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Abstracz‘

My thesis explores the primordial dimension of Heidegger’s work on the question of

being (Seinjrage) in Conlfibulz'om to P/yz'lompbj and his related writings. This leads to a

hermeneutic exploration of the nascent paganism in his being—historical

(Jez'mger/yz'c/fl/z'cb) phenomenology, which signifies a moment of turning toward the

fundamental phenomenon of the “godding” (Gb‘tlemng) of the gods and the “last

god” in Heidegger’s later philosophy. Heidegger’s highlight of the Greek

understanding of daz'mom'on in his wartime lectures on Parmenides provide an

uncanny (unbezfl/zk/J) focus that brings together the philosophical power of the abyss

(Abgmmb in being (562')! or 59172) that restrains the metaphysics of light introduced by

Plato into Western conception of being. This gathering (legein) goes beyond the

unifying joining of being and nothingness in the being—historical appropriation of

historicised time—space (Zeit—Raum) that is called Engm'r. The result is a

phenomenological Deitmktion, already promised by Heidegger with the audacity of a

philosophical program in Being and Time, that does away with metaphysical dualism

but with the price of casting Dwain, the human holism in the understanding of

being, as a kind or race (Gaff/9166]?!) that (€06! underin the history of being

(Sez'ngesc/yz'rbte) in curse and decomposition. This is Heidegger’s postwar reading of

the destining (Gar/92%) of humanity to the universal distress (Not) of the

abandonment of being (SeimI/er/amm/Jez't) in his philosophical interpretation of Trakl’s

poetry. It forms a deep contrast to his protracted engagement with the pagan poz'em
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of Holderlin, which provides an opening in Dawn’s relation to the truth of being

(a/et/yez'a) that attunes humanity to the possibilities of the fourfold (Gm'efl) of gods

and mortals, sky and earth. The fourfold also happens to be the key motif in

contemporary neo—paganism. Given that daimom were experienced by the Greeks to

be the clearing of being (Lit/flung d3; Semi), which lightens as well as conceals, their

return to the fundamental human experience of a/etbeia through Heidegger’s later

philosophy forms a full hermeneutic circle in Dam'n’s openness to being. This at the

same time is a reclaiming of Goetia that has been demonised over the “onto—

theological” centuries in the West, and which is hinted at in Heidegger’s Parmenides

lectures with his characteristic rhetoric of the uncanny (day Unbez'm/ic/ye) that first

reared its head in Being and Time.

Heidegger is well-known for his encouragement of comparative hermeneutics

of Western and Eastern traditions in mindful, cross—cultural thinking (Berz'nnung)

about the question of being. When combined with the view to a fuller retrieval

(Whaler/201mg of this question from the oblivion of world time (We/tacit), an opening

is intentionally created in this thesis for a Heideggerian interpretation of the

fundamental ontology of primordial light (‘odgrab in the ancient tradition of

Dzogchen that is found both in the native religion of Tibet, loosely called Bon, and

in the Nyingma order of Tibetan Buddhism. My Heideggerian reading is mindful of

the framework of controversy that Dzogchen, despite its acceptance by the 14‘h

Dalai Lama Tenzin Gyatso, continues to encounter to this day in reference to the

Indian Buddhist (viz. Madhyamaka) founding of Tibetan philosophy, mainly on the

topic of the primordial basis of being (kl/n 33/92) and its cognition in primordial mind

(mm Iglid). An alternative View that highlights the traditional “Goetic” attunement of

Bon to the undecidability of the gods is provided in the thesis to throw light on the

problem of primordiality that appears to be intrinsic to the question of being that

environs cultures and traditions in Erezgnzk but is not completely determined by

them.

The “godding” in Heidegger’s mindful thinking can provide a philosophical

basis for the growing phenomenon of neo—paganism in the West, even if it has not

yet taken place among neo—pagan writers at the time of my research. It can also be

hermeneutically effective in the area of Tibetan studies where the true extent of

Buddhist destruction of “pagan” (Bon) thought and spirituality in the history of

Tibet has only been partly unconcealed by the latest research in the West. The
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emmtz'a/ question, then, is more than the retrieval of the question of being, but also

the “unleashing” of daimom'on into human thinking proper, so that the ancient Greek

experience of the iii—dwelling of a/et/yez'a in Damn, as the regeneration of a forgotten

Garb/66M, can be with us again.
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I”trodmz‘z'm

j)“ 7. E/ua'datz'on qf 1/93 Queitzbfl ofBez'ng

Martin Heidegger lay the foundation for a hermeneutic turn in German phenomenology

through his life-long work on the question of the meaning of being (56in).1 The question is

originally a monumental event in Plato’s Sop/yzkl, described as (gigantomatbia, or the battle of

giants. With the dualistic turn in Western philosophy that also began with Plato’s doctrine of

ideas or forms, the primordiality 0f the question was forgotten, and being came to be

understood primarily as the “presencing” (Anweien) of beings (Sciende) in the phenomenal

world.2 Heidegger’s first major work, Being and Time, aims at the Deymnétz'on of this ancient

distortion that persists to this day in the tradition of metaphysics. For these purposes he uses a

phenomenological method based on the hermeneutic circle, which begins with the pre-

ontological facticity of human relation to being and arrives at a new beginning of various

attempts at understanding being as a whole. In both arrival and departure in this understanding,

there is an attunement (Stimmung) to being which can either illuminate or darken the question.

1 Being is not capitalised in this thesis in order to avoid giving it the connotation of a supreme or transcendent being like

God. In this practice I followjoan Stambaugh and notjohn Macquarrie and Edward Robinson, whose translations of Being and

Time appeared in 1996 and 1962 respectively. However, I do not follow Stambaugh’s hyphenation of the principal term Dam"):

as Da-Jein. This is because “Dwain” is used by Heidegger throughout the text of Being and Time. In my citations of Stambaugh’s

translation, Dam}! replaces Da-Jein.

2 Throughout the thesis, when being is written in plural, it stands for Xeiende. Given that beings, too, and not just being,

have to be understood anew hermeneutically, the traditional term “entities” is not used because it stems from the subject—

object dualism of Western metaphysics.



In attunement, we ourselves are engaged in a holistic way for it can also involve the state of

wonder, bewilderment or Angxt. Using attunement as a fundamental philosophical approach

with which to investigate the problem of being, Heidegger describes human being not in

essentialist terms, such as the existence of a soul, but bemenentiea/b/ as understanding of being

(Seinweritdndnzk). He calls it Daiein, “there—being”, in order to highlight the factical given of

every individual’s awareness of his or her own existence prior to any theoretical or religious

justification of it. Dayein exists factically and in primordiality at the same time, because the

ground of its being is its own question. The existential or Daiein analytic in Being and Time has

the objective of grounding this question authentically in the primordial meaning of being and in

face of the nothingness that each Damn has in its being-toward—death. Existing in time,

futurally projected and determined by the temporal horizon of radical fmitude, Dayein is a being

that is structured by care (Sarge) in its comportment to being (Seinwer/oci/tnir). This is how Daiein

finds itself in its attunement to being that is as primordial as its understanding of being and

which grounds Dosein as a whole in the meaning of being. In Daiein analytic, as the

philosophical method in Being and Time is called, primordiality is not about origins, which

belong to ontic disciplines such as archaeology and historiography, but the ontological

grounding of Daiein’s understanding of being in its comportment to being, which carries it to

its end in death. In Contributions to Philosophy, Heidegger’s emphasis is on the groundlessness of

any metaphysical grounding of being in an age of nihilism where being is abandoned among

beings in the global framework of machination (Mae/Jenie/yafl). After the war Heidegger

describes this prevalence of abandonment and manipulation as the Gem/l, which is the

blueprint of humanity’s comportment to being that is determined by technology. Technology is

the modernisation of tee/me under the sway of the “gigantic” (Rieien/yafle), which is Heidegger’s

term for the essential phenomenon of the struggle between world and earth that is willed by

Damn, yet at the same time places in a historical position of great peril. The Greek experience

of tee/me, where being shines forth in the relation between Daiein and beings, is lost in its

transformation into technology.3 This transformation is the metaphysical manipulations of the

“humanism” of homo sapieni and bomofa/aer that pits Daiein against earth — and the gods. Earth

was once revered as one of the gods. The question of being abandons Daiein — what Heidegger

calls the state of abandonment ofbeing (Seinwer/auen/oeit) — as Daiein is mired in its obsession with

its own will to dominate through the rule of world over earth. Any understanding of being in

3 Heidegger sees the essential relation between tee/me and poiefl': in Greece which is lost the moment the former is subject to

machination and the latter, to propaganda. See Martin Heidegger, “On the Origin of the Work of Art”, in Martin Heidegger,

Oflt/Je Beaten Trade, translated byjulian Young and Kenneth Hayes (Cambridge: Cambridge Univeristy Press, 2002), pages 1—56.



Dasein now cannot be separated from this fundamental gap between it and earth on the one

hand, and between it and the gods on the other. The time of Dasein is a temporality of

presentiment of that which approaches, yet remains unknown.

Daiein therefore is not a theoretical construction with the traditional theme of establishing

a transcendental principle of consciousness and knowledge that stands over and against the

world of beings as the basis of actuality that supports the potentiality of becoming in mental

life. The theoretical approach characteristically involves a knowing that grasps being as being. It

writes a history of being that excludes the totality of human existence which eludes ontic

determination. In contrast Damn is a very different way of describing human existence in that it

is attuned fundamentally to nothingness. Daiein is the attunement ofAngit before its non-being.

Attunement is primordial to both conventional and theoretical knowledge in that it grounds

Darein as it is. The suchness of Darein takes on an uncanny (nnbeiIn/irb) character in that in

being, Damn cannot define itself in terms of anything else, whether mind or body. It finds itself

simply thrown ((gewog’en) into the world. Dasein’s fundamental orientation in the world, i.e. its

being—in—the—world (In-der—We/l—rein), is thrownness without ground.

Dwain is an abyss. The hermeneutics of the abyss joins together Heidegger’s further

meditations on the primordial question of being in his second major work, Contributionx to

Pbi/oxopb}, already mentioned above. It was written between 1936 and 1938 as a private Narb/afl

that would not have survived Nazi censorship if published at the time. It contains a severe

critique of the nihilistic phenomenon of the “gigantic” that motivated the expansionist ideology

of Nazism. If Ernst Junger’s novel On [be Marble C/i 5 (1939) is a mnmn a‘ myin its subtle yet

devastating critique of Nazi totalitarianism (finally forbidden by the Gestapo in 1942), then

Heidegger’s Contributions to Pbi/ompby can rightly be described as a pbi/osopbie a‘ clef. The greater

part of its text — 933—page long in manuscript — is however devoted to prirnordiality in the

meaning of being and its intrinsic relatedness to nothingness. Beginning with Contirbnlions t0

Pbi/oxopb}, Heidegger starts writing being in the archaic spelling of 59m instead of 56in.

Heidegger unifies them in the onefold of Erezgnii, where being can be properly being by also

involving Dwain. What Heidegger calls the “will” of Erezgnii is the primordial counter—essence

(Gegenu/eien) to Nietzsche’s will to power (Willa {nrMaibO as the pinnacle of modern nihilism.4

4 Heidegger describes “will to power” as Nietzsche’s Hauplgedanke but not his Gmndgedanke; the latter is “eternal recurrence

of the same” (wage lVieder/eunfl der Clerk/Jen), which is poetically expressed by the imaginary figure of Zarathustra. Nietzsche, like

Holderlin, is according to Heidegger a fine German example of the joining of thinking (Denken) and poetry (Dirblen). See

Martin Heidegger, Nielzube: Metaplyrik — Einleitung in die Pbi/oropbie: Denim: 11ml Dirblen, Getamtamgabe, Volume 50 (Frankfurt am

Main: Vittorio Klostermann, 1990), § 5, page 99 and 103 respectively. In Heidegger’s interpretation, what unites “will to

power” and “eternal recurrence of the same” is the “will to will” (Wil/e {um Willa”), which for Nietzche is the fundamental



In opposition to Nietzsche’s nihilistic voluntarism, the will in Heidegger’s conception of

EreIgniJ points to the withdrawal of primordial being from humanity’s understanding of being

and is thus beyond mortal willing or not willing. And Heidegger describes Erezgnir in many

other ways: all pointing to the acute existential condition of a Dasein for which the prirnordiality

of being is covered over by centuries of metaphysical distortions. In this thesis the challenging

polysemy of Emignii in Contribution! to Philosophy is retained by leaving it untranslated.5 Its

“foreignness” will serve to inhibit any possibility of return to the metaphysical conception of

being. In Heidegger’s discussions and his notes, statements can be found that he valued

Contributions to Phi/ample} far more than Being and Time as he saw the impossibility of Damn

existing independently of the overall determination of being in its utmost primordialityf’ The

history of being is the primordial determination of Dasein’s comportment to being; the two

mirror each other and both are necessary in the formulation of the question of being as a

whole. In Contribution: to Pbi/orop/yj Heidegger begins writing being as 59/12 in an effort to separate

it from any connotation of traditional ontology that Sein might still contain. In Erezgnii‘ as the

affirmation of Sag/n, Dasein is attuned to the “sending” (Sebicken) from being that decides its

destiny (Gert/nae) in a historical age; Darein is historicised in a being—historical (seinigeie/Jie/Jt/ie/y)

manner. In the present era, Daiein experiences the abandonment of being (Seinwer/auen/ieit)

where being is no longer found among beings. A reversal of the Greek experience of being has

taken place: Seyn as absence. Being is present only in so far as it is the being of beings, which is

the metaphysical being. The ontological difference between being and beings in Being and Time

has become an abyss in which Damn experiences, in utmost distress (Not), being’s withdrawal

from beings, or the disappearance of ground. The abyss, or Abgmnd, is as important as Emigniy

 

meaning of being that calls for amarfali. Amorfati in its fullest sense can only belong to Ubermemeb, who eternally returns like an

avatar to express none other than this. The eyelid/0n is absent in Nietzsche’s thought, and precisely in this sense is his

philosophical outlook Aginn. Nietzrtbei Metap/gyiik was based on the notes for a lecture course that was announced in the winter

semester of 1941-1942 at Freiburg but was not held. Instead Heidegger lectured on Ilolderlin’s poem “Andenken”

(Cemrntamgabe, Volume 52).

5 As early as 1919 Heidegger formulated a phenomenology of Erezgni: by interpreting it as the environing arising of

meaning in human being’s relation to the world and everything that is in it; already Heidegger was removing the metaphysical

distance between the “living” and the “lived experience”. Instead Heidegger replaced it with the question of being as inherent

in the human comportment to “there is”. See Martin Heidegger, Ton/unit the Definition ofP/Ji/orop/y, translated by Ted Sadler

(London; New York: Continuum, 2002), § 13, pages 55 and 58. This is a translation of Zn Bertimmung der Pbilowpbie,

Geiamtaurgabe, Volume 56/57, consisting of the first two lecture courses given by Heidegger when he transferred from the

faculty of theology to the faculty of philosophy in 1919, they being “Die ldee der Philosophie und das

Weltanschauungsproblem” and “l’hanomenologie und Transzendentale Wertphilosophie”.

6 See Friedrich—Wilhelm von Herrmann, “Contribution! lo Pbi/orap/gl and Enowning—Historical Thinking”, in Charles E.

Scott, Sudan M. Schoenbohm, Daniela Vallega—Neu and Alejandro Vallega (ed), Companion to Heidegger? ‘Contfibutian: Io

Pbilorop/gl” (Bloomington; Indianapolis: Indiana University Press, ), page 107.



in Contributions to Pbi/oxop/J}. When written as Ab-gmnd, Heidegger emphasises the being-

historical event of a ground that stays away — hence the prefix “oo”.7 All that is left is

prirnordiality without ground, signifying the urgent necessity of another beginning. Damn exists

historically now in the night of being where in its darkness the turning point of midnight is

within the reach of its understanding as grounding attunement (Grundxtz'mmung). Indeed

Heidegger interprets Erezgnz'r not as ontological stasis but as the belonging of turning (Kebren) to

being, for the opening of the truth of being, which is none other than a/etbez'a.

This grounding attunement to Erezgnz‘i in the dark night of being becomes the guiding

thread of the thinking that is gathered in this thesis. The movement of its thinking, which is

also a thanking, is attuned to a hermeneutic resonance with Heidegger’s paths and projections

in Contribution: to Poi/oropb} as well as his own commentary on this difficult work, Mineflu/neri. At

the same time, however, the thesis goes beyond the borders of Heidegger’s topo; of the abyss by

taking very seriously the esoteric central theme in his writings and lectures from the 19305 and

the 19405, namely the question oftbe gods, or “godding” (Gotterung, Comm). A distinctly pagan

heterogeneity is present in Heidegger’s thinking from this period. It challenges philosophy to

renew itself on a ground not conquered by the monotheist subjectivism of what Heidegger calls

“onto-theology”: the em inmatum of God that obscures the question of being itself.8 To think

outside the metaphysical holding sway of the Judaeo—Christian God, Heidegger turns to the

mytho—poesis of the great German poet Friedrich Holderlin, whose direct engagement with the

gods of ancient Greece puts him in a unique position in the history of modern Western

thought. Interpreting Contribution; to Pbi/orop/y/ with Heidegger’s Holderlin lectures and notes in

mind, it becomes quite clear that the former is a deeply thought out philosophical involvement

on Heidegger’s part with the thinking (denken) in Holderlin’s poetising (die/mu). This is an

enactment of what is described in Contributions to Pbilojop/Jj as Dasez'n’s decisive, reticent,

mournful and sacrificial preparedness for the ambiguity of the arrival or the departure of “the

last god”.

7 While I am sympathetic to the argument put forward by l’arvis Emad and Kenneth Maly, the translators of Contribution:

to Phi/amply (page xxxi), to use the neolog-ism “abground” to mean what Heidegger intends with Abgruno', I still prefer “abyss”

because of the richness of its meaning in esoteric thought, especially in Goetia. There are moments in Contribution; to Phi/amply

when Heidegger does not use Abgrund in a technical manner, but in a way that opens up possibilities in pagan esotericism, as in

his use of the term in his Holderlin studies. In their translation of Mindfu/nw, l'Ieidegger’s second being—historical

(.reinrgertbitbl/itb) treatise immediately after Contribution! to Phi/amply, Parvis Emad and Thomas Kalary also translate Abgmnd as

“abground” (pages xix—xxi).

8 All beings are “interpreted” in terms of God, who is outside being, and the primordial meaning of phenomena in [agar

(legein ta phainomena) is not understood. See Martin Heidegger, Being and Time, translated by joan Stambaugh (Albany: State

University of New York Press, 1996), § 6, page 22; § 7, page 30.



The hermeneutic rapprochement between Heidegger and Holderlin, when examined with

an understanding of Western esotericism as a distinct history of being that is other than the

metaphysics of the great philosophers, leads to the identification of pagan theurgy (tbeomgez'a) as

the consummate mode of being that is affirmed in both of their writings.9 Theurgy, in essence,

is motivated by a yearning of the mortals for a sacred communion with the gods, a yearning

that is displaced in modernity in an unguided search for the tremendum and thefarcinam, which

on their own may not be sufficient for the grounding of an authentic experience of the mime”.

Although theurgy is not directly named as such in Heidegger and Holderlin, their pagan

yearning for the return of the sacred relation between the mortals and the gods is of utmost

significance, in that it is integral to an understanding of the primordial/2'01 of being that Damn can

partake of in an essential, resolute manner. It is important to note that in Celtic and Norse

paganism, gods and humans were believed to have arisen from the same source;10 they share in

ontological primordiality. Existing in primordial attunement, the gods can be heard by Dawn

once again. Furthermore, instead of a reconstruction of theurgy as it was practised in ancient

times, the paganism of Heidegger’s philosophy of primordiality is better understood through

the facticity of congremt; cum daemorme in modern occultism such as the Thelema.“ Heidegger’s

late fascination with daz'mam is an important theme for the realisation of “godding”, one that

calls for Dam'n’s full attunement and its resolute leap into the unknown 10pm of the sacred

dread that is the abyss of being itself.

11 2. Appmac/J and Future Direttionr

One of the main features of this thesis is its concentration on Heidegger’s writings and lecture

courses during the National Socialist years in Germany. It was the most abyssal period in

human history that was marked by what Heidegger describes in Conln'buzionr to Phi/amply} as the

time of Darein’s “utmost distress” in its awakening to the “abandonment of being”

9 Heidegger was not a scholar in Western esotericism. Yet there is sufficient pagan esoteric thought in Contributiom to

Pbi/wap/gy to generate a subtext of esotericism that can be read in the daimonior lopor of Heideggerian textuality. This is the

essential task of my thesis: by identifying and portraying a different yet quintessential Heidegger, a retrieve] of the question of

being takes place that alters the historicity of the being—historical questioning in a dammit heterogeneity.

‘0 Alain de Benoist, Commentpeat—an étnpai'm? (Paris: Albin Michel, 1981), page 88.

“ See Aleister Crowley, “liiber Samekh: Theurgia G oetia Summa: Congressus Cum Daemonae”, in Israel Regardie (ed),

Gemrfmm ‘T/Je Equinox": Int/tuition: [gr Alez'irler me/gyfor Hi! Own Alagim/ Order (Tempe: New Falcon Publications, 1997), pages

323-353.



(Seinwer/auen/yeit).]2 It was also the time of German “gigantism” in politics and culture, war and

armament, science and technology. The “gigantic” is for Heidegger the ultimate expression of

the will to power in nihilism as forseen by Friedrich Nietzsche.13 It is a determining factor for

Heidegger’s Views on tee/me and Gem/l that help link his thinking to “deep ecology”. On a

deeper level, Heidegger understands nihilism as the flight of the gods; one indication of that is

the total absence of pagan festivals and mysteries in modern society. The most significant

aspect of Heidegger’s contemplation on the primordiality of being from this period is the

emergence of a distinct pagan outlook, which no doubt was influenced by his deep engagement

with Holderlin’s poetry. Recognising him as an original thinker, Heidegger’s writings from that

time can be described as giving philosophical expressions to the pagan themes in Holderlin,

with the View to further elucidating the question of being originally asked in Being and Time with

a more esoteric wholeness.

Apart from Contributions to Pbi/omp/Jy, the other texts from this period that I rely on include

Hb'lder/z'ni Hymnen ‘Cermanz'en”und “Der R/yez'n”, Hb'lder/ins Hymn ‘Mndenken”, Hé’lder/in’ir Hymn

“1793 liter”, Er/dutemngen {n Hb'lder/z'ns Dicbtnng, Minayfn/nexr, and Parmenz'der. I also consult

Heidegger’s Nat/J/afl from the same period that are published in the Gesamlamgalae, such as Die

Gambit/ate day Scyns (Volume 69), U178!“ den Anfang (Volume 70), Zn Hb'lder/in — Grier/Jen/andrez'sen

(Volume 75) and Zn Ernstjn'nger (Volume 90). The key to the originality of this thesis is found

however in Parmenz'der, a lecture course given by Heidegger in the winter semester of 1942—1943

at the University of Freiburg. The published text contains Heidegger’s exposition on the

hermeneutic relevance of the Greek experience of daimonz'on for a phenomenological

understanding of a/el/Jez'a — truth as lightening or clearing (Lit/ming) of being which remains a

central theme in his life work. Heidegger’s hermeneutics of daimonion is based on his profound

understanding of the alayr; as the truth of being in the modern historicising of being that Dawn

is attuned to in uncanniness and in distress. Also in the same work, claimant, which were sacred

to the Greeks, were thematised by Heidegger for the first time. Fundamentally speaking,

daimons point to the uncanny in the truth of being (alelbez'a). In the present study, this

hermeneutics of the uncanny a/etbeia provides the ground for my own formulation of Goetia as

the daimonz'c horizon of primordial temporality that provides a coherent focus for Heidegger’s

ground work in Darez'n’s attunement to a pagan or neo-pagan revival in the meaning of being.

Paganism is horizonally commensurate with Heidegger’s advocacy for a “sacred mourning” for

the old gods as Dam'n’s grounding attunement to being as Emgnz'r in the abyss. It is also

‘2 Martin Heidegger, Contribution: to Pbilorop/yl, §§ 53—54, pages 79.

13 Ibid., §§ 70—71, pages 94—96; § 260, pages 310—312.



commensurate with Holderlin’s yearning for the religious rites and festivals of pre—Christian

Europe which Heidegger also shared. If there is soteriology in Heidegger at all, it is in the

return of these pagan ways and celebrations within the fourfold of gods and mortals, sky and

earth, the cardinal prirnordialities in Darez'n’s inceptual experience of being. The fourfold is the

re-enactment of being’s dwelling among beings in the holism of the sacred outlook. It shares,

for example, a fundamental affinity with the Wiccan sacred rite of casting a circle in the magical

topology of the god and the goddess.14 Read in a Heideggerian manner, paganism is not one

religion among many but is the radical ot/yemers to the metaphysics of onto—theology in religion.

Paganism is the phenomenology of the heterogeneous. Understood in this sense, paganism is

potentially inclusive of a primordial Christianity that is free from the Platonism of its Pauline

appropriation during the early years of the church.15 From the perspective of comparative

religion — and it is a perspective that is applied frequently in the philosophical hermeneutics of

this thesis —, renewals of primordial appropriation take place throughout the history of Tibetan

Buddhism in the form of Dzogchen, right to the present day, even as a source of refreshing

provocation. Dzogchen is the ineffable primordiality that is always at the heart of the Tibetan

experience of Damn, be it in Buddhism or Bon, Tibet’s native religion. In the same way Goetia

is ineffable prirnordiality in a/et/Jez'a. Goetia as the giving of a disciplinary form to Heidegger’s

hermeneutics of daimonion is the Dertmktz'on of the restrictive, onto—theological determinations

‘4 See Margot Adler, Drawing down tbe Moon: Wile/m, Dmitlr, GodIkIJ-Worihgopen, and Otber Pagan: in America Todzgr (New York:

Penguin/Arkana, 1997), pages 19—20; for an Australian account, see Fiona Horne, Witt/JSA .Magitka/ Year (Sydney: Random

House Australia, 1999), pages 20—28. The casting of circle (aim/lam) is however much older than Wicca; it was integral to

medieval magic, including necromancy, as a means of protecting and heightening the power, either sacred or infernal, that was

raised in a ritual. See Robert Kieckhefer, Forbidden Filer/l Nemmamer’i Mam/a1 oft/7e Fz'fleeat/J Cam/01 (University Park:

Pennsylvania, 1998), pages 175—176. The Greek magical papyri mention the use of circle; see ibid., page 175. Certainly much

younger than necromancy is Wicca, which is a neo~pagan movement started by Gerald Gardner (1884-1964) in 1948 in the UK.

See Gerald Gardner, Witt/imlfi Todgl (London: Rider, 1954). In his founding of modern witchcraft -— not all witches identify

themselves as Wiccans, however — Gardner was influenced, in ritual and in concepts, by the leading practitioner of modern

occultism, Aleister Crowley (1875—1947), who was also the founder of the esoteric order Thelema (Cefalu, 1920). Gardner and

Crowley were briefly acquainted with each other. See Doreen Valiente, [Witchcraftfor Tomorrow (Blain: Phoenix Publishing, 1978),

page 17, on this subject, which is keenly researched in pagan studies. Valiente was Gardner’s collaborator and rewrote many of

the original rituals in order to place more emphasis on the Goddess or the divine feminine. In the same book Valiente devotes

a whole chapter on the magic circle: see pages 66—77, which includes a discussion characteristic of Wiccans to appropriate the

Neolithic, pre—Celtic monument of Stonehenge on Salisbury Plain (dated second millennium BCE) as the primordial magic

circle.

'5 See Charles Seymour, The Forgotten Mage (Loughborough: Thoth Publications, 1999), page 155. This little»known text by

an occultist colonel, who was an intimate associate of Dion Fortune (1891—1946), a leading English figire in Western

esotericism who was also acquainted with Aleister Crowley, already contains most of the ideas constituting the neorpagan

outlook such as Wicca. Seymour served as the high priest in the magical order founded by Fortune, the Society of the Inner

Light, which is still active. It is not considered as belonging to the neo—pagan milieu.



of Goetia as demonology, sorcery and necromancy. It then follows that the demonisation of

daimom as “demons” are the Christians’ onto—theological covering over of the original

luminescence of daz'mom in ancient Greece. In other words, as far as Goetia is concerned,

Christianity is the concealment of a/et/Jez'a. Indeed in Parmmides Heidegger suggests a primordial

re-interpretation of demons so that their inceptua/ meaning and significance can become

accessible again.16 A full—scale demonology is never worked out in Heidegger’s writings. Yet the

hermeneutic beginnings of his thinking on daimom and demons can provide the basis of a

philosophical understanding that resonates with the Goetic currents in contemporary

occultism, such as Thelema and chaos magic, which are also known generally as “ceremonial

magic” and are situated at key points of interface with neo—pagan movements.17

The reading strategy taken here, in resonance with a Goetic hermeneutics, is the playing

forth of philosophy and mythology into each other in the interpretation of the being—historical

meaning of “godding”, a primordial and numinous phenomenon that makes its first appearance

in Contribution; t0 Pbi/omp/yx. The thesis is a retrieval of the “inceptual thinking” in the pagan

primordiality of Western history of ideas, for the explicit purpose of laying the foundation for a

neo-pagan appropriation of philosophy that is yet to take place in academia. Pagan studies are

currently confined to “ontic” disciplines such as anthropology”, history”, religious studies20

and sociology”. Despite Heidegger’s overt pagan orientation, no neo—pagan thinker has yet

appeared on the academic horizon with any philosophical teaching and publications. Nor do

the scholars currently engaged in valuable, in-depth studies of paganism in the past and neo—

‘6 Martin Heidegger, Parmmidex, translated by Andre Schuwer and Richard Rojcewicz (Bloomington: Indiana University

Press, 1992), § 6, pages 99~1001

‘7 Occultism involves the practice of magic as a disciplinary path toward gnaw. Occultism belongs to esotericism, yet not all

esoteric traditions are occultist; but both are founded upon varying degrees of secrecy. Occultism generally sits uneasily with

traditional religions; but every major religion has an esoteric stream within it. Magic, however, is integral to all neo—pagan

movements.

“5 See, for example, Tanya M. Luhrmann, Pyrxuzm'on oftbe lVitr/J’J Craft: RitualMagie and Wittbmlfl in Prermt—day/ England

(Oxford: Blackwell, 1989); Susan Greenwood, Magic, IVitr/Jtrqfi and the Otbmuor/ti‘An AntlJmpo/og (Oxford: Berg, 2000); Helen

A. Berger (ed), LVitt/Jcmfl and Illagie.‘ Cantemomgl North America (Philadelphia: University of Pennsylvania Press, 2005); and

Susan Greenwood, Tbe Nature ofMagic: An Ant/Jmpa/ogy 0fC0mtioumeLr (Oxford; New York: Berg, 2005).

‘9 See, for example, Ronald Hutton, The Triumph oftbe Mazm:A Hixtogr offilodem Pagan Witebmgfl (Oxford: Oxford University

Press, 1999),

20 See, for example, Lynne Hume, Comenn'ium Benefitiamm: Belief: and Praetz'm quadem lVitc/Jmifl 1'71 Amtra/z'a (Adelaide:

Charles Strong Memorial Trust, 1994); Lynne Hume, Wittbmift arid Paganism in Auxtra/ia (Carlton South: Melbourne University

Press, 1997); Nikki Bado—Fralick, Coming to the Edge oj'tbe Cire/e:A 1171mm Initiation Ritual (Oxford: Oxford University Press,

2005); and Michael 1“. Strmiska (ed), Modem Paganism in World Culture: (Santa Barbara: ABCVCLIO, 2005).

21 See, for example, Douglas Ezzy (ed), Prartixing t/Je Witrb’r Crzyt (Crows Nest: Allen & Unwin, 2003); and Jenny Blain,

Douglas Ezzy, and Graham Harvey (ed), ReJearebing Paganini: (Walnut Creek: AltaMira Press, 2004).
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paganism in the present make use of Heidegger’s thinking for the philosophical basis of their

research and writing. The prominent and controversial pagan thinker of the French New Right,

Alain de Benoist, appeals to Heidegger on a level of ideology that lacks the hermeneutics of the

esoteric experience of the neo—pagans; yet his work provides an important foundation for a

pagan self-evaluation of Euroepan history, spirituality and existence.22 This thesis therefore fills

the philosophical gap in the cross—disciplinary studies of paganism by looking at the essence of

the pagan and daimom'r phenomena in Heidegger’s mindful awareness of the grounding

attunement of “godding” in human existence. Heidegger’s own approach to the pagan gods

was greatly assisted by his phenomenological reading of Holderlin, as philosophy and

mythology went separate ways in the advent of Aristotelian metaphysics, which privileges the

“seen” and the “present” in being. The unseen world of the gods and the daimom was gradually

forgotten.

Heidegger’s profound engagement with Holderlin’s river poem “The Ister” opened up

possibilities in his reflection on the prirnordiality of being that go far beyond what his academic

knowledge of Plato and Aristotle on the one hand, and Hegel, Kant and Nietzsche on the

other, could provide. Heidegger’s lecture course on “The Ister” in the summer semester of

1942, which describes the dwelling of the gods in ply/sis and the playing forth of locality

(Oriya/my?) and journeying (WanderJr/Jafl) in the projecting-open of Dam” in its attunement to the

gods,23 becomes a leitmotif in Heidegger’s later philosophy that prepares him for the “fourfold”

(Gew'm‘) of gods and mortals, sky and earth that is already contained in Contributions to Mai/amply}

but which is named as such in his postwar lecture “Building Dwelling Thinking”.24 The fourfold

is in essence a description of both “godding” and “being-toward—death” in dwelling. It is a

’((
22 Alain de Benoist, Commentpew-on impai'eflfi pages 26-28; and page 48. Nietzsche s Anti-Christ” inspiration runs deeper

in de Benoist’s revaluation of paganism and Christianity than Heidegger’s being-historical hermeneutics. De Benoist struggles

against Christianity as a religion, unlike Heidegger who struggled against it as the onto-theological tradition of the West.

Nietzsche, on the other hand, struggled against Christianity as a form of Platonism. De Benoist discusses the difference

between Christian and pagan revaluation (what Nietzsche refers to as “Until/Mung”) on pages 135—136, which be correctly

identifies as being based on the hermeneutics of visibility and invisibility. Paganism does no! devalue the visible. In the example

of Tibet, beauty can be viewed as an adornment of enlightened existence, a perspective that is basically tantric in origin. In the

general aridity that onto—theology has turned the world into, tantra from the East has much to offer Western paganism to shake

off the metaphysical yoke of Christianity.

23 Martin Heidegger, Hb'lder/in’: Poem "The liter", translated by William MnNeill and julia Davis (Bloomington; Indianapolis:

Indiana University Press, 1996), § 6, page 30; and § 15, pages 91—92;

24 Martin Heidegger, “Building Dwelling Thinking”, in Martin Heidegger, Pnetgr, Language, Thought, translated by Albert

Hofstadter (New York: Perennial Classics, 2001), pages 148—149; see also Martin Heidegger, “The Thing”, in ibid., pages 177~

178. It should be noted that naming is an act of concentrated esoteric power in magical traditions. In jewish esotericism,

however, the naming of God is forbidden, for such is the power of naming.
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moment of perfection in Heidegger’s thinking about being that perhaps released him from the

profound existential distress that is thematised in Contribution; to Poi/amply}.

In the thesis I allow the question of being to project further into the open created by

Heidegger’s reading of Holderlin. In Tibet, the primordial tradition of Dzogchen, which is

active in both the native religion of Bon and the Nyingma order of Tibetan Buddhism, takes an

approach to the question of being that shares some similarities with the maturation of

Heidegger’s philosophy in the form of mindful awareness (Berinnnng) of being. The comparative

hermeneutics undertaken in Part Three, Division Two is the first of its kind and assumes

familiarity with both Heidegger and the debates surrounding Dzogchen in Tibetan studies.

There is no evidence of Heidegger’s knowledge of Tibetan religion, although it is well-known

that he is familiar with East Asian traditions such as Zen Buddhism and Daoism (Taoism).25

While these two are also primordial traditions, they do not thematise primordiality as such as

the Tibetans do in Dzogchen. In this aspect Dzogchen is unique in the history of ideas and has

direct being—historical relevance for Heidegger studies. This comparative discipline is yet to be

formalised in the West.

The thesis has therefore opened up a hermeneutic domain that invites future

developments for 1) the philosophical grounding of the question of being through

appropriation of Heidegger’s Besinnnng in the area of pagan studies; 2) the comparative study of

Heidegger with pagan traditions, and not just with Greek paganism, which to him was a

wellspring of philosophical inspiration and “guiding attunement”; and 3) the comparative study

of Heidegger with Dzogchen, as more original texts in the latter tradition are becoming

gradually available for Tibetan studies in the West.

Quite importantly, Heidegger’s interpretation of dairnonz'on as a/et/oez'a offers a non—

metaphysical basis for approach to the recently founded discipline of studies in Western

esotericism, the leading proponents of which are Antoine Faivre in France and Wouter

Hanegraaff in the Netherlands.“ The Goetia of daz'rnonz'on as discussed in the thesis provides a

non-Platonist alternative to the dominant paradigm of neo—Platonism in Western esotericism,

based as it is on a “metaphysics of light”, that determines the understanding of being in

Hermetism, Hermeticism and Christianised Kabbalah. This is not to be taken as a primordial

strife between “light” and “dark”, but a determination of a/etlyeio, or the truth of being, that

25 See Steven Heine, Exirtentio/ and Onto/ogiea/ Dimenrionr of Time in Heidegger and Dogen (Albany: State University of New

York, 1985); Graham Parkes (ed), Heidegger andArian Thong/)1 (Honolulu: University of Hawaii Press, 1987); and Reinhard May,

Heidegger? Hidden Sonnet: Earl Arron Irfluenm on Hir Work, translated by Graham Parkes (London; New York: Routledge, 1996).

2" See Antoine Faivre and Wouter Hanegraaff (ed), Western Eroteridrrn and [be Seienee ofRe/zgion: Jeleeted Pz¢err Presented at the

77m Congrerr oftbe InternationalArrodationfor tbe Histool ofReligion; Mexiro Cry, 7995 (Lcuven: Peeters, 1998).
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makes explicit the playing forth of concealment and uneoncealment into each other that

characterises the myxterium magnum27 or thefam'nam, tremendum and augmtung of being.

fl 3. Opem'eu/

The thesis is organised into three Parts. Part Three has Divisions One and Two. Section

headings in all of them point to the themes and the developments of the hermeneutic matter at

hand. Together the sections form a hermeneutic movement that aims to show the manifold but

consistent displays of primordiality in the question of being that is guided by the overall

structure of the thesis. The leading motif in the thesis is the ambiguous question of “godding”

that invites a horizonal fusion of philosophy, mythology and religion. These sections, twenty—

three in total, serve as signposts of my thinking as it weaves in and out of the inner movements

27 See Herbert Deinert, “Die Entfaltung des Bosens in Bohmes Mysterium Magnum”, PAflA, Volume 79, Number 4

(1964), pages 401410. A hermeneutic approach toward the duality of God and Lucifer taken by Bohme (1575-1624) leads him

to a position that is comparable to Heidegger’s understanding of alef/Jez'ai Heidegger never wrote or lectured on Béhme, despite

both having reflected deeply on the abyss; yet Bohme’s understanding differs greatly from Heidegger’s in that he perceived the

abyss as the dwelling place of eternity into which the Christian must descend as she turns away from everyday experience of the

world. The abyss is for Bohme the mysterium magnum in the Christian renewal of Daxein. See Russell I I. Holvbek, “Being and

Knowing: Spiritualist Epistemology and Anthropology from Schwenckfeld to Bohme”, Sixteenth Cenmgjoumal, Volume 22,

Number 1 (1991), page 107. Caspar Schwenekfeld’s mysticism 0f Ge/zmm/Jeil, as the receptivity of the soul to being, had a

formative influence on Bohme. Again, Heidegger did not write or lecture on Schwenckfeld (1489—1 561) either, and no detailed

study comparing the two has yet been published.

28 Rudolf Otto, The Idea oftbe H01, translated byjohn W, Harvey (London; Oxford: Oxford University Press, 1958), pages

5859. For an account of Otto’s life and thought based on comparative religion, see Garry Trompf, In Scarab #Ongim: The

Beginning; ofRe/zgiom in W’emm Tbeagl andArclmeo/agim/ Practite (New Delhi: New Dawn Press, 1995), pages 116—121. It is

important to note that Heidegger read Otto early in his career and recommended The Idea oftbe Ho_/y to Husserl. See Otto

Péggeler, Tbe Pall); 0fHeidegger’5 L1]: and Tbougbt, translated byjohn Bailiff (Atlantic Highlands: Humanities Press International,

1997), page 123. However, in his 1920—1921 lecture course Tl): Pbmomenolagy ofRelzgiam Life, Heidegger presented a critique of

Otto’s doctrine of the divine as the irrational as a continuation of metaphysics. See Martin Heidegger, Tbe Phenomenology of

Religion Ljfi, translated by Matthias Fritsch and Jennifer Anna Gosetti»Ferencei (Bloomington; Indianapolis: Indiana University

Press, 2004), pages 251 —252. For Heidegger, what is at stake is the understanding of the meaning of being as a universal that

determines Dam'rz’s thoughts and experiences, including religious ones. The question of being is primordial to the phenomenon

of religion. Heidegger’s position also puts him in opposition to Goethe’s exaltation of the irrational as daimonic, See Otto’s

discussion of Goethe’s Ditblzmg 14ml Wahr/Jeit in Rudolf Otto, Tbe Idea oft/Je Hay, pages 150—152. Goethe did not display a Greek

understanding of daimonian, but a Christian one that saw daimom as being opposite to legal. Despite the hermeneutic, if not

spiritual, intimacy he shared with Holderlin’s poetry, Heidegger was not an heir to the aesthetic paganism of German

Romanticism that was represented by figures such as Winckelmann and Goethe, and which influenced Holderlin; the

grounding of Heidegger’s pagan leaning was resolutely attuned to the question of being, and as such was pre—Socratic in the

essential sense, and therefore “abyssal” and “dammit” when viewed from the history of metaphysics.
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of great Western and Eastern traditions that have been selected in this study. It is sustained

with ease in parts, and with great tension in others. Daimonion is essentially an uncharted

territory in the meaning of being. The result is a continuous plaiting of analytical and

interpretive strands in the academic disciplines of philosophy and comparative religion that

form a style of attunement honouring the uncanny as well as the ecstatic in the origins, the

presences, the passings and the projections of being as it holds sway (um!) in Erezgr/ii. The

aesthetics of my writing is distinctly Gothic in the many localities of my thesis, in that the

question of being is investigated under the dark cover of the abyssal night in the current

turning of being — as pointed out by Heidegger in his essay on Rilke.29 At this point in time, a

full illumination remains an event of distance.

Part One discusses the uncanny turn toward daimom in Heidegger’s meditation on being in

his 1942-1943 lecture course Pamem'dei. To honour their primordial power Heidegger does not

see the necessity to differentiate daimom from demons, for the latter is the demonisation of

daimom in “onto—theological”30 thought. In Pam/wider, Heidegger identifies the 10,005 of a/et/aez'a as

daimom'on. Taking his inspiration from Parmenides’ poem on the goddess of truth, which he

discusses in great detail, Heidegger interprets the truth of being as a path not trodden by most

mortals, even when it goes through the realm of the ordinary. It is therefore the extraordinary

(tinge/Jami"); and daz'mom, as intermediaries between humans and gods, are no ordinary beings. In

fact Parmenides studies reveal the possibility that the goddess of truth herself is a daimon; the

primordial link between a/ellaez'a and daimam‘an is thus founded in pre-Socratic thought.31

Socrates spoke of daimom with great reverence, attributing his philosophical inspirations to the

iii—dwelling of dam/onion in his Damn. Because of its hermeneutic importance to the question of

being, in accordance with the aim of the thesis I renew the meaning of Goetz'a, traditionally

known as sorcery or demonology, as the interpretive integration of daimom'on into Emgm'i in

Dam'n’s primordial understanding of being. Goetia is then the in—dwelling of daimom'on in the

hermeneutic circle, not a branch of pneumatology, let alone “black magic”. Goetia is a path to

29 Martin Heidegger, “Why Poets” in Martin Heidegger, Ofltbe Beaten Track, translated byjulian Young and Kenneth Hayes,

page 201: “In the age of the world’s night, the abyss of the world must be experienced and must be endured.”

30 “Ontoiheology” is coined by Heidegger to describe the metaphysics of God as the first cause that is itself not created,

The word arose quite late in Heidegger’s philosophical vocabulary but the insufficiency of the notion of mum 5111' to explain the

meaning of being is already discussed in Being and Time (§ 10, pages 45—46). For Heidegger’s exposition on onto»theo]ogy, see

Martin Heidegger, “Die Onto—Theo—Logische Verfassung der Metaphysik”, in Martin Heidegger, Identita"! and Dzfi’renz

(Pfullingen: Gunther Neske, 1957), pages 34—73.

31 See g]. M. Morrision, “l’armenides and Er”, Tbejounm/ ofHe/lem'c Studiu, Volume 75 (1955), pages 59—60. The goddess of

truth is also a goddess of night, according to Morrison. The primordial link between aletbez'a and 1:11): in the essence of truth,

which Heidegger discusses in Parmenide: (§ 2), is established in this identification of divine truth with divine darkness.
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gnorii — perhaps too dark for many as it integrates the abyss in being that becomes the hallmark

of Heidegger’s thinking on being in Contribution: to I’M/amply; and the Natb/afl that follows it,

Mimz’fu/neri.

In a/etbeia, daimonion reveals itself to be the primordial depth of Damn while it itself remains

sheltered in Daiein’s mortality, for it is in the realm of the dead that pyc/Je and daimon meet face

to face. Heraclitus’s famous dictum “(31/305 ant/7701001 daimoiz” (fragment B 119) can indeed be

reinterpreted as daimonion being the grounding determination of Dwain in its ecstatic—temporal

thrownness (Gen/0097717627) in the world.32 Heidegger’s openness to daimonion as the determination

of Dasein’s destiny is based not an idiosyncratic reading of Heraclitus. Instead it reveals

Heideggger’s profound understanding of the place of daimom in Greek thought. This Goetic

reading of Heidegger is supported by research on the topic of daimon that was undertaken

independently of German philosophy by the scholars of classics.33

Part Two, Divison One offers a reading of Contribution; to Philosophy that shows the

equiprimordiality of the abyss and Emgflii. Emignis is not an idealisation of the meaning of

being that Dareifl projects on to its being—in—the-world. Rather, it is the determination of how

being in its continuous differentiation from beings includes or excludes related phenomena

such as [agar ply/5i; and aletbeia in the destining determination of humanity, which does not

come from God but is implicit in Dasein’s comportment to being and is open to interpretation

and understanding. Heidegger describes the current age as the “abandonment of being”

(Seimver/aum/Jeil) in which the “forgetting of being” (Seimuergetsm/Jeit) analysed in Being and Time

has reached an extreme degree. Damn now finds itself in what Heidegger calls the “epoch of

total lack of questioning”, which he also names the “epoch of enchantment”34. In the

32 For Heidegger’s interpretation of fiber as dwelling in a way that the daimom and the gods are in nearness to Dwain, see

Martin Heidegger, “Letter on ‘Humanism’”, translated by Frank A. Capuzzi, in Martin Heidegger, Palbmarkr, edited by William

McNeil] (Cambridge: Cambridge University Press, 1998), page 269. Heidegger interprets “A man’s character is his daimon” as

“The human being dwells, in so far as he is a human being, in the nearness ofgod”. Yet the very notion of“daimafl” itself

opens up a clearing of being that invites a Goetic reading of the divine that reveals the abyssal nature of the appropriation of

Darrin in Eragflii, in the history of being that is torn between remembering and forgetting the meaning of being. Dwelling

becomes dwelling in the abyss — as “demons” do.

33 See Shirley Darcus, “’Daimon’ as a Force Shaping ‘Ethos’ in Heraclitus”, Pbomix, Volume 28, Number 4 (1974), pages

390—407; Shirley Darcus Sullivan, Pyrba/ogim/ and Etbim/Idmr: W/Jal [be Barbi Greek: 39/ (Leiden: E. J. Brill, 1995), especially

pages 150—153; and Frederick E. Brenk, “’A Most Strange Doctrine’: Daimon in Plutarch”, The Classical/journal, Volume 69,

Number 1 (1973), pages 1—1 1. Sullivan importantly discusses the Greek belief that it is a mortal’s attunement to the gods that

increases her chances of being given a good daimofl as a spiritual guide. Beneficent daimonion gives rise to arm 7 virtue — which

Aristotle believes is essential to happiness (eudaimonia). Sullivan also discusses Pindar’s similar affirmative View of daiman on

page 44.

34 Martin Heidegger, Conln'butiam to Phi/amply, § 59, pages 86—87.
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widespread oblivion of being, Damn itself is threatened with dissolution — it will become what

Heidegger in his reading of Georg Trakl’s poetry in “Language in the Poem” as the

“decomposing Gese/ylee/Jt” that goes under in the history of being.35 Gwen/eel)! is the overall

determination of Damn and therefore has its source in the being—historical essence of all

happenings within Emgnz'r. Bearing in mind Heidegger’s reading of Heraclitus, a hermeneutic

statement can then be made that Gerda/em! is a more primordial manifestation of Damn than

antbmpos, yet the question of what determines Gambler/at is perhaps as ambiguous as daiInon itself.

What we do have, in such understanding, is the Goetic attunement of Damn in face of its

fiiture and its destiny.

In order to understand this existential decomposition further, it is essential to look at

Heidegger’s diagnosis of the abandonment of being as a symptom of nihilism. Nihilism holds

sway in Daiez'n’s comportment to being in the domination of the “gigantic” over ply/m, such

that Damn finds itself caught up in what Heidegger calls the strife between world and earth.36

Heidegger’s insight is very relevant to Ernst Junger’s contemporary writings on the formation

of a new type of human being, which he calls the Germ/l of the worker (Ar/Miter). In his

enthusiastic description of the “total mobilisation” of Germany, Junger revises the Germ/l into

that of a soldier worker. Heidegger’s debate with Junger is published in “On the Question of

Being”, which is a letter he wrote to Jiinger.37 The two men were friends.

Nihilism is also manifest in the absence or “flight” of the gods. The nature of the gods’

determination of Daiein’s standing in the open of a/et/yeia’s clearing in being is a principal matter

for reflection in Conln'bntioni to Phi/amply). Combining Heidegger’s interpretation of the largely

forgotten meaning of daz'monr in modernity, I establish an essential link between daimonion and

“godding” that reveals how far the transformation of Heidegger’s understanding of the truth of

being has gone in his transition from Being and Time to Contribution; to Pln'lorop/yy and beyond.

This is the highlight of Division Two, Part One.

Heidegger seeks the pagan vision and rapture of Holderlin to give form to the pagan

grounding of the meaning of being that is already apparent when he asks the question, “What

about gods?” in Contributions to Phi/amply.” Part Two, Division Two is devoted mainly to this

question of the gods, which Heidegger describes as Daiez'n’s grounding attunement to the “last

35 Martin Heidegger, “Language in the Poem”, in Martin Heidegger, On the W19! 10 Language, translated by Peter D. Hertz

(San Francisco: Harper & Row, 1982), pages 170 and 191.

36 Martin Heidegger, Contribution; to Phi/amply, § 155, page 195.

37 Martin Heidegger, “On the Question of Being”, translated by William McNeil], in Martin Heidegger, Palbmarkr, pages

291-322.

38 Martin Heidegger, Contributiom to Phi/oropw, § 279, pages 357—358.
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god” that makes it a grounder of 13aner as the Dagrz'inder. The question of the last god is a riddle

that makes us realise the essential situation of the gods’ need for Erezgnii in their “godding”, if

they are to return to form the fourfold with mortals again. By joining Heidegger in his

philosophical reading of Holderlin’s poems about the gods, such as “Germania”, I provide an

original analysis that by the end of Division Two the possible candidate for the last god is

named. The naming itself is an invocation of “godding” that at least on the philosophical level

brings the gods back into what Heidegger calls the “onefold” of Erezgm's,39 so that the fourfold

can be grounded as a fundamental and sacred dwelling on earth.

The vision of Holderlin’s profound attunement to the gods is explored further in Part

Three, Divison One, through the projecting-open in the meaning of being provided by

Heidegger’s Hb'lder/inir Poem “1796 liter”. In the image of the hesitating swirl of the lster near its

source, Heideger captures the essential meaning of Dasez'n’s relation to the gods —— Holderlin

writes that the Greek demigod Heracles dwells near the source hidden from the children of

Germanic earth goddess Hertha — in the simultaneous locality (OHM/gay?) and journeying

(Wanderiqufl) of Dmez'fl’s existence. They are Dayez'n’s essential need for dwelling in the journey

of its being—toward—death, which in Contribution; to Phi/amply} involves more than the

temporalisation of the “not yet” in the fundamental attunement ofAflgflt The “cleavage”

(Zerk/fiflung) of being that “shelters” the essential belonging of “not”, hence nothingness, to the

meaning of being, determines Dasez'n’s radical projection in temporal finitude, which is the

meaning of its mortality}0 But in being mortal, Dam'n is at the same time ready for the gods.

This is because Dawn’s readiness — and it has to be resolute in its authenticity — determines its

futural projecting—open as the “ones to come”, who will receive the “last god” that as the

ultimate dammit in the being-historical sense will show humanity the greatness and uniqueness

of being itself.41 While abyssal, this futural, being-historical projecting—open is the grounding of

a pagan era/auto” which can only be utterly heterogeneous, hence perhaps even Goetic. In this

thesis, Contribution; to I’M/amply} is read as the most important source of modern philosophical

grounding of a possible pagan revival in European Damn. It is even possible to speak of a

distinctly pagan bemmemz'n.

In Part Three, Division Two, Heidegger’s project of being—historical mindful awareness of

the question of being is compared with the question of the ground of being in the perennial

gnarl} of Dzogchen in Tibet. Longchen Rabjam, also known as Longchenpa, was the first

39 Ibid.,§ 132, page 176,

40 1pm., § 160, pages 198—199.

41 lbid, § 252, page 280.
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Tibetan thinker to systematise the doctrines of Dzogchen and made them compatible with the

Buddhist doctrine of Madhyamaka or emptiness (.rtongpa nyid) in Tibet. His efforts were,

however, not welcome by many Buddhist scholars of the time who adhered to the principle

that only those scriptures with Indian originals could be held to be genuine. Dzogchen tantras,

however, are mostly visionary writings, based on the direct experience of the primordiality of

all phenomena, which Longchenpa calls “basic space” ([1905 dag/Mgr). Intellectual elaborations are

held as unreliable in Dzogchen and a holistic, authentic experience or way of being is valued

instead, which then necessitates a close relationship between a teacher and a student, so that

the quality, development and maturation of the latter’s understanding and experiences can be

assessed continuously. What Heidegger portrays as the nihilism of “lived experiences” in

Contribution: to Phi/amply]42 is not the “direct experience”43 of Dzogchen, which involves a full

awareness of the ground of all beings, hence an ontological understanding that is uniquely

Tibetan in its hermeneutics. The intellect, therefore, has a definite role to play in the

transmission of Dzogchen lineages, as long as it does not get in the way of direct experience.

As explained by a contemporary Dzogchen master, Namkhai Norbu, who is instrumental in

introducing Dzogchen to the West:

The Dzogchen teachings, though their aim is not to develop the intellect, but to bring one

beyond the intellect into the primordial state, contain a precise and crystalline structure of

interlinked explanations.44

The traditional doctrinal disagreements between Dzogchen and the so—called “new

translation” (Jar ma) schools of Tibetan Buddhism that began in the 11‘h century and continue

to this day are referred to, but not examined in detail, in the present study.45 This is in order to

fulfil its purpose of using a well—established primordial tradition such as Dzogchen to

illuminate, through comparative hermeneutics, Heidegger’s primordiality thesis in his work on

the question of being.

The similarities between Heidegger and Longchenpa are astounding, given that Tibetan

thought developed in complete isolation from Western civilisation and that Heidegger never

‘2 lbid., § § 68—69, pages 93-94.

43 See Namkhai Norbu, Dzogchen Tearbing: (Ithaca: Snow Lion Publications, 20006), pages 4950.

4“ Namkhai Norbu, Tbe Carla] and the W291 ofb31711: Sntra, Tantra and Dzoge/Jen (Ithaca: Snow Lion, 2000), page 43.

45 For analysis of this debate, seejohn Whitney Petit, Alipbaln’r Beacon afCer/aingr: Illuminating the Vfew ongogeben, Tbe Great

Pegfletz'an (Boston: \Visdom Publications, 1999); Gareth Sparham’s Introduction in Tsongkhapa, Oeean ofE/oqnente: Trong kbapa’r

Carnmentaol an the Yogaeara Doctrine quind (Albany: State University of New York Press, 1993); and Paul Williams, The Reflexive

Nature 0waareneIr/l Tibetan Mad/yarnaka Defenee (Richmond: Curzon Press, 1998).
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mentioned Tibet in his writings. However, Heidegger, through friendship with his Asian

students, gained some knowedge of Zen Buddhism and Daoism (Taoism) and, judging by the

perspicuity of his comments on Eastern thought in writings such as “A Dialogue on Language

- 4(
between a Japanese and an Inquirer” ‘ , Heidegger was able to establish an essentialp/Ji/omp/yz'm/

relationship with the Far East, which he never visited. This is reflected in the Requtz'omgeu/aicbte

of Heidegger’s philosophy in japan, China, Korea and Taiwan. The first translation of Being and

Time was in factjapanese, which appeared in 1939—1940, and six editions of the Japanese

translations are available.47 In essence, the two streams of Buddhist and Daoist thought in the

East flowed naturally into the well-spring of Heidegger’s thinking, in that all three share an

ontological commitment to non—dualism and are therefore anti—metaphysical. On another level,

Heidegger shares the intellectual make—up of Buddhists and Daoists in their leaning toward

quietism, as evidenced by his famous 1955 address on “letting be”, Ge/afiefl/mez'l.48

However, in this thesis comparison of Heidegger’s philosophy with either Zen or Daoism

is deliberately avoided in order to let the essential thinking of Bon and Tibetan Buddhism shine

forth. While Buddhist traditions in Tibet share the foundation of Mahayana Buddhism with

their East Asian counterparts, the overwhelming influence on the Tibetan mind is the well—

developed scholastic tradition of Indian Buddhism, notably the development of dialectics made

by the 2”d century thinker Nagarjuna and generations of other thinkers such as Candrakirti (7‘h

century) who followed his Madhyamaka system; the development of a philosophy of meaning

and signs by the 5‘h century thinker Dignaga; and the development of logic and epistemology

made by the 7‘h century thinker Dharmakirti. There is no textual evidence of reception of

Greek philosophy, including neo-Platonism, among any of these thinkers. Based solely on its

own efforts, Indian Buddhism shares similar concerns with Western philosophy about the

nature of time, space, knowledge and phenomena, These metaphysical subjects have been

enthusiastically taken up by Tibetan scholars ever since Buddhism became their state religion

46 Martin Heidegger, “A Dialogue on Language between ajapanese and an Inquirer,” in Martin Heidegger, On [be W19! to

1149/43), translated by Peter D‘ Hertz (San Francisco: Harper & Row, 1982), pages ?

47 See the Introduction to Volume V (2005) of Studia Pbaenommo/ogim by the Romanian Heidegger scholar Cristian Ciocan.

It mentions that as at 2005 there were translations of Being flfld Time in 21 languages, with four more in preparation.

43 Martin Heidegger, “Memorial Address”, in Martin Heidegger, Dwayne an Tbiflkiflg, translated by john M. Anderson and

E. Hans Freund (New York: Harper & Row, 1966), pages 43—57. Heidegger states, on page 55, “Releascment [Ge/zmen/Jeifl

toward things and openness to the mystery belong together. They grant us the possibility of dwelling in the world in a totally

different way. They promise us a new ground and foundation upon which we can stand and endure in the world of technology

without being imperiled by it.” The opposite to Ge/aumbeitis “calculative thinking” (ret/mmder Deflken), which in essence is the

absence of thinking, or “thoughtlessness” (Dm/e/osigkeif), which threatens to become the only universally accepted way of

thinking. Gelassenehit belongs to meditative thinking (bmmlit/Je: Den/een), which belongs to Dmeifl and which Heidegger seeks

to reawaken through philosophy.
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during the 8‘h century. While there is no exact word for “philosophy” in Tibet, its reception of

Buddhism as a wisdom tradition means that an enquiring approach toward true knowledge and

cessation of ignorance became a key feature of the Tibetan cultural life. Writings in the form of

a treatise (bylaw hwy), all sharing the ambition of settling the perennial question of relative and

ultimate reality, are hallmarks of great Tibetan thinkers. Indeedye 5/961, which means “371052)” or

“exalted wisdom” in Tibetan, and 1/23; rah, which can mean “wisdom” of either spiritual or

worldly nature, are both much loved by the Tibetan people and are common in their personal

names. In short, scholarship is a highly valued activity in Tibet, but more important than even

scholarly learning is the Tibetan belief in attaining the “path of no more learning” (7772' slob 1am),

namely a holistic liberation after the manner of the Buddha’s enlightenment (bycmg (bub) that

historically took place around 522 BCE in Bodhgaya, India.

In Dzogchen the ground of being is identified with primordial light. This is not a

metaphor for the lightening of being (Ucbtung dei Seim) as in Heidegger’s case, but an actual

belief in a dimension of light that is primordial to the time-space of the physical world.

Primordial light is the suchness of being. In Dzogchen, ply/51'; can be transformed into 10/905, and

in its advanced yogic practice such as k/yregy (land and Mod 734/, the practitioner’s body is

dissolved into light and a new body of light, called “rainbow body” (ff/m), is attained.

Reading Heidegger, any definition of being in terms of another being, including the being

or phenomenon of light, is metaphysics. For this reason, the comparison between Heidegger

and Longchenpa results in a critique of the “metaphysics of light”49 that supports the

philosophy of Dzogchen, even if Dzogchen in essence has, in its quest for the direct experience

of primordial light, little concern for philosophical arguments. My conclusion is controversial

but it is based on a close reading of Heidegger’s phenomenology of Emgm'x in Contributions lo

Phi/amply. Ereégmlr is the onefold of both light and dark, even if out of the cleavage of being

comes forth this most fundamental twofold, almost like Gar/9165M of the sexes, of the abyss and

the illumination. Yet both are necessary for Dam'n’s understanding of being. In fact the very

notion of the “ground of being” in Dzogchen can be subject to an abyssal Deflmkztt’on, as

Heidegger does with all notion of ground in both Contribution: to Pbi/oiop/J} and The Primip/e of

Reason. Longchenpa is careful to ascribe the numinous quality of “emptiness” — meaning the

holding sway of all phenomena without an identifiable essence — to the ground of being. This

contradicts Dzogchen’s fundamental position on primordial light, which is a continuum that

49 For a detailed study oflleidegger’s critique of Plato’s metaphysics of light in the allegory of the cave, see Jae—Woo Song,

lit/1t umi' Ldetng: [Muffin Heidegger! Dextmktz'an der lir/Jtmetap/yrmé and Nine Beiinnuflg my” die Liz/Itung tie: 3cm: (Saint Augustin:

Gardezl, 1999).
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Dam): can “leap into” or “cross over into” in the central practice of tbod gal. Longchenpa’s

argument for the ultimate reality of the basic space as “empty yet lucid” (Jlonggml) is based on

this contradiction. The seriousness of this philosophical implication means that what Heidegger

essentially thematises in his lifelong thinking as the question of being (Sez'ng’mge) needs to be

brought into philosophical discussions about Dzogchen in order to save it from its traditional

opponents from the ranks of the dominant Gelug order of Tibetan Buddhism, whose founding

thinker was Tsongkhapa. Yet the Gelugpas approach “being” solely as entities (”go #0) which

are to be negated in the Madhyamaka dialectics of enlightenment. Being as differentiated from

beings — ontological difference introduced by Heidegger in Being and Time — entails a universal

status that challenges the supremacy of the noumenon of emptiness in Madhyamaka thought,

hence Heidegger’s thesis of the primordiality of being is problematic for Gelug thinkers. This is

an impasse that awaits a/et/Jez'a in a further Amez'nanderietzung between Heidegger and Tibetan

philosophy, which takes place for the first time in the clearing open of this thesis.

As a being in attunement, Damn relates to the question of being fundamentally in its

temporal orientation toward the future, which always remains open in its ecstatic truth. For

Heidegger, temporal ecstasis is not random but is guided 0r destined by the destining of an

epoch, including the withdrawal of being as the abyss that Dam'n has great hesitancy in leaping

into, for the a/et/aeia 0f “sheltering—concealing” is essentially baffling: what is sheltered is not

entirely absent, yet it is veiled from the privilege of seeing. Dayez'fl therefore listens. Heidegger’s

engagement with Hélderlin is a clearing of listening in the reciprocated resonance of thinking

and poetry, which is guided by Dawn’s attunement to the “last god” — a god who wants Damn

to ”member being in order that a divine atttunement can once again hold sway in Dam'n’s

understanding of being.

fl 4. Note; 072 Convention

Each philosophical term used by Heidegger, when appearing for the first time in a division, is

accompanied by the original German expression in parantheses. This device can be repeated in

a new section within the same division for the sake of clarity.

The following German words from Heidegger are left untranslated in order to respect

their hermeneutics of heterogeneity and polysemy:

1) Angfl.
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2) Damn.

3) Dagninder.

4) Enigma.

5) Exirtmlz'a/e.

6) Ge/am’flbez'l.

7) Gambler/9t.

8) Gayle/l.

9) Mimi” and Mitdam'n.

10) Vor/aandemez'n.

ll) Zu/Jandemez'fl.

Although “daimon” has been in the English vocabulary for quite some time, it is italicised

in the thesis in order to preserve the richer meaning of this word in the Greek experience of

daimom'on. Damion being primordial to the monotheist notion of “demon”, the two are not

interchangeable. However, in paying heed to Heidegger’s suggestion in Parmenidei that demons

too are of interest to a holistic understanding of a/ef/aez'a, in the philosophical Goetia that is at

work in the present study, they are included in a positive manner. In German there is only one

word for both daiman and demon: Damon. Hence the powerful ambiguity of daimon is more

easily retrievable in German than in English. It is worthy of note that in modern Western

occultism a sharp distinction between daz'mom and demons is not often adhered to. Esoteric

understandings of Lucifer, for example, which take him beyond the confines of evil personified

and accord him the status of a demigod (Ha/53027) of(gnaw or a perfected understanding of

being, qualifies him as a damon.

New words introduced by translators of Heidegger, such as “presencing” (Anwmn),

“godding” (Gb‘ttemng or Gallery), etc, appear in quotation marks in the thesis.

For consistency all Tibetan terms are rendered in Turrel] Wylie transliteration only, in

order to avoid compounding the current problem of authors using their own phonetic systems

in the English language publications on Bon and Tibetan Buddhism.

All of the Tibetan works consulted in this study are available in English. Some of them

contain citations of Tibetan works that have not yet been translated. When such title is referred

to in the thesis, it appears in Turrel Wylie transliteration, and with the first letter immediately

after the prefix in the first syllable in upper case. Whenever possible, this is followed by the

translated title in parantheses.
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Because the present study looks at primordial traditions in Tibetan thought, it does not

follow the convention in Tibetan Buddhist studies that shows the Sanskrit equivalent for each

Tibetan term. It is a gesture of Goetic resistance against the lndo—Tibetan appropriation of the

primordial currents in Tibetan thought that to Buddhism is “pre—history”. The daimom'on in

Tibet, which points to its sacred sites of the trul/J ofbeing, is for a hermeneutic phenomenologist

found in the lineage transmissions from the ancinet kingdom of Zhang Zhung, which once

occupied the northern and western regions of Tibet and the Himalayan areas around Mount

Kailash. The Erezgm'i of the Tibetan primordial bermeneuez'n therefore belongs primarily to the

Bonpos, whose pagan spirituality is nourished by their unceasing remembrance of Zhang

Zhung. As Heidegger puts it in Mimfu/nem, only “by coming from far away from the remote

beginning of the history of being, free from every ‘history’, can thinking prepare the readiness

for the grounding of the one dediion”.5“ This is the decision for the “fouring” of the “godding”

in the fourfold, a way of life and an understanding of being that Bon preserves and shelters.

50 Martin Heidegger, Alim/fu/nm, translated by l’arvis limad and Thomas Kalary (London; New York: Continuum, 2006),

§8, page 11.
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j 5. Fire and Storm in Thinking about Being

The German philosopher Martin Heidegger (1889—1976) is unique in the history of Western

philosophy in that his works are thematically united in his lifelong, single—minded effort to

bring back the ancient queriion of being (Seinifmge), or the meaning of being (Seinixinn), to the

forefront of human consciousness. Heidegger’s care with words and his insightful creativity

with the German language serve the serious philosophical purpose of preventing metaphysical

dualism from taking root in his original thinking about being. For example, “thinking” instead

of “thought” is emphasised in Heidegger’s later writings so that thinking, as Den/éen, cannot be

appropriated as an “object” by a thinking “subject”. In Western culture, there is nothing

controversial about saying that thinking is the foundation of a cultural activity such as

philosophy. But for a philosopher like Heidegger, an even greater height of cultural

accomplishments is found in poetry, especially the writings of a thinking poet like Friedrich

Holderlin (1770—1843). According to Heidegger, thinking and poetising, Den/ken and Dir/yten, are

primordial to each other. This means that thinking can have its genuine power expressed not

just in the written language but also in flying — hence the primary importance of Socratic

dialogues in the beginnings of Western philosophy. Heidegger himself produced some of his

best work in the format of his university lecture courses at Marburg (1923-1928) and Freiburg

(1928—1944).“ After making a major breakthrough in the world of academic philosophy, then

dominated by neo—Kantianism, with the publication of Being and Time in the spring of 1927,

5‘ See “11. Abteilung, Vorlesungen 1919—1944” of Heidegger’s Cemrntamgabe, published by Vittorio Klostermann since

1975, with Die Gmnajbmb/eme def Pba'nornena/agie, which is based on a 1927 Marburg lecture course, as the first volume to appear.

It is translated as Martin Heidegger, The Bruit Pmblemi ofPbeno/nenology, translated by Alfred Hofstadter (Bloomington: Indiana

University Press, 1988), and contains an important elucidation on primordial temporality, which is only given a brief outline in

Being and Time.
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Heidegger’s captivating teaching style further established his academic fame among his

students, several of whom became famous philosophers in their own right.52

In 1933, Heidegger’s enthusiastic endorsement of the Nazi education policy

(G/eic/yscba/tung) as he became the rector of the University of Freiburg brought him the

temporary power of a “philosopher-king” that Plato would have much desired.53 Through his

own initiative, Heidegger distanced himself from his mentor Edmund Husserl, the founder of

the phenomenological movement that forced neo—Kantianism to become part of a history of

ideas. The first publication of Sci” zmd Zeil was dedicated to Husserl. The dedication was

subsequently removed. After the war, Heidegger never provided an adequate explanation for it,

despite the unforgiving scrutiny of his activities at Freiburg. His original dedication to Husserl

was, however, reinstated in all postwar reprints of 362'” mid Zez'l.

