind of thanksgiving evocation whialyssthe essence of the thing,
in its own terms, as the poet says, as the thithkeks:

The thinker says Being,
The poet names the Holy.

[Der Denker sagt das Sein,
der Dichter nennt das Heilige.] (Heidegger, 194%1

The mystery of language is most intimately appredch the imaginative
creation(Dichten)of the poet, and the later Heidegger turned to the



Heideggerian Thinking and the Eastern Mind 303

poets, Holderlin, Trakl, Rilke, to listen to theie® of Being as it moves out of
concealment and reveals itself. And he finds gk@athip with what is expressed
by Lao Tsu regarding the Tao.

However, the inherent anonymity of Lao Tsu andThe, the timelessness of
a rhythmical and cyclical life, stands in some cogfon to the temporal and
historical understanding of Heidegger for whom elists in time. There is no
"beyond time" in Heidegger.

Another comparison of Heidegger and Taoism concm@sotion of nothing.
The commentator Chung-yuan Chang (1970) states:

The task of Chinese Taoism and Ch'an Buddhism lead man to see his original self,
that is, the I, which is nonconceptual, nontradiéib nonrepresentational. This genuine,
nonconceptual, nonrepresentational self is reatmedigh releasement. In chapter 48 of
theTao-te-Chingwve have: "the student of knowledge gains day by theystudent of Tao
loses day by day." . . . What will be the outcome¢hef process of losing or releasement?
The goal of releasement is to reach wu, or NonheindNothing. Therefore, according to
Taoist philosophy. Nothing is the root of everythirt is in the Nothingness that the
Taoist "builds," "dwells," and "thinks." (p. 241)

Heidegger's notion of nothing is similarly positieeeative, nonnihilistic. He
says:

Only on the basis of the original manifestness oftiihg can our human Dasein advance
towards and enter into what is. (1949, p. 339)

When the totality of what-is—beings—falls away, weme face to face with
Nothing, which then becomes the ground for the e&pee of the revelation of
Being.

According to both Heidegger and Chinese Taoisis, Nothing, or Nonbeing, must be
experienced in the sense of a pure finding. It oame reached through any process of
rational or objective thought, which would only liédtomize subjectivity and objectivity
into polarities. (Chang, 1970, p. 242)

For Heidegger, instead of establishing Being asgtioeind Nothing is conceived as the
source, and Being is its manifestation. In the woflChuang Tzu we have: In the very
beginning there was wu, or Nonbeing, which is Naghand nameless. It is that from
which the One is produced. The One is inherent, iand yet it is formless. The One that
is produced by Nonbeing and is inherent in it imBe(Chang, 1970, p. 245)

The openness to Nothing and Being involves a changhinking and in
attitude. It involves a "leap." The way of thinking long and arduous, full of
logging-roadgHolzwege)hat lose themselves suddenly in the forest a®thing.
The path of thinking

will take us places which we must explore to regahpoint where only the leap will help
further. The leap alone takes us into the neightmdtwhere thought resides. (Heidegger,
1968, p. 12)

The leap is away from the attitude of represematfithinking into a new way
of thinking: meditative thinking.
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Huston Smith (1958) says that the essence of Zethds it cannot be
encompassed in words; that it must be a living Bgpee in a specific state of
mind—satori—which is the state of being enlightenge state of the Buddha-
mind itself which is transmitted, mind to mind,dhgh rigorous Zen practice.

Zen Buddhism is most bewildering to the Westerndnisecause it wants to
go beyond mind, beyond concepts, beyond categoin¢s, the void and no-
thingness, into pure spontaneity of the here-and-nib is a long path and
movement of preparation, of supervised practicee filiness of the path toward
satori, the enlightenment experience, is describb@dZen story as a progression:

Before a man studies Zen, for him the mountainsrarentains and the waters are waters;
when, thanks to the teaching of a good master,aseakhieved a certain inner vision of
the truth of Zen, for him the mountains are no Emmountains and the waters are no
longer waters; but later, when he has really adrigethe asylum of rest, once more the
mountains are mountains and the waters are w#éBzsoit, 1959, p. 89)

Zen accomplishes a transformation of self into rinelrwhich opens up a new
relationship to the world beyond representational abjectifying thinking.

