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Thearticleisacomparative study on the
Heideggerian and Buddhist Mahayanan
philosophies. We attempt to bring them into
dialogue and promote their mutual under-
standing through discussion of their two fun-
damental ideas, i.e. "Ontological Differ-
ence" and "Twi-satyas". On the one hand,
Heidegger's differentiation between the
Being Itself and beings, namely the differ-
entiation between "Nothingness" and
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"beingness”, is similar to the Mahayana
Buddhist distinction between "Sunya" and
"bhava" in that both of them aim for recog-
nition of "Nothingness" by the overcoming
of obstinacy in "beingness", so we may say
Heidegger's thinking has Buddhist
significance. On the other hand we regard
the "Twi-satyas" theory of Mahayana Bud-
dhism also as a kind of "Ontological
Differentiation": Firstly, just like
Heidegger's "Nothing", Sunyais the truth
and essence of being; secondly, just like the
Heideggerian "Differentiation", the "Twi-
satyas" theory also contains asits signifi-
cance the deconstruction of Metaphysics;
lastly, "Sunya" in Chinese Buddhismisnon-
fixedness (Wu Zhu or aniketa), which means
freedominthe sameontological significance
with Heidegger's "Nothing". The principal
divergence between the Heideggerian and
Mahayana theories consistsin their differ-
ent understanding of "Nothingness'. Sunya,
the Nothingness in Buddhism, is a being
absolutely non-linguistic; so the difference
between the two "satyas" isin fact the dif-
ference between the linguistic and the non-
linguistic; ToHeidegger, however, theNoth-
ingness as Being itself isjust the language
itself or its essence, so the Ontological Dif-
ferenceisjust distinction between the lan-
guage essence and the beings coming into
thislanguage. Moreover Heidegger'sNoth-
ing (Nichts) is time itself, whereas the
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Sunyata of Mahayana Buddhism is totally
non-temporal.

The Buddhist significance in
Heidegger's Ontological Dif-
ferentiation

Heidegger's "ontological difference"
(Ontologische Untersheidung) isadistinc-
tion between Being itself and the beings),
which makes clear that Being is not the be-
ings (das Seiende), but is the totally other
(schlechthin Andere) of everything in the
world and is separated from the latter by
unfathomable abyss®). This"Being-itsel f"
istotally without relation, unintelligible,
unspeakable; in contrast with the "being" of
ordinary things, it israther "Nothing". Ne-
vertheless this Nothing is the source of
everything, so Nothing is"Nothingness" as
essence (Wesen). Therefore the ontologi-
cal difference is differentiation between
being and nothing.

Chinese philosophers also discussed the
problem about "being" and "nothing". So
said Lao-tsuin Tao-Te-King, "Everythingin
the world originated from being(You), and
being from nothing (Wu)", but it seemsthat
this kind of thought have not reached the
horizon of Ontological Difference®d. The
Upanishads in ancient India have referred
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to the distinction between two satyas too,
but it has not gained an ontol ogical meaning
until Mahayana Buddhism. The Mahayana
"Two satyas" are "paramartha-satya" and
"samvrti-satya", the latter of whichisordi-
nary experiential existence (corresponding
to Heidegger's "Seiende"), i.e. "being"
(bhava, or "You" in Chinese); the former is
being's essential truth (corresponding to
Heidegger's "essence of being"), i.e.
"sunya" (emptiness, or "kong" in Chinese).
So the Mahayana distinction between the
samvrti and the paramarthais actually a
differentiation between "being" and
"sunya", which is similar to Heidegger's
ontological difference between "being" and
"nothing".

Both the Heideggerian and the Mahayana
Buddhist "differentiations" have overcome
the obstinacy in beings (seiende), and real -
ized an intuition in "Nothingness" (truth of
the essence of being). We know that the
"Sunya" in Mahayana contains mainly three
senses as follows: firstly sunya as the ulti-
mate truth of essence of being, secondly
sunya as an attitude to things (namely as
negation of hetu-pratyaya or experiential
existence), lastly sunya as the goal of
negation@. We think Heidegger's concept
of Nothing contains similarly three aspects
too.
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Firstly, his explanation of Nothing as
being's essence corresponds with
Mahayana's elaboration of the "essence”
(sva-laksana) meaning of sunya (here"sva-
laksana" means truth and essence).
Mahayana Buddhists regard Nothingness
i.e. sunya as the ultimate truth of being,
and Heidegger'sNothing isalso the truth of
being in similar sense. Heidegger thought
that Metaphysics saw only being, but not
Nothing which is more authentic than
being. So that in Metaphysics Being was
never understood as Being-Itself, but in-
stead as the "beingness of beings" (die
Seiendheit des Seiendes) (5); and Nothing,
accordingly, was understood as "non-
being". But in truth Nothing is never "non-
being", but "the movement of the essence
of Being-itself, soitismoretruly being than
all the other beings" (6). So one can say
that pureNothingispureBeing, i.e. thetruth
of Being(D.

Mahayana Buddhism, especially that in
China, mostly understands sunya, i.e. Noth-
ingness as being's substratum or origin
(dharmabhata or bhiata-tathata), and re-
gards everything to be produced fromit. In
Heidegger's philosophy "Nothingness",
"Occurrence of Being" (Ereignis) is also
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the source of all the beings. So Nothing's
"basel essness” (Abgrund) becomes con-
versely the "base" (Grund) of being and
world. Nothing is the original openness of
Being asBeing, inthissenseNothingiscon-
versely the source of "things" (beings):
"from the nothing all beings as beings come
to be" 8. There has been a shift of stress
from"Dasein" to"Sein" in the devel opment
of Heidegger's thought. Relevantly the
"Nothing" in his early thinking means
Dasein's authentic " Seinkonnen”, namely
the original opennessin which beings are
revealed; whereas in his later thinking it
means the "Occurrence of being"
(Ereignis), i.e. the secret source of being
and world.