Heidegger never subscribed to the racial theory (Rarrenkuna'e) of the Nazis;54 nor did he

support an imperialist vision of the German Vol/é. In two lectures he gave at Freiburg in

August 1934, Heidegger states the following:

Der neue Geist des deutschen Volkes ist kein ziigelloser, herrschsuchtiger und

kriegsgieriger Nationalismus, sondern nationaler Sozialismus. . .. Sozialismus ist die

Sorge um die innere Ordnung der Gemeinschaft des Volkes.55

Heidegger’s initial fascination for National Socialism can be explained by his view of history as

having innerporrz'bi/z'tz'er that enable Darez'n to retrieve the question of being from the oblivion of

the Western metaphysical tradition. Attuned as such to the interiority of being, Heidegger’s

belief in the “inner truth and greatness” (inmre Wabr/Jez't und 671%?) of National Socialism was

something that he never renounced.56 These possibilities determine Dam/1’s fundamental

52 Such as Hannah Arendt (1906—1975), Hanereorg Gadamer (1900—2002), HansJonas (1903—1993) and Emmanuel

Levinas (1906-1995) in Europe, Herbert Marcuse (1898—1979) in the USA (German emigre), and Shuzo Kuki (1888—1941),

Kiyoshi Miki (1897—1945) and Hajime Tanabe (1885—1962) in Japan. The literal meaning of Kuki is “nine (lair/mm”.

53 See Julian Young, Heideggen Phi/amply, Naziml (Cambridge; New York: Cambridge University Press, 1997), page 131;

James Phillips, Hez‘dtggrgt'r’ir ”Valli”: Between NationalSoda/ism and Pony (Stanford: Stanford University Press, 2005), page 1.

54 Martin Heidegger, “Das Rektorat: Tatsachen und Gedanken (1945)”, in Martin Heidegger, Reden mid and”? Zeugniire cine:

Ubemwger, Gemmtaurgabe, Volume 16 (Frankfurt am Main: Vittorio Klostermann, 2000), page 381.

55 Martin Heidegger, “Die deutsche Universitat (Zwei Vortrage in den Auslanderkursen der Freiburgcr Universitat, 15. und

16, August 1934)”, in Martin Heidegger, Rider: xmd andere Zeugnirre eine: Lebemweger, page 304.

5" Martin Heidegger, Inlmdudiun to Mango/yarn, translated by Gregory Fried and Richard Polt (New Haven; London: Yale

University Press, 2000), page 213. See also Martin Heidegger, “Spigel-Gesprach mit Martin Heidegger (23‘ September 1966)”,

in Martin Heidegger, Reden tmd widen Zeugnim' tine: Libemwgger pages 667—668, where Heidegger states that the striving for
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openness toward a fundamental-ontological understanding of truth that discloses the as-

structure (Ali—Stmktur) of beings:57 nature as nature, plants as plants, animals as animals, tools

as tools, space as space, time as time, gods as gods. And history as history. They are determined

not by eternal forms in a realm beyond the senses, but are themselves determinations of truth

in its disclosure, i.e. a/etbeia. Yet since Darez'n is limited by its own perspectives on each being,

there is always a possibility that there are aspects to a being that Dasez'n has no access to. There

is an otbemem in every phenomenon that is hidden from Darez'n. For every unconcealrnent as the

truth of being there is at the same time the possbility of concealment as well.58 The

philosophical problem of truth, then, is more primordial than the classical metaphysics of

correspondence: it is fundamentally a question of otherness, a heterology of the abyss in each

and every being. The phenomenon of dream and of madness respectively discloses the ever

present possibility of opaqueness of Dwain to itself. The collective Damn mobilised in German

history through the normalcy-shattering movement of National Socialism could have hidden a

total otherness from Heidegger that he no prior understanding of. However, whether the

concealing otherness of Nazi ideology in the being—historical (Jez'mgerebz'e/yt/z'e/a) sense would

present a case for Heidegger’s “unwitting collusion” remains a matter of debate in Heidegger

scholarship.59

On 23 April 1934 Heidegger resigned from his position as the rector of Albert Ludwig

University at Freiburg. When he wrote Contributions to Phi/amply] between the years of 1936 and

1938, Heidegger’s disillusionment with the politically actualised phenomenon of National

Socialism — previously endorsed by him as the “neue le'rk/z'e/azéez‘t’’6U - was complete, even if he

never publicly protested against it. Textual evidence for Heidegger’s “inner migration”, just

before the onset of the worst war ever witnessed by humanity, can be found in his bitter

critique of the “gigantism” in Contributions to Phi/amply] — which reduces the meaning of being

into quanta — and the “machinaion” (Mae/Jemdmfl) — which manipulates beings for expansionist

 

planetary gigantism in National Socialist “values” (Wefle) and “totalities” (Ganzbeiten) destroyed the original “inner truth and

greatness” of the movement.

57 Martin Heidegger, Being and Time, § 32, pages 139—143. The as—structure is the apnen' of Daiein’s understanding of being.

It is the basis of the hermeneutic circle of Darein’s circumspectly interpreting .romel/Jing as Jame/bing that enables Darein to relate

to beings through seeing (in the sense of understanding, like “I see myself as a philosopher”).

58 Martin Heidegger, “Die gegenwartige Lage und die kfinftige Aufgabe der deutschen Philosophie (30. November 1934)”,

in Martin Heidegger, Rederl and andere Zeugniue einer Lebemwegei, page 317.

59 James Phillips, Heidegger? “Vol ”, pages 100—101.

60 Martin Heidegger, “Die Universitat im Nationalsozialistischen Staat (30. November 1933)”, in Martin Heidegger, Reder/

und andere Zeugnirre einer Lebemweger, pages 767—772. Heidegger also calls it “neue deutsche Wirklichkeit” and sees the fulfilment

of Dam” in the German Velk in this new historical context.
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purposes — that raged all around him. In National Socialism Heidegger began to see nothing but

a full expression of the dreaded nihilism in the history of being, even if at the start the

movement was intended to be its overcoming. Contribution; to Pin/0501017}, however, is classified as

Naeb/afl and does not therefore belong to the literature of underground resistance. During the

war it had no overt existence in German public life. By removing himself from the world time

(We/Rail) of the National Socialism — and “removal” (Enm'iekung) is a distinct mode of being

that is discussed in Contn'lantionr to Phi/05017191 —, Heidegger chose to continue working within the

concealed dimension of the truth of being, making every hermeneutic effort to interpret and to

understand its destining historicisation away from the solicitude or the scrutiny of the Val/é. In

its character as “sheltering—concealment” (Verbegnng), Heidegger’s method of interiorisation of

being was the same one that in 1933 led him to make his infamous rectorship address, when he

made a battle cryfor the National Socialist appropriation of the German higher education

system:

Wollen wir das Wesen der deutschen Universitat, oder wollen wir es nicht? Es steht

bei uns, ob und wie weit wir uns um die Selbstbesinnung und Selbstbehauptung von

Grund aus und nicht nur beilaufig bemuhen oder ob wir — in bester Absicht — nur alte

Einrichtungen andern und neue anfugen. Niemand wird uns hindern, dies zu tun.“

6' Martin Heidegger, “Die Selbstbehauptung der deutschen Universit'at (27. Mai 1933)”, in Martin Heidegger, Reden uni]

andere Zengnirre einer Lebenrweger, page 1 17‘ It should be noted that in this address Heidegger does not mention either llitler or

National Socialism by name, but its context is clearly intended for realisation of what Heidegger then believed to be National

Socialist aims and goals. See especially page 114: “Die drei Bindungen — [lure/2 das Volk an das Geschick des Staates in! geistigen

Auftrag — sind dem deutschen Wesen g/eir/Junprfing/ir/J. Die drei von da entspringenden Dienste — Arbeitsdienst, Wehrdienst und

Wissensdienst — sind gleich notwendig und gleichen Ranges” ln Heidegger’s career this was the only time when the notion of

primordiality of being received its full expression as a political ontology that is founded upon the essentialisation of German

peoplehood (Vol/winery). It is important to note thatjulian Young’s book, Heidegger, Pin/amply, Nazism, lays to rest any

speculation about concealed Nazi tendencies in Heidegger’s philosophical works; see, especially, page 214: “None of

Heidegger’s philosophy, I have argued, is implicated, either positively or negatively, in fascism, and neither, therefore, is the

essential man.” Instead, although hidden from public view at the time, Heidegger’s Contribntionr to Phi/amply is a veritable

contemporary critique of Nazi racism and cxpansionism. Miguel de Beistegui’s book, The New Heidegger (London; New York:

Continuum, 2005), also supports Young’s thesis that Heidegger’s philosophy, even under historical—critical dissection, cannot

be assessed as giving the ground for an ontological support to the Nazi worldview; see pages 155—176. Beistegui also mentions

the fact that the leading Nazi ideologue Alfred Rosenberg (18934946) suspected Talmudic influences in Heidegger’s

philosophy (page 162); this ironically, was an indirect acknowledgement of the genuinely esoteric dimension of Heidegger’s

thought. As far as personal shortcoming is concerned, it can perhaps be identified in Heidegger’s total lack of aphi/orap/Jim/ self»

critique of the Nazipmxir during his shortvlived Freiburg rectorship; even in his Neck/eff that has been published so far in the

Geminmurgabe edition, there is no evidence of Heidegger’s realisation of his moral failure in Nazi Germany. l'lcidegger’s career is

perhaps a reflection of the prirnordiality of errancy in the occurrence of the truth of being that is central to his hermeneutics of

a/etlieia; if not the uncanny monstrosity, which can come from the “claim” of daimonian present in a/et/Jeia, of the crrancy of his
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In the same address Heidegger describes the historic moment of National Socialist takeover of

universities as an “Anflamc/J” — a “marching off” of the Darez'n collective, the Mitdaiez'n, in this

case the youth of Germany whose spirit will be renewed through a “folkish” (yd/£23617)

awakening, as the essencing (Wetting) of being in the German Vol/é and their universities takes

place “yon Gmnd am”, from the ground up, i.e. with resolute attunement to the primordial in

being German — to the “national” of National Socialism. As his aggressive tone indicates,

Heidegger and his comrades would tolerate no enemies of their cause — while in their fateful

collision course against history. But in Contribnlz'om to I’M/amply; Heidegger writes, as one its

main themes, of the abandonment of being (Seinwer/aue/Jez'l) in what he calls the “epoch of

enchantrnent” with the “unrestrained domination of machination”.(’2 The signs of the

abandonment are 1) calm/anon, which is “renunciation from the ground up of a freely growing

transformation” for the sake of “steering”, “planning”, “managing” and “organising”, in order

to establish a “dominion” where calculation “belongs to every human action” as the “basic law

of comportment”; 2) acceleration, “of any kind”, manifest as “purely quantitative

enhancement” and “blindness to what is truly momentary, which is not fleeting but opens up

eternity”, therefore viewing the eternal as “the mere lasting of the same”; acceleration also

displays “the restlessness of the always inventive operation, which is driven by the anxiety of

boredom”; 3) the “outbreak of massiveness”, which is the spread of the absence of being in

beings — non—beings — in all aspects of life, and it is detrimental to the “rare and unique (the

essential swaying of being)”, for example, in the replacement of knowledge (Wimen) with

information (Kennlnz'r); and 4) the divesting, publicising and vulgarisation of “all attunement”,

manifest first and foremost in the “disempowering of the word”, reducing it to a “shell and

magnified stimulation” that has no connection to meaning; furthermore, “all gathering of a

possible mindfulness is removed and mindfulness itself is scorned as something strange and

weak”; the abandonemnt of being is not experienced as “attuning distress” when attunement is

divested, as the “growing emptiness” is disguised”3

Before the 1942—1943 winter semester commenced at Freiburg, Germany’s descent

(Untergang) into eventual defeat was secured through its overstretched siege of Stalingrad in

August 1942. In January of the same year, the Obegmppenfii/yrer of the SS, Reinhard Heydrich

(1904—1942), organised a conference in an elegant villa beside Lake Wannsee in Berlin to

 

political involvement, which, nevertheless, decisively attuned him to the distress of the abandonment of being that he discusses

in Contfibntioni to Phi/amply and cast his later philosophy in a being—historical direction.

(’2 Martin Heidegger, Contribution: to Pbi/oropb], § 59, pages 86437.

63 lbid., § 58, pages 85—86.
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coordinate the “final solution” that targeted all European Jews (estimated to be 11 million)“4

During the early months of 1942, mass killings ofJewish men, women and children already

began in earnest at Auschwitz—Birkenau (Heydrich was assassinated by Czech resistance fighters

in May). Despite his philosophical fame, as an ordinary German Heidegger most probably

would not have heard about the genocide; however, he could not have failed to notice the

sudden drop in the population ofJews in Freiburg and its surrounding areas.(’5 After the war,

when he learnt of the Holocaust, Heidegger caused much controversy by equating it with just

any process of gigantism. It was Heidegger’s refusal to talk about the speaficiy/ ofJewish deaths

that angered many, especially in light of his important analysis of the irreducible “mineness”

(Ierneinig/eeit) of Darein in Being and Time. When the winter of 1942 arrived Germany had already

experienced its first air raids by British planes, which would become the way of death for over

360,000 German civilians in the next few years. The being-toward—death (Sein {urn Tode) of the

German Vo/k came to be determined by the 5k} — the endless space of which had already

become fully accessible to the accelerated military machination of both Germany and the Allies.

The ordinary Germans were mostly killed by fire: the very element that the human—loving

Prometheus stole from the gods in order to bring warmth and light into the sphere of mortal

life. The fire is what differentiates humans from the rest of the animal kingdom: it is the lumen

nainm/e of Daiein that allows it to exist in understanding of being and to express it in the form

of discourse and action respectively. It is Prometheus’ fundamental comportment to humans in

the form of fire that Heidegger in his rectorship address announces would deliver the being—

historical regeneration of the German Val/é in the temporalisation of the moment through the

“inner truth and greatness” of the National Socialist movement.“ At the end of the address

Heidegger strangely misquotes a passage from Plato’s Republic and adds the primal

phenomenon of storm (Stnrm) to the folkish temporalisation.

64 The villa was converted into a Holocaust museum and opened in 1992 (56—58 Am Grossen Wannsee).

“5 Freiburg was then in the Can of Baden (now in the 11nd of Baden-Wiirttemberg). According tojohnpeter Horst Grill,

The Nazi Movement in Baden, 19204945 (Chapel Hill: University of North Carolina Press, 1983), Nazi Party members were

informed between May 1943 and july 1944, through the Baden weekly Der Fibrer, about the Party’s thoughts on the possibility

of exterminatingjews. See Thomas Sheehan, “Heidegger and the Nazis”, The New York Review ofBaokJ, Volume XXXV,

Number 10 (1988), page 41. On page 38 Sheehan provides the information that Heidegger was a Party member right up till

1945, which means that he could have knowledge of the Party’s genocidal intentions had he kept himself up-to—date with Der

Fibrer. Sheehan reviews Victor Farias’ unevenly researched Heidegger e! [e naziirne (1987).

66 Martin Heidegger, “Die Selbstbehauptung der deutschen Universitat (27. Mai 1933)”, in Martin Heidegger, Reden nnd

andere Zengnirre einei uneniweger, page 109. On the same page Heidegger writes about the winning back, for Daiein, the

primordial Greek essence of knowledge, which he calls “inceptual thinking” (”rifting/fiber Denken) in Martin Heidegger,

Contributionr to Pbi/oiopIyI, §§ 22—25, pages 40—43.
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“Alles GroBe steht irn Sturm. . .”

(Platon, Politeia 497 d, 9)"7

What Plato actually refers to is the ideal of the philosopher ruler, who can harmonise both

philosophy and statecraft. Plato’s own attempt at training an oligarchic ruler (Dionysius I) to

become one at the Greek colony of Syracuse failed miserably. Plato fell out of favour and was

sold into the slave trade, only to be rescued by a friend.(‘8 He never had anything more to do

with politicians for the rest of his life. In 1933 Heidegger possibly saw himself in that role, even

if his authority was restricted to the political reorganisation of the University of Freiburg. The

passage from The Repub/z'e actually reads:

“How a state can handle philosophy without destroying itself. All great undertakings

are risky, and, as they say, what is worth while is always difficult.”9

The essencing (Wetting) of a Volk in the prirnordiality of being was certainly a risky task in Nazi

Germany, simply because of the wide gulf between philosophical thinking and the aggressive

directives of the German ideology at the time. Anti-Semitism created an open that illuminated

not the question of being, but its abyss in face of the National Socialist obsession with the

renewal and the breeding of the Aryan Gere/y/ee/yt. Heidegger, by bringingfire and storm together

in his being—historical interpretation of the German moments of being at the time, mummy

projects the near-apocalyptic consequences of such combination in its historical occurrences

for the people of Germany. As Heidegger states in the same address, knowledge is shattered

before destiny, and this actually turned out to be the case in the end with his first public

attempt to provide a dimension ofpoll} to being. It was also Heidegger’s personal and

philosophical shattering. He fell out of favour with the Nazi Party and went under the

surveillance of informers.70 New editions of Being and Time were forbidden since 1938.

Heidegger was also sidelined when it came to philosophy conferences in Prague and Paris.71

(’7 Martin Heidegger, “Die Selbstbehauptung der deutschen Universitat (27. Mai 1933)”, in Martin Heidegger, Reden mid

andere Zeugnme einer Lebemweger, page 117. Seejames Phillips, Heidegger? ”Va/k”, page 132.

6" Plato, The Repub/ie, translated by Desmond Lee (London: Penguin Books, 2003), page xix.

“9 Ibid., page 220. The person speaking is Socrates.

7" Martin Heidegger, “SpiegeflGesprach rnit Martin Heidegger (23. September 1966)”. in Martin Heidegger, Redefl ufltl’ widere

Zeugnme eine: Lebemweger, page 667.

7' Martin Heidegger, “Das Rektorat 1933/34: Tatsachen und Gedanken (1945)”, in ibid., page 393.
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Such outcome appears umarmz'bl foretold by Heidegger himself when he quotes Aeschylus, who

has Prometheus saying,

“Wissen aber ist weit unkraftjger denn Notwendigkeit.”72

“Wiuen” is Heidegger’s translation of tec/me in Aeschylus’ Pmmet/Jem Bound. In the original Greek

experience of it, tec/me belongs to Dam‘n’s know—how concerning beings, and that included art

and craft. Prometheus was worshipped as a god of craft — fire makes the kiln work for the

making of earthenware, one of the basic ingredients to the progress of a civilisation. But tec/me

cannot release Prometheus from his sufferings and indignity. In the same play, when

Prometheus is asked who guides the helm of destiny, he answers that it is the Erinyes, also

known as the Three Furies. The Erinyes, who are the helpers of the goddess of justice, Dike,

have power over tec/me, despite its divine origins in Prometheus.73 In reference to Heidegger’s

Selbitbe/ngbluflg talk, what is fate but the primordial temporalisation of a Volk? Is destiny

(GeM/az'aé) the Emigm'x of thinking? That the question of being is manifest to Dwain as

historcised temporality suggests that this is the case. This mood (Stimmung) indeed permeates

the task of thinking undertaken by Heidegger in Contribytz'om to Pbi/omp/y. It also speaks of

Daxez'n’s endurance of the punishment meted out by the Erinyes under heaven’s measure (metm)

in the abandonment of being and in the silence of the gods.

Not long before the end of Heidegger’s lecture course on Parmenides, Germany

experienced its first major defeat at Stalingrad on 2 February 1943, in the hands of the godless

Soviets who were no doubt aided by the merciles plain} of the Russian winter. It was the

bitterest battle of World War II. The battle of Stalingrad on the Volga took place not in too

great distance from the Caucasus Mountains in the south, where according to legend

Prometheus was chained to a rock and had his liver eaten by an eagle every time it had been

regenerated. It was a punishment given by Zeus for giving fire to humanity. Prometheus was

eventually freed by Heracles, a human, i.e. a 6656/7/6th that he himself created. The titans are

earth gods and we are earthlings. 13/3/52}, as the meaning of being of earth, is the ground of our

primordiality that allows for mutual resonance in grounding attunement (Gmndxtz'mmung) of our

Damn. This primordial relationship was however subverted by Zeus through the marriage of

the beautiful Pandora, almost golem-like in origin, to Prometheus’ brother Epimetheus, who

72 Martin Heidegger, “Die Selbstbehauptung der deutschen Universitat (27. Mai 1933)”, in ibid., page 109. See also James

Phillips, Heidegger’s “Valle", pages 100—103 on the failure of knowledge before fate.

73 Heidegger offers a being~hjstorical interpretation of Dike as the fittingness (Fug of being in Martin Heidegger,

In/roduttion lo Me/ap/yxiu, page 17].



32

opened the pit/305 of all ills that she received as a wedding gift from the Olympians, who were

the sky gods. They entered the human realm and hope was all that remained that could assuage

the pain, suffering and trauma of mortals. Hope is always oriented toward the future:

Heidegger defines Daiez'n as a futural being in Being and Time,74 and in Contribution: to Phi/amply},

he describes the Kfiiflzge — the “ones to come”, or the “futural ones”75 — as the mortals who can

rebuild the lost connection between gods and mortals. In the present, Dawn is a futural being

that exists as an “in—between” between the mortals and the absent gods during the age of the

abandonment of being that is also called nihilism. It is no surprise that Heidegger brings back

the daz'mom to address the question of the being in Pamem'dei. Not only do they inspire mortals

to philosophy, as in the well-known case of Socrates, in studies of Western esotericism daimom

are described as intermediary beings that are involved in the fates of mortals, which are good

and bad events in varying combinations. In Hesiod’s Work; and Dry/i, spiritually advanced

people became daimom after death and acted as beneficent guides or tutelary spirits — the

modern notion of “guardian angels”, or the more powerful belief in the Holy Guardian Angel

in modern ceremonial magic, such as Thelema, which is based on the 15‘h century Abramelin

system.76 The following description of the postmortem intermediate state prior to reincarnation

is from Tbe Republic".

74 Martin Heidegger, Being and Time, § 68, page 310.

75 Martin Heidegger, Contribution: to Phi/amply), Part V 1, pages 277—28].

76 Abraham ben Simeon, Tbe Book. oftbe Sarrer/ Alagie afAbmme/in [be Aiage, a; Delivered 197 Abra/mm [be jew mm) Hi: Son 1417mm,

A.D. 7458, translated by S. L. MacGregor Mathers (New York: Dover Publications, 1975). Mathers translated a French version

of the text held in Bibliotheque de l’arsenal. A new translation was published in 2006: Abraham ben Simeon of Worms, Tbe

Book oj'Abrame/in.'A New Tramlation, translated by Steven G uth (Lake Worth: Ibis Press, 2006). The following on the Holy

Guardian Angel is from Guth’s translation (who simply writes “Guardian Angel”), page 81: “50 think like this: ‘To come to the

true magic, I need to fear God and follow the first tablet’, with a true heart and with all your soul. Here I need to say that

righteousness begins by guarding against what is forbidden in the second tablet. When you take care in this way you are on the

right path. Soon your Guardian Angel will secretly stand by your side and place suggestions in your heart on how you should

organize your life and how to follow everything that is written in this book.

“Your Guardian Angel will remind you that you should not undertake this work for the following reasons: for

entertainment; to show off; esteem; curiosity; and even less so for excitement; for immoral reasons; or to cause damage to

others.

“Your Guardian Angel will ask you to start so that in doing so you will praise and honor God the Highest, the Holy

Adonai, the mighty and powerful Zebaoth and his name Also, in this way, to praise and honor your enemies and friends. Also,

so as to praise and honor the whole earth with all God’s creatures * to bring them advantage by giving them inner harmony

and help in their welfare.” From page 103: “Although invisible, your Guardian Angel is around you and leads your heart so that

it cannot fail or make mistakes.”

The “tablets” referred to in the text are the Ten Commandments, adhered to in bothjudaism and Christianity. The

second Commandment forbids following or even respecting paganism: “Thou shalt have no other gods before me.” The

absorption of Abramelin magic by Crowley, who was pagan, into his system of Thelema was therefore problematic in essence.
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. . . when all the souls had made their choice they went before Lachesis in the order of

their lots, and she allotted to each its chosen Guardian Spirit [dairnon], to guide it

through life and fulfil its choice. And the Guardian Spirit [daimon] first led it to

Clotho, thus ratifying beneath her hand and whirling spindle the lot it had chosen; and

after saluting her he led it next to where Atropos spins, so making the threads of its

destiny irreversible; and then, without turning back, each soul came before the throne

of Necessity and passing before it waited till all the others had done the same, when

they proceeded together to the plain of Lethe through a terrible and stifiling heat; for

the land was without trees or any vegetation.77

Lachesis, Clotho and Atropos are three Fates and are the maiden daughters of Necessity; each

seated on her throne, together they work to dispense destinies to the souls of the dead, and

each soul is allowed to choose its next life on earth. Philosophy can help them wisely. “And to

see the souls choosing their lives was indeed a sight”.78 Many choose foolishly. Like the soul

who chooses the power of a tyrant only to find out later that his next life will involve

cannibalisation of his own children.” Lachesis sing of things past, Clotho of things present, and

Atropos of things in the future. They spin the threads of destiny. When Atropos has spun

before a soul its destiny becomes “irreversible”, for futurity is indeed the Geubz'aé of Damn.

Only a soul’s daimon knows its future in the next earthly life. This is because the souls of the

dead forget their lives past and the lives they are going to lead again on earth once they drink

the water of Lethe as they cross this river of the underworld. Ut/Jé’ is the opposite of a/et/aez'a, in

which Damn stands in the truth of its being-in—the—world, but its past life is not accessible to it

as “truth”, nor the future of the life it now lives. Because of the temporalisation of the “not

yet” of death,

Dwain is its existence but not its life. And its time is projection into the future and is uniquely

so; but temporalisation is also the recurrence of otherness to each moment of Darez'n’s

awareness, with the result that there is always more unknown than known. Daz'mom‘ know the

whole tmtb about each and every Dam'n; therefore they are not Dayez'n. Daz'mom do not exist the

way Damn does because they do not experience a/et/Jez'a the way Dam'fl does. A/et/yez'a therefore

determines the essential way to be, and in the case of Damn, it is being—toward—death, which is

77 Plato, The Repyblfl, 620e—621a, pages 367—368.

7“ lbid., 620a, page 367.

7" lbid‘, 619C, page 366.
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the hallmark of finitude. In Dasein’s finite existence, a/etbeia does not take it beyond the world

of appearanee to that of noumenon, that which is concealed from phenomenal appropriation. For

the Greeks, supplication to dainiom was based on a desire for greater knowledge of hidden

things, i.e. of being; in concealment, hence for a better access to the fundamental phenomenon of

a/etbeia in Darez'n’s comportment to being. Actually the daiinonr themselves remain for the most

part concealed. Dealings with them are essentially Jeeret, but it is their power to assist Darein in

the illumination of knowledge, which includes foreknowledge, that makes working with dainions

esoteric. In Plato’s time a high—minded relationship with dainioni would be regarded as an

expression of love for wisdom.

In Heidegger’s case, what he describes in Contribution; to Pbi/osopb] as Darein’s attunement

to the “utmost distress” of the “abandonment of being” reveals the extent of the concealment

of the truth of being in Nazi Germany. Damn withdraws from the metaphysical self-certainty

of the racially organised Vo/k that in the urgency of its nationalist resolve and war mobilisation

tolerates no distress. Damn, to stay true to the question of being, becomes a “disturbance” and

an “irrelevant brooding” to the serious polity of the Vol/€80 While it is Heidegger’s

understanding of the historicity of being that Daiein and Vo/k find equal prirnordiality in

destiny, the actually existent National Socialism of his time tore the two apart in the

concealment of their true possibilities. Given that Heidegger understands history (Gertbiebte) as

the “transformation of the essence of truth”,81 the abandonment of being that National

Socialism brought about could only be a destructive transformation, such as disfigurement or

decomposition. If the Greek belief in daiinonr is to be accepted, then the German Vo/k,

including Heidegger himself, would have eboien such fate before their reincarnation. To be in

distress in the abandonment of being that National Socialism represents is to be onesebf Yet this

is an existential individuation of the abyss.

In Being and Time Heidegger defines the freedom of Darein as being free to be Junnnoned to

the call of dertiryx through the choice of having a conference.82 He rejects the ordinary meaning of

“conscience” that is described as either “good” or “bad” for it is not decisive as to the true

meaning of this existential phenomenon. Conscience, for Heidegger, is essentially “the call of

care from the uncanniness of being—in-the—world”.83 It is similar to his understanding of a/etbeia

as having nothing to do with rectitudo andfez/50,84 which was the Roman distortion of the Greek

5“ Martin Heidegger, Contributionr to Phi/amply, § 60, page 87.

5' Martin Heidegger, Parmenider, § 3, page 55.

82 Martin Heidegger, Being and Time, § 59, page 265.

83 lbid., § 59, page 266.

34 See Martin Heidegger, Pawnenidei, § 3, pages 49—51.
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experience that the West has inherited, and which structures Dam'n’s “conscience” in the pre-

ontological sense. Conscience in the ontological sense, then, is the understanding of Damn that

enables it to be attuned to a/el/Jez'a in the destining of being. For this to occur Daicz'n must first

and foremost choose itself and not flee from it in a perpetual state of distraction. What is

required is a definite fuming 0n the part of Dajez'n — in Contribution; to Philosophy, it is the abyss as

the groundlessness 0f the ground. It is like Dwain facing the nothingness in death that attunes

its primordial mood ofAnth that Heidegger describes so well in Being and Time; only this time,

it is greater than its own death because the gods have forsaken humanity. When they no longer

show care for human history, the elements of koimox take over, such as fire, as in its destructive

use in a world war. Being-in—the—world becomes burning itself. The indifference of Dike and

the Erinyes to human affairs is the danger of the most being—historical kind and Dam” will not

want to will it.

9" 6. Being, szmd and [/96 A17)”

The existential structure of Damn in being-in—the—world, including the primordial temporality

that shapes its projection in that world, is ultimately determined by the measure of finitude

imposed by death. In its projection into the truth of being, Dam'n never reaches infinity, but

always lands on some ground or the other, including philosophy that examines the ground of

ground. The phenomenology of human thinking is: “Nothing is without reason”, or “Every

being has a reason”.85 In The Principle grReamn, Heidegger shows how Leibniz (1 646~1716)

renders this principle into the supreme principle of metaphysics by shifting the lona/igy of this

statement.

The principle of reason sounds like this: “nothing is u/itbout reason”: “Nz'bz'l est Jim

ratione.” We call this formulation of the principle the ordinary one. It implies that the

principle at first and for a long time never stood out as a special principle. What it

states is unremarkably common in the life of human cognition. Contrary to this,

Leibniz extricated the principle of reason from its position of indifference and

brought it to the level of a supreme fundamental principle. Leibniz brought th

“5 Martin Heidegger, Tbe Pn'm‘zple omemn, translated by Reginald Lilly (Bloomington; Indianapolis: Indiana University

Press, 1996), page 75. This text is based on a lecture course delivered by Heidegger in the winster semester of1955»1956 at the

University of Freiburg and recapitulates the theme of “the abyss” in Contribution: to P/Jilmoply.
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fundamental principle into the strict formulation of the pfinapium reddendae ralz'onz'x

Jzfia'entix. According to this formulation the principle of reason says: “Nothing is

without a sufficient reason, which demands to be rendered. In the affirmative form

this means that every being has its suffcient reason, which must be rendered. In short:

“mining is wit/Joni reason”.

But finally we heard the principle of reason in a different tonality. Instead of

“Nothing is without warm”, it now sounds like this: “Nothing 1': without 7645077”. The

pitch has shifted from the “nothing” to the “is” and from the “without” to the

“reason”. The word “is” in one fashion or another invariably names being. This shift

in pitch lets us hear an accord between being and reason. Heard in the new tonality,

the principle of reason says that to being there belongs something like ground/reason.

86

Tonality, which belongs to the phenomenon of bearing, is as fundamental to Dawn’s

understanding of being as Jeeing. Its status as attunement is affirmed in Heidegger’s study of

poetry. For example, in his lecture course in the winter semester of 1941—1942, Hb'lder/z'nx Hymne

“Anden/een”, Heidegger explains hearing as a listening attunement to the inceptual word in the

poem that brings Damn to the opening of a/ellyez'a in being.87 When that word does not come to

Damn at once, then a patient waiting is called for. Poetry does not yield up the meaning of

words like logic does. The latter operates on the basis of conventions that reaffirm normalcy in

understanding. In Tbe Pn'na'p/e ofReaJon, Heidegger contrasts Leibniz’ “rationalism” with the

spirituality of the 17Lh century mystic Angelus Silesius (original name Johann Scheffler), whose

famous verse, cited below, was familiar to Leibniz and Hegel (1770-1831) and they both saw

something daz'monfl about him:

The rose is without why: it blooms because it blooms,

It pays no attention to itself, asks not whether it is seen.88

To be without why is to be without reason. This strikes Leibniz as “godlessness” and Hegel as

“pantheism” (the unity of God and beings).89 Poetry confounds metaphysics, and spiritual

”0 Ibid., pages 50—51.

37 Martin Heidegger, Hilda/in: Hynne ‘Hnden/een”, Carin/Mugabe, Volume 52 (Frankfurt am Main: Vittorio Klostermann,

1992), § 5, pages 13—14. In this essential sense, Hirer: becomes Hortben, which means to “hark”, listening with full attention.

88 Martin Heidegger, Tbe Principle (JRmron, page 35. The poem is from Angelus Silesius, Tbe Chm/bit Wanderer: Semua/

Desm‘pIz'an aft/2e Four Final Thing. The critical comments of Leibniz and Hegel are quoted on the same page.



37

poetry more so. In the passage from The Prinap/e ofReason, Heidegger clearly shows that in the

Leibnizian moment of Western philosophy, being becomes equated with the ground of beings,

i.e. the reason or the principle that beings exist. Metaphysical principle of this kind is

fundamentally a demand that the human reason places on being — to explain itself. It indicates a

certain lack of patience in one’s comportment to being. In the example of the rose, disclosure

and concealment are simultaneous. There is a ground in its blooming, as can be seen in the

“because” in “it blooms because it blooms”, but this disclosure is at the same a concealement

of its relation to being because its blooming is without reason. The rose is simply being itself in

the phenomenon of its blooming. There is something wrong about a rose that does not bloom:

it can be stricken with a disease, the soil is probably not fertile enough, or the weather is

unusually cold when it should not be. However, wherever a rose grows in a place that allows its

potentiality—for—being to be fully realised, it blooms and in its shining forth as such, it pleases

the senses. A rose garden is a source of great pleasure for humans and a gift of roses also.

Roses are actively cultivated by humans because they are a part of their cultural being. Most

commonly roses signify a profound human emotion such as love. Even love is without why.

Damn experiences it as it is. It happens to Dmez'rl; it is neither willed nor created. The mystery

of being in rose and in love simply defies Leibniz’ principle of sufficient reason. It comes to a

halt before being; in fact is shattered by it. Without ground and without why, being eludes

metaphysical grasping and representation. But for a rose to exist in the first place, it is

grounded in being. Being grounds beings. It is itself not a being — it offers no onto-theological

narrative about God having created roses and all other kinds of flowering plants for humans to

enjoy. Stories told to children are full of metaphysical deceptions that encourage the

development of a dualistic mind. This is why the daimom'v otherness of the groundlessness of

being appears as the uncanny to most people, for dualism is instilled in them quite early in in

their upbringing. Philosophy is essentially a matter and a manner of unlearning. The abyss in

understanding is more significant than the “objects” of understanding, for beings are more

“beingful” (Jeimder) than them?0 and in this ontological excess is another unconcealrnent of the

abyss in being. The abyss does not belong to any “transcendental” method in that it is silent

about the what consitutes objects as objects of our knowledge, i.e. the aprion' conditions of our

cognition of objects. The abyss yields up nothing. It neither takes anything away from

knowledge, nor adds anything to it. The abyss is outside the domain of knowledge as we

commonly understand it. The ocean yields up fish as a source of nourishment that sustains us,

 

”9 lbid.

”0 lbid., page 87.
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but what the abyss of the ocean does, no one knows. If Dajein’s relation to such abyss is to be

understood, illumination has to be sought from the deities whose dominion belongs there, and

for this one has to turn to mythology for answers. The Mesopotamian creation epic Emma

Elli/y is particularly helpful in this regard, but Heidegger never made any use of it.

Throughout his philosophical career Heidegger was single-minded about the grounding

phenomenon of a/et/Jeia in Dam'n’s understanding of being. It is to the ”git/90; of a/et/Jez'a that he

turns to in his thinking, which is found in Parmenides.

j 7. A/el/Jez'a a; Daimonion

The common Greek experience of a/et/yez’a was determined by Aristotle’s understanding of

being in Metap/ym'cs, Book 9, where he equates truth with a/et/Jez'a pure and simple, i.e. unhidden

and constant presence of being.” Truth is about being true, and the temporality of the present

and of endurance are metaphysically privileged this way. Philosophy, then, concerns itself with

the absolute exclusion of the distortion of beings in knowledge. For this reason Aristotle

privileges the appearance of the simple and holds the phenemonon of concealment as being

unhelpful to the philosopher’s pursuit of truth.92 In this respect Aristotle follows the Platonic

preference for illumination as the ultimate source of knowledge in the allegory of the cave.

Aristotle’s main difference from his teacher Plato is the grounding of being not in the realm of

ideas outside the reach of senses, but in the self—presence of beings as the only acceptable

definition of a/elbez'a. It is the “presencing” (Amman) of beings that provides the reason for

Aristotle’s understanding of the meaning being as primarily “substance”. A being is a substance

if it can become the subject of a predicate so that we can actually say something about it. It also

means that a being is more fundamental than the properties that can be attributed to it. In the

being—historical sense, the Aristotelian moment of philosophy shows that knowledge is a matter

of confidence over beings. The cultivated ignorance of Socrates is not taken up by Aristotle. It

is the securing of substantiality in beings that motivates his philosophical passion. The world,

9‘ Martin Heidegger, Tbe Enema ofHuman Freedom. A” Intmduttiofl to Phi/amply, translated by Ted Sadler (London; New

York: Continuum, 2002), § 9, page 70. The text is based on a lecture course delivered by Heidegger at the University of

Freiburg in the summer semester of 1930.

92 Ibid., § 9, page 96. lfa being is at times unconcealed and at times not, Aristotle describes its being as accidental, i.e. not a

really true being. A concealed being is not a being in untruth; but it is unconcealment, not its opposite, that is proper to being.

The wave—particle indeterminacy in the being of phenomena at the quantum level will pose a major problem for the

Aristotelian conception of being. l‘leidegger’s phenomenology of primordiality, with its ambivalence between being and

nothingness, will fare better under the new science of the postinnsteinian era.
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for Aristotle, is basically alright and it is more important to provide explanations for it then to

question it. A good life is quite within reach in the limited span of human existence.

Heidegger finds a kindred spirit in Parmenides in that the latter chooses to reflect on the

meaning of being independently of the manifold displays of “beingness” (Seimd/yez'l) in beings

that have an enquiring mind like Aristotle’s enthralled. This withdraw] on the part of

Parmenides is integral to the Greek experience of what Heidegger calls the “godding” of the

gods in Contributions to Pbi/osop/y.93 In Parmenides, “godding” is related directly to the question

of being. Heidegger’s lecture on this pte—Socratic thinker begins with a poem by Parmenides on

the goddess of truth (a/el/Jez'a), who is without a name and is most probably a daiman of an

exalted kind:

And the goddess received me with sympathy; she took my right hand in her hand;

then she spoke the word and addressed me in this way: “0 man, companion of

immortal charioteers, arriving at our home with the steeds that covey you. Blessings

be bestowed on you! For it is not an evil fate which has sent you ahead to travel this

way —- and truly this way is apart from men, outside their (trodden) path — but, rather,

rule and order. There is, however, a need that you experience everything, both the

stable heart of well—enclosing unconcealment, as well as the appearing in its

appearance to the mortals, where there is no relying on the unconcealed. Also this,

however, you will learn to experience: how the appearing (in the need) remains called

upon to be apparent, while it shines through everything and (hence) in that way brings

everything to perfection?4

93 See Martin Heidegger, Contribution: to P/Ji/omp/y, § 259, page 309: “’Gods’ need philosophy, not as if 1/19! lbemu/z/e: must

philosophize for the sake of their godding, but rather philosophy must be zf‘gods’ are again to come into decision and if history

is to obtain its ownmost giound."

94 Martin Heidegger, Parmmidu, § 1, page 6. In his study of Parmenides as a possible mystic from the Orphic tradition,

Peter Kingsley argues that the goddess poem describes Persephone as a chthonic deity welcoming the philosopher into the

underworld, where he receives wisdom that 110 living can. See Peter Kingsley, In the Dark. Flam of Win10”: (Inverness: Golden

Sufi Center, 1999), pages 69—79. According to Orphic mysteries, for an adept to be received by the goddess’ right hand is to

survive the journey to the lope: of death; for her left hand means destruction, or the taking away of life. The underworld as a

daimorziox 10/20! with a special relation to a/et/Jeia is discussed by Heidegger by way of the myth of Er; see Martin Heidegger,

Pamem'dex, § 6, page 105‘ Goetia in the form of necromancy now appears in a positive light, as a clearing of being through the

daimonion of death. From a philosophical perspective, what is most important is that Parmenides addresses the goddess as

alet/sz no matter who she is, the encounter leads to the daimoniox [opal 0f the truth of being, this being the essence of

philosophy. Parmenides’ poem, then, is “the naming of the essential place, where the thinker as thinker dwells. The place is

(Sal/zo'wog 167103 (Martin Heidegger, Pamer/idex, § 7, page 127).



The goddess’ advice not to rely only on the unconcealed also determines Heidegger’s

primordial approach to the problem of truth in the question of being?5 Truth is the playing

forth (Zuqbzel) of concealment and unconcealrnent into each other such that a/et/Jez'a is

determined essentially as the “clearing for self-sheltering-concealing” (Lie/911mgfiir dd;

Sie/werbergen).% Instead of access to constant presence, it is the otherness in the identity of being

in beings, and not its pure differentiation, that continuously confronts Damn in its

comportment to being. The presence of a being is a veil. So is the metaphysics of constant

presence. Heidegger does not ground irnpermanence as the meaning of being — far from it.

Rather, it is the alternation of presence and absence in the identity of being that makes any

notion of metaphysical unity highly problematic in the belonging together of being (Jain) and

Damn that is the grounding “identity” of Erezgmk. More primordial than the metaphysical

notion of the meme in Dasez'n’s understanding of identity is the holding sway of identity in

Emgm's, which in its being—historical character also brings being and nothingness together into

Darein’s mindful awareness of being. When Dayein looks for the same in the identity of a being,

the being of that being conceals itself. A being (Seiende) conceals being (Seen). It may lend itself

to metaphysical appropriation as in the case of Aristotle, but not its being. Being is its hidden

essence. This is why Heidegger can say that in the Greek Damn the making manifest of beings

— the original meaning of tee/me — is “the wrenching of things and forms from and in the

fearfulness of existence.”7 The fearfulness of fear is ultimately death, which destroys

everything for the Dwain affected by it — if its dying takes some time. Quick deaths are a totally

different matter. In its radical mortality, Dam): is eminently suitable for grounding attunement

to both Angxt— which is determined by pure nothingness — and fear. For the Greeks, moments

of existential illumination in the fundamental uncanniness of existence are temporalised as

daimonie temporality. It utter heterogeneity, which can never be subject to an onto-theological

control, is the concealed holding sway of the power of the daimom. For this reason, the

95 The representational interpretation of truth dominates metaphysical thinking in the form of a correspondence theory of

truth, with its emphasis on reelitudo, or correctness. See ibid., § 3, page 49. At this same point in his lecture, Heidegger observes

that such metaphysics is an assimilation of thinking and propositions under the epistemic regime of write” e51 adaequatio intel/eetm'

ad rem. It paves way for the rise of subjectivism in the Western notion of truth.

9" Martin Heidegger, Con/fibutiom to Phi/amply, § 214, page 237. Truth is not discussed in Part Ill, “Playing—Forth” but in

Part V, “Grounding”. “Playing—Forth” concerns itself mainly with the issue of primordial thinking about being in the first

beginning ofphilosophy in Greece. However, given that the Greek philosophers were preoccupied with plank and a/etbeia, the

problem of truth is directly relevant to the phenomenon of playing forth in Erezgnir. See Daniela Vallega—Neu, Heidegger’s

“Contributions to Philosophy”: An Introduction (Bloomington; Indianapolis: Indiana University Press, 2003), page 68.

97 Martin Heidegger, The Eneme ofHummi Freedom, § 8, page 50. I Ieidegger importantly mentions that Greek philosophical

contemplation excludes complacency. We can say that it is a matter of getting to know one’s daimom.
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elaborate demonology written by the Renaissance philosopher Giordano Bruno, De magia

(1592), is not genuinely daimom'e in that it concerns itself with the control of daimom — which

Bruno divides into angels and demons in the Christian sense — in the cosmic hierarchy of the

monotheistic God?8

Daimom have undecidable identities and for this reason they are generally not named. As

intermediary beings between humans and gods, they can bring both benefits and harm into

human lives, and are therefore identified with fate,99 i.e. the inderterminacy of its

temporalisation of individual Dorez'n. In relating daimom to a/et/Jeio, it will be difficult for Doreen

to identify the same in their mode of being, therefore daimom are closer to magic than to

metaphysics. Yet the Greeks perceived them as being essentially related to the gods, such as

those on Mount Olympus, and worshipped them in the same manner as the gods were, i.e. the

daimom, too, could receive sacrificial offerings.100 In Plato’s Clay/m, there is a discussion about

how the souls of good men become daimom when they die,101 but this understanding originally

comes from Hesiod’s Tbeogoryl, in which daimom are called a “golden” race (Cereb/eebt) because

of their exalted qualities. Rudolf Otto identifies the daimom with the numinous forces of nature

and of fate.102

The Greek Dorez'n understood daimom'on as the determination of the existence ofloge/9e, the

meaning of which, according to Heidegger, cannot be adequately rendered by the Christian

notion of the “soul”.103 As we have already seen in The Republic, logic/9e and doimon have an

essential relationship in the destining of the former into the being—in-the—world of Darein. On

the comparative level, Tbe Tibetan Book of[be Dead is full of similar accounts of the deceased

encountering their tutelary deities in the intermediary realm of bar do, where the destining of the

dead, which may or may not involve reincarnation, is a decisive spiritual experience. In the

Greek experience, daimom are involved in the destining of[Dye/9e into the fate of a Darez‘n that,

on the part ofpgwbe, involves oblivion of the choice made prior to rebirth. Pyle/2e therefore is

not consciousness in the metaphysical sense, let alone self—consciousness. Pyle/2e in Dam): is

98 Karen Silvia de Leon—Jones, Giordano Bruno and [be Kabbalab: Prop/Jets, Magia'om, and Rabbi: (Lincoln; London: University of

Nebraska Press, 2004), page 42.

99 Roelof van den Brock, “Intermediary Beings I: Antiquity”, in Wouterj. llanegraaff, Dittiomzp/ 46mm} and Wertem

Eroierizirm, Volume 2 (Leiden; Boston: Brill, 2005), page 617.

100 Herbert Nowak, Zur Entwit/elongrgere/Jie/Jte dc: Begnfier Daimon.’ Eine Untenm/Juflg epigmpbirtber Zeugnim 110m 5. jb. V. Cor. Bi;

{um 5.]b. N. Cbr. (Bonn: Rheinische Friedrich—Wilhelms—Universita't, 1960), page 39.

‘0‘ Plato, Crag/w, translated by Benjamin jowett (Champaign: Project Gutenberg, 1999), page 12. Electronic resource,

University of Sydney Library.

'02 Rudolf Otto, Tbe Idea zytbe Holy, page 14.

103 Martin Heidegger, Pam/enider, § 6, page 99.
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forgetting of its primordial past before this life. Pg/L'ZM is concealment in Damn. And in

reference to the Cray/Imprycbe can only get out of the cycle of rebirth if it ascends to the state

of being of a dam/071 based on merits earned while in earthly life. Daimam are therefore like

bodhisattvas in Buddhism, who ceaselessly benefit all sentient beings in the freedom of their

discarnate state, but can at any time enter into embodiment, either temporarily or for the

duration of a lifetime, if they find it more beneficial to do so. However, there is no record of

daz'mom taking on the form of flesh and blood in order to assist the humans they watch over.

Daimom are strictly spiritual, like “guardian angels”. But according to one study, beginning with

Pindar’s time (5'h century BCE) there was a noticeable increase in emphasis on the division

between “good” and “bad” daimom. This was one century before Plato but around the same

time as Parmenides. The rise of dualism in the Greek Darez'fl’s understanding of daz'mom

therefore took place well before the dualistic doctrine of ideas that Plato formulated in the

P/Jaeda in 360 BCE. While there was no causal link between these two developments, the earlier

rise of dualism in the Greek Darez'fl’s comportment to daimom can be viewed as having a

determinative effect on its experience of a/el/Jeia; the concealment, therefore, had already had its

essence well before metaphysics held sway in Western thought. It in fact corresponded to the

degeneration of daimom'ofl into popular magic (erotic charms, etc.), which proliferated in

Pindar’s times.

With the Christianisation of Greece, all daz'mom, like the pagan gods and goddesses, were

“demonised” as evil spirits and as enemies of God. Christian demonology is therefore a towering

over of daz'mom'ofl, so that we can speak of something like a deoneflvegem'fl/yei/ in Darez'fl’s

relation to a/et/Jez'a. In order to continue with the daimom'c opening—projection in the question of

being that has its inception in Heidegger’s Pamem'des, it is being—historically meaningful to

perform a critical retrieval of the primordial essence and power of the daz'mom" from Western

demonology, which reached its height during the Middle Ages and has returned in revived

forms in modern occultism.

Demonology is also called Goetia. It refers to the legend of the 72 demons who helped

King Solomon build the first temple ofJerusalem under his magical coercion. They are Bael,

Agares, Vassago, Gamigin, Marbas, Valefar, Amon, Barbatos, Paimon, Buer, Gusion, Sitri,

Beleth, Leraye, Eligor, Zepar, Botis, Bathin, Saleos, Purson, MoraX, Ipos, Aim, Naberius,

Glasya Labolas, Bune, Ronove, Berith, Astaroth, Forneus, Foras, Asmoday, Gaap, Furfur,

Marchosias, Stolas, Phoenix, Halphas, Malphas, Raum, Focalor, Vepar, Sabnach, Shax, Vine,

Bifrons, Vual, Haagenti, Procel, Furcas, Balam, Alloces, Caim, Murmur, Orobas, Gemory, Ose,

Amy, Orias, Vapula, Zagan, Valac, Andras, Flauros, Andrealphus, Cirneies, Amduscias, Belial,
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Decarabia, Seere, Dantalion and Andromalius. Each of these demons has specific qualities that

Solomon found useful for his ambitious project. They are catalogued in Ctauz'tu/a Solomonic. It

was translated into English by Samuel MacGregor Liddel Mathers in 1904 as T/Je Goetz'a: Lemar

Key ofSo/ornon the King, based on manuscripts held at the British Library. C/aoiouta Sutornonis

shares some similarities with Piuedomonartbia daemonum compiled by Johann Weyer (1515-1588),

who was a student of the famous occultist, neo-Platonist and Hermeticist Henry Cornelius

Agrippa (von Nettesheim), who composed De otm/tap/yi/oiop/na (1531). In C/aoitu/a Satornonis the

description of each demon comes with a seal. In magical thinking, such seals are signs of fear

for the demons. They are used by the demons’ controllers to compel them into carrying out the

latter’s wishes. This is far cry from the respectful approach to claimant in the Greek Doiein, who

like Socrates saw them as a source of wisdom and guidance.

The Goetic demons showed King Solomon the essential features of beings as Zu/yundeniez'n

so that the great temple ofJerusalem could be built in a “supernatural” manner. Architecture,

as dwelling of the visible and the invisible, became in this case an invitation for otherness.

Solomon’s temple was for Yahweh, God of Israel, who tolerates no engraven images of

“godding”. Solomonic architecture was for the unseen. It was a concealment of the holiest that

was beyond the perception and the imagination of the mortals. So right from the beginning

God is the counter-essence of the Greek experience of a/et/yeiu. God is also the counter-essence

of aesthetics, in that no form can be given to him; art annuls itself before God. This is how

God “gods” (gotten‘) in the three Abrahamic traditions ofJudaism, Christianity and Islam:

against the open of being itself, and also against the “seeming” of the being of beings. God and

the question of being contradict each other. The “being” of God is an impossibility; neither

theism nor atheism is true. Dwain is attuned to God in the Abrahamic faith in a fundamentally

different manner from its attunement to the pagan gods. It is t/Jen’fore not a question ofone or many!

godr, it i: a queition ofDawn ’5 grounding attunement to t/yepoiiibi/itiei of ‘godding”. This is why it is said

in Contribution: to Plat/amply} that the gods are needful of Erezgnii and that Dasein is heedful of it.

Pagan rites and feasts are expressions of acknowledgement of this needfulness. This is why

Holderlin’s poem “Germania”, which describes the essence of the joyful gathering of gods and

mortals at religious festivals, is so important to Heidegger’s understanding of the nature of

“godding”.104

Not only festive participation, but aesthetic presentation of the gods was also essential for

the Greek Dasein’s attunement to the “godding”. The idea behind Solomon’s temple would be

quite incomprehensible to the Greeks. The pagan temples in Greece were built for a/et/yeia. The

‘0‘ See Part Two, Division One of the thesis.
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statues of the gods were not idols to be worshipped; they were [filmed to by Daiez'n in their

silence. This was one reason why theurgy was popular with the Greeks: the magical occurrence

of speaking statues of gods. By entering into language, statues of gods unconceal the essential

relationship between the divine and the mortal. Heidegger explains in Pameflidei:

The statue and the temple stand in silent dialogue with man in the unconcealed. If

there were not the silent word, then the looking god as sight of the statue and of the

features of its figure could never appear. And a temple could never, without standing

in the disclosive domain of the word, present itself as the house of a god.105

Heidegger does not take into account the cultural facticity of theurgy in the Greek Daiez'n,

which means that the silent word of the gods’ statues can also become the spoken word.106 A

speaking statue is a daz'mom't occurrence. This is not because whether it is a god or a daz'mon who

has just “come through” in a theurgic act, which was a subject that neo—Platonists often

debated about; rather, it is because something uncamy/ has been shown. In the oracular

utterances of statues, something is restored in Dam'n’s essential relation to being, so that it can

exist in truth, i.e. with resolute openness for the possibilities of its being. The statues of the

Greek gods were exemplary of sigetic hinting at the meaning of being in their uncanny

“godding”, which determined the Greeks’ guiding attunement to the sacred in their being.

Theurgy, then, and daz'mom'on more so, is a question of restoration of being in Darez'n, so that it

can project itself more fully and openly into the futural temporalisation of its being. Heidegger

understands this as the essential meaning of eudaimonia: the primordial measure of the coming

into presence of daimonion, so that Daiez'n can exist in a grounding attunement to being.107 The

Greek Daiez'fl’s relation to temples and statues concerned itself with a/etbeia. It is doubtful

whether the Christian understanding of worship can ever be applied to Greek paganism.

The Solomonic subjugation and exploitation of the 72 demons was therefore a shutting

out of the possibilities of a/etbeia and eudaimonz'a. As in other examples of ancient sacred

architecture, the Solomonic temple had as its ultimate referent the eternity of God,108 and not

105 Martin Heidegger, Parmenider, § 6, page 116.

10" For a study of “statue divination”, see Polymnia Athanassiadi, “Dreams, 'l‘hcurgy and Freelance Divination”, The journal

owamm Studiei, Volume 83 (1993), pages 122—123.

‘07 Martin Heidegger, Parmenides, § 6, page 117.

‘08 See Adrian Snodgrass, Arrbitetture, Spare and Etemzy: Sludie: in {be Etc/lar and Temporal Symboliim of Traditional Hui/(£7735.

Volume 1 (New Delhi: l’. K. Goel for Aditya Prakashan, 1990), pages 54—56. It is about architecture expressing the forms in the

mind of God. See ibid., pages 26—27.
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the being-historical temporality of the reciprocal needfulness of Dwain and the gods. Daimoniofl,

however, is temporal; its absence from human affairs is the concealment or withdrawal of

a/et/Jeia in Darein’s comportment to being. Even though Heidegger does not see the necessity of

studying demons, which he clearly understands are different from the daimom experienced in

the Greek Darez'n, the interpretive horizon shared between daimam and demons, due to the

Christian “demonisation” of all pagan gods and spirits, calls for an entry of Goetia into Daiez'n’s

fundamental attunement to a/et/Jeia. With the advent of Christianity, Goetia is already a

“darkening” of this horizon that reflects the unconcealing moments of a/etbeia. Moreover, with

religious persecution a/el/Jeia also becomes a question of what Heidegger calls “self-sheltering-

concealing” (Sir/werbegen) in Contributz'om to Phi/amply. This is in fact Dam}! itself: for the being

of a/et/aez'a is never apart from itwg In the modern age of nihilism Dam” is reticent about

eudaz'mom'a in order to avoid ridicule and unnecessary attention. Daimom'e ethics belongs to

another form of saying: perhaps as riddles in warm/Eel“) In Heidegger’s understanding of a/et/Jez'a

as the abyss, daimam themselves become refusal of and withdrawal from beings.m This is

necessary because the gigantism that was once seen in King Solomon’s ambition to build the

largest temple in history, in order to worship a god that enslaves all other gods and spirits

(“thou shalt have no other gods before me”), has returned as a result of the repeated

forgetfulness of the ineeptz/a/ t/yz'méz'ng that made the Greek experience of a/et/Jez'a possible.

Nihilism cannot take Dam}: back to the possibilities of the first determinations of 51/61/9622:. It is,

however, important that they are known, for their total absence in the future can mean the

disappearance of a/et/Jeia as a kind of understanding altogether, and the devastation of Damn

that has already begun with the abandonment of being in the phenomenon of the “gigantic”

will have become complete.”2

‘09 Martin Heidegger, Contribution; to Pbiloropky, § 207, page 131.

”0 Even Plato, who obscured the original meaning of a/etbeia, in Phaedmr described manti/ee as having divine sources. See

Barbara Tedlock, “Divination as a Way of Knowing Embodiment, Visualisation, Narrative, and Interpretation”, Folk/ore,

Volume 112, Number 2 (2001), page 190. Difficulty in understanding for the objectifying approach of the “they” instead of

crowd—pleasing communication becomes necessary to Darein’s integrity. Heidegger’s hermeneutic proximity to marl/Ike is

described in Hans Jonas’ recollection of his student years with Heidegger and Bultmann. See Ericjakob, Martin Heidegger mid

Hamjomu: Die Metqflyfik der Suly‘eklivitfit zmd die Krire tier [ethnology/7m Ziixilimtiorz (Tfibingen; Basel: Francke, 1996), page 215.

“1 The withdrawal of being in the abandonment of being concerns daimom'on in a/etbeia, not the similar but monotheistic

notion in the 16'h century rabbinic thinker Issac Luria, namely the withdrawal of God from the created world in Irimlrz/m. See

Gershom Scholem, “Issac Luna: A Central Figure in Jewish Mysticism”, Bulletin oft/ye Amerimn Academy afAm am/ Sue/1m,

Volume 29, Number 8 (1976), page 10, on the monotheistic underpinnings of this Kabbalistic concept. This refutes any

argument that Heidegger’s thinking deliberately conceals any Jewish influence, as formulated in Marlene Zarader, The Uni/20113111

Debt: Heidegger and [be Hebraie Heritage, translated by Bettina Bergo (Stanford: Stanford University Press, 2006), pages 134—135.

“2 For Heidegger’s definition of the “gigantic” (Rierenbafte), see Martin Heidegger, Contribulz'om to Pbilorap/J}, § 260, page 311.
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Nothingness makes Damn futural in its being and thereby frees it from death in the present.

Ontologically speaking, any naive empowerment of the “here and now” as some kind of

perennial wisdom avoids the meaning of futural finitude of Daiein and risks rendering human

existence inauthentic instead. The metaphysical account of time as a homogenous series of

“nows”, which in fact is an attempt to naturalise temporality, bears no resemblance to the time

of Damn. Heidegger calls the latter primordial temporality precisely to distinguish it from the

ordinary time of reckoning, calculation and measurement as well as the social construction of

world time. This is methodologically necessary in Being and Time to achieve a grounding of

ontology anto/ogim/l , and not ontically in this or that being,113 which is traditionally practised in

metaphysics and today in scientism as a new kind of metaphysical prejudice.

Primordial temporality has a structure that corresponds to the existential structure of

Daiein, which Heidegger defines as rare (Sage) in Being and Time. In its most basic sense, care

reveals the fact that Dwain can take the meaning of its being into the centre of its concern.

Heidegger does not intend care to have the everyday sense of worry and troubles; more

appropriate for phenomenological purposes is the ancient pagan sense of the word, mm. As

explained by Heidegger himself, mm is that which animates Damn, makes it what it is, 216. a

being that i; existentially.114 Heidegger works with this special notion of care as the ontological

clue to the question of the primordial totality of the structural whole of Damn. In fundamental

ontology, the determination of this whole must have a temporal character, because Damn has

temporality to start with. Here it is care that unifies the temporality of Damn; it does this by

making explicit the em‘atic character in which Damn is concernful about time and engages itself

in it. Based on the German word Ekitim, Heidegger uses this term to highlight the way Damn

stands out in time; its temporalisation is essentially uneven and differentiating, not

homogeneous and flattening. Stretched out in time, the temporality of Daiein is its own

existential narrative, at least on the manifest level. In all his writings, Heidegger emphasises the

future—orientedness of Daiein: it is the future that stands out most in Dimin’s time. Ekrtare is a

difficult word to translate; to avoid both the mystical and the hedonistic meanings of the word

”3 Martin Heidegger, Being and Time, § 83, page 436. Heidegger intends fundamental ontology to be the basis of all other

ontologies.

“4 lbid., § 42, pages 197498.
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“ecstasy” and to secure its status as a phenomenological term, the non—ordinary rendition of

etilalii is used in this thesis. It is an important concept for Heidegger in that he relies on it to

construct a schema that can account for a primordial unification of Dasein’s temporality, so that

the crucial requirement for holism in fundamental ontology can be met on that level.

The notion of ecstasis serves to have an unsettling effect on the metaphysical

constructions of time, among which our understanding of the present is perhaps the hardest to

be put in question. By interpreting time as temporalised Damn, Heidegger is able to challenge

the traditional picture of the objective, occurrent and uniform present by offering a

phenomenological description of Daieifl’s being in the present as effectively an “awaiting

having—been”. This is based on Heidegger’s observation of the authentic condition of Datez'n’s

temporalised existence as a resolute openness toward its existential possibilities, which includes

a clear recognition of death as its “ownmost possibility”. Heidegger’s notion of “awaiting

having—been” signifies a hermeneutic fusion of past and future in Dam'fl’s existence, in which

neither is obliterated by the metaphysics of the now that influences traditional understanding of

time. The “daf’ of Daseifl has always been its cipher for holism, and the key to its primordial

meaning, which comes before any metaphysical appropriation, is to be found in the time that

gives form to Data)! in the first place. Thus understood, Being and Time becomes illuminated as

a contemporary treatise that offers an illustration of the analytic of Darein as being profoundly

structured by the ecstasis of “awaiting having—been”, not the ordinary model of time that

structures unenlightened existence. The latter is exposed to be simply incapable of explaining

Damn, for the precise reason that Daiez'n is a kind of being that lacks the metaphysical

objectivity to be segmented into sequential temporal parts.”5 Hermeneutics is never a theory of

objects that modern ontology has become.

Since Dam” is, ontologically speaking, not “naturally” occurrent in time, Heidegger’s

characterisation of it in Being and Time as a projection in the “ecstatic-horizonal” unity of its

temporality has a great significance for philosophical thought. Projection has a futural quality

that shapes the way Dam}! is “temporal-existential”. Although each Damn has its own history

and story, in its projection upon time it is a being of not—yet. Its existence is structured by this

form of temporal nothingness, if not dependent on it; Heidegger’s incisive analysis of the

phenomenon of being—toward—death has already made this quite clear. Nothingness in the not—

yetness of Darein, instead of allowing it to be permanently open-ended, renders it futurityfim'te

instead. In fact it is this finitude that allows Dam}! to have a future. The temporality of Dam'n

“5 Since Dam): does not have the being of a pure presence—athand (Vorbandemein), current analytic philosophy of temporal

parts cannot account for the existential holism of Dam‘n’s constitution.
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certainly does not have the characteristics of “now”, which, as Plato observed, is a reflection of

116eternity. Eternity does not temporalise at all; only time does. In other words, the endless

succession of news is not how Darein is temporalised, because tbe now i: non—temporo/ziation. In its

face, Damn is absent. The primordiality of Damn, i.e. in so far as it can be thematised

ontologically, has no kinship with eternity. The existential meaning of Dorein’s primordiality,

then, is haunted by its own death, for as long as it exists. Conditioned as it is by time, every

path taken in the phenomenological investigation into the primordial or ontological meaning of

the being of Damn leads back to death. The hermeneutic circle that Daiein exists in is unbeim/ie/o,

not-feeling—at-home, for primordially it is the ground of the daimon, a fundamental

understanding that has an otherness or strangeness to it which is, again, unbeim/ie/am Although

the Greek notion of doimon is not much discussed in Heidegger’s works, it has a covert

importance in his thought, as indicated by his interest in the topic in Parmenider, a lecture course

he gave in the winter of 1942 and 1943.“8 True to his pagan revaluation of philosophy — in the

Nietzschean sense of Umu/efi/oung —, Heidegger rejects the Christians’ narrow interpretation of

the daimon as a diabolical entity.“9 Instead he follows the ancient Greeks who understood

daimom to be a class of beings that were quite close to the gods; the Greek belief bears no

relation to the Christian division of the other world into the heaven of angels and the hell of

demons. Yet to the dualistic mind conditioned by the onto-theology of metaphysics and

modernity, daimoni can appear to manifest both “angelic” and “demonic” qualities. They are

”6 Martin Heidegger, Being and Time, § 81 , page 423; see also page 425. In The Basie Pmb/emr ofP/Jenomeno/ogy, which further

expands Heidegger’s hermeneutic explication of time in Being and Time, Heidegger analyses Aristotle’s homogenisation of time

that lays the foundation for the metaphysical understanding of time: "Time is held together within itself by the now; time's

specific continuity is rooted in the now. But conjointly, with respect to the now, time is divided, articulated into the noilonger~

now, the earlier, and the not-yet-now, the later. It is only with respect to the now that we can conceive of the then and at—the—

time, the later and the earlier." Martin Heidegger, Tbe Bali! Problemr ofPhenomenology, translated by Albert Hofstadter

(Bloomington: Indiana University Press, 1982), § 19, page 247. Aristotle understood time not as ecstasis, but as

intratemporality, "in time".

”7 Already in 1919 Heidegger lectured on the notion of “hermeneutical intuition”, which he tied in with the “worldliness

(We/tbaflig/eeit) of experienced experiencing”. See Martin Heidegger, Toward; [be Definition ofPoi/amply, § 20, pages 98-99. Eight

years later, the transfomation of “intuition” into “circle” in the “hermeneutic circle” of Being and Time was an Ereignit that can

be further worked upon to invite the Goetic understanding of the circle in magic and the magical understanding of the circle in

nee—paganism, especially Wicca. On the circle in Goetia, see Robert Kieckhefer, Forbidden Ritet'A Nemmoneer’JA/Ianuo/ oft/7e

Fifieentl) Centny, pages 175—176; on the circle in Wicca, see Nikki Bado»Fralick, Coming to the Edge of[be Cire/e:A Wiemn Iniliation

Rilunl, pages 126—128, where it is described by way of philosophy of religion, but without any knowledge of Heidegger and the

hermeneutic circle. In the book Bado-Fralick is a self—professed witch, which makes the element of Vorgnflin her interpretation

even more challenging and multi-layered. Heidegger scholarship is yet to be applied to neo—pagan studies.

”8 Martin Heidegger, Pom/miller, § 6, pages 147-152.

”9 Ibid., page 147.
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non-ordinary beings that, while inspiring to the Greek poets and thinkers, are baffling and

unsettling in today’s world. Little known as it is, their way of being nevertheless points to a

different possibility in ontology, not yet widely disseminated to humans. Dainmn: are therefore

hermeneutically significant and phenomenologically useful. This was noted by Heidegger,

though quite late in his career. It is a theme that will undergo further development in this

thesis.

The uncertainty of beneficence and malevolence in the way of the dainzon creates anxiety

for great thinkers such as Goethe, who perceives rightly in his autobiography, Am meineni Leben,

that its true meaning can be found in the deification of immanent forces in the Greek mind?“

These forces determine the destiny of being and are therefore overwhelming to the

individuated existence of Dwain. They can in fact be so overwhelming that they can kill Damn,

like war and pestilence, and turn it at once into non—being. The dairnon can therefore be a source

of great fear. The trembling does not stop here; it can get more philosophical, therefore more

disturbing. By applying the famous distinction Heidegger makes between Angst and fear (Pure/71‘)

in Being and Time —Angit is objectless -, we can say that the daiinon can also be a source ofAny!

for Daiein, for it can come to Damn as a harbinger of pure nothingness. Angst is essentially

rooted in Daxein’s comportment toward nothingness; in this way it determines Daiein’s

attunement to the uncanny that is inherent in its existential condition. Given this is the case,

the ancient notion of daiinon can be understood as a Hellenic divination of existential

nothingness. As such the dainion dwells in the core of Dasein’s being; or it walks beside or

behind Dwain; or it watches over Dwain as it eats and drinks, makes love, and sleeps. In every

situation where the uncanny can raise its head, the daimon can be Dasein’s companion, mostly

unnoticed in its state of ordinary wakefulness. As Heidegger explains, the “self” of Damn is not

the ground of its existential authenticity, for it is compromised by the metaphysics of objective

presence and subjective representation; instead it is a more primordial individuation which

encompasses the fundamental temporal awareness ofAngiri.121 The uncanny is that which

makes manifest in a most powerful way the primordial undecidability between being and

nothingness — or form and emptiness as Buddhists put it —, in the being of Damn, in every

moment of its existence. If we think and feel as the ancient Greeks did, the question of being is

a question of daimonia. In Pamenidei, Heidegger quotes Aristotle from Nieomae/yean Bit/Jim, Z 7:

‘20 See David Farrell Krell, Damon life. Heidegger and LerP/Jilosoply (Bloomington and Indianapolis: Indiana University Press,

1992), pages 6v7. It is these same forces that appeal to contemporary pagan movements such as Wicca and are used by their

adherents in spellcasting.

12‘ Martin Heidegger, Being and Time, § 64, pages 322—323.
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“It is said that they (the thinkers) indeed know things that are excessive, and thus

astounding, and thereby difficult, and hence in general “demonic” — but also useless, for

they are not seeking what is, according to straightforward popular opinion, good for

12

man.”