Heidegger's emphasis in his work to overcome dugritance of metaphysical
thinking (Biemel, 1977), and its legacy of the |dbjobject split and calculative
thinking in epistemology through a reconceptuai@abf man's relationship to his
world as Dasein, being-in-the-world, and its relaship to the ground of Being,
finds a parallel in the Zen doctrine of no-mind &ne Zen practices of koan, zazen,
sesshin, and sanzen which are designed to leakghient beyond the limits of his
own mind, conventional thinking, and "ego-conscimss" into the state of satori,
as no-mind wakefulness and enlightened presencéhénhere-and-now. The
emptying of mind aims at the transcending of regmé&aions, concepts, and
intellectual categories:

The heart of Zen training lies in introducing thtereal into the now, in widening the
doors of perception to the point where the deleyid wonder that characterize the satori
experience can carry over to the ordinary eventsalf's day-to-day life. (Smith, 1958, p.
150)

Just as the Zen discipline requires a letting gorfself to let "it" take over, so
Heidegger, in discussing the need for a differend kof thinking, meditative-
thanking thinking, calls for the attitude of releasent(Gelassenheityvhich leads
beyond self-will and rational, calculative intem& The questions "why?" and
"how?" are to be overcome if we are to find thettrof Being.

Caputo (1978), who makes a comparison between begéle Meister
Eckhart, and Zen, states:
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In Zen, when the self has become entirely egoless will-less, it is admitted into
"satori." In Heidegger, Dasein is admitted into ttrath of Being, the "event of
appropriation.” Thus, to satori, the state of "ertkkgiment," we relate the "lighting"
(lichten) process of the "clearing” (Lichtung) whishmade in Dasein for the event of
truth. In and through this "event,” Dasein enter® iits own most essential being
(Wesen), even as the soul enters into its innergrosind (Seelengrund; Eckhart) and the
self in Zen is awakened to its "Buddha-nature” olfisature." (p. 214)

In the emphasis on the way of life and on the apgnip and revelation of the
Being-enlightenment experience in, and yet beyomdat is given in bodily
presence, there is much kinship of spirit betweerdebger and Zen. There is also
a shared love for the rural, craft-oriented waybefng in the world, for peasant
simplicity and steadfastness, solidity of preserm&ological weight. But our
image of Heidegger is not that of a monastic giwing with disciples, but that of
the solitary wanderer on the path of thinking altimg logging roadéHolzwege)of
the Black Forest at a slow plodding pace, in seafcthe clearing of Being, the
advent of an illumination of Being.

There are some specific but brief studies on Hejdeg relation to Zen
(Caputo, 1978; Hirsch, 1970; Kreeft, 1971).

Caputo dialogues the Herrigel (1953) bodken in the Art of Archeryith
Heidegger's notion of releasemdf@elassenheitpnd also with Meister Eckhart
who uses the terselassenheiind whose philosophy has been compared with
Buddhism:

The master tells Herrigel he must learn to "wait"tie moment when the arrow should be
released, even as Heidegger tells us in Gelasseaheait on the regioning of the region.
But how can he "wait"? (Caputo, 1978, p. 207)

By letting go of yourself, leaving yourself and extaing yours behind so decisively that
nothing more is left of you but purposeless tensfbterrigel, 1953, p. 52)

The discipline of Zen requires of the aspirant aerooming of his ego-involved
mindfulness in order to arrive at a state of nodr{imunien)which is detachment
from all images, thoughts, and cravings so thateager with the unconditioned
ground is possible. This ground is called "sunydtee Void, Emptiness, in Zen:

This unconditioned, formless, and consequentlytaimatble is Emptiness (sunyata).
Emptiness is not a negative idea, nor does it naearere privation, but as it is not in the
realm of names and forms, it is called emptinessodhingness, or the void. (Suzuki, in
Caputo, 1978, p. 190)

Since we cannot grasp sunyata, we need a kindiiitly which is itself
nongrasping. This spiritual state of mind is called mind," "no thought":
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In other words, "no mind" is a clearing away of hlbbughts and desires in order to
"let" the unconscious base of our existence exsetfithrough us—just as Herrigel
let "It" shoot the arrow. (Caputo, 1978, p. 210)

Heidegger's notion of "the Nothingtlas Nichts)can be related to sunyata.
Being is totally other than particular beings,striot any particular entity. In the
discourse on the way to language with the Japahtesdegger states:

INQUIRER: That emptiness then is the same as nothingnkas,essential being
which we attempt to add in our thinking, as theeotho all that is
present or absent.

JAPANESE Surely. For this reason we in Japan understoodnaé your lecture
"What is Metaphysics?" when it became available t;muk930 through
a translation which a Japanese student, then aitgydur lectures, had
ventured. . . . We marvel to this day how the Euanecould lapse into
interpreting as nihilistic the nothingness of whighu speak in that
lecture. To us, emptiness is the loftiest namewfbat you mean to say
with the world "Being." (1959, pp. 108-109)

Elizabeth Hirsch (1970) in her discussion of Maiteidegger and the East
uses the Zen story of the oxherd to illustrate Egger's kinship with Zen. She
reports that Heidegger was very fond of this stamyg she gives the following
rendering:

In the first picture we see a landscape envelopetié mist and the oxherd standing
"discouraged under the trees at the bank of theradtLost in the high grass, the
oxherd engages in a long search for his ox, whoriinadly discovers after hearing his
voice first. When the oxherd captures the animalishenruly and wants to return to
the wilderness. After the oxherd has succeededning the ox, he is seen riding on
his back for the trip home. Once at home, the @agjlears and the oxherd kneels in
the grass before his hut with his hands folded ipraying gesture, while his eyes
behold a mountain peak in the distance and behirdgolden moon just breaking
through the clouds. At this moment the oxherd aaitine lose their separate existences
and merge. At such heights of achievement the axfieds "access to the deepest
secret." The deepest secret is the Void or NotleegnBeing). The next drawing,
therefore, symbolizes the fact that the world ispgmof things: A large circle is
sprinkled with dark spots and bordered at the perip by a black band. Because the
oxherd has grasped the true Being of things, natdltenever be the same. A tree
which appeared in previous drawings only now disetoits treeness: in the drawing
that follows, the oxherd's enlightenment, the inpelise of a tree-trunk, its true being,
has come to the surface; a branch winds its wayutiir space like lightning speeding
toward the earth, and the blossoms have never ¢bakdender as now. The meaning,
of course, is that he who has experienced the ¥oiBeing has gained insight into the
"isness" or "suchness" of the world. Being in turinek after beings have vanished
into nothingness, (p. 253)

There is a primordial contact with nature expressethis story in which
nature is experienced as a "Thou" rather thantghifilwhich the
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splendor of the simple illuminates us and callsnis a new way of being. Hirsch
argues that the void in the Zen story is inspirgdBbddha's concept of "Nirvana."
Nirvana, like the void, lacks all attributes, akrpculars. Like Tao and Being,
Nirvana is a matrix-concept, a "divine-ground-cgptcea theo-dimension.

Toward an Integration

These brief comparisons highlight the spiritualskiip that exists between
Heidegger and two of the Eastern traditions. Theeeshared calling forth of man
into a more originary and authentic relationshipBeing. There is a shared
"striving" to transcend the world of opposites authject-object separation and to
encounter and make contact with true Being andtyedhereas in the Eastern
tradition this involves a rigorous working on orlése the social context of a
school of meditational practice under the guidaofca master, for Heidegger it is
the articulation of a personal path of thinkingttban show the way.