Heidegger's Nothing, as a openness in
which beings are revealed isidentical with
freedom. Freedom is truth of Being's
essence (9. The essence of Being is the
movement of interpreting revelation and
projection, whilethebeingsaretherevealed
and projected. As something projected the
beings are somewhat inert and non-free, but
the Being Itself as the action of revealing
and projecting is characterized asthe "non-
determined"”, inthissenseitisfreedom. The
essence of Heidegger's "Nothing" (Nichts)
is"nihilation" (Nichten) (0. Nihilationis
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not elimination of beings, but the negation
of obstruction and conceal ment of being, so
nihilation is transcendence and freedom(.
Freedom in this sense is not without simi-
larity with Mahayana Buddhist sunya.
Firstly sunyais freedom because it's free
from the fetters of beings. Secondly, Chi-
nese Buddhism emphasizes” Sunya" as"Wu
Zhu Sheng Xin" (keeping the mind moving
freely without obstacle), soitis more simi-
lar with the concept of Heidegger'sNichten
and freedom. "Wu Zhu Sheng Xin" does not
interpret sunya as an immutable being, but
as a"free moving" (Yuan Yong) essence.
Asfreedom and movement, "Wu Zhu Sheng
Xin" is totally identical with the Heide-
ggerian "Nothing". "Wu Zhu" (aniketa, get-
ting rid of obstruction, fixednessand inertia)
overcomes our obsession (abhinivesa) with
finitethings, and brings understanding of be-
ing into the state of "Wu Ai Wu Zhi" (no
fetter, no blockage), "Zi Zai Yuan Yong"
(absolutely free and perfect); We think
Heidegger's "Nichten" is afreedom in the
same sense, it overcomes the one-sidedness
of Dasein's understanding of being and
brings Dasein for the first time in front of
the unity of being as being@®.
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Secondly, Heidegger's discussion on
Nothing aims at deconstruction of Meta-
physics too, which is also "breaking with
abhinivesa (obstinacy, one-sidedness, sink-
inginworld, indulgingin practical life)" just
like Mahayana's Sunya as negation of hetu-
pratyaya (i.e. as prayojana). The wisdom
of "breaking with abhinivesa" is not the
patent of Buddhism or oriental spirit. For
example Plato'sdistinction between the sen-
sible world and the supersensible is also a
breaking with the "abhinivesa" in sensible
world. But Metaphysics always takes up a
new "abhinivesa" (with Plato, the
"abhinivesa" in supersensible world) after
doing away with the old one. Husser!'s phe-
nomenological reduction also aimed at
breaking with "abhinivesa’, for reductionis
"just the cancellation of the presumption of
the being of the objective world" (3, which
isin fact implied in the significance of the
Mahayana Sunya. Astheresult of reduction
only the transcendental consciousness that
has direct evidence survives{). In the Bud-
dhist view, the reduction "sunyates"
(nihilates) the "Jing" (artha, or world) by
means of "Xin (cit, or Subject), but still
saves "Xin", i.e. transcendental
consciousness, so it, as "sunya", is not
ultimate. The saved "Xin" as a self-ad-
equatereality isdissolved by Heidegger into
Dasein's temporal movement . There-
fore in hermeneutic ontology there is no
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more Metaphysical Ego (Xin), but only the
temporal Language movement of
interpretation; inwordsof Buddhism,iteven
"sunyates" the world-sunyating conscious-
ness (cit) (6, so it is"sunya-sunyating” (in
Chinese, "kong kong"). The cit or self ex-
ists only in the temporal process of the
transformation of language into the "non-
self"(things), so Gadamer said language is
"the most selfless"(i.e. nir-atman in
Mahayana) (7. The temporal language
consciousness is essentially identical to
Mahayana Yogacara's concept of alaya

vijiananads).

The problem of Metaphysics consists
essentially in its seeing only being but not
nothing9, which means almost the same
thing as the so-called "abhinivesa" in onto-
logical sense by Buddhism. So the Heide-
ggerian nothing and Buddhist sunyahavethe
similar object to nihilate. Apart from the
relation with nothing, Metaphysics under-
stands Being as beingness (seiendheit) of
beings, while the absolute idea, substance,
absolute spirit and will to power, etc. all fall
into its scope. So the so-called "Meta-
physik" isactually still "physik" @0, in that
it sees only Anwesen but not Anwesen-
lassen, only Lichte(light) but not Lichtung
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(lighten) @, only "being" in light but not
the secret nothing which leads the beings
into light. Itisin essence "flight from" the
"nothing". Being afraid of Nothing, man al-
ways attempted to hold on to being, thence
he projected a being "best qualified as be-
ing" (das seiendste Seiende), i.e. the abso-
lute idea, the highest reality, the highest
good to protect himself from the attack of
Nothing and assure himself safety. Likewise
the " Onto-theo-logie" of Christianity under-
stands God as "the most absolute being”, and
regards the authentic nothing, i.e. the
freedom, assin; soitsessenceisalso "flight
from nothing", whereas Heidegger's funda-
mental ontology ought to be regarded as an
attempt to cut off the way of Dasein'sflight
@. Inwords of Mahayana Buddhist, "flight
fromNothing" isabhinivesain beings, while
forcing man to face nothing is similar to
Buddhist giving up "being" and realizing
"sunya'.