With the insight gained from reading Being and Time, we can say that what is “good for man” is

existentially and resolutely speaking “tranquilisation in inauthenticity”. It can therefore be said

that in order to contemplate on the truth of being, an authentic philosopher prefers the

company of daimoni over that of humans. Without wanting to take away the spiritual

complexities of the experience of the daimon, in Parmenidei Heidegger chooses to use the

adjective “ddmonisr/y” to describe it, which in English quite rightly translates as “demonic”. In

religious studies, the rendition “dairnonic” can often be seen, in order not to think about the

“devil”; but then Heidegger is careful not to exclude the demonic possibilities of alaimonia.123 In

this aspect Heidegger’s understanding is akin to Aleister Crowley’s idea of the “Holy Guardian

4

Angel”, which a Christian may find decidedly demonic.12

Parmenider is some ways a Hellenic retelling of Being and Time, 16 years after the latter’s

publication. In these lectures Heidegger significantly links daimonion to ontological difference: it

is the daimon dwelling in the world of beings (Seiende) that reveals, in an uncanny manner, the

125

primordial question of being (56in) that needs to be asked; the worldly assurance of ratio is

never a reliable guide in the primordial work of fundamental ontology.126 In appealing to the

doimon as a phenomenological clue, Heidegger is of course integrating into his method the

Greek harmony of logoi and myl/Joi that was accepted in their thinking as well as in their

122 Martin Heidegger, Pomenider, § 8, page 148. Here I cite the Schuwer and Rojcewicz translation of Heidegger’s German

rendition of Aristotle.

:23 Ibid., § 8, page 157.

‘24 Aleister Crowley was probably the most important writer in modern occultism. His notoriety aside, Crowley’s ideas and

ritual practice provided the foundation for contemporary ceremonial magic; no serious student of nee—paganism can grasp the

essential concepts and techniques, including their soteriological benefits and their dangerous pitfalls, without first familiarising

herself with Crowley.

‘25 Martin Heidegger, Pomenider, § 8, pages 150—1 51.

‘26 In Heidegger’s understanding the Greek experience of logo; equates his experience of the essence of human existence as

Darrin. The Roman reduction of [agar into ratio, upon which the modern concept of region is based, is a far cry from the

meaning of [ogoi as the truth of being, alelbeio. See ibizi, pages 101—102. Further, in Join und Zeit l leidegger points out the

ontological meaning of [agar as gathering: the taking form of being as a being. Therefore in attuning oneself to the original

meaning of logor, phenomenological understanding arises.
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language.”7 This he succintly expresses in the following sentence: “T6 6azyo’vzovis the essence

and essential ground of the uncanny.”128 Since in the same lecture Heidegger identifies being as

the uncanny in and around beings, the daimon has the answer to the question of being that

Dam}: is, existentially speaking, inextricably involved in. Being and Time is transformed into

daimom'a in Heidegger’s Parmenides lectures — which were among the last he gave as a university

professor before the Allied forces forbade him from teaching for several years. This

transformation is deeply meaningful in itself, in that it signifies the entry of fundamental

ontology, which is solely based on the temporal hermeneutics of human existence, into the

realm and the tradition of Western esotericism, which seeks the meaning of being in the

“higher self”. Whether the ontological initiate can undergo a full spiritual transmutation is die

andere Sez'njrage - the other question of being —, that the present thesis sets out to interrogate.

After initiation, the alternative to transmutation is dissolution. Testaments to this are not

difficult to find in the esoteric milieu of both West and East. In fact the subject of existential

dissolution did preoccupy Heidegger in his later years, when he examined the issue of Gambler/at,

or ontological gender, in Domini” This gender has the prepondenrance of giving Dam'n over to

dissolution, since Dam)? is a being that has death at its heart — quite unlike the Gerda/edit of

daimom.

In Symporz‘um, Plato recounts how the young Socrates, in the teachings he receives from the

female philosopher Diotima, is imparted the fundamental Greek doctrine that daimom go

between the mortals and the gods, and that thanks to the daimom, which are “many and varied”,

the divine truth can become accessible to mortal understanding and benefit humanity.130 It is

this in—between state of being that allow daimom to be the uncanny in the ordinary of the being—

in—the—world that Dam” is. Their dwelling in the ordinary, then, forms the primordial condition

for the mortal Damn to ask, “What is being?”

‘27 See Martin Heidegger, Pammider, § 6, page 104.

‘28 lbid., § 8, page 15].

‘29 Gerda/edit simply means “sex”; however, in this thesis Cert/Jlecbt is understood as “ontological gender” as a means of

avoiding the confusing discussions about the sex of Damn in current Heidegger scholarship. See David Farrell Krell, Daiman

bfl, pages 252-265. From the beinghistorical perspective, Geschlecht is abyssal in that it concerns itself with the essence of

Darrin in its historicity and its futural projection.

‘30 Plato, Syn/puny»), 202. Cited in David Farrell Krell, Daimon Ljfi, Preface. The concept and the experience of the divine

truth in a non—monotheistic context would have to do with the truth of being rather than the scriptural truth in thejudaeo~

Christian, Islamic and Buddhist traditions. In many ways Heidegger’s philosophy can provide useful foundations for a better

appreciation and understanding of pagan spirituality, which are quite difficult in the age of onto—theological modernism that we

live in.
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When the daimzm shows, a/eZ/yez'a as the truth of being takes place. “Anything resembling the

self—certitude of the self-conscious subject is alien to the Greeks,” says Heidegger in the

Parmenides lectures.13 1 In the extreme individuation of death, called jewenégkeit in Sci” 21nd

Zez't,132 that each Daiez'fl must go through, and the resolute recognition, acceptance and

integration of which is essential for the dawning of truth in its own being, the daz'mon, whether

as a mythic or a spiritual notion, provides Dam}! with the only form of existential otherness

that is not alienating. In holistic psychoanalytic work such as that of Ferenczi, the daimon is

identified as a vital integrating force in people struggling against psychic dissolution after major

trauma.133 Plato names helpful daimom of this kind agatbodaimon in Symporz'um.

In the Greek interpretation of it that is neither angelic nor demonic, the daz'mon that

illuminates the question of being through its dwelling in the manifold and in this way

determines Dam” in an ontological manner, may be Daiein’s only chance to exist beyond the

temporal finitude that the phenomenology of the “dzf’ ruthlessly imposes. In his analysis of

death and Dam'n’s being—toward—the-end in Sein zmd Zeit, Heidegger is well—known for his

opposition to any query into the possibility of Daiein having a “life after death”, which he

regards as merely ontic in interest.134 But this issue also presents the existential challenge which

Heidegger refuses to acknowledge, namely that if Damn can ontically “survive” death, then the

ontological question of its possibly being able to have a mode of being outside temporalisation

arises. This is a real problem for Heidegger, for in Sein and Zez't he defines the existence of

Daiez'n to be essentially the exiiteme of “I am” or “you are”, i.e. jemeinzgkez't.135 The philosophical

'31 lbid., page 27.

'32 Martin Heidegger, Being and Time, § 47, page 240: “In dying, it becomes evident that death is ontologically constituted by

mineness and existence.” Also ibid., § 50, pages 250—25]: “As a potentiality of being, Damn is unable to bypass the possibility

of death. Death is the possibility of the absolute impossibility of Damn. Thus dealb reveals itself as the ownmoit name/axiom!

puma/1‘9 no] to be Wailed.”

‘33 Donald Kalsched, “Trauma and Daimonic Reality in Ferenczi’s Later Work”, in journal g'Anab/lim/Pg/tbolag, Volume 48,

Number 4 (2003), pages 479—480. In the Hebraic tradition, however, such as in the Zobar, even a cultivated integration of the

demonic into one’s spiritual path is based on a primordial split between the holy and the unholy — the demons belong to the

latter —, hence the Hebraic Goetia is different in essence from the Greek approach, which evaluated daimons according to their

activities and not any inherent quality of good or evil. On Goetia in the Zobar, see Elliot R. Wolfson, “Light Through Darkness:

The Idea] of Human Perfection in the Zohar”, The Harvard Tbea/ogim/ Review, Volume 81, Number 1 (1988), pages 76—77. The

ontological principle of mimidentia opporitomm guides the kabbalistic adept to descend into the demonic in order to ascend to the

divine. See ibid., page 89. This is also known as the reitoratian of the demonic to its divine origin in accordance with the

fundamental reality ofjiblld, which can be likened to an Erezgm': of the divine. See ibid., page 88 and 91. lnji/Jud, the divine

rep/mm}; and the demonic qlzpbotb mirror one another.

‘34 Martin Heidegger, Being and Time, § 49, pages 247—248.

‘35 Ibiti, § 9, page 42.
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problem of immortality can then be at least formally solved if the ontology ofjemez'nzg/éez't can

be worked out in a more encompassing manner.

In his profound attunement to the being of daz'rnon in Pamenz'der, Heidegger is willing to

reconsider his earlier position on life beyond this world. As long as he remains “within the

compass of Greek thinking”, Heidegger, in his reference to the Platonic account of a warrior’s

near—death experience and his visit to the spirit world, suggests the expansion of the

understanding of Damn to include both the “here” and the “there”, with either presupposing a

world in its own right in which Damn has its being-in—the—world. The world is no longer just

the earth, as he insists in Sein und Zeit, but can also be one beyond life, what Plato calls [cl/9e.

Heidegger is beginning to think about a “course of life” that is not limited by the bio; of

embodied existence, or factical Dwain. Instead of being—toward-the-end, the ontology of death

is now one that concerns transition — from “here” to “there”. And for Plato, from “there” back

to “here” as well: reincarnation.136 With the guide of Greek daz'lnonz'a, Heidegger overturns the

hermeneutics of Sezn nnd Zeit by freeing death from time and spa‘tialising it. The dominion of

time, then, is restricted to the “course of life”, but not existence. The being of Damn transcends

the bio: of its indefinite time allotted here on earth.

The guardians of /€l/9€, the world that is concealed from this world, were for the ancient

Greeks the daiznonr themselves. They also referred to it as the daz'lnonion. In Pain/Midas Heidegger

resists the meditation on the mysteries that were part of Plato’s religious life, which would have

given him deeper access to the subject in question.137 Perhaps there was some anxiety on his

part as he delivered that part of the lecture course; talking about the dairnon; is like invoking

them. Yet with his phenomenological attunement, Heidegger is able to identify the essence of

the being of daznmn as that which determines the being of beings for Dawn, in light and in

darkness — in life and in death. Being so, the dannon shows both primordial emergence and

concealment; its dominion sees an interplay between a/et/Jez'a as the disclosedness of being and

let/ye as its hiddenness, which is beyond the temporalisation of Damn that makes up the core of

fundamental ontology. In this transcendence of mortal time, there is an intelligent, if not divine,

otherness in being that takes care of the union of a/el/Jez'a and lei/7e in the primordial truth of

being. In both Plato’s and Heidegger’s meditation on daznmnz'a, the intuition of essential thought

takes precendence over metaphysical thinking.

13" Martin Heidegger, Pamenider, § 6, pages 93. The warrior who woke up on his funeral pyre and recounted his experience

in the realm of the dead was lir, from the tribe of Pamphyliers. See Plato, Tbe Republic, Book X, 614 b2—d3; cited in ibid, § 8,

pages 145—147.

‘37 See ibid., § 6, page 100, on philosophers having knowledge of (Ian/north
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Heide er sa 5 “These are not ‘demons’ conceived as evil s irits flutterin about.”138g Y a

Damn does not require the metaphysical stasis of presence to make it intelligible to itself

and others. By learning from the divine inspiration received by Parmenides, Dam}! can arrive at

an understanding of the primordiality of the truth of being as a tension between disclosure and

concealment, presence and absence. It is tension, not interplay, that sustains the movement of

diet/Mia on the primordial level, for concealment as let/1e is a temporary obliteration of the

making present of being. According to Greek mythology, for the dead to be reborn in this

world, there has to be a forgetting, in the form of drinking the water from the river running

across the otherworldly legion of let/9e which removes any memory of past life. This

fundamental tension obviously brings about the uncanny in an anti-metaphysical reflection on

the nature of truth, which goes beyond Aristotle’s conception of the opposition between truth

and untruth, accuracy and distortion, honesty and deceit.

As being-toward—death, Dam)! is a creature ofAngst that has the uncanny as its constant

companion, even when it loses awareness of it in moments of distraction. The daz'mcm will

always come to claim the being of Damn, and according to the Greek experience, it is more

likely to be helpful than malevolent. The daimon is not the personification of death, like some

kind of dark angel in the romantic imagination, but it is that otherness in the primordiality of

Daiein that is the let/ye in the truth of its being. Yet at the same time, as Heidegger carefully

notes, the daz'mon can shine into that which has hitherto been hidden for Damn to see.

Phenomenon has its roots in the daimom'on, if primordial seeing is that which is sought for.

Dwain can see with a daimon’s eyes, and in this way become a philosopher - in the Greek sense

of the epithet.

In his invocation of the greatness of ancient Greek thought, which grappled with the

question of being and its truth in an original, encompassing manner, Heidegger allows the

phenomenology of fundamental ontology to go through some “shattering” in the theurgy of

daimonia that many Greek philosophers, such as Plato himself, were initiated into. Heidegger’s

work during the war years was deep reflection on the primordial thought of Parmenides (1942-

1943) and Heraclitus (1943-1944), and it gave further form to the esoteric ideas, already

distinctly pagan in tone and in expression, that he wrote in private during 1936 and 1938,

Conln'bulz'om to sz‘lomp/ym Before Heidegger’s daz'monfl turning in 1942, those ideas wandered

like ghosts, quite out of place, in the phenomenological terrains of his earlier writings and

lectures. This turning had a far deeper impact on the primordial dimension of Heidegger’s

I38 Ibid., § 6, page 102.

‘39 This will be discussed in detail in Part Two, Division One.
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thought than the Ke/m’ (turn) from Dam}! analytic to SeimgeM/Jitble (history of being) that has

become the topic of much scholarly research in recent years. The question is whether the

existential foundations of time are now adequate for Heidegger to carry through the

phenomenological task on the meaning of being under the uncanny illumination of daimom'a,

the mysterious workings of the daimom that bring on the divine, with which, for example,

Parmenides was blessed with.

In his musings on a/et/Jez'a during the last hours of his lecture on Parmenides, Heidegger

expresses a mortal’s passion to have an encounter with the same goddess, which the ancient

Greeks would understand as a priomordial, theurgic yearning that sustains the greatest among

their thinkers.140 Yet to be with pagan divinities of antiquity, one has to first know the ways of

the daz'man. Plato indeed talks about two different kinds of daimom in Timaem, the agat/Jodaimoni,

who are beneficent, and the kakodaz'mom, who are malevolent. The agat/yodaimoni also provide

the gateway to <gfloiz'i, the ultimate goal of every genuine philosopher. By making no such

distinctions among daimom in the primordial realm of daimonia, Heidegger risks being

overpowered by the power (dummis) of its workings and falls into the abyss that opens up for

Dam” in what he describes in Contribution; to I’M/amply as the cleavage in being.141 Quite unlike

Plato’s t/yeomgz'a, Heidegger’s ontological hermeneutics turns daz'mom'on into Goetia instead of a

pathway to the divine as it is understood in the history of religion. Yet this is a necessary path

for the integrity of Heidegger’s being-historical retrieval. Being is different, or is ontological

difference itself, if Dam” is to awaken from the forgetfulness of being that has so far

determined its historicity. Erezgm'i, the emblem of being according to Heidegger, is the

sigilisation of Goetia in ontological thought; it is the progressive darkening of the interpretive

horizon of Daiez'n’s understanding until it is itself swallowed up in the abyss of its being. The

death of Dawn is not simply the death of the body, but death of a more fundamental kind: the

abyssal concealment in the being—historical temporalisation of being in Erezgm'i. But the

sacredness of death to the attainment ofgnaw is attested in the Greek mystery religions, and

while never self—acknowledged, Heidegger displayed a spiritual kinship with them that has not

yet been discussed in scholarship. In abyssal attunement, Heidegger’s contemplation of

“0 Martin Heidegger, Pamenider, § 9, pages 161—162. Heidegger states with some envy, on page 162, “ ’A/i 0651a is 05a,

goddess — but indeed only for the Greeks and even then only for a few of their thinkers. The truth: a goddess for the Greeks in

the Greek sense. Indeed.” David Farrel] Krell assesses that at this juncture Heidegger could be making an ontortheology out of

Aletheia, the same metaphysical bias that Christians have toward God. What Krell seems to be suggesting is that Heidegger

needs to immerse himself further in daimonia, in order to break down further the human—centredness of Dam): analytic. See

David Farrell Krell, Daimon Ljfi’, page 304.

‘4‘ Martin Heidegger, Contributiom to Pbi/oIop/yl, § 156, page 278.
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“godding” makes a hermeneutic hint at the essential remembrance of the chtonic gods in the

mysteries. These are the gods who, when remembered, are foremost absent in the forgetting of

“godding” in modern times.

if 9. Goetz'a and Gmm't

In its uncanniest (unbezM/z'c/me) moment existential analytic takes Dwain to the gates of death

and Goetia can set in as a condition that forces Damn to confront its air/96mm“ in a/elbeia of the

daimoniofl. In its recognition that it is not alone in this dark, primordial sense, Damn is

threatened with a spiritual implosion that destroys its sense of self before death actually takes it

away from this world at the destined time. In order to think the mostprimordia/ of thoughts —

the meaning of being and its relationship to it —, Datez'fl as the self loses its connection with a

fully other Datez'n but is doubled in a semblance of the self that is not the same and hence

embodies the uncanny. On the primordial level being is manifest as the uncanny, as known and

shown by the dazfizong and on this level, the unity of the self is not survived by Data): in the

movement generated by the ontological differentiation of being from beings. The result is a

metaphysical chaos that Nietzsche would delight in, if only to rethink and revalue the essence

of what is human.

If the unity of the self cannot be sustained but is instead threatened by the daimon, the

uncanny that is other yet is not wholly differentiated from onself, then what Heidegger extols in

Ifltmdutiofl t0 Melap/inz'rt as the “repetition and retrieval” (“Wieder/yo/uflg”) of the original Greek

greatness in thinking about being, which he assigns the “historical-spiritual” (“ err/Jir/jl/z'c/J-

gezktig’) Damn to do, is doomed to be a failure, for no other reason than the internal instability

of his conception of human existence as Darez'n. Fascist monumentalism142 as the erection of

being may be a source of Heidegger’s underestimation of the true work of nothingness that he

himself taught a few years earlier that Dam}: was held unto. The Greeks invoked the

kakodaimom for total warfare; Himmler’s immoral esotericism attempted something similar.

‘42 The strident tone of Greek reconstructionism, popular with Nazi ideologues, is evident in parts of Inlmdwlion to

Metap/y/ritr. This may be due to the fact that it was a lecture course given during 1935 at the University of Freiburg, only 2 years

into the creation of the new Reich, and that it was also given by Heidegger in his powerful position as the rector of that

university, which he gained through his decision to join the NSDAP. Within the context ofl leidegger’s Werke, however, which

span over a period of 50 years, such ideological expression is but an aberration. Yet the truth of being allows no such thing; it is

evidence that Heidegger could write in untruth.
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The historical shattering of Nazism is now engraved in the finitude of humanity. If Daiein

could not possibly have made sense of its being in the collective being-together (Milrein) of a

Vol/é that fought for a misguided Greco-German cultural renewal and domination, then the

mere historicisation of its being was no guide for an authentic truth—determination of its

meaning. Historicisation, then, although a necessary manifestation of the temporality of Darein,

is not the sacred ground of prirnordiality that moves generations of thinking people who read

Being and Time. Or is sacredness inscribed in Being and Time in the first place? Is it something else

altogether? Not profane, yes, but demonic?

The relationship between primordiality and the sacred is affirmed in all esoteric traditions

that seek to attain gflOIiJ. Gnorii is to be distinguished from the historical religious phenomenon

of Gnosticism, which came to prominence during 2 CE as a manifold of heretical challenges to

the early Christian church. For the philosophical aim and purposes of this thesis I adopt a

perennial, universalist understanding ofgnorij which is followed by some contemporary scholars

in comparative religion, such as Hans Jonas, an early student of Heidegger, and Dan Merkur.143

Their studies have shown that gnosir as knowledge of the divine truths, accessible to only those

who have the necessary mystical understanding and experience, can be found in branches of

Christianity, Judaism and Islam - and also in Eastern religions such as Hindu tantra and

Vajrayana or Tibetan Buddhism. In this cross—traditional sense gnorir can also be identified in

the Hermetic currents of Western spirituality. While the heading of “Western esotericism” is

currently popular in religious studies thanks to the influential works of Antoine Faivre and

Wouter Hanegraaff, gnoiir is a better defined term than esotericism in that it distinctly involves

1‘3 llans jonas, Gnorir und inilanti/eer Geirl (Gottingen: Vandenhoeck & Ruprecht, 1934; Part II in 1954). English version: The

Gnome Religion: T/Je Menage oft/1e Afien God and Tbe Beginning; eberirtianigr (Boston: Beacon Press, 1958). )onas’ doctoral

dissertation on the New Testament was supervised by Heidegger and Rudolf Bultmann at the University of Marburg. Dan

Merkur, GnoriL'An Exalen'e Tradition (VA/birtim/ Virianr and Union: (Albany: State University of New York, 1993). It is important

to note that there was no one single religious movement in 2 CE called “Gnosticism”; rather, a variety of “heretical” Christian

traditions were classified by the early Church leaders such as Origen and were labelled “Gnostic” in an antagonistic sense At

the same time a “heretic” by the name of lrenaeus composed, in Adz/emit Haerem’, a list of Christian groups which he

characterised as “Gnostic” in a positive sense, i.e. believers who sought direct knowledge of the divine. Michael Allen Williams

demonstrates in Rethinking ‘Cnorticirm’i‘An Argumenlfar Dirmanlling a Dubiom Categog/ (Princeton: Princeton University Press,

1996) that the multiplicity of phenomena which “Gnosticism” refers to, together with the almost exclusive reliance on

Christian heresiological sources by modern scholars (due to absence of texts indicating any faith-declaring or group—identifying

self—designation by those labelled “gno.rtikof’), may suggest that it is sensible hermeneutics to avoid the typological construction

of Gnosticism altogether. Yet in all the ancient texts relating to those groups, included those found in Nag Hammadi, Egypt, in

1945, there is a strong indication that an erotene method was practised by the so—called gnom'koi that caught the attention of the

German phenomenologist Hans jonas, who reconstructed the “Gnostic religion” on that basis. A similar and equally

challenging hermeneutic problem exists for the gnostic doctrine of Dzogchen (rdzogi (lien) in Tibetan Buddhism, which teaches

the primacy of primordial awareness.
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the philosophical intellect, nous, in its evolving hermeneutics of the divine. The far broader

category of Western esotericism, in contrast, includes movements in which the role of now is

either absent or less important, especially in its occult variants.

There is neither reference to the sacred nor the divine in Being and Time, preoccupied as

Heidegger was with the fmitude and mortality of Dam}: and the authenticity of its radical

individuation in face of the anonymous “they” (day Man), but with the maturation of his

ontological thought in his secret writings from 1936—1938, published not until 1989 as

Contribution; to Phi/amply, the ancient question of divinity, with which the Greeks were

comfortable with, surfaced to join the question of being. Since gnosir, as pointed out in Jonas’

study, is mainly a Hellenistic concept, it is instructive to determine whether there is a Gnostic

return of the sacred in Heidegger’s differentiation of being from the world of beings. After all,

the non—representation of being is a key to the sacred forJewish and particularly Muslim

thinkers, who View any objective representation of the divine as idolatrous. But instead of

placing fundamental ontology next to gnaw, Jonas, a pioneer in contemporary Gnostic studies,

describes Heidegger’s work as necessarily leading a believer in God away from God.144 In the

theological sense, then, Heidegger’s thinking is pagan, if not “demonic”.145 It is Goetia, the

reversal of(gnaw. For the rest of his philosophical career, Jonas was critical of the pagan

immanentism of Heidegger’s being-historical project, which he saw as putting being before

Godw’ It is whatjonas calls Heidegger’s “deification” of the world.147

Existential analytic is an unsettling affair. As the projected mode of being of Dam” is

discovered in human existence, we face the prospect of finding either a genuine ground for our

being or the absence of one. We have already seen that the latter is recognised by Heidegger as

being inherent in Daiez'fl and is called “Abgnma”, which means “abyss”. Even so, the

Kierkegaardian cry for a “leap of faith” is something that resonated with Heidegger’s own

profound understanding of the question of being. It probably haunted him for the rest of his

life, casting a shadow over the apparent methodological sure-footedness of his fundamental

ontology, threatening to conceal everything that he had phenomenologically brought out into

the open through a/et/Jeia, truth as unconcealment. It is not an easy question, and Heidegger

‘44 See Hansjonas, “Heidegger and Theology”, The Review tjAletap/yiiu, Volume 18 (1964), page 219: “My theological

friends, my Christian friends — don't you see what you are dealing with? Don't you sense, if not see, the profoundly pagan

character of Heidegger's thought?” jonas declares on the same page: “Quite consistently do the gods appear again in

Heidegger’s philosophy. But where the gods are, God cannot be.”

”5 Hansjonas, “Heidegger and 'l‘heology”, The Review aneIap/inia, Volume 18 (1964), page 226: “I hope you agree with me

that there are demons” [in Heidegger’s philosophy].

‘4‘) Eric Jakob, [Martin Heidegger mid Hamjonar, page 223.

”7 Hansjonas, “Heidegger and Theology”, Tbe Review ofAlelap/yria, Volume 18 (1964), page 220.
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knew it. For he had once rem/Web! jumped into the abyss of National Socialism, while fully

attuned to the call of being that came for him from the German Vol/é. In the hermeneutic core

and periphery of Damn itself, the being that is always involved in some kind of understanding

of being, Heidegger had hoped to find the methodological security of phenomenology that was

once in the hands of his Jewish mentor, Edmund Husserl, whom he betrayed, infamously.I48

In Being and Time Heidegger announces it to be the primordial unity of the structure of care

in the temporality of Darrin.I49 It is as if the blueprint of human existence has finally been

discovered: a contordiap/ailorop/Jomnz that vindicates the primacy of Plato over Aristotle in

ontological thought, which was already once grandly attempted during the Renaissance and was

quickly suppressed by the Catholic Church‘s” It is significant that Heidegger started out as a

Catholic theologian and 16 years after his decisive turn to philosophy at the age of 22 in 1911,

finally established his treatise of human finitude in 56in and Zeit without God. In this

temporalised and mortal state, the human as Damn is no longer the 5011/ that connects the

divine and the world. Yet Heidegger thinks that being as the totality of this fmitude is more

primordial than God; ontology for him is deeper than confessional faiths. Not that man or

woman is God: this would simply be an inversion of the onto—theology that he sets out to

destroy. Heidegger’s project is instead an invocation of divinities that arise from the abyss of

being, through the necessary cleaving of being that Darein must undergo in its being—historical

awakening in its mindful belonging to Erezgniir.”1 As being is cleaved, the gods enter into po/enm;

with Dasein in their appropriation of the being—historical character of modernity. Erezgniy is the

logo; of Dextm/étion that was brought into the historicity of being through fundamental ontology.

Heidegger draws upon Heraclitus, a philosopher known for his “darkness”, as an essential

source of inspiration in his attempt to reawaken the understanding of being in Damn.

Heraclitus identifies the holding sway of being in Dwain in dainzonion itself,152 thus bringing the

uncanny and human existence closer together on a path that differs from metaphysics. Daimon

‘43 After becoming a member of NSDAP, Heidegger removed his dedication to Husserl in the reprints of Being and Time.

‘49 Martin Heidegger, Being and Time, § 65, page 327.

‘50 I am referring to the writings of the Croatian—Venetian Francesco Patrizi (1529—1597), who was persecuted by the

Church for his anti—Aristotelianism (hence a threat to the establishment of'l'homist theology) and for his preference for pagan

masters such as Orpheus, Hermes, Asclepius and Zoroaster over thejewish prophets, even Moses. See Cees Leijenhorst,

“Francesco Patrizi’s Hermetic Philosophy”, in Roelof van den Broek and Wouter]. Hanegraaff (ed), Gnariy and Herr/tendini-

me Anliquigl to [Modern Timer (Albany: State University of New York, 1998), pages 125-146.

‘5‘ Martin Heidegger, Contribution; to Phi/amply}, § 127, page 172473. See also § 126, page 172, regarding the “greatness” of

being in the gods’ needfulness of it: this is Heidegger’s pagan inversion of onto—theology.

‘52 See again Heidegger’s reading of I Ieraclitus’ fragment “BI/10.!" ant/Jmpor daimon” in “Letter on ‘I lumanism’”, in Martin

Heidegger, Pat/Minder, page 269.
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and Dam}! are gathered together. As Patrick, a Heraclitus translator and commentator puts it,

Heraclitus “introduced alarm into philosophy”.153 He explains:

the Heraclitic doctrine of the flux was a thoroughly radical one. Heaven and earth

and all that they contain were caught in its fatal whirlpool. It exempted no immortal

gods of the poets above us, no unchangeable realm of Platonic ideas around us, no

fixed Aristotelian earth beneath us. It banished all permanence from the universe, and

banished therewith all those last supports which men are accustomed to cling to.154

The Heraclitean flux, in its uncanny, can be likened to the abyssal cleaving of being that

thematises Heidegger’s interpretation of the totality of the history of being as Eregz'm's, which

comes near to Damn but also withdraws from it. This, again, is the daz'momr notion of a/et/Jeia

that Heidegger highlights in his discussion on the truth of being in Pamenider. Ala/Mia does not

promise eternal bliss, for thinking and yearning for the latter contribute to covering over of

being; it is melap/ijm. Once this fundamental Goetic attunernent in Heidegger’s working with

the history of being is understood, then what scholars critically refer to as the Sez'mmytzk, or the

mysticism of being, in Heidegger’s writings and lectures from the 19305 onwards is, while

baffling to Western philosophy, a retrieval and repetition of the rite of Goetia in ontological

thought: the critical entry of daimom'on into thinking itself as the inception of any mindful

thinking about being. Given that Socrates and his mentor Diotima were both guided by

daimom, the inception of Western philosophy, if the path of Heidegger’s being—historical

thinking is to be followed, was an Emgm'y of magez'a that “reason” and the “theoretical outlook”

both came to suppress in the memory of the question of being. What Plato encountered and

denounced as Goetia in the Ubemwe/l of ancient Greece was no longer daimom'c—a/et/Jezr, because

they already showed signs of metaphysical appropriation through the wilful imposition of the

human wish for love and success, in the form of spells and other magical rites, on to the being

of beings.155 The hostile differences between Plato and the (gone: of his day were based on the

question of the Visibility, hence accessibility, of the being of beings — and not on the

inspirational occurrence of daimoniarz in Darez'n’s attunement to the truth of its own being. While

Plato and his followers sought solace in the invisible, otherworldly realm of ideas, i.e. the

enduring being of the eternal in mi on, the goetei, on the other hand, through their personal

‘53 lbid., page 65.

15“ lbid.

‘55 Matthew Dickie, Alagiz' andMagiziani in [be Greta-Roman War/d (London; New York: Routledge, 2001), pages 44—48.
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charisma and their sorcerous arts, promised reward in the Visible world of the senses. The

metaphysics of presence determined the being—in—the—world of antiquity, even in spheres of life

influenced by the Goetic koinan of the Greek. magica/papyn', which even the Egyptian priests

adopted during the decline of their temple infrastructure during the 3“ and 4‘h centuries, despite

their own great reputation in the tradition of 771513564156

‘56 David Frankfurter, “Dynamics of Ritual Expertise in Antiquity and Beyond: Towards :1 New Taxonomy of ‘Magicians’”,

in Paul Mirecki and Marvin Meyer (ed), Magi; and Ritual in the Amie”! World (Leiden: Brill, 2002), pages 159—160.
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j" 70. 7726 Goetic Setting oft/ye szmd Work on Being

In its internal developments, Part One unravels the hermeneutic “demonisation” of

Heidegger’s understanding of the who/men of/aez'ng as the esoteric preference for Darez'n’s

transcendent integration of nothingness into its own being. Such integration is the essence of

esoteric practice in all religious and occult traditions and differs fundamentally from the mere

following of the word and the law in exoteric Observances. Although it is never explicitly stated

in his lectures and writings, Heidegger, in his audacity to retrieve the forgotten meaning of

being, brings about a moment in Western thought that allows for the insemination of an

esoteric holism in philosophy that metaphysics has prevented from taking place. As an

existential experience of deep significance such moment was familiar to the ancient Greeks,

who had their own background in mysteriesm, and to a certain extent with German poets like

Holderlin,158 whose intuitive paganism inspired Heidegger to explore a way of thinking that is

primordial to the possibilities of philosophy itself, hence phenomenology as he understood and

practised it. Heidegger’s works have resulted in an original Wz'rkungrgerclyz'c/ate in contemporary

thought that determines and carries forward in a most fundamental way how the hermeneutic

‘57 Eleusinian mysteries, which involved the worshipping of Demeter, Persephone and Hecate, formed the main secret

tradition in Greece until 4 (31$, when Eleusis was destroyed by the invading Visigoths. Eleusinian priests taught initiates the

secrets of the afterlife. The other two traditions were Orphic mysteries and Dionysian mysteries

‘53 In the 33rd year of his life llolderlin suffered a final mental breakdown that he never recovered from and his poetry

writing ceased in complete form. In his Introduction to Friedrich Holderlin, Poemr and Fragmtnlr, translated by Michael

Hamburger (London: Routledge and Kegan Paul, 1966), Michael Hamburger surmises the cause of this great poet’s madness to

be the irreconciliable spiritual tension in his attempt to reconcile Greek paganism with an experience of Christianity that was

nevertheless shaped by his “pagan” or “pantheistic” understanding of nature and people in Germany (pages 14—15). The thesis

ofllolderlin’s irreconciliable inner tension between paganism and Christianity is also supported in Henry l'latfield,Aerl/Jetir

Paganism in German Literature: me W’imke/mafin to [be Deaf/J 0/60?le (Cambridge: Harvard University Press, 1964), page 143‘

Such existential crisis appears to be absent in Heidegger.
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methods of his thought and his composition can shape the future direction of philosophy, and

not only in the West. Examined in this light, Heidegger’s thought as a whole has a greater

esoteric impact on philosophical thinking than the as yet little studied Hermeticism of modern

occultism and the new interest that the West has in Eastern esotericism.159 Therefore a

comparative reading of Heidegger and esotericism promise a new holism in the essential task of

thinking — what Heidegger calls “thinking the history of being”.

As evidence for the esoteric aims of Heidegger’s project on the meaning of being is the

existence of his “secret” writings from the 19305, published posthumously as Beilriige {yr

P/ai/orop/Jie in the centennary of his birth in 1989.160 It was not until a decade later that an

English translation of this work, Contributions to Phi/amply], became available.161 Heidegger

viewed it as his second major work after Beifig and Time; yet in his own assessment, the thought

that it contained had no access to public expression, either in word or in print.162 In many ways

it is a pagan treatise that resonates profoundly with the Romanticism of Holderlin’s poetry that

Heidegger greatly admired. In Contributions to P/Ji/omp/ay Heidegger performs a Dertmktion of the

onto—theology of Western philosophical and theological thought, very much after the manner

of undoing the subject—object dualism of metaphysics in Being and Time, but with a radicalism

that leaves no subjectivist residues in the conception of Dareifl that in his own assessment are

still present in his earlier work. In this work, Heidegger goes much further than Being and Time

by adopting what he calls a “being-historical” (ieimgerebie/JZ/ie/y) View on the question of being

that surpasses the individualisation of Darein’s being in its being—toward—death. This time,

Heidegger also goes beyond the Abrahamic boundaries of onto-theology by invoking the old

159 This is meant strictly in the academic sense. The two sources of modern occultism, the Hermetic Order of Golden Dawn

and the Thelema » themselves based on adaptations from the Kabbalah, Hermticism and the Enochian magic of the

Elizabethan genius john Dee — are both popular among contemporary seekers of mystical experience and knowledge, but these

are rarely taught in university courses. As to Eastern religion, the gradual spread of the Tibetan traditions of Vajrayana

Buddhism, which is essentially esoteric due to its tantric origins, is yet to produce a genuine integration of esotericism into the

Western mind, as the closed nature ofits discipline encourages discipleship but not “elective affinities”.

“'0 Volume 65 of Geramtaurgabe (Frankfurt: Vittorio Klostermann, 1989). Heidegger did not live to see its publication as he

died in 1976.

”>1 Martin Heidegger, Contribution: la Phi/amply] (From Emu/fling), translated by Parvis Emad and Kenneth Maly (Bloomington:

Indiana University Press, 1999). In this thesis I largely follow the hermeneutic advice offered by Friedrich—Wilhlem von

Herrmann in his essay “Contribution: to Philoroph] and Enowning—l Iistorica] Thinking” in Charles E. Scott, Susan M.

Schoenbohm, et. al. (ed), Companion to Heidegger? ‘Contribm‘iom to Phi/amply”, page 105, namely that the key concepts in

Contribytionr such as Erezgnir should not be interpreted in reference to Heidegger’s usage of them in his more accessible writings

from the 1950s and 1960s in order to make it easier to comprehend, because this difficult work should be studied in its own

right. The authority of von Hermann lies in his being the editor of Beilm'ge zur Pbi/orop/Jie, the manuscript of which contains 933

handwriten pages.

"’2 See Translators’ Foreword in Martin Heidegger, Contribution: to Pbi/oroplgy, page xv.
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gods, not for a surface reconstuctionism of paganism, but for the making possible of the

primordial understanding and experience of the sacred to re—enter life, within the holistic

fourfold (Get/zefle) of earth and sky, god and human.163 The transcendental temporalisation of

this event is found in Erezgnz'i, the leitmotif of Conm'butz'om t0 Pbi/orop/y/ that becomes the

enblematic meaning of being in Heidegger’s later thought. For our purposes, in so far as

Heidegger is to be read esoterically at all, his naieentpaganirm is to be taken seriously on the

philosophical level and is given full expression as such. This is the guiding task of this thesis,

with Heidegger’s discourse on daimom’on in Parmenides as the key to the many doors of

understanding that need to be opened.

Viewed as an organic whole, Heidegger’s works develop our understanding of Emgnz'r as

the unconcealrnent of being as primordial tempera/2'01. Oriented toward this fundamental horizon

of interpretation, we work with our understanding of time within the hermeneutic circle

recurrently formed by the ontological difference between being and beings, and we are guided

by the essential holism of the history of being that makes its mark in every era.164 For

Heidegger, temporality of such magnitude such as an eon essentially means the relationship of

being to the Heraclitean notion of karma! as an interplay between illumination and darkening:

hence his famous meta hor of ur, fire.105 In com arison with this enuinel a n
P P P g y P g2

167‘ lbid., § 190, page 218. But this schemata, which replaces that of the ccstatico-temporal horizon in Being and Time, is not

given the name of“Cezrierf’ yet in Conln'butinni to Phi/amply. It was not until 6june 1950 that Heidegger began publicly using this

term, in a lecture called “Das Ding”, which appears as “The Thing” in Poetgl, Language, Tbaug/Jl, translated by Albert Hofstadter

(New York: Perennial Classics, 2001); see pages 175478 for his discussion of the fourfold See also Martin Heidegger,

“Building Dwelling Thinking”, in ibid., pages 147449, for another discussion on the same topic. From the viewpoint of

environmental philosophy, in which Heidegger’s thought is a significant source of influence and inspiration, the Platonism

inherent in the Christian understanding of being, when combined with the universalism of leebne, have direct bearing on the

desecration of the earth. This is not to say that Christians cannot now take better care of the earth — as God’s creation that is

blessed with the iii—dwelling of the divine presence. This approach, however, retrieves the darn/anion and allows it to reclaim the

meaning of God in a tradition that has demonised daimonian and exiled it.

”’4 Heidegger was familiar with Gnorir and Spfitanti/eer Geri], the ground-breaking work on Gnosticism written by his student

Hans jonas, but he never referred to the various schools of Gnostic thought in his lectures and published writings. Yet

Heidegger’s notion of being determining an age (Eragnir) that Daret'n exists in bears some resemblance to the Valentinian

doctrine on the eons, each of which is an expression of a different kind of transcendent reality, which may or may not be good

for humanity (e.g. the eon of the demiurge when human souls are trapped in the material world without the gnaw of liberation).

”’5 This is an interpretation of lemma: based on Heidegger’s principal insight into the phenomenological possibilities of

alelbeia as the cosmic interplay between concealment and unconcealment in which Damn takes pan in order for its

understanding of presencing of being as legein to be possible in the first place. See Martin Heidegger. “Aletheia (Heraclitus,

Fragment B 16)”, in Martin Heidegger, Barb! Greek Thinking. translated by David Farrell Krell and Frank A. Capuzzi (San

Francisco: Harper & Row, 1984), page 117. lmportantly in Martin Heidegger, “On the Essence of Ground”, in Martin

Heidegger, Palbmarkr, page 112, Heidegger analyses the opposition of Pauline Christianity to lemma; as the turning away from

God, which lay the groundwork for the Christian demonisation of paganism in subsequent centuries. Christianity, then, is the
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understanding, the theological teleology that shapes Western mind and spirituality becomes

highly problematic. For this reason, Heidegger’s Dertmktion of onto—theology by way of

phenomenology results in a progressive decomposition of the onto—theological temporality of

kaims, which actually determines the esoteric understanding of time in Christianity. Heidegger’s

philosophy stands at the crossroads of a decomposing figure of being (the ground of being as

the “death of God” qua active nihilism) in the modern world where the futurity of Dasein’s

Gerda/edit, i.e. the figuration of its kind, is contested in its temporalisation in the present age

where oblivion of the primordial meaning of being prevails. This is also the oblivion of the

paganpnmordia/igl of Western thought. With the falling away of kaimr Damn is presented with

the uncanny possibilities of going under (Unteigang), but instead of leading to a factical demise,

they guide Damn to its essential calling for a holistic engagement with the primordial ground of

the history of being that Daxein is necessarily a part of. In anticipatory resoluteness and in

loyalty to itself, Daiein’s abyssal descent, instead of encountering disintegration, allows it to find

its place in the mysterinm magnum of Emignir, which holds the key to Daiein’s natality, life and

mortality. This is the knowledge of the temporalising of Damn in temporality, i.e. primordiality

itself.

In Being and Time, time in its three ecstases as the horizon for interpretation of being is

bound up with Damn analytic, in so far as the latter is authentically and thus historically

1(6
’ and throwssituated in Dasein’s fundamental attunement to the destining (Gm/ma) of being

open the question of the essence of Daiein as the understanding of being as such. But the

primordiality of time as the a/el/Jeia or truth of being leads to the esoteric issue discussed by

Heidegger in his Parmenides lectures, namely daimonion as the making possible of the condition

of a/et/Jeia. In the falling away of kaimi, the possibilities of daimonion in the existence of Daiein

become all the more reluscent. As raised by Eugen Fink with Heidegger in Herac/iz‘m Seminar, it

is in understanding both the being and nothingness of humanity, i.e. Darein in its being—toward-

 

determination of being according to the turning away from karma: in Damn, which in fact is akin to the Gnostic sense of

fundamental alienation from the world and the universe. Paganism is therefore essentially a turning of Dawn to karma: — nature

as pig/ii: included.

‘6‘) Martin Heidegger, Being and Time, § 74, pages 351-352. Destiny, as authentic historicity, is primordial to individual fates

(Sr/inhale) and brings up the question of a generation (Carib/edit) of Damn. Authentic historicity (Geri/Jiibtlirb/eeit) is the omim’nte

(Carine/Jen) of Dawn in history (Gert/nib”) and hence the inscription of its meaning in reference to understanding of being; this

necessitates at the same time the Der/mktian of the history (Carlin/m) of ontology as a discipline in metaphysics. Gambit/ate is

primordial to Hiitanr — translated by Heidegger scholars as “historiography” or “history as a discipline” ~ and this distinction is

very important to understanding l'ieidegger’s labour on time and history, which recurs in his later writings. See ibid., § 6, pages

174 8. Destining (Carbide), then, is the working of the history of being in and through Damn. Darrin analytic provides us with

possibilities to “read” being.
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death, that the ultimate meaning of karma; will allow the mortals an opening into their

existential awareness. Insight and foresight then become the qualities of Dam}: in face of the

historicity of its being. In this way Dam}: is open to the dwelling of daimom'on even though it is

never a physical place as such, but a special, if not uncanny, region or tapas within Daiein’s

understanding of being. The Greeks lived according to the “inner voice” of the daimom. Since

an understanding of this kind always aims at the whole of existence, whether for redemption or

perdition, it cannot be formally separated from being—in-the-world, which necessarily

determines Dam'n’s kind of being; and by “world” it is meant primordially as the “worlding”

(We/ten) of a world, therefore not the earth asp/9151'; alone. In the worlding of the world the

wholeness of being is transmitted to Dam” in its natural capacity for attunement, i.e.

interpretive understanding in its temporalised mode.167 Worlding, therefore, is the presence of

the oneness of being in any of the many worlds that Dare-2'71 can experience in the interplay of

truth in concealment and unconcealment. Unified hermeneutically, the universe becomes a

plethora of gateways, passages and destinations for Dam}! who genuinely seeks to understand

the interwining of life and death observed by the first daimom't thinker of Western philosophy,

Heraclitus. Access to these, of course, is the main aim of “high magic” in genuine esotericism,

which seeks not the fulfilment of individual power but that of time as destiny. In Western

esoteric thinking, the meaning of time is necessarily “apocalyptic”, and as such it impacts upon

the futurity of Darrin. But in the temporality of vision and narration that constitutes Dam'n’s

experience of being, apocalyptic time speaks to Damn through differences in telling and in

writing, for it too is subject to the opening up of being for Darez'n at its different levels of

understanding of being, even through destruction by nothingness, at whatever allotted time.

The end time for Dawn is a contested being—in—the—world. In Confirm/lions to Phi/amply

Heidegger mentions the “flight of the gods” during the era of the oblivion of being as a reason

for Dam’n’s obscure temporality, because an era itself is the configuration of Daiez'n’s relation to

the meaning of being.168 Therefore the understanding of time in Western esotericism is as

”’7 It may be hermeneutically fruitful to view the fundamental relationship of Damn to “worlding” as the essence of the

primordial religious phenomenon of shamanism, which according to the findings of scholars in comparative religion is

universal on earth. Unlike metaphysics, shamanism holds ascent and descent of worlds but not their dualistic oppositions.

”’5 Martin Heidegger, Contribution: to P/JiIOJoP/zl], § 253, page 285. In Alindfu/mu, Heidegger describes the fulfilment of

modernity as the fulfilment of metaphysics in Western history; see § 10, page 19. This immediately problematises Heidegger as

an anti~modemist; however, his being—historical thinking, or his mindfulness of the primordial meaning of being (59m) in his

contemplation (Beiinnung), does not place his nascent paganism close to the trend of Ariosophy in warm German esotericism,

analysed in great detail by Nicholas Goodrick—Clarke in his book—length study of the topic (Ariosophy in Austria and Germany)

in The Omt/I Roott ofNaziim: Semi/10am Cull; and Tbeir Iflflueflre an Nazi Ideology (London: Tauris Parke, 2004). Although
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follows: the overall determination of humanity’s relationship with the sacred or the divine and

the historical responsibilities that are bound up with it. On the occult level, this calls for a great

struggle with sometimes fatal visions and endings.

Thus said, Dam'n’s understanding of being is clearly not an understanding of timeless

Platonic ideas, but an understanding, perhaps necessarily problematic, that is bound up with the

history of being which remains always open for Dam): in its futurity. Given that the meaning of

being is forgotten in metaphysical consciousness, the daimom of Heraclitus and Socrates can no

longer grant Dam}: unmediated access in understanding of being as the Greeks experienced it

in its entirety. Heidegger implies as much in Parmem'des. Any understanding of daimonion at

present time is overlayed by two millennia of Christian demonology that has made a cult of the

perceived destructive powers and influences of the daimom. While a historian may interpret this

as the full—scale demonisation of paganism by Christians for the purposes of conquests and

conversions, a phenomenologist may see instead the workings of the kaimr of the end of time

in an indomitable rise of the history of being as Destmklz’an, which will clear away the

obscurities and distortions of European nihilism. In other words, Western demonology is

phenomenologically useful and may assist us in the uncovering of the true meaning and power

l( 9 ’
‘ Dazmomof daimom'ofl in our time, which determines the manifest aspects of Daseifl’s way to be.

and demons are phenomenologically equivalent in the primordial sense, despite their

phenomenal difference and their difference in the history of being; for a phenomenologist, the

study of dazMonion is decisively Goetia, and in terms of esoteric understanding, it serves as the

sigil of Darez'n in the apocalyptic time of present-day historical determination of being.

Daz'mom'on pre—determines Dam'n’s being-toward-death and in terms of temporality is pre—

disposed toward the end time of apocalyptic kaimr.

By releasing demons into the realm of phenomenon, Goetia becomes phenomenology,

and its main concerns and methods are decisively integrated into the question of being. The

Goetic imagination, Gothic in its tendency, can recast Heidegger as a necromancer; his

hermeneutics, after all, concentrated on dialogues with the dead, as Heidegger was notably

reticent in his communication with contemporary philosophers. In the granting of meaning to

any form of existential projection, namely the fundamental movement in time that characterises

Darez'n, Heidegger’s lectures on Parmenides during the darkest years of human history can be

understood as the enactment of a Goetic act that puts Dam}! back in touch with the darkest

 

Heidegger never wrote about it directly, his critique of the racialist conception of Volk in Conln'butz'om to Phi/amply} is sufficient

indicator for his antipathy to the Ariosophical world view.

“’9 What is beyond any ready manifestation is the primordiality of Dawn’s temporality, which does not enter into the

sensuous world of beings as a being, yet is that which illumines Dam'fl’s understanding of being in the opening of ale/brig.
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aspects of itself, in the sense of a generation (Cereb/eebf),]70 in a primordial manner. At that time

in modern history, an unimaginable abyss entered into Daiez'n’s being—in—the world and made its

deadly claim upon an entire Vol/e, the “chosen people” of God, and for many God died with

them. The Western Gem has not still recovered from the cataclysm of Shoah, and probably not

for a long time.171 Thus the traditional fear of demonic possession, which in essence is the

laying of a claim upon Daiein, stays with us to this day. The result is often deal/9.172 But death is

the innermost potentiality—for—being (Seinkb'nnen) of Damn, making possible its way to be, and

its kind, or Gambler/7t, that is most appropriate to the era of its existence. Perhaps what is at

stake is the freedomfor death, which is eclipsed in mass murders, genocides and possession? If

so, what must Daiez'n be in history?

The dissolution of the self, which can be [bought and even glimpsed at in mystical

experiences, is the nothingness in the heart of being that Damn dreads more than the

insentience of postmortem decomposition. The joining of consciousness and no-self remains

the unlboug/yt in Western philosophy, for its possibilities lie outside the appropriation of lager, in

so far as our understanding of [agar has been determined by metaphysics; yet Heidegger has

liberated us from its grip. In unleashing the primordial power of [egez'fl in logar, the Emégnii of

[agar gathers being and nothingness, self and no—self together. In Western esotericism, such

Ereégm'i is alreay familiar; the natural human Angit of dissolution is valiantly used as a tool for

spiritual transcendence through working with the abyss of existence — phenomenologically

speaking, the groundlessness of ground through ontological difference. In modern occultism, it

is manifest as eongremti mm daemonae — in being-historical terms, the a/et/Jez'a of daz'mom is

retrieved. The dissolution of ego as the conventional sense of self through a ritual descent into

the abyss is the most challenging and dangerous moment in esoteric training, as evidenced by

the tenth of the thirty Aethyrs in the Enochian system which involves the struggle between the

adept and the deadly demon of chaos, Choronzon.173 Similarly, the abyss as the necessary

‘70 Heidegger links this puzzling question to the destiny of Darein in Being and Time, § 74, pages 351—352.

‘7‘ The abyss of history was manifest between 194] and 1944 at six places in Europe: Auschwitz-Birkenau, Belzec,

Chelmno, Maidanek, Sobibor and 'l‘reblinka.

‘72 See the modern paradigm of exorcism in Felicitas D. Goodman, Tbe Exoreirm ofAnne/z'ere Mielie/ (Garden City: Doubleday,

1981) After her death in 1976, Anneliese Michel became virtually a daimorl — in the original Greek sense of the word. For many

devout Catholics, and her grave, near Wfirzburg, is today a pilgrimage site. For a Heideggerian reading of exorcism, seeglohn

Wu, “Goetia, Exorcism and Demonic Struggles in Christianity and Tibetan Buddhism”, in Carole Cusack, Frances Di Lauro,

Christopher llartney (ed), The Budd/1a offuburbia: Prareeriingi oft/1e Elgb/b Aretha/12m and International Religion. Literature and [be Art;

Corjereme 2004 (Sydney: RLA Press, 2005), pages 87—107.

‘73 The descent into the abyss is the hallmark of modern occultism through the desert workings of Enochian magic by

Aleister Crowley in December 1918. See Aleister Crowley, The Virian and [be Voiee (York Beach: Weiser, 1998), page 163—165.

Compare also the chan adoption of the legendary descent of the Mesopotamian goddess lnnana into the underworld,



70

comportment of Damh to being is a difficult theme that recurs throughout Heidegger’s

writings. It must be thought in the destining of being that determines the freedom and

authenticity of Dam}! in its being—toward-death in time: not through the metaphyical structuring

of concepts and discourse, but by way of the alternative path of holistic contemplation that

Heidegger describes as Beyimzung in his later works. Remaining unthought, the abyss becomes

the most Nietzschean of philosophical curses: the eternal return of demonic haunting in the

selfsame nothingness in Dasein’s encounter with itself, which is the absent face of being.

Phenomenology, then, is a question of whether Dam.” can still live if the face of being comes

into presence in a hermeneutic moment still unknown to philosophers. In the darkness of this

primordial concealment, which is the existential shelter offered by Goetia, Daiez'n, by Virtue of

the historicity of its being, is nevertheless challenged by the onto—theological violence of the

Western Gem. This, in its spiritual memory, harks back to Moses’ monumental encounter with

God on Mount Sinai, who in the half-concealment of his primordially radiant presence,

explained with absolute authority that a face—to-face encounter with the divine only meant

certain death: “Thou canst not see my face; for man shall not see me and live.”174 In the

determination of its being by finitude and mortality, which together form the temporality

specific to being-in—the—world as we know it, Dam}! can only tee God as the face of death. The

direct experience of the divine has to take place in another setting, which perhaps explains the

theurgic perennialism of esoteric mysteries, where the invoked god or goddess is “earthed” in

the human body. That, in essence, is what makes Damn worthy of any ultimate ontological

inquiry that is decisive for an esoteric reading of existence a; the meaning ofhez'ng a; JIM/72 as a

beingfor the divine. Death being never transparent to reason, nothingness in its uncanny

belongingness to being is the unthought in the history of metaphysics, but it is what Data}: can

take up, most resolutely with uncompromised attunement to Angxt, as the primary existential

riddle for its finite time on earth.175

 

through spiritual humiliation and physical decomposition, to encounter her sister Ereshkigal, the goddess of death and

destruction.

’74 “Exodus" 33:20 (Kingjames Bible).

175 In the West it is only in mysticism that nothingness as the absolute is contemplated, e.g. in the case of Meister Eckhardt.

Heidegger maintained an abiding interest in this German mystic, whose teachings are still not accepted as fully Christian by the

Catholic Church, even if study of his thought and the inclusion of his method in contemplative practice are tolerated. On

Heidegger and Meister Eckhardt, see Otto Poggeler, The Path: ofHeidegger’r sze and Thought, pages 6869.
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j)" 7 7. The Fourfo/d in Hermeneutic Ciro/e:

Pagan Hetero/ogy in Heidegger? Ineeptua/ Thinking

Death is always too soon for both the thought and the unthought in philosophy’s enabling of

Damn, as its decomposing work is Deitruktion pure and simple.176 In Darein’s comportment to

being, death is unmediated nothingness and as such it has the full-blown expression of

primordiality in its own right. Yet in its conditioning of Doiein’s mode of being as being—

toward-an—end—without—a—when, death offers Daiein an opportunity, in lived time, for a holistic

comportment to being that is possible to Daiein only, who has a fundamental interest in the

meaning of being as a whole, and not just in this or that ontic fact about the world. Daiein is

factically holistic. In this kind of facticity, Daiein analytic becomes possible in an ontological

inquiry, and without any illusion of perpetual extendedness of time as death imposes the finite

boundaries on Daiein’s existence. That being the case, and being guided by the hermeneutic

insights of Heidegger in Being and Time, there is an urgency, as Darein exists in historical time, to

embrace and to safeguard the primal power of ontological difference as the non-objectification

of Darein and its being-in—the—world, i.e. as the manifestation of Darein’s authentic, hence

radical, freedom, for humanity as a mortal kind (Gert/neon!) on earth. In this section this theme

is critically developed in order to deepen the primordial possibilities of Darein in both being and

nothingness in as abyssal a manner as possible, in so far as the abyss, in Heidegger’s pagan

treatment of it, is actually the other side of “transcendence” when Daiein is consistently grasped

within the hermeneutic circle of interpretation as existential (exirtengial) resistance against the

metaphysical appropriation of its mode of being as a purely subjective ecstasis. As indicated by

Heidegger in Contribution; to Pbi/oeop/gy, th abyss as the non-ground of being in beings is what

brings about the hermeneutics of ontological difference in the first placed77 Instead of a pure

nothing of ultimate darkness, the phenomenon of the abyss is too primordial to be represented

‘76 Necromancy, despite its great power, has to work with the extremely finite temporality of a decomposing corpse. For

leading academic studies on this subject, see Richard Kieckhefer, Forbidden Rita-A Nemrnanier’r Manual of/be Fifteenth Cenlugl,

already mentioned in footnote 14, and Daniel Ogden, Greek. and Roman Neirornang/ (Princeton: Princeton University Press,

2001). Necromancy was certainly taken very seriously in Renaissance magic, but its transmission appears to have been lost,

judging by its prominent absence in modern occultism and in nee—pagan magic. For a l-Icideggerian analysis of corpses as

“liminal bodies”, see Dennis Schmidt, “What We Owe the Dead”, in Hyland, Drew A. l-Iyland and john Panteleimon

Manoussakis (ed), Heidegger and [be Cree/er: Interpretive Eng: (Bloomington; Indianapolis: Indiana University Press, 2006), pages

1 1 2—1 1 3.

‘77 Martin Heidegger, Contribution: to Phi/amply, § 5, page 1]. Grounding—attunement situates Dorein in the restoration of the

truth of being in the manifold world of beings and not evasion from it; see Martin Heidegger, Contribution; to Poi/amply, § 5,

page 12. The hermeneutics of ontological difference therefore does not lead to nihilism. As long as it abides in grounding—

attunement, Damn has an essentially affirmative relationship to beings.
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with the devices of metaphysics; hence it eludes subject-object dualism altogether in its

phenomenological eminence as the grounding attunement (Gmndrtinnnnng) that restores the

truth of being as the question of being in Daiein and other beings.178 In Western esotericism,

however, the abyss is a site of demonic challenge to an adept to attain gnoiii through the

dissolution of ego, desire and thought but without giving in to rage and insanity, these being

the immediate challenges that arise in a spiritual discipline of primordial dissolution. Given that

Heidegger expounds in Ponnenidei the natural association between daimonion and the topor of

o/et/Jeia, the abyss, necessarily uncanny in everyday experience and conception, is understood as

a space favoured by Goetic intelligence in esoteric practice. In ontological terms, the abyss

signifies the making possible of daiinoni in being, that they may partake in being and reveal

essential truths about being to Darein. In so far as the Christian imagination identifies the abyss

as “hellmouth”, which severely limits Daiein’s potentiality-for-being in its descent there because

of such negative characterisation, this motif lies outside the appropriation of revealed religion

and works better with pagan experiences instead. It is no surprise, therefore, that the abyss

features very importantly in Heidegger’s thought as his pagan mysticism becomes quite obvious

in writings such as Contribution: lo P/oi/oiop/oy, which commenced nine years after the appearance

of Being and Time. And just over a year before Contribution; to Poi/amply}, the abyss already

occupies a central place in Heidegger’s hermeneutic method, namely in his lectures on

Holderlin’s “Germania” and “The Rhine” during the winter semester of 1934—1935. Heidegger

speaks of the flight of the gods and the abyss of invocation that this leaves behind. The gods

have become the absent Gen/eiene, i.e. those who have been but are no longer here.179

Holderlin’s spirituality was totally other to Christianity. The affinity between the poet and

the philosopher is evident in the latter’s phenomenology of religion, in which Heidegger

explicitly rejects any ontological meaning in the salvific model of spiritual fulfilment that gives

articulation to Christian life. Given that Heidegger affirms the primordial power of the

1 80
historical occurrence of Christ, this can only be understood in the ontological impossibility of

‘78 Ibid., § 5, page 11.

‘79 Martin Heidegger, Holder/1m Hymnen ‘Cennanien”nnd ”Der Rbein", Gemrntanrgabe, Volume 39 (Frankfurt am Main: Vittorio

Klostermann, 1999), § 9, page 107.

‘30 See Frank Schalow, Heidegger and tbeQueitflr the Jarred (Dordrecht: Kluwer Academic Publishers, 2001), page xii,

concerning a theology with a post—metaphysical awareness helped by Heidegger’s primordial understanding of the sacred,

which allows “Christianity as the renewal of the Christ—event to unfold on the historical stage of the worldrplay of ale/hem”

However, it is precisely the open—ended epiphany, or experience of the sacred, in Heidegger’s anti—onto~theological paganism

that gives Christianity the time and space for its own renewal. This implies the deeper primordialiry of the pagan experience

that resonates with Heidegger’s insight into the “godding” (Gollemng) of the gods in Martin Heidegger, Contribution: to Pin/amply,

§ 126, page 172.
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any organised religion that is based on the model of salvation to “fill” the nothingness in Dmez'rz

that determines it being—toward-death in the context of its temporal finitude. As late as 1953,

Heidegger asserted the difference in paths between phenomenology and a revealed faith like

Christianity, and advised theologians to be cautious about integrating his thought and his

18] That Data}! is attuned to being as a whole through the manifestationmethod into theology.

of the sacred fourfold is a statement on the essential paganism of Heidegger since the mid—

19305.182 The fourfold indeed comes to replace being-in—the—world, which is central to the

structure of Being and Time, so that Dmez'n’s fundamental attunernent (Gmndstz'mmung) to being

can actually surpass fundamental ontology in a sacralised holism, or phenomenology of a

holistic spirituality that is based on the mindfulness (Bexz'mung) of being. Care (Sage), which

merits a very important phenomenological description in Dam'n analytic, can have its meaning

expanded to include also the care for the fourfold, which resonates the pagan spirituality that is

currently undergoing revival in Western society. In paganism, Daiez'n’s care goes beyond

individualism and takes on a more environing, more receptive quality. Heidegger’s fundamental

ontology in Being and Time evolves into the first pagan treatise in contemporary philosophy that

is Contribution; to Philosophy and which is given the sacred name of Ereégnis, as its subtitle, Vow

Engm'i, indicates. Primordial contemplation on being, described by Heidegger as the mindful

mode of being of Beiz'mung that receives its first naming in Contributions to P/Jz'lomply, is only

possible when Damn exists as a being that is attuned to the fourfold as the grounding of its

own being. Dam'n’s engagement in this sacred way of existing is not based on any revelation

from God through the agency of the prophets. In other words, Damn, in so far as it is

understanding of being in Bexz'nnung, cannot be represented authentically by the “people of the

books”, who believe that outside the spiiitual beginning of Abraham, a temporality for Damn

can only be demonic. Goetia can point to ot/Jer beginnings for Dawn, or heterogeneity in

inception, which is beyond the metaphysics of representation in religion, neither in dogma nor

in image. In this sense Goetia is truly primordial and belongs to the ground work on the

question of being. Daz'momk, if not demonic, inspiration, is grounding attunement itself. Erez'gm'y

is the retrieval of daimonion in this question.

18‘ “Conversation with Martin Heidegger, Recorded by Hermann Noack”, in Martin Heidegger, Tbe Piegr ofTbin/eing,

translated by James G. Hart and John C, Maraldo (Bloomington & London: Indiana University Press, 1976), page 65 and page

68. This is the record of a conversation that Heidegger had with theologians from the Protestant Academy at Hofgeismar, of

which Noack was one, in December 1953. Of great interest is Heidegger’s discussion on Heraclitus, where he shows that the

Greek view on being and thinking belonging together is quite alien to Christianity, which insists on the necessity of God’s

intervention to bring about this unity; see ibid‘, page 63.

”‘2 The esoteric notion of the fourfold as the sacred finds its echo in the beginnings of human civilisation: Sumerian religion

honoured earth, sky, air and water as the four primordial manifestations of the divine to Dam”: An, Ki, Enlil and Enki.
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In their conversion of different traditions of European paganism to the doctrinal

hegemony of the Church, Christian missionaries engendered a crisis in Damn never before seen

in the West, and from which it may not recover for a very long time. This is because in the

Christian establishment of the universal rule of God in everyday life as moral and epistemic

force, the primordial truth of logo: as the gathering of being that includes Damn becomes

deformed as the “Word” of dogma that either subjugates or excludes Damn — the latter being

of course the fate of eternal damnation.183 In the fundamental sense, Christianity is a religion

without Daiez‘n in the first place. The similar organisation of the “destinies” of Damn in the

current proliferation of Buddhism in the West also threatens to recast the metaphysical

oblivion of being in its cross—cultural formation of life-styles.184 The ontological meaning of

these current developments is yet to come under the scrutiny of phenenomenology. Suffice it

to say that in Heidegger, destiny remains open because of Dawn’s essential relationship with

truth as the interplay between concealment and unconcealrnent in being. Being is not the teloi

of revelation in Christianity and of rebirth in Buddhism; it is a/eZ/Jezn. According to Heidegger,

a/et/Jez'a is at its fullest when the god of the Gambler/9t that Damn belongs to — such as the

Germanic people — is known and lives within the Mz'tdaiez'n of a community (Gemez'mc/Jafl),

which obviously is lost in the modern formation of society (GeJK/[Jf/Ja/Z). Mz'tdnrez'n is the

fundamental characteristic of pagan traditions that all died out in Europe as a result of

Christian conquests and conversions.185 Instead proximal alienation has become a common

feature in the urban crowding that now determines Damn through the pervasive homogeneity

of world time (We/QM).

By invoking the ancient daz'mom in his meditation on being through Parmenides, Heidegger

makes religiosity an impossible existential expression for Damn. It is no accident that in

‘83 The demonisation of those buried outside churchyards, namely suicides and unmarried women who died in childbirth,

provides much food for existential thought. Folklores on vampires, for example, are probably of more interest to Damn

analytic that they may first seem, in that vampiric life is not temporalised by being—toward—death like human life but purely by

finitude.

‘34 Buddhists believe in the six destinies of being after death: rebirth as a god, albeit mortal; rebirth as a warring titan; rebirth

as a human; rebirth as an animal; rebirth as a hungry ghost; rebirth in hell. In Tibetan Buddhist paintings this beliefis depicted

as the wheel of existence, m'dpa’i ‘kbor In, which is also understood as the turning of the wheel of samsara. Buddhist

enlightenment is freedom from this conditioning of existence by destinies To free oneself from the destining of being,

however, is not to think in being altogether, which is problematic from the perspective of Heideggerian attunement. Indeed in

Sanskrit the wheel of samsara is known as the wheel of Damn as such: bbanamkm, “liliavi’ meaning “atrunement”.

“‘5 See Carole Cusack, Conversion among [be Germanic Peep/er (London 8: New York: Cassell, 1998), for a detailed study of the

Christian destruction of Germanic and Nordic paganism. Being without the oppressive statecraft of Roman paganism, which

Christianity inherited through Constantine, these and other European pagan traditions preserved the primordiality of being for

the people that followed them as part of their cultural life, hence their relevance to the Heideggerian project.
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contemporary theological revisionism, the Luciferan principle is assessed to be an exaltation of

the finitude of thought.186 This other reading of the decomposition of the Gambler/7t of an

archangel like Lucifer provides a timely impetus for the introduction of Goetia into the

methodology of hermeneutics proper. In Christianity, demons are essentially angels of a fallen

kind: they share the same essence as angels in being able to show mortals the mysteries of

utlimate reality, for good or for evil. In the Book ofEnoch, the fallen angels were those who, in

their caretaking role as “watchers”, taught humans “forbidden” knowledge, which included

sorcery and witchcraft — the original Greek meaning of Goetia — but also cosmetics and

metallurgy. Another major factor that contributed to these angels’ spiritual “decay” was their

concupiscence with mortal women, whose physical beauty proved irresitible for them, The

result was a “pollution” of their sacred Gambler/7t through the birth of warlike “giants”, the

nep/n'lnn, whose continued reproduction and influence on earth had to be stopped by the Flood.

After death the souls of the nep/n'lz'rn became demons, roaming the earth to this day to torment

humanity. The demonisation of’GeJt/J/et/at in the apocryphal imagination, therefore, refers to the

original “error” of imparting knowledge to Damn that is too dangerous for it. But it is in this

other origin, firmly rejected by the Judaeo—Christian tradition, that a genuine projecting open of

a heterogeneous hermeneutics in resonance with Dawn’s ecstatic temporality is possible.

Darrin, by becoming receptive to a new pagan spirituality through the radical heterogeneity of

this hermeneutics, allows the grounding of Goetia as daz'nzonz't a/et/oez'a of a different kind. Among

the ruins of modern nihilism as the culmination of the monotheist onto—theology, the

monstrosity of demonic spirits as recounted by Enoch may well be the primary manifestation

of daimonz'on that Damn has to bring back into our own time, in order that Daiez'n’s crossing

over the abyss will bring about the transcendence of renewal of the qnemon oflaez‘ng in Dasoz'n’s

fundamental comportment to being. Daz'tnonz'on and the meaning of being belong together in an

Enigma that brings Damn to an altogether different history of being, one that can transform the

Gambler/3t of Damn altogether. Most significantly, Heidegger, too, reflects on the possibilities of

transformation of essence (Weiomwande/j in Damn as he reflects, unbeknownst to himself, on

137this ancient question of spiritual alchemy in Contribution; to Pbi/osop/Jj. This is the true meaning

of a pagan heterology: the phenomenological study of difference or otherness that rises from

18" Lucifer is the archdemon in Christianity. Originally the most outstanding among the archangels, he was struck down

from heaven into the abyss of hell because of his arrogant refusal to accept the supremacy of God and of the subsequent

rebellion he led against him with other “fallen angels”. A Heideggerian reading ofLucifcr will make him the advent of the

“godding” as the Demwétion of onto—theology. Such “godding” also has the potential of taking on the meaning of the Antichrist

in the way Nietzsche understood it in his struggle against nihilism in Christianity.

‘37 Martin Heidegger, Contribution: to Pin/amply, page 3 (first paragraph before § 1).
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the abyss of primordial holism. Ereignir, of course, is the making possible of the

equiprimordiality of two different phenomena and its importance in preventing any dualistic

reading of ontological difference must not be overlooked in any attempt at a hermeneutic

understanding of being. That Dawn and dairnonr, or demon; according to the bias of Western

onto—theology, can have the being of their beings interpreted as Emignir offers a secure ground

for the development of a pagan phenomenology that maintains its kinship with Heidegger’s

rez'nrgeic/Jic/al/ic/a thinking. Heidegger’s retrieval of the ancient daimonion in his mindfulness about

the question of being points to an important unconcealing moment in Emignii that shows the

onto-theological determination of Darrin at its weakest. Another generation, in the sense of

engendering but without the fearful narrative pathos in the Enochian legend about the

monstrous spawning of nap/Jilim, is entirely possible and is to be wrested from the oblivion of

being in the existential freedom worthy of Daiein. In resolute attunement to being, the question

of Darrin is transformed into the question of Gert/J/ec/yt. Dwain in the history of being is always

more than the fate of an individual being—toward-death.