There are, of course, also a number of differertmetsveen the world of
Heidegger and that of Eastern, especially Hindinkihg. The doctrines of
reincarnationandkarmafind no correspondence in Heidegger's thinkingl e
experience of personal enlightenment in meditagamot entered into explicitly by
Heidegger. But there is sufficient similarity inethadicality of both traditions to
warrant continuing comparison and dialogue. Therté shared vision and effort
to break the self-limiting boundaries of humanaaél intelligence, the vision of
metaphysics, and a mindfulness as a whole in dadestablish once again a more
vital, inspired, and primordial relationship with laeings and the ground of Being
in the form of the awareness of one's involvemerihe "cosmotheandric network
of relationships” (Fittipaldi, 1978; Panikkar, 19%vhich Dasein is.

Both Heidegger and the Eastern traditions also stamd a secular-
materialistic point of view, and insist on the malof height/depth, or "theo-
dimension," which lies beyond the boundaries ofr@ary everyday existence, and
yet carries more weight, significance, power, aatl®. Umehara (1970), in his
discussion of Heidegger and Buddhism, begins whi¢habservation:

The modem world has seemingly undertaken a see®periment with regard to whether
or not a man can live without any god or religi(m,271)

But he finds in the work of Heidegger the attenagpptovide a new spiritual
foundation in trans-denominational terms:

Heidegger proposes a new philosophical problenhécentire world in two ways. It is in
one sense an inquiry into the foundation of theehepiritual
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situation where nihilism is latent within the Euesm scientific civilization, a

civilization which nonetheless has succeeded ifiying the whole world. But this

civilization lacks a spiritual foundation. In expeg European scientific civilization

to total criticism, Heidegger is perhaps one of finst thinkers of the West to

provide a place of dialogue and confrontation betwthe European principle and
the non-European principle, (p. 280)

For psychology, this new and emergent philosophétigious anthropology,
the result of an East-West integration, that rev#fzét man is the being concerned
about the meaning of his own being and the meaafnBeing, offers us a new
starting point. We realize that man lives out higiontological concerns in the
way in which he dwells and shapes his life and &varto a harmonious, ecological
balancing of the powers of earth and sky and tteptay of the mortals and the di-
vinities.

In the discussion of "the thing," Heidegger elabesan little on these powers,
but their evocation and circumscription remain ssgjiye and groping for
expression carried by a deep mystical intuition:

Earth is the building bearer, nourishing with itsits, tending water and rock, plant and
animal. When we say earth, we are already thinkirthhe other three along with it by way
of the simple oneness of the four.

The sky is the sun's path, the course of the mihenglitter of the stars, the year's
seasons, the light and dusk of day, the gloom dod @f night, the clemency and
inclemency of the weather, the drifting clouds dhae depth of the ether. When we say
sky, we are already thinking of the other threenglwith it by way of the simple oneness
of the four.

The divinities are the beckoning messengers oftitthead. Out of the hidden sway
of the divinities the god emerges as what he ischviemoves him from any comparison
with beings that are present. When we speak of ithrities, we are already thinking of
the other three along with them by way of the sempieness of the four.

The mortals are human beings. They are called tsdverause they can die. To die
means to be capable of death as death. Only man Tie animal perishes. It has death
neither ahead of itself nor behind it. Death isghene of Nothing, that is, of that which in
every respect is never something that merely exisis which nevertheless presences,
even as the mystery of Being itself. As the shof@&lothing, death harbors within itself
the presencing of Being. As the shrine of Nothuhegth is the shelter of Being. . . . When
we say mortals, we are then thinking of the otheed along with them by way of the
simple oneness of the four. (1971b, pp. 178-179)

Heidegger's style and rhythm, four times repeatiegunity of the four: "When we
say ... ," feels like a hymn or even a prayethtquaternion, the fourfold field of
tensions that constitutes our sacred opennessyania.