Lastly, Heidegger's analysis on nothing
aimed at therevelation of thetruth of Being,
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henceitissimilar to the Buddhistic "Sunya"
asgoal of negation (namely the "artha" as-
pect of "Sunya"). Twi-satyas theory liesin
negating "being" and revealing "Sunya",
likewise Heidegger's distinction between
being and nothing consistsin "highlighting
Being from beings" ). Heidegger thought
that old Metaphysics always determined
Being from the viewpoint of beings, which
led to the forgetting of the essence of Being,
and finally even thisforgetting is forgotten
@. But the "Nichten"(nihilation) of
"Nichts" makes the world as unity of be-
ingsindifferent, and deprives Dasein of his
relation with being's unity, therefore makes
him come directly in front of Being itself, i.
e. Nothing, Abyss or the secret source of
beingsoccurrence (Ereignis). Herewethink
Heidegger's intention agrees with that of
Mahayana to negate vyavaharika "being"
(bhava) and reveal paramarthika"nothing"
(sunya).

The sentiment (Stimmung) in which the
Nothing isrevealed is anxiety. But anxiety
isnot an ordinary feeling. It islike the Bud-
dhist Dhyana. Here, asHeidegger says, "All
things and we ourselves sink into
indifference, .... Thereceding of beings as
awhole that closesin on usin anxiety op-
presses us. We can get no hold on things. In
the slipping away of beings only this "no
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hold on things' comes over us and remains.
Anxiety reveals the nothing" @). Dhyana
also requires the student to be "away with
difference, away with concept of human,
away with Egoism" and perceive the authen-
tic sunyata (Nothingness). Moreover the so-
called "indifference" is neither ordinary
existence of beings, nor an emptiness with
all things annihilated, but is characterized
as"non-being, non-emptiness'; similarly the
Buddhist "sunyaintuition" is not an abso-
Iute elimination of being either, but aims at
the "non-being, non-emptiness" too. More-
over Heidegger's nothing is formless,
unthinkable, so it cannot be held on like
beings; that isin accordance with the ne-
gating spirit of Buddhist too. Lastly just as
it iswith Mahayana's "intuition in sunya",
so Heidegger'srealization of nothingisalso
"speechless", because in Nothing being's
unity disappears, both the objects of speech
and the being's relation which makes speech
possible come into silence. The situation
finds its analogous expression in a phrase
of Chinese Taoism "Great speech is with-
out voice, great being iswithout form". €
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The Twi-satyas theory as an
""Ontological Differenciation"

What are the twi-satyas? Nagarjunasaid
in Mulamadhyamaka-karika :

"The Buddhas teach the people
dharma according to Twi-Satyas,
the ome is the experiential
(sanmwiri-satya),; The other is the
ultimate (paramartha-satyas). If
one does not know the distinction
between the two satyas, he would
not understand the true meanings

of Buddha's deep dharma" Q).

And Pingalanetra’'s commentary onitis
:"The samvrti-satyais that all things are
empty but ordinary people owing to wrong
understanding produce untrue dharmas and
look upon them as true. The saints know
their wrongness and [ook upon all dharmas
as empty and without origin, so it is
paramartha-satya, namely the truth."
"Satya' meansteaching, theory or truth. In
Mahayana Buddhism the Twi-satyas are not
only two methods of teaching, but also two
sense-dimensions of being. The
paramartha-satya is the original truth of
being, i.e. tathata or dharmata, also
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called"sunya"or "sunyata"; while the
samvrti-satya means experiential beings, it
isthe being projected by human convention
and custom, also called "being” or "vyava-
harika being". We think the distinction be-
tween "sunya" and "being" issimilar in spirit
to Heidegger's differentiation between
"Nothing" and "being".

The Buddhist Twi-satyas theory con-
verted the differentiation of Upanishads be-
tween the para-Brahman (the higher
Brahman) and the apara-Brahamn (the lower
Brahman) into distinction between sunya
and being, henceraised it onto the ontol ogi-
cal level. Sunyaisthe truth and essence of
being, but isdifferent from ordinary beings
(thevyavaharika), it isthe "totally other" of
all beings. Rather than ranked as "being"
(bhava), it would better be called "Nothing-
ness' (while the "being" as asanta-bhava,
i.e. wrong existenceisconversely produced
from "sunya" by vitatha,i.e. wrong under-
standing).

Just asit iswith Heidegger's differen-
tiation, so the twi-satyas theory is brought
forthin order to reveal the realm of Noth-
ingness as opposite to being (bhava). The
Nothingness, i.e. sunya, is a speech-less,
formless dark principle. SunyaasNothing-
ness is neither areal "being" as Vorhan-
denheit (the present existence), nor "non-
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being" as negation of Vorhandenheit, but
"non-being, non-emptiness" asin the case
with Heidegger. In sectarian Buddhism the
Sarvastivadins held on to "being” theory, i.
e. realism, regarding all dharmas as ulti-
mate "bhava" (being); on the other hand the
Vaipulyists held on to"empty"theory, i.e.
nihilism, regarding all dharmas as absolute
"abhava" (emptiness). The Mahayana Bud-
dhists view both aswrong. They think that
true sunya falls neither on the side of
"being", nor onthesideof "non-being". That
iscalled the "Middle Way". The true sages
"|ove neither sunyanor non-sunya" @9. Af-
terwards the San-lun school in Chinadevel-
oped out of Nagarjuna's twi-satyas the
"Four-fold Twi-satyas", in the fourth (the
highest) fold of which it isunderstood that
everything can be spoken of issamvrti-satya,
only the" speechless, unintelligible" essence
isthe absolute truth (paramartha-satya) ¢0.