Heidegger’s pagan notion of the fourfold redefines Dam'n’s orientation in its being—in-the—

world. The fourfold offers an alternative path to the unfolding of the Western Geirt in the

present era and as such it is full of positive possibilties for the continuity of the philosophical

tradition. In its profound otherness to onto-theology, Heidegger’s phenomenology, as

primordial heterology, is at its most powerful when it is worked through in the “clearing”

offered by Goetia, which in Western esotericisrn is manifest primarily as the abyss. In ancient

Greece, a primordial thinker like Tirnaeus, who was well—known for his notion of (/9072: as the

fundamental determination of being, contemplated the perplexing otherness in the genealogy

of daiinonr when compared to the Olympian gods.188 In the inceptual thinking of the West,

therefore, daiinoni were already a “wholly other”, to use Otto’s term,189 and inspired awe, if not

fear. Daimonion is heterogeneous “godding”, i.e. “godding” of otherness and difference. The

being—historical power of Goetia was nevertheless covered over with Plato’s dogmatic

determination of truth. In modern philosophy, it was not until Nietzsche’s anti-Christian

nihilism did a moment of monumental heterogeneity arose again on the being—historical level in

Western thought. This time the “wholly other” was the Anti—Christ.190 Yet its meaning was still

183 Timaeus offers a different reading of Hesiod’s Tbeogoiyi. See John Sallis, Chum/rig: On Beginning in Plato’s ‘Tirnaeur”

(Bloomington; Indianapolis: Indiana University Press, 1999), page 85.

‘5‘) Rudolf Otto, Tbs Idea qfl/Je H091, pages 25—28.

‘90 Friedrich Nietzsche, DerAntir/Jrirt, Sz'i'rnl/ir/Je W’erke, Volume 6 (Berlin: Deutscher Taschenbuch; Walter de Gruyter, 1980).

Instead of offering a phenomenology of the Anti-Christ, Nietzsche styled himself as one and proclaimed the death of

Christianity as a sustainable European value; hence his battle cry for “revaluation of all values”.
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confined within the forgetting of being in the onto—theology of God’s “godding”, even if a

philosopher [bought against it. While Heidegger assesses Nietzsche to have not overcome

metaphysics enough, the facticity of Darein’s participation in nihilism191 as an eminent example

of will to power (Willa qur Mat/at) in the history of being is an indication of the hermeneutic

value of the non—dialectic nothingness of nihilism. Here it is important to point out that

nihilism breaks up the fourfold in that in its “will to w' ” as a blind force, the relation between

the mortals and the gods is covered up and denied: Dam}! is worshipped instead, but only in

the prevalence of its metaphysical appropriation. The contemporary objectification of Darez'fl’s

ez’do/on, which holds sway in its manifestation as knowledge in its metaphysical deformity as the

Gem/l of the earth as a universal “standing reserve” for exploitation, is the prominent fulfilment

of nihilism; with the increasing anthropocentric appropriation of space as such, the

“enframing” has even reached extraterrestrial proportions.192 Heaven and earth are both turned

into an onefold of topoz' for conquest by the modern subjectivism of the blind will to will, which

in the disappearance of the question of being finds power as its most immediate medium of

expression. In this moment in the history of being, spatiality takes precedence over temporality

in the determination of the real. As such, heaven, too, is an abyss to the inquiring Damn, in that

as in the world below, being is concealed above.

The abyss, therefore, stands in an essentially problematic relationship to being, yet at the

same time it belongs to the question of being, as nothingness is. This essential unity of the

question of being is the most important insight in Heidegger’s meditation on the elusive

question of Emégm'r. On the immediate level it is the abyss of heterogeneity — the withdrawal of

being from the same - that Dam}: faces as it enters into a Goetic comportment toward being,

which must be allowed a full expression, if not manifestation, if Dam” is to avoid the

premature demise of a psychic death before the rottenness of a physical one. This is because

Goetia stands for another reading of the history of being, with the power of what Heidegger

the “other beginning” in Western thought.193 Non—metaphysical possibilities were present when

‘9‘ Martin Heidegger, “On the Question of Being”, translatd by William McNeil], in Palbmarkr, edited by William McNeill,

(Cambridge: Cambridge University Press, 1998), page 31 1. As Heidegger shows in Being and Time, the temporality of Damn is

not separate from the history of being. Therefore he can write in the same essay that the “human essence itself belongs to the

essence of nihilism and thereby to the phase of its consummation” (ibid.).

192 These highly descriptive terms began their circulation in Heidegger’s philosophical vocabulary in the 1950s. Heidegger’s

critique of the current technological civilisation has its source in his intellectual confrontation with Ernstjt'inger, whose

polemics on planetary domination through the new Cert/113d]! of Arbeiter— workers who find meaning in their being through

increased and aggressive mechanisation. See § 13 on the interwining oflleidegger’s thought with jiinger’s in his discussion on

the phenomenon of “the gigantic” in modern nihilism.

‘93 Martin Heidegger, Contfibulio/u lo Phi/amply, §§ 22—24, pages 4042.
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daimonion held sway among the Greeks. A resolve is called for in Damn that involves what

Heidegger calls the “higher power” of human fmitude in Being and Time.194 Here the movement

of phenomenological thought hinges on a correct differentiation between 13aner and Gem/[.195

The history of Western esotericism has shown that the abyss has sent many “seekers” back

insane into the everyday world; in the West’s experimentation with Eastern religion, similarly

disturbing and tragic examples can also be found. The abyss is spiritually as dangerous as its

physical counterpart in nature. In monotheism, the dwellers in the abyss are all classified as

demonic; in the more originary sense, the Book ofEnoe/J describes how the two hundred fallen

angels who violated the cosmic law of 6656/9/6be, led by Samyaza, Urakabarameel, Akibeel,

Tamiel, Ramuel, Danel, Azkeel, Saraknyal, Asael, Armers, Batraal, Anane, Zavebe, Samsaveel,

Ertael, Turel, Yomyael and Azazel, were interred in the abyss until the apocalyptic end of time

on earth, which is the moment of judgment for all. The first religion in human civlisation, that

of Sumer, also viewed the abyss with fear: it was the residing place of Tiamat, the almighty

dragon—like demoness of primordial chaos, whose appearances in the world of living each time

resulted in terror and calamities.196 But Tiamat acted as the primordial ground for world

creation, and her violence is possibly vital to the forces required in this process: for the

Sumerians, and the Babylonians who absorbed them, order could only arise from the initial

conditions of chaos. There is some resonance between this ancient understanding and the

traditional wisdom in jewish folklore, which recognises the abyss as the necessary ground for

197

the formation of the great oceans on earth by God. The abyss, though not ground itself,

nevertheless gmnndi the formation of the world. This is the primal mystery of the world to

‘94 Martin Heidegger, Being and Time, § 74, pages 351—352. This power stems from Dniein’s authentic understanding of Angst.

‘95 Gem/lis a later disclosure on being by Heidegger concerning the manipulative framework of let/me that Dwein is

increasingly subject to. This notion is made famous through Martin Heidegger, TbeQneJtion Concerning Tee/inning. However,

occult practitioners in chaos magic will see Gerte/l as a necessary gateway in the present age to pass through in order to

experience and to understand Ereignii, hence it is imbued with esoteric meanings in its own right. It remains highly debatable

whether Heidegger’s notion of Emgm is Romanticist in some way; it appears more likely that it was on the strength of his

meditation on the meaning of being as Ereignii that Heidegger was able to decipher and to name the immediate and greater

challenge that faces Damn today in the form of Gene/l, which in its radical futurity may one day allow science and technology to

displacep/inir from Datein’s being—in»the-world, thus destroying the sacred unity of the fourfold once and for all,

‘96 The primal ”911m of “godding” is recounted in the Sumerian—Babylonian epic poem linuma Elish, which describes the

creation of the world through the activities of Apsu and Tiamat, and the slaying of'l‘iamat by the god Marduk in order to

establish the gods’ rule over earth through the Babylonian dynasties. See Barbara C. Sproul, PrimalAiytbr: Creating the World (San

Francisco: Harper & Row, 1979), pages 91—113.

'97 Gorion, Michajosef bin (ed), Die Sngen derjua'en (Frankfurt 1913), page 9. Cited in Alfred Doppler, DerAbgmnd (Graz:

Hermann Bohlaus, 1968), page 9.
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which humanity also belongs. This fundamental belonging-together of the abyss and p/yiz'r, or

nature, is also observed by Holderlin. In an unfinished poem he writes:

Vom Abgrund nemlich haben

Wit angefangen und gegangen

Dem Leuen gliech, in Zweifel und ArgerniB,

Denn sinnlicher sind Menschen

In dem Brand

Der Wiiste

Lichttrunken und der Thiergesit ruhet

Mit ihnen. .. .

For from the abyss we

Began and have walked like

The lion, in doubt and annoyance,

For more sensual are men

In the blaze of deserts,

Drunk with light, and the spirit of animals

. . - (

Jorns in their rest.”8

This paves way for an expanded understanding of Ereégnzi in light of the ontological

significance of nature, which is crucial to the formulation of a pagan, anti—dualist

phenomenology. Darez’n is 10/7}:er in so far as the abyss is their primordial belonging together. As

meaning of being, nature is therefore never a mere Var/yandemez'n, much less a Zu/yandemein for

humanity’s thoughtless exploitation. This is the primordial ground of any belief in the

“consciousness” of nature, which actually is strictly pagan. The origin of paganism is the abyss.

Pagan Daiez'n, as long as it abides in its primordiality, is necessarily abyssal. Heidegger’s

appropriation of Holderlin’s insight will be discussed in Part Two, Division Two, of the thesis,

as it provides an important angle on appreciating the primordial relationship that Dam}! has

”8 Friedrich Holderlin, “For from the Abyss. . .”, in Friedrich Holderlin, Paemi and Fragmentr, pages 5527553. In contrast to

humans, the gods arise from a union of heaven and earth, but even so nature remains primordial to “godding”. See Martin

Heidegger, “Wie wenn am l’eiertage . . .”, in Martin Heidegger, Er/dutemngen zu Hillier/I'm Dir/flung, Geramtamgabe, Volume 4

(Frankfurt am Main: Vittorio Klostermann, 1996), page 59. Most importantly, Heidegger observes that nature (pliyrir) is the

oldest time, without however it resembling in any way to the Christian notion of eternity. Nature is pagan time.
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with the abyss in being, which is also yours and mine, inseparate from the p/yuir of our

existence on earth.

1? 72. Tbs ‘Hig/Jer Power” 0fDa5ein ’5 Finilnde

Although strictly speaking an unfinished work, and one for which Heidegger abandoned any

plan of completion, Being and Time nevertheless lays down the ground work for interpreting

being in terms of temporality, beginning with Damn as the central focus of what being means to

lnnnan understanding. Heidegger is well—known for his methodological avoidance of

philosophical anthropology, for the meaning of being as a whole cannot be grasped in any

ontic discipline.199 Yet fundamental ontology is radically human in so far as Heidegger does not

accept “revelation” from a higher being to Darrin as the beginning of any existential inquiry.

Instead, an nnderrtanding (final/Jingneii as the fundamental condition of its being—toward—death in

the world is the starting point for Daiein’s comportment toward being, even before its

philosophical understanding of the ontological difference between being and beings. It can be

said that prior to any notion of ontological difference comes the abyssal difference between

existence and nothingness, which on the phenomenal level is manifest as the difference

between life and death, or the living and the dead, in futurity as the finitude of Daiein’s relation

with itself, others and the world“) Damn itself is the attunement to the abyssal in the being of

beings in its understanding of being.

The pagan holism of Contribution; to P/n/oiop/y} cannot make full sense unless Dayein’s

fundamental relation to nothingness, which it experiences as Angit, is understood as the basis

of the “leaping forth” into the Breigni: as the primordial movement in the history of being. It is

a different movement from the metaphysical understanding of this history as the progressive

unfolding of mind, spirit, or GeiJ'l, which equates being with let/me, the mastery over beings. For

example, in the latest developments of knowledge, nanoscience is possibly the promise for the

greatest mastery that humanity can ever achieve over matter, in that its fundamental structures

can be altered according to human will: the vulgar meaning of magic that excludes spiritual

‘99 Martin Heidegger, Being and Time, § 10, pages 42—43. The basic point made by Heidegger in this section is that ontic

studies do not aim at Damn at all in their description of human being.

200 This is similar to the starting point of the Buddha who upon his spiritual awakening realised impermanence as the basic

feature of phenomenal existence, and suffering as human beings’ universal comportment to impermanence. The Buddha’s

gnarl] was not given to him by supernatural means; herein lies, like Heideggerian phenomenology, the major difference that

Buddhism has with Judaism, Christianity and Islam.
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transformation. At the same time the abyss that opens up before Daiez'fl’s potentiality—for-being

is far greater than Heidegger’s reflections on atomic science in his lifetime. The potential abuse

of nanoscience, or nanotech in its applied aspects, is already the subject of fervent debates

among scientists and non—scientists. But the future cannot be reached until the effects and the

results first come into being; this is the abym inherent in the scientific enterprise that cannot

offer signs of transcendence even if crossed over, but perhaps only bondage to the very same

effects and results instead. In science, the temporality of futurity is determined by the afimamz‘y of

10/5/52} in so far as it is controlled, ordered and planned in tec/me as the primary comportment to

20]
being in scientific Damn. Science, essentially speaking, sets up Dwain in Gem/ .202 Given that

Gefle/l now frames the universal advent of scientific knowing, Dam'fl lives in a time that calls for

a heroic £21052)". This can only be grounded in a primordial being that still eludes ordinary

awareness — hence what Heidegger describes as the “abandonment of being” in Contribulz'om t0

P/Ji/omp/gy — as long as cultural pessimism, which characterises postwar attunement, holds sway

in Dayez'n’s comportment to being.203 Having just pulled through the cataclysms of nihilism in

modernity in the form of two world wars, and hence still taken over (bmommen) by it, Damn

cannot yet see clearly how its destiny is going to be fulfilled in the hyper—tec/me of its

21 )4
contemporary existence and temporality. With the progress already made in the interface

2‘" Such paradigm reveals the metaphysics of ecological forgetting that holds sway in science and technology. Only the abyss

of the real threat to human existence, in the evident climate change caused by modernity, is forcing science now to “think”.

The danger of extinction — 844 species have already gone before humans and because of them, with another 16,118 being

threatened (IUCN 2006 estimate) — opens up the fundamental question of being—toward-an—end that forces the very issue of

Dam'n to become relevant in science, which has predominantly concerned itself with the potentiality of nature for endless

human use and control.

202 Cf. Trish Glazebrook, Heidegger? Pbi/mpfgl offrieme (New York: Fordham University Press, 2000), pages 104—107.

Glazebrook makes a fascinating comparison between Ian Hacking, author of Rtpmrmting am] Intemem'ng (Cambridge; New York:

Cambridge University Press, 1983), and Heidegger 0n the understanding of reality. Glazebrook argues that both philosophers

subscribe to the view that the more theoretical the description of reality is, the less “real” it becomes. Science is not

disinterested, but interventionist, even when it tries its best to represent reality. What is more important to the human grasp of

reality is the truth of Daxein’s being—in—the—world, i.e. the hermeneutics 0f Dawn’s understanding of being, which can never be

replaced by theories from ontic disciplines such as anthropology and psychology. What Hacking implies is the difficulty of

science to extricate itself from Geile/l— which is aggressively interventionist — when any notion of reality is involved. Yet to

replace reality with fantasy is to invite madness, not reason. This is the dilemma of philosophy.

203 The uniquely German moments in the modern history of being are in the following order: romanticism, terror and

pessimism.

20‘ Yet Heidegger analyses in Being and Time that the uncanniness of being taken over (limommm) by Angit situates Dam” in

the moment for an authentic potentiality—of-being. See Martin Heidegger, Being and Time, § 68, page 316. Here I follow the

suggestion of Richard Detsch, in his book review of David Farrel] Krcll’s Damon IJfl, to translate “benommen” as “taken over”

instead of “benumbed”, as both Krel] and Stambaugh have done. See Ricth Detsch, Review of Daiman Life. Heidegger flfldLlflv

Pbi/oxap/y by David Farrell K161], German Studie: Review, Volume 18, Number 2 (1995), page 357. In being—historica] terms,
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between neuroscience and Virtual reality, the phenomenon of Dam}: as embodiment is no

longer the boundary of being that philosophers traditionally viewed as the limits of existence in

this world. Before this bewildering array of developmental possibilities, the abyss attunes Dam}:

from all directions, such that being becomes more akin to 5/900! than the being of beings that

metaphysics held it to be for the last 2341 years of Western thought.“ This has important

implications for Western esotericisrn, which has its own traditions of familiarity with chaos,

especially in Goetic workings.

On the horizon of esotericism in the West, the fractal rather than linear developments of

science have caused the new occult paradigm of chaos magic to arise.206 Many identify with
. . . . 2()7 - . 4

Goena and are well—versed in the controversml occult lore of Necrvnomzmn. As its practitioners

 

Benommenbeit is constitutive of Dam'n’s becoming aware of the distress of the condition of the abandonment of being in modern

nihilism.

295 My calculation is based on the year Aristotle opened the Lyceum in Athens in 335 BC.

20" The identification of subcultura] practice in occultjsm as chaos magic began with the subcultural appearance of Liber Null

by Peter Carroll in 1978, who uses that term in his first book to announce the advent of an approach and attitude that

“anything goes”. However, the leading chaos magicians such as Carroll and Phil lline see the British artist and magus Austin

Osman Spare (1886—1956) as their predecessor, one reason being his highly individualistic and experimental methods. Spare’s

influence on Carroll is evident and acknowledged in UberNu/l, see page 7. See also Kenneth Grant, The Alagim/Rwizla/(New

York: 3. Weiser, 1972), pages 1807198; and Kenneth Grant and Steffi Grant, Hidden Lore (London: Skoob Boks, 1989 — pages

unnumbered)‘ for well»informed appraisals of Spare’s occult career and significance; Grant was in fact instrumental in making

Spare’s writings and art work available to Western esotericism. Spare published five books in his lifetime, the most important

one being The Book, ofP/mmre (London: Co—operative Printing Society, 1913). For a recent scholarly article on Spare, see

Christopher]. Miles, “journey into the Neither—Neither: Austin Osman Spare and the Construction ofa Shamanic Identity”,

T/Je Pomegranate, Volume 8, Number 1, pages 54-83. In my view the works of the recently deceased British occultist Andrew

Chumbley incorporate the creativity and daring of both Spare and the Chaoists. See, for example, Andrew D. Chumbley, Tbe

Azoé‘tia:/1 Crimoire oflbe Sabbalir Craft (Chelmsford: Xoanon, 1992)

207 liirst mentioned in the Cthuhu myth stories written by the acclaimed horror writer Howard Phillips Lovecraft (1890—

1937), this grimoii'e of black magic, allegedly dating from B'h century Damascus, has never had its authenticity established and

was most likely an invention by Lovecraft. The first edition of Nemflomimn, which appeared on 22 December 1977, was

compiled by an American who was known only as ”Simon”. He claimed to be a former Slavonic Orthodox priest who obtained

a Greek version of the grimoire from a fellow priest in 1972. See Simon, DeadNameJ: The Dark. Hixtogr aff/Je ‘Nemnomimn”

(New York: Avon Books, 2006), However, Nemnomimn has a significant section on Pazuzu that shows more of the

contemporary Western interest in this Babylonian demon that is at variance with its status in the Babylonian religion:

Nerronamimn appeared four years after the debut of movie The Exordxt, in which Pazuzu is the possessing demon that threatens

the Western spiritual order. However, in nowhere was Pazuzu recorded as a possessing spirit in Babylonian literature; in fact

figurines 0f Pazuzu were popular with people as he was believed to be able to ward off the attacks of spirits that caused

diseases, See M. ]. Geller, “Fragments of Magic, Medicine, and Mythology from Nimrud,” Bulletin aftlye 5r/Joo/ ofOriental and

Afrimn Studiu, Uniuembr oj'London, Volume 63, Number 3, page 336. In 2004 a different edition of Nemonomimn, prepared by the

American occult writer Donald Tyson, was published. Whereas the Simon edition merely emulates Babylonian sorcery, the

Tyson edition shows a magical tradition that can stand on its own and is philosophically more sophisticated. The entire

dissimilarity 0f the two editions lends support to the view that the original text probably never existed. Yet scholars in esotexic

phenomenology can treat Nemrzom'mn as an Urlex/ of some significance, especially in terms of a (30ch imagination that was
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have not yet engaged themselves in academic writing, the philosophical content of chaos magic

is yet to be analysed and assessed in scholarship. Suffice it to say that humanity has entered an

age where developments in scientific thinking move much faster than those in the arts, which

are traditionally viewed as being more creative and privileged by moments of the avant-garde.

The hermeneutic phenomenon of such “tear” or dissonance in temporality in the

understanding of being in the Daxein—referential humanities needs to be grasped as an existential

whole, so that any esoteric implications and indications can be identified early for

phenomenological seeing and thinking. Importantly at this stage, there needs to be a

preliminary recognition that any fundamental dissonance is working material for the

practitioners of chaos in contemporary Goetia. And chaos being akin to the abyss in the

timeless myths of humanity, its relevance to the awakening of Dam” in the question of being,

which is Heidegger’s fundamental hermeneutic task, requires no greater emphasis.

In the pagan understanding of being, the forces of chaos can be an abyss witholding

a/et/yez'a from even the understanding of the gods. The abyss and a/et/yez'a make contentious

claims on the meaning of being. As a Norse seeres explains to the god of all gods, Odin, in

“Voluspa” from the Elder Edda, Ginnungagap, or primeval chaos, is beyond the memory of

even the gods, let alone mortals, but it was what made being possible. Interpreted

phenomenologically, i.e. as an existential whole, the Norse understanding of being includes

chaos as part of the meaning of being, with a sensitivity to a different kind of temporality that

is outside the reach of remembering. There is somethig about time that is “not-mind”. In the

ancient wisdom of the Norse people therefore lies the possibility of an ontological retrieval that

can lead Dwain to a greater understanding of the modern existential distress (Not) brought to

those awakened by the critical momentum of metaphysical dualism, while the oblivion of being

continues to hold sway in the ordinary understanding of being as the being of beings at the

disposal of modern subjectivity.208 Heidegger did not write extensively on the phenomenon of

chaos; it is not thematised in either Being and Time or Contribution: to P/ai/omp/J]. However,

Heidegger’s original understanding of nothingness as not the antithesis of being allows his

phenomenology to appropriate the significance of the pfimeua/pn'mordz’a/z'g/ offlmoi by integrating

 

not influenced by the dualistic demonology ofjudaism, Christianity and Islam but engages a power more primordial than

metaphysics and onto-theologyi

208 Martin Heidegger, Contribution to Pbi/omp/y, § 54, page 79: “To this abandonment belongsforgotlflmen ofbeing and at the

same time the dixiflttgmtiafl oflmI/J.

“Both are basically the same. And yet, in order to necessitate the abandonment of being as distress, we must be mindful

of each, so that the utmost distress, the [ark ofdiitrem in I/ler diilreu, breaks open and lets the remotest nearness to the flight of

the gods echo.”
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it into the hermeneutics of nothingness that guides the essential thinking on being. Doyein’s

understanding of being is decisive attunement to indeterminacy as the higher meaning of the

uncanny brought upon hermeneutics by nothingness. Precisely for this reason, in Heidegger’s

Nietzsche studies, which preoccupied him during the same period that he composed

Contribution; to sz'lotopb], he was able to offer a critique of Nietzsche’s position on being,

becoming and chaos. Nietzsche’s destruction of the concept of being as a major push of his

anti-Platonist strategy is well-known. What philosophy requires, according to Nietzsche, is a

dynamic voluntarism that is founded upon a life—affirming understanding of becoming, which

can deal adequately with a primordial phenomenon such as chaos. In Nietzsche’s aesthetics,

chaos in the form of discord between art and truth is to be vigorously cultivated. Nietzsche’s

preference for the sensuous becoming of art over the supersensuous permanence of truth is his

way of destabilising any residual grip that Plato’s ideas or forms may have over the

philosophical mind. However, with Nietzsche the understanding of being is flawed in that there

is no awareness of ontological difference. With Heidegger, the chaos of nothingness is included

in his mindful treatment of the question of being. In the holism of Heidegger’s hermeneutic

approach, being and nothingness are not opposed to each other, but rather belong togetberin the

dimension of primordiality, like the way fundamental phenomena such as neamess and

remoteness, arrival and departure, presence and absence can come together in the projection of

DaJez'n’s understanding. This is the precise meaning of Emgnz'i in Conlribntiom to sz'loiopbj. Being

and nothingness are differences that are essential to the identity of being rather than binary

opposites in the irreconciliation of metaphysics. They and the other phenomena mentioned all

attune Damn to being as a wbole, thus placing Damn prirnordially and factically inside the circle

of hermeneutics.

Instead of letting chaos be, Nietzsche allows the schematisation of metaphysics to recur

through his audacious re-interpretation of being as will to power. Heidegger’s analysis of will to

power shows it to have the ontic status of the being of beings, no different to the common

understanding of God in Christianity. It ground: being in a being. Through Nietzsche’

apocalyptic belief in the menentob, the will to power, as Heidegger observes, becomes the

expression of a radically perspectival subjectivity that in its continuous voluntaristic assertion as

a new Gambler/91, a collision course with being is inevitable: hence either madness or dualism.

This is not Heidegger’s way of bringing about the end of metaphysics: Dawn is initially allowed

to understand the interplay of impermanence and endurance in the natural and cultural worlds

of beings as either present—at—hand (oorbanden) or ready-to—hand ({nbanden) while the obj/5y is

revealed, as Dayein’s understanding of being grows, in the most primordial of differences,
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namely the difference in meaning between being and beings. Ontological difference is the most

fundamental of phenomenologically meaningful abysses and its relation to chaos is unexplored

in Being and Time. The fmitude of Darein, however, stands open before both order (lager) and

chaos in relation to the question of being, while it is always bound, with its possibilities as a

being-toward-the—end (Sein {urn Ende), to the dissolution of chaos in death. Indeed in the

English language, chaos has the meaning of the abyss, the apparent nothingness that lets beings

new However, when appropriated esoterically — and this is always done on the basis of

p/yenorneno/ogy in the present study -, the abyss has the quality of universal generation as in the

Norse myth of Ginnungagap, but in its Deitruktion of the metaphysical creations that structure

Western philosophy, the Sumerian appreciation of Tiamat in her ambivalence between

beneficence and maleficence should also be taken into account. The ancient experience of

Tiamat in the dawn of human civilisation bears a close resemblance to another Norse myth,

namely the circling of earth — Midgard (Miflgarfir), or the middle realm — by a primordial serpent

called Jormangund, who will rise from the ocean during the twilight of the gods and enter into

a deadly battle with them. In its symbolic rendition Jormangund has its tail inside its mouth: its

circular form points to the existence of the primordial time outside historical time, which is also

known as nroboroi (onroborm).2m When primordial time enters history, history comes to an end

through the fulfilment of the Norse apocalypse of Ragnarok, when Midgard will sink into the

abyss of the seas. The reign of primordial chaos, which the Sumerians attributed to the gigantic

serpent goddess Tiamat, will return, until such time when the next cycle of historical time

commences with the re—emergence of Midgard from the abyss. Indeed apocalyptic vision of any

kind is the re-ordering of profane time — what Heidegger calls “world time” in Being and Time —

into a temporality of the sacred.

The Sumerian and Norse notions of the gigantic serpentine power ever present in the

abyss of the dark waters both speak of a primordiality that is too heterogeneous to human

survival for Damn to fully integrate them into its understanding of being and time. Their

utmost uncanniness disrupts Daiein’s sense of temporal orientation and its sense of its place on

earth. Yet their abyss — nothing in this world can be a ground for their heterogeneity — can

attune Daiein to the profound spiritual ambiguity in the Greek experience of dairnonion, of

which the West has neither cultural nor spiritual memory. Mythology on primordial chaos and

abyss can therefore guide Daiein to be properly attuned to the dairnonie beginning of the

209 Oxford English Dictionary.

2‘0 Garry Trompf, In Seareb ofOrigini, page 159. For a classic account of the Australian equivalent in the form of the rainbow

serpent, see A. R. Radcliffe~Brown, “The Rainbow-Serpent Myth of Australia”, Tbejournal 0fthe Rojn/Anlbmpo/egim/ Inititute of

Great Britain and Ireland, Volume 56 (1926), pages 19—25.
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Western experience of thinking, which held great fascination for a philosopher of wholeness like

Heidegger. Thefear of daiinoni as demoni that today still remains in religious piety and in popular

culture is in fact a manifestation of a decline in the West’s original understanding of daiinonion,

hence the primordiality of being itself. But we have all read enough about the difference, not

only in meaning but also in value, between fear (Pure/J!) and Angrt in the famous § 40 of Being

and Time to repeat the same decline. Therefore whenever Goetia inspires Angst in Damn in its

working with the abyss in being, it is a moment of insight that places Dnrein between the advent

and the flight of the gods.” Dajein’s temporality, as this being-z'n—betu/een, displays the character of

a liming/2y that is no stranger to esotericism. The more Daiein becomes like daiinon, that

intermediary between gods and mortals, the closer it comes to the essential meaning of its own

existence, such that the necessary mineness Ueineinig/éeit) of Dasein reflects at the same time the

fateful being—together as the destiny of its mortal kind (Geri/went). Being is historicised in Daiein

not in indifferent objectivity, but in the determination of fates; and destiny (Gem/92%), as the

gathering together (yet not the sum total) of fates in Daiein’s resolute understanding of being,

works with the “higher power” of Daiein’s finite temporality in that Daiein understands what it

takes to be on the path of authenticity in relation to its own being. Authenticity is Darein’s

mineness in the thrownness of being-toward—death which at the same time is the projecting—

open, with being—historical awareness, for the gods. For Dayein to come to its own purely by

way of itself is not sufficient for a genuine understanding of the fourfold as the basis for a

sacred existence, something which Daiein is capable of appreciating in at least a pre—

philosophical manner as a being that is fundamentally attuned to the sacred. There is a spiritual

facticity in Damn that enables it to have a preliminary notion of, or even basic experience in,

sacred time—space. In Heidegger’s insistence on Dasein’s essential relation to the history of

being, the liminal temporality of pagan mysteries in the historical context of the gods’ presence

and absence takes Daiein’s self—understanding of its being—in—the—world to a transcendent level.

It is a question that is not covered in Being and Time, for in it Dasein’s own death looms larger

than the gods on the horizon of its understanding. But in Contribution; to P/yi/omp/yj, Heidegger

gives an account of Daiein existing in a grounding attunement that grounds the existential

structuring of Daiein in care: the interpretation of being is no longer simply the determination

of Daiein by death, but by the absent “presence” (hence as the Gewesene) of the gods in post—

Nietzschean modernity. What kind of Darein enables Dayein to be attuned to the being of the

gods, so that its apocalyptic task can become known? Firstly, the invocation of the Goetia of

daiinonion is called for, and as the history of being discloses and conceals its truth before us, we

2“ Martin Heidegger, Conln'bnlioni [0 Phi/amply, § 1 1, page 23.
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find that Heidegger was already phenomenologically attuned to this act in his lectures and

seminars on the Pre—Socratics.

If we View existence in Damn analytic as a rite of passage in Darez'n’s often uncertain

orientation in its finite temporality, which nevertheless includes the rapture of ecstatic

temporalisation in Darez'n’s attunement to the wholeness of being, then it becomes clear that the

abyss in its liminality in respect of everyday life and its discourse is crucial to the structuring of

Dam'n’s orientation in time as such. In being oriented, Darez‘n is ahead of itself (ml; yam/cg) in its

potentiality—for—being, so that at any given time it is not an object for disposal by an ontic

power such as the subjectivity of the will to will in the last metaphysics of Nietzsche. Dam'n’s

temporality is comprised of pathways to its genuine actualisation.212 This essential freedom of

Darwin, being the truth of being, is not to be dispersed among the distractions offered by the

society of dai Man, the “they” of inauthentic multitude. Ontology is fundamental to Darrin in

that the futurity of its being-ahead—of—itself, which Heidegger equates with the structure of care

in Dayein’s being—in—the—world, is also the for—the-sake—of—which in its existence213 that can never

be exchanged for any proposition, including religious ones. In this sense only, while Damn is

necessarily connected to the community of Mz'ldarez'n, the meaning of Dwain is its self—

orientation in its directedness toward the ecstatic futurity of its presence and its movement in

the Erezégnzk bringing together being and humanity — in whatever configuration that an “era”

throws up, the dangers posed by Gem/l included. Damn therefore cannot become lost in time if

it is to be itself. Yet in the pre—ontological understanding of existence as life, a man or a woman

can fall in and out of Darwin.214 This is not about an item of knowledge that is circulated in the

self-certainty of the “they”,215 but about awareness in its purest meaning: that which brings

Damn closest to itself and is the ground of Dayez'n’s understanding of being. For the “they” this

ground appears as non—ground, or the abyss, because Damn does not seek the existential

2‘2 In the present age of the oblivion of being, it is the uncanny otherness that arises in Dawn’s attempt at attaining

existential holism that takes precedence over any idealisation of “self—actualisation”. Being attuned as such, there is no

“enlightenment” as such in Dam'n’s comportment to being, but a Goetic Enignir instead. This is necessary for the fulfilment of

“godding” as Dam'n’s historical task, with both the gods and Darrin being needful of Em'gm'r, which is fundamentally the

attunement of mindfulness of being (Berinnung).

2‘3 Martin Heidegger, Being and Time, § 41, page 179.

2” This is because Damn, as the essence of human existence, concerns its inner possibility but not with its what—being

(Warrein) and so—being (Swain). See Martin Heidegger, T/Je Enema awanan Freedom, translated by Ted Sadler (London & New

York: Continuum, 2002), § 19, page 127.

2‘5 Ibid., § 38, page 166, regarding “tranquilisation in inauthentic being”. Heidegger worked with philosophy as a

fundamental awakening. This is highly significant, for in esoteric thought awakening is the most important moment in existence

prior to and as a support to transformational resolve; it is the moment that makes transformation in Damn possible in the first

place and signifies the spiritual dimension of Dawn’s potentiality»for—being.
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reification of finding security in knowledge: there can be no “informatics” about Dwain. The

potential affinity between Damn analytic and the path of self-directed gnoririn the

contemporary Goetia of chaos magic, which is an esotericism of the abyss, calls for a

phenomenological investigation of a different kind: daiinonion in Emigniii It places Daiein at the

crossroads of fulfilment and dispersion as it travels on the path of its throwing—projection in

primordial temporality. Dasein’s turning in this uncanny moment of decision generates the

conditions for a Mitdam'n of another generation — perhaps of a decomposing kind in its

nearness to the abyss — one who goes under in the “guiding attunement of the leap”.216 It is a

Gerda/36b! first and foremost of non-duality: the breakdown of the inner and the outer reality in

the primordial knowing awareness (Berinnnng) of the onefold of Darrin, which is the primordial

unifying power as seen in a being—historical phenomenon such as Ereignirm Generation, of

course, if the profound etymology of German is to be probed, projects the meaning of

Gerda/ed)! on to the temporal orientation of Dwain, the for—the—sake—of—which in its being. And

in order to avoid any possible regression into metaphysics, a supplication to the fourfold is

made in this projection. This ensures that the futurity of Darein’s being-in—the-world is the

essential question in any esoteric searching, which actually involves the destiny of the entire

human race in the modern crisis of the struggle between world and earth. Right from the

beginning, in so far as hermeneutic understanding can be given a structure, the totality in the

meaning of being at the same time involves the wholeness of the being of Damn. Apocalyptic

or otherwise, Damn has the need to know in the most radical manner in relation to the

fundamental question of being, and this is precisely where Heidegger’s phenemonology falls

into place: the lopor of a/el/jeia, or the Goetic dominion of daimonion, which makes possible

primordial understanding in Damn and hence its authenticity and its freedom in the truth of

being. In the formation of Dasein’s destiny, its individual awakening is never suppressed or

obliterated, nor is the power of its finitude. This is because truth is existentially integral to the

2'6 The reference to decomposition in Curly/edit is an allusion to Heidegger’s reading of Trakl in “Language in the Poem”, in

Martin Heidegger, On the Way to Language, pages 167—172. See also ibid., page 164, for Heidegger’s discussion of the motif of

“going under” in Trakl’s poetry. On the primordial phenomenon of the leap as belonging to Darein’s projecting open in

Emgm, see Martin Heidegger, Contribution; to Phi/amply, Part IV.

2‘7 Chaos magic uses the overwhelming power of the uncanny in chaos to achieve a profound shift in perception and

experience of reality. See Peter]. Carroll, ijer Null 2"? Pyrbonant (York Beach: Samuel Weiser, 1987), page 192: “The manifest

universe is just a tiny island of comparative order, set in an infinite ocean of primal Chaos or potentia. Moreover, that limitless

chaos pervades every interstice of our island of order. This island of order was randomly spewed up out of chaos and will

eventually be redissolved into it. Although this universe is a highly unlikely event, it was bound to occur eventually. We

ourselves are the most highly ordered structure known on that island, yet in the very center of our being is a spark of that same

chaos which gives rise to the illusion of this universe.” Dam'n’s grounding attunement to the gods is a manifestation of the

primordial struggle between structure (logos) against chaos, even if chaos played a role in the theogony of the pagan gods.
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very notion of Daiein in human existence.218 It makes a/etbeia possible for Damn, and for Darein

to be attuned to daimonion.

fi‘ 73. Tbe Ab)” and Erezgnir in tbe Gigantoinae/aia ofBeing:

Primordial “Godding” and the Struggle againrt t/ye Gigantie in Ni/Ji/irin

In Contn'bntz'onr to Pbi/oiop/yy Heidegger meditates on the essentially esoteric nature of his project

on the meaning of being that is set against the background of his Dextmklion of metaphysics

begun in Being and Time. The difficult question of the ground of being in the hermeneutic

problematic of ontological difference is given more than a dialectic treatment in his second

major work. In it Heidegger rejects both the metaphysical grounding of the meaning of being

in the realm of beings — hence truth as correspondence of language to the objectivity of beings -

and the transcendental grounding of Datein in subjectivity — hence truth as the correlation of

the contents of consciousness with the beings in the world. Through engendering this

epistemic crisis, Heidegger’s hermeneutic strategy opens up an “abyss” in the question of being

and in Damn analytic that the traditional dialectical opposition between being and nothingness

cannot guide Damn to an adequate understanding, thus calling for a different kind of

interpretive horizon altogether. In Being and Time the truth of being is interpreted

predominantly in terms of the ecstatic unity of primordial temporality that makes Dayein, in its

existential care, a meaningful mode of being in its relationship with past, present and future, the

three ecstases of time. Time speaks of being in a way that allows being to be, even if it is

nothingness that has to first take Darein to that understanding through Darein’s experience of it

primarily in its attunement ofAngit. In The Basie Prob/ems ofPhenomenology, the lecture couse

given by Heidegger soon after the publication of Being and Time, a schemata of temporality is

offered in which the temporal ecstases can be shaped as a unity in meaning that describes a

hermeneutic fusion of Daiein and time under the name of ekstatiken, as the most transcendent

attainment in the finitude of a futurity that is bounded by Darein’s being—toward—death.

Traditionally the notion of ekrtatikon finds its basis in the primordial possibility of presencing

218 Martin Heidegger, Being and Time, § 44, page 208: “Understood in its most primordial sense, truth belongs to the

fundamental constitution of Dawn. The term signifies an existential.” See also Timothy g]. Nulty, Primitive Dire/Mitre Alet/Jei:rn.'

Davidmn, Heidegger, and the Nature 0met/1 (New York: Peter Lang, 2006), pages 126—12? The position ofNulty, which is called

“primitive disclosive altheism”, argues that truth as aletheia, as Heidegger puts it, gives truth a primary structural role in the

pluralism of concepts that inhabit the human intellectual world, and truth itselfis irreducible to any other concept. Truth is

therefore primordial See ibid., page 191.
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(Anuzmn) of being that of course encompasses Damn itself. This characterises the ancient

Greek understanding of being — being as presence — that is primordial to the oblivion of

ontological difference that was to hold sway in the advent of Western metaphysics, which

according to Heidegger began with the onset of Plato’s theory of forms or the unchanging real

as the true meaning of being. Yet it is in his recognition of the existential possibilities of

heterogeneity in primordiality that distinguishes Heidegger from all other Western

philosophers. For Heidegger, a genuine Deitm/etion of metaphysics or retrieval of the question

of being can only begin with the “other beginning” that can be found in the “primeval

bedrock” of the great metaphysicians that include Plato.219 What matters to Heidegger most is

to understand the inceptual thinking (gifting/idiot Den/(zen) that the Greeks had direct experience

in.220 This calls for a retrieval in an essential manner, the enactment of which, according to the

phenomenological method of Heidegger, can only take place along the pathway of the meaning

of being, the philosophical journey originally undertaken by Parmenides before the

manifestation of the goddess of truth, flat/ma?” In the contemporary context, this retrieval

takes place in the hermeneutic circle that entails Darein’s integral engagement with its being—in—

the—world through the opening in understanding made possible by its attunement to the

fundamental insight of ontological difference. In the Heraclitean sense, Daiein’s individuation

requires the whole of being and Daiein’s remembrance of it as such, in the same way the

fragmentation of being into beings “does not annihilate the world, but rather always requires

it”?2 In ontologim/ dn‘fe'rence, being and being: require ear/7 other. This is a succint exposition on Ereignii

21‘) Martin Heidegger, Contribution: to PIJi/orop/y, QQ 93-94, pages 131—132. Heidegger never uses retrieval as the repetition of a

tradition; it is instead the unconcealment of Daiein’s possibilities in the history of being, which is hermeneutic renewal with the

View to Dzmin’s transformation, as a primarily futural being, in the abyssal workings of Ereignir. See Martin Heidegger, Being and

Time, Q 74, pages 3551353; _Q 76, pages 360—361.

220 See Martin Heidegger, Contribntiom' to Phi/amply, Q 20, page 39: “0'15 what if nnique it retrial/able and rqoeatab/e.” This is of

course the question of being which Heidegger retrieves and repeats. This is what distinguishes the “inceptual” from a mere

temporal beginning, based on Durein’s mindfulness of the historicity of being (ibid., Q 23, page 40) that grounds its grounding

attunement.

22‘ Martin Heidegger, Pannmider, Q 1, pages 4—5. See also ibid., Q 8, page 151: “Because only unconcealed beings can appear

and do appear in the open of being, man adheres, at first unwittingly and then constantly, to these beings. He forgets being and

in such forgetting learns nothing more than the overlooking of being and alienation from the open.” Translation modified by

the author. For Heidegger’s account of the linking between retrieval (Wieder/Jo/wig) as a phenomenological method and the

ontological priority of the question of being, see Martin Heidegger, Being and Time, _Q 3, page 7. There, however, being is still

thought as the being of a being, albeit against the background of ontic—ontological distinction; it is only in Contribution: to

Philoiop/y that Heidegger genuinely enters esoteric depth by interpreting being as the groundlessness of beings that makes

Emgnir possible as the history and the truth of being, which calls for the rewriting of being as 59m, itself an act of retrieval

because of the archaic spelling of this word.

227- Martin Heidegger, “On the Essence of Ground”, in Martin Heidegger, Pat/imarki, page 112.
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as the meaning of being. The circular movement of hermeneutics is founded upon this

relationship, or what Heidegger aptly describes as the “mastering” of this essential and

“genuine onefold” (er/m Bin/veil).223

As Damn situates itself in the unconcealing moment of its understanding of being as

Erezgnir, in accordance with the rigour of the hermeneutic method it is necessary first and

foremost to remove Dawn’s metaphysical attachment to pmrmce as the meaning of the being of

beings that even the Greeks were not free from. The Greek approach to the question of being

was determined by lager”, which, in its role as the ground of the discourse on being, was

primarily understood as the making present of beings in being within the gathering power of

[agar The same methodological rethinking is necessary to counteract Dam'fl’s modern tendency

to found its “subjectivity” upon this reading of the being of beings. With this problematic in

view, it can perhaps be said that it is more Norse than Greek on Heidegger’s part to invoke the

glam, i.e. the phenomenological withdrawal of beings from the meaning of being in order to

heighten the nothingness in the thinking of the ground in phenomena, as the tutelary deity

(daimon) of Darez'n’s understanding of being in Contributiom to Phi/amply}. Rather than repeating

the tradition of metaphysics, Heidegger introduces a pathway in heterogeneity in the very same

primordiality with respect to the question of being that guided, inspired and puzzled the

Greeks. Yet instead of giving this different kind of thinking a new name, Heidegger simply calls

it “thinking” in his writings, for according to him to think is to think @612)!!! metaphysics.

Therefore it was simply without arrogance that Heidegger asserted in the early 19505 that the

truth of being remained uni/youg/yl in philosophy.224 Given the continuing unfamiliarity with the

ab)!“ as a philosophical theme in Western experience, this issue remains with us to 1792'; day.

Furthermore, given that Heidegger’s difficult meditations in Comn'lautz'om to Phi/amply} can be

read as a tribute to the departed gods in Western paganism, his refusal to name thinking as

anything other than thinking is possibly a sign of his reverence for another advent of the gods

in the futural historicisation of Dam}: — only under their sway in the being of beings, but not in

their absence, will a new name be given. For the time being, Heidegger’s own thinking is a

thought-provoking signpost to the advent of this utter heterogeneity in the future thinking of

Datez'n.

223 Martin Heidegger, Con/fibutiom to Phi/amply, § 132, page 176.

224 Martin Heidegger, What if Cal/ed Thinkingfi translated by]. Glenn Gray (New York: Perennial, 2004; reprint of 1968

edition published by Harper Collins), page 6: “Most thought-provoking in our thought—provoking time is that we are still not

thinking.” In this 19514952 lecture course, the last given by Heidegger before his retirement from the University of Freiburg,

Parmenides, the inceptual thinker of the West, is accorded the highest rank among philosophers, in that he brought to

humanity the equiprimordiality of being and thinking that allowed the event of philosophy to take place.
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Contribution; to Pliiloiop/y/ is known to philosophers as the moment of Heidegger’s

introduction of the new notion of Ereignii into phenomenological vocabulary. It is also a

turning point in Heidegger’s thought where the determination of Darein by being in the history

of being is given more weight than the fulfilment of authenticity in an individual Daiein’s

existence in the existential analytic of Being and Time.225 Erezgnii is an untranslatable word in that

its very purpose is to defy any metaphysical appropriation, whether rationalist, idealist or

materialist, of the meaning of being. Ereignii is therefore, in its indeterminacy, a hermeneutic

tool of defiance; hence its meanings can only be understood according to how it is used in the

many and necessary turnings that Heidegger made in his writings on being. Yet Emignii is

remarkably faithful to Heidegger’s original vision of ontological difference as the key to the

Deitmklz'on of metaphysics and of Daiein as a hermeneutic, non—anthropological (hence non-

ontic) account of human existence in its entire facticity, as evidenced by many passages on the

multiplicity of readings of Ereignii in Contribution; to Plyilowply}. Therefore ontology as the

“hermeneutics of facticity”, an approach taken by Heidegger even before his work on Being and

Time,226 remains applicable to his project in the 1930s to bring about a heterogeneous inception

in Western philosophy. Heidegger’s important lectures in the 19505, such as W/ml i5 Called

Thinking? and Tbe Principle ofReaion, only serve as additional commentaries on his major work in

the 19305. Parmenidei from the 19405, however, as we have examined in Chapter 1, is a key text

that reveals an esoteric dimension to Heidegger’s project, as his thematisation of dazmonion

provides a startling opening for a reading that invites the “dark” or “Gothic” esotericism of

Goetia into the temporalised insights into the futurity of Daiein in his philosophy. This,

however, can be argued as a case of Heidegger’s nascent paganism in Contribution; to Pbilomp/yj

maturing in his later reflections on being as his grounding-attunement to the inceptual thinkers

of the West deepened — and increased in uncanniness.

The grounding of being in mum 514i is the hallmark of onto—theological metaphysics. In

Nietzsche, whose thought according to Heidegger manifests the last moment in metaphysics,

this grounding is found in the will to power, which in its essence aims for the “overcoming of

metaphysics” and for the “revaluation of all values” through the clashing of the new

225 The turning (Kebre), instead of being viewed as a turning away from the preparatory task of Daiein analytic that first opens

up ontological difference, should be seen as a turning toward the primordial belonging together of being and Darein in Ereignii

while on the same journey that is begun in Being and Time. Indeed thinking, for Heidegger, if it has begun at all, is a journey that

is only ended by death, and not by the willing or non—willing of Damn; it is “enowned” (ereignet) in being.

21" See Martin Heidegger, Ontology: The Helmeneutiei afFaeliiigg translated by john van Buren (Bloomington: Indiana

University Press, 1999); published as Volume 63 in Gesamtausgabe. The book is the text ofa 1923 lecture course given by

Heidegger at the University of Marburg and shows his preliminary attempts at definining human existence as a “beingthere”,

i.e. Daiein, in the finititude ofits temporal particularity.



93

subjectivity of the Ulimnemr/a against the idols of Platonism and Christianity — in the Norse

fashion of wielding Thor’s hammer, to expand on Nietzsche’s metaphor of this basic tool in his

later thinking. Despite the repetition of metaphysics in the culmination of his thinking in will to

power and in UbennenM/J, Nietzsche nevertheless succeeded in breaking open the traditional

question of being to release a powerful force that fits Heidegger’s description of the gigantic

(do; Rjeien/aafte) in Contributions to Poi/amply}.227 In the post—metaphysical era, this force configures

Darez'n’s comportment to being as 21/27! to power. The gigantic is according to Heidegger a moment

in Darez’n’s attunement to being that reveals the overflowing strangeness of the being of beings

even in their familiar settings — but from a perspective that is obscured by the will to power

over beings, which reaffirms the metaphysics of subjectivity. Under those conditions, Damn is

in the control of power, and in such determination it goes under, in the sense of a decline, in

the projection of its possibilities. With the onset of this distortion, which Nietzsche mistakenly

believes will call forth the “higher men”, the nearness or accessibility of beings to Damn is

determined by the bias of representation and objectification as Damn goes about in the

everyday world of beings in the untruth of the power of control. Dominion over the world of

beings is to make (mar/yen) a world in a calculative, manipulative and exploitative manner. Space

and time are torn asunder in such a world, and their essential relation as time—space in the

meaning of being is covered over. Heidegger problematises the holding sway of machination

(Motown/org?) in Dawn’s being—in-the-world as it obsesses itself with the quantitative aspects of

beings in the worldwide drive to produce more quanta, and faster. In machination, time and

space, too, are treated as quanta.228 It is not difficult to see that machination, when expressed as

the gigantic, results in expansionism: the Nazi politics of Lebenmznnz is a dire reflection of what

this kind of metaphysics can yield in the collectivisation of Mitdarein. It is obvious that the

dominance of the quanta in machination is precisely its furthest distancing from the meaning of

being even while it is entrenched in beings in this manner of appropriation.229 The category of

quontz'lar obscuring the meaning of being is reflective of the abandonment of being

(feinwer/ofien/aefl) that characterises the condition of Damn in the modern age of planetary

machination.230 Yet Heidegger is careful not to merely enact a dialectic reversal by substituting

227 Martin Heidegger, Contribution: to Pin/amply, §70, pages 94-96.

22“ lbid., § 70, page 95.

229 The popular circulation of the words “massive” and “awesome” in the colloquial langauge of young people nowadays is

indicative of the extent to which the machination of the gigantic holds sway over Darein’s being—in»the»world. In the

appropriation of language by the gigantic, the return of the fascist polir is entirely possible; a degenerating language in fact calls

for it.

230 See Martin Heidegger, “On the Question of Being”, translated by William McNeil] and republished in Martin Heidegger,

Pal/Jmarkr, page 295, regarding the “new actuality” that Heidegger refers to in this letter—essay to his friend Ernstjiinger (1895—
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quantitar with qua/i145?” for this is not sufficient in making manifest the abyss, i.e. the non—

ground of being in being grounded in beings, that allows Erezgnir as the ownmost belonging of

ontological difference to the truth of being232 to be enacted in Dam'n’s comportment to being in

its troubled being—in—the-world. In response to the crisis in the meaning of being in Nazi

Germany, Heidegger is critical of the perversion of Dasez'n’s essential being—with into a

quantitative amplification of the kind infamously known as the “total mobilisation” (“Iota/e

Mobi/maebng’); he describes this signature phenomenon as the primordial abandonment of

233
being by the German people. Most importantly, Heidegger does not agree that the

engendering of a new Gerda/eel?! is possible in this gigantic machination on Mildarez'n:

The priority of met/90d (Veda/97m) and of z'mtziutz'ofl in oveall readying the masses

and putting them into service — for what?

What does this priority of mobilization mean? That thereby a new breed of man

is necessarily forged is only the consequence that is counter to this event, but never

the “goal”.

But are there “goals” anymore? How does goal—setting arise? From within the

beginning. And what is beginning?234

As in all his writings Heidegger maintains the primacy of prirnordiality in thinking and resists

the appropriation of the latter in service of the gigantic. Heidegger’s probing question here

implies that he does not accept the Nazi doctrine of renewing a people through breeding and

training — a biologism that even Nietzsche was tempted to consider in his attempt to formulate

his study of “becoming” as the science of “will to power”. However, Heidegger, being

 

1998), in response to Junger’s analysis of nihilism in “Uber die Lime”, which was originally published in the latter’s 60‘h

birthday. Jfinger was a renowned soldier—writer who produced penetrating descriptions of the human condition in the age of

increasingly mechanised warfares in Die Tom/e Mobi/mae/Jung (1929) and DerArbeiIer (1932). Awarded with an Pour Ie mérite (the

French iron cross —]iinger fought in the foreign legion) in World War 1,]unger also served in the Wehrmacht during World

War II, stationed mainly in Paris, but he was never a fellow—traveller of the Nazis. In 1943 jiinger risked his life to publish a

pacifist pamphlet, Der Frieda

1'“ Martin Heidegger, Contribuliom ta Phi/amply, § 70, page 94. Qua/rm: corresponds to the metaphysical question of the

whatness (Waneirl) of being that still obscures the original question of being. Hence there is no way out for Dam” in the mere

dialectical interchange of categories.

232 This exact meaning of Erezgnir, attuned by readings in hermeneutic phenomenology, explains the choice made by Parvis

Emad and Kenneth Maly, the translators of Martin Heidegger’s Contributiom to Phi/0101311}, to render this primal word as

“enowning”. See ibid., Translators’ Foreword, pages xix—xxii.

233 lbid., § 74, page 100.

75“ Ibid.
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sympathetic to the folkish (yo/kink) possibilities of Daiein’s being—in—the—world, is not against

the betterment of a people as such. In his quest for the primordial as the truth of being,

Heidegger looked to the beginning of Western philosophy such as the fragments of

Parmenides and of Heraclitus; therefore according to him, any renewal of the German Vol/é

must involve a hermeneutic integration of the ontological priorities and pathways of the Greek

civilisation, and perhaps Norse Kn/tnr as well.

Perhaps the most difficult question that can be asked about the history of being is the

extent to which Daiein actually has control over the revelation or the concealment of the truth

of being, and this difficulty recurs in Contribution; to Poi/amply} as the destiny of undecidability

for Daiein. The distortion of the meaning of being through the gigantic, and the estrangement

for Damn that this creates, is according to Heidegger not decided by Dwain, but is a sign that

being has “thoroughly abandoned beings and submitted them to machination”.23S It is therefore

a question of Ereignir in crisis. This abandonment gives rise to an ideology of unbounded

openness and possession that characteristically determines modernity’s relationship to the earth

and to the labour of humans, such that the question of the very sustainability of the present—day

civilisation is now asked by many that have an inkling of the prirnordiality of the issue at

stake.236 The determination of being-in—the—world by the gigantic takes Damn away from a

primordial understanding of its potentiality—of—being in finitude and obfuscates it by offering an

alternate but nihilistic path of personal immortality through the too/inc of cyrogenesis. In this

manner, Darein’s being—toward-death is disrupted but not the occurrence of death itself, and

Darein dies with little or no understanding.

While oblivion of being (Seinweigenen/Jeit) is used to describe Dawn’s alienation from the

truth of being in Being and Time, in Contribution; to Poi/050101;} Heidegger offers a more critical

diagnosis of abandonment of being. In so far as Daiein’s comportment to being is concerned,

there is no difference in meaning between the two.

Forgottennen ofbeing is not aware of itself; it presumes to be at home with “beings” and

with what is “actual”, “true” to “life”, and certain of “lived—experience”. For it only

235 Ibid., § 72, page 97.

23" Cf. ibid., § 71, page 96. On the same page Heidegger appraises the phenomenon of the gigantic as the epitome of

illusoriness and in this aspect it “holds onto its own and is singular”. The gigantic therefore has qualities of singularity that can

make it uniquely adversarial for a being of heightened singularity such as Down. But Damn itself in its unawakened state is only

too adept at arranging the illusoriness of the subject~object dualism, hence metaphysics, into reality.
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knows beings. But in this way of the presencing of beings, beings are abandoned by

being. Abandonment ofbeing is the ground of the forgottenness of being.237

Yet the notion of “abandonment” reflects Heidegger’s deeper appreciation of the role played

by being in the history of being, which is not determined by how Darein understands it at the

time. Rather it is Darein that is determined by different moments in this history beyond

historiography in the form of Gert/vine, a notion that is already active in Being and Time and paves

way for Heidegger’s more developed understanding through his work with Erezgnii. But to

temporalise being’s relation to itself, with the view to making its workings accessible to Dasein,

is to invite the danger of reintroducing metaphysics into phenomenology, perhaps in the

manner of Hegel’s Phenomenology of5pin), i.e. self-knowledge of the absolute. Unlike the spirit

(Geist) in Hegel, being does not unfold its self—development through the dialectics of history

and Darein’s contradictory relationship with it.238 This is because being is primordial temporalily,

whereas spirit only falls into time in order to become manifest as history in world time, but is

itself atemporal.239 The oblivion of being is counteracted through tin/arena; that are determined

by moments of insight, which occurrences characterise a temporality that is originary and not

derived from a secondary ground. Reading Heidegger, it is possible to imagine an entire

civilisation built on the oblivion of being as the mastery of beings but which can be undone

through the power of ail/arena; on the part of Dasein. Therefore for Dotein to be mindful is to

exist in grounding—attunement without distraction. This mode of being is thematised as

Berinnnng by Heidegger, a holistic, hermeneutic contemplation that first appears in Confri/intionr

to Poi/amply} as a definite sign of esoteric expression in his thought.240 It is also significant that

during the two to three years leading up to his death, Heidegger chose the title of Berinnnng for

the Geramtauigabe publication of his notes written in 1938 and 1939 that further developed his

241
ideas in Contributions to Pbi/orop/y]. But the totality of this perfection in awareness will not

237 lbid., § 55, page 80.

233 The principle of the “owl of Minerva” referred to by Hegel in his most important work explains that humans attempt to

gain greater freedom once a culture becomes fully normalised.

239 Martin Heidegger, Being and Time, § 78, page 372. Heidegger offers a critique of l legel’s understanding of time being

limited to world time, which is derivative when compared to primordial temporality.

“0 Berinnung is similar to the fundamental requirement of holistic contemplation in the esotericism of Dzogchen in Tibetan

Bon and in the Nyingma school of Tibetan Buddhism. Sec Namkhai Norbu, T/Je Cgrta/ and the W9! ifLngI, pages 142—145.

2“ The Geramlourgabe project, which is still continuing, began with Heidegger’s participation in September 1973. Berinnung

appeared in 1997 as Volume 66 in Division Three of Gemmlam‘galie, which contains Heidegger’s writings, lectures and notes not

published during his lifetime. Its English translation only appeared this year: Martin Heidegger, Alinzifulnert, translated by Parvis

Emad and Thomas Kalary (London; New York: Continuum, 2006).
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come soonest to Dawn, given that it is spiritually situated in the historical moment of the flight

of the gods (Fluc/yt der Garter), i.e. in the temporality of the utmost distance from the sacred.

Yet given that Emgmlr is the meaning and the utmost possibility of being, from the

perspective of the truth of being in Dajez'n’s historicisatjon, which is supported by the

mindfulness of Dawn in grounding—attunement, the estranging strangeness of the gigantic in

the current age of universal machination of the capital needs to be wrested away from this

course of alienation and has its power redirected into a different one, namely that which takes

Daiez'fl to the primordial question of being. As Heidegger describes in Mimflu/neu, “This errancy

itself is the clearing (openness — truth) of primordial being.”242 This is not to say that being, like

doxa (View), is neutral in respect of truth and falsehood.Z43 Rather it means that the pom'laz'lz'zjl of

the retrieval of being, even in the phenomenon of the gigantic, remains concealed from Dwain.

Understood in this way, machination, as an error or a distortion, has much to reveal regarding

what it is about the prirnordiality of being that Daxez'n has missed, including its recognition and

understanding of the modern phenomenon of the gigantic. Machination therefore is not mere

concealment; it is a disfigurement of being that makes relationship to the originary and the

inceptual in being all the more pressing in a philosopher’s task. What then is the true face of

the gigantic?

According to Heidegger Erezégmii is farthest from the reach of Daiez'n when the ordinary, the

false peace of which causes as little question-worthiness to come into View as possible, holds

sway in beings. Complacency has its roots in the prevalence of what is ordinary, commonplace

and predictable. This is why natural disasters, which shatter the ordinary, have a connection

with the grounding of the gods, i.e. what Heidegger refers to as the “godding” (Gb’ftemng), not

only in distant history but also in contemporary consciousness; with the disappearance of the

ordinary, difficult questions of the final things, the exc/Jm‘ofl, come into play. Temporality takes

on a demonic character for many as it appears to work against the interests of humanity. This

shattering would have determined the mood (Stimmung) for Heidegger’s writing of his being—

historical meditations in Contribution; to Pbi/ompb} as the gigantic in the Nazis’ race programs

and total war raged all around him. The rage of the distortion of being must be such that the

word “distress” (Not) appears on many pages of Heidegger’s originally secret book, while at the

242 Martin Heidegger, Minafi/nm, § 72, page 29‘ Translation slightly modified.

243 View alone cannot lead Daxein to the truth of being, for Dam): can hold on to a false view that obscures the matter in

fact. See Martin Heidegger, The Essence 0meI/J, translated by Ted Sadler (Continuum: London; New York, 2002), § 38, page

184, regarding 'J‘heaetetus’ discovery of the two faces of doxa and Socrates’ response in giving more weight to the phenomenon

of the distorted dexa.
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same time it serves to pull together disparate thoughts through “joinings” (FugungenfM that

might have otherwise burst asunder through an implosion of his thinking—in-distress.

Heidegger’s distress, as mentioned earlier, was caused by his realisation of the lack of it by his

fellow human beings (presumably Germans in the 19305 and not the jews) in face of the

abandonment of being as Damn collectively fell for the gigantic of totalitarian po/z'r. The gigantic

revealed itself to be the monstrous — a notion not taken up by Heidegger until Pammidei in the

1940s.245 But what Heidegger begins to treat as a leading theme in the history of being in

Canlribulz'om to Phi/amply} is the strife between earth and world that determines from now on

Daiein’s place in Enigma. Although not explicitly stated by Heidegger, the gigantic is the first

offspring of this strife while distorted Damn, concealed from its genuine possibilities, imposes

its will upon the earth in the name of the world.

The gigantic shows the magnitude of the self-certain [subz'ecfum] which builds

everything on its own representing and producing/7‘46

The gigantic, it turns out, has the face of a human, although one that is disfigured by the will to

an absolute hypostasis of itself. It is the metaphysical culmination, hence an inauthentic

appropriation, of Nietzsche’s Uliemzemc/y through the portryal of an Aryan man towering above

the horizon of history in Nazi propaganda posters, for something that essentially cannot be

depicted as such.247

2“ This term refers to Heidegger’s arrangement of the fragements that make up Contribuliam to Pbi/orop/yu Heidegger

deliberately avoided the conventional organisation of chapters in a book in order to make manifest the non—linearity of the

“leap”, the “echo” and the “playing-forth” that were necessary to his meditations on Emignir in contemporary times.

245 Heidegger plays on the ambivalence of the ordinary and the literal meanings of “ungeheuer”, they being “monstrous”

and “extraordinary” respectively, in order to bring out the complexity of Darein’s fundamental relationship with being and

beings, which essentially highlights the polysemy of the “open” as being is interpreted in a/etlJeia. What comes into

unconcealment can either be natural or unsettling (uncanny). For this the Greeks relied on the hinting and the showing

performed by daimom. See Martin Heidegger, Pamenider, § 6, pages 101—102; 109. Daimom'ar taper is the uncanny meaning of the

open. The hermeneutic crossing over from the “uncanny” to the “monstrous” was originally enacted in Holderlin’s translation

of demo” in the first choral ode from Sophocles’ Antigone “Manifold is the uncanny, yet nothing/uncannier than man bestirs

itself, rising up behind him.” English translation of the ode from Martin Heidegger, Introdutlion to Memp/ym'rr, page 156. See

ibid., pages 159—162, for Heidegger’s discussion on the ontological significance of demo” and t0 deiflotatofl. See Andrzj

Warminski, “Monstrous History: Heidegger Reading Holderlin”, Yale Fremb Sludier, Number 77 (1990), page 199, on the more

fitting translation of demon as “monstrous” in view of Heidegger’s critique of the gigantic, Tet/mile and Gem/l in his later

philosophy, all of which hold sway in the modern determination of the essence of being human.

24" Martin Heidegger, Contribution: to Phi/amply, § 260, page 311.

247 In making the struggle between world and earth as the leading theme in Contributiom to Pbi/oropb], Heidegger forgets to

mention the monstrosity of the gigantic in the struggle between races or Gerrb/er‘lyler. the Nazi genocide of the European Jews
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In its exaltation of the Jubiectum above the earth, Heidegger describes the four forms of the

gigantic that work against the essential swaying of the sacred fourfold in the history of being:

1. The gigantism of the Jlowz'ng down of history (from the staying away of essential

decisions all the way to lack of history) in the semblance of speed and steerability of

“historical” development and its anticipation.

2. The gigantism of the publicize“ as summation of everything homogeneous in

favor of concealing the destruction and undermining of any passion for essential

gathering.

3. The gigantism of the claim to nalura/neu in the semblance of what is self—

evident and “logical”; the question—worthiness of being is placed totally outside

questioning.

4. The gigantism of the dz'mum'tz'on of beings in the whole in favor of the

semblance of boundless—extending of th same by Virtue of unconditioned

controllability. The single thing that is impossible is the world and representation of

' ' 248
“impos51b1e”.

Evil is not thematised in Contribution; to Plyz'lomp/yy and the gigantism of the giganticw, as

described by Heidegger in its destruction of the possibilities of Dawn, comes closest to this

perennial notion in onto-theological thought. Gigantism is also equiprirnordial with the

attunement of abandonment ofbeing that dominates the pages of Contribution: lo P/Jz'loyop/yy. It is the

 

that he never provided an adequate phenomenological critique of‘ In fact after the war, Heideggc: notoriously remarked in

1949 that the mass murders of the Jews in concentration camps were equivalent to the mass production of food in mechanised

agriculture See Dieter Thoma, “Making Off with an Exile » Heidegger and the Jews”, translated by Stephen Cho and Dieter

Thoma, New German Critique, Number 58 (2003), page 80. Nowhere in Heidegger does he mention the power of the eidox in the

modern ledme of photography that expands Daseirl’s awareness and brings into Mitdaxeirr. Humanity, for example, learnt a great

deal about the Holocaust, and hence inhumanity as such, through the medium of photography, and this is one important way

how the facticity of the look “clears” being qua Ceitell but at the same time also against Gem]! (as genocidal technology, such as

Zyklon B, originally developed in Berlin—Dahlem for pest control during World War I). On the power of photography as an

effective means of bringing about Holocaust remembrance in German national consciousness, see Bernd Hiippauf, “Emptying

the Gaze: Framing Violence through the Viewfinder”, New German Critique, Number 72 (1997), pages 3-44‘ In the same article

Hfippauf discusses Jfinger’s advocacy of the detached gaze in photography that suspends engagement and critique. See ibid.,

pages 25—26. The cult of detachment in the Nazi reconstruction ofAryan humanity enabled them to methodically record their

brutal works, thus pitting mime against mtbo: 0n the horizon of the monstrous gigantic.

2‘8 Martin Heidegger, Cafltfibuliam Io P/Jz'lompb}, § 260, page 311.

24‘) In German both are expressed as “11m Riesenbtfle”, an adjectival substantive. See ibid. Heidegger offers a critique of the

traditional definition of evil (ma/um) as privatio bani, which is based on the ontology of objective presence, in Being and Time, § 58,

page 263.
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precursor to Heidegger’s later understanding of Gem/l, the appropriation, in the progressive

worldwide abandonment of being, of both Dareiii and earth as resources in an ever expanding

expression of a iii/aiemlm too degenerated to have even the faintest resonance with the

phenomenological understanding of Dareiii. The renewal of humanity is only possible if Darein

experiences a fundamental unconcealrnent of its being in Erezgiizlr again, and that is dependent

on Daseiii’s recovery of an understanding of being that allows such primordial event. The

grounding—attunement to the abyss that opens up the possibilities of the advent of being

among beings therefore takes on an existential urgency for Dareiii.

That the gigantic has a section of its own in the final overview of the meaning of being

(Part VIII) in Coniiibutiom to P/iz'lorop/yy is a strong indication that Heidegger intends his

observation of this unsettling phenomenon to be enduring and not transient. This is primarily

because the gigantic is the new meaning of nihilism in the age of machination. Although not

specified as such, the gigantic is clearly the ground of the contemporary attunement of distress,

which is the necessary existential condition for the awakening of Dam): in 13anth regarding the

abandonment of beings by being. Like Heidegger’s understanding ofAngrt in Being and Time,

distress does not disempower Darrin into inaction, but instead assumes a power that enables

Daseiii to be fully involved in the existential decision of crossing over into what is essential in

the truth of being.250 In such action, Dwain itself is at stake. As Heidegger describes it, distress

“aims at a total transformation of man”.251 Most significantly, we can see in this statement the

bearing of the meaning ofa new Gerda/edit, simply because in this transformation is a creative

event that carries the “mighty irnpetuses” for Scbilpflii, which is (generationzsz

Yet Heidegger’s hopeful tone of transformation has to be set against the picture of the

world which shows “the movement of nihilism in the many forms of its inexorable and

planetary character that eats away at and consumes everything”.253 This was a description of

Dareiii’s predicament offered by Heidegger in 1955 in response to an essay entitled “Uber die

Linie” by Ernstjunger, which he dedicated to Heidegger’s ()0th birthday in a FeMr/mft. Junger

was the influential, if not highly controversial, German writer on the question of planetary

domination by nihilism at the time and was taken very seriously by Heidegger. Junger’s

influence on Contribution; to P/ii/ompbj can be discerned in Heidegger’s contemplation on the

gigantic and total mobilisation; the latter is an important term in Junger’s thought, who wrote

25“ Martin Heidegger, Contribution; to Phi/amply, § 54, page 80.

25‘ Ibid., § 53, page 79.