Heidegger's new image of man as the shepherd ofgBéie steward of the
earth, the builder and custodian of culture, gives calling, a vision, a task. It is
in our hands to create a way of living which migity be called dwelling.
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Both Heidegger and the Eastern traditions are coedewith the liberation of
man from the restrictive and self-limiting habits los own cultural mind, from
inauthentic modes of being and thinking. Both agred we need a transhuman
theo-dimension in the region beyond depth and beyeeight, beyond human
willfulness, which is the source of illuminatiomlfillment, and truth for man—the
transpersonal.

Both traditions develop paths toward liberationr @ Eastern ways, this is a
peak-experience in consciousness that completahsfiorms one's relationship to
the world and reality as a whole. For Heideggee,fihth is one of thinking oneself
through into a great simplicity of openness to itieelation of Being. Heidegger
makes a double move— for all of us—and thus raljicdlanges our perception of
and our participation in reality. First, he jumpsoi the gap, the in-between of the
subject-object split, and bridges the rift with hisderstanding of Dasein as being-
in-the-world, as unfolding relationship, as eve8tcond, Heidegger makes a
figure-ground gestalt-switch by saying: Let theufigs go (the beings, the ten
thousand things), attend to the ground (Being)bgypond theory and metaphysics,
beyond concepts and representations, beyond statyodginary myth, beyond
names, into the splendid openness and fullneseoigBinto a new presence to the
real. Heidegger calls this new mode of presemeslitative thinkingls it also
embodied poetic presence?

We believe it was an important part of his life whéeidegger returned to his
simple hut in his mountains, forests, and high meadand the life of elemental
nature which found such eloquent voice in his laterks. There he found the
splendor of the simple still present, far from theadding crowd, in the
participation in a holistic way of life in the floof the seasons and the processes of
nature, within the precincts of the Zen monasteryiro the temple of self-
regenerative nature.

His advice on how to deal with technology wateasement (Gelassenheit)
andopenness to the mystery (Offenheit fir das Gehsjnanthange in attitude, but
basically a noninterfering observance. But we dige in the urban modernity
powered by the calculative thinking of technologyddts overpowering success.
Both Heidegger and the Eastern attitudes are soatavastalgic and reactionary in
their call for quiet, for a return to the simpledagssential. Their vision and practice
for modern man has to remain a counterpoint, a teofail, perhaps, a coexisting
alternative. Just as work and celebration are rhighlly organized in the calendar
in weekdays and sabbath, so we can institute adagwor the working-recreating-
celebrating presence to natureSeuntry Day—# we are drawn into this way so
akin to Heidegger and the East. Everybody cantiristihis in his own calendar, as
an act of freedom of choice, as a space of timehich dwelling in the fullness of
Being, the foursome giving rise to the teemingifefih ecological prolif-
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eration and wonder, can be easily actualized. Véeaad live and dwell between
Earth and Heaven in the tension between Mortality Bivinity, and this living
realization still flourishes easily in the enviromisour heartlands, in the play of the
elements in the wild.

May this be the secret and unspoken spiritual paacif Martin Heidegger; be
the path that is available to almost everybody? &nithis practice, born from the
marriage of Zen and Western fundamental-ontologikalking, not ongoing in
many places? We found one embodiment not far freidégger's hut in the Black
Forest in Count Dirckheim who has writt@uaily Life as Spiritual Exercise
(1971). There are more to be met.

Heidegger and the Eastern traditions offer Wespmychology a new and
ancient value-orientation, a new and ancient pestof gratefulness, of
thanksgiving to Being and the powers in which wedfourselves. They offer us
liberation through an expanded vision of human lifeluding the spiritual
dimensions beyond ordinary rationality. Heideggwat the Eastern sages offer us a
vision for a psychology of Being, for a psycholagfyhigher life, for a psychology
of genius, of creation, of vision, of inspiratiaf,revelation, of "theo-psychology,"”
which lies close to the heart of man's life.
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