The Twi-satyas theory, just like
Heidegger's " Differentiation", also aims at
deconstruction of Metaphysics. Thereis
Metaphysics in the East as well asin the
West. Like their counterpart in the West,
the eastern Metaphysicians also hold on to
"being" (bhava) and don't see "Nothingness"
(Sunya). So the Twi-satyas theory aims to
deconstruct the "being" of thingsand reveal
the "Nothingness'( i.e. sunyawhich isthe
essence of thetruth of being), whichissimi-
lar with Heidegger's deconstruction of
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Western Metaphysics.

Metaphysics is just "abhinivesa". Ac-
cording to Buddhism the "abhinivesas" in-
clude abhinivesa in being (dharma) and
abhinivesa in self (atman). In Indian
thoughts, HinalyanaBuddhism and the Brah-
man Vaisesika school etc. are experiential
realism, while the philosophy in later
Upanishads and Bhagavadgita etc. is tran-
scendent metaphysics, both of them are
"dharma abhinivesa". Very similarly to the
casewith Heidegger, the Buddhistsalso take
the understanding of the temporality of be-
ing astheir starting point in deconstruction
of dharma abhinivesa. The dharma
abhinivesa of Hinayana and Tirthaka (the
non-Buddhists) ismostly holding on"dharma
asreal, dharma'sbeing aseternal”, i.e. they
think dharmas are eternal substances with-
out time. But Buddha has said that "all phe-
nomena are transitory"(anityah sarva-
samskarah), so reveal ed phenomenaas mo-
mentarily appearing and disappearing and
having no eternal existence; again
Mahayana's "occurrence theory" (pratitya-
samutpadavada), e.g. the alaya pratitya-
samutpada of vijiapti matrata, also empha-
sizesthat all beings appear in the temporal
continuousrunning (samta-prortti) of being.
Moreover the manner of Mahayana's nega-
tion of self-abhinivesais analogousto that
of Heidegger's deconstruction of
subjectivism. We have pointed out that the
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alayavijiana concept of Vijiaptimatrata
school dissolved the non-temporal Ego of
Samkhya and Vedanta into the self-
transforming, eternal running movement of
time. So the Buddhist Karma theory is an
expression of their understanding about the
temporality of existence: it makes clear that
the essence of man isnot an immutable con-
sciousness but is formed by his past life,
which reminds us of the explanation of the
historicity of human being by hermeneutic
philosophy. The dissolution of Ego in the
horizon of time or its disappearance in
karma's movement is the same.

Moreover, Sunya-vadadeconstructed the
old Brahman theology, just as the
Heideggerian "Nothing" theory did to the
Christian scholastic theology. Heidegger's
"Ontological Difference” negates the God
concept of Christian"Onto-theo-logie" asthe
highest being, the eternal transcendent ab-
solute far beyond the world, thence forces
man to face Nothing squarely. In Indian
thoughtsitisinlater Upanishadsthat aMeta-
physics about Brahman's supersensible
world is at first established, thereafter the
Bhagavadgita, identifying Brahman with
God, introduced the upanishadic Metaphys-
icsinto theology, therefore the then Indian
theism al so was an Onto-theo-logie. Thetwi-
satyastheory contains deconstruction of this
theism. Mahayanaregards "non-difference,
non-duality (advaita), middle way" as the
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true understanding of dharmarequired by
twi-satyas theory, so it "sunyated"
(deconstructed) the transcendent
intelligence. Moreover MahayanaBuddhism
is also against Hinayana's opposition of
Nirvanaand world and itsflight from world
to nirvana, but insists on "neither sticking
to world, nor to nirvana" @D, because all
dharmas are one, indifferent; consequently
the division between noumenon and phe-
nomenon is broken. The decon-struction of
the transcendent world requires man to re-
turn from theideal "heaven" to the world of
real life. In words of Mahayana, itis"real-
izing sunyata just in the rupa"(rapam
sunyata, sunyataiva rupam); in words of
Nietzsche and Heidegger, it is"returning to
the earth again”" @.

The negation of "being" aims to mani-
fest sunya. Some scholars pointed out that
"karma" in Buddhism, just as "essence of
technology" in Heidegger, is the cause of
concealment of being @). Both Western
Metaphysics and Eastern "bhava"(being)
theories concealed the original truth of
Being, so they must be negated. But obvi-
ously the Buddhist negation is more
thoroughgoing. Mahayanalooksuponall be-
ings as non-substantial and thence their ex-
istence (sva-bhava) as empty, so we must
nihilate them and realize "all dharms are
nothing, all hetu-pratyayas are empty" @),
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and finally come to the state of "having
nothing". This "having nothing", however,
does not mean nihilism, but aims at the re-
alization of sunyata, i.e. thetruth of dharma.
All are sunya(empty), while only the clear,
taintless substratum as sunyataisreal. Nev-
erthelessthereality of the substratumis not
the Metaphysical reality, substance, i.e.
atman, but the true Being manifested after
the nihilation of atman.