252 Ibid., § 52, page 78.

253 Martin Heidegger, “On the Question of Being”, in Martin Heidegger, Pat/Jmarkr, page 296.
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about this gigantic movement of Dawn in an Europe that would become completely

dominated by war.254

Heidegger’s response tojunger, altogether 30 pages long, is republished as “On the

Question of Being” in Pal/2772mm. It is a summation of Heidegger’s thought in Contribution; to

P/Ji/orop/gy and in it his preoccupation with nihilism reflects the true danger in the abandonment

of being:

No one of any insight would today wish to deny that nihilism in its most diverse and

hidden forms is the “normal condition” of humankind.255

Darein now stands in an essential relationship to nothingness as the essential sway of being; the

abyss of ontological difference, which gives rise to the non—duality of being and nothingness in

Emignir, has disturbingly become the abyss of Darrin itself. Alienated from the possibilities of

Erezégnir, the abyss takes on an inauthentic meaning instead, and we witness what Heideger

describes as follows in Being and Time:

Damn plunges out of itself into itself, into the groundlessness and nothingness of

inauthentic everydayness. But this plunge remains concealed from it by the way things

have been publicly interpreted so that it is interpreted as “getting ahead” and “living

1) 256
concretely .

Heidegger specifies this condition of Darein as falling (Veg‘a/len) — the prefix “1m” in German

has the connotation of disintegration of the essence of the kind of being referred to. Heidegger

also describes this as inauthenticity (Uneigent/it/ikeit) — when Darrin is not properly itself, i.e. not

appropriated (nir/itgeeignel) in the appropriation of essence in Emignir (related to eignen) that

allows Darein to stand in a proper relationship to the wholeness of being, which is also the

ground for the essentialising (Warn) in being.

The kind of movement of plunging into and within the groundless of inauthentic

being in the they contantly tears understanding away from projecting authentic

possibilities, and into the tranquilized supposition of possessing or attaining

254 Ernstjunger, “Die Totale Mobilmachung”, Sim/lime Werke, Volume 7 (Stuttgart: Klett—Cotta, 1980), pages 119—142.

255 Martin Heidegger, op cit

25" Martin Heidegger, Being and Time, § 38, page 167.
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everything. Since the understanding is thus constantly torn away from authenticity and

into the they (although always with a sham of authenticity), the movement of falling

prey is characterised by edgy/Mg.

Not only does falling prey determine being—in-the-world existentially; at the same

time the eddy reveals the character of throwing and movement of thrownness which

can force itself upon Dwain in its attunement. Not only is thrownness not a “finished

fact”, it is also not a self—contained fact. The facticity of Dayez'n is such that Damn, as

long as it is what it is, remains in the throw and is sucked into the eddy of the they’s

- - - 257inauthentic1ty.

Eddying, Wirbe/ in German, is the whirlpooling of an abyss that casts Dayein into mere

receptivity to the machination of the gigantic, which in the revolutionary movements of the

total mobilisation — fascist and communist totalitarianism in the time of Contribytionr to

Phi/amply} — takes over the mediocrity of the they in the everydayness of democracy in the years

of the Weimar Republic when Being and Time was written, in a manner more dire than previous

historical periods to the possibilities of Dawn, in that its extinction is now found among it. The

gigantic is already taken for granted — hence the deception of what Heidegger calls its

“naturalness” — in today’s world as the polarisation between the globalisation of let/9m as the

fundamental mode of being in late capitalism and the mass conversions in religious

fundamentalism accelerates the withdrawal of Enigma in Dasein’s understanding of being in a

universal abandonment of being. The greatest threat when it comes to the future Gerda/edit of

Dam” is that an understanding of being may prevail in which Damn disintegrates into non—

being pure and simple. Another naming is beyond the current state of knowledge; however, in

the nigromancy of occult knowing the daimom'otz may lead to a shimmering 10pm of

understanding that allows what Heidegger curiously calls the “higher power” of Dam'fl’s

finitude a glimpse into a possibly very dark future. The question, then, to be asked is, does the

nihilistic phenomenon of the gigantic contain a concealed or withdrawn gnaw that can guide

Dwain in its quest for transformation and renewal, 2f0710/ the right kind of interpretation is

enabled? The phenomenological non—duality of hermeneutics, akin to the esotericism of

alchemy, can integrate elements in its circular understanding (hermeneutic circle) that can be

found in either strife or harmony, and contains in this way the primal power of the sacred, the

“godding” of all the gods and goddesses that have already appeared on the horizon of Darez‘n’s

temporal ecstases. Given that esotericism is essentially a question of control of371052}, which is

257 Ibid.
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knowledge of the divine, and of the past, present and future of the fate of humanity, it is useful

to define it phenomenologically as contested reading and interpretation, hence legein, of

primordiality. The very ambiguity of the movement of a/et/Jeia, as Heidegger shows in Being and

Time and in Tbe Emenee of Tim/9, problematises understanding and its expression in discourse as

the very question of being itself. As in Parmenides’ inceptual experience of a/el/Jeia, its opening

is dependent upon divine blessing, hence the state of Dasein’s relationship to “godding”, which

is deeply problematised in the nihilism of modernity. Nihilism is the extreme problematisation of

Daiein’s access to the £7105th of prirnordiality. Precisely because nihilism does not ground itself,

Heidegger is able to say in “On the Question of Being” that there is nothing nihilistic about the

essence of nihilism.258 The same hermeneutics can be applied to the uncanny phenomenology

of the gigantic. In the apparent obliteration of being in the gigantism of what Heidegger calls

“consummate nihilism”,259 Daiein can only respond with a struggle of the most essential kind.

This resolve, which surpasses the temporal schemata of Daiein’s flnitude in care through

Emigm'i’ reclaiming of what is traditionally understood as elemigl as the interplay of recurrence

and withdrawal of primordiality, is according to Heidegger necessarily situated in the “strife of

world and earth” in the age of nihilism.” A strife of this mythic power is a recurring theme in

Heidegger’s writings after Contribution: to P/Ji/omp/Jj and points to his understanding of the

history of being as being determined by more than a sequence of human events: primordial

philosophy is the retrieval of ”git/yer.“1 In this way Heidegger’s thought provides the ground for

a pagan eschatology which is nevertheless already a familiar motif in contemporary Western

253 Martin Heidegger, “On the Question of Being”, in Martin Heidegger, Palbrmirkr, page 313. On the same page Heidegger

writes, “The zone of the critical line, i.e., the locality of the essence of consummate nihilism, would thus have to be sought

where the essence of metaphysics unfolds its most extreme possibilities and gathers itself in them.” The image of the line,

which shows where the Zone of nihilism begins, is the central motifin Ernstjiinger’s essay “Uber die Linie”. See Ernst junger,

Simtfitbe Werke, Volume 7, (Stuttgart: Klett—Cotta, 1980), pages 237—280.

259 Heidegger uses the orthographic device of mining oat being to show what he calls the strange absence or concealment of

being in our age; see ibidi, page 313. The powerful terminology of “consummate nihilism” alludes to Nietzsche’s understanding

of nihilism as the reversal of the hierarchy of values, i.e. the Christian debasement ofwhat is deemed noble and worthy in

paganism; hence Nietzsche’s passionate exhortation for the “revaluation of all values” (Umwmung al/er Wefle) in his struggle

against nihilism. Heidegger is however critical of Nietzsche’s understanding of the problem as simply that of values.

7-60 Martin Heidegger, Cantfibutiem to Phi/amply, § 238, page 259. This opens up a phenomenological understanding of

eternity as a primordial dimension of time that supports Ereigflir, although Heidegger is not explicit on that point in ibid. For

Heidegger’s critique of the metaphysical understanding of aelemitai as the endless extension of now—points, see Martin

Heidegger, The Bm‘it‘ Pmb/erm tijenomene/og, translated by Albert Hofstadter (Bloomington: Indiana University Press, 1988), §

19, pages 229—256.

2‘” See Martin Heidegger, Pamela/lei, § 6, pages 98, 1 12 and 114, and also Otto Poggeler, Heidegger in seiner Zeit (Munchen:

Wilhelm liink, 1999), page 247. In Pammidei Heidegger assesses Plato’s use of myths in his dialogues to be recollections of

primordial thinking, in contrast to the rise of metaphysics that he was preparing Greek thinking for.



104

occultism.262 This has significant implications for the understanding of being in Damn that

Heidegger began with in Being and Time. In Contributz'om lo Phi/amply and the works that followed

it, Heidegger genuinely grounds Daiez'n in a post—humanist reading that results in a hermeneutics

beyond the existential determination of Daiez'n as being-toward-death in Being and Time. Daiein,

rendered in the hermeneutics of Contribution: to Pbi/oiap/yy as Damn, receives a new definition as

the guardianship of the primordial temporality between the departure of the last god and the

advent of thefutura/ 112/7019 other.263 The temporality of this “between” (sz'ie/ien) becomes a

wellspring of possibilities that enable Dasein to be attuned to an interpretive horizon which is

above the one given by the factical individuation of Dam)! in its being—in-the-world. More

originary than its individuation through the existential phenomenon of mineness ([emez'mgkez'l) is

the profound interpretation of Daiez'n as a phenomenon of opening in its temporal projection.

And the open, as Heidegger explains in Pamenidei, is the “primordial essence of

unconcealment”, hence a/et/aez’a, which in its illuminating indeterminacy grounds Daiez'n’s

understanding of being as a phenomenon primordial to Dam” and hence its very being.264 Yet

a/et/yez'a is itself without a ground in beings, even “God” — another aspect of the abyss is shown

here — in order to sustain the open.265 Hermeneutically this destroys any metaphysical

substratum that defines Daiez'n in terms of the being of beings. Heidegger explains as follows:

As grounding the openness of self-sheltering [Gninduflg der Oflen/yez’t det Sit/awr/aegem],

Da-iein appears to the View accustomed to a “being” [Sez'eflde] to be not—being

202 See, for example, the eschatology of the goddess Babalon in the new, p0st»Christian era of l Iorus in Thelema, the school

of esotericism founded by Aleister Crowley. lt aims to bring about the realisation of the true will in an adept who takes on the

path of devotion to a theurgic attunement to Babalon. Thelema is an example of comparative religion in action in that it

combines elements from ancient Egyptian religion, the Kabbalah, the Western magical tradition (Abramelin,]ohn Dee and the

Order of the Golden Dawn) and Eastern traditions (Indian yoga and Taoism).

263 Yet Heidegger’s understanding of “godding”, including that of the last god, is immanentist, as paganism generally is.

Pagan immanentism involves a belief that gods and mortals both share the beingness of being, but the gods themselves are not

the source of being. Pagan gods do not create ex nibi/o — that was originally a strictly Hebraic understanding. Furthermore, in

Heidegger “godding” is not Gnostic: divine existence is not alien to Daieirt’s being»in—the—world. In Gnosticism, the world is

Goetia pure and simple, and to human ecstasis it is only full of forebodings. Yet the existential analytic 0f Datein’s fallenness

(Vegfa/len) in Being and Time (§ 38) resonates with Gnosticism on the level of the mood (Stir/wrung), which in fact is Daiein’s

attunement to the question of being in the thrownness (Cewaden/Jeil) ofits model See Susan Anima Taubes, “The Gnostic

Foundations of Heidegger’s Nihilism”, Tbejauma/ quebgiofl, Volume 34, Number 3 (1954), page 160. With the publication of

Contribuliam to Phi/amply) in 1989, the Gnostic thesis was surpassed by the pagan thesis. Yet to date neither Norse nor Celtic

paganism has taken root in philosophical discourse to bring about profound transformations in the Western understanding of

being.

264 Martin Heidegger, Pamenidet, § 6, page 1 14‘

265 lbidr, § 8, pages 149—150,
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[nirbtm'mdj and simply imagined. Indeed: As throwing projecting—open grounding

[entweg‘md—(gewoq’ene Grindzmg], Da-m'n is the highest actuality in the domain of

imagination [Blah/dung], granted that by this term we understand not only a faculty of

the soul and not only something transcendental (cf. Kant book) but rather 137731;ng

itself, wherein all transfiguration [Ver/e/iimng] reverberates.266

Erezgnii enables Dam}! as a being of transcendence to exist in the finitude of the existential

ground granted to it by death and determined by its own being-toward—death. It is purely

because of transcendence that Darez'fl exhibits a higher level of existence than other life—forms

on earth that are determined by the five senses; only the gods and the daimom, who belong to

the world of the invisible, may surpass Daiez'rz in its projecting—open in the truth of being.267

Darez'fl is differentiated from the godly and the dairnonic by its place in transcendence in the

fourfold: a schemata of the sacred that first determined Heidegger’s renewed thinking on the

meaning of being in Damn in Contribution; to sz'loropb} before being named the fourfold after

the war. The sacred, then, has taken on a greater significance than the unifying ekrtatzkon of

Darez'n in the temporal schemata of the past-present—future ecstasis that is arrived at purely by

way of phenomenology. In the utter non—subject and non—object of Da-m'n, Damn, in being

imagined within Erezgnir as such, finds itself in an opening of primordial appropriation that

allows for its transformation outside the dualistic limitations of metaphysics and onto-theology.

In their place is the resonant reciprocity offered by gods and earth, In such moment of holistic

mindfulness, thinking as shown by Heidegger is truly touched by the “other beginning” in

ancient Greece, and this by way of none other than tbeougz'a, an inspirational mode of being

and a transformed state of being that was appraised as the highest, as in Proclus’ words,

“greater than all human temperance and knowledge, gathering together the benefits of

prophecy and the purifying forces of effective ritual and absolutely all the activities of divine

36" Martin Heidegger, Contributiom ta Phi/amply, § 192, page 219. Translation slightly modified. German terms inserted in

square brackets are taken from Martin Heidegger, Beitrdge {yr Phi/oiop/Jie, Geramtamgabe, Volume 65, § 192, page 312.

207 The understanding of enlightenment in Buddhism, however, gives Darein the potential to rise above gods and spirits. On

another note, in his reading of Rainer Maria Rilke (l 875—1926)’s Duino Elggier in Pamenider, Heidegger displays his disturbance

at the poet’s notion that humans must attain the seeing of an animal in the wild in order to be able to see in the 0pm in a

primordial manner. Heidegger rejects Rilke’s position by arguing that he fails to understand the open as a/etbeia and that

animals, being without language, cannot “see” the unconcealed as unconcealedness. See Martin Heidegger, Parr/miller, § 8,

pages 151—161. Yet the fusion of the human and the animal in seeing is important to the practice of shamanism, and it is also

taken up in neo»paganism. It may be a point of contention whether Heidegger, in his exclusion of animals from the truth of

being, could ever have reached the position of a tom/m paganism, The Greeks, for example, revered divinity in animal form,

such as the phoenix, and animals certainly played significant roles in Norse and Celtic paganism.
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inspiration.”268 Proclus and the other Neo—Platonists merely affirmed the position taken up by

Plato on divine inspiration or “madness” (maniaz) in the Pbuedru;, which was a significant

feature of creativity in the Greek life. Heidegger’s notion of the “natural Greek Dasein”2('9 as the

guiding path toward a more primordial illumination of logo; can therefore appropriate theurgy

in its domain of comprehensibility even if he did not write explicitly on this subject. However,

anyone familiar with scholarship on theurgy in Western esotericism — from neo-Platonism

through Renaissance philosophy to modern occultism such as Thelema and Wicca — can see its

outlines in Heidegger’s discourse on the gods that began with Contribution; to Pbi/oropb} and

continued to the last years of his life.

Yet it should be emphasised that it was not neo-Platonism, but rather his close reading of

and his active scholarship on Nietzsche that brought Heidegger to the proximity of the gods in

the “other beginning” of Western thought. While composing Contribution; to Pbi/omp/y in

private, if not in secrecy, Heidegger gave thought-provoking lectures on Nietzsche in the public

aspect of his academic lifefm Heidegger took seriously the primordial meaning of “the death of

God” that allowed Nietzsche, in his own words, to “split history into half”.271 Nietzche’s

preoccupation with the epochal meaning of the futurity of human destiny is appropriated by

Heidegger in Contribution; to Flu/amply} as the sustaining of the primordial split between being

and beings in Ereignz; that attunes Durein to the nearness and the distance of the gods in a mode

of being that he calls the “ones to come” (Zuki‘infligen). They are, according to Heidegger,

“strangers” in the present age of machination of the gigantic, or the abandonment of being.

But united in their like—mindedness, these strangers are harbingers of Ereigni; who keep

“sheltered what is most sheltered” in the “essential swaying” of the truth of being. In Emignzhr,

which is characterised by “silent reticence”, the temporality of the present is Darein’s

preparation for these strangers, or the ones to come, in so far as Darein, as Dal—rein, places itself

in the grounding attunement of primordiality that can only come from the recovery and

sheltering of inceptual thinking, i.e. the other beginning in Greek philosophy that is attuned to

268 Proclus, Plotonio Tbeology, 1.25, cited in Anne Sheppard, “Proclus’ Attitude to Theurgy”, Clauim/Quorterbt, Volume 32,

Issue 1, 1982, page 219. Neo—Platonists made a distinction between higher and lower theurgy: the former involved

philosophical contemplation, i.e. the comprehension of the divine truth by noui, and the latter, magic in the realm of human

affairs, such as healing through invocation ofAsclepius.

269 See Heidegger’s use of this expression in Martin Heidegger, Plato’; ‘S'opbirt”, § 10, page 45.

270 Published as Nietgrtbe in Volumes 6.1 and 6.2 in Guomtaurgobe in 1996 and 1997 respectively. The English translation of

Nietzxtbe by David Farrell Krell,j0an Stambaugh and Frank A. Capuzzi, published in four volumes by Harper & Row between

1979 and 1987, is based on a 1961 edition published by Neske. The two-volume Gemintautgabe publication, however, is based

on Heidegger’s revisions of the 1961 Neske edition.

27‘ See Martin Heidegger, “Nietzsche’s Word: ‘God Is Dead’” in Martin Heidegger, Ofltht Bea/en Trot/£5, pages 1577199.
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the fourfold, and not its division and sundering — hence decomposition — as metaphysics has

done.272

In the ones to come, grounding attunement is at the same time “attuned—knowing” as the

“will” of Erezgz'm': — the essential swaying of truth is therefore a question of higher knowledge

that can be considered as a question concerning <gnom. Instead of Nietzsche’s will to power

which reduces being to power, the will of Emggm'r is manifest in the “courage” of Dam}: to

remain steadfast to the ecstatic topo; — given its temporalisation in its being-toward—death — that

grounds its being in truth, which is the abyss of being in its turning away from the being of

beings, resisting the reifying appropriation of the gigantic in beings with this freedom in

groundlessness. Guided by this knowing, the ones to come, as strangers to the present age of

metaphysical dissolution, are brought together in a primordial accord that is determined by the

destiny of the “last god” (/etzle Gout).273 This god, according to Heidegger, is not any god in

particular but is known only by its total otherness to all the gods known to humanity, including

the God of Christianity.

The totally other over against gods who have been, especially over againt the Christian

God?74

The last god has its most unique uniqueness and stands outside those calculating

77 ‘(determinations meant by titles such as “mono—theism , pan—theism”, and “a—theism”.

“Monotheism” and all types of “theism” exist only since Judaeo-Christian

“apologetics”, which has metaphysics as its intellectual presupposition.Z75

The last god cannot be named, yet it is not non-being in that it is “unique” and that it “stands

outside” the monotheist determinations of “godding” in the Abrahamic traditions that have

come to dominate world religious life. Heidegger is less clear on the question of pagan gods.

His statement on the last god quoted above, however, precludes it from being one of them. Yet

by referring to Heidegger’s understanding of primordial temporality as t/ye making over into [be

272 All quoted expressions from Martin Heidegger, Contribuliom to Phi/amply, § 248, page 277. Note the figure of the stranger

becomes a motif for the question of Geitb/etblin Heidegger’s reading ofTrakl. See Martin Heidegger, “Language in the Poem”,

in Martin Heidegger, On ti): Wng to Ungzmge, pages 175—179; and pages 196—198. Heidegger also pays close attention to the

linking of the stranger to the madman in Trakl.

273 All quoted expressions from Martin Heidegger, Contribution: to Pbiloroply, § 248, pages 277~278.

27“ Ibid., page 283 (title page of Section VII, “The Last God”).

275 Ibid., § 256, page 289.
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fufum/ b} 112/901 bay been, to which tbefytum/ 2'5 alto calledfw’ gives us an idea that the question of the

last god is not about the identity of this or that god, but like the question of being, is a way of

understanding temporality as the horizon of the gods. This, in itself, is a pagan understanding

of the divine realm manifest in the Greek and Norse traditions. In genuine paganism, the gods

are the <guiding attunement of a people (Vo/k) to the first and the last things that Heidegger

understands as the question of being. To deny the nearness of paganism to the question of the

last god is to re—enact the onto—theological denigratjon of it as idolatry. The primordial meaning

of paganism cannot be explained by a term such as “polytheism”, since such word is created in

reference to the dominant paradigm of monotheism since the rise of Christianity and Islam

beginning in the 3rd and 7Lh century CE respectively.277 Moreover, Heidegger’s implied non-

27" Ibid. This formulation of primordial temporality has basically remained the same from Being and Tima

277 As S. Angus describes in The AbrtleDV-Rebgion: (New York: Dover, 1975; reprint of the 1928 edition of TIM AUUegIRe/rgiam

and Cbn'm'arzig/ first published in 1925), page 278, the “natural” tolerance of polytheism means that as it prevails in an age,

people respect differences in religious opinions and practice, and different gods can be worshipped in the same temple; yet

judaism is the antithesis to such spirit. The contemporary appropriation of paganism by some extreme right groups therefore

runs counter to the religious tolerance of paganism in the distant past. It also throws into doubt the legitimacy of the “folkish”

rendition of Norse paganism in its contemporary reconstruction as Asatru; however, not all followers of Asatru religion take

this line. It can be argued that rather than coming from paganism as such, the “folkish” approach and its organisation have

their source in the biologism of Germanic pagan revival that began in the 19rh century, vizi Odinism of Guido von List (1848—

1919), its modern, revived form being Armanism, which is an aggressive Aryan millennialism. See Friedrich—Wilhelm Haack,

Wotan: lVieder/ee/Jr: B/ulr. Bode”~ mid RamaRe/zgian (Miinchen: Claudius, 1981), pages 4047; also Mattias Garden, Godr aft/Je Blood:

The Pagan Revival and W’bite Sqmratim/ (Durham; London: Duke University Press, 2003), pages 23-25. The belief in the racial

determination of “godding”, which Heidegger rejects in Conlributz'am to Plyi/amp/gy, is in the German context known as

“ArTg/aube”, which is beliefin one’s own ancestry and lineage as the primordiality of the sacred This is in fact an important

motif in the Ring cycle in Richard Wagner’s operas. In political action Anglaube is expressed in Afl/eampfi which is none other

than folkish struggle, and finds its extreme expressions in the Ariosophic writings ofjtirg Lanz von Liebenfels (1874—1954),

who founded the Ordo Novi Templi in 1907, and of course Adolf Hitler (1889-1945). Hitler was influenced by Lanz’ journal,

05mm, in his Vienna years. Hitler, however, never fully embraced paganism and his religious passion was directed toward the

Aryanisation of Christianity. See Friedrich lleer, Der Glaube AdoflHit/er (Miinchen; EISlingen: Bechtle, 1968), pages 247—268,

where Heer analyses Hitler’s keen interest to reconcile the swastika and the Christian cross in order to achieve unity of state

power that he represented. Hitler was more interested in becoming the second Luther of Germany (although he was Catholic

himself) than becoming a pagan priest—king of the German Vo/k. Instead ofpromoting paganism, the Nazi security apparatus

kept a close eye on even volkisch religious groups, both Christian and pagan, because the rise of a prophet figure from within

the German people to challenge Hitler would not be tolerated. See Wolfgang Dierker, Himmler: Glazrbemkn'gger: Der

Sir/Jerbeitifiemt der 33 and mine Religiompolilik 7933-794 7 (Paderbom: Ferdinand Schoningh, 2003), pages 200—209. As a

totalitarian ideology, Nazism was exclusivey Hitlerism. It, therefore, cannot be used as a model for a genuine pagan revivalism

in Europe; the adoption of pagan symbolism, especially of the Nordic variety, is misguided In his advocacy of paganism, Pierre

Krebs 0f the Thule Seminar (German New Right), simply uses it as a concept that is antithetical to what he sees as the Semitic

influence of Christianity, without offering the cultural and spiritual alternatives that neo—paganism does. See Friedrich Paul

Heller and Anton Maegerie, Thule: Vom Vfilkir/Jen Okku/Iiimm 121': zurNezmI Rtrbtm (Stuttgart: Schmetterling, 1995), page 133.

The ontological meaning of National Socialism, ie its Erngnit, is yet to be fully explicated, a task that Heidegger never

undertook Racist paganism, which according to Gardell’s study is the fastest rising section of the white racist milieu in
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exclusion of polytheisrn — Poflt/aez'xmm or Vie/(gallerez' in German — through omission of its

mention in the paragraph cited above is indicative of his overall leaning toward the pagan past

of Europe. This is why Heidegger talks about Gb‘ttemng and Gb'tlem in Contributions to Phi/amply,

both of which may be linked to Vz'eégb'tlerez' but not to the Coll of monotheistic faiths. For both

pagans and Christians, therefore, the decisive question is that of “godding”, which requires

Dasein’s grounding attunement to the last god, and not the form of worship.278

This reading is supported by another puzzle that Heidegger adds to his statement on the

topic:

The last god is not the end but the other beginning of immeasurable possibilities

for our history. For its sake history up to now should not terminate but rather must

be brought to its end. We must bring about the transfiguration of its essential and

basic positions in crossing [Ubegang] and in preparedness.

Preparation for the appearing of the last god is the utmost venture of the truth of

59/71, by virtue of which alone humans succeed in restoring beings [Wz'ederbflngung de;

Sez'enden] .279

The ones to come, in courage and in reticence, can only restore beings by dissembling the all—

reaching power of the gigantic in the age of planetary machination. This restoration is in accord

with the “will” of Emgflii because it is the essence of Erezégm'i to re-establish the recriprocity of

being and beings in the onefold of its wholeness. Ontological difference between being and

beings is not differentiation in perpetual dispersion, but the mirroring of the hermeneutic circle

in its part and whole relationship in the dynamic equiprimordiality of Ereégnzi and the abyss in

our understanding of the truth of being. First and foremost, the fundamental kinship between

being and nothingness, already discussed in the beginning of Western thought (Plato’s Sop/92kt),

is made manifest in this understanding in a meaningful way. If primordial thinking is to have an

eschatology, can it be said that the will of Erezgm'i is expressed through the last god, like in

Christianity where the will of God is expressed through the ministry of Christ?

In Heidegger’s understanding, the last god is indeed determined by Emégm'r.

 

America, is an example of spiritual biologism, where “godding” is interpreted in the language of blood and genes. See Mattias

Gardell, Codi rift/1e Blood, page 17.

275 Cf. Gail Stenstad, “The Last God — A Reading”, Rumrtb in Phenomenology, Volume 23 (1993), pages 75—88, which does not

support my reading and claims that Heidegger is talking about a “no—god”. But a Buddhist interpretation of Western paganism

is problematic in light of the Greek foundation of Heidegger’s discourse on “godding”.

279 Martin Heidegger, Contribution: to Phi/amply, § 256, page 289.
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The last god is not Enigma itself; rather, it requires Emégm'i as that to which the

280

founder of the there [Dagninder] belongs.

If the last god is in need of Emgmlt in order to be, this grants a meaningful destiny for Darrin,

because Engni: is grounded in the “dif’ of Damn.“ This is quite different in meaning from

pammia, or the second advent”: of Christ, even if a devout “Heideggerian pagan” similarly awaits

the return of the gods as the renewal of the meaning of being in Dwain. In Christianity, it is the

decision of Christ that determines the time ofpammia. ln Heidegger, both the gods and

humanity are determined in their meaning in the history of being by way of Emgflii. Yet Enzgniy

is not eschatological, and no kairological narrative can be written in respect of it.282 The last god

is not a prophecy, but a moment of lightening of being in mindful awareness of being. It is how

Dai‘ein is historicised in the Lit/flung in Beiiimmig. This is the pagan sacred, or daimam'on, in the

being—historical manifestation of the truth of being.

13ngan lacks the “objectivity” of a historical event, such as the resurrection of Christ or his

expected return. It is essential to remember that Enigma takes on the character of an abyss as

soon as “thought” brings it too close to the being of beings. The principle of ontological

difference then immediately applies. But in this case “thought” is still lingering in the traditional

domain of metaphysics and has not yet been fully liberated. Whereas in the state of liberation,

namely in the truth of being, ontology is its own undoing, spontaneously. Dam}: exists prior to

the appropriation of history, whether sacred or profane, by metaphysical thought. Daieiii is

2““ lbid., § 256, page 288. I have replaced “enowning” with the original term of Ereigriir.

2’“ This can be likened to the “heretical” notion of Meister Eckhart (1 260.1327) that God requires humanity to exist; on his

own God is nothing. Although not mentioned in Conlributiam ta Phi/amply, Heidegger was interested in this German mystic in

the early years of his career, when he gave a lecture course posthumously published as The Pbeimmmo/agy ofRe/zgiou: Life, in

which lickhardt influenced his understanding of Western mysticism.

232 A pagan reading of Heidegger is sustained by a decisive, hermeneutic recognition of Contribution: lo Phi/amply as the

complete turning may from the Christian ethos that inspired Heidegger’s works from the 1920s, which include Being and Time.

Christian appropriation of Heidegger can only be based on his early works; a recent example of this recurring tendency in

Heidegger scholarship is Benjamin D. Crowe, Heidegger? RI/{gioui Ongim:AulbmtiiigI and Denim/ion (Indiana University Press:

Bloomington and Indianapolis, 2006). See especially Crowe’s insightful comparison of Heidegger’s Deitmktion in Being and Time

to derlmitio (0pm alimum) in Martin Luther’s Ibeo/agia mm'i (page 45; pages 62—66). A question can be asked whether the later

Heidegger was still “religious” in the Western sense. The theme of religion in Heidegger’s early works is tackled with

phenomenological single—mindedness in Angus Brook, “What is Religion?” PhD thesis, University of Sydney, 2005; on page

13] Brook mentions that Heidegger’s marriage to lilfride Petri, who was Protestant, might have influenced him to study Luther

in depth; on page 132, what was appropriated by Heidegger from Luther is discussed. Brook and Crowe converge on the thesis

that Heidegger’ notions of care, authenticity and being—toward—death in Being and Time have their source in Luther’s rhea/0g}:

midi, which emphasises the primacy of the individual’s conscience and choices before the church as an institution.
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always there before metaphysics, whether it prevails over human thinking or not (like it has in

the West). The “there” of Dam}: does not consume itself beecause of the pre-ontological

facticity in its primary mode of being as being-in-the-world. In Being and Time, Heidegger

demonstrates hermeneutically how the worldhood of the world determines Daiez'n in its factical

being. This being the case, Damn always already has some familiarity with its surroundings in at

least a pre—philosophical manner. The familiarity of this kind also provides assurances for

Dam'n’s in its being—with (Mitxez'fl) that it shares with others in the world and constitutes Darez'n’s

understanding of “life”. 13nger needs the factical in-abiding (Inyldndégéeil) of this familiarity in

Dwain so that the truth of being can be “incarnate”. Heidegger never intends Dam}! to cross

over into the invisibility of the spirit.283 Instead Dam'rl opens up the question of embodiment,

difficult because it contains death, and the abyss of nothingness that is its being—toward—death.

In terms of the development of his thought, it was not until the seminars in Zollikon,

conducted with scientists and doctors between 1959 and 1969, that Heidegger thematised the

body in his thought. The main corpus of his writings, on the other hand, points to a peculiar

absence of embodiment as the most proximal phenomenon to the selfhood of Dayan?“ Given

that it is the body that grounds Dam)! in its being-in-the—world and is temporalised as

impermanence in its being—toward-death, Dam'fl as the founder of the “there” (Dagrfinder) is

needed by the last god in that it requires in—abiding of some kind. Only then does it make sense

for Dwain to be in grounding attunement to the passing (Vorbezgang) and the advent (Amémfl)

of this god: Enigma grounds it in phenomenality. Heidegger’s paganism is robustly immanent.

lmmanence involves bodily existence. And historical paganism abounds in examples of deities

that have bodies. Foremost in Greek mythology were the titans of both sexes (GeJr/Jlet/ater), also

known as the elder gods of pre—Olympian antiquity, who were renowned for their gigantic

embodiment. The first gods were titans. Mnemosyne, the female titan of memory, is mentioned

by Heidegger in What 2'5 Called Tbinking?, who describes the metaphysical oblivion of being as

the expulsion (Vemz’z'bung) of this goddess from the midst of Darez'n.285 He adds that a world

without the blessings of Mnemosyne is a devastated world, a wasteland that grows also in the

233 Martin Heidegger, Contribuliom Io Philorap/y, § 193, page 221: “Da—rein does not lead out of a being and does not vaporize

(perdumlel) a being into a spirituality (Geirtég/eeifi On the contrary: In accordance with the uniqueness of primordial being (gemdf?

(fir Einzzgkei/ deJ 59m) opens up above all the unsettleness (Unm/Je) ofa being, whose ‘truth’ is sustained only in a renewed

inceptua] struggle with its sheltering—into what is created by historical man.” Translation slightly modified The tension between

primordiality and historicity finds its tape: in Dam” and is manifest 0n the level offilitdaxein as the strife between world and

earth

234 See ibid., § 193, page 220. I’leidegger sees body as only a partial explication of the meaning of Damn; the body is seen as

an orientation to a part, like soul or spirit, in the determination of Damn.

255 Martin Heidegger, What i: Called Thinking?) page 30.
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hearts of humans, thus hidden from view.286 This wasteland is a great danger as it renders null

the futurity of Dasein’s destiny; it can bring about the death of primordial time. Mnemosyne is

therefore needed by Daiez'n as the “godding” in the remembrance of the primordial question of

being, so that it can be genuinely futural in the opening of the open in a/et/yeia. A full retrieval of

the question of being in the theurgic sense therefore calls for invocation of the gnoyii of a

titaness such as Mnemosyne, who is endowed with primordial memory and who blesses the

mortals with the power to recollect and to live in remembrance. Being the daughter of the sky

god Uranus and the earth goddess Gaia, Mnemosyne is well-suited to the role of uniting sky

and earth with her primordial memory of humanity in Heidegger’s sacred schemata of the

fourfold. The gigantic therefore can be reclaimed by Mnemosyne from the subjectivism of 2

Damn distorted by the machination of the will to power in the age of nihilism. This can be

likened to Parmenides’ goddess of truth reclaiming a/elbez'a from the metaphysics of

correspondence and representation, which excludes the question of being. The return of the

primordial “godding” is fundamentally titanic in nature. And with the return of Mnemosyne in

our contemplation on “godding”, the primordiality of being, depicted as 39m by Heidegger,

then becomes a question of titanism that places Dam” in the attunement of the awe. Titanism

is in fact a main feature of the question of being in the first beginning of Western philosophy:

giganlomat/yz'a, or the battle of the giants, in Plato’s Sop/7m. The battle is over the meaning of

being. It involves two parties, the giants and the gods. The giants, who are earthbound, argue

for the exclusive reality of the present-at—hand (Var/Janden/yez'l), such as the trees, the rocks and

the body, while the gods, who come from heaven, argue for the exclusive reality of ideas. On

the hermeneutic level, it is a conflict between time and eternity as the horizon for the

understanding of being. It is resolved in the Sop/91's! in the figure of a child, born of a union

between a giant and a god, who pleas for the unity of the earth and heaven in understanding of

being. From then on both the visible (oraton) and the invisible (aomton) have access to this

understanding, and in this understanding itself the onefold of the truth of being can be found.

Plato’s inquiry, however, did not stay in this way of questioning.

If metaphysics began with the tip of its balance in favour of Plato’s ideas, such that the

original question of being became gradually forgotten with the passage of time, then the

expulsion of the titans by the sky god Zeus, in a war known as the titanomar/Jz’a, from the heights

236 lbid., pages 29-30. On these pages Heidegger explains his point as follows: “Devastation is more than destruction.

Devastation is more unearthly than destruction. Destruction only sweeps aside all that has been grown up or been built up so

far; but devastation blocks all future growth and prevents all building. Devastation is more unearthly than mere destruction.

Mere destruction sweeps aside all things including even nothingness, while devastation on the contrary establishes and spreads

everything that blocks and prevents.”
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of the earth to its abysses in Tartarus can be described as a moment of similar oblivion in the

history of being in “godding”.287 The dualism between sky and earth held the myths of

Olympian paganism together; but the abyss became an object of fear and was associated with

death (Hades) and black magic. The later Christian persecutions of paganism were further

distortions of this original distortion. Yet this pre-Christian dualism is always at the edge of

being destabilised by the question of Gerda/edit as that of the sexes, for the female titans such as

Mnemosyne were spared by Zeus. Zeus, in fact, slept with Mnemosyne for nine consecutive

nights, who bore the nine Muses: Clio, Euterpe, Thalia, Melpomene, Terpsichore, Erato,

Polyhyrnnia, Urania and Calliope — in the order they are first mentioned in Hesiod’s T/Jeogmyl.

The Muses, all female, gave mortals, at their discretion, inspiration for music, dance, poetry,

learning and history. In the Crag/[m Socrates described the Muses as scholars’ allies. The library

in Plato’s Academy contained a shrine dedicated to the Muses, and was called 77701116701288

Numerous positive references to the Muses are extant in the dialogues of Plato other than the

Crag/115. They serve as evidence that the Muses were otherworldly guides deeply revered by the

philosophers and were probably daimom of the highest order. However, the Greeks also

understood the Muses to react cruelly to those who challenged them or showed them

disrespect. Their beneficence came with the freedom of the “demonic”.

The Muses, being the daughters born of sexual union between a god and a titaness, bears

the primordial meaning that the gigantomac/yz‘a or tz'tanomatbz‘a in the question of being is resolved

this time through the making possible of the grounding attunement of mortal Darrin in its

guardianship of the truth of being, namely in the two activities that Heidegger valued most,

den/6m and dz'c/Jlen — thinking and making poetry. The question of the Gambler/11 of the Muses —

their femaleness — is however beyond the boundary of Cor/tribune”: to Phi/amply}, if not that of

Heidegger’s thought altogether, based on his reticence on sex. Yet the Muses’ collective

replication of the Gambler/at of Mnemosyne signifies the importance of memory in inspiration

237 See Hesiod, Tbeogorg, pages 45-46: “. .. Proud though the Titans were/They were defeated by those hands, and sent/To

misty Tartarus, as far beneath/The earth, as earth is far beneath the heavens.” The “hands” referred to the joint war efforts of

the Olympain gods led by Zeus. A similar motif can be found in Norse mythology, namely in the recurrent conflicts between

the Aesir, deities of the upper world (Aigarfir) and the giants (/thar) of the outer world (Ut‘ganar), culminating in RagnaIfi/e, when

the old world will be destroyed, and both the gods and the giants with it (with some survivors for the post—Ragnarb‘k new

world). Yet the opposition between the gods and the giants is not dualistic, since their dealings include many beneficial ones,

including marriage. Thor, the most prominent Aesir warrior, is a son of>]or6, the goddess of earth, who is possibily a giantess.

See Rudolf Simek, Dictionag/ ojNoflbem thbalogy, translated by Angela llall (Cambridge: D. S. Brewer, 1996), page 179. Yet

Thor is also a sky god, he being, like Zeus in Greek mythology, the controller oflightning. Thor is known as Donar in German,

and Thursday (Donnerrtag) is named after him.

2““ The mommy! was the origin of modern museums.
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for philosophy and poetry. Remembrance (Andmken), not oblivion (Vergefim/Jez'l), brings Dam):

into the proximity of the question of primordiality in being, such that its own being-in—the-

world is tranformed into a topox of this questioning, It is also a lopo; of remembrance: a shrine to

Mnemosyne on the sacred remembrance of being.

Reticence, as mentioned in Contribution; to sz'loxopb}, is an expression of the “sheltering of

truth” in being in Dawn’s struggle against nihilism.289 Therefore the question of femininity in

Gest/J/edyt is probably closer to the truth of being, hence Erezgm's, than it first meets the eye — the

primordial question is that of Geytb/edat itself. That it played a role in the “godding” of

Mnemosyne’s offsprings — in the onefold of their Gexcb/ec/Jtin femininity — opens up the

possibility of femininity in the history of being to resolve the strife between world and earth, or

between the gigantic and Dwain, in the present age. The last god, who preserves Dam'n against

total destruction by nihilism through its needing of the existential ground of Damn in Ereégm'x,

may cut the figure of a goddess. Perhaps the return of Mnemosyne will meet the call of these

dangerous times. Mnemosyne’s remembrance of the question of being — hence in fundamental

attunement to 59m and Emgmk — as well as her gigantic embodiment as a tz'z'am'y will make her a

formidable foe against the gigantism of beings caught up in the machination of planetary

subjectivism.

The essential primordiality of futurity in Daxcz'n’s ecstasis creates a clearing in the realm of

the being of beings that prepares Dam): for the monumental event of another (gégantomac/Jz'a.

This time, instead of a Platonic doctrine of the two worlds, what will be shown instead is the

belonging together of Damn, as underylandz'ng ofbeing, and earth — in an Emégm'y that has the

blessings of Mnemosyne.

j 74. Hé‘lder/z'n, Remembrance and fly: Revelation ofDaz'monzbn

The eminence of the GeM/J/ec/at of Mnemosyne and the Muses leads to the question whether in

the existential region of the understanding of being as Damn, there exists a Gextb/ec/yt that can

illuminate the difficult question of the grounder of the there, i.e. the figure of the Dagn'inderin

Ereégnix, in the highly esoteric issue of preparing for the advent of the last god’s tbeourgia, who

23" Martin Heidegger, Corllfibutiam Io Pbi/om/z/gr, § 38, page 55. This is sigetic hermeneutics that Heidegger believes sways in

the essential being of language itself, as “clearing of sheltering”. In abyssal times, clearing is never simple disclosure. 1n the

same section Heidegger writes: “Reticence in silence has a higher law than any logic.” Even if the gods are still present with us,

they are sigetic, ie‘ staying away from the metaphysical articulation and grasping ofa humanity that is oblivious ofits existential

distress
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may in fact be a goddess. The answer is found in the figure of the poet (Dir/2m") as a distinct

Gerda/edit of Damn that is eminently suitable for the struggle of destiny at hand. Heidegger is

well—known for his decisive turn toward poetry (poem) in the a/et/Jez'a of being made possible by

the openings created by his questioning of being in Conln'bulz’om to Pbi/orop/gy. In it Holderlin

receives Heidegger’s highest assessment. While Nietzsche is more evident on its pages as a

fellow traveller on the urgent question of nihilism, Heidegger regards him as still being bound

up with the assumptions of metaphysics.” According to Heidegger’s experience, Nietzsche

demands a close engagement in the serious work of primordial thinking, but he is also to be left

behind in order for it to continue outside metaphysical tradition. Not so with Holderlin. The

thinking in his poetry is so unlike the Western metaphysicians that Heidegger’s own thought

since the early 19305 began to follow the trajectory of desire — the full absorption of Holderlin

into his meditative thinking on being. In fact Heidegger began working on Holderlin in earnest

before he commenced work on Contribution; lo Phi/amply. During the winter semester of 1934-

1935 Heidegger gave a lecture course on Holderlin’s famous poems “Germania” and “The

Rhine”.291 Holderlin is for Heidegger an authentic case of Dam}? as the grounder of the abyss in

his receptivity to the mysteries of the gods. Heidegger’s admiration for Holderlin is based on

his recognition of the poet as a true kin to his original vision in fundamental ontology, namely

the primacy of the futurity of Dam)? in its being—toward-death. In Conm'bytzbm to Phi/amply},

Heidegger describes Holderlin as “the one who poetz'a'zed tbefufi/Jert abeacf’.292 In “Die Einzigkeit

des Dichters” from 1943, Heidegger portrays Holderlin as a true oracle of the German people

who shelters the truth of being in both the said and the unsaid (Ungeiproc/yme) in what he

poetised (Carin/Jute)?” After the war, in his 1946 essay “Why PoetSP”, Heidegger equates

Holderlin’s path in poetry as the trajectory of primordial temporality itself:

290 It can be said that Nietzsche did not make decisive enough a turn in his thinking when he composed the poem “Nur

Narr, Nur Dichter!” Heidegger would have seen the supreme belonging together of madness and poem in Holderlin. For

Heidegger’s positive appraisal of creative madness, see Martin Heidegger, Hb'lderlz'm Hymn) ‘L‘lndeflken”, ~ § 18-19, pages 44—48,

where he discusses his notion ofa Weiemari of otherness being involved in Holderlin’s madness and the poet’s essential

journeying there through his poetry.

29‘ Published as Volume 39 of Gemmtamgabe in 1980; revised edition in 1989. No English translation available.

”2 Martin Heidegger, Contributiom ta Pbi/owpigr, § 105, page 143.

293 Martin Heidegger, “Die Einzigkeit des Dichters”, in Martin Heidegger, Zu Hilderlin — Grier/Jefl/andreiim, Geramtamgalze,

Volume 75 (Frankfurt am Main: Vittorio Klostermann, 2000), page 37. In the same notes Heidegger refers to I'Iolderlin’s self—

understanding in his poem “The Poet’s Vocation” (“Dichterberuf”). That Holderlin can also be described as a daiman is

supported by the following stanza from the same poem: “Der unverhoffte Genius fiber uns/Der schopfensche, gottliche kam,

daB stumm/Der Sinn uns ward und, wie vom/Strale geruhrt das Gebein erbebte”; “Divine, creative Genius came over

us,/Dumbfounding mind and sense, unforgettably,/And left us as though struck by lightning/Down to our bones that were

still aquiver”. Friedrich Holderlin, Pam/t and Fragmentr, pages 172—173. This is in fact a phenomenological account of the liminal
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Holderlin is the forerunner (Vogdnger) of the poets in a desolate time. That is

why no poet of this era can overtake him. The forerunner, however, does not go away

into a future, rather he arrives from it in such a way that in the advent of his words

alone the future presences. The more purely the advent takes place, the more

essentially, the more essenced, it remains.

What essences (day Werende) in the advent gathers itself back into destiny.”

Heidegger finds in Holderlin’s poetry the power of the Heraclitean pole/mu in the modern age of

nihilism, when Dasez'fl’s futural being is increasingly less understood in its true meaning — and

when Heidegger was forbidden to speak futurally as himself, in the full expression of the

history of being, during the Nazi years of rampant gigantism that covered over the flight of the

gods. The distress of the “desolate time”, mentioned by Holderlin in “Bread and Wine”, forms

the primary existential mood of Dawn, which overtakes the mood ofAngst relating simply to

individual nullity in Dam.” analytic.295 In the manner of catharsis, which is the projecting open

of Dam}? in the inception of another beginning in the retrieved thought on being, Heidegger’s

lectures on Holderlin allowed him to transmit the polemor of the truth of being in 13722ng

through a hermeneutic fusion of horizons (Hon'zontverJt/yme/zung) between him and the dead

poet. In the privacy of Contribution: to Fifi/amply}, away from the prying eyes of Nazi informers in

lecture halls, Heidegger poses the following question in respect of Holderlin:

Must we not turn in our thinking to totally different domains and standards and ways

of being, in order to become ones who still belong to the necessities that are breaking

open here? Or does this history as the ground of Dam}: continue to be inaccessible to

us, not because it is past, but because it is still too futural for us.>296

 

state of divine possession in theurgy — hence the daimam'on hypothesis. just as daimoflitis Heidegger’s account of Erzimmng,

(
translated as ‘enquivering” in Contributiom to Phi/amply, § 127, page 173: it is how the “g0dding” (Camry/lg) of gods in

primordial being (5907) becomes open to Darein, and the experience is characterised by an intimacy (Inmgkeii) that is no doubt

familiar to mystics. Cf. the experience 0f“0nrushing” (Amlmm) in the moments of Dam'fl’s grounding and creating: ibid., §

193, page 221.

294 Martin Heidegger, “Why Poets?” in Martin Heidegger, Ofltbe Bealm Tratk, page 240.

295 This is the meaningful difference between Heidegger of Being and Time and Heidegger of Holderlin lectures and

Conln'bzdiom la Pbilorop/y/ onward, while maintaining continuity through mindfulness of the history of being, i.e. as

:eingerrbirbtlit/m Damn.

29" Ibid.
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In the age of the abandonment of being, when the abyss as being’s refusal to reveal itself

through absence and nothingness is a sign of the gods in flight, the heterogeneity and the

difficulty of access in the topoi of Holderlin’s poetry reaffirms the importance of mindfulness of

the strange, the difficult, and the uncanny in daimom'ofl that inspired philosophers as the

scattered topoz' of the truth of being. In its absence, the being—together (Mz'tiez'n) of a Vol/é is the

mere herding together of the oblivion of being en wane and not a genuine gathering together in

the understanding of being, or logo: as Heraclitus knew it.

Heidegger lectured again on Holderlin in the winter semester of 1941-1942 and in the

summer semester of 1942, on “Remembrance” and “The Ister” respectively.297 In both

Heidegger maintained his reading of Holderlin as the unconcealrnent of the “other beginning”

in Greece — an important notion of historicity in Contributions to Phi/amply that points to the

daz'mom'on experienced by the first Western thinkers — that is essential for modern Dam}: to

grasp for the sake of its own restoration in being. Only then will Damn truly understand the

significance of the flight of the gods in modernity and how, with this understanding, Daiez'n will

realise that nothing short of the return of the gods to attend what Holderlin calls the wedding

feast (Braufleil), which celebrates the union through t/Jeougia in esoteric humanity and earth, will

satisfy Dayez'n’s primordial yearning that is awoken through Engnz'i.298 Such union forms the

basis for devotional practice in religious traditions in both West and East. An example is deity

yoga in Tibetan Buddhism, which resembles theurgy in the Greek mysteries. Even Christianity,

with its denial of the body in Dwain, talks about “marriage to Christ” for women who enter

convents.

Holderlin was probably the most pagan poet in Christian Europe. Even his admiration of

Christ followed the manner of some Wiccans today, i.e. from a certain spiritual distance that

cannot constitute the full body of a faith. Holderlin’s entire work can be described as a

Romanticist regeneration of the theogony of the Greek gods, titans and Muses in the spiritual

and aesthetic life of 19‘11 century Germany, which is notable for its absence of the divine in the

primordial sense. It was the age of German Idealism when Hegel, a fellow student of

Holderlin’s, established a universal dialectics that used reason as the ground of God. Idealism,

in its search for certitude in “spirit” (“Gei5f’), was manifest as the taking over of “godding” by

metaphysics. Christianity became a rational faith that came to serve the interests of the state,

297 Published as Volumes 52 and 53 of Gemmtamgabe in 1982 and 1984 respectively. English translation is available for the

latter: Martin Heidegger, Halder/in’i Hymn “The Irter”, translated by William McNeil] and Julia Davis (Bloomington: Indiana

University Press, 1996).

298 Friedrich Holderlin, “The Rhine”, in Friedrich Holderlin, Puma andFmgmer/IJ, page 419. The emblem here is of course

the perennial esotericism of biemirgamoi.
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which was the perfection ofpolar in reason. In this barren climate of metaphysical supremacy,

Holderlin’s enchantment with demigods (Ha/bgb'lter), who are referred to with spiritual intimacy

in “The Rhine”,299 was something quite out of time altogether. Yet his natural closeness to the

Greek experience of the daimom preserved him in the tapas of primordiality that was only

accessible in paganism. Even Holderlin’s poems on Christ display a pagan spirituality, in that he

is believed to be present in the gods of other traditions; hence “Christ” is understood as an

expression of “godding” in being.300 On the other hand, the divine as the one and the only one,

which is the dogma of Christianity, placed great strain on Holderlin’s psyche. He was fully

aware of the impossibility of spiritual reconciliation between the Church and his pagan

sensibilities and longings. Yet in his understanding of the gods as the sacred in the immanence

of nature which neverthless calls for the transcendence of Dam}! in the latter’s grounding

attunement to them, Holderlin was unique among European thinkers to associate the divine

with 10150:. hence Germany as Germania, the priestess for all her neighbouring nations who

connects them with the gods, not as a nation state with military ambitions, but as a gathering

301
place feasting in spiritual wholeness and honouring the old gods through it. Germania

shelters, reveals and celebrates the gathering of the sacred, as dwelling in the worlding of the

world that is primordially open to Dasez'n as the receiver of the gods, in the crossings of

different nations in the middle European topo; of Germany. In Holderlin’s ecstatic vision, the

futural Germany is a land of priestesses serving the gods and the spiritual needs of Germans

and their neighbours — in a sense he is a reiér far ahead of his time.302

Doch in der Mitte der Zeit

Lebt ruhig mit geweihter

jungfraulicher Erde der Aether

Und gerne, zur Erinnerung, sind

29" Ibid., page 417. “Of demigods now I think/And I must know these dear ones/Because so often their lives/Move me

and fill me with longing.”

300 See, for example, “The Only One” (First Version), ibid., page 449. German title of the poem: “Der Einzige” (Erste

Fassung). In the same poem Christ is called the brother of the demigods Heracles and Dionysos.

301 The revival of the Norse tradition in the Asatru movement centres itself on the ritual and the feast of 3161, which may be

close to what Holderlin had in mind. Indeed “Opfima/Jf’, translated by Hamburger as “votive feast”, is a giiding theme in

“Germania”; see Friedrich Holderlin, Poem: and Fragmmu, pages 402-403. An Asatru appropriation of Heidegger is a moment of

scholarship that is yet to be seen.

302 Seidris the Norse equivalent ofa shaman as described in the Edda; Its return as a spiritual practice in Heathenry — the

North European traditions in neo—paganism that includes Asatru — is discussed in Jenny Blain, “Seidhr and Seidhrworkers:

Recovering Shamanic Practice in Contemporary Heathenism”, The Pomegranate, Number 6 (1998), pages 6—19 and Jenny Blain,

Nine War/air ofJ"eid—Magia' Ewing and Nea-sbamanirm in Naflbem Eumpmn Magi: (London: Routledge, 2002), pages 33—38.
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Die unbedurftigen sie

Gastfreundlich bei den unbedurftigen

Bei den Feiertagen

Gemania, wo du Priesterin bist

Und wehrlos Rath giebst rings

Den Konigen und den Volkern.

Yet at the centre of Time

In peace with hallowed,

With Virgina] Earth lives Aether

And gladly, for remembrance, they

The never-needy dwell

Hospitably among the never-needy,

Amid your holidays,

Germania, where you are priestess and

Defenceless proffer all round

303
Advice to the kings and the peoples.

Holderlin’s bringing together of the divine and topo; can be likened to the gathering of

beings in the primordial meaning of [again in language, with poetry as its eminent example, that

according to Heidegger makes possible a genuine posing of the question, “What is being?” This

event, as arising from Emgm‘r, in which each element in a topo; comes into its own in mutual

resonance without being reified as identities, is what prevents Holderlin’s pagan poetry from

falling into the idolatry of mere representation. Instead the hermeneutics of 10pm inspires the

fourfold, where the gods are the in—dwelling of the earthly “timing—spacing—thinging”304 that

gives primordial meaning to Dam'n’s being-in-the-world. As mythical topor, the holism of the

fourfold experienced by Greeks can be invoked for recurrence in the futurity of Damn,

enabling it to be resolute in the present for the preparation of the gods’ return in the future.

Indeed through myth and its poetic expressions, the meaning of 101705 is illuminated by

Heidegger’s holistic interpretation of “being-in” as the primordial meaning of place (071), and

303 Friedrich Holderlin, “G ermania”, in Friedrich Holderlin, Paerm and Fragmentr, pages 406—407.

30“ While timing-spacing is a dynamic way of describing the inseparable relation of time and space in Contributor” lo

Phi/amply], its joining to the primordial phenomenon of “thinging” is a creative and fitting coinage in Gail Stenstad,

Tranrfomatiom: Thinking afler Heidegger, pages 118-119, as it indicates how Darrin can go about its everyday existence in the

blessed state of the fourfold.
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with Dam): as an eminent case of temporalised “being—in”, the sacred and the divine in topoy are

“enowned” in being as primordially temporalised space. This is Holderlin’s understanding of

the return of the mythical kingdom of Hesperia —— the topoi and the temporality of the elder

gods from Mnemosyne’s era — through a pagan renewal of Germany as Gerrnania.305 Heideggerir

(guardiamlyip oft/ye tmt/J ofbeing but tbiy eroteric aim in mind. Heidegger’s own spiritual vision of

Dawn preparing the ground for the advent of the last god, an enactment of being that at the

same time requires Dasein’s preparing itself as the grounder of the divine in the abyss of being,

has its source in Holderlin’s “Germania”. The truth of being is the pagan receptivity and

resoluteness of Darein. Being provides the open (0172716) for Daiein to enter into relation with the

gods in the rapture and devotion of a/et/yeia, the divine essence of which was already

experienced by Parmenides in the inception of Western thinking. In this being—historical

(Jez'n.ggerc/Jz'tbt/ic/9) awareness, which is also the contention between the first and the other

beginning in ontology, it is evident that an esoteric temporality determines Heidegger’s

mindfulness of being, one that acts as the horizonal schema for his reading of philosophy and

poetry in Daiein’s originary transcendence in Emgnii. The question originally asked in Being and

Time, namely whether time is the transcendental horizon for the explication of being, is

transformed into a moment of Western esotericism as a question of the topoi of the gods, with

or without their future “twilight” in Ragnarok, since being always endures as the open as long

as Dwain is appropriated in the fourfold. This appropriation, however, makes manifest the

uncanny in daimonion, and unsettles any metaphysical attempt to stabilise our understanding of

both Heidegger and Holderlin. Authentic paganism, bearing the gift of this “dark side”, resists

any naive romanticisation of the fourfold. The earth is not only the firm ground to take a walk

on and the fertile soil from which myriad plant forms grow; it is also the abyss, and not only

because the dead is buried in it. The interpretation of the fourfold by way of the belonging

together of being and nothingness in Ewignii is paramount in the struggle against the

appropriation of the sacred by what is “otherwise than being”, i.e. God and terbne (gigantisrn).3w’

305 In Holderlin’s later writings, his fear of the daimonically inspired oracle becoming a battleground between the mortals

and the gods introduces a classical notion of tragedy into the futurity of Darrin. See Eva Kocziszky, thljerfigurm in Hfilderlim

fpfifwrk (Wiirzburg. Konigshausen & Neumann, 1997), page 73. Heidegger shares Holderlin’s sense of tragedy on the destiny

of being for Damn. See, for example, Heidegger’s description of the present age entering the “midnight” of the history of

being. Martin Heidegger, “Why Poets?”, in Martin Heidegger, Ofltbe Beaten Track, page 201. But midnight being a midpoint in

the night, it can also be understood as the time of turning in Emgnii.

30" This is an allusion to Emmanuel Levinas, whose antipathy to Heidegger’s paganism is based on a misreading of the

fourfold as an idealised state of being. See Hent de Vries, “Theotopographies: Nancy, Holderlin, Heidegger”, MLN, Volume

109, Number 3 (April 1994), page 460. On the deeper level it points to the unbridgeable gulf, hence a manifestation of the

abyss, between pagan and Abrahamic understandings of the divine and the sacred that according to Michael Hamburger sent
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The marriage of earth and aether in the “Germania” poem brings to mind the origin or

“godding” of Mnemosyne, daughter of sky god and mother earth. Although Heidegger does

not name her as a possible candidate for the last god in Contributions to Phi/amply}, Mnemosyne as

the goddess of memory and remembrance holds a place of special significance for him.

Mnemosyne signifies a topology of the sacred in the primordiality of being in that she brings

back and preserves the memory of the question of being that is forgotten in Western

metaphysics. In face of the question of being, Mnemosyne is probably the deity most important

to Daiein’s own abiding in the fourfold. This is because remembrance in the fourfold invokes

the thoughtful remembrance (Andenkefl) of being, as it is a hermeneutic circle on the sacred

non—ground of being in the world of beings, which is not the negation of nothingness, but pure

openness in which the originary Greek experience of appearance as luminosity (Ucbtung) holds

true — in (1/61/96?le07 How the close relationship between nature and the fourfold can become

manifest in the openness of being can be summed up in the beginning line of a poem entitled

“Der Herbst” by Holderlin, “Das Glanzen der Natur ist boheres Erscheinen” — “The

luminosity of nature is appearance of a higher order” (my translation).308 In the primordial

sense, this is the lightening (Utilizing) of manifold beings, as contained nip/9111's, in the open or

clearing (Ur/mag) of alellaeia, which determined the Greek experience and understanding of

ply/313.309 Lightening, the open and clearing belong together. This being so, nature, through

being ply/iii, appears to Darez'n as a revelation (Em/31711671), not of any first principle as in onto—

theology, but of the recurrent differing of daimonion in the earthly manifold of earth.”

 

Holderlin insane. In Heidegger, however, the Dam/khan of the onto-theology of monotheism is integral to the retrieval of the

question of being right from the beginning. It is Heidegger’s insight into Emgni: in his inquiry into the meaning of being that

prevented his paganism, nascent as it was never self—confessed, from finding its ground in what Nicholas Goodrick-Clarke has

identified as the varied manifestations of Ariosophy, or Aryan esotericism, which was influential in Germany before and during

the Nazi years.

307 In terms of Dustin’s understanding of being, Utbtung, as the lightening 0f the light, is enlightening in understanding -

however, in Conlributiom to Phi/amply Heidegger transforms this primordial phenomenon into the shimmering of daimom'an in

Erezgnir. On this occasion I translate Urlmmg as luminosity to prepare the reader for the comparative hermeneutics in the

second half of Part Three, where I introduce the primordial Tibetan notion of the ground of being as luminous emptiness in

which myriad beings appear as if in a magic dance.

308 Martin Heidegger, “Das Glanzen der Natur ist hoheres Erscheinen”, in Martin Heidegger, Zu Hilda/in —

Grier/Jen/andreiun, pages 203—209. These are previously unpublished notes from 1970. “Der Herbst” is not found in the

Hamburger edition; included however is a different poem of the same title, written by Holderlin after he went mad. On the

question of luminosity of phenomena, see my discussion of this essential notion in the Tibetan tradition of Dzogchen in

Chapter 3, “Of Source, Primordiality and Lighting”.

309 Martin Heidegger, Contributom to Phi/amply, § 207, page 23].

3‘0 Daimonion is the phenomenological grounding of deep ecology. This is one reason why neo—paganism is characterised by

its spiritual and existential orientation toward nature, because in antiquity many pagan gods were identified with natural forms
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Moreover, Dam}: and a/elbez'a are in the primordial relationship of Ereégnii in that “the essential

sway of truth has been originarily transformed into Darrin?“ In a way not dissimilar to the

gods, a/et/Jeia as the lightening of the truth of being needs the grounding of Dumb! as the

Dagrfinder. This is how nature, which for Holderlin is enduring as sacred MP0: or dwelling,

becomes relevant as the opening in the history of being for the return of the gods. Not only the

phenomenon of embodiment in Dwain, but the physical manifestations of nature asp/911i; are

what enables the gods to become grounded in the time—space of Data}! as an essential theurgy

that in itself grounds all of its occult occurrences in the history of being. Precisely in this sense,

occult movements which utilise the let/me of theurgy, such as Thelema and Wicca, are in their

contemporary existence manifesting Heidegger’s understanding of primordial temporality as

the fusion of horizons between the past and the future. Furthermore, Heidegger’s defintion of

inception as the recurrent moment of significance that opens up being into a/et/yez'a — and the

transcendent ecstasis of Dam}: in its finite modality in its potentiality—for—being — allows for an

interpretation of the fundamental event of Emégm'r as the insemination of sacred time in

profane time. This in fact is the core understanding of esotericism in the universal sense: the

entry of the sacred into the profane so that a profound transformation of Dam}: can take place,

be it salvation in the Western sense or enlightenment in the Eastern sense. And if inception in

the history of being is to be invoked after the manner of Heidegger, Heraclitus’ notion of the

unity of Damn and nature, which even the gods cannot interfere with, is the highest cosmic

principle that as an enactment of being is the ground for the fourfold of gods and humans,

yummy and gaia.3 12

Yet it is quite clear that Gerrnania is not the Germany of Holderlin’s as well as Heidegger’s

time. The distinct, if not dignified, mode of being of “reserved reticence”, chosen by the Damn

that has resolutely made the decision to guard the truth of being in face of the contemporary

onsluaght of nihilism, has its origin in Holderlin’s description of the German priestess in

“Germania”:

Die Priesterin, die stillste Tochter Gottes,

Sie, zu gem in tiefer Einfalt schweigt,

 

and forces, whereas monotheism treat them merely as creations of a supreme being that is separated from ply/xii. ln

Christianity, therefore, God has to borrow a human body in order for humanity to be able to relate to him again.

3“ Martin Heidegger, Contributor” to Phi/amply, § 207, page 231.

3‘2 Heraclitus, Tb: Fragmentx ofthe Work ofHerarfitu: ofprem on Nature, translated by George Thomas White Patrick with

Introduction (Baltimore: N. Murray, 1889), page 82.
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The priestess, her, the quietest daughter of God,

Too fond of keeping silent in deep ingenuousness,313

Significantly, in his comment on Holderlin in the beginning of “Why Poets?”, Heidegger

reveals that the ground of the world no longer grounds because of the flight of the gods.“

This implies that the abyss will withdraw from Dasein’s comportment to being (Sez'nwer/Jiz'ltm‘y) if

the fourfold can become fully realised in the history of being. In modernity, the fourfold is at

best a temple with absent gods; as a holistic resistance against nihilism, it is at best a

heterotopia, a [0,005 of being where the uncanny difference of daimom'on holds sway. The

possibility of an utopian advent of the gods in history, like the scene of the votive feast led by

the awakened priestess in “Germania”, is challenged by the hope in Christian onto-theology in

the second coming of Christ. Through “Germania”, and also through the tragic example of its

author’s complete breakdown into silence and withdrawal, Heidegger sees the ironical clearing

of being in the abyss of modern times that forms the difficult theme in his own meditation on

being in Contribution; to P/yi/omp/Jy. Emignix configures the abyss but cannot relieve Dam” of it

and replace it with the luminous ecstasy of the gods, who have all withdrawn into their

primordial abode of aether when, according to Heidegger, the understanding of being became

buried in oblivion. In his lecture on “Germania”, Heidegger concludes that the gmmzdz'ng

attunement of Dawn during the era of the gods’ absence, when distress is experienced only by a

minority in the world, is a Jarred mourning. This is because such mode of attunement opens the

way for Dam.” to establish a relationship with the gods.315 It can therefore be said that if sacred

mourning is present in the contemporary practice of neo-paganism, which is diverse and is

always undergoing transformations, then its ways of being are the most authentic bintx (Winks)

that Damn, now on the crossroads of so—called postInodernity, can offer to a/wf/m'a.316 In sacred

being, hints are orientations for Dwain in the primordial temporality of “godding”. Emigmlr, as

3‘3 Friedrich Holderlin, “Gcrmania”, in Fdedrich Holderlin, Poem: mid Fragmefltj, pages 402—403. It is important not to

associate Holderlin’s understanding of Eiry'a/t with )ohann Winckelmann’s placid aestheticism in his famous motto, “Edle

Einfalt und stille Grofie”, or “Noble simplicity and still greatness”. Holderlin’s empathy with the Greek gods was more

profound than any aesthetic theory about them can be (be it of Goethe or Schiller), for the reason that his was a complete

existential engagement with the “godding” in Greece. See Albert Henrichs, “Loss of Self, Suffering, Violence: The Modern

View of Dionysus from Nietzsche to Girard”, Harvard ftmlz'ex in Clam'm/ Philology, Volume 88, 1984, pages 216-218. Note

“Einfali’ (onefold) is used by Heidegger to descn'be the phenomenon of cleavage in Erngnix,

3‘4 Martin Heidegger, “Why Poets?” in Martin Heidegger, Oflt/Je Beaten Track, page 200.

3‘5 Martin Heidegger, Hb'lderlz'm Hymn": ‘Cemarlim”und ”Der Rbeirl”, § 11, page 140.

3”) Hints belong to a unique enactment of being in that they are divinatory temporalides for the flight and the advent of the

gods, in particular the last god. They constitute therefore Dam'n’s grounding attunement in its preparedness for “godding”. See

Martin Heidegger, Contribution: to Pbi/omply, § 248, page 277 and § 252, page 280.
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the highest moment of understanding of being in Dwain, then necessarily includes relationship

with the gods. In being appropriated by primordial being through originary projection in

Emgm'r which is the tempora/z'red topor of the meaning of being, Dawn is never alone. This, in

itself, constitutes the essential meaning of daimonion, the being—between (Zulijc/Jemein) bringing

together the mortals and the gods through the fundamental phenomenon of Dam'n’s grounding

attunement.

1f 15. The ‘Coddz'ng”ofRemembrame

Sacred mourning is an enactment of mindful remembrance, Andenken. This is a topos of

profound significance in Holderlin’s poetry, and it is what makes Heidegger calls him “bar/2g—

mir/Jlem”: sacred sobriety.317 It is mindful clarity about Dam’rl’s preparedness for decision about

the gods, in other words, its resoluteness in projection into a sacred relationship, in being, and

not in the being of beings of metaphysical grasping. Sacred sobriety is the antidote to what

Heidegger describes in Contributions to Phi/amply as Dasez'n’s enchantrnent (Enm'ickz'ng) with the

ready manifestations of beings in the world. When Holderlin describes the world, it is always in

reference to the primordial background of “godding” in Western history. Indeed in Holderlin,

the historicity (Gert/Jic/yt/z't/akez'l) of Dawn is closely tied up with the fate of the gods. Based on

his reading of “Germania”, “Bread and Wine” and “As on a Day of Festival. . .”, Heidegger

goes on to say that Holderlin’s sacred hermeneutics transforms historicity as a horizoning of

festivals celebrating the primordial resonance between gods and humans, which play forth in

the unfolding of historical time in Dasein’s grounding attunement in Enezglzzk.318 In his turning to

Holderlin, Heidegger appears not satisfied with the established Christians feasts of the saints

and other major festivals such as Easter and Christmas; without grounding attunement on

Dasez'n’s part, i.e. through mere exoteric observations, they are limited as onto—theological

determinations of world time. Heidegger’s reflection on Holderlin’s reorganisation of sacred

time in the West gives the precise tapor of the genuine paganism in his mindfulness (Besz'mung)

of being. Importantly, this is a major development of Heidegger’s notion of primordial

temporality from the fundamental-ontological beginning 11 his mindfulness — Dasez'n’s ecstases

of past, present and future in the structuring moment of care — to his full—blown affirmation of

3‘7 Martin Heidegger, “’Andenken’ und ‘Mnemosyne’", in Martin Heidegger, Zu Hb'lder/in — Grierhenlandreirm, page 9.

313 “As on the day of festival...” is my translation of the title “Wie wenn am Feiertage. . .” The translation of the poem can

be found in Friedrich Holderlin, Poem: and Fragmentr, pages 373, 375 and 377.
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pagan festivities in the transformed time—space of the fourfold. This development reflects

Heidegger’s deeper appreciation of the primordial temporalisation of historicity as the

hermeneutic disclosure of being. The pagan holism of Heidegger is therefore not a “personal”

decision, as in a religious conversion, but the determination of Erezgnz'r in this moment of

history that he characterises as the ambiguity between the advent and the departure of the last

god. This moment is discernible ontologically as the withdrawal of being from beings in the

disclosive mode of the abyss, i.e. the groundless of beings and of the gigantism involving

Dawn’s calculative fallenness among beings. The abyss, however, is precisely the tape; that acts

as the “ground” for Daiein’s preparation for the ultimate theurgy of “godding” in the history of

being. As such, Damn as the grounder of the abyss produces the Gambler/91 of a god—yearning

humankind. In the gods’ absence in modernity, the attuned Dawn is watchful of any hints or

signs of their return or of the open into which they can once again come into presence as the

shining ones that allow a/etbeia to be the illumination of Damn.319 Damn exists for this

projecting open and an understanding of sacred ecstasis is thus attained.

Heidegger notes the equiprimordiality of tragic dramas (Traneripiel), such as Sophocles’

Antigone, and religious festivals in the Greeks’ honouring of their relationship with the gods.320

In its essence, Greek tragedy discloses the meaning of being through the distress of

misfortunes that come about as a result of a combination of divine and human actions. The

revival of drama as a means of recovering Daiez'n’s comportment to “godding”, which was

familiar to the Greeks, is common practice in neo—pagan movements such as \X/icca.321

Heidegger views the Greek tragic dramas as the determination of the image of the historicity of

being — hence this underlying phenomenon of Daiein’s experience as appearance and lighting

(Lie/flung). Antigone in fact receives detailed analysis in Heidegger’s Intmduetz'on to Memo/yum in

respect of its central theme on human Damn being the uncanniest among beings; this is one

way of portraying Darez'n’s essential relationship with daimonion in the truth of being that unfolds

in tragic plots.322 On this ground of essence, gods and mortals encounter each other in the

319 Seejulian Young, Heidegger? I41!" Pbi/omp/g (Cambridge: Cambridge University Press, 2002), pages 114-115, on the

caring for the gods in Dawn’s guardianship of the fourfold.

320 Martin Heidegger, He'lder/inr Hjmne “Andenken”, § 27, page 78.

32' See Starhawk, The Spiral Dance: A Rebirth cytbe Ancient Religion (jibe Great Goddeu (San Francisco: Harper San Francisco),

pages 156-158. The popular use of drama in non-violent protest movements in the West also serves to highlight the essential

tragedy of today’s world situation.

37-2 Martin Heidegger, Intmdnttian la Metap/lenu, pages 156476. Here Heidegger links the uncanny to the violence of

deinalaton, which places humans on the brink of becoming monstrous — a historical unfolding that was later manifest in the

form of Nazi brutality and madness. In Parmenider (§ 6, page 101) Heidegger locates the uncanny in the ordinary, even though

the uncanny can never be explained by it: this may throw some light on the puzzling phenomenon of the ability of murderous
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primordial historicisation of time in Emggm‘r. what is revealed is the destiny of being in the

“enowning” jointure (Gefilge) of divine and human fates.323 History, in coming into its own in

this sacred temporalisation of EreIgm'J, is Traueripz'el.

Das Ereignis ist das Festliche des Festes.324

The taking place of tragic dramas during religious festivals discloses the jointure also of joy

(Freude) and mourning (Trauer). Holderlin was indeed drawn to Greek tragedy and attempted a

tragic play of his own, “The Death of Empedocles”.325 His understanding of the ground of

festivals which enables the aforementioned jointure is revealed in his notion of the “festive”

(Fort/id”). It finds its prirnordiality in the sacred (Hei/ége) as the determination of Dawn’s

grounding attunement to the gods. Furthermore, the enactment of tragedy is remembrance of

this sacred attunement that humanity has lost in the metaphysical oblivion of being. In this

remembrance, gods and mortals, joy and tragedy, tragic drama and festival reveal their essence

as jointure in the history of being, for they all need each other and do not encounter each other

on the basis of mutual exclusion. Yet their differences remain in this reciprocal needfuhiess. In

the case of gods and mortals, however, their SClfl‘lOOd is “there” only as historicisation in the

obvious Erezgm'r of this jointure, which is essentially an interpretation of being with the

horizoning of not just time, but time—space. This is because the festive is determined by the

topoi of its appearance: Heidegger correctly observes that the sacred festival of each land has its

own character.326 This is the essential determination of Heidegger’s understanding of Vol/é,

which resists appropriation by racism and biologism.327

On the theme of remembrance in Holderlin’s poem “Remembrance”, Heidegger gave a

winter semester 1941—1942 lecture course}28 that is especially rich in interpretations of

philosophical relevance to a deeper understanding of Contribution; to Poi/amply}, as we have

 

evil to dwell in the day—to-day life of the Nazi “reality”. Yet on the same page Heidegger separates the uncanny from the

monstrous, thus revealing his blindness to the monstrous everydayness of Nazism.

373 Martin Heidegger, Holder/in: Hymn: ‘fiAIIdenkm”, § 27, page 77. “Das Ereignis ist die eigentliche Geschichte,” Heidegger

explains on the same page, thus confirming the importance of pagan tragedy festivals to Dawn’s understanding of the

historicity of being, which it itself is. It can be said that there is an Antigone or an Oedipus in every Dotti”.

32“ lbid.

3‘25 Friedrich Holderlin, “The Death of Empedocles”, Second and Third Versions, in Friedrich Holderlin, Pam: and

Fragmentr, pages 263-366.

32" Martin Heidegger, Holder/in: Hjmm’ ‘iAndm/em”, § 27, page 80.

327 This primordial understanding is important to the continuous debate on the meaning of “folkish” in a racially

homogeneous movement in nee—paganism such as Asatru.

323 Martin Heidegger, op. cit.
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already seen in the discussion above. On the surface “Remembrance” concerns the poet’s

idyllic sojourn in the south of France in 1802. What interests us here, however, is Heidegger’s

unconcealment of the question of primordiality in Holderlin’s reference to the native and the

foreign, literary antimonies that bring up the mindfulness of nearness and distance to the

source of Darez'n’s being—in-the-world. In modern nihilism, the native and the foreign are

equalised in the homogenisation of ontological control over beings, time and space. Topor,

highly individualised in Darein, is reduced to coordinates that can be mathematically

represented, i.e. calculated. No trace of the gods can be found in the geometric coordination of

such calculation; and the artificial eyes of satellites will always inform us of their absence.

Technological advancements in geosciences, which conceal the historicity of being in

geography, was certainly not forseen in Holderlin’s time. Europeans at that time were still

fascinated by the romanticism of exploration; the Australian continent was discovered by the

English in 1788, just nine years before Holderlin started writing poems. He never mentioned

Australia in his work, where gods prevailed in the Aboriginals’ relation to the earth, unlike the

being-in—the-world of Germans.

Mancher

Tragt Scheue, an die Quelle zu gehn;

Es beginnet nemlich der Reichtum

lm Meere. Sie,

Wie Mahler, bringen zusammen

Das Schone der Erd’. . .

Many a man

Is shy of going to the source;

For wealth begins in

The sea. And they,

Like painters, bring together

The beautiful things of the earth329

The sea is where the land withdraws from being and it is the abyss. It is also the abyss of

primordial chaos that in prehistoric times was the source of manifold life that formed the

world. It is the abyss of apocalyptic destruction in future history when gigantic serpents like

32" Friedrich Holderlin, “Remembrance”, in Friedrich Holderlin, Poem: andFmgmmtr, pages 490—491.
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Tiamat andjormangund awaken to reclaim the primeval reign of chaos that empties the entire

world of beings into the sea. In “Remembrance” Holderlin speaks of the “Sc/361W of the living

before the source, the “Que/1e”. “Sc/9oz? also means “awe” in German: the attunement of Damn

to the godly and in this mode it is described by Heidegger in Contributions to Phi/amply] as a

moment of a/el/yeia in Dam'n’s preparation for the return of the gods.330 T/Je godi may come back

and destroy us all - in the manner of these Sumerian and Norse monster—deities, the monstrosity

of which is revived in the Gothic imagination of Lovecraft and its subsequent developments in

the Nemnomiron lore.

Our fear of death amuses them, and they delight to watch us die so that they may find

varied entertainment in our efforts to aovid our fate, and the terrors with which we

' 3]
confront our mortality.3

In deep reflection, i.e. in Boxinnnng, the being-toward—death of Damn reveals the essential

fragility of humans before the undecidable futurity of “godding” on the interpretive horizon of

Dam'n’s ecstatic temporality. The lastness of the last god, being the exmnze of this

undecidability, is the immeammb/e in possibilties of being that surpasses the horizonal schema of

Dam'n’s existentially constitutive temporality. As such the clearing or lightening of being

(lit/711mg do; Semi), in which the meaning of being becomes manifest to Damn, finds its place in

the uncanny unknown of the “godding”. This, in fact, is another way of looking into the abyss.

But as understanding of the undecidable, Damn cannot advance in time of its own accord in

regard to the last god, making the historicising grounding event happen sooner. Instead, by

guarding the grounding attunement required of it in reticence, Damn keeps returning to itself in

its remembrance of the gods, in the decisive mode of refusal (Vern/eigemng) of, and estranging

(Bzy‘mmden) from, the gigantism that covers over the distress in the abandonment of being.

Heidegger calls this mode of being rennna'atz'on (Verg'z't/yl).332 It is also “knowing as prexem'ng what

holds true” (do; Wissen (1/5 Verwahrung der walyr/Jeil d; Wabren) in the “holding sway of truth”

(do: W656” der Wobrbez't) in futural Down as Da—iein of the in-between (Zulz'Jc/Jen) relating to the

arrival and the flight of the gods.333 This knowing (Wmen) is philosophy as estranging

330 Martin Heidegger, Contribution: to Pin/amply, § 249, page 277: “Shock and deep awe together first let the echo be enacted

in thinking.” The “echo” (“Ania/any) is awareness of the essential swaying of primordial being out of the abandonmnt of

being, through the distress of the forgoteenness of being. See ibid., § 50, page 75.

33‘ Donald Tyson, Nm‘onorniron: Tl}: Wandering: ofA/bozred (St Paul: Llewellyn Publications, 2004), page 215.

337- Martin Heidegger, Conlribntionr to Phi/amply, § 26, page 44.

3-33 lbid.
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difference from metaphysics and onto-theology and is at the same time preparedness for

grounding attunement. Phenomenology of the abyss of the in-between is Heidegger’s

estranging of phenomenology from systematic and transcendental philosophy in the German

tradition. In Heidegger’s hand, any contribution to philosophy is Destruktion in an originary,

phenomenological manner, hence Emgnii.

Existential time, therefore, is not adequate to make manifest the great and abyssal

determination of the “godding” of the last god. The “Du-56in” of Contribution; to Pbi/oiop/y/

cannot project or leap into the futurity of the truth of being solely on the basis of the

phenomenological insights gained in Being and Time. What is required in the Emgnii that

Heidegger has bought into the historicity of being, which includes Daiein’s being—toward-death,

is the needfulness of sacred remembrance and ritual that are invoked in the hermeneutic circle

of gods and mortals in the mytho—poesis of Holderlin. And as Heidegger explains in his

reading of “Andenken”, the essence of poetry is not its words (Wo'rter), but what is poetised

(Cedirbtete) in the word (117070.334 In the being of the having-been (Gen/exam) of the poetised in

Holderlin’s poems, Heidegger shows us the futural Damn that is grounded in the preparedness

(Bereiticbafl) of the needfulness of the last god for its grounding in the historicity of being in

Erezgnz'i. As Heidegger says in Contribution; to Pbi/oiop/yl, it is not that Ereginzlt needs the gods, but

the gods need Emgnii. Damn, in its existential constitution in Ereignii as projecting open the

possibilities of being, therefore has a special relationship with the divine. This projection

necessarily bears the sign of the reservedness and the reticence of the awe, like the guarding of

a dangerous secret, during the age of nihilism when gods are treated as things of the past.335 In

this style (Stit) Dwain grounds “the history of deep stillness” (uerbotgene Geiobiobte dergm/i’en Stil/e),

where “there can still be a people”.336 Heidegger sees the future of humanity in this light.337 The

Garb/edit of this people in such grounding is the poet as the priest or priestess in the pagan

sense, because it enables what Heidegger calls the “onefold” (Bin/Jail) of this profound and

33“ Heidegger discusses the importance of the Wort-Wort” distinction in Holder/in: Hymne ‘Hndenken”, § 12, page 33. The

primordiality of language as the gathering of the meaning of being is found in the Wort. The Wort therefore is the legein of

German, and logo: is best understood within the cultural context of a Vo/k.

335 In Wicca the magician follows the code, to dart? and to be rilent, especially in ritual workings.

33" Martin Heidegger, Contribution: to Pbilorop/g), § 13, page 24. “In ihr allein kann noch ein Volk rein.”

337 Ibid. Heidegger uses the term “kuryfige: Meflftlfleifl”, of which Holderlin, is an eminent example, even if he belonged to

the past as a deceased. See ibid., §105, page 143.
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steadfast attunement.338 Garb/edit is the making possible of this onefold in the Basel}: of a

people, and not just of anybody.

Esoterically speaking, the poetired in Holderlin is t/aeugy, the bringing forth of the gods into

Darez'n’s comportment to being, which forms the essence of pagan festivals (Fem) that are

described in “Germania” and “The Rhine”.339 In the latter poem, the daz'mom'on of the demigods

333 lbid. “Einbeif’ and “Eida/f’ both convey the meaning of “onefold” in Contributiom to Phi/amply). It is explicitly developed

into an understanding of Gerrblet/Jt in Heidegger’s essay on Trakl, “Language in the Poem”, in Martin Heidegger, On the th/ Io

Langmge, page 195.

339 The existential dissonance between Heidegger and Nazism becomes all too clear in the former’s contemplation of the

Rhine through the eyes of Holderlin instead of the vii/kink ideology of his compatriots. The Nazi idolatry of a racial impefium is

sadly reflected in the following diary entry ofa naive young German woman on the Rhine and the “pagan” ritual of solstice

celebration that was organised as a political rite of the Nazi Party. Although undated, it must have been written before the

Night of the Long Knives in 1934, as the author, named Gudrun Streiter, refers to herself as a SA (Sfumabtei/ung) man’s bride

and describes the Brambemden (brown shirts) with much adulation; this is because after the execution of the SA leader limst

Rohm under the order of Hitler on 2)uly 1934, the SA, although not disbanded, lost its prominence in the Nazi society to the

SS. The SA rendered one more major service to the Nazi Party during Kfirla/lnar/Jl (9—10 November 1938), when they with SS,

with both groups in civilian clothes, participated in the brutal, nationwide persecution ofjews, resulting in the murder of 91,

the widespread destruction of synagogues and physical damages to over 7000 of their businesses. Heidegger was notoriously

silent on the first organised violent persecution ofjews that became publicly manifest in Nazi Germany; despite Contribution: to

Phi/amply! and Min/#14171“: being both Nat/1111].? that included the year 1938 in their composition. Streiter’s diary entry, cited in

George L. Mosse, Nazi Ctr/Irma: Irite/[email and SMal L1]? in [lie Third Reid) (New York: Schocken Books, 1981), pages 122—124, is

a tragic reflection of the extent the meaning of nature and of earth-centred paganism was perverted in National Socialism: most

striking, in fact, is the absence of the pagan gods in Streiter’s account, as they were in fact substituted by the idolatry of Vole —

which in fact is subject to critique in Contribution: to Pbi/omp/g/ (see, for example, § 196, on the Vol/e not being the “goal” and

“purpose” but having Darrin as the basis of its ownhood, which is the grounding attunement to the holding sway of primordial

being (59w) in Emgnir, and in this way also preparedness for the gods. These elements are starkly lacking in the Nazi cult of

German blood and soil; in fact the Dam” of someone like Streiter is objectified in the mode of Zubarzdemein for the SA in

particular and for the cause of National Socialism in its entirety. She writes: “Although I am very tired, I just cannot sleep. The

events of the last few days have filled me with such a great enthusiasm that despite the late hour I take up my beloved diary in

order to write in it what has so deeply stirred me. It was cloudy and overcast when I set out for the Rhine yesterday with my

Hitler comrades, men and women. Nevertheless, we paid no attention to the unfavorable weather. Our hearts flamed with a

glowing enthusiasm and a great joy. The lutes played and our song—happy lips never rested. Men and women party comrades

boarded the train at almost every station and brought even more cheer to the frolicsome group. Time flew by so quickly with

all the singing and jingling and jangling and before we were aware of it Germania was already greeting us from the Niederwald.

Upon arriving in Bingen, we were still undecided whether we should go by ferry in order to travel up the other side of the

Rhine by train or whether we should proceed to our destination by steamboat on the German Rhine. The weather decided for

us. An opaque black mass of clouds had formed in the skies. The clouds were riveted together like iron chains. While we were

looking up at the skies pondering alternatives, a violent storm began to rage and pound the waves of the Rhine with terrible

force. Then we were all seized by a yearning for wild waves, stormy wind and rain. We boarded the steamer and clambered to

the upper deck, to let the storm wind blow through us and to lift our heads to the elements. How loudly our hearts pounded

and how proudly waved our swastika flags and pennants in the storm wind. Legend-woven castles greeted us boldly and

stubbornly from both banks. And our enthusiasm and ecstasy grew even more. The beautiful trip was concluded much too

quickly and soon we could spot the little Rhenish town, our destination, greeting us. A great stir of life could be seen on the
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(Ha/bgo'fler) in natural tapoi is described as a way of “godding” in the pure sense. Human

transformation into them will take Darez'n even closer to the divine. Like the heroism of

Heracles, that is an existential question of the authenticity of the moment in the worlding of

Darein’s mortal temporalisation. In other words, the temporal mode of projection of the

demigods is the resolute openness in Darrin for the authentic moment of transforming the

world around us, which is the Emgm'r of mortals and gods in the mutual participation in the

historicity of being.

 

shores of the Rhine. Unnumbered bands of Brownshirts marched with their blood»red flags to assembly on the banks of the

Rhine. Roaring shouts of ‘I Ieil!’ greeted us, echoing back and forth. We were met by a wonderful panorama when we entered

the town. The streets were a regular forest of flags. From every house waved the glorious German banners. Garlands and a

profusion of flowers decorated the streets. There was liveliness everywhere. SA men hurried past us, carrying out the orders of

their leaders. li'rom every side we could hear stirring tunes of Prussian military marches. And then I saw something I had never

seen before: women and girls in the brown IIitler uniform. They sold us badges for the solstice celebration. This touched me in

a wondrous way, and a desire began to burgeon and to burn within me, to be permitted to help, like these women and girls, in

the great work of our leader Adolf Hitler. A torch had been thrown into my heart and continued to flame and blaze. There was

no place for any other thought within me. In the evening, at ten o' clock, there was a great assembly before the Blficher

monument. We had brought torches from the SA men and now we took our place in the ranks of the Hitler legions. Countless

people stood in formation. 55 and SA men, Hitler Youth, National Socialist women and girls‘ groups, Stahlhelmer, Pfadfinder,

Wandervogel, and thousands of others formed the endless ranks of the participants in the solstice festival. At twelve-fifteen

finally came the great moment. The order came to march off and the torches were lighted. We marched with joyful song,

accompanied by lutes, through the streets of the little town. After a short time we were in top marching form. As we entered

the market square, there was a roar of ~Heill' There stood Flight Captain Hermann Goring, his hand raised in the Hitler salute,

and he reviewed the long line of marchers, while shouts of ‘Heil!’ echoed in the square. After we left the town, the road led us

up into the mountains toward the solstice fire. It was a splendid sight. The road led to the mountain in serpentine twists and

turns. From the top we could look back on the long marching columns. The brilliant glare of the torches in the night was

glorious. My words were too poor to portray this experience. For a long time we let this picture enter our thirsty souls to their

uttermost depths until our eyes were focused on one mighty flaming fire. It was our solstice celebration. We were received by

the tunes of Prussian military marches. Then, with the Dutch Prayer of Thanksgiving, the inspiring festival began. Heads were

bared. With folded hands we listened devoutly to the solemn melody: ‘We come to pray before the righteous God ...'

Toward the end Hermann Goring rose again to deliver a flaming address. In his call to battle for Germany’s freedom the rustle

of the Rhine sounded like a prayer for redemption from foreign despotism. In the deep darkness of the night, the iron words

of Ernst Moritz Arndt sounded forceful and thundering on Hermann Goring’s tongue: ‘The Rhine, Germany’s river, but not

Germany’s border.’ Wolfgangjensen [a SA man whom Streit met earlier] and I followed the example of the others and once

again the flames shot up. We looked silently and seriously into the fire. Then Wolfgangjensen said admonishingly, almost

solemnly, to me: ‘Don’t ever forget the solstice fire. Let it flame in your heart and let its rays reach out to your racial comrades.

Then you will truly help in the great work of Adolf Hitler."’
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Dz'w'sz'm One

“The Iver”

j? 76. 7796’ DawningQueflfor Pnbzordz‘a/z'gy

The deeper meaning of the festivals (Perle) for the gods that are mentioned in Holderlin’s

poetry is the worship of the old gods as exemplified in the Mo’t of Scandinavian religion such as

Asatru. The application of Norse hermeneutics to Heidegger’s pagan revival of primordial

being, 59m, was not undertaken by the philosopher himself. Nor did Heidegger appeal directly

to the Eleunisian, Dionysian or Orphic mysteries of ancient Greece even if their essence has an

interpretive effect on his reading of Holderlin, namely in his acknowledgement of the role of

ecstasy in primordial experience. Heidegger turned instead to the Far East, finding inspiration

and meditative resonance in Zen Buddhism and Daoism through his Japanese and Chinese

students. However, what he sought in these great traditions was not Oriental examples of the

Fem, but a way of approaching the same conclusion of Erezgm'y in Dam'n’s understanding of

being from a source utterly different from the Greeks. In his faithful account of his teacher’s

philosophical pathways, Otto Poggeler writes about the significance of Heidegger’s notable

hermeneutics of dialogue (Gwpm‘k/J) as the unity of meaning in Emégm'y, logo: and dao as guiding

words in Dam'n’s quest for primordiality.m It is obvious that both [agar (Heraclitus) and dao

3‘40 Otto Poggeler, The Patbi qu-Ieidegger’r L1]? and Tboug/Jt, page 270.



134

(Laozi) are from the inceptual or originary thinking of Greece and China respectively; and

Erezgm'r is the temporalisation of this thinking in inception in the post-metaphysical, which

means post—Nietzschean, philosophy of the West. It is being within the nothingness of

Heidegger’s Dertmktion of metaphysics that is never a pure negation but an opening (Oflene) in

which plays forth the lightening (Lie/along of a/el/Jeia and the darkening of the abyss (Abgnmoo,

341like Darez'n’s attunement to the ply/sir of day and night. This is yet another way of describing

the many faces of Erezgm'r. And there are many more. Its real resemblance to the polysemy of

dao held a long—term fascination for Heidegger. One of his unfinished projects was a German

translation of Dao De flog, possibly with his new philosophical vocabulary from Contribution; to

sz'loropbj and its related writing, Minayu/oen‘, it was begun in 1946 and only eight of the eighty—

one chapters in the 2300-year-old Chinese classic were completed.342 That Heidegger describes

his thinking as ways (Wege), instead of a system after the manner of Hegel, Kant and Husserl, is

another indication of the hermeneutic kinship between Emgm‘; and Boo De jing, for duo is

(1way”.343 Dao is also the co—arising of being and nothingness; in Emignir, the two “need” each

other for thinking, in the grounding attunement (Gmndbeslz'mmung) of Berinnung, to reach into

the primordiality of being. Dao is also the way of the manifold phenomena of the being of

beings. It bears the meaning of how things are, and this goes well with Heidegger’s

understanding of nature, or ply/32's, which orients Darez'n through the phenomenality of its

appearances, in Darez'n’s being—in—the—world.344 Dao is therefore also Darez'o, because the latter is

more a manner of being than a being, in that it is irreducibly an understanding of being; a

futural human being (kfirjtzger Meme/oenweien) of transformation, and not human essence

independent of time.345 This is the My! how Dam): is, in consistency with the ground work laid

34‘ Yet as Parmenides learnt from the goddess of a/etbeia, the gathering together of day and night belongs to the truth of the

world of “godding”, and cannot be seen with mortal eyes. See Jean Beaufret, Dialogue will; Heidegger: Greek Philorop/y, translated

by Mark Sinclair (Bloomington; Indianapolis: Indiana University Press, 2006), page 56.

3'42 Otto Poggeler, T/Je Pat/Jr ofHeidegger? 1.er and T/Joughl, page 269. Poggeler also reports, on the same page, that on the wall

of Heidegger’s Black Forest cabin, where he did all his writings in solitude, hung a Chinese calligraphy of the verses from the

159‘ chapter of Duo Deflog. “Who can remain, still to become clear? Who can become quiet and remain lively?” For a first—hand

account of Heidegger’s collaboration with his Chinese student, see Paul Shih-yi Hsiao, “Heidegger and Our Translation of the

Tao Te Ching”, in Graham l’arkes (ed), Heidegger and/Irina Thought, pages 93—104.

343 Martin Heidegger, Contribution: to Phi/amply, § 40, page 57: “The work of thinking in the epoch of the crossing (Ubergng)

can only be and must be a passage (Gang) in both senses of the word: a going (Geben) and a way (Wag) at the same time — thus a

way that itselfgoes.” By “crossing” (“Ubergoog”) Heidegger means the crossing to the “other beginning”, i.e. Dom'n’s

projecting—open in the primordiality of being. See ibid., § 89, page 124.

W Ply/ii: is grounded in aletbeia. When this is not happening, machination, which is essentially an alienation, holds sway. See

Martin Heidegger, Contribution: to Poi/amply, § 186, page 215.

345 lbid., § 176, page 212. The futurity of Darein, being pure difference from the present, becomes a question of Gerrblerbt in

the destining of being.
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out by Heidegger in fundamental ontology that is also known as Daiein or existential analytic

(exiitenzz‘a/e Anab/tik de; Daieini).346 In attunement and in projecting-open, Damn itself is a way.

As a hermeneutic strategy I shall not enter into discussions on the similarity between

Heidegger and Zen Buddhism on the question of nothingness, selfhood and nature, which all

come into play in the Buddhist notion of emptiness, or Mum/am. My strategy will also avoid the

comparisons between Dzogchen and Zenw, or Chan in Chinese, that has preoccupied Tibetan

lamas since the 8th century, when Indian and Chinese traditions vied for ascendancy in Tibet;

and the as yet unexplored territory of Dzogchen and Daoism. Given that Heidegger’s

phenomenology is a philosophy of experience, and more importantly one of knowing

awareness (Berinnung) of being, it is the experience of primordiality in different traditions that

will have hermeneutic priority over doctrinal similarities and differences in the current study.348

Despite differences in traditions, realisation of the absolute as the unspoken is universal in

esoteric understandings of religious experiences, and the phenomenon of keeping silent

(Veriibu/ezgen) is certainly no stranger to Heidegger, to which he accords great ontological

import, even in his reading of the poetised (Gedic/ytete) in Héilderlin.349 Although never described

as such by Heidegger, Emégnii fulfils the role of the absolute in his meditative thinking on the

primordial meaning of being, as Ereignii is that which is about being that Damn comes back to

again and again if it is to question it with the power and openness of inceptual thinking; but

this is itself a critique of the idealist absolute as the pinnacle of a dialectical ascent. Emigniy is

essentially an esoteric opening in Daiein’s understanding of being, in that Heidegger’s poetic,

non—sectarian paganism reveals the needfulness of the gods of this opening in order to come

through the historicisation of being and to become part of the fourfold renewal of being in the

world.

34" Martin Heidegger, Being and Time, § 4, page 11; § 9, pages 39-42.

347 See Narnkhai Norbu, Dzag C/Jen and Zen (Nevada City: Blue Dolphin, 1984).

343 On this point as a methodological issue, see Sallie B. King, “Two Epistemological Models for the Interpretation of

Mysticism”, in jut/ma! aft/)9 American Annie/lg! ofRe/igion, Volume 56, Number 2, 1988, pages 257—279. In Tibetan Buddhism,

realisation is more valued than experience itself, since the latter can be affected by delusions. Methodologically speaking, this is

rather problemtic in that realisation is incommensurable with mystical experiences in other religious traditions. Seejanet

Gyatso, “Healing Burns with Fire: The Facilitations of Experience in Tibetan Buddhism”, in journal aft/1e American Amdeny/ of

Religion, Volume 67, Number 1, 1999, pages 113—114. Heidegger shares a similar critical attitude toward the absolutisation of

experience in Contribution; to I’M/amply. What is more essential is Damn’s grounding attunement in mindful awareness (Beiinnung)

of the question of being.

34‘) Martin Heidegger, Hillier/in: Hymn ‘iAnden/een”, § 44, page 135. Here Heidegger discusses the difference between a mere

not-saying and the keeping silent — in l-iolderlin’s case, of the highest principle that is the departure and the advent of the gods.
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Tibet as topoi of the myth of Shambhala is as promising as “Germania” in the invocation

of the fourfold”) Guided by the hermeneutics of Emignir that takes thinking to its essential

ground, we can search for existential resonance with fundamental notions in Dzogchen that

can lead us to a greater understanding and appreciation of the main issues covered in

Contrihutiom to Philosophy. This is a path of horizonal fusion never undertaken by the historical

Heidegger, as he never mentioned Tibet in his works. The contemporary interest in Tibetans as

a primordial Aryan race (Gerth/eehl) of relevance to occult orientations in Ariosophy and

Nazism, which Heidegger also never referred to, need not concern us here.351 What then is of

interest to the present inquiry into a Geqm'ieh or Zu/ieipraohe between Heidegger and Tibet that

never took place?

I refer again to the hermeneutics of the unspoken in Heidegger. That which did not take

place is something that did not enter into the world of presencing (Ann/ere”) in the being of

beings that shaped Greek understanding of being first and foremost. But in the historicisation

of being that Heidegger distinguishes from the chronicling of events in historiography, it is the

350 For an uncritical study of the Western projection of this myth on to Tibet, see Victoria LePage, Sharahha/a: The Fairinating

Truth behind the Myth ofShangri—la (\X/heaton: Quest Books, 1996); for a highly critical one, see Donald Lopez, Prirorierr offhangri—

Lu: Tibetan Buddhirm and the Welt (Chicago: University of Chicago Press, 1999). The legend of Shambhala was made famous in

the West through Nicholas Roerich, fhamhhala (New York: Frederick A. Stokes Company, 1930), which is a record of the

author’s journey through Central Asia and Tibet that is influenced by his involvement in Theosophy; and the fictional work of

James Hilton, Lott Horizon (New York: Grosset and Dunlap, 1933). For a contemporary Tibetan Buddhist appropriation of the

legend from the 1930s, see Chogyam Trungpa, Shamhha/a: The Sacred Path ofthe Warrior (Boulder: Shambhala, 1984), where he

discusses Shambhala’s true significance as not just a mythical place but as the primordial mind that is present in all of us;

Shambhala therefore concerns itself with primordial wisdom, and not the establishment of an earthly kingdom (page 171). For

an account of the entire history of the Shambhala legend, see the web site ofTibetan Buddhist scholar Alexander Berzin,

www.berzinarchives.comt

35‘ See Christopher Hale, Himmler? Crmade: The True Story (7/the 7938 Nazi Expedition into Tihet (London: Bantam, 2003). The

decisive intellectual environment in which Heidegger developed his ideas was the phenomenological movement founded by

Husserl after the publication of his Ugira/Inoerlzgationr in 1900—1901, which transformed philosophy into a pursuit of

knowledge of essences. It is his preoccupation with the question of essentia that led Heidegger to the primordial questioning of

being performed by Parmenides and Heraclitus and which was distorted by the metaphysical turnings instigated by Plato and

Aristotle. The closest that Heidegger would come to the prevalent oo'lkireh idea of his time was his commitment to the

localisation of the meaning ofpo/ir, yet he sees the problem of “counter-essence” (Cegeflweien) in it, which is probably his

allusion to the problems of the Nazi Volkrgemeimehafl. See Martin Heidegger, Parmerzider, § 6, page 90: “The rro'lxfi’ is the abode,

gathered into itself, of the unconcealedness of beings. If now, however, as the word indicates, (11405121 possesses a conflictual

essence, which appears also in the oppositional forms of distortion and oblivion, then in the rid/Ufas the essential abode of man

there has to hold sway all the most extreme counter—essences, and therein all excesses, to the unconcealed and to beings, i.e.,

counter-beings in the multiplicity of their counter—essence.” Heidegger never participated in the Ariosophical circles ofjorg

Lanz von Liebenfels and Guido von List; at any rate the racist basis of their oo/kirrh beliefs, which can rightly be described as

“onto—theo—biology”, would be rejected by him. As James Phillips points out in his Heidegger’s “Vol/é” (page 35), racial doctrine

(Rarrerzkurzde) is based on the notion of truth as eertitudo, which is concealment of the primordial meaning of truth as aletheia.
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meaning of being that comes to the fore of hermeneutic thought. This means that concealed

relevance can be found in the many unexplored fopoz'in the quest for a primordial

understanding of being that includes reading of being in philosophy, religion, art and literature.

Philosophical hermeneutics is the unconcealrnent of being through Dam'n’s constitutive and

temporal interpretation of being, and not how texts should be read or not read. In the case of

comparative hermeneutics, which Heidegger gained some experience in through his

engagement with Eastern thought, the matter of interest is the formation of an interpretive

horizon that overarches different traditions to uncover the arc/9e, or origin, of the question that

can bring them together. Origin, according to Heidegger, should not be viewed as the being of

beings in metaphysics, such as the demiugor in Gnosticism and neo-Platonism. In Heidegger’s

hermeneutics of truth, a/etbeia, in its opening for Daiez'n’s relation to the question of being, can

at the same time conceal the “there” for the grounding of Dam” in the truth of being. As

Holderlin mentions in his unfinished poem “Mnemosyne”, it is the destiny of Daiez'fl to “reach

into the abyss”352 instead of finding its ground in the illusory consolation of beings — even the

eternal God of onto—theology, which grounds all beings in him. Heidegger, in his comment on

this poem, describes the abyss as “the total absence of ground”, as the “failure” of ground to

appear.353 Heidegger also uses the term “abandonment of being” (Seimver/auen/yez't), which

correlates with Darem’s most distressing distress in its awakening. This is a distress beyond

good and evil, for it is “ownmost” to being. But Dawn is not to avoid this time of desolation —

or this sending of desolation to Damn from the Ereégm'i in being. Heidegger writes

Assuming that a turning point in any way still awaits this desolate time, it can only

come one day if the world turns radically around, which now plainly means if it turns

away from the abyss. In the age of the world’s night, the abyss of the world must be

experienced and must be endured. However, for this it is necessary that there are

those who reach into the abyss.354

The “world’s night” is also the age of the flight (Flirt/7t) of the gods, which means that what is

most distant is also that which abides within Daiein, because Dwain is a manner of being that is

futural, involving its decisiveness over the arrival (Ankmgfl) or the departure of the [ungodz the

question of god, or “godding” (Gb'flern), at the most extreme point in the historicisation of

352 Martin Heidegger, “Why Poets?”, in Martin Heidegger, 01mg Beale” Tnmé, page 201.

353 Ibid., page 200.

354 Ibid., pages 200—201. Tibetan Buddhists similarly view the present historical cycle as dark, foreboding and decaying,

namely as kalgwga. Note that here “kali’ does not refer to the goddess of destruction in Hinduism, Kali.



138

being, the opening of which in the history of being can mean the restoration of pagan festivities

that unite gods and humans, or the dawning of a twilight that will have the earth witness once

again the deadly gzgantomadaz'a of primeval times. In the present age of nihilism, “godding” is

necessarily extneme in the aftermath of Nietzsche’s proclamation of “the death of God”. This is

the primary meaning of Heidegger’s intimations of the last god in Conlributz'om to Phi/amply)».

The relation between prirnordiality and the far distance is a main theme in Contributions [0

Phi/amply that guides Heidegger’s reading of Holderlin, especially his Nacb/afl hymn “The Ister”

(“Der Ister”). Heidegger’s discussion of primordiality in his 1942 lecture course on this hymn is

of great potential to the hermeneutic reaching of the “other beginning” in the understanding of

primordiality in Tibet. “Ister” is the name Holderlin gave to the Danube (Donau). Historically,

however, only the lower course of the Danube was called Ister, during the Roman Empire

when the river, the second longest in Europe, formed its northern boundary in southeastern

Europe during the 3“ century. Ister is the Latinisation of Istpos in Greek. We shall stay with

Holderlin’s naming of the river, for the name conceals a primordial meaning that acts as the

highlight of Heidegger’s reading.

The lower course of the Ister empties on the Romanian coast into the Black Sea, which is

an inland sea. The sea, as described in Holderlin’s other poem “Remembrance” (“Andenken”),

is die Que/1e, the source, that mortals are shy of reaching, like their natural fear of the abyss. The

sea was the original abyss in the creation of the world and from which life on land came. We

carry the sea in our blood — and blood is the originary meaning of our embodiment. The same

applies to beasts. In pagan Scandinavia, b107, a powerful example of the festival honouring the

gods that is poetised futurally in Holderlin, is possibly etymologically linked to fo’marb/o’dz', which

means sacrificial blood. Traditionally animal blood, and sometimes even human, was spilt at b/o’t

as sacrificial offering to the gods. In Norse mythology, it was the blood of the primordial giant

Ymir who was slain by the sibling gods Odin, Vili and Ve that formed the sea. In mythic

thinking, the sea is therefore a reminder of the gzgantomac/Jia between the gods and the giants

that in its Greek version gave rise to the inceptual thinking about the question of being, the

riddle in Plato’s 501>]?th which resolution — the belonging together of being and nothingness —

inspires the notion of Emignii.

The sea is the destination of a river, of its journeying as flowing water. It is not the source.

A river’s source is at the other end, a wellspring, the “other beginning” that is not the abyss.

Traditionally the Ister referred to the lower course of the Danube that reaches the sea. For the

Romans, it had a more distant meaning than “Danubius”, which was the name they gave to the

upper course of the river that is closer to its wellspring, its “home”. Heidegger observes that
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the reason for Holderlin’s renaming of the entire river as the Ister reveals his observation of its

fundamental enigma.

Der scheinet aber fast

Rukwarts zu gehen und

lch mein, er miisse kommen

Von Osten.

Vieles ware

Zu sagen davon. Und warum hangt er

An den Bergen gerad? Der andre

Der Rhein is seitwarts

Hinweggegangen. . . .

Yet almost this river seems

To travel backwards and

I think it must come from

The East.

Much could

Be said about this. And why does

It cling to the mountains, straight? The other,

The Rhine, has gone away

Sideways. . . .355

The enigma of the Ister is its seeming whiling near its source, giving the impression that it

flows backwards, with the sea as its improbable source. The Ister gives the illusion that it arises

from the abyss and not from a ground that provides the opening for a wellspring.

Aber allzugedulfig

Scheint der mir, nicht

Freier, und fast zu spotten.

.. . But all too patient

He seems to me, no

355 Friedrich llolderlin, “The Ister”, in Friedrich Holderlin, Poem: ant/Fragment; pages 494—495.
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' ‘ 35(

More free, and nearly derisrve. ’

As if under the influence of sorcery, the Ister shows hesitancy in its supposedly natural

disposition to flow west, and in its swirling movement inside the Black Forest, the river

introduces an attunement to the uncanny in Holderlin’s observation of it. The uncanny here

strikes Holderlin as derision, like the laughter of a river spirit. The poet was, however, correct

about the Ister’s direction: it is the only European river that travels from the east to the west.

Looking from Germany, the Black Sea is in the course of the setting sun, the beginning of

twilight and nightfall: the night of the abyss of the gods’ flight. Heidegger notes that in the

appearance of the Ister flowing backwards, it brings to its German source elements of the

foreign (mede) and in so doing, an opening is created for a renewed meaning of being in

Holderlin’s poetic understanding of this river. In appearing to refuse to abandon its source, the

Ister becomes a moving testimony to the remembrance of being that is absent in the age of

nihilism. In the case of a river, this is the display of the unhomely, i.e. the literal meaning of the

uncanny in the sense of “not feeling at home”, as Heidegger famously depicts in Being and Time

in relation to the attunement ofAngit. Holderlin writes in the same poem,

Umsonst nicht gehn

1m Troknen die Strome

Notinvain do

Rivers run in the dry.357

He gives the reason as follows:

Denn Strome machen urbar

Das Land.

For rivers make arable

The land.358

35" lbid. William McNeil] nd Julia Davis, in Martin Heidegger, Hfilderlinit Hymn ‘Tbe liter”, translate “spotten” as “to mock”

on page 5.

357 Friedrich Holderlin, “The Ister”, in Friedrich llolderlin, Poem: and Fragmenti, pages 494—495.

353 Ibidi
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Rivers make home for humans. They created the first civilisations on earth by enabling

agriculture as a way of life. The Sumerians and the Babylonians had the Euphrates and the

Tigris; the Egyptians, the Nile; the Indians, the Ganges; and the Chinese, the Yellow River and

the Yangtse. If the sea was primordial to Daxez'n, the rivers civilised Dam)! as a historical being.

In providing home for Damn, the rivers made something like the house of being possible,

for based on this essential relationship Dwain can guard the truth of being in sacred architecture

such as shrines and temples. Indeed a structure resembling a shrine stands over the Ister’s

gentle flow from its wellspring at Donaueschjngen in Germany. The Ister, of course, has not

failed in its natural role as a river to nourish the land on its either side, and flows through a

great cultural centre of Central Europe like Budapest and several important cities. Many homes

have been built along it, generations after generations have lived in them, inviting the gathering

of Daxez'n as Mz'tdajez‘n and as Vo/zé — and also as Ceyc/J/etlyl, as it includes the meaning of

generation. This phenomenon resonates with what Heidegger calls the essence of rivers

(Stmmu/esen). From Mitdmez'n, Volk and GeJc/Jlet/yl arises Dayein’s adulation of great rivers.

Holderlin writes in “Voice of the People” (“Stimme des Volks”), Second Version:

Du seiest Gottes Stimme, so glaubt’ ich sonst

In heil’ger Jugend; ja, und ich sag’ es noch!

Um unsere Weisheit unbekiimmert

Rauschen die Strome doch auch, und dennoch,

Wer liebt sie nicht? und immer bewegen sie

Das Herz mix, hor’ ich ferne die Schwindenden,

Die Ahnugnsvollen meine Bahn nicht,

Aber gewisser ins Meer hjn eflen.

The voice of God I called you and thought you once,

In holy youth; and still I do not recant!

No less indifferent to our wisdom

Likewise the rivers rush on, but who does

Not love them? Always too my own heart is moved

When far away I hear those foreknowing ones,

The fleeting, by a route not mine but
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. . 3
Surer than mine, and more sw1ft, roar seaward, 59

Heidegger remarks, “Die schwindenden und ahnungvollen Strome gehen nicht die Bahn des

Menschen” — “The fleeting and foreknowing rivers do not follow the path of humans.”360 The

seaward paths of rivers end in what Holderlin in the same poem describes as “Abgrumf’, the

abyss.

so stiirzt

Der Strom hinab, er suchet die Ruh, es reiBt,

Es ziehet wider Willen ihn, von

Klippe zu Kilppe den Steuerlosen

Das wunderbare Sehnen dem Abgrund zu;

Das Ungebundne reizet und Volker auch

Ergreifft die Todeslust. ..

So rivers plunge — not movement, but rest they seek —

Drawn on, pulled down against their will from

Boulder to boulder — abandoned, helmless —

By that mysterious yearning toward the chasm [Abgnma];

Chaotic deeps attract, and whole peoples too

May come to long for death, .. .36]

Comparing this poem to “Remembrance”, Holderlin’s understanding of the abyss as the source

can find a high degree of hermeneutic attunement from Heidegger. Given the equiprimordiality

of the abyss and Erezgnis in Heidegger’s understanding of being, it can be said that Holderlin,

the great German poet of the rivers, is one who introduced an understanding of Emgnii in the

poetising Damn of his writing. Again, in “Remembrance”, the shyness of mortals before the sea

as the source is its fundamental attunement ofAngst before the nothingness of their death.

Those who leap into the sea for the sake of the “chaofic deeps” end in death. The rivers, in

359 Ibid., pages 178—179.

360 Martin Heidegger, Hwy/m Hjmn ”The later", § 6, page 28; Geramtamgabe, Volume 53, page 33. Translation modified to

align with Hamburger’s translation of “Stimme des Volks”.

3‘” Friedrich Holderlin, “Voice of the People”, Second Version, in Friedrich Holderlin, Poems and Fragments, pages 178—179.
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contrast, are deathless: they do not follow the “route” of Daiein’s being-toward—death. Their

temporality differs from Daiez'rz’s — yet in the meaning of Holderlin’s poetry, not radically. The

two temporalities, to borrow Heidegger’s term in Contributions to Philosophy, “pulsate in each

other”.

The rivers are not Damn, yet they determine Dam” in the manner of grounding

attunement to Emignii. 15727;ng appropriates their mutual “pulsation” in an opening of being.362

This is why Heidegger is enchanted by the river motif in his Holderlin lectures. Heraclitus, in

fragment 41, uses the metaphor of the river to describe time and impermanence. Heidegger,

however, achieves more depth in his contemplation on rivers by characterising them as the

onefold of locality (OHM/74f?) and journeying (Wanderic/Jajb, with a fundamental impact on

Dwain.

The river is the journeying. We are not saying that it is an “image” of journeying, for

instance, of humans journeying on their path from birth to death. This path can also

be interpreted in a Christian manner, as a passage through the earthly realm (day

Irdz'rt/ye), which is regarded as a vale of tears. Such passage is then the meeting of

demands through whose fulfilment the kingdom of heaven is earned. What we here

name journeying with respect to the rivers is fundamentally different from this

Christian representation of an earthly path taken by human beings. This journeying

that the river itself is determines the way in which human beings come to be at home

upon this earth. Yet when Holderlin says “earth”, he is not at all referring to the

“earthly realm” understood in a metaphysical or Christian way, a realm that, as a

transitory, preliminary stage to the eternal, remains precisely something to be

surpassed, given up, and thereby “lost”. The journeying that the river is prevails, and

does so essentially (um/tel 102d wen), in its vocation of attaining the earth as the

363

“ground” of the homely (Heimiic/aefl).

The locality of the river is the dwelling of Damn upon earth, and in “The Ister”, Holderlin

appeals to “Hertha”, the Germanic equivalent of the goddess Gaia, for attestation to the truth

362 Heidegger appropriates the Greek myth of the otherworldly rivers, eg. the river of forgetting in the field of Lethe, in his

discussion of diet/Mia and daimonion in Martin Heidegger, Parmenider, § 7, page 126. In contrast the Mnemosyne is the river of

memory and remembrance. In ibid., § 5, page 85, Heidegger discusses the belonging together of letbr and a/el/Jeia prior to all

thinking and poetising. These two aspects are relevant to the philosophical as the knowing awareness of the grounding

attunement in Holderlin’s poems of the rivers.

3‘13 Martin Heidegger, Hilda/I'm Hymn "The Imr”, § 6, page 30.
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of this grounding.364 Although not mentioned in the poem, according to German folklore

Hertha travels in a chariot at night to a mysterious lake from time to time and takes bath there

with her female attendants, who drowned as sacrifices to her. The traditional association of this

goddess with water then makes Heidegger’s bringing together of river and earth, in the

primordial unity of locality and journeying, all the more poignant. This unity is decisively pagan

in its spirit. It is also thought—provoking that an almost forgotten German goddess is invoked.

Holderlin’s act of invocation itself is a tribute to Mnemosyne. Furthermore, it is worthy of

thought in the Neo-pagan sense that Mnemosyne can be viewed as the mother of all forgotten

goddesses awaiting remembrance in the moment of a/et/yeia.

The river, fleeting and foreknowing, intimates a divine having—been (Gewesme) in Germany

that at the same time has futural relevance for Damn, in that in its homely way of being, the

foundation of the fourfold as the transcendence of the nihilistic condition of humanity is

foretold. Divination in the sense of grounding attunement is Daxein’s resolute preparedness for

the fourfold. The fourfold, as the twofold dwelling of both gods and humans, is a powerful

alternative to the Platonic doctrine of the two worlds that determines the onto—theological

metaphysics of the Christian religion. In primordial temporality, the fourfold is also the twofold

simultaneity of the have—been and the futural in the determination of Daiez'n’s grounding

attunement to the gods. This means that the pagan history of Europe historicises Dam}: in its

futural projection toward the gods as it reaches into the abyss in the present. Therefore despite

Heidegger’s hesitancy in naming the gods, the old religions of Europe have a definite relevance

to the primordial relation between Dam” and a/et/yez'a that is opened up in Contribution; to

Phi/amply. The pagan history of the West is the renewing clearing of being, not the oblivion of a

dead and buried past. This interpretation may be helpful in explaining the enigmatic reference

to the element of “estranging” (Befrvmdm) in Heidegger’s description of grounding attunement

in Contribution! to Phi/amply. Christianity can only respond to the pagan gods as the strangeness

or the uncanny of daimom'ofl, for it has ruthlessly demonised all of them in the Abrahamic

conversion of the West into monotheism. In the present age, which is determined by the

discord between Christianity and godlessness, hermeneutic and spiritual insights from

Heidegger and from his reading of Holderlin can only be bring about transformative existential

grounding through the strategy of philosophical and religious Destm/étz'ofl that belongs

3"" Also known as Nerthus, as mentioned in ibid. Hilda R. Ellis Davidson, in God: amHMJ/tlu (JNari/Jem Eumpe, surmises that

she might be the mother of the Norse goddess of fertility, Freya. It is also significant that wherever Hertha visited, festivities

would take place and wars would cease. Wars could return when she tired herself of mortal affairs. Hertha would be the ideal

goddess for the priestess in llolderlin’s “Germania” to serve. For a 15' century account of the goddess Hertha, see Tacitus, A

Treatise on the Situation, Manners, and Inhabitants of Germany”, § 40.
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essentially to Goetia. The river provides the dainmnz'or topo: necessary for a/etnez'a to stage the

clearing of being in the being—toward—death of Dajein.3(’5

In its whiling at the source, the Ister is the counter—essence of the Ameles, the

otherworldly river of carefreeness in Greek mythology. In Pamenide; Heidegger describes the

Ameles as the “pure going away itself”, unlike the Ister’s hesitant flow in its German homeland.

Being without care, the Ameles is totally unlike Damn, for whom care is the structure of its

temporality: its care for the constant presence of the truth of being in a/ez/aeia, which is the

dwelling of daimonion in a locality.3(’6 The Ameles simply flows away from its source in the land

of forgetting, Lethe, which bears an essence counter to ale/baa. Lethe is “withdrawing

concealment”.367 Also according to the Greeks, Lethe is the land that the souls of the dead Visit

prior to reincarnation, so that they will have no recollection of their past lives when reborn.

Reincarnation, then, is the forgetting of one’s origin, and in the Buddhist belief system, it is a

main feature of the cyclic temporalisation of samsara or this-worldly existence. The Ister, in its

hesitancy, is a river of enlightenment in that it counters samsaric oblivion of being.

The Ister’s remembrance of being is the most important theme in Hb'lder/z'n’s Hymn “Tbe

Iver”, and not just in the phenomenological sense. Heidegger is mindful of Holderlin’s pagan

understanding of the dwelling of divinity in nature, which is the essential meaning of daz'Inonz'oJ

[0pm. In both “The Ister” and “The Rhine”, the river is described as the locality of Ha/bgb'ller; or

demigods. They embody the mode of being of the z'n—belween between Damn and the gods. To

be like a river, then, is to be like a demigod. In Holderlin the river is the poetic legein, or letting

be seen, of the demigods, which is also their primordial gathering to attune Dawn to an

inceptual remembering, i.e. a pn'lnordia/ ail/arena; removed from inauthentic enchantment with

beings as the covering over of being. This is knowing as grounding attunement, as primordial

philosophy of dairnonion. Demigods also bring up the question of Cast/9165b! in Damn. For they

are human in kind yet not quite human also, in that they are co—determined by both Damn and

“godding”. Damn has an essential relation to “godding” but is not determined by it, and that

enables Damn to be in mortal dwelling upon earth. On the other hand, the demigods’ relation

to mortality is a question of ambiguity. In Greece, a demigod was the offspring of a union

between a god and a mortal. With the exception of a heroic figure such as Heracles (Hercules),

who was invited to live on the Olympus and became a god, many suffered horrible deaths due

to ill-starred fates. After death, however, they became dairnonr, as intermediaries between the

365 Martin Heidegger, Pamenider, § 7, page 127.

36" Ibid., § 7, page 119.

367 Ibid.
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mortals and the gods. But while alive, as dwellers upon earth, demigods are not daimom. Given

that Heidegger interprets a/el/aez'a as daimom'on in Parmenides, what essential relation does a

demigod have to the truth of being?

Heidegger, in a commentary on Holderlin’s poem “Mnemosyne”, writes that in the truth

of being, the gods differ from the mortals in that they are the Zweifi/ose, those without doubt —

they are those who decide decisively according to their nature.368 The source of Heidegger’s

observation is possibly the following unfinished and untitled poem by Holderlin:

Vom Abgrund nemlich haben

Wir angefangen und gegangen

Dem Leuen gleich, in Zweifel und ArgerniB,

For from the abyss we

Began and have walked like

The lion, in doubt and annoyance,369

Another line of the poem reads:

Allda bin ich

Alles miteinander.

And there I am

All things at once.370

The origin of Damn is the abyss and as Damn walks on earth, its existential projection can be

anything and “all things at once”: it is the freedom of mortals that they have no fixed nature or

course. Even Dayez'fl’s “wellspring”, or Que/1e, is in the abyssal darkness of the unknown. For

Damn to walk in doubt is to exhibit the facticity of its having no full knowledge of its futural

projection. To exist in Dam}: is to be not transparent to itself. In contrast to Dwain, the gods

simply are. Unlike Damn, they experience being only as enduring presence, hence their

immortality. The gods do not walk on earth as such for they are not touched by death, and

365 Martin Heidegger, “’Andenken’ und ‘Mnemosyne’”, in Martin Heidegger, Zu Halder/irl — Grier/Jen/andmiym, page 29.

369 Friedrich Holderlin, Paemx and Fragments, pages 552-553.

370 Ibid.
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death is the return of life to earth.“ Heidegger identifies the gods with the “Himmliitbm”, the

heavenly ones — like the Aesir in Norse paganism — referred to in “Mnemosyne”.372 In the same

poem the gods are described as being “wounded” by “contradiction” from “noble—minded”

mortals.373 The gods have no use for hermeneutics. The mortals, however, are abyssal — they

reach into the abyss in their preparedness for the gods’ needfulness of Emigm'y, for it is the

belonging together of being and nothingness that enables the gods to dwell in the fourfold.

Holderlin writes in “The Titans” (“Die Titanen”):

Von der Stunde des Aufgangs

I-limmlischer Thau glanzt,

MuB unter Sterblichen auch

Das Hohe sich fuhlen.

Drum bauen sie Hauser

Und die Werkstatt gehet

Und uber Stromen das Schiff.

From the hour of sunrise

Glistens heavenly dew,

Among mortals also

What is high must feel at home.

That is why they build houses

And the workshop’s astir

And over currents the ship.374

Only by understanding the nothingness in Darez'n’s temporality can the gods “love” us. Until

such destining by being, Dwain is held unto the abyss in the gods’ refusal to come through in

37‘ The unique Tibetan sky burial is therefore an emulation of the way of the gods without denying the reality of death.

Cutting the physical link of the deceased with the world, he or she is aided in the journeying of the afterlife (bar do) by buddhas

and deities through the spiritual practice of those left behind.

372 Martin Heidegger, “’Andenken’ und ‘Mnemosyne’”, in Martin Heidegger, Zu Hilda/in — Grier/Jen/afldreirm, page 29.

373 Friedrich liolderlin, “Mnemosyne”, in Friedrich Holderlin, Poerm and Fragmentr, pages 498—499. One such kind could be

Ajax, called “Great Ajax” (“GroB Ajax) in “Mnemosyne”, a titan—like human who sought no help from the gods in his heroic

battles during the Trojan War. See ibid., pages 5007501. Homer’s Iliad describes how Ajax went mad after Achilles was killed in

the Trojan War and losing the deceased’s armour to th rivalrous Odysseus. When Ajax returned to his senses, he committed

suicide. After his death Ajax was elevated to demigod status by the people of the Salamis Island in Greece.

374 Friedrich Holderlin, “The Titans” (“Die Titanen”), in Friedrich Holderlin, Poems and Fragmmn, pages 532-533.
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the time of the abandonment of being, when being is interpreted as the representation of

objects at Dawn’s disposal, under the sway of gigantism, instead of the essential unity of

gratitude and offering in the festive temporalisation of the sacred on consecrated earth. The

demigods, too, are different from the gods, but not in the same way as Dwain. They bring into

their being a bringing together of the heavenly and the abyssal, the cycle of day and night, the

alternation of sun and moon. Heidegger calls it the primordial metamorphosis (Venuand/ung) of

the abyss in being; this is also the “law” (Certify) of the “true” (Wabm) in the primordiality of

375being (Seyn).

Das Wahre ist die urspriingliche, selbst je “Gesetz” gebende Verwandlung

des Abgriindigen, wohin gerade die Himmlischen nicht reichen, so daB sie

nicht die Weite des Seyns ermessen. Das Wahre ist dieses Seyn selbst als

Ursprung des Zweifel—losen und des Abgriindigen der Menschen.376

Heidegger differentiates the true (Wa/m’) from truth (Wabr/Jeil) in order to dissemble

metaphysics in this important formulation, which shows the primordial relationship between

Dam}! and the gods as the law of being. In traditional mythology, the gods are essentially dirlant;

even Hertha, the peaceful goddess of the earth, grows tired of mortals’ ways in a cyclical

fashion and departs from them, only to return at an unknown date. Heidegger points out that

in their non—abyssal character, the gods do not gauge the full expanse of the primordiality of

being; Daiez'fl is therefore essential to their understanding and experience of primordiality.377

Zeus, in his repeated pursuits of mortal women, might have an idea about this truth. He

fathered at least one demigod through these liaisons: Dionysos. Dionysos and the other

demigods, however, suffered like mortals do: the trials of life and for some of them, death.378

Their essence and their ways reflect the potentiality—for—being of mortals, namely the entry of

nothingness into their fates. The death of Achilles is mentioned in “Mnemosyne”, and in “The

Rhine”, which is Holderlin’s accomplished river poem, the poet’s feeling of closeness for them

leaves a strong impression on the reader.

)375 Martin Heidegger, ”’Andenken’ und ‘Mnemosyne” , in Martin Heidegger, Zu Hb'ltierlin — Grierben/andreism, page 29.

Heidegger describes “Venuandlurlg’ as “Venvabmng”, the transformative opening of the truth of being. See ibid., pages 28—29.

37" lbid., page 29.

377 Ibid.

373 Holderlin, however, refers to Christ as a god who experiences like a demigod the life and death ofa mortal. See Friedrich

Holderlin’s unfinished poem “Celebration of Peace” (“Friedensfeier”) in Friedrich Holderlin, Poem: and Fragments, pages 426—

427.
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Halbgotter denk’ ich jetzt

Und kennen muB ich die Theuern,

Wei] oft ihr Leben so

Die sehnende Brust mir beweget.

Of demigods now I think

And I must know these dear ones

Because so often their lives

Move me and fill me with longing.”

In Contribution; to Phi/amply, Heidegger exemplifies Dasein, in the inceptual projecting—open of

Da-sez'n, as that in-between mode of being that enables it to be the historicising ground, in the

modern strife between world and earth, and for the coming and the going of the gods. Damn

therefore contains the midpoint of transformative historicity, i.e. a turning of major significance

for both gods and mortals.380 This turning is to be understood primordially, i.e. in Emigm'r, and

not as moments in the sequential progression of world time.381 Like the Ister that swirls near its

source, Dam.” as the locality of the “fundamental occurrence of future history” (Gmndgert/yemk

der lezinfi‘égm Gert/airway” is precisely at the same time a journeying back to its origin as it

journeys futurally.383 There is swirling in its projection. Dam” is a living symbol of the swastika

in its ancient purity — an interpretation of esoteric understanding that was never put forward by

Heidegger himself.384

In “The Ister”, Holderlin describes how near the source in its upper course now dwells

Heracles, who is invited as a guest by the unnamed Germanic spirit of the river. The reason for

doing so is not clearly stated in the poem. Heracles was invited to join the gods at the Olympus

because of his heroic strength and courage. Is the spirit of the Ister desirous of these qualities?

Is its hesitant swirling near its source to become a powerful, vertiginous whirlpool?

37‘) Friedrich Holderlin, “The Rhine”, in Friedrich Holderlin, Poem: and Fragmentr, pages 416—417.

350 Martin Heidegger, Contribution: to Phi/amply}, § 11, pages 22—234

33‘ lbid., page 23: “The origin of Darrin is in Ereignis and its turning.”

332 lbid.

333 In a tradition of primordial gnarl} such as Dzogchen, there is no time, in its ordinary sense, in primordiality.

384 In Bon, the native religion of Tibet, the swastika is the symbol of the divine principle,_ye rlJm, which Bon followers also

associate with the enriching fullness of being, With the devastation wrought upon humanity by Nazism (1933-1945), the

swastika may not be able to reclaim its esoteric meaning in the West for a long time to come.
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The presence of the guest in the homely locale tells us that even in, indeed precisely in

the locality of the homely, journeying still prevails and remains determinative, albeit in

a transformed manner. The guest is the presence of the unhomely in the homely}85

Through the presence of this Greek demigod, the foreign and the native enter into co-

determination of Dam}! just like that of locality and journeying in the essence of the river. In

the case of Heracles, his foreignness is not an absolute in the oppositional sense, because in

Greece is the inceptual moment in the question of being, and the primordial meaning of the

source is reflected in it. In Heracles’ being, therefore, is the other source of the Ister.

He appears, however, almost

To go backwards and

I presume he must come

From the East.

There would be

Much to tell of this.

The “East”, for Holderlin, is the primordial source of the river’s being. In the first stanza of

“The Ister” he writes:

We, however, sing from the Indus

Arrived from afar and

From Alpheus, long have

We sought what is fitting.

What is fitting, What is proper to any being in its being, is the sense of being located in Erezgnis,

hence the primordial understanding of being. Within Erezgmlr there is neither discord nor

dissonance. What is proper to the Ister is not only what is manifest as the homely in its locality

for Dwain, but its relation to the distant origin in Greece (Alpheus) and in India (Indus). The

latter is the birthplace of the Indo—European logo; and witnessed therefore the original gathering

of beings. Even the Greek pantheon contains foreign elements, such as the chthonic goddess

355 Martin Heidegger, Hb'l/lerlin’I Hymn ‘T/Je 1.1167”, § 23, page 142.
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of the crossroads, Hecate.386 If in the flowing of a river like the Ister locality and journeying

both become a question of being, Daiez'n, too, becomes a question related to it. According to

Heidegger, the river “brings human beings into their own and maintains them in what is their

387
own.”

Whatever is their own is that to which human beings belong and must belong if they

are to fulfill whatever is destined to them, and whatever is fitting, as their specific way

of being. Yet that which is their own often remains foreign to human beings for a

long time, because they abandon it without having appropriated it. And human beings

abandon what is their own because it is what most threatens to overwhelm them.

One’s own is least of all something that produces itself of its own accord. One’s own

must come to be appropriate. And in turn, whatever has become appropriate needs to

be appropriated. to dwell in what is one’s own is what comes last and is seldom

successful and always remains what is most difficult.388

Heidegger goes on to explain that the river assists Damn in belonging to what is its own, i.e. in

making it become homely (beimzlrt/Ju/erdefl). This it does in an essential manner, in the mode of

there-by (da—bez).389 The river is there for Dam” and is also by Damn. On the everyday level, the

river’s constancy ensures Dayein’s survival. A river’s death is the death of a people (Vol/é). What

belongs to Dam”, in fact to Mz‘ldam’n, is found in the essence of the river, and the river is

appropriated by Darein in mutual authenticity of existence. This is exemplified in Holderlin’s

poetic care of the river in his river poems, and in his thoughtful awareness of the interplay

between locality and journeying, the homely and the foreign, especially in the being of an

enigmatic river like the Ister.

Was aber jener thuet der Strom,

Weis niemand.

Yet what that one does, the river,

38" See Sarah 1165 johnston, Rail/err Dead: Enrounterr between [/39 Living and [be Dead in Amie”! Grime (Berkeley: University of

California Press, 1999), pages 205—210, regarding llecate’s possible origin in the Anatolian region.

387 Ibid.,§ 5, page 21.

3““ Ibid.

389 Ibid.
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Nobody knows.”"

No German writer has displayed more intimacy with the Greek experience of gods, titans and

demigods than Holderlin. In the essential power of the poeticised in his poems, the question of

whether Holderlin actually believed in their existence is less important than the pagan

hermeneutics that arose as a result of Heidegger’s deep engagement with Holderlin’s poetry.

Holderlin most probably did believe in them. And according to Heidegger’s poetics, what the

poet writes about is essentially the opening of the moment of truth in the ground of being — in

the form of gods, demigods, mortals and rivers. It is what Heidegger calls “poetising founding”

(dit/ylende 5tzflm).391

Only a poet like Holderlin could have the vision of imagining himself as the spirit of the

Ister inviting Heracles to stay with him awhile. Only Holderlin could have understood the

primordial source in the semi-divine being of Heracles, too, despite his utter foreignness in the

German locality of the Ister’s upper course, where it is mixed with journeying in the swirling of

the river near the source.

The essence of one’s own is so mysterious that it unfolds its ownmost

essential wealth only from out of a supremely thoughtful acknowledgment

of the foreign.392

In the homely of the Ister, Heracles does not lose his foreignness, i.e. his own homely in the

locality of the Alpheus. A “supreme” appropriation, therefore, is not the conversion of the

foreign into the homely, but letting the foreign be in the homely. Within both the foreign and

the homely, there is instead an opening, a clearing of being that allows for mutual resonance,

for the conversation of the two (sz'eipmt/Je) that bring together Heracles and the Ister in the

unity of the primordiality of being that must surely please the native goddess of the earth,

Hertha. In the in-dwelling awhile of the foreign demigod in the river’s homely locality, the

meaning of being disclosed is daimom'or topoi. Hertha bears witness to this as the goddess of

a/etbez'a. The poetised in the Ister poem has accomplished its founding by bringing into

appropriating unity the heavenly divine and the abyssal Dwain, thus fulfilling the “law” of the

primordiality of being discussed earlier.

390 Friedrich llolderlin, “The Ister”, in Friedrich Holderlin, Poem: and Fragmentr, pages 496-497.

3‘” Ibid., § 26, page 157.

392 Martin Heidegger, Hillier/in} Hymn 'Tbe IJ‘IH'", § 10, page 55.



153

393

Poetizing founding builds the stairs for the descent of the heavenly.

As in the Wiccan rite of drawing down the divine into oneself while standing firmly grounded

on the earth, the poet does honour to Hertha by becoming “the earth upon which the stairs are

to be built”. The Gambler/9! of poets as the poetising founder is therefore at the same time the

grounder of the heavenly. They are like the rivers. This is because the heavenly — namely the

sun and the moon — are reflected in the rivers which are themselves not heavenly. But in this

relation to the heavenly by reflecting it, there is a showing and a pointing that belongs to the

Greek understanding of daz'mom. The river is a sign that the gods, the Hsz/iyt/Je, can identify

and relate to. They can descend and reach into the mortal dwelling of Dawn. They will want to

do this all the more in the case of the lster, where Heracles, one of the mortals become

heavenly, stays as a guest, in its upper course near the source. The rivers belong to the earth,

they are children of Hertha. But in having demigods who have journeyed to dwell among their

homely localities among Damn, the rivers at the same time bear the essence of the “children of

the heavens”.

Through Holderlin’s pagan figuration of the poet, the difficult question of Gerda/ed)! is

placed in a clearing of being that promises new possibilities of the renewal of the bond and the

tradition between mortals and gods. Rather than being configured in either sex or race,

Gerda/ed?! becomes a question of attunement to the gods while establishing a primordial

relationship with both the earth and the heavens. Gert/1166M, in essence, is the way of being for

Darein in the fourfold. In the unity of this grounding attunement can be found the ideal onefold

(Ez'rgfa/t) in Garb/edit that Heidegger speaks of in his reading of Trakl: not androgyny, but as the

race of gods’ men and women, which is fundamentally beyond sex and race. In the light of this

pagan understanding, the Icelandic notion ofA’Jamiarmem — people who are true to the gods —

becomes highly relevant.

393 Ibid., § 26, page 158.
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Diazlvz'oa Two

The Great Crotting

j‘ 17. T/ye River ofTramz'togl Inwara’mm

Pn'amrdz'a/z‘t} in the Tibetan Tradition ofDzogchen, #96 Great Perfettz'on

Longchen Rabjam, also known as Longchenpa, was the first Tibet Buddhist meditator and

scholar to unify the primordial tradition of Dzogchen by organising it into a cycle of doctrine

and esoteric practice and to integrate it fully into Tibetan Buddhism through the Nyingma

school that he belonged to. This was in the 14'h century, at least 550 years after the official

dissemination of Indian Buddhism into Tibet during the reign of King Trisong Detsen, who

commissioned the building of the first Buddhist monastery at Samye. Dzogchen is most

possibly of non—Buddhist origin; it is a question of continuous debate in Tibetan studies.394 It

can be likened to the Greek mysteries in that in its first recorded existence, hardly any text was

written about its teachings and its methods. Like the Eleunisian initiate, the Dzogchen adept

was introduced dz'rect/ , i.e. experientially and not just intellectually, to primordial being. In

Dzogchen, primordiality is awareness of the whole, luminosity in all directions and

394 The leading scholar in this field is the Tibetan exile Samten Gyaltsen Karmay, Emeritus Professor at the Centre national

recherche scientifique (Departement des sciences de l’homme et de la société) and a world—renowned authority in B511 studies.

See Samten Karmay, The Great Pedéttiarr. A Pbilomp/yim/ and Meditatiue Teaching of Tibetan Badd/Jirm (Leiden: E. ]. Brill, 1988), pages

220—223, viz. the case of a collection of Bén texts called erragrpa tkorgrum.
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unobstructed openness. Dzogchen is a living tradition that has been active in the West on a

modest scale since the early 1980s. When approached as a non-systematic holistic philosophy,

Dzogchen displays an immediate hermeneutic resonance with Heidegger’s understanding of the

Greek experience of alet/Jeia as daimonz'os taper, which is an open, luminescent region of Berinnang,

or mindful awareness of the whole of being. Heidegger’s own encouragement for dialogue with

Asian philosophy notwithstanding, it is the inner possibilities for renewal of Darez'n’s place in

Erezgnz'i that are more important in the comparative hermeneutics that is about to be

undertaken in this section. In the contemporary context, both Heidegger’s Berinnnng and

Dzogchen enables modern Damn to confront the universal nihilism that is now devastating

society and world, and which gives rises to the possibility of a Gerr/alee/Jt of humanity which

Nietzsche in 779115 Spoke Zarat/amtra describes as the “last man”.395 Both resist what Heidegger

fears most as the “inner fragmentation” of humanitym

The central doctrine in Buddhism is emptiness: the anatman, or non-essence, in human and

in all phenomena. In Tibetan Buddhism, the no-self and no—other of emptiness (rtongpa 79nd)

has been developed into a high level of scholastic sophistication based on the Prasangika

Madhyamaka (d/M Ina t/yal :gyarpa) system of the 7th century Indian Buddhist philosopher

Candrakirti (ca. 600—650), which was itself elaborations (merpa) on the unique renewal of

Buddhist thought in the antinomian dialectical tracts written by the founder of Madhyamaka,

Nagarjuna, in the 2nd century.397 Nagarjuna’s main text is Treatzlre 0n tbe Middle Wu}

(Malamadbymakakanka) and Candrakirti’s, Intmduetion to llae Middle Way (Madly/amazedaatara).398

Prasangika Madhyamaka has been the prevailing philosophical view in Tibet since the second

transmission of Buddhism into Tibet that took place mainly during the 10‘h and 11'h centuries.