The "Vajracchedika-prajiia-paramita-
satra" explains sunyaas "keeping the mind
moving freely without obstacle" (In Chinese,
"Wu Zhu Sheng Xin") @). Chinese Bud-
dhism always understands "non-abhinvesa"
and "sunya" from the point of "non-
obstruction, non-blockage", so it realized
throughout the spirit of "Wu Zhu" (aniketa,
non-fixedness). "Wu Zhu" is ontologically
similar to Heidegger's "Nichten" as
freedom. "Wu Zhu Sheng Xin" in Chinese
Buddhism means keeping the mind free
from abhinivesa and keeping it moving
naturally, running smoothly without fetter.
In words of Chan, itis"no blockage in mind,"
"sticking to neither the exterior nor the
interior, going and coming freely, getting rid
of abhinivesa thoughts and realizing non-
obstruction” 6. Not only those ideas stick
to the mistaken, but also those stick to "the
correct" must be gotten rid of, hence even-
tually the complete freedom of spirit is
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realized. Thisfreedom is neither autocracy
of reason over the senses (asin Kant), nor
recklessfool action, but removing the con-
cealment (avidya, abhinivesa) and keeping
an openness for the truth of being (bhata-
tathata); the so understood freedomisin
ontological sense totally similar with
Heidegger's understanding of Nothing.
Maybethat isthe reason why Heidegger was
so interested in Chan Buddhism!

Nothingness or Sunya never belongs to
beings, so it cannot be exposed by means of
language. The Chinese Xuan Xue (theory
about Tao) often says: "When the fish are
gotten, the net can be given up; when the
meaning is gotten, the speech can be given
up"; the Indian Upanishads also said that
words are only "weariness of speech" and
the ultimate truth is unspeakabl ed?); and the
European mystics sighed over the limita-
tions of language too. We must also admit
the Nothingness of Heidegger and
Mahayana Buddhism as unspeakable be-
cause it does not belong to the sphere of
being and hasno relation of beingwithworld
39. Mahayana believes everything speak-
able is vyavaharika "being" but not
paramarthika"sunya'. Being is conversely
produced from "sunya" by virtue of abhuta-
parikalpa(wrong understanding), while
abhuta-parikal pais senseless speech of or-
dinary man. Therefore beingisonly aprod-
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uct of language, while Sunyaisthe absolute
truth outside of Language. So Buddhismis
called a religion "without speech",
Sakyamuni "the King of Silence". The
Bodhi-sattvas of great intelligence ought to
nihilate all the senseless speech and realize
with prajfia wisdom the languageless truth
(tathata), thisiswhat is called "tasting it
likeadumb" by "Mahayana-samuparigraha-
sastra".

Conclusion

We believethat, the similarities between
the Heideggerian and Buddhist thoughts are
mainly due to (besides their common logic
of thinking) the direct or indirect influences
of oriental tradition on Heidegger. Firstly,
Heidegger's Ontological difference wasin-
spired by Christian mysticism, and today's
scholars have found that there have been a
number of ties between medieval mysticism
and Indian Upanishadic mysticism(@9; sec-
ondly Heidegger could get in touch with and
take use of the achievementsin Oriental
study in the 19" century and the first two or
three decades of the 20" century @).
Heidegger's differentiation between Being
and beings has benefited from Rudolf Otto,
atheologian in Marburg, Heidegger's say-
ing that Being is "the absolutely other "
(schlechthin Andere )of beings was bor-
rowed from Otto, and Otto's expression was
inspired by Buddhist and Indian thoughtdD.
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On the other hand we think a compara-
tive research should not only see the com-
mon aspects of both sides, but also their
differences. Although both the Ontological
Differentiation and Twi-satyas theory aim
to nihilate "being" and realize
"Nothingness", but their understanding of
Nothingness is not wholly the same one.
The Buddhist Nothingness, i.e. sunya, isan
absolutely non-linguistic being (in Indian
Buddhism, it is mostly still an absolutely
non-spiritual being), adark indifferent es-
sence which is "speechless, unthinkable"
(totally opposed to language and thought),
so the distinction of the Two Satyasisin
fact that between the linguistic and the non-
linguistic (Sunyais unspeakable, because
itisjust the opposition of language). But in
Heidegger's thought Nothingness, i.e. the
Being Itself isin essence language, "Lan-
guageisthe house of being" @)); that Being
is "unspeakable" isjust becauseit is lan-
guage itself or its essence, Language can
say anything, except itself@). Relevantly,
theNothingness or Ereignis of Heidegger is
time; whereas the sunya of Buddhism, re-
maining the same one from no beginning, is
absolutely non-temporal. Moreover though
the Buddhist negation of substance by vir-
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tue of momentariness of beings shares a
common Logic with Heidegger's decon-
struction of the metaphysical concept of
reality by means of being's temporality, yet
the Buddhist attitude is "negation without
affirmation”:"momentariness” (anityah) is
vyavahara-satya, i.e. the existent state of
ordinary beings, while the essence of Be-
ing (paramartha-satya) is the absolutely
timeless sunyata or bhuta-tathata; that is
quite contrary to Headeggers viewpoint.
Heidegger used the concept of temporality
to negate the Metaphysical being, mean-
while "affirmed" temporality as Being's
essence, so his attitude is "affirmation with
negation".

Moreover although Heidegger'sinterpre-
tation of Nothing is formally also a
deconstruction of Metaphysic abhinivesa,
this deconstruction means only overcoming
of the one-sidedness of M etaphysics, but not
the absolute negation of worldly life. The
purpose of the Heideggerian discussion on
Nothing isnot to cometo the Buddhist emp-
tiness (sunya) or non-action (vyupasama),
on the contrary it is to let Being develop
itself more freely.

Nevertheless, Chinese Buddhismisquite

24 0 ROE A1 — o S A I I R
My - BEMBREZBITERE LS
EENE o B TEREREE AN
] 2K fige 1 B o b 2Ry HOE L
W B 1Y o T e AR AT — o AR
MEHWEBEZ  AWHEZLS
oo TR Ry o JREI—A%
FAEHELBR  MERZAE (R
aitr ) HIE 2 AR M IRF ) P o2 22 M B0
A Lk B i TR R Y ORG OK R
FE - Y T8RS 8 F IR R PR R B & S
EMMIEm BN o A
"HE KRHEMRTFE  AE
WM EREZ TESENE
E e

HE - MRS
R 5 52 BP0 b B = O i
o PR T Ik o o A 1 SR 2 B BR
AN 3: DRk T P (T[S
T E JLEEM I - g fEARERRS | 28
WHBAERZEE R 22,
BRI EIRERE FE LB
H H 3 E R -

AR o R B T 2L
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different fromthat of India, inthat it insists
on the identity of "Xin"(cit or
consciousness) and " Xing" (tathata or truth),
"Li" (bhata-tathata or essence) and " Shi"
(dharma or phenomenon); their "sunya" is
no longer anything non-spiritual, passive,
immutable, but consciousness, truth and
freedom of existence (Wu Zhu, Wu Ai);
Moreover their teaching(e.g. asin Chan),
insisting that "the ordinary consciousness
istruth", completely negated the negation
of ordinary life, which makes it more in
harmony with Heidegger than Indian
Buddhism. Maybe here lies the reason why
Heidegger, lacking of Schopenhauerian
warmth for Indian thought, was so fond of
the teachings of Chan Buddhism!

[ Note]

(DWith reference to Martin Heidegger,
Unterwegs zur Sprache(Stuttgart:
Neske, 1997), P. 110.

@ Martin Heidegger, Beitraege Zur
Philosophie(Frankfurt:Vittorio
Klostermann, 1989), P. 477.

(®Here "Nothing", as the first cause of
"being", is actually another "being"
(Seiende).

ANFEHER - @ O
CLMEegEH) ~ " (BEHKE
") > THG(HMEAE) ~ T
(MR ) ZF— 5 ffr
"2 ANEEIERE Y ~ AR
—HRAEE S MEEFEE LN
Bk HE KB EE > &
) o HE - MR (Bl
) MEE TP HOZE ) EBRE
ME THERTENSE » e
L B RE i 24 5 BE B i fE A% 22
G o BEFIERANEL - HE 18 A A
A 2 0 i S Bl RS SRR BUGR -
i 3% s v UL 1 A5 0 8

[EE%E]

@ % K]Martin Heidegger, Unterwegs
zur Sprache(Stuttgart: Neske,
1997), P. 110.

@ Martin Heidegger, Beitraege Zur
Philosophie(Frankfurt:Vittorio
Klostermann, 1989), P. 477.

OQrE "&£ TR HLE W F—
B,  FTFEELA T H4E
(Seiende) -

(24)

Oo00o0o00o0000s40400000000000000000 00007-65619210 12910 1292 00 O 07-6565774 E-maill ugbj@fgs.org.tw



0000000210 /20040 50

oo0/00000000000000000D0O0_0000

ISSNO 1609-476X

Heidegger’s “ Ontological Difference”
and Mahayana’'s “ Twi-satyas’ Theory

@ Namely Sunyas sva-Laksana
(essence), prayojana (activity,
function) and artha (object, value).
See M alamadhyamaka-karika X X1V
( Nan Jing: Jin Ling Ke Jing Chu
1944). Bhavaviveka and Candrakirti
have given different interpretation to
thisKarika. Our explanation basically
agrees with that of Candrakirti, be-
cause we think it is more objective
than that of Bhavaviveka.

(% Beitraege Zur Philosophie, P. 266.

® ibid., P. 266.

(D Martin Heidegger, Basic Writings
(London:Routledge,1978), P. 110.

®ibid., P. 110.

@ Martin Heidegger,Wegmarken
(Frankfurt am Main:Vittorio
Klostermann,1978), PP. 81-83.

(10 Basic Writings, P. 105.

ADibid.

@ibid.

M@ E.Husserl.Cartesianische
Meditationen (Hamburg:Felix Meiner

Verlag, 1980), P. 22. See also Cairns'
translation: Cartesian Meditations

@ ataE(KAELR) ~ A CF
R AR B (HEE
BAEK) - 2R (FwmaE) XXIV
(7w £zl gk, 1944) - &
PEdh BRI A AR B Y 4 H
PAPR B R R R - R R
B ARKLEZIMWM RSB G
8 0 B A RIS R A
HELE R BN RERL R

& Beitraege Zur Philosophie, P.
266.

ORxO® HFN<E
@Martin Heidegger, Basic Writings
(London:Routledge,1978), P. 110.

Fxz@O %——08 -

@ Martin Heidegger,Wegmarken

(Frankfurt am Main:Vittorio
Klostermann,1978), PP. 81-83.

10Basic Writings, P. 105.

W FEEO -

QRO -

@ E.Husserl.Cartesianische

Meditationen(Hamburg:Felix
Meiner Verlag, 1980), P. 22. %4 R,
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(The Hague: Martinus Nijhoff, 1977),
PP. 20~21)

(®Husser| said:"The sense of transcen-
dental reduction is that it can only
take Ego and not the others as the
beginning of being"(Cartesianische
Meditationen, P. 31; see also Cairns'
translation, P. 30).

(5 The process is similar to the Bud-
dhist negation of "man-abhinivesa".
Zimmermann has written a book on
Heidegger, whose title is "Eclipse of
the self", which means a gradual pro-
cess to overcome egoism, where
"inauthenticity isan intensification of
everyday egoism; authenticity is a
diminution of it"(Zimmermann,
Eclipse of the Self(Ohio: Ohio Uni-
versity Press, 1981), P.47.) The pro-
cess is the dissolution of the Ego as
immutable substance, self-under-
standing or self-adequate subjectiv-
ity into temporal language movement.