The name Prasangika refers to its method of argumentation as redmtz'o ad almlrdum, i.e. using

absurd conclusions to point out the invalidity of self-existing essences and substances in beings.

It aims to be philosophically instructive in the clearing away of erroneous Views that hinder a

395 Friedrich Nietzsche, Alta Spracl) Zarat/nmra, Sfimtliebe Wenée, Volume 4 (Berlin: Deutscher Taschenbuch; Walter de

Gruyter, 1980), page 19: “So will ich ihnen vom Verachtlichsten sprechen: das aber ist der letzte Meme/J.” For Heidegger’s

comment on the “last man”, see Martin Heidegger, What I: Called Thinkingfi pages 62—64; 82—84.

39" Martin Heidegger, What I: Cal/ed Thinking, page 84.

397 See Daniel Cozort, Unique Tenet; oft/2e Middle W191 Canreqaenre Sebool, pages 33—41 ; on the doctrines of Prasangika

Madhyamaka, see ibid., pages 41—71.

393 See Nagarjuna, Fundamental W/z'rdorn aft/1e Middle W90 Nagag'una’r ‘Malamad/yarna/aakarika”, translated with commentary

by Jay 1,. Garfield (New York: Oxford University Press, 1995); Candrakirti, Intmduetz'on to the Middle Wg; Cane/whim":

‘flladbjamakavatara”, translated by Padmakara Translation Group (Boston: Shambhala, 2002); and Peter Fenner, The Ontalag 0f

the Alidd/e W9! (Dordrecht: Kluwer Academic Publishers, 1990), which contains Fenner’s translation of Mad/yarna/eauatara in

Appenix One (pages 211—302). The Sanskrit original of Mad/yarna/eauatara has never been located; modern scholarship is based

on its Tibetan and Chinese translations.
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Buddhist on his or her path to enlightenment. While it does not reject external reality tout court,

the Prasangika Madhyamikas relegate sensuous phenomena to the status of contingent or

conventional determinations without intrinsic being, but which is knowable through valid

cognition only on the basis of the metanarrative of emptiness. In other words, the factical

beings in phenomenology are according to them conceptual irnputations. The question of

primordial being simply does not arise. Following Buddha Shakyamuni’s injuncdon, neither is

there existence, nor is there non-existence; and neither neither nor both. Therefore what can

ultimately be known is the emptiness of all phenomena and the emptiness of emptiness itself.

In Madhyamaka, phenomena being mere representations of ideas without basis in being (the

being of beings), essential thinking along the line of hermeneutic phenomenology is

suppressed. There is no ontological difference between being and beings in Tibetan

scholasticism, but only an ontological void. Understanding is not understanding of beings as

such, but that of internal cognitive arrangements according to convention, and for the purposes

of enlightenment, according to the inscription of the emptiness paradigm. The world is

rewritten through the Madhyamaka View by granting a relative and limited truth value to this or

that being, but an absolute one to the non—being of emptiness. The division of truth into two

kinds is fundamental not only to Prasangika Madhyamaka but its rival tradition, Svatrantika

Madhyamaka.399 Such schematisation allows the Madhyamikas to approach ordinary reality with

an implicit, unacknowledged “understanding of being” that is described by Heidegger as

handiness or ready-to-hand (Zu/mndemez'n). It enables, for example, tools to ‘be made, books to

be written and butter lamps to be lit and is the foundation of everyday life.

Until Buddhahood, all phenomena are like a magician’s illusions, appearing one way

but existing in another way; nonetheless, there still is validly established effectivness.4m

But this is also where Prasangika Madhyamaka becomes problematic. With its understanding of

effectiveness in everyday life, the Prasangika Madhyamikas subscribe in fact to an

“understanding of being” as pbmnerz'r because here more than a cognitive state is involved in

their “comportment to being”. It is what Aristotle calls “practical reason” in Nz'comaelyz'an Elbert,

or as discussed by Heidegger in the existential analytic of Being and Time, the phenomenon of

Darez'n’s circumspection, Umrz'e/yt.4m That Madhyamaka is metaphysics, i.e. oblivion of being, can

399 Phenomenologically speaking, the Svantantrika Madhyamikas accept the existence of beings a; beings even if they are

ultimately empty.

‘00 Jeffrey Hopkins, Erie/2mm: Yoga: The Tibetan [Middle W19! (Ithaca: Snow Lion Publications, 1995), page 107.

401 Martin Heidegger, Being and Time, § 15, page 65.
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be demonstrated when it is compared with Heidegger’s description of what max/bl happens when

Damn encounters things. Even before the establishment of their reality or illusoriness is

Dasein’s pre-ontological orientation to beings as a whole.

These “things” never show themselves initially by themselves, in order then to fill out

a room as a sum of real things. What we encounter as nearest to us, although we do

not grasp it thematically, is the room, not as what is “between the four walls” in a

geometrical, spatial sense, but rather as material for living. On the basis of the latter

we find “accomodations”, and in accomodations the actual “individual” useful thing.

A totality of useful things is always already discovered before the individual useful

thing.“2

This discussion about circumspection is one of the most important moments in Being and Time

because it leads to two fundamental observations: beings as ready-to—hand and Daiein as being-

in—the-world. In the discovery of a thing in the totality of accomodations, Damn can experience

it as the unconcealment of its being as a ready—to—hand, a handy being that is not a mere

occurrence in space.

Handiness (Zn/ganden/ieil) is not grasped theoretically at all, nor is it itself initially a

theme for circumspection. What is peculiar to what is initially at hand is that it

withdraws, so to speak, in its character of handiness in order to be really handy. What

everyday association is initially busy with is not tools themselves, but the work. What

is to be produced in each case is what is primarily taken care of and is thus also what

is at hand. The work bears the totality of references in which useful things are

403
encountered.

In this totality Damn finds itself going about things in a surrounding environment. In it, things

encountered can be recognised for what they are made of, such as stone, wood, metal, etc.,

which are from nature. Svatantrika Madhyamikas in this situation will accept the appearance of

these objects as being empowered by the power of nature, whereas Prasangika Madhyamikas

will not admit that such power inheres in any of these objects. Neither is taking into account

the environing nature of the meaning of being as Dwain encounters these objects. In contrast,

“"2 Ibid.,§ 15, page 64.

403 Ibid.,§ 15, page ()5.
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Heidegger is able to offer a more holistic account that will lead to the grounding of the being of

Dam.” as being—in—the—world.

“Nature” is also discovered in the use of useful things, “nature” in the light of

products of nature.

But nature must not be understood here as what is merely objectively present,

nor as the power of nature. The forest is a forest of timber, the mountain a quarry of

rock, the river is water power, the wind is wind “in the sails”. As the “surrounding

world” is discovered, “nature” thus discovered is encountered along with it. We can

abstract from nature’s kind of being as handiness (Zu/Janden/Jez't); we can discover and

define it in its pure objective presence. But in this kind of discovery of nature, nature

as what “stirs and strives”, what overcomes us, entrances us as landscape, remains

hidden. The botanist’s plants are not the flowers of the hedgerow, the river’s “source”

ascertained by the geographer is not the “source in the ground”.404

The question implied here concerns prirnordiality. Worlding (We/ten) is the primordial

phenomenon that orients Dam}! in time and space and in relation to manifold beings; their

facticity is already pre—ontologically affirmed as a moment in the hermeneutic circle of Dam'n’s

understanding of being that determines Dam): for what it is in the first place. The enchantrnent

of landscape or, to refer to Holderlin again, the mythic relationship between a river and the

gods — this is a moment of a/elljez'a in nature as ply/52's that can elevate Dam)! to its higher powers

as the grounder of the attunement to the last god in the age of nihilism. What Madhyamaka

cannot take into consideration, based on its metaphysical adherence to emptiness, is the

equiprimordiality of being and seeming, a deep relation between the two that allows the querlz'on

of being to be posed. Instead, the Madhyamaka theory of two truths gives rise to a “subjective”

approach to seeming that confines it to the parameters of epistemological formulations,

affirming some interpretations and negating the others. It makes no difference, therefore, that

in Tibetan Buddhism since the 14th century, the great philosopher Tsongkhapa, who founded

the Ganden school which later gave rise to the Gelug order that came to dominate Tibet,

interpreted the phenomenal world as expressive of emptiness — actually identical but

405conceptually different (”go [70 gag dang [dogpa t/m dad). On the ultimate level, samsara and

404 Ibid., § 15, page 66.

405 Robert A. F. Thurman, Tbe Central Phi/amply of Tibet: A ijy and Tram/whorl qugy Trong Kbapa’i ‘Enem‘e amee Eloqueme”:

page 147.
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nirvana are the same. This leads to another formulation by Tsongkhapa, namely the

indivisibility of appearance and emptiness (mang Hang dbyer medpa).4”(’ In Tsongkhapa, and this is

unique to Tibetan Buddhism, Prasangika Madhyamaka is transformed into a phenomenological

monism, so that two truths become a 1022'ng of them.4H7 However, Tsongkhapa, in adhering to

the Madhyamaka tradition, understands being as the being of beings, and not as the abyss that

is capable of withdrawal from beings and of deferred advent, as Heidegger understands it in his

exposition on the fundamental, being-historical (reimgerr/az‘c/yt/z'rb) phenomenon of Enigma Yet it

is precisely in the being-historical sense that Tsongkhapa’s work brought about a major turning

point in Tibetan thought. Tsongkhapa’s thesis of indivisibility certainly has a semblance of

Emgm's in it, in that it is founded upon a notion of belonging together that creates a unique

form of [agar established by him and his followers, the Kadampas and later the Gelugpas, in the

Buddhist tradition. Yet the indivisibility or the belonging together is arrived from an

understanding that beings are not involved in Wemng, the “essencing” that covers both the

facticity and the potentiality of essences, e.g. the “godding” of the gods in Heidegger’s thought.

From their side, the Madhyamikas will see Waning as evidence of mental clinging to the notion

of inherent existence and it is thus irrelevant each to Tsongkhapa’s revised system. In fact

Tsongkhapa like any Prasangika Madhyamika maintains the view that beings appear to us as

beings through momentary arisings of phenomena and that their coherence in being, i.e. their

identities, are only conceptual imputations. These irnputations themselves do not inhere in the

human mind but are the results of karmic propensities, which on the general level are

determined by what we can call the destiny of Gerda/edit. For example, the warm feelings

generated in the Mitdam'fl of familial or conjugal relationships are not/9mg to a hungry tiger which

4”“ Ibid., page 148.

407 Cf. Sonam Thakchoe, “The Relationship between The Two Truths: A Comparative Analysis of Two Tibetan Accounts”,

in Cantempomg/ Budd/11km, Volume 4, Number 2 (2003), pages 111-127. Thakchoe’s translation of ago b0 as “ontological identity”

instead of “entity” brings Tsongkhapa closer to the Heideggerian understanding of being, however, identity itself is

problematised in Heidegger’s notion of the truth of being through the equiprirnordiality of sameness and difference. Sonam

Thakchoe’s reference to the “appearance” of the “ultimate truth” of emptiness that is consistent with the “mode of existence”

of emptiness (page 121) is phenomenally impossible in that emptiness cannot belong to phenomena: it is never manifest, but is

the product of cognition, for emptiness is negation of the phenomenally manifest (but not the cognition of phenomena itself).

Sonam Thakchoe therefore provides a robustly realist reading of Tsongkhapa’s qualified realism (emptiness is real but is always

hidden as a phenomenon). In Gorampa, who was a Sakyapa, there is an abyss between phenomena and emptiness that renders

the two truths incompatible in a single ontological identity (page 117). What is missed in this historical debate between

Tsongkhapa and Gorampa is an understanding of truth as a/eI/Jeia, in which Dam‘n projects itself into the the truth of being as

an unconcealment that does not exclude the possibility of hiddenness, depending on Darein’s nearness to or remoteness from

the phenomenon concerned. Phenomena endure as the manifest, from momentariness to the span of an eon, because of their

fundamental determination by what Heidegger calls the “time—space” in Contributiom to Pbi/oJop/J} (§ 239, pages 259—262).
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sees a family group or a couple merely as a potential source of food. Similarly, Homer wrote in

antiquity that humans were mere playthings of gods, as in the case of Zeus’ relationship with

Semele, which ended in this mortal woman’s death by immolation. To continue further with

this attunement to the frightful, the occult lore of Nemnomirofl among the Chaoists in neo—

paganism has the belief in the return of soulless ancient gods who merely desire the death of

humanity. In short, the Madhyamikas do not accept that humans inhere as humans, either

individually or as a race (Gambler/1t). For Tsongkhapa, the world simply does not world as

Heidegger says.M

An ontological gigantomac/az'a is yet to take place in Tibetan Buddhism. In Greece, the mar/7m

was of primary importance to its inceptual thinking prior to the rise of metaphysics and which

undergoes a retrieval (Wieder/ao/ung) in Heidegger’s works. Unlike Tibetan Buddhists, the Greeks

approached phenomena from an understanding of being that privileged presence and showing,

hence their notion of primordial truth as a/etbeia. Yet, as Heidegger observes, being and

seeming can only exist uneasily together in the history of being, but this is exactly the condition

for the quextz'on of being to arise.

Only by undergoing the struggle between being and seeming did they wrest being

forth from beings, did they bring beings into constancy and unconcealment: the gods

and the state, the temples and the tragedies, athletic competition and philosophy — all

this in the midst of seeming, beiieged by it, but also taking it seriously, knowing its

power. Only with the sophists and Plato was seeming explained as, and thus reduced

to, mere seeming. At the same time, being as idea was elevated to a supersensory

realm. The chasm, k/yommoi, was torn open between the merely apparent beings here

below and the real being somewhere up there. Christian doctrine then established

itself in this chasm, while at the same time reinterpreting the Below as the created and

the Above as the Creator, and with weapons thus reforged, it set itself against

antiquity as paganism and distorted it. And so Nietzsche is right to say that

Christianity is Platonism for the people.409 (Pint two italics mine.)

In Plato, the dualism of the two worlds signifies two kinds of truths like such notion in

Madhyamaka philosophy; the latter, however, grounds the two truths in non—duality. For

408 Yet for all Tibetan Buddhists, there is a soteriological reason behind the non—worlding of Buddhism, because every

worlding involves arising of karma, which must be extinguished for enlightenment to happen.

40" Martin Heidegger, Introduction to Metaplgm'rr, page 1 1 1.
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generation after generation, Tibetan Buddhists have taken great pains to avoid any possibility of

khon'smai taking root in their ontology. The status quo, as we shall soon see, is threatened

continuously by the undecidability of the ontological status of primordiality. For buddhahood

to be real and attainable, it has to exist in a way that is primordial to this world of phenomena

and experiences, so that the traditional Buddhist discourse on “buddha nature” can make sense.

This is particularly important when there is no place for establishment of the world — and this

includes Dam‘n’s being-in—the—world — in Prasangika Madhyamaka. The Prasangika

Madhyamikas do not approach the phenomenal world with the question, “Why is there being

rather than nothing?” Instead they ask, “How can we establish the nothing in being?” Their

soteriological aim of “proving” the selflessness or analman not only in human beings but in all

phenomena, in order to wean the unawakened ones from their attachement to this world,

results in Prasangika Madhyarnikas interpreting nothingness in a manner that, when compared

with Heidegger’s, diverges significantly from his formulation of the inceptual question. This

question is nevertheless uncannily present in the background of the Prasangika Madhyamikas’

concerns, even if Viewed with suspicion in accordance with their inherited tradition. The

question therefore lies with the question, and not with metaphysical master narratives in

Tibetan Buddhist soteriology.

§ 78. The Tibetan Conlmyerg/ on Pfimordia/z'g/

One of the main concerns of Tsongkhapa was the challenge posed by the renewed Dzogchen

system of Longchenpa, who lived just one generation before him. For the Nyingmapas, who

started as the original Buddhists in Tibet and were not afraid of eclectically absorbing the

“pagan” influences of the native spiritual traditions of Bon, Dzogchen represents the highest

teaching in Buddhism, which they also call atzjoga. Longchenpa developed further the

syncretistic tendencies of the Nyingma lineages by admitting Prasangika Madhymaka into their

philosophy but only after critically qualifying it with the fundamental beliefs of Dzogchen.

Prior to this turning point in their history, the Nyingmapas followed Svatantrika Madhyamaka,

which accepts the inherent existence of beings on the relative level as beings and not reducible

to conceptual imputations. This synthesis of Dzogchen and the Gelugpas’ Prasangika

Madhyamaka was to take place again in the 19Lh century in the extensive scholarship of the
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Nyingma lama Mipham Gyatso.410 According to Tsongkhapa and his followers, any such move

is a serious compromise of Prasangika Madhyamaka and can be likened to the attempt by the

Jonangpas to interpret emptiness as having the quality of being. Their leading scholar, Dolpopa

Sherab Gyaltsen (1292—1361), proposes in The Mountain Doctrine: Ocean ofDefinitive Meaning that

buddhahood is a primordial, eternal and unchanging matrix.“ Here the Western philosopher is

reminded of Timaeus’ notion of chora: the primordial being that determines all beings by

containing them in its creative spatiality and at the same time is present in all of them.412 There

is nothing controversial about asserting that buddha qualities are ultimate and noumenal; it is,

however, to assert that they are “other-empty” but not “self—empty”. By this it is meant that

buddhahood is the primordial ground of being that is empty of all samsaric qualities — hence

“other—empty” — but is not empty of itself. A Tibetan understanding of being becomes manifest

“0 On Mipham’s major exegesis on Madhyamaka, see Mipham Jamyang Namgyal Gyatso, Speech ofDelzghl: Mz'pharn’r

Comma/tag on Santarakrita’r "Oman/en! of/he Aliddle 117g", translated by Thomas H. Doctor (Ithaca; Boulder: Snow Lion

Publications, 2004). On Mipham’s argument for reconciliation of Dzogchen with Prasangika Madhyamaka, see ibid., page 85;

see also John Whitney Pettit, szharn’r Beacon ofCeriaing»: Illuminating the View oszogrhen, The Clea! Pegfeetion (Boston: Wisdom

Publications, 1999), page 402: Mipham writes in his commentary on his short but important work, Nger ihei rinpo the? .rgmn me

(translated as Beacon (y’Cmainy in ibid.) that “the great Madhyamaka that is free ofall elaborations of the four extremes and the

luminous Great Perfection of the vast expanse free of extremes are both identical with respect to their object, the dharmadhatu

that is the coalescence of appearance and emptiness, but with respect to mere names, they are different.” Yet the Gelugpas

have always rejected Mipham’s notion of “coalescence” (gang jug), which is similar to Heidegger’s notion of Erezgnir. It can be

said that Mipham’s ecumenical gesture has never been reciprocated by the Gelugpas. Just one generation after Mipham Gyatso,

the most influential Gelug lama Pabongka Rinpoche (1878—1941) virtually declared a sectarian war on Dzogchen as heretical

teachings. Forced conversions of Dzogchen followers began to take place. This sectarian antagonism is presently held largely at

bay through the conciliatory and inclusive approach of the 14Kh Dalai Lama Tenzin Gyatso, who like the 5'h Dalai Lama before

him engages in a personal practice of Dzogchen. The biggest international Tibetan Buddhist organisation, Foundation for the

Preservation of the Mahayana Tradition (FPMT), follows the Pabongka lineage. It does not disseminate Dzogchen but does

not actively oppose it either.

4” Jeffrey Hopkins, Reflertion: on Really: The Three Nature; and NoertureJ in the Allfld—Oflbl Sehool, Volume 2 (Berkeley:

University of California Press, 2002), pages 273-274.

“2 See John Sallis, Chom/ogy: On Beginning in Plalo’: ‘Tilnaem”, pages 111—124. Chara is primordial top/91m and at the same

time escapes eio'oi, hence invisible. It can also be said that chora is withdrawn from eikor logos. See ibid., page 128. Chorology, if

fully developed in Western philosophy in its beginnings, might have placed it on path of development quite different from the

ontology of metaphysics. During an interview conducted by a deconstruction scholar Outi Pasanen, Sallis discusses “how the

chora exceeds the opposition of intelligible and sensible, how it both makes that opposition possible and disrupts its operation

— thus dislocating metaphysics at the very moment it enables it.” Outi Pasanen, “Double Truths: An Interview with John

Sallis”, Alan and World, Volume 30, Number 1 (1997), page 1 12. It can therefore be said that even with Plato, the inception of

the other beginning was present in his philosophical workings, for it was he who composed Timmy: and recorded Timaeus’

reflections on thorn. Heidegger, however, never wrote on chora, although his notion of Ereignii certainly shares an affinity with it;

yet an understanding of primordial temporality was absent in Timaeus. Chords hermeneutic nearness to Longchenpa’s notion

of basic space is obvious. Both Timaeus and Longchenpa concentrated on the spatiality of primordiality at the expense of

temporality.
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in the gzban stong doctrine. Being the primordial ground, buddhahood is not subject to

irnpermanence like all samsaric phenomena.413 To speak in Madhyamaka terms, buddhahood

inheres in itself and is (2an emptiness in reference to samsara. This also implies that enlightened

beings living in the world, which to the majority is the cyclic manifestations of pleasure and

suffering, attachment and aversion and so forth, are factical selves or essences that are not

empty. In Dolpopa, therefore, the “meaning of being” in buddha or nirvana qualities is a

transcendent heterology of startling freshness in Tibetan thought.

Just as a river in summer

Is said to be “warm”

But in cold season

Is said to be “cold”

80 when covered with the nets of afflictive emotions

It is called “sentient being”

But when separated from afflictive emotions,

Just it is called “Buddha”.414

Buddha nature as the matrix of “one-gone-thus” — a traditional epithet for the enlightened ones

since they have departed from samsara — is self—arising, like a wellspring of primordial

perfection. Dolpolpa’s position — and he asserts throughout his writings that his conclusion is

compatible with the early Madhyamikas — is gz/mn itong, in contrast to rang slang (self—empty) of

Tsongkhapa and his followers in the Gelug school. To use Heidegger’s study of Holderlin’s

Ister poem here, enlightenment as buddha nature is the locality (OHM/94f?) of Daiein that its

journeying (Wandersi/Jafl) in samsara in its pre—enlightened state cannot negate. Enlightenment

according to theJonangpas is the complete clearing and lightening of being in the totally

unobstructed open of the primordial being (59m) in Dawn’s attunement to it. Such finality, or

realisation of “a positive self-powered final nature” is however not Heidegger’ aim in either the

fundamental ontology of Being and Time or the being—historical theurgy of Contribution: to

4‘3 Ibid., page 285. This is heretical as far as the majority of Tibetan Buddhists are concerned. However, the 14Lh Dalai

Lama’s appointment of the 9th Khalkhajetsun Dhampa, who is in fact his equivalent in Mongolia and a Gelugpa, as the

guardian of the Jonang tradition ensures that the “other—empty” teachings on emptiness will gradually find their way back into

the mainstream ofTibetan Buddhist thought. This significant appointment took place in 1991, when Mongolia regained its

independence after the dissolution of the Soviet Union.

“4 Dolpopa Sherab Gyaltsen, The Mountain Doctrine: Otean afDefinitiue Meaning, cited in ibid., pages 298-299. Hopkins’

translation of this work is forthcoming in August 2006, to be published by Snow Lion Publications.
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Pbi/050P/3]. Despite its adherence to primordiality, the ontology implied in the doctrine ofgg/Jan

ilong is not the goal of Heidegger’s holistic hermeneutics of the Dasez'n’s temporal finitude, even

in its resolute preparedness for the advent of the gods on the horizon of the history of being.

The primordial matrix of enlightenment that Dolpopa describes is the ground of Daiez'n’s

transformation into a “god” in the perfect sense, which means the complete conquest of time,

space and nature. “Godding” is invoked in the absence of a Western equivalent of

“buddhahood”. Yet this explicitly alchemical understanding of human existence in Tibetan

Buddhism, which is common to both Western Hermeticism and Tibetan Highest Yoga Tantra,

is not integral to Heidegger’s fundamental approach to the question of being. He is concerned

with a Damn that can surpass the unfree conditions of nihilism, gigantism and planetary

devastation during the abyssal time of the abandonment of being. There is no transformation

of Dasein’s essence in Heidegger; at best it is an “in—between” that is resolutely attuned to

“godding” as it draws near to Emgm'x. Transformation, for Heidegger, is the attainment of a

“more originary stance of questioning” in respect of being.415 Indeed the contemporary

movement of engaged Budd/Jim: puts into question the priority of attaining omniscience and

other perfect qualities of buddhahood as Damn reaches into the abyss and endures the uncanny

of its holistic existential leap. For the Tibetan people this is a daily reality as China relentlessly

lays to waste their spiritual, cultural and political identity even if the overt killings have stopped

in recent years. The nihilism of the world is most pronounced in a region on earth such as

Tibet precisely because it is the pinnacle of the world: the conquering nature of gigantism gives

priority to ascent over descent. It also brings up, in an essential and unsettling manner, the

question ofpolii and its relation to primordiality in being, which Heidegger examines in

Pamem'der, especially on the topic of strife (mic) as concealment (let/ye) in the historicisation of

being.416

What concerns Dolpopa first and foremost is the doubtless state that tantric practitioners

of the Jonang tradition can enter into without effort through the self—arising of primordial

wisdom. Samsaric concealment of the truth of experience simply falls away in the stability of

the gar/35m Hang View. This can be likened to what Heidegger calls the Zwezfe/loie of the gods, i.e.

their decisiveness in their essence without the slighest trace of doubt.

The Jonang View of experiential decisiveness through gq/ycm itong was banned when the

followers of Tsongkhapa gained supreme power under the reign of the 5‘h Dalai Lama

415 Ibid.,§ 156, page 196.

m In essential thinking,pm is understood as the “settling of the place of the history” ofa people, and in the case of the

Tibetans, this has been severely disrupted by the Chinese. On the primordial meaning of[Do/ii, see Martin Heidegger, Pammider,

§ 6, page 90.
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Ngawang Lobsang Gyatso (1617—1682) during the 17Lh century. He was the first Dalai Lama to

rule Tibet and began construction of the Potala Palace in Lhasa, which literally means the “city

of the gods”. Most of the Jonangpas were forcibly converted and their tradition came to an

effective end. Yet the 5‘h Dalai Lama, despite being a Gelugpa, was a strong supporter of

Dzogchen of the Nyingma tradition and revered as an accomplished practitioner in it.

Dzogchen’s central tenet of the primordial mind is fully compatible with gz/um Itong of the

jonangpas. In fact the strongest criticism levelled against gg/sz :tong by the Gelug lamas was its

strong resemblance, if not equivalence, to Dzogchen. The hermeneutic circle of the self—arisen

prirnordiality that is itself not empty thus remained unbroken in a concealed manner right

inside the polls of the 5'h Dalai Lama. Its strife with the counter—essence of rang Itong was

allowed to continue unabated among the Tibetan Madhyamikas of dissimilar convictions. It has

taken the form of reenactments of the controversy between Tsongkhapa and Longchenpa in

the journeying of Tibetan Buddhism even in its current exile and its international dissemination

after 1959. In essence, this traditional tension in Tibetan thought traces the being-historical

movement of essential questioning about the nature of primordiality, which is the wholeness of

being. That it is alive and well in Tibetan philosophy provides openings for a genuine

hermeneutic rapprochement for Heidegger scholars, especially those who have gained
7

familiarity with the Emgm's of the “history of being” in Heidegger’s later writings.“

f 79. PnMordia/z'g/ in Longc/Jenpa

When Tsongkhapa wrote his famous work Enema 0mee Eloquem‘e, his main aim was to refute

Dolpopa and Longchenpa among others,418 as both are proponents of the thesis of primordial

being in buddha nature. Viewed phenomenologically, it displays an understanding of the true

nature of reality that places emptiness in a position that is subordinate to an intrinsic

underxtandz'ng ofbeing in human existence. In other words, the primordiality thesis affirms Damn

even before the principal doctrine of emptiness that gives philosophical structure to Tibetan

Buddhism. Although Longchenpa does not use the term “gzlyan slong’ to describe the truth of

primordial being, its meaning is implied in the other—emptiness of primordial awareness as an

unconditioned understanding that is unfettered by metaphysical notions of any kind, including

“7 The most notable example in English is Charles E. Scott, Susan M. Schoenbohm, Daniella Vaflega—Neu and Alejandro

Vallega (ed.), Comanion lo Heidegger? "Contribytz'am to Pbi/oxop/gy”, cited in Part One of this thesis.

413 See Robert A. F. Thurman, The Centra/Pbi/omp/y of Tibet, page 62; Cyrus Steams, The Buddbafmm D0490, page 93.
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emptiness.419 Like Dolpopa’s understanding of buddha nature, primordiality in Dzogchen

transcends the conditioned nature beings in an ultimate way. The unconditioned of

primordiality is freedom in being, a freedom that is beyond the limitation of concepts and lies

outside the reach of their access — hence the controversy with Tsongkhapa who views true

understanding as being founded upon correct analysis. Dzogchen, in contrast, has the

characteristics of fundamental ontology in that it situates primordiality in the opening made by

ontological difference between being and being. Longchenpa explains his difference from

Tsongkhapa as follows:

Dzogpa Chenpo’s View of freedom from extreme is similar to to Prasangika—

Madhyamaka’s for the most part. [The main difference is that] the important basic

view of Madhyamaka is of a spacelike empty aspect, while the principal basic view [of

Dzogpa Chepo] is of primordially pure and naked intrinsic awareness, which is

ineffable and unceasing. According to Dzogpa Chenpo, intrinsic awareness and

everything that arises within it are free from all extremes, like the [nonexistence of]

420limits to space.

Longchenpa also explains that intrinsic awareness is the basis of beings as a whole.

Just as rays of sunlight are subsumed within the orb of the sun, all phenomena of the

universe of appearances and possibilities are subsumed within their source, awakened

mind.421

The awakened intrinsic awareness is not a being to which all other beings are em medium.

. . . given that even what is termed “awakened mind as the supportive ground” or

“awakened mind as basic space” has never existed as something with an identifiable

essence, all things are none than their true nature, which is like space; this is

conventionally referred to as “things being subsumed within the true nature of

“9 john Whitney Petit, Mtpbam’r ‘Beamn ofCarmina”, page 94. According to Petit, Longchenpa wrote no commentary on

Dolpopa even though the latter was his famous contemporary.

420 Longchen Rabjam, Cb’ot dip/Mg: mdzod kji girl by Lunggigter mdgod, folio 76b/1, cited in Longchen Rabjam, A Tram/re

Trove qumptum/ Tramp/mien: A Commenlagr on ‘77): Predom Tmmlgr oft/1e Bank {Date afP/Jmomena”, page x.

42‘ Longchen Rabjam, A Tmmm’ Trove omeptum/ Trammim'on: A Commentag/ or] ”The Predou: TMEHIDI aj'tbe Bari; Jpate of

Pbmamerm”, page 123.
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phenomena”. But it should be understood that subsuming and what is subsumed are

without fourndation or support.422

Dzogchen, then, can meet Heidegger’s thinking with a fundamental resonance in its total

rejection of metaphysical explanation of things or beings. In his later writing such as “The

Thing”, Heidegger sees the primordiality of being at play in the way things manifest themselves

as the gathering of the fourfold of gods, mortals, sky and earth in the sheer openness of their

relatedness.423 The open in this openness is the “basic space” understood by the intrinsic

awareness that is awakened in the finite temporality of Damn, which at the same has Damn in a

throwing—projection inside the infinite abyss of the groundlessness of the ground. The Gerda/ed?!

of Dayez'n is dispersion in time without implosion, i.e. with the intrinsic possibility of in-abiding

(Inrtdndzg/éez'l). Such potentiality-for—being (Sez'n/éb'nnen) is perceived in Dzogchen as the

enlightened quality of primordial space that is found in all beings. In “The Origin of the Work

of Art” Heidegger writes:

Projecting is the release of a throw by which unconcealedness submits and infuses

itself into what is as such.424

The unconcealedness of the suchness of being in beings is made explicitly “projective” in the

following poem by Heidegger:

Forests spread

Brooks plunge

Rocks persist

Mist diffuses

Meadows wait

Springs well

Winds dwell

- 42
Blessmg muses 5

412 Ibid., page 124.

423 Martin Heidegger, “The Thing”, in Martin Heidegger, Potty, Language, Thong/2!, page 172; see also Gail Stenstad,

Tranyannntiam: Thinking after Heidegger, page 106.

424 Martin Heidegger, “The Origin of the Work of Art”, in Martin Heidegger, Poetgl, Ijngunge, Tbougbt, page 71.

425 Martin Heidegger, “The Thinker as Poet”, in ibid., page 14.
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Things in Dzogchen are not my, therefore not metaphysically represented em ralionit, and

definitely not the re; mgz'tam of a subject split off from the world of beings in a transcendental

manner, and which alone can unify things as objects. In Prasangika Madhyamaka, things are

perceived as re; rogz'tam by a subject that has no inherent existence and yet on the

“conventional” level is as subjective as it can be in the full meaning of metaphysics. This

paradox itself is the bind that metaphysical thinking has on Prasangika Madhyamaka. With the

qualified “realism” of Tsongkhapa that propounds the doctrine of the indivisibility of

emptiness and phenomena, everything is left where it is, including em rationii such as

subjectivity — for the lime lacing, as they await becoming objects of negation (dgag @a) in the trained

reasoning of the ultimate that the Gelug school of Tibetan Buddhism provides. However,

philosophical reasoning, as Heidegger shows, has an implicit understanding of being that is

often concealed from reason. When we rely on reason alone, which is the propositional

determination of being as beings, essential questions about a/el/Jez'a remain unthought and the

primordial meaning of being is covered over. Tibetan Buddhist reasoning, therefore, cannot

take place outside the hermeneutic circle as an exercise in ultimate truth, for the ultimate is

needful of the relative as in Emzégm's. What the Prasangika Madhyamikas certainly reveal in their

arguments is how they hold the “pm—ontological” attunement of Daiez'fl to beings as highly

suspect: phenomena, in their holding sway, are essentially cut off from truth and truthfulness.

Emptiness is the negation of phenomena as the manifest.426 In Madhyamaka, no attunement to

truth is possible by way of phenomena, hence being—in—the-world, too, is impossible to be true.

In the Madhyamaka doctrine of emptiness, the significance of phenomena in relation to the

question of being is not thought as a matter of internal necessity, thereby obscuring the

hermeneutic understanding of being that makes Dam): possible. Aryadeva, a founding member

of the Madhyamaka tradition in the 3’d century, says:

Delusion gets into everything, just as the physical sense (pervades) in the body.427

42" Tsongkhapa salvages conceptuality in Madhyamaka by describing emptiness as a hidden phenomenon that is by its own

nature differentiated from the manifest manifold of the phenomena] world. Both, however, involve cognition. Taking a

gradualist approach to enlightenment, Tsongkhapa promotes a Buddhist practice that uses conceptual understanding to reach

the non-conceptual understanding of emptiness, which is the stage of advanced realisation. See Elizabeth Napper, Dependenl—

Aming and Emptinm, pages 104—105.

427 Aryadeva, Farr Hundred Stanzm, cited in Robert A. F. Thurman, The Central Pbiloroply nfTibel, page 310.
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Being-in-the-world is contaminated with delusion; experience of it is full of poison; Buddhism

is basically a purificatory doctrine. “Antidote” (gig/mp0) is the guiding word for the Buddhist

way. Dzogchen, on the other hand, does not take on such a “Gnostic” view of the world. Its

historical and contemporary situatedness within Tibetan Buddhism is a sign of the inteptna/

recurrence in Daiein’s understanding of being428 that will take place regardless of whatever

tradition that Damn finds itself in attunement to.429 When Longchenpa writes that “all things

are none other than their true nature, which is like space”, his fundamental description can be

compared with Heidegger’s discussion of the time—space as the abyss where the essential

question of being, in its “hesitating refusal” to be represented as beings, is the “first and utmost

430
shining of the hint” for the opening of its truth. Here it is important to reiterate that the

abyss is not “the no to every ground but rather the yes to the ground in its hidden expanse and

remoteness.”431 The hidden is the “self—sheltering” of what is ownmost to the truth of being.“32

Being (56in) holds sway in this sheltering. Under its shelter, being lets every same and every

different kind of being (Seiende) to be what it is and how it is, i.e. manifest in its true nature in

the manifold that is the ground of Dam'n’s worlding comportment to being in time and space

and in the twofold of present—a-hand (Vorbandeniein) and ready-to—hand (Zn/yondeniein).

Primordial to this fundamental phenomenon is Heidegger’s later notion of time-space (Zeit—

Ranm) in Contributions to Poi/050,019). In time-space the essential relating of time and space to each

other holds sway as an onefold of gathering; it is the rite of the moment for the truth of being

that eludes metaphysical grasping.433 In the section “Sheltering of Truth in What Is True” in

Contribution: to Phi/amply}, Heidegger includes the strife of earth and world in the unity of “self-

7, ((sheltering , concealing” and “hesitating refusal”,434 where the sheltering of truth is understood

as “growing back into the closedness of the earth”.435 This understanding hints at Heidegger’s

425 Inceptual recurrence is Heidegger’s appropriation of Nietzsche’s notion of eternal recurrence of the same. Instead of the

unbearable burden of Nietzsche’s nightmarish vision, Heidegger draws our attention to the creative transformation inherent in

each opening in the history of being that he calls “inceptual thinking” in Contfibntionr to Poi/amply! (see especially QQ 29, 30, 31,

pages 46-48, and Q 95, pages 132—133). See also Martin Heidegger, Contribution: to Pbi/orop/gy, Q 238, page 259: “The eternal is not

what ceaselessly lasts, but rather that which can withdraw in the moment, in order to return once again.” In Dzogchen this can

be described as follows: “The starting point is the path is the goal.” See Keith Dowman, The Flight oft/12 Garnda, page 39.

429 This does not mean at all that Darrin is the universal subject of metaphysics. Dam); is always the self ofa “who” and not

the “nobody” of the “everybody”. See Martin Heidegger, Being and Time, Q 27, pages 120421.

430 Martin Heidegger, Contribution: to Pln'lorop/y, Q 242, page 271.

43‘ Ibid.

‘32 Ibid., Q 243, page 27]. “Sheltering belongs to the essential swaying of truth.”

‘33 Ibid., Q ? Note Heidegger writes Zeit—Rawn to distingmish it from the Zeitmurn in quantum physics.

“‘34 Ibid., Q 246, page 273.

‘35 Ibid., Q 245, page 273.
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later notion of beings as the invocation of the fourfold in which the rightful place of the earth

is restored in the being of beings. For Dasez'n to be a Dag-tinder for this, i.e. as guardian of this

sheltered truth in its attunement to the gods, it has to allow the strife to be “enstrifed” in

Emignzk.436 Dam'n’s grounding attunement in this destining of being in the age of the

abandonment of being is mnuna’ation of the nihilism of the world through being-removed-unto

(MM/(kt) the abyss of time—space.437 In sheltering the truth of being, nothing is negated. In fact

all is affirmed for the strife of earth and world for the fulfilment of its essence.

The affirmation of all, instead of the negation of all that pervades the Mahayana or sutric

level of Tibetan Buddhism, is fundamental to Dzogchen teachings. Precisely because of this,

the operant notion of emptiness in Madhyamaka, which forms the basis of the Mahayana view,

is relegated to secondary status in Dzogchen. The controversy of Dzogchen in the eyes of

many Prasangika Madhyamikas in Tibetan Buddhism can be possibly explained by its

demonstration that pn'mordz'a/z'gi can take the place of amplifier; in understanding the fundamental

nature of reality. By using the metaphor of the sun that illuminates all, Longchenpa places

emphasis on the awakened mind as having awareness of the whole of being. This awareness is

the ground of being (km: ,gg/Jz). Heidegger would say that Beyiflflung, as knowing awareness,

locates Damn within the 13aner of the truth of being, but as the decijion of being in regard to the

being—historical character.438 Similarly, awakening in Dzogchen is not a subjective decision but a

happening, i.e. a sending (Sch/Em) of being to Dasein in its destining, grounding attunement in

the essential gathering of Enigmk. The Tibetan followers of Dzogchen, completely independent

of the Greeks, understand the primordiality of being to beings. Longchenpa quotes from Rzgpa

rang bar (Nalum/[j Arising Awamnem):

Before there was space,

there were never any characteristics of space.

Before there was the true nature of phenomena,

there were not even names for characteristics of objects

in the phenomenal world.

Before there was buddhahood

there was never anything to characterize an ordinary being.

Before there was nirvana,

‘36 Ibid., § 246, page 273.

437 Ibid., § 239, page 26].

438 Martin Heidegger, Mindfy/mu, § 5, page 5.
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. 4 t
there was never anything that could be called “samsara”. 3)

Rzgpa, primordial or naturally arising awareness, is one of the main guiding words in

Dzogchen.44” Its resonance in Beiz'nnung when the two are put together in the hermeneutic

moment of the understanding of being points to the possibility of primordial convergences in

two very different histories of being (Graeco—German and Tibetan) that reflects on the

question of unconcealrnent in temporality. Rzgpa unconceals Damn through a primordial

unconcealrnent of the fundamental nature of phenomena; in a/eZ/aez'a, what is unconcealed in

Dam” in its grounding attunement is the fundamental question of being. The fundamental

nature of phenomena is equivalent to the understanding of being in its fullest sense. In Tibetan,

ontological difference cannot be enacted in the logo; of its language, as there is only one word

for being as a being, 5/905. The same word is used for “phenomena”, and this forms the basis for

a metaphysical approach to the question of being in Tibet. The Madhyamikas are restricted to

affirmation or negation of being as a being, or phenomena as composed of beings. This

ambiguity is compounded by Tibetans using (box to describe things; the extantness of beings in

the temporal mode of presencing determines the Tibetan approach to phenomenological

questioning in a fundamental manner. But if the question about the thing in the manner of

Heidegger that puts into question the thingliness (Ding/Elmer!) of a thing leads to a primordial

insight into the unity and gathering of the fourfold of sacred existence, then Dzogchen’s

orientation to k/mm as the fundamental nature of phenomena that becomes knowable only in

ngpa is evidence of a Tibetan understanding of Emigmk where another Dzogchen notion (rang

Jargm/ bu) — each being free in its own place — illuminates the question of being for the

Tibetans. The question of being becomes the freedom of being. In Longchenpa’s words,

All phenomena are timelessly free in awakened mind,

and so there is no phenomena that is not free.“

43" Longchenpa, pages 126-127.

440 Sec Namkhai Norbu, Dzogt/ml Tearhiflgi, pages 87—88. In hermeneutic-phenomenological terms, rig/ha is understanding of

being but as a lightening that illuminates in the fully unimpeded a/etbeia of Darez'n’s primordial being, which in Dzogchen is

called the “self—perfected state” (Mung/1417), in the “basic space” (that dblingi) of phenomena. See also explanation of“sclf~

originating clear light” in Longchenpa, You Are tbe Eju aft/1e World, translated by Kennard Lipman Merrill Peterson, page 36.

4“ Longchen Rabjam, A Treaty/v Tmue omeplura/ Tramwim'an, page 319.
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Heidegger’s writes of the fundamental onefold (Einfa/l) of the fourfold, or “fouring”, that calls

for Dasein’s grounding attunement.442 The four is the one in being as being unifies as well

separates. This is similar to Longchenpa’s understanding of the onefold:

There is freedom in oneness — freedom is the expanse that is

the true nature of phenomena.443

While the Madhyamikas in their dogmatic training are busily refuting the reality of the “self” in

phenomena, the followers of Dzogchen affirm the fundamental onefold of the phenomenal

world in a contemplative attunernent. It is this affirmation of being—in—the—world that supports

Longchenpa’s understanding of the “basic space” of phenomena, which is primordiality as the

ground of being. Most importantly, Longchenpa defines this “basic space” as awareneu (cf.

Besz'nnung) itself, thus rendering underitarzdz'ng ofbez‘flg as the ground of the meaning of being. At

the same time Dwain, as the being of this understanding, is affirmed, not as a this or that being,

but precisely in this understanding.

Awareness is “basic space”, because whatever manifests occurs

within a single state of equalness.

It is “the ground of being”, because it gives rise to all enlightened

qualities.444

Unlike Tsongkhapa, who does not accept that emptiness is compatible with any notion of

“ground of being”, Longchenpa accepts that there is an underlying oneness in all phenomena,

which makes possible an understanding of being that is not just of beings but of primordiality

itself. Tsongkhapa is concerned primarily with justifying the actuality of emptiness, so that

epistemology becomes possible as a discipline in Tibetan Buddhism, one that metaphysically

hinges upon the subjectivity of cognition and the objectivity (causality) of experience. What is

not considered by Tsongkhapa, however, is knowing as a form of dwelling in a world which

Heidegger takes to be a primary disposition of Daiez'n.445 In being Dwain, Damn dwells — as

being—in-the—world. The founding character of being-in for Dam): is “knowing the world”.446 In

442 Martin Heidegger, “The Thing”, in Martin Heidegger, Potty, Language, Tbaug/Jt, page 171.

“3 Longchen Rabjam, The Bank .1"pare oj’P/Jenomma, page 129.

444 Ibid., page 125.

445 See Martin Heidegger, Being and Time, § 13, page 58.

44° Ibid.,§ 13, page 56.
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dwelling, Damn is world—oriented and in that manner becomes temporal. This is a difficult

problem for Buddhists because of their doctrinal rejection of the world as actuality: samsara as

the illusory displays of an unawakened mind. In Tibetan Buddhist scholasticism, an inversion

takes place whereby the negation of the world, emptiness, is validated to be the basis of the

actual. In all schools of Tibetan Buddhism, their tantric approach to Vision the world as a

mandala of deities with enlightened qualities — each of the five elements, fire, water, earth, air

and space, being represented by a buddha — is a fusion of ez’dos (appearance) into belief and does

not essentially illuminate the worlding of the world that forms Damn. Moreover, the very reason

for the essential need for mandala visualisation is indicative of the nemolenen (Perm) of

primordiality from Dawn’s everyday experience of the world.447 Both Heidegger and Tibetan

Buddhism point to the same phenomenon of remoteness. Remoteness of primordiality is

different from the nearness of being in the gathering of [0305. Thinking back to Heidegger’s

reading of Holderlin, the journeying water of the Ister gets farther and farther away from its

source as its eventually reaches the open sea. The Ister’s hesitant swirl near its source takes on

the shape and even the qualities of a mandala as it integrates both inception and projection, i.e.

primordial time and futurity.448 In the swirl there is recurrence of the two and that defines its

unique temporality. It is also the integration of the existential phenomenon of Dawn’s care

(Jorge) into time—space, thus overcoming the alienating worlding of nihilism that covers over the

essence of Damn.449

In a time when a Vision of the primordiality of being is eclipsed in favour of beings, the

abandonment of being enters into the history of being as destining in the age of nihilism. In the

truth of being, nihilism is the oblivion of being: “If it is seen at all, this forgottenness looks like

the mere nothingness.”450 As Damn endures this historical moment of distress, even as a

decomposing Garb/edit that reaches into the depths of the abyss, beings “continue to exist only

as semblance”.45] Semblance, Ania/Mn, is p/Jainest/Jai (being seen) without a/et/ieia, or dist/Jeri:

4'47 On the remoteness of the everyday, see Martin Heidegger, Mintflu/nefl, § 60, page 131.

448 Tibetan Buddhist mandalas generally follow the principle of having lager, as .rtongpa raid, in the centre, with all that

surrounds it being the myriad diplays of phenomena as dependent arising, flen biting. See Grace E. Cairns, “The Philosophy

and Psychology of the Oriental Mandala”, Phi/amply Earl and Wm, Volume 11, Number 4 (1962), pages 219—229; and Laura

Marwiclg “Tibetan Buddhist Wisdom in Hildegard of Bingen’s Visions”, in Carole M. Cusack, Frances Di Lauro and

Christopher Harney (ed), The Buddba ofSubarbia: Pmmdingr aft/J: Egg/n}; Australian and Intemationa/ Rt/igion, Lilerature and [be Am

Cmy’erente 2004, (Sydney: RLA Press, 2005), pages 81—82,

44" Nihilism disfigures Damn very much like the decomposition of a deadbody covers over the image of humanity. The dead

is not recongisable.

450 Martin Heidegger, Mindfulnen, § ()8, page 191.

451 Martin Heidegger, Contributiom to Pin/amply, § 199, page 226.
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(sense perception) without ground, i.e. a compromised de/oun (making manifest) of beings, one

that is obstructed at the fundamental level. This brings about an oblivion of primordial being:

ez'naz' (being) as ezkona (semblance), the metaphysics of Platonism. The gathering of logo; in

Engnij, in which a being comes to be seen as something, is disrupted. Tibetan Buddhists,

including Longchenpa, talk about the enchanting display of illusions in the phenomenal world;

the path to enlightenment therefore is “removal—unto” (comic/é!) emptiness. It is the aim of

Longchenpa to reconcile Dzogchen with Madhyamaka as the principal philosophy of

emptiness so that the former can be fully integrated into Buddhism. Despite its history of

eclecticism, the Nyingma school has appropriated Tibetan “paganism” (Bon) with a Buddhist

agenda. Is Dzogchen pagan? Did it therefore require the hermeneutic reworkings of later

Nyingma thinkers such as Longchenpa and Mipham in order to survive in the overwhelmingly

Buddhist culture of Tibet? In the latest monograph study of Dzogchen in Bon, Unhoumz’ed

Who/men, jointly written by Anne Carolyn Klein and well—known Bon teacher Tenzin Wangyal,

this is indeed the working theory of a new generation of scholars.

Chogyal Namkhai Norbu Rinpoche has sparked some controversy in Buddhist circles

with his suggestion that Shenrab Miwo’s teachings may have surfaced in Orgyan,

possibly prior to the teachings of Padmasambhava, and that the famous Garab Dorje

452of Buddhist Dzogchen lineages may have been Shenrab Miwo’s disciple.

Namkhai Norbu is a contemporary Dzogchen master active in the West through the

International Dzogchen Community that he founded in 1985, with growing numbers of

students also in Asia. Although his lineages are Buddhist, as a professor of Tibetology for many

years at the University of Naples Namkhai Norbu is also a leading expert on Bon. Shenrab

Miwo was the first teacher of Bon, born in 1856 BCE in what was probably today’s Tajikistan;

that was around the same time as the formation of the Persian people from Aryan tribes such

as the Medes and the Parsa.453 Orgyan, also known as Oddiyana or Uddiyana, was the

‘52 Anne Carolyn Klein and Tenin Wangyal, Unhotmded Who/men: Dzogehett, B071, and the Logie ofthe Nonwmeptua/ (Oxford:

Oxford University Press, 2006), footnote 112, pages 330—331.

‘53 1857 BCE according to Tenzin Wangyal in Tenzin Wangyal, Wonder: of the NaturalMimI: The Eunice ofDzogchen in the Native

Boll Tradition ofTihet (Barrytown: Statin Hill, 1993), page 29. See also Namkhai Norbu, The Carla] and The th‘ (flag/:1, pages 38—

39. Reynolds" speculation that Shcnrab Miwo might have come from an Iranian stock calls for a critical examination, since it

was the pastoral—nomadic Aryans who were forming settlements in the Iranian plateau at the time. The people already living

there had possibly Mesopotamian influences. Here it is a question of linguistic and mythological differences. Tibetan

hagiographies used in Western publications on Dzogchen do not lead to the identification of which logo: and rhythm that

Shenrab Miwo belonged to: Aryan 0r Sumerian. During the years of Shenrab Miwo’s youth, the Sumerian city of Ur was
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birthplace of Padmasambhava and Garab Dorje. It was the source of tanttie Buddhism and

Buddhist Dzogchen. Orgyan, an independent kingdom, was probably situated in the Swat

Valley of present—day Pakistan but possibly encompassed a much greater territory.

Padmasambhava is revered as the Second Buddha by the Nyingmapas. In the late 8d1 century

Padmasambhava was invited by the Tibetan king Trisong Detsen during the first official

dissemination of Buddhism into Tibet to oversee the founding of the first Buddhist monastery

at Samye and to start tantric lineages. The Nyingmapas also believe that Padmasambhava

initiated his disciples into Dzogchen in secret. As to Garab Dorje, the Nyingmapas revere him

as the first teacher of Dzogchen in world history (3'd century BCE).454 However,

Padmasambhava’s influence in the court of Trisong Detsen also spelt the beginning of a major

decline of Born in Tibet.455 All the old gods and goddesses of Tibet were either demonised or

were subjugated by Padmasambhava to the lowered status of protectors of Buddhism. Their

spiritual autonomy was therefore completely suppressed. This first act of subjugation of the

gods became paradigmatic in the later development of religious power in the “new translation”

schools, such as the Gelugpas. Training in Tibetan Buddhist clerical mastery revolves around

the axis of this spiritual hegemony.456 This fateful turning in Tibetan Emgmlr is described with

 

destroyed by the Semitic liilamites from present—day Iran around 2004 BC]; (Mesopotamia was urbanised since 4000 BCI": — see

David W. McAlpin, “I’roto-Elamo—Dravidian: The Evidence and Its Implications”, in Trammliam offlye Amefimn Pbi/ompbim/

50mg, Volume 71, Number 3, 1981, page 58; whereas agricultural production involving village settlements began since 5500

BCE — see ibidi, page 59.) Less than one and half millennia later, Babylon was incorporated into the newly founded Persian

limpite in 539 BCE. Since the central importance oflight as the basis of phenomena is something shared between

Zoroastrianism and Dzogchen, there is a possibility that Shenrab Miwo lived in a much later period. Under Darius I, the

Persian Empire extended to the Indus River, which has its source in western Tibet (then Zhang Zhung), during the 5‘h century

BCE, and Zoroastrianism, with its central figure of the magi, was already firmly established as the state religion

‘54 Namkhai Norbu, The CD/J/fl/ and The W01 afIngt, page 40,

455 An attempt to reverse this situation was made by King Langdarma during his short reign between 836—842, who violently

suppressed monastic Buddhism and restored B("m under his reign. However, he tolerated the ngakpm, the wandering yogins in

the Nyingma tradition who wound their long hair into a top knot and were dressed in white. Nubchen Sangye Yeshe was one

such ngakpa who was a disciple of Padmasambhava. Through sorcery he was able to intimidate Langdarma into leaving the lay

Buddhist yogins alone. In 842, it was a Buddhist monk, Lhalung Pe] Dorie, who assassinated the king with a bow and an arrow

hidden in his sleeve. After Langdarma’s death, the earlier persecution of Bénpos by Buddhists, begun by King Trisong Detsen,

unfortunately returned in full force. Altogether Bon prevailed in Tibet for just over a millennium, if the estimate of the

renowned Indian scholar of Tibetan studies, Sarat Chandra Das, is to be accepted, according to whom the 1361] period in

Tibetan history began in 416 BCE and ended in 617 CE, when the first Buddhist king Songtsen Gampo was enthroned. See]. F.

Rock, “The Birth and Origin of Dto-mba Shi—lo, the Founder of the Mo»so Shamanism, According to Mo—so Manuscripts”,

An‘ibut Axiae, Volume 7, Number 1/4 (1937), page 8.

45" See Martin A. Mills, Identigl, Ritual and State in Tibetan Budd/Jixm (London; New York: Routledge CUIZOI’], 2003), page 17

and pages 249—253. Mills’ thesis is that the legitimacy of the Buddhist rule in Tibet rested to an important extent on its power

over chtonic deities. It can be said therefore that because of the Buddhist conversion of Tibet, the Tibetan people are

determined by a forgetting of the primordial “godding” of their being-in—the—world. A similar phenomenon of forgetting can be



176

dramatic details in an 18'11 century hagiography about Padmasambhava’s famous consort

Princess Yeshe Tsogyel (757—817)”, Taksham Nuden Dorje’s Bod kyz'jo may) 5/961 Mil/10 wa/(gyz'

mdzad ZJ/JZI/ mampar lbarpa gabpa wagon @1qu gym! mung! dn' {0’1 g/u’p/yreng (The Semi Lzfi and

Song; oft/)6 Tibetan Lacy Yer/1e Trogyel). Yeshe Tsogyel is revered in the Nyingma school as a

female buddha and the mother of all buddhas (Kuntuzangmo). An early scene in her

hagiography depicts the major power struggle between Padmasambhava and Bon priests in the

royal court as Trisong Detsen deliberated on whether the old religion of Tibet could co—exist

with the new religion of Buddhism. According to traditional lore, magic was used by both sides

and the latter were mostly killed; an uncanny rite — Dorje Phurba - was performed by Yeshe

Tsogyel that had “the power to make enemies their own executioners.”458 Taksham narrates

this historic moment in Tibetan religion after the magic battle:

The Emeperor immediately confined all the Bonpos at Samye, where they

suffered some chastisement. Guru Rimpoche decided their fate. “Since the Reformed

Bonpos have a faith that is in accordance with the Buddha’s doctrine, they may sleep

in their own beds. The Bon—shamans, however, all fanatical extremists, shall be

banished to border countries. No purpose is served by killing them.”

The King, acting in accordance with the Guru’s command, classified Bon books

ino Reformed and Shamanist categories, casting those of the Bon—shamans into fire,

while the books of Reformed Bon were concealed as hidden treasures for future

revelation. The Reformed Bonpos were sent back to Zhang-zhung and the provinces,

while the Bon-shamans were sent to Treulakchan in Mongolia.459

Given Bon’s forced demise — the only Bonpos spared were those who revised the native

religion in line with Buddhist beliefs, methods and institutions, hence the condenscending title

“reformed Bonpos” —, any thesis of primordiality of Bon to Tibetan Buddhism in Dzogchen is

a very contentious issue even at present times. It is an inversion of Tibetan history possibly

more traumatic than even the 20‘h century annexation of Tibet by China and the spiritual

 

found in the overall spiritual situation of Europeans. Neoepaganism is therefore driven by an ideology of remembrance and of

reawakening, hence the clearing or lightening (Ur/211mg) of being.

457 According to the chronology of Yeshe Tsogyel’s life in Keith Dowman, The 5/5} Damer, pages 338—339.

453 lbid., page 114. The Buddhist side maintained that it was the Bonpos who initiated the act of deadly sorcery.

‘59 lbid. Guru Rimpoche (Guru Rinpoche) means “precious master”, an epithet of great respect accorded to

Padmasambhava by the Nyingrnapas. He is also called Guru Pema, the “lotus master”, the lotus being a symbol of

enlightenment in Buddhism.
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violence of Chinese modernism. Approached with a Heideggerian angle on hermeneutics, it

can be said that the retrieval (Wz'eder/Jo/ung) of Bon has the potential to signify a new turning

(Ke/me) for “godding” in the history of being in Tibet that challenges what Holderlin refers to in

“Remembrance” as humanity’s existential hesitancy before the source. It also brings up the

Heideggerian issue of inceptual thinking and its possible recurrence in the ambiguous history of

Dzogchen.

The primordiality of Bon Dzogchen is unlikely to be ever accepted by the majority of

Tibetans so long as Buddhism holds sway in Tibetan culture and spirit. The traditional View of

Tibetan Buddhists is that Bonpos are imitators of Buddhist teachings and practice. Even the

Nyingmapas, who have accepted non—Indian tantras (texts; gyiidy) into their canon Mingma

Gjubztm, will have nothing of the Bon primordiality thesis.

.. some say that the Pon tradition and the Great Perfection seem to be intimately

connected because the diction of the Nyingmapa and Ponpo is similar. There are

indeed many similarities in their doctrinal terminology and so forth, but since these

[Pon works] were written so as to resemble the Buddhist doctrine how could they be

dissimilar? For example, it is taught in India there were ten conventional [non—

Buddhist schools] which paralleled the pious attendants, and, in the same manner, the

self—centred buddhas, Mind Only, Madhyamaka, Kriya, Carya, Yoga, Father Tantra,

Mother Tantra, and Non-Dual Tantra. Likewise, in Tibet as well, Buddhist doctrines

including all the texts of the Madhyamaka, Transcendental Perfection, Vinaya, 7719:1qu

qub/az'd/Jarma, and mantras; [means for attainment] of deities such as Cakrasamvara,

Bhairava, and Vajrakila; and [the instructions of] the inner heat, Great Seal, Great

Perfection, and so forth, have all had their Ponpo imitations. Those, however, are not

original. 80, how can one begin to refute such limitless, adventitious fantasies?>460

The answer to this question can be found in the inceptual thinking on the question of being

contained in Dzogchen. Dzogchen followers in both Bon and Buddhism engage themselves

fully with this question — in the thrownness, projection and openness of Dwain — based on

direct experience of primordial or intrinsic awareness as the “basic space” of the freedom of

being in phenomena both in the mind and in the world. Dzogchen is essentially a path of direct

experience and understanding. Heidegger reveals this aspect to a significant degree in

“’0 Dudiom Rinpoche, The Njingma 5(/1001 ofTibetan Byda'bitm, translated by Gyurme Dorie, Volume 1 (Boston: Wisdom

Publications, l99l), page 936.
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Contn'butz'om to Phi/amply), which was composed with the overwhelming attunement of distress in

the most uncanny surroundings of National Socialist ascendancy. The swirling of the Nazis’

reversed swastika is a reversal of the path to primordial enlightenment symbolised by the

swastika sceptre held by the founder, if not the demigod, of Bon, Shenrab Miwo in his right

hand as he sat cross—legged in the posture of meditative equipoise. The legend of Shenrab

Miwo invokes Dam'n’s grounding attunement to “godding” in that the Bonpos find in him the

source of Yungdrung Bon, the “eternal Bon” that is primordial to the historic manifestations of

the native religion of Tibet that give the Bonpos their spiritual identity and path.“ In contrast,

the Nazi reversal of primordiality pointed to the false temporality of the Tamemfifibnger Keir/9

that never came, as well as the future Gambler/rte)” (race and generations) that were supposed to

embody this degenerate notion of eternity. To evoke again Heidegger’s reading of Trakl, the

Darrin that is projected in the abyss of a false temporality can be none other than a

decomposing (mm/mnd) or dis—essencing (per—werend) Geycb/ec/af in whom the holding sway

(Wenmg) of Dam” in understanding of being is disrupted. What is at stake in the Dzogchen

tradition of Yungdrung Bon therefore is a question of the figuration of Dam}: as Gambler/9t that

is projected open — #905! gal in Dzogchen - into the timeless moment (Augenb/z'né) of a/et/yez'a—

awakening.

Every projecting-opening is storm, bliss, verve, moment.462

Dzogchen, then, is an ecstatic fulfilment of the temporality of Damn that is beyond death. It is

also a moment of mindful (befinneml) wholeness that fundamentally attunes Damn as the being

of preparedness (Dagn'inder) for the moment of godding — the turning toward the mmd in the

midpoint of Emégmlr that founds the fourfold, in a fully opened historicity that decides the last

god. This is a heightened moment of discontinuity with the counter—essence of a/et/yeia in the

onto—theological determination of the sacred that Damn has been subject to, primarily in the

history of being of .rubz'ectztm.463 The great crossing of [bad Iga/ is therefore also a fundamental

4‘” That “gang fining” can also mean “primordial” means that the Bonpos share the same understanding of eternity as

Heidegger. Yungdrung Bén is referred by all contemporary Bon groups in India, Nepal and the West to mean the

indestructible path and teachings central to Bon, the pinnacle of which is Dzogchen. The Hon establishment among exiled

Tibetans, which is based in Dolanji, India, uses the name Yungdrung Bon for both its monastic centre (Menri Monastery and

Redna Menling Nunnery) and its library. Yungdrung Bon and Dzogchen are thus equiprirnordialr See Anne Carolyn Klein and

Tenzin Wangyal, Unlmmded Openneu, page 18] , regarding this historical reference to Yungdrung Bon.

“'2 Martin Heidegger, Contribution: to Phi/amply), § 245, page 273.

“’3 The metaphysics of .rubiertum determines the meaning of truth as ”the self—certitude of human being in his self—positing”.

See Martin Heidegger, Pam/wider, § 6, page 9]. Subiem/m has no reliance on daimonion. The modern interpretation of daimon as
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break with the untruth of unknowing that in the West is manifest as metaphysics; in other

words, it is heterology of the sacred, orpagan heterology as such. In Darez'n’s projecting open in

the primordial transcendence of [bad gal, the godding is an abyssal break with the godding of

God (the Christian vemm as the cerium of faith). This is why Dzogchen can appropriate a

Western follower in madness (Veniickl/yez't) in its primordial sense: Darez'n’s going—away or

displacement in Ver—rfirkung from the distorted essence of metaphysical determination in order

to reach the ground of the essence of being.464 Nothing is the same again when metaphysical

man or woman is in the company of the gods, for they are what Heidegger describes as “being

itself as looking into beings.”465 In the language of the mortals, such exchange of looks is

Mafia/e; even the manlzke of magic, which essentially is of Goetia itself, is only a cipher.466 Yet in

the ineffability of truth itself, the struggle of life ceases; perhaps life itself. This is why the gods

are known as immortals.

f 20. Mz'mfla/ Pny'ectz'an in the Basic Space oj’Dzogt/mz

T/yod gal belongs to the most esoteric dimension of Dzogchen. Learning it can only be done

through Dzogchen man ”gag dc, also known as Atiyoga, which is the lineage of direct oral

 

“reason” shows a lack of understanding of the essential belonging together of a/el/m'a and daimonion that forms the leitmotif of

Heidegger’s Parmem'dei. For an example of this counter—essence to ”arbor, see Stephen R. L. Clark, “Reason as Daimon”, in

Christopher Gill (ed), The Pena" and the Human Alina? Int/e1 in Amie”! andModem Phi/amply (Oxford: Oxford University Press,

1990), pages 197—198, which internalises and individuates the meaning of daiman as the higher part of the self that is identified

with ”out. It is also an attempt to subjugate daimon to the structure ofjog/[ha For Heidegger’s critique of such approach, see

Martin Heidegger, Parmenider, § 6, page 117: “' This is not a ‘spirit’ dwelling somewhere within the breast. The Socratic-Platonic

talk of the daimonion as an inner voice signifies only that its attuning and determining do not come from the outside, i.e., from

some being at hand, but from invisible and ungraspable being itself, which is closer to man than any obstrusive manipulatable

being.” Clark’s reading is Plotinian, and in the history of being neo-Platonism was already far removed, in its essential meaning

and understanding, from the primordial power of the inceptual thinking of the Greeks.

“’4 Heidegger is unique in the history of Western philosophy to provide an affirmative reading of examples of madness that

he sees as expressions of Dani/1’s primordial place in the truth of being, hence a distinct form of lightening of being itself. See

Martin Heidegger, Grandfragm der Pbi/omp/yie, Geramtaasgabe, Volume 45 (Frankfurt am Main: Vittorio Klostermann, 1984),

Anhang, § 7, pages 214—216. See also Ferit Giiven, Mariner: and Dealb in Phi/amply (Albany: State University of New York Press,

2005), pages 100—103. Heidegger, unlike Hegel, does not oppose madness against truth, but makes madness an example of the

lightening of being that prirnordially determines the meaning of truth as a/etbeia.

“’5 Ibid., § 6, page 111.

“>6 The man/Ike of Tibetan Buddhism is of course its mantras, the most famous one being om marzipadme bung. Tibetan

Buddhism is therefore also known as Mantrayana, the “vehicle” of mantrar.
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transmissions (IQ/an gym!) from master to student.467 It means “leaping over” or “crossing over”

in the lopo; of intrinsic awareness and the experience is direct and decisive. The movement is

precisely primordial in that the entire Darrin of the practitioner is integrated into the presencing

(Ann/m”) of knowing awareness (Besinnung). T/aod Iga/ gathers together all of the three pith

instructions from Garab Dorje that form the foundation of Dzogchen in Tibetan Buddhism,

namely:

1. Direct introduction (”go rang 1/203 tu Jpraa)

2. Not remaining in doubt (t 213 gag [bag [1/ bmafi

4683. Continuing in that state (gdenggm/ t/aog tu km).

T/yod rga/ is also the uncanniest aspect of Dzogchen in that if any of the three essential aspects

described by Garab Dorje is found to be missing in the practitioner, the visionary experiences

during the leap over unto the primordiality of being can replace his or her Dam}! totally, thus

resulting in a long—term mental breakdown. While such state may correspond to Heidegger’s

analysis of Ver—n‘iaéung as Dam'fl’s mode of being as the turning away from the world, it lacks

the decisive quality that Heidegger attributes to Dasez'n as the Dagriinder: one who grounds the

truth of being through one’s understanding of being. In this understanding is Drmz'n’s turning

away from the metaphysical appropriation of being as beings that causes the strife between

world and earth, between the way of gods and the way of humans: what is decisive is Dajez'n’s

removal unto the truth of being through Ent-n’iaéung, not the pure remoteness and

displacement of Ver—riitkung, even if both resist the charming—moving—unto (Beriiaéung) of

contemporary nihilism’s holding sway.469 In tbod 7351/ Dam): is fully present in its whole; the

wholeness of existence — body, mind and speech with the mandala as being—in—the—worldm — is

in fact experienced not only in meditation and contemplation but also through spiritual

“'7 Ali means “pinnacle” in Sanskrit. In the ninefold system of Nyingrna School — the same number as the Nine Ways of

Bon (Four Portals and Five Treasures) ~ Dzogchen is equated with Atiyoga. See Samten Gyaltsen Karmay, The GM]! Pegfettion,

pages 214—215. On the nature of gum ryud, see Namkhai Norbu, Dzagdmi Teaching, pages 101—104. He writes on page 149: “In

Dzogchen, transmission is the life of the teaching; we cannot attain realization without it.”

463 Namkhai Norbu, Dzogrbm Tearbingi, page 110; Tibetan fromjohn Myrdhin Reynolds, Tbe Golden Letter; page 39. In Bon

Dzogchen, an early teacher by the name of Zhang Zhung Garab is mentioned, which may lend support to the Bon View that

Dzogchen is indepdendent of Buddhism, but Nyingmapas can equally argue that the Bonpos have appropriated this teacher.

4"" Martin Heidegger, Contlibutiam to Phi/amply, § 242, pages 268—269.

470 In Tibetan Buddhism the mandala signifies a sacred outlook in which all living beings including oneself manifest

enlightened qualities. The duality between gods and mortals is gathered into the onefold of the pervasiveness of “godding’7 in

all.
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exercises such as the Yantra Yoga, known in Tibetan as 7911' lza ka ‘ly/or, literally meaning “union

of sun and moon”, i.e. the fusion of day and night as primordial temporality.471 In his

explanation on Yantra Yoga, Namkhai Norbu places emphasis on the Tibetan word for yoga,

which is mal 79/07: it has the deeper meaning of attuning to primordial understanding (i.e.

grounding attunement), which at the same time is the unconcealment of the intrinsic awareness

of Darez'n.472 With the attainment of complete Gelauenlaez't that comes with primordial knowing,

Damn relaxes utterly in 15/9ng [bodzm phenomena enter into the state of Eregm'i, where the unity

of being and nothingness dissolves the metaphysical substantialism and the ordinary solidity of

beings. K/yngi (bod, moreover, is not limited to sitting, but can be practised also while in

movement.474 It is antecedent to the mighty leap of [bad gal In the basic space of phenomena,

Dam‘a’s embodiment becomes a pure lightening of being in that it becomes primordial

luminosity itself. To the others, Dasez'a in [bad gal becomes a pure abyss, a being that is now

being—away. Both Longchenpa and the Bonpos agree on that point; and also on the different

manifestations of Margy (bad and [bad gal attainments. Longchenpa explains as follows:

the exhaustion of the elements after the principle of the primeval purity has been

finalised (by means of) the klmg; (bod, “cutting off the rigidity” and the purification of

the elements after the spontaneity has been finalised (by means of) the Mad gal,

“passing over the crest”, are identical in their (effectiveness) for purifying the external

and internal substances, but (in the case of) the 1%.}?ng chad, when the atoms (of the

body) vanish separately, the (adept) is instantly released to the primordial purity. (He

has no time to have) an appearance of a luminous body. (In the case of) the {bad gal

(the adept assumes) a luminous body and accomplishes the “Great Movement”.