Here Gadamer commented:
"Heideggers thesis is: being itself is
time, thence all the subjectivism of
modern Philosophy is exploded" (H.
G.Gadamer, Wahrheit Und Methorde
(Tibingen: J.C.B.Mohr, 1986), P.
243)).

Issue 21

Cairns' 23 K : Cartesian
Meditations(The Hague: Martinus
Nijhoff, 1977), PP. 20~21)

@ WEBR T ABRIRRHAES
CREAM A B & > IR
& H AR - (Cartesianis-
che Meditationen, P. 31; % # %

K Cairns' = 33 & P. 30)
BrBEAMBRZIELT A
#, 0 Zimmermann ¥ g £ 405

ik FL A (8 K R)
( Eclipse of the self ) » &g & ¥
WIR &M imAE > L FF AW
AELELHERZ B F " RME
84 5% 55 ¥ i & o (Zimmermann,
Eclipse of the Self(Ohio: Ohio Uni-
versity Press, 1981), P. 47.) 3t1%
BRZZABREGTEGOTH - A
RV R L BHESL
B R M0 35 5 E B e id AR o
6 3 i £ ¥ ot zﬁfﬂké’l
AE B AL RARR
REEAT  FARRTZEZE
E & E R AR e (H
G.Gadamer, Wahrheit Und
Methorde(Tiibingen: J.C.B.Mohr,
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(D Hans Georg Gadamer, Gesammelte
Werke Band2(Tuebingen: J.C.B.
Mohr, 1986), PP. 125 ~ 126.

(®The alayavijfianais not an "Ego". It
is not an eternal substance, but is al-
ways converting itself into world,
and is always changed by our every-
day understanding and behavior,
therefore its existence is "temporal”.
Moreover the "self" of Heideggers
Philosophy is Language, while alaya
vijfiana in Yogacara school is also
called "manojalpa vijiiana". i.e. lan-
guage consciousness; both Heidegger
and Yogacara school attribute the
occurrence of being (in Buddhism
"pratitya-samutpada") to Language
movement. So Heideggers interpre-
tation of Nothing and the work of
Mahayana don't only have the same
purpose, but also have reached the
similar end.

(19 Basic Writings, P. 106.

@0Martin Heidegger, An Introduction to
Metaphysics (New Haven: Yale Uni-
versity Press, 1959), P. 17.

@DSee Martin Heidegger, Zur Sache des
Denkens(Tuebingen: Max Niemeyer
Verlag,1976), PP. 72-74.

1986), P. 243)

(»Hans Georg Gadamer, Gesammelte
Werke Band2(Tuebingen: J.C.B.
Mohr, 1986), PP. 125~ 126.

® FTRIFHRTE - AR, - €
TR —FEEAFOEN AR
Bidy B it A# R &R B
B & A A R Y30 4o 14T & M K
goHmenFaL  BY
0o B BB E R A
£ AET O MM MATREIRZT
HMIRR T ML &EST > FRE
T ER BEAEE TR R
MR EE (KR R
AT EE o W iREEYH
& WBRBARARRZIEXRME
AR B 6 i3 T EAH
B A% °

Basic Writings, P. 106.
Martin Heidegger, An Introduc-

tion to Metaphysics (New Haven:
YaeUniversity Press, 1959), P. 17.
@) % R, Martin Heidegger, Zur Sache
des Denkens(Tuebingen: Max

(27)
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@ Riidiger Safranski, Ein Meister aus
Deutschland(Miinchen: Carl Hanser
Verlag, 1994), P. 191.

@) Beitraege Zur Philosophie, P. 465.

An Introduction to Metaphysics, PP.
19.

@ Basic Writings, P. 103.

@ In order to describe the experience
of Nothing, Heidegger cited a passag
from Knut Hamsun's poem "The Road
Leads On" : "Here he sits between his
ears and all he hears is emptiness. An
amusing conception, indeed. On the
sea there were both motion and
sound, something for the ear to feed
upon, a chorus of waters. Here noth-
ingness meets nothingness and the re-
sult is zero, not even a hole. Enough
to make one shake one's head, utterly
at a loss"(An Introduction to
Metaphysics, P. 27.)

@) M alamadhyamaka-karika with the

Niemeyer Verlag,1976), PP. 72-74.

Riidiger Safranski, Ein Meister aus
Deutschland(Miinchen: Carl
Hanser Verlag, 1994), P. 191.

23Beitraege Zur Philosophie, P. 465.

An Introduction to Metaphysics,
PP. 19.

@) Basic Writings, P. 103.

Wikt b THE £ 8RR
3]l 3k Knut Hamsun & ( 3% %
IT)REF T A RE T
Ba o B R & o KT AANMR
W &R o B LR R EE R
B K e F A 0 R A Ak

P BR A

Ko RBRMEA - RALSA

#E > AREXR - 5 (An Intro-

duction to Metaphysics, P. 27.)

oo LA AR Y

D(FH)FBE - EXXIVE (&

Commgntary py Pi_r‘lgalanetr_ax X1V = hmalek o 1944)
(Nan Jing: Jin Ling Ke Jing Chu,
1944.)
@ Ibid. BRI ED -
@) Asamga, Shun Zhong Lun. Nan Jing: @& % (JAF#H) (b= @ 2%l
Jin Ling Ke Jing Chu, 1932. @k > 1932)
(28)
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@D Ji Zang, Da Chen Xuan Lun I. Nan Q& @ (A F*exH) 1. (7 4

Jing: Jin Ling Ke Jing Chu, 1944.

Mahayana Buddhism has throughout
kept the inquiry on the essence of
being in its originality. In western
thought, however, the inquiry has
been transformed into the inquiry on
the reason (Grund) of the being of
beings at the beginning, and modern
science understands reason simply as
causality of natural forces, conse-
guently the reason interpretation was
changed into arationality explanation
which is determined by practical
need of technological production.
Whereas according to Mahayana,
both the reason interpretation and
rationality explanation are limited in
vyavaharika (concerning only the
beings), only the paramarthika
(authentic thinking and being) reveals
the truth of essence of being; The
paramarthika and the vyavaharika,
the sunya and the being are sharply
different. Therefore it avoided the
confusion of the essence inquiry
with reason explanation, and assured
the ontological inquiry its purity.

@) Malamadhyamaka-karika X VI

@ Nietzsche, Thus Spake Zarathustra
(New York: The Macmilian Company,
1916), P. 88.

(29)

MRzl &)k 0 1944) K’ R—
REAFZREARMZIAE -
Rin o £y BEFEHEEKRE
RMAHGEAZI T ERE
(Grund) #9483t > 2| 7 A E
AEAMBEZ RN ERBHE
TR EZRE  EBHTRRA
(BRI ) X Gk LvErE
FRAE O BRAMEED O TR
TR RMERRARBRME
AR YR X 1T R R 3 04 AR
BzhAELHE (RERLEHR
M) o EAB AW (AEXEA
MAER)RBMTHEEORYE ° B
Ry ERAH £
WMARTE - o ABETH
HERIEZBFEITE RO RE
HERGOE R AERHGERH
Wiz ehig -

@D ( F#H)XVI o
DR X (EEEHFEZR)

(New York: The Macmilian
Company, 1916), P. 88.
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@9See Akihiro Takeichi,"On the Origin
of Nihilism", Heidegger and Asian
Thought(Ed by G.Parkes) (Honolulu:
University of Hawaii,1987), PP. 183-
185.

@) Jian Yi, Ru Da Cheng Lun.

@ Vajracchedika-prajaa-paramita-
satra(Trans by Kumarajiva) (Nan
Jing: Jin Ling Ke Jing Chu, 1932).

@HHui Neng,"on prajiia,” Tan Jing (Nan
Jing: Jin Ling Ke Jing Chu, 1942).

@DBrihad-Aranyaka Upanishad IV. 4. 21
(from: The Thirteen Principal
Upanishads, Oxford University Press,
1995.)

@®Nevertheless the meaning of the two
"Nothingness"s is somewhat
different, thence the reasons for their
"unspeakablity" are different too.

@91t is because the repeated foreign in-
vasions and the active propaganda of
native religions led to cultural mix-
ing-together. As a result the Greek
king Menandros and the Kusana king
Kaniska became famous patrons of
Buddhism, and a number of foreign
rulers had been converted to other

Issue 21

@34 R/, Akihiro Takeichi, "OntheOri-
gin of Nihilism", Heidegger and
Asian Thought(Ed by G.Parkes)
(Honolulu: University of Hawaii,
1987), PP. 183-185.

BEE S (AKRFH)E— (X
EBR)YFE=+=—H -

OB ERAFE (LRRERBER
@Y(hF D AkEE 0 1932)

@& (BR - EER) (BF:
Az &R - 1942)

@)Brihad-Aranyaka Upanishad IV -
4. 21(from: The Thirteen Princi-
pal Upanishads, Oxford University
Press, 1995.)

BAMmmAE" T ZERIBEA
A e T RETR ZXR
B B B e

89ty 7 T B il 3] SN B A AR 0 Jw R
FHERZIRANEYE > @R
XAG Gk e o & R A < R B FE
IHMAZE bR G E RS

¥ELYEE S F S INBE KA
HEERIR L ey R ¥ o

4% R/, R.C.Majumdar, Ancient
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Indian religions (With reference to:
R.C.Majumdar, Ancient India(Delhi:
Motilal Banarsidass,1982), P. 166;
Benimadhab Barua, A History of Pre-
Buddhistic Indian Philosophy
(Calcutt: University of Calcutt Press,
1921), P. 420. etc.)

See J. L. Mehta, "Heidegger and
Vedanta",Heidegger and Asian
Thought, P. 24.

Rudolf Otto, The Idea of the Holy
(Oxford University Press, 1936), P.
30.

@Unterwegs zur Sprache, PP. 117-118.

@3 Although Heidegger has said in an
occasion that the "sunya" of Bud-
dhism is "the same with" his "Noth-
ing" (Unterwegs zur Sprache, PP.
108-109), we would rather think
such an expression as originated
from his misunderstanding of
Buddhism.

India (Delhi: Motilal Banarsidass,
1982), P. 166; Benimadhab Barua,
A History of Pre-Buddhistic In-
dian Philosophy (Calcutt: Univer-
sity of Calcutt Press, 1921), P. 420.
etc.

@ % R, J. L. Mehta, Heidegger and
Vedanta, Heidegger and Asian
Thought, P. 24.

@Rudolf Otto, The Idea of the Holy
( Oxford University Press, 1936 ),
P. 30.

@Unterwegs zur Sprache, PP. 117-
118.

DR EEBT —ARBHRY
M2 deRltepreges" &  (Unter-
wegs zur Sprache, PP. 108-109) -
KM ETRLEHEREL DD
o H ik ik 0 SR AR o
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