There is difference between them in having a luminous body or not, but not in the

way in which they are released to the primeval purity.475

47‘ Namkhai Norbu, Dzogt/m: Tear/mgr, pages 129—130.

472 Ibid., page 131.

473 Ibid., page 97. Namkhai Norbu emphasises that trek/J6, which he writes as “Thregchod”, is not mere relaxation, but has

primordial understanding as its pre—condition. This resonates well with Heidegger’s “GelaJJm/Jeif’, in that “releasement toward

beings” implies a profound understanding of being in our Damn. See Martin Heidegger, “Memorial Address", in Martin

Heidegger, Diimum on Thinking, translated by john M. Anderson and E. Hans Freund (New York: Harper & Row, 1966), pages

54-55.

47" Ibid. Namkhai Norbu uses the two examples of walking and eating. Sexual intercourse, too, should not be an exception.

475 Longchenpa, gNaJ 11g: mdzod, folio 85b, 2, cited in Samten Gyaltsen Karmay, The Great Pedertian, pages 193-194. The

English translation ofgNa: lug! mdzoa', Tbe Pmious Treaiugl oftbe W91 ofAbiding and the Exporitian (ft/1e QainmnntialMeaning (jibe

T/yree Categories, translated by Richard Barron under the direction of Chagdud Tulku, was published in 1998.
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Sharza Tashi Gyaltsen (1859—1935) of Bon Dzogchen, a master who taught both Bonpos and

Buddhists in the Kham region of eastern Tibet, explains as follows:

In Trekcho the body cannot become the light body — it can only be made to disappear

to the level of the atoms. There are many systems to make the physical body

disappear, such as the temporary illusory body. Even in the practice of shamata the

physical body can disappear. But they are not true or final. Togel, however,

476completely transforms the physical body into pure light.

In Tibetan Buddhism there is a fundamental belief in the reality of a subtle or illusory body that

co—exists with the physical body and departs from it after death with one’s consciousness intact.

It is similar to the notion of the “astral body” in Western occultism, which in recent years has

been popularised through the New Age movement. On its own basis the subtle body does not

lead to spiritual liberation. For the Tibetans, its fate is very much determined by the visions that

arise in a person’s mind as death nears; hence the importance of spiritual understanding and

practice while one is still alive. In both Bon and Nyingma Dzogchen, however, the meaning is

quite precise: ‘od [115, body of light, which in its leaping—projection into primordial understanding

becomes one with the suchness of being. There have been fierce debates in Tibet whether the

body of light has Buddhist origins, and in Tibetan doxography this always means whether it has

an Indian equivalent or precedent.

The body of light is also known as the rainbow body O'a’lm).477 This is because in

Dzogchen there is a fundamental belief that phenomena can be refined into coloured rays

perceptible to the human eye: the rainbow indeed shows the full spectrum of the Visible

colours.478 In Namkhai Norbu’s introduction of Dzogchen to the West, the complete spiritual

47" Shardza Tashi Gyaltsen, Heart Dmp abeamm/ég/a, translated with commentary by Lopon Tenzin Namdak (Ithaca: Snow

Lion Publications, 1993), page 77.

‘77 Namkhai Norbu, Dzogchen Teaching, pages 116—117; and Samten Gyaltsen Karmay, The Great Peyétliofl, pages 190 and 194.

‘78 Visible light is our eyes’ response to a narrow range of radiations of energy within the entixe electromagnetic spectrum

(sunlight). Measurement is made by the distances between the crests of wavelengths in which different kinds of light travel.

Visible colours — red, orange, yellow, green, blue, indigo and violet — cover the range of 400—700 nonametres. Below or shorter

than 400 there is ultraviolet light; above or longer than 700, infrared light. Both are invisible but they act on our physical

existence daily. In science it makes sense to talk about invisible colours. The Tibetan inner heat yoga (gtum mo), from the Six

Yogas of Naxopa lineage, historical to the Kagyupas but also practised by other Tibetan Buddhists, demonstrates psycho»

physical workings with infrared radiation. Its main aim, however, is the attainment of great power — the literal meaning ofgm»:

mo — to go forward with clarity and courage and complete the path of enlightenment. It is also interesting to note that in
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accomplishment in manifestation of the rainbow body is described with the assurance of an

existential facticity that to date has not yet been witnessed in the West. In the Dzogchen

hagiography of both the Bonpos and the Nyingmapas, however, a chronology of rainbow body

manifestations at the end of lineage masters’ lives vindicates the authenticity of the tradition. It

is also a demonstration that Dzogchen is necessarily beyond the intellect — hence the

Madhyamaka scholasticism of Buddhist monasteries. Furthermore, the obvious ambiguity of

Dzogchen’s origins points to the possibility of a primordial path that is superior to Buddhism,

and the rainbow body is certainly no ordinary kind of phenomenon. The possible superiority of

Dzogchen also implies the existence of a perennial, and primordial, tradition ofgnaw in Central

Asia (Shambhala) that is independent of the stage of development of a culture. Zhang Zhung,

for example, was “merely” a nomadic society, not a kingdom of ziggurat—builders like the

Sumerians and the Babylonians, whose civilisation pre—dated Tibet. Yet the transformation of

the perishable embodiment of flesh and blood into a body of light as a principal orientation in

futural Darez'n was unheard of in more sophisticated civilisations around the world.479 Based on

a Dzogchen tantra called rGra lha/ :gyur 71m ha ’2' Igyud, Namkhai Norbu states that Central Asians

were once the privileged recipients of direct access to primordial understanding and

transformation from possibly extraterrestrial sources, as the text in question mentions

80

Dzogchen transmissions in thirteen other solar systems apart from ours.4 From the cross—

cultural perspective, Dzogchen places the history of being in a unique light.

 

contemporary spiritualist literature, there is a remarkable consistency in the accounts given by spirits of the dead — those who

are in heaven — that they are surrounded by colours that they cannot find names for.

47" A notable exception can be found in thejewish and Christian apocrypha, namely in the antediluvian figure of Enoch. He

did not die a physical death but crossed directly over into heaven, was transformed into the angel Metatron and “walked with

God”. However, while this may resemble [had rga/in some ways, there is no equivalent of Dzogchen in either judaism or

Christianity in that no path similar to Enoch’s is taken up as a spiritual method even if his fate is greatly admired. It is

nevertheless worthy of further thought that in thejudaeo—Christian belief light was the first thing created by God: hence light is

logos, as opposed to the abyss of chaos. lleraclitus equated logo; with primordial understanding of being, and this moment in

inceptual thinking profoundly influenced Heidegger, shaping also his formulation of Emgnir. Ancient Egyptians and followers

of Orphic mysteries also believed that [0305 was light. See Arthurjeffrey, “lbn Al-‘Arabi's Shajarat al»Kawn”, 5114:1122 Irlamz'm, N0,

10, 1959, page 47. It was the Sumerians who developed the notion that me, their version of lager, could be expressed through

words, hence there were such things as divine words. See Arthurjeffrey, op. cit., pages 48 and 53 (footnote 2). In Christianity

Jesus is lvgor become flesh, which is the reversal of Enoch. A similar notion is very important to Tibetan Buddhism, i.e. the

active principle of rpm/pa? Jku or $774] rku, whereby buddhas take on either physical or apparitional forms in order to interact

with humans and assist them (see the doctrine of the three krym in Namkhai Norbu, The Carla! and the W@ qujg/Jt, page 163);

hence 50ml J'kll as reimamate lamas.

480 Namkhai Norbu, The Canal and the W0 ofIJght, page 33. 16rd tha/ fgyur ma ha’i ryud belongs to the Dzogchen Mennagde

(”gm gym!) series of seventeen tantras taught by the Chinese—born Sri Sirnha. See Nyoshul Khenpo, blame/lam Gar/and ofRare

Germ, pages 47—48; also page 682. Sri Simha lived in Oddiyana and was the third—generation master in the history of Dzogchen

transmission in Buddhism. Sri Simha taught both Padmasambhava (Padmakara) and Vairocana (Bairotsana), but at different
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Tbod rga/ points to light not from without but from within, taking nothing from nowhere,

and for this reason Dzogchen is also described as “natural great perfection.” Nothing is added

to or subtracted from Dwain; hence Dzogchen is also awakening to buddhahood without

effort. Effortlessness is indeed the mark of k/m’gi (bod that forms the basis of tbod gal, like the

way a bundle of sticks naturally fall to the ground when the rope that ties them is cut. Dam” in

Dzogchen has nothing to improve; in its existence, its temporalisation is primordiality. Like

Heidegger’s fundamental ontology, ethics and mores do not form the ground of primordiality.

The basic space of phenomena can be likened to nothingness, one in which freedom of being

prevails without any hindrance of dualistic grasping. In Buddhism there is much talk about

renouncing the “three poisons” of ignorance, fear and craving in order to cultivate

mindfulness. According to Dzogchen, however, an authentic primordial awakening

immediately renders these harmful conditions irrelevant in Damn, whereby Dam): is liberated

from their ordinary determination. Longchenpa writes:

Thus, all desirable, undesirable, and neutral mental states,

in which the three poisons arise as display due to

dynamic energy,

occur within basic space, arising within the context of that

space.

Since they occur only within basic space, not straying from it

in the least,

without trying to anticipate or manipulate them in any way,

it is crucial to identify basic space itself, for as soon as you rest

in that context,

 

times. Vairocana introduced Dzogchen tantras into Tibet; Padmasambhava gave only teachings in that tradition. Sri Simha

received his transmission from Garab Dorje’s disciple Manjusrimitra, For an account of Sri Sirnha’s apprenticeship with

Manjusrimitra, see Namkhai Norbu and Adriano Clemente, The Supnvme Source: Tl): Fundamental Tantra offbe Dzogt/Jm Semde

‘Kmy'ed Gjaéba” (Ithaca: Snow Lion Publications, 1999), pages 46—50. Vairocana was one of the first seven monks ordained at

Tibet’s founding Buddhist monastery, Samye, Santaraksita; he was also a disciple of Padmasambhava. After his return from

Oddiyana, Vairocana’s introduction of Dzogchen into Tibet was met with hostility from the other Buddhist monks. As a result

of their influence on King 'l‘risong Dctsen, Vairocana was exiled to eastern Tibet, and this perhaps laid the foundation for

Dzogchen’s holding sway in that region. See Namkhai Norbu, Dzagc/Jen Teaming, pages 108—109. The king’s treatment of

Vairocana is baffling because he was initiated into Dzogchen himself by none other than Padmasambhavai See Semi Imlmrliam

in a Garland 0]ViJian (Alan ”gag ltd 1711?pbreng ha), a verse record of oral transmission attributed to Padmasambhava, translated by

Keith Dowman in Keith Dowman, TIM Flight of”): Gamda, pages 181—195. Only four texts are believed to have been composed

by Padmasambhava, including a Goenc text on the invocation of the native female demons of Tibet; see ibid., page 157‘
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they will subside naturally, vanish naturally, and be freed naturally.48]

Another explanation by Longchenpa is as follows:

Pleasure is timelessly free, free in the evenness that is

the true nature of phenomena.

Pain is timelessly free, free in the uniform spaciousness

of the ground of being.

Neutral sensations are timelessly free, free in dharmakaya,

equal to space.

Purity is timelessly free, free in the emptiness of underlying

purity.

Impurity is timelessly free, free in the supreme state of

total freedom.482

This is precisely why Dzogchen is described as the path to self-liberation, as it opens up a free

dimension of being, i.e. the basic space of phenomena as Longchenpa calls it, which is not

conditioned by the three ecstases of past, present and future. In Dam'n’s understanding of and

comportment to being, there is no “impure vision” that ought to be transformed into “pure

vision”; in fact there is neither indulgence in impurity nor striving after purity in primordial

being.483 Either position is the conditioning of Damn by a dualistic vision, which means that the

truth of being is obscured in archetypal life—styles, in the Western context, of either a Marquis

de Sade or a Josemaria Escriva de Balaguer. In the absence of both sin and Virtue, the basic

space of phenomena is in a sense like the abyss, and thod rga/ indeed involves the dissolution of

the ordinary sense of reality with its net of reference points. Precisely for this reason, Namkhai

Norbu states that Dzogchen teachings were never

. .. particularly widespread or well—known in Tibet; in fact rather the reverse was true.

Dzogchen was always a somewhat reserved teaching. But the Dzogchen teachings

were the essence of all Tibetan teachings, so direct that they were always kept a little

hidden, and people were often a little afraid of them.484

43‘ Longchen Rabjam, A Trearure Tim/e qum‘btum/ Tmmmirrion, page 296.

482 Ibid., page 321.

‘83 Namkhai Norbu, Dzogchen Teachings, pages 44—45.

43‘ Namkhai Norbu, The Carla] and the W0 ofbght, page 34.
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The hesitant a/et/Jeia of Dzogchen is beyond good and evil and in this respect it is the uncanny

in Tibetan spiritual life. However, in its history Dzogchen masters are anything other than the

uncanniest — their aim is not to introduce the frightful into the necessary Mz'tiein of the human

condition, even if ordinary Tibetans are, as Namkhai Norbu says, somewhat fearful of what

Dzogchen can do. In the wisdom tradition of Tibet, the extraordinary is always balanced with

bod/)ia'lta or (byang [bub @12' mm), the enlightened motivation that is based on compassion and is

expressed in intelligent altruism. As Nyoshul Khenpo (1931—1999), one of the last Nyingma

masters of Dzogchen in exile from Tibet, puts it:

485

What is arousing bodhicitta according to the uncommon approach of Dzogchen?

This is something that is not even mentioned in the other vehicles. It is “summoning

forth or evoking mind as wisdom”. There is a difference between “generating

bodhicitta using the mind” and “summoning forth or evoking mind as wisdom”.

What is the uniqueness of generating the heart of the enlightened mind “as wisdom”?

It begins from the same permise as the motivation of the sutra vehicle, from the

realization that “all sentient beings who do not realize shunyata and who are deluded

wander endlessly in the ocean of samsara”. But the key point here is that all these

sentient beings are recognized as having within themselves inherent wisdom, self—

abiding dharmakaya — the self-knowing rigpa, the unity of space and wisdom, that is

the actual who is the all-pervasive sovereign, the glorious primordial buddha

Samantabhadra. That actually resides within us all, and so we wish: “May I be able to

bring all sentient beings to the level where they realize this.”

You could also call this intrinsic wisdom “self—arising rigpa” or “buddha nature”,

but whatever term you use, according to Dzogchen it exists spontaneously within all

sentient beings, without ever wavering or fluctuating. It is because they fail to see or

realize this that beings are deluded and cling dualistically to concepts of “self” and

“others”. So our aspiration is to bring them to the primordially pure level of

Samantabhadra. However, this is not the attainment of enlightenment as something

separate, or some buddhahood to be achieved, as it were, from outside, since it

already exists within them. Rather, it is a question of actualizing the wisdom that they

already possess within themselves.485

Nyoshul thnpo, A Marvel/0141 Car/arid ofRfl” Germ, translated by Richard Barron (Iunction City: Padma Publishing,

2005), pages xxiv—xxv. Nyoshul Khenpo had great affinity with Longchenpa and deified him in his guru yoga. It can be said
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Bod/7mm: is a question ofguiding attunement in order to awaken the truth of being (d/Jamakzg/a) in

all people. The dualism of self and other is certainly challenged in Heidegger’s analytic of

Damn; in Being and Time he offers a fundamental account of Damn as being-in-the—world that is

unconcealed phenomenally as both being-in (In—Jain) and being-with (Mitrez'n). The worlding of

the world always involves Damn in the interpretive movement of the hermeneutic circle, in

which Damn is encountered as attunement to being as a whole as well as being as the being of

beings (Sez'n dei Seiendm). In this twofold attunement Damn finds itself as a being among beings

that makes Daiez'rl a mflexz've ail/arm“; in being one among others, to use a Dzogchen term. Its

basis, importantly, is Mimi”.

“The others” does not mean everybody else but me — those from whom the I

distinguishes itself. They are, rather, those from whom one mostly does not distinguish

oneself, those among whom one is, too. This being-there—too with them does not

have the ontological character of being objectively present “with” them within a

world. The “with” is of the character of Damn, the “also” means the sameness of

being as circumspect, heedful being-in-the—world. “With” and “also” are to be

understood exiilefltz'all , not categorically. On the basis of this Ilka—will) being-in-the—

world, the world is always already the one that I share with the others. The world of

Dam” is a willy-world. Being—in is being—Mt]; others. The innerworldly being-in—itself of

- - - 486
others 18 Mztdaiem.

While death is also in the world, perhaps right in its centre as nothingness, the unique

minneness (Icmez‘négkez’t) of Daiez'n’s being-toward—death (Sez'n gum Tode) is primordially balanced

with the Mitdam'n of life. This life-and-death circle, verily hermeneutic, is Dam'n’s basic

character in its understanding of being. The balance of being and nothingness indeed makes

Dam}! a being of the abyss (AbgrmmO in that the eternity of primordial being withdraws always

from its fmitude, for Dam” is essentially a finite being that dies. The abyssal nature of mortal

temporality, however, does not isolate Darrin in solipsism; complete indifference is merely

pathological, i.e. not in accordance with the essence of Dam}! as Mz'tdaiez'n. The “I” is a basic

character of the world of being—with.

 

that in Tibetan Buddhism, the phenomenon of “godding” is manifest through a practitioner’s devotion to his or her lineage

masters, who may not even be alive at the time, as in the case of Nyoshul Khenpo.

43" Martin Heidegger, Being and Time, § 26, pages 111—112. As further evidence of his non»dualistic understanding of

otherness, see also Heidegger’s Holderlin interpretations concerning the foreign in the homely in Martin Heidegger, ?
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And even when Daiez'u explicitly addresses itself as “I here”, the locative personal

designation must be understood in terms of the existential spatiality of Duiez'u. When

we interpreted this (section 23), we already intimated that this I-here does not mean

an eminent point of an l—thing, but as being—in is to be understood in terms of the

over there of the world at hand where Daiez'n dwells in taking care.487

Given that it is the primordial condition of Duiez'u to be in Milieiu and to eure about, essentially,

the underilaudiug ofbeiug that is the in-dwelling, if not daimou, of each and every Daieiu in the

totality of being-in—the—world, it is even possible to provide a phenomenology of a religious

phenomenon like bod/mum. As an enactment of hermeneutic resonance with orientation toward

a/el/aez'u, this provides an explicit basis for Dzogchen’s unsentimental resolution of all of Durez'u’s

doing, thinking and disposition in the basic space of phenomenona, which is the ground or the

truth of being in Dzogchen.

Since t/yod Igu/ is about the a/etbeia of the natural light of being, not only in understanding

but also in existence, Heidegger’s reflection on the lumen uaturu/e of Daieiu can assist us further

with the integration of the Dzogchen tradition into our cross-cultural understanding of the

primordial history of being as 563/71. 39/71 in Heidegger is thinking about being outside the

determination of Western metaphysics; this philosophical freedom is already an invitation to a

project of hermeneutics across traditions, to what Heidegger calls “planetary thinking” in a

positive sense.488 On this issue it is helpful to be reminded of Heidegger’s advice when looking

at different traditions in philosophy:

Plato’s thinking is no more perfect than Parmenides’. Hegel’s philosophy is no more

perfect than Kant’s. Each epoch of philosophy has its own necessity. We simply have

to acknowledge the fact that a philosophy is the way it is. It is not our business to

prefer one to the other, as can be the case with regard to various We/tumelauuuugeu.489

The task that presents itself before us, therefore, is not about choosing between the thinking of

being in the hermeneutic phenomenology of Heidegger on the one hand, and “the way of

light” in the ancient tradition of Dzogchen on the other. Within Dzogchen itself, it is not about

“‘7 lbid., § 26, page 112.

433 J. L. Mehta, “Heidegger and Vedanta: Reflections on a Questionable Theme”, in Graham Parkes, Heidegger audAiiuu

Thought, page 28.

48‘) Martin Heidegger, “The End of Philosophy”, in Martin Heidegger, On Time and Being, page 56.
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choosing between its Bon and Buddhist (Nyingma) lineages. The question, then, is what

Heidegger calls “the free space of the opening’>490 that, by determining the matter at hand,

enables every questioning to be Daiein in a/et/aeia. It is Daiein’s potentiality—for—being (Seinko'nnen)

in the truth of being that situates our discussion of lumen natura/e, acting as the [om/2y of

lightening in thejourneying of Daiein’s projecting—open (Emit/inf). Indeed, it is aletbeia that is the

ground as well as the abyss of Daiein. In terms of being—historical thinking, Heidegger

importantly notes in Contribution; to Phi/amply} that a/et/Jeia signifies a transition from the classical

metaphysics of correspondence to the primordial hermeneutics of the open in Daiein’s

understanding of, and compormient to, truth.“ Given that this hermeneutics is primordial, the

ancient (Pre—Socratic) and the modern (Heideggerian) understanding of truth as a/el/yeia each

belongs to the same Ereignii.

In order to assess the philosophical content of Dzogchen’s understanding of being, it is

useful to look at Heidegger’s interpretation of lumen natura/e in Being and Time as the “existential-

ontological structure” of human existence. By this Heidegger means that Daiein is not a natural

entity that gives off light (such as a glow worm), but a being that experiences a true moment of

illumination in its being—in—the—world, not by others but by the facticity of Daiein being itself the

lightening or clearing of being (Lie/211mg de; Seins), i.e. in its understanding of being.492 Again this

emphasises Heidegger’s method in fundamental-ontological Deitmktion of metaphysics in that it

is through Daiein that being in general and as a whole becomes available for interpretation. It

can be said that the essence of Being and Time is the Ereignii of ontological hermeneutics in light

of Daiein. This reading is confirmed by Heidegger’s position on the phenomenon of Daiein in

Conlribulioni to Mai/amply]. Daiein is that which comes into its proper being in Enignii.493 Ereignii,

in turn, is the opening in which a being is in being, fully and totally, and not as an object

appearing in the field of consciousness of a subject’s cognition494 — as in the case of

Madhyamaka metaphysics. The essential unity of Daiein and the lightening of being, which

grants Daiein its freedom, has never been compromised even when Heidegger shifts his focus

from Daiein analytic to the history of being in his writings from Contribution: to Plyi/oiopb}

onwards. This is because the lightening of being is equiprimordial to a/et/Jeia — and Heidegger’s

490 lbid., page 67.

49‘ Martin Heidegger, Contribution: to Phi/amply, § 206, page 230.

492 Martin Heidegger, Being and Time, § 28, page 125. Apparitions of the dead are described across cultures as glowing or

even radiant figures. But the lumen of the afterlife no longer belongs to the existential-ontological determination of Damn. The

rainbow radiance of ”10d tga/ therefore breaks down the boundary between the living and the dead,

‘93 Martin I leidegger, Contribution: to Phi/amply, § 27] , page 343.

494 Martin Heidegger, Uber den Anfang, § 97, page 117. Nat/)[afl from 1941 published as Volume 70 of Martin Heidegger,

Gemmtamgabe, which like Mind/”ulnar is closely related to Caniriliutioni to Pbi/oropfpt
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thinking throughout his life was always in grounding attunement to it as Parmenides would

honour his goddess of truth. What is true in the truth of being is a/elbez'a. Its possibility lies in

the presupposition of light in the clearing of being, which is open to illumination and also to its

play with darkness, like there is both light and shadow in the clearing of a forest.495 Longchenpa

would see it as the clearing in phenomena. This is what he calls the “uncontrived expanse of

being” and that it is primordially pure, in that it is not affected by the constraints of

characterisations that the human mind “deliberately and compulsively” engages in.496

Longchenpa describes meditative stability in “uncontrived expanse” as that of the gods and

that is also Dzogchen.497 This implies that the “godding” in Dzogchen has its ground in the

groundless openness of primordial awareness that illuminates Damn and provides its an

opening into a radically transformative phenomenon such as [bod egal.

As the existential—ontological determination of Benefit, Heidegger treats the phenomenon

of light very differently from Plato and the neo—Platonists. In the famous allegory of the cave in

Tbe Republic, Plato describes the sun as the source of all illumination in the world, if not life

itself, and he identifies it with the idea or form of the good. Because of its blinding light, the

majority prefer to live inside a cave of moving shadows. There can therefore be discrepancy

between human sight and the higher forms of truth, and philosophers who find liberation in

the latter are liable to be murdered by the mob who prefer to live in semi—darkness. For the

neo—Platonists, however, the sun is only the highest form of light in the illusory world of

appearances;498 there is a primordial light beyond the visible light which is the illumination of

the One in its manifold emanations. It can be said that in the neo—Platonist understanding of

being, the blinding nature of the sun when looked at directly blinds us to the reality of the One,

thus resulting in double blindness. The neo—Platonic denigration of the sun also leads to the

separation of understanding of being from temporality, which is originally derived from the

alternation of day and night. Phenomenal lightening is therefore interpreted as concealment in

illumination itself, which is more problematic than the mere darkening of the illuminated

through withdrawal of light. This distrust of the senses resulted in the identification of lumen

natura/e with reason in medieval scholasticism: it knows through formation of concepts and not

through the stimulation of sight through phenomenal light, while all the time requiring a higher

‘95 Martin Heidegger, “The End of Philosophy and the Task of’l‘hinking, in Martin Heidegger, On Time and Being, page 65;

see also Gail Stenstad, Trang’ommtiom, pages 169-170.

49“ Longchen Rabiam, A Treamre Trove qumpmm/ Trammim'on, page 265.

‘97 Ibid.

4"" Claudius Strube, “Die Existenzial-ontologische Bestimmung des Lumen Naturale”, in Heidegger Studier, Volume 12 (1996),

page 1 10.
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illumination by the divine /og0.r of God as the first cause of all beings in the hierarchy of

knowing. In Descartes, the light of Mme” Marina/e becomes pure intelligibility of clear and

distinct ideas on which knowledge can be built with certainty, but only if there exists a constant

divine support for human reason, which is accessible through introspection. In contrast,

certainty based on sense experiences can be subject to a demonology of deceptive certainty,

hence falsehood.499 The important role of onto—theology in determining the metaphysical

meaning of [14mm natural/e is recognised by Heidegger as the distinction between lax, the source

of light, and #077617, the illumination by light. In German such distinction can be made between

ch‘lyqu/e/le and Lem/Jim.“ However, it is illumination — unconcealment — that interests

Heidegger as the basis of phenomenological understanding of being. Light on its own is ontic

and does not constitute Dam): in an ontologically thematic, i.e. hermeneutic manner. The

grounding of lightening is found in a primordial understanding of phenomenon as such as the

fundamental horizon of interpretation of being.

lez'flo belongs to the root p/m-, like [Ii/905, light or brightness, that is, that within which

something can become manifest, visible in itself. Thus the meaning of the expression

“phenomenon” is eila/alz'ibed a; what shows fire/fin 273% what is manifest. The p/mz'nomma,

“phenomena”, are thus the totality of what lies in the light of day or can be brought to

light. Sometimes the Greeks simply identified this with la 077m (beings).5m

In order to ground p/mz'nomma in the meaning of being, Heidegger finds no need to use a notion

that is central to the Platonic and neo-Platonic metaphysics of light, /ux intellzgz'bz'lzi, which takes

understanding of being to the realm of ideas beyond the senses and the visible. This is the

distinction between ”011! and ”vein. Through the latter, Plato has the sun as the “idea of the

good”, which belongs to the highest knowledge. However, “being—beyond” is definitely not

Daiez'n’s mode of transcendence, for it has “being—in” as its illumination in its understanding of

being. The transcendent nature of Dam” is found in its understanding of being, and in its not

being just any being among beings which are illuminated ontically in the world as presence—at—

hand (Var/Jandemez'fl). Dam}! transcends simply being seen; Dam/Ii itself is the ground of seeing.

49‘} Cartesianism, despite being dualist, bears a surprising resemblance to Tibetan Buddhist thought. Both reject the sensory

world as a source of certain knowledge; and like Descartes, a higher knowing is also invoked in Tibetan Buddhism in the form

of (Mama/Egg, which is essential to enlightenment.

5”“ Claudius Strube, “Die Existcnzial»ontologische Bestimmung dcs Lumen Naturale”, in Heidegger Siudz'er, Volume 12 (1996),

page 113.

5‘” Martin I leidegger, Being and Time, § 7, page 25.



192

This is the primordiality of phenomenon, and it is also the locality (Owe/inf?) of being.502 It also

resonates with the understanding of proximity and distance in Contributions to Phi/amply}, since

this is how Darein approaches a place; at the same time it is relaxation or intensification of

Darein’s temporality in its being—toward—death.503 While Heidegger employs the metaphor of

“transparency” (Dure/ariebtzgkeit) in order to highlight the enabling of seeing in Daiein’s basic

comportment toward phenomena, the fundamental notion of reflexive awareness in Dzogchen

is also relevant to Heidegger’s Demuktion of the metaphysics of light, in that illumination is

possible in the first place because of reflection.“ A being that does not reflect light at all is a

being in complete darkness, hence out of sight altogether, and in that sense, out of the way of

Daiein’s projection into the truth of being. Before returning to Longchenpa, it is worthwhile to

first take a look at the belonging together of lightening, truth and freedom in Heidegger’s

understanding of lumen naturale.

j 27. The Illuminated Extenee ofTrully and [be Sefl-i/Jeltering of[be Abjn

It is only when the question of being is examined in a being-historical manner can the

metaphysics of Plato or any other great philosopher be evaluated with an assent to the originary

power of inceptual thinking in determining DaJein’s understanding of being. This necessitates

an understanding of Contribution; to Phi/amply} which, situated as it is in the midpoint of

Heidegger’s philosophical career, illuminates the hermeneutics of those writings that both come

before and after it. Only then can the Demuklion of Western philosophy declared by Heidegger

in Being and Time be appreciated as a walking together with metaphysics for part of the way to

the gathering of primordial understanding in Ereignii that is never an outright rejection at the

start. This is because thinking in philosophy is a thinking back in order that thinking futurally

can take place in the present, like the “hesitant” movement of the Ister near its source. This is

Daiein’s grounding attunement to the truth of being in preparation for “the ones to come” — a

502 This can also be called the origin of essence (Weienrberkunfl) in the phenomenon of being as such and is its lightening or

clearing (Dinning). See jae—Woo Song, Lie/)1 und Iiebtung: Martin Heidegger: Dertruktion def Utblmetap/gyrik una’ .reine Berinnung aufdie

Ljebtung der Seim, page 304.

503 Cf. Martin Heidegger, Being and Time, § 67, page 308: “The temporality of taking care of things makes it possible for

circumspction to be modified into perceiving that looks at things and the theoretical knowledge based on such perceiving. The

temporality of being—in—the—world that thus emerges at the same time turns out to be the foundation of the specific spatiality of

Darein.”

504 Transparency is the same as the unconcealment or the unconcealing moments of alet/Jeia, inviting a resolute path of

seein Bliekba/Jn on the art of Dni'ein.g( p
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Gere/y/er/yt that reaches gnorz'r through the shimmering lightening of daz'monz'on. Clearing or

lightening of being is, like the ecstatic projection of Damn in time, resolutely futural, and is also

the guiding attunement for Dam): in the leap into the time—space of the “godding”-turning in

the history of being.

First and foremost, Heidegger’s position can be summed up in his identifying a “collapse”

of a/et/Jez'a in Plato’s formation of the doctrine of ideas in his allegory of the cave.505 Heidegger’s

fundamental ontology and his later being—historical mindfulness (Berinnnng) of the primordiality

of being (SQ/n) both concern themselves with the inceptual philosophical possibilities in this

moment of collapse in the history of being through the advent of Platonism in metaphysics.

These possibilities provide the opening through which a decisive re—enactment of originary

thinking can be carried out under Darein’s guardianship of the truth of being through its leaping

projection into that opening. Being is cleared through the sheltering—concealing of this

guardianship that is also attuned to the absent gods, or the abyss of “godding”. Within the

understanding of the history of being, a/etbez'a, in respect of the meaning of being, cannot

simply be translated as “unconcealrnent”,506 otherwise Darez'n’s understanding of being remains

metaphysically confined to being as presencing (Ann/65m) and its temporal implications. This

means that the illumination of the lightening of being is at the same time the possible turn

toward darkness in the necessary sheltering—concealing of being in Darein’s “there”-grounding

in Emignz'r, which in its historicity is situated between the present—day strife or polemor between

earth and world.507 The playing forth (Zagyz'el)508 of light and dark is the Derlrnktz'on of the

505 Martin Heidegger, Contribution: to Phi/amply, § 233, page 25].

50" Ibid., § 233, page 252.

507 In what is tantamount to the impossibility of romanticism, Darein’s nearness to earth within the Certel/ of technology can

mean its further destruction, as in the Western appropriation of earth~based spiritualities based on a metaphysical notion of

spirituality as terbne. See Douglas Ezzy, “Popular Witchcraft and Environmentalism”, TIJe Pomegranate, Volume 8, Issue 1 (2006),

pages 40—44 and 50—5] , concerning the conflict between “ecocentrism” and “anthropocentrism” that is not resolved, or rather

fully understood or worked out, even among neo»pagans, who generally understand themselves to be earth—friendly and nature—

oriented. Yet the rise of “urban magick” (cf. chaos magic), as discussed in Ieuan Jones, “Song of the Car, Song of the Cinema:

717

Questioning ‘Semi—orthodox’ Pagan Rhetoric about ‘Nature , Tbe Pmmegranate, Volume 8, Issue 1 (2006), pages 16-20, signifies

the alternating currents of magic and modernity in the other fields of neo—pagan consciousness and practice. In Heidegger,

however, the fourfold require: Darez'n; its phenomenology can therefore illuminate this current debate in pagan studies. The non-

duality of Buddhism — especially the Yogacara tradition which Dzogchen has an affinity with — also presupposes such relational

way of being where neither one nor the many is the absolute in the determination of existential meaning. See Peter

Oldmeadow, “Buddhist Yogacara Philosophy and Ecology”, in Carole Cusack and Peter Oldmeadow (ed), Tbir Immeme

Panorama: Studie: in Honour (JEn‘ej. Sharpe (Sydney: School of Studies in Religion, University of Sydney, 1999), pages 251:

“Since the Yogacarin vision is based on an organic non—duality between self and world it is understood that any attempt to

master the ‘world’ is misconceived and futile. The subject does not stand outside and opposed to the world and hence the

world cannot ultimately be an object to master. The self is embedded and implicated in the world; or rather, self and world
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Platonic tradition of thbtmetap/yjrik. Gnorir is the playing forth of Goetia into itself; the neo—

Platonic identification of the One with the absolute light of divine illumination is not

Heidegger’s way. In bringing back the Greeks’ primordial understanding of daz'mom, the modern

understanding of “godding” becomes demons’ playing forth into angels. Damn in modernity

has [lair as the essential decision about its own understanding of what god it — in the

reservedness of sheltering—concealing during the “enframing” (gale/lend) age of the

abandonment of being, when the very question of being is an abyssal withdrawal in human

knowledge. Like the “liberated” man in Plato’s allegory of the cave, who is murdered for giving

the knowledge that tells light from dark, to speak too openly of “godding” in Darein can be the

beckoning of death. To use a historical example, the Christian genocide of witches in medieval

Europe is founded upon a beliefin the Goetia of “godding”, the true essence of which is

concealed from the bloody haze of onto-theology.

Heidegger understands liberation (Befm'ung) as beeomz'ngfreefor being.“ Darez'n is essentially

attuned to the many possibilities in being in its potentiality-for—being and does not exist in the

51“ At the same time thismode of unattached “liberty of indifference” (/ibefim indzfi‘erentiae).

means for Darez'n as human existence to be steadfast in truth.“ Similar to Dame’s experience of

[bad (gal, the “great crossing”, Heidegger understands liberation as the temporality of

suddenness manifest in the full locality of being.512 There is no hesitation and no delay in this

 

both emerge from a deeper contextuality and cannot be grasped as independent entities.” However, the Yogacarin vision and

Buddhism in general differ from Heidegger and European paganism in that there is traditionally no attunement to nature or

earth as the sacred. The contemporary Eregnii of dbama and Gaia (Dharma Gaia) is in fact a reflection ofa pagan

appropriation of Buddhism “from within”. This trend is famously popularised through the environmentalism of the 14rh Dalai

Lama, when there is no tradition notion of Gaia, or the gaddir/g ofear/l), in Tibetan Buddhism. Yet there is no doubt that the

postwar “greening” of Buddhism is empowered by the real “ecofriendly” life—style of the early Buddhist communities, who

modelled themselves on the Buddha’s deeply caring comportment to nature and all the living beings that it sustains. See

Chatsumarn Kabilsingh, “Early Buddhist Views on Nature”, in Alan Hunt Badiner (ed), D/Jarma Gazer/1 Han/er! (#1315ng in

Buddbirm and Eta/0g)! (Berkeley: Parallax Press, 1990), pages 8—13. Kabilsingh, formerly a lecturer of Buddhist studies in

Thailand, became the first Theravadin woman to receive full ordination as a bbikkbum' in February 2003, although she had to

travel to Sri Lanka in order to do so.

508 Playing forth is “in itself essentially a transformation—initiating preparation for the other beginning”, hence essential to

primordiality. Martin Heidegger, Contribution: to Phi/amply, § 82, page 119.

509 Martin Heidegger, The Emme 431%, § 12, page 70.

5‘0 Martin Heidegger, Being and Time, § 31, page 135.

5“ Martin Heidegger, “Vom Wesen der Wahrheit”, in Martin Heidegger, Seitz 101d Wabrlieit, Gemmtaurgabe, Volumes 36/37,

(Frankfurt am Main: Vittorio Klostermann, 1997), § 13, page 134. The lecture course “Vom Wesen der Wahrheit”, given

during winter semester 19334934, is the recapitualtion and substantial revision of The Essence amelb, which was a lecture

course offered during winter semester 1931—1932 (published in Volume 34 of Geramtamgabe, with the subtitle “Zu Platons

Hohlengleichnis und Theatet”).

5‘2 See ibid., § 15, page 14.
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liberating temporalisation of Darez'n. Given that Heidegger approaches the locality of the

meaning of being as the MP0! of a/el/Jeia, Daiez’n’s becoming-free for being is the topology of

lightening as the primordial significance of the fundamental phenomenon of light in Dasez'n’s

being-in-the—world. This is also the primordial understanding of the spatiality of Damn which is

more than its embodiment in the world in that its knowing has a topological dimension to it.

This topology is the source of light (Ueblque/le) in the hermeneutic sense. The “mapping” of

truth takes place therefore not in the Platonic abstraction of ideas but in the full existential

immersion or dwelling in the fundamental question of being, which opens up Dam)! in a

holistic way. In this opening, the phenomenon of light becomes the horizon of the clearing of

being according to the schemata of a/el/Jez'a. This horizon is more fundamental to Dawn than

the explicit temporalisation of past, present and future in the horizonal schemata of time in

respect of being. That it can be illuminated (geld/ale!) at all puts Dam}; in a unique position wid-

m'; light that transcends both the physics and the metaphysics of this universal, if not

cosmological, phenomenon; yet light is “refracted” through the taper of human existence and

exhibits a temporal—spatial character in this manner. Heidegger does not use the term

“refraction” but this ontic word has the ontological significance of pointing out the mediation

of understanding in the hermeneutic circle in the form of fore—conception (Vognfl), fore—

having (Var/Jake) and fore-sight (Var—rich!) that belong together to the fore—structure (Vor—

ilmktur) of Barents13 Any talk of “purity” only indicates an orientation toward the question of

being that needs to be uncovered in a resolute interpretation, requiring perhaps even

Desire/kite”. The hermeneutic circle is therefore incompatible with the doctrine of pure,

primordial light in Dzogchen that is integral to the Tibetan understanding of liberation. It can

also be asked whether Dam}! will actually face dissolution in the “clear light” (‘odgmb of

“primeval purity” (kg dag) in Dzogchen liberation.514 Does temporal or historical determination

make sense in Dzogchen at all? In contrast to this uncertainty on the level of grounding

attunement is the guiding attunement of light in its “impure”, “interpreted” illumination.

Being-historical “refraction” also includes the possibilities of the total absorption of light in

darkness, i.e. the abyssal concealment of being even in the illumination of Dawn. Beings, too,

in their “beingness” (Seiend/yeit), become the abyss of light and appear dark in varying degrees to

5‘3 The hermeneutic circle is the original moment in Darein’s interpretive understanding of being. See Martin Heidegger,

Being and Time, § 32, pages 142-143.

5‘4 For explanation of ‘aa'gml, see John Reynolds, The Golden Letteri, pages 49—52. The belief in ‘odgm/ is present in all Tibetan

Buddhist schools. It is often mentioned by the 14rh Dalai Lama’s popularisation of Tibetan Buddhism in the West. For

explanation of kg dag, see Samten Gyaltsen Karmay, The Great Pedeetiofl, page 213. Another expression in Dzogcth/ong: dag,

)1means “total purity . See Longchen Rabjam, A Treature vae offmplum/ Trammiflion, page 51 l.
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Dam'rl.515 This is in line with Heidegger’s insight that to understand truth in Dasein’s

51( '
’ Neither cancomportment toward being there is already a relation to untruth (as hiddenness).

be objectified as the “true” or the “untrue” in the reserved, mindful discourse of Dajein’s

grounding attunernent in Emégmlr. In fact in Dam'n’s hermeneutic fore-sight, light and dark,

truth and untruth already and always come together in the primordial appropriation (Emgmk) of

logos.

Within 15anch Daxez'n finds itself in either nearness or remoteness in respect of the

question of being. The temporal—spatial structuring of primordiality that Erezgm'r is, from which

Dwain itself is not exempt, provides an understanding of clearing or lightening of being that

does not require a hypostasis of the source of lightening that brings in the metaphysics of

essential and changeless ideas or forms. The phenomena in this world are not the shadows of

ideas from another world. In so far as their meaning is concerned, phenomena are self—

illuminating in their “presencing”, because being is self—clearing. Only then can being be free

from the ontological reduction of being into beings in metaphysics. Clearing as illumination is

the affirmation of the time-space of ontological difference, the primordial difference that frees

Dam” for the question of being. The clearing of being is a fundamental attunement that is

comparable to the notion of intrinsic awareness in Dzogchen, which in its lumen natura/e the

“basic space” of phenomena can be known and experienced by Dayan, the human being that

essentially underrtandr.

To think about being in terms of Emigm'; is to interpret the playing forth of the beginning

of metaphysics into the other beginning of primordial thinking, which also includes the

Hélderlinian enactment of remembrance of beginnings. What is brought into Erezgm': is the

echoing of Platonism, which dominates the Western experience of thinking, against the creative

remoteness of Mnemosynian “godding”. Platonism is for Heidegger the guiding question in the

being-historical development of ontology into onto-theology.517 It is based on a heliocentric

“godding” which has its own conception of lightening (Uc/ytung), resulting thus in a

metaphysics of light that basically obscures the illumined nature of phenomena themselves in

their showing. Plato’s understanding of lightening is therefore not a clearing of being.

5‘5 Earth-based neo—paganism therefore differs fundamentally from all major religious traditions that privilege an idealised

light over the darkness of the fertile soil., the deep oceans and the impenetrable forests.

51° The question of untruth is in every essential determination of truth, i.e. 0f aletheia as the fundamental situation of human

existence. See Martin Heidegger, Tl): Enema oj'Tmtb, § 17, pages 89—90; § 18, pages 9798; and § 19, pages 104—106.

5‘7 Martin Heidegger, Contribution: to Pbi/omp/gz, § 106, pages 143-144. It is important to understand Heidegger’s methodology

in this matter. In the same section he writes, “Merely rejecting ‘ontology’ without overcoming it from within its origin

accomplishes nothing at all; at most it endangers every will to thinking.”
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Hermeneutically expressed, film; on its own cannot adequately characterise the full meaning of

pbainomena, for the possibilities of understanding and interpretation are located in the

primordial phenomenon of being itself. Plato’s awe before the question of source, as can be

seen from his allegory of the cave, results in a hesitancy that blinds him to the true potential of

the illuminated (Ge/telnet) in phenomena. Instead of the sun, the most illuminated is Damn

itself, in how it exists in truth and untruth in the being-historical appropriated manner of

Erezgnz'r. Erezgnz': is a/et/Jez'a as the “abiding origin of our existence”518 —— it is what separates the

being of Damn from a total dispersion into nothingness. Dawn is the inabiding of a/et/yez'a in

being. Heidegger sees it as the “fundamental experience” that fully awakens Damn in its

potentiality—for—being, which entails its “philosophical comportment toward beings” through

thrownness in the phenomenal world.519

In his transformation of the metaphysical theme of lumen nainra/e into the hermeneutics of

the clearing of being, Heidegger moves away from the heliocentrism of Plato and enters into

the Goetia — precisely because of its opposition to onto—theological grasping — of the abyss as

the clearing itself. Heidegger describes the abyssal clearing as the sheltering that lights up even

520
in concealment. Daiez'n’s understanding of being is the “demonic” light of Luciferan self—

awarenessfm so to speak, and here we arrive again at the uncanny ground of Goetic

hermeneutics that has not received its full expression in Heidegger, but only hinted at. The hint

is that the abyss, as Ala-(gmnd, is a being—historical refusal at articulating any ground. The hint,

however, is given a special place in Contn'bntz'oni to Phi/amply} in that this is the primary fashion in

which Damn exists reservedly in grounding attunement while nihilism rages in the strife

between earth and world. There is a darkening of the original vision of the clearing of being that

is presented in Being and Time, but this is the result of Heidegger’s deeper attunement to the

513 Martin Heidegger, Tbe Errenee of Tint/J, § 16, page 85.

5“) Ibid.

520 Martin Heidegger, Contribution: to Phi/amply, § 242, page 265. Sheltering is not covering over but preserving beings in the

truth of being, as in the preservation of earth, which embraces both growth and decay. See ibid., § 245, page 273.

52‘ The biblical tradition links Satan with the morning star, which is Venus — originally associated with the Semitic goddess

of fertility, Astarte, also known as Ashtoreth. The Babylonian goddess Ishtar and the Greek goddess Aphrodite (Venus in the

Roman pantheon) are different personifications of the same goddess. Fish, an important symbol of Christianity, is sacred to her

See Theodore F. Wright, “A Symbolic Figure of the Queen of Heaven”, The Bib/zeal World, Volume 17, Number 16 (1901),

pages 447—449. The Israelites following Yahweh degraded all goddesses 0f the region and it is possible that Astarte was

demonised as the 29th demon in Clavim/a Salomoni: (Solomonic Goetia), Astaroth, who rides an infernal dragon with a viper in

his right hand: a symbol of poison and death instead of fecundity. Ironically, its sigil contains a five—pointed star in the middle.

It should also be noted that in Revelations 12:16,]esus proclaims, “I am the bright and morning star.” Hence “Lucifer” is a

title of illumination. This is relevant for Daniel analytic in light of the phenomenon of the clearing of being.
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deepest — hence abyssal — distress of the being—historical temporalisation of the abandonment

of being.

In Heidegger’s later philosophy, it can be said that there is an amt/l a/etbeia at work. In its

determination, the clearing of being is not the simple illumination of beings that light can reach.

After two millennia of onto—theology, it also determines how Dasein comports to daimorzion,

which can never be as proximal to us as it was once to the Greeks. In the being—historical

appropriation that takes place in Ereignis, more light is absorbed in being — or in its are/mi as 59m

— than reflected in order to reveal its abyssal character in Daiein’s fundamental relation to its

primordiality. This ontological observation may or many not correlate with the current ontic

knowledge about the greater presence of “dark matter” in the cosmic space that we are aware

of, where light is but a very, very small minority; even the sun is now known to die one day, as

no star is eternal. The eternity of Plato’s ideas is founded upon an illusion about the nature of

the greatest source of light, and life on earth, in the solar system.

Heidegger devotes the entire Part One of T/ae Enema of Tim/9 — 67 pages long in the

English translation - to Plato’s allegory of the cave, hence a great deal of significance is

attributed to the heliocentric approach to the problem of truth in Plato. Given the crucial

determination of Western esotericism, which is largely Hermetic and Hermeticist522 in form and

character, by neo—Platonism — the Alexandrian Hermetica of the 2nd and 3'd centuries, the

Renaissance magia of Bruno and Ficino, right up till the 19‘h century occult movement of the

Hermetic Order of the Golden Dawn -, Heidegger’s Derlmktion of the Platonic metaphysics of

light is a true moment of Goetic turning in the history of the esoteric understanding of being in

the West. The implication cannot be fully understood until Heidegger’s abyssal Demmétiozi

reaches far and wide in the essential activities of human thinking and conduct, so that the [0er

e/emiem occupied by this allegory523 in the shaping of Darein’s errentia/ thinking can be changed to

522 Faivre makes a distinction between Hermetism and Hermeticism which is central to the method of study in Western

esotericism. Hermetism refers to the ancient traditions and the arcane philosophy that are centred on the archetypal figure of

Hermes Trismegistus (Hermes the Thrice Great), perhaps a Western example of the Tibetan understanding of mel 51:14 as it

relates to the Greek god Hermes. Hermeticism is the 15‘h to the 17th century, i.e. Renaissance revival and further development

of Hermetism by a leading neo-Platonist such as Marsilio Ficino (1433-1499), who taught Plato in the Academy of Florence.

See Antoine Faivre, “Esoteric Currents in Modern and Contemporary Europe”, in Antoine Faivre and Wouterj. Hanegraaff

(ed), Western Erotefimm and [be Seieme (y’Re/igion, page 4 and 9, and Antoine Faivre, Arm: to Westem Eroterieirm, page 35.

523 See Garry Trompf, “From the Esoteric to the Exoteric and Back Again”, in Edward F. Crangle (ed), Eraterizixm and [be

Cam'm/ ofKnowledge, pages 24—25, regarding the classical place of Plato’s metaphysics of light in the formation of esoteric

thought, which also finds its parallel in the distinction between the illusion of what one sees and experiences (meg/a) and inner

stability in the form of wisdom (uy'nmm) in the Update/Jade. This dualism also applies to Buddhism, in that unlike Heidegger no

valuable place is given to the ontic in Dareifl’s comportment to being, viz. the phenomena of the present—at—hand

(Vor/Jandemein) and the ready»t0—hand (Zubamiemein).
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something else. The question, then, as Heidegger urges us continually in Contribution: to

Pbi/osop/gy, is the “other beginning” in the history of being in and among what had already been

historicised as well as temporal-spatially determined.

Viewed from a being—historical perspective, a/et/ieia has a span unique to itself that the

ecstatico-temporal horizon based solely on the Dwain analytic of Being and Time, and explained

by Heidegger in greater detail in The Bruit Problem; ofPhenomenology, is no longer adequate to

describe the playing forth of the history of being from its historical beginnings in Plato’s

metaphysics of light to the other beginning opened up by the dainmnic hermeneutics of

Heidegger’s later philosophy. The “turning” in Heidegger’s pathway of thinking is decided by

differences in the determination of being as beings (ideas in the case of Plato), which is always

herrneneutically open in Daiein’s understanding of being, in its possibilities of being. Essential

thinking takes note of the transitions from one determination to the other so that the “course”

of the history of being can be perceived in as much entirety of the total phenomenon as

possible. In the age of the abandonment of being, however, the abyss holds sway as the

ungrounding of any determination that is all too familiar, and it is “strangeness” — the Greek

experience of daiinonian and Rudolf Otto’s understanding of the “daemonic” — that shines forth

as the eminent moment of clearing in Darein’s interpretive activity and orientation. The daiinonic

becomes the vanguard in Ereignis, just as Dzogchen, with its cultivated dissolution of embodied

existence into light and so forth, is at the forefront of the uncanny in the Tibetan quest for

primordiality.

The fundamental phenomenon of transparency as the letting through of light in the

lightening of being is taken over, through being—historical surpassing, by the darkness of the

abyss in Contribution; to Pbi/omp/yy. We arrive at a moment where in the understanding of

primordiality Heidegger and Longchenpa go separate ways. This is based on the primordial

separation between light and dark that guides human knowing. Heidegger goes further by

saying that this makes the clearing of being possible in the first place.524 In Daiein’s

comportment to being, lumen is experienced not as the source of the light but as brightness

(He/1e). Brightness can be diminished by degree to different levels of darkness, until its absence

results in pitch blackness. If for Plato the sun is the source of his inspiration for the doctrine of

ideas and shapes his understanding of reason as now — the enabling of Daiein’s perceiving

beings in the light —, then for dairnonic thinkers such as Parmenides and Heraclitus, the rhythmic

524 “Brightness and darkness are first and originary; they cannot be explained in terms of anything else.” Martin Heidegger,

T/Je Enema of Tm”), § 6, page 40.



200

alteration of day and night, hence light and dark, determined their understanding of being.525

Their understanding was also founded upon a horizon of temporality that is based on nature.

In perceiving day and night and experiencing it, Damn is not fixated upon the sun alone — even

if the sun is indeed the underlying sustenance of nature. Heraclitus’ interpretation of

illumination in terms of the duration of the burning fire — which we know the sun is — is closer

to the meaning of being in lightening, hence more of a clearing in relation to being, than Plato’s

exaltation of light as the possibility of eido; (the seeing of the being of beings in idea). Even

Heraclitus’ notion of the “eternal living fire”526 does not lend itself to metaphysics; instead it

points to a primordial thinking about the possibilities of lumen natura/e in Dmez'n that knows and

experiences the bringing forth and the shining forth of beings, as well as their darkening and

concealment, in time. It is being’s relation to time that is more primordial than the sun’s

apportioning of time, in the cycle of day and night, as “was”, “is” and “will be” to beings. This

is because what persists in Heraclitus’ understanding of being is how gods and humans stand in

the constitutive phenomenon of a/ethez'a in the cosmic fire’s illumination. A/elhez'a invites both

light and dark. As Heidegger puts it so well in The Eneme qumth, it is in the dark that we see

the stars,527 so that we may understand the primordial meaning of koxmox that the blinding

brightness of the sun cannot give.528 Hence a primordial meaning can be given to the famous

statement from the magus of the abyss, Aleister Crowley, in The Book (yrthe Law. “Every man

and woman is a star.”529

In Longchenpa, the “basic space” of phenomena as the ground of being is the primordial

light. In the 10‘h section of The Predom Treawgl 0fthe Basie Space ofPhenomena, the following verse

raises the hermeneutic question whether Dzogchen, in its prevailing form through the

Nyingma tradition of Tibetan Buddhism, is in fact a form of the metaphysics of light:

The ongoing flow of utter lucidity, timeless and omnipresent,

525 Martin Heidegger and Eugen Fink, Heme/itm Jemima pages 43—44.

536 Ibid., pages 57-60.

527 Martin Heidegger, The Euem‘e oj’Tmth, § 6, page 41.

528 The sun is itselfa star that cannot be seen in the dark because it excludes it. The sun therefore stands in a relation to the

abyss in this withdrwal from letting be seen in the dark. For Eugen Fink’s remark on this phenomenon, see Martin Heidegger

and Eugen Fink, Hemelz'tm Seminar, page 42.

52‘) Aleister Crowley, “Liber AL vel Legis”, in Israel Regardie (ed), Germfmm the ‘Equinox”: Imimetiam @Aleister me/glfar

Hi1 Own Alagim/ Order (Tempe: New Falcon Publications, 1997), page 77. See also “Libcr HH] I” in ibid‘, page 215: “Let the

Mind become as a flame’i The Book offhe 1114/ was written between noon and 1 o’ clock in the afternoon on the 8'“, 9'h and 10d1

in April 1904 in Cairo through the dictation of an Egyptian spirit called Aiwass, who was a messenger of Horus and appeaxed

to Crowley “transparent as a veil of gauze” on those days. See Aleister Crowley, The H051 Book: ofthe The/ema (Boston; York

Beach: Weiser Books, 1988), pages vii—viii. The Book aflhe Law was first published in The Equinox, Volume 1, Number 10 (1913).
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is spontaneously present within this context, in which nothing is

discarded or adopted,

and so it is the most sublime enlightened intent — the basic space

of phenomena, the nature of samsara and nirvana.

This vast expanse, unwavering, indescribable, and equal

to space,

is timelessly and innately present in all beings.530

In Dzogchen, the primordial light, as “the ongoing flow of utter lucidity”, carries the tradition

as it is passed from one generation of adepts to the other. It cannot be historicised in that it is

free from the interferences of time, and in that it remains pure. It is this pristine permanence

and continuity that enables Dzogchen to be explained today the same way it was first

transmitted from Garab Dorje to Manjushrimitra more than 2200 years ago (according to the

Buddhist tradition, not the Bon):

In the Dzogchen teachings, it is considered that the primordial state, which is beyond

time, and beyond creation and destruction, is the fundamentally pure base of all

existence, both at the universal and the individual levels. It is the inherent nature of

the primordial state to manifest as light, which in turn manifests as the five colors, the

l
essences of the elements.53

The focus of Dzogchen is on the primordial flow of light that endures in time, regardless of the

arising and the dissolution of phenomena that earn the famous Buddhist description of

“impermanence” (mi flagpa), which makes mockery of any human attempt at grasping at

beings. Every breath of life sustains being but none of it can be captured. Yet breath is

conditioned by irnpermanence that the primordial light of Dzogchen is not.

Phenomenologically understood, the “utter lucidity” (‘0dgm/ — clear light) in the essence of

phenomena bears a strong resemblance to Heraclitus’ notion of the “eternal living fire”, for

both are ways of describing the fundamental clearing of being in Dawn’s understanding of

being as it remains open to a/elbeia. Yet an important difference between Longchenpa and

Heraclitus cannot be overlooked. In Heraclitus, light has a boundary that it does not cross, so it

530 Longhcen Rabjam, The Prmom Treaiugx oft/)9 Bank Spare ofPhenomena, page 83.

53‘ Namkhai Norbu, T/Je CD'JIfl/ and the [17:37 (flag/1t, page 93. Garb Dorie was active during the 2nd century BCE. See

Namkhai Norbu and Adriano Clemente, Tb: Supreme Saurce, page 26.
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cannot be present in all beings as the essence of enlightenment. In Greek mythology the

goddess Dike, with the three Erinyes as her female helpers, ensure that the sun stays in its orbit

and that it is surrounded by the abyss.532 It is the fate of a mortal (Damn) that she cannot have

direct knowledge of what the abyss is, for the law of the karma: dictates that death accompanies

a full entry into the abyssal in being. In so far as Damn is being—toward-death and not death

itself, it stands in a/etbein as a being that is illuminated. Once in the afterlife, the dead’s

communication with the living is fraught with ambiguities: hence the Greek experience of them

as “shades”. Indeed they understand death as let/ye, as the oblivion that leaves everything behind

(Elysian bliss), hence the opposite of a/el/aez'a. The freedom of the dead is in their forgetting;

remembrance is the return to life (reincarnation). In the hermeneutics ofpoierz's, the Ister on

earth and the Lethe in the underworld are two rivers symbolising remembrance andfirgetting of

being respectively.533 The determination of both is the prirnordiality of being.

Situated after The Enema ofTrnl/a (1932) and before Heme/i114; Seminar (1966—1967),

Contributions lo Phi/amply (1936—1938) shows Heidegger working on a new understanding of

clearing of being that removes him completely from the Platonic metaphysics of light. Instead

of Plato’s fascination with the human ascent to the symbolic sun of the idea of the good,

Heidegger describes how the lumen of clearing is in fact related to the abyss of being, where the

sun, hence the brightest light of all, cannot reach — in accordance with the cosmic law enforced

by Dike and the Erinyes, who in their fierce, snake~haired appearance, the uncanny of daz'monz'on

is decisively invoked. The Erinyes are related to the Furies, and in human affairs their wrath

reveals the fearful aspect of time in an ill—fated being—in—the-world. Yet they are sometimes

portrayed as beauties with wings in an alluring female form. In the Erinyes the undecidability

between fear and enchantment has the clearing of being problematised as the question of [0305.

Dike and the Erinyes police the boundaries (termata) separating light from dark, so that the

fundamental appropriation of lightening in being can be maintained for the continuity of the

possibilities of the understanding of being in Damn. This boundaries set the measure (metra) of

Darez'n’s understanding, so that blindness in Darez'n’s experience of either light or dark can be

532 See Martin Heidegger and Eugen Fink, Heme/mu Seminar, page 41. Finks says: “Perhaps 'Hhog, who apportions

everything, is himself confined by another power. The jurisdiction that finds him out in a case of overstepping and brings him

to account is Dike with her helpers. Dike is the deity of the just, the deity who watches the boundary between the domain of

the sun’s brightness and of what is found therein, and the domain of the nightly abyss that is denied to us. The guardians of

this boundary are the helpmates (Ge/Jiffinnen) of Dike. They watch out that 'Hkiog does not overstep his own domain of power

and attempt to break into the dark abyss.”

533 As described by Holderlin, the gods dwelling by the Ister are gods who relate to mortals in the fourfold. It is the

“godding” of the living.
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carefully avoided.534 In Heraclitus it is logos rather than presence that determines the meaning of

being. In logot, beings as all things (panta) are gathered together in the onefold of being, but

without losing their differences as the many (panto). This, for Heidegger, is the essential coming

forth of beings in appearance that determines what he means by the clearing of being in a/el/Jez'a.

This phenomenon is more primordial than being illuminated from within (Dzogchen) and

from without (ontic knowing). Neither the endless flow of primordial light nor the cyclic

orbiting of the sun can provide adequate measure for the meaning of being in the Erezgnz'i of

the one and the many. Notwithstanding its monism of eternal light as the basic space of

phenomena (being of beings), Dzogchen shows itself to be an Eastern form of metaphysics of

light that can be subject to Destmklz'on in the dairnonz'e or Goetic hermeneutics of Heidegger just

as much as Plato. The decisive question returns again to the meaning ofbez'ng, and in the case of

Dzogchen there is silence in the Tibetan language for either Sein or Seyn (see § 19). This then

points to the question of logos, its legez'n in language in particular. Based on Heidegger’s

discussion of “Greek humanity” in Pamenz'dei, /egez'n becomes a question of the Vol/é as the

essential gathering of[190113.535 Being—historical awareness (Berinnnng) is oo/kmb in its historicity of

being and in the case of the Greeks it was determined by a/etbeia.

In its essence, Heraclitus’ mindful awareness (Berinnnng) of the phenomenon of fire (pnr)

concerns itself with that which brings—forth-into-appearance (do; gum I/ome/aez'n-Bn‘ngende).536 In

Contribution; to sz'loiop/yy, Heidegger is also interested in examing the meaning of being in

relation to that which brings—forth-into-absence or disappearance. Yet even more uncanny than

either is oonz'J/nng — there is a phenomenological awareness of the possibility of the return of

that which has vanished. Deeper than the ordinary understanding of this phenomenon is the

hermeneutics of haunting: daimonion: lopoi. There is daz'monz’oin the vanishing, in that what is

exactly the daz'monz'o is that “it” is possibly still around somewhere, but not seen. In the Greek

relation to being, daiznoni were understood to watch over Damn. In Greek paganism is an

attunement to primordial temporality, in which the vanishing, or the doz'rnonz'o in it, is a

Deitmlélz'on of the eternal. To think of the sacred in the vanishing is to think doimonz‘m/bl. This

dainzonz'o attunement is essential to a mindful awareness of the question of the last god, namely

in its non—presence in the indeterminacy of its arrival or departure. The [oilgod iipmbabb/ alreaofi/

here — walking among us, or beyond our reach in a state of seclusion. The dainzonz'c is therefore

beyond even the Tibetan attunment to the primordial light in Dzogchen, which is a constant

53" The relation of the sun’s orbit and its luminescence to metro and temmtu in lemma: is discussed in Martin l’Ieidcgger and

Eugen Fink, Heme/I'm Seminar, page 40.

535 Martin Heidegger, Pomenidei, § 5, page 78; see also ibid., § 6, page 96.

53" Martin Heidegger and Eugen Fink, Heme/I'm Seminar, page 59.
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flow of the truth of being behind the illusory interplay of phenomena. Being abyssal, daimonic

thinking, or being—historical awareness in Goetia, is without any metaphysical substratum.

Invoking Dike again, light and dark are but primordial measures of being and “godding”. In

their sirnilitude of hide—and-seek, a conception of the “godding” of the gods as ply/52‘; is

impossible. A goddess is not a beauty, beautiful she may be.

Heidegger and Longchenpa share many similarities in their profound thinking about the

primordial meaning of being. It is on the question of the hermeneutic significance of light that

they differ. In Dzogchen, the fundamental notion of a clear light (ha/gm!) that is always there in

the basic space (6/90! dbjingi) of all phenomena as their true nature (6/30; gym), and which only

requires awakening in Dayez’n through the combined yogic discipline of )é/yrrg 6/9051 and tbod gal

for it to transcend its facticity and become light itself, is founded upon an understanding of

being that interprets the meaning of being in terms of photic essence and manifestations. In

Dzogchen, light has the same status as idea in Plato. Both Plato and Longchenpa see the sun as

subsuming the manifold in the illumination and the illuminated.

This — the ultimate meaning of suchness itself— is like the essence

of the sun.

I hold that it abides as a natural state of rest, unwavering utter

lucidity.

It can be shown that other approaches are like attempts to create

the already—present-sun

by dispelling clouds and darkness through a process of effort

and achievement.

Therefore, these two kinds of approach are as different as heaven

5 7

and earth. 3

Longchenpa goes one step further by identifying the sun with the meaning of being itself. The

“two kinds of approach” he refers to is the opposition in the approach to enlightenment in

Dzogchen and the culturally and politically dominant Gelug school, whose followers take the

stage—by—stage approach, whereas Dzogchen followers believe that the realisation of “buddha

nature” is spontaneous and immediate (hence the complementary twofold of k/m’g c/yoa’ and tbod

537 Longchen Rabiam, TI): Pmiour Trauma oft/1e Bum Spare obemomma, page 39. See also ibid., page 9]: “Let your mind and

body relax deeply in a carefree state/With an easygoing attitude, like a person who has nothing more to do,/let your mind and

body rest in whatever way is comfortable, neither tense nor loose.” This is the essential meaning of Hing r/Jod.
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gal). In Dzogchen, the highest good of enlightenment is both immanent and transcendent.

Bringing Longchenpa and Plato together again, the significant difference between the Tibetan

and the Greek turns out to be that the primordial light of Dzogchen carries both phenomenal

and noumena] qualities, whereas Platonic ideas are by defintion beyond the reach of the five

senses. In this sense, the boundary between beings as a whole in the world and the utter

otherness of noumena is not cleary observed by the Dzogchenpas, by virtue of their adherence

to the spontaneous presence of the basic space of being, anytime and anywhere. In contrast,

the Madhyamikas’ understanding of emptiness in beings — the nothingness in beings while still

existing — creates an opening for this boundary to be observed,538 for the soteriological

purposes of detaching Damn from the enchanting as well as the disturbing displays of the

“beingness” (Sez'endbeit) of beings. Yet, given that Nagarjuna ascribes emptiness to only those

phenomena which, in their existence, exist in the mode of dependent arising (71m ‘byng or 71m

77%))?” it can be said that the fundamental phenomenon of clear light in Dzogchen, which is

also called “immutable light” (‘od mi :gyur),54U cannot be an example of dependent arising.

Primordial light is not emptiness.541 Furthermore, according to the Madhyamikas emptiness is

applicable only to an understanding of being that looks for or apprehends inherent existence in

things;542 but in tbingi Heidegger sees the gathering of being, time and space, which are

themselves not things.543 This means that emptiness can also not be attributed to the meaning

of being. Gathering is the giving of form to temporalisation in the coming, abiding, and going of

phenomena that together constitute Dam'n’s being-in-the-world.

In the staying, arriving and departing of beings, gathering dwells in the playing forth of

locality into journeying, as we have seen in Heidegger’s philosophical reflections on Holderlin’s

poem “The lster”. In the dwelling, gathering invokes the fourfold which, in the temporality of

535 For discussion of the Buddhist doctrine of emptiness entailing the necessity of phenomena and noumena, see Elizabeth

Napper, qumdmt—Ariiiflg and Emeline”, page 104, and Robert A. F. Thurman, The Central P/Ji/oiap/gy of Tibet, page 146.

5” lbid., pages 185—186. Cited there is Nagarjuna, Tmaliie on tbe Middle Wg, XXIV: “Because there is no phenomenon/That

is not a dependent—arising,/There is no phenomenon/That is not empty.”

540 Namkhai Norbu, L/Jtm grab m’zogipa [but pa ’1 .rtzmpa dang brtzm pa’i b’llflg tibu/ by'odpa’igtam nor [Ju’ipbrmg ha, cited in

Namkhai Norbu and Adriano Clemente, The Supreme Sat/rte, page 21.

5“ Neither can emptiness be applied to Plato’s theory of ideas. Buddhists will find Plato fit the description of an ontological

eternalist. The Madhyamikas traditionally call Bonpos “eternalists” as a pejorative appellation,

5'42 Elizabeth Nappcr, op. cit, page 56. On the same page Napper writes: “Emptiness was found by a consciousness seeking

inherent existence; were that analysis to be applied to emptiness itself, emptiness would not be found but rather the emptiness

of emptiness.” This is not the basic orientation of Dzogchen, which is being-in-and-toward—clear light.

543 See Gail Stenstad, Tramformatiom, page 91. On the same page Stenstad writes: “Gathering is relationally dynamic.” It is in

this dynamism that things are constituted, not the actualisation of an inherently existent substance.
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the attuned awaiting544 in the modern age of distress that is Damn in Emgnz's as Dagriinder, the

gods are invoked as remembrance of the inceptual (pre-Socratic) mindfulness of measure

(metro) that determines the fourfold. In the abandonment of being that is modernity, this

measure is how the strife between world and earth, through our being as Damn, determines our

understanding of and comportment to being.545 In so determining, we stand in the clearing of

the abyss which is not lightening, but darkening to the uncanny of dairnonz'on in Heidegger’s

reformulation, in Contribution! to Plot/oiop/J], of clearing as “self—sheltering—concealing”

(Si'r/Jzterbergnng) — hence a/et/Jez'a as well.546

Viewed from Heidegger’s daz'monz'o perspective on a/et/yez'a, the fact that Bon is the uncanny

or even the Goetic in spirituality to the Buddhist majority among Tibetans creates the “open”

for a pagan renewal of Tibetan hemeneutics, enabling an Emgnir of much that is forgotten or

concealed. In its teachings, Bon offers an understanding of the wholeness of being that invites

what Heidegger calls the fourfold into a living presence, which configures the primordial

freedom of being in Dzogchen as transmitted by the Bonpos.547 Bon Dzogchen is not about

the individual attainment of enlightenment, but is about an enlightened honouring of the

“godding” in Tibet. In re-attuning themselves to their native gods and spirits, it behoves the

Tibetans to call for a distinct understanding of [again in Bon ontology that is free from the

“metaphysical” appropriation of “emptiness”. The gathering of being in Bon is the unsettling

of the Prasangika Madhyamaka We/tamt/Janung that has come to dominate the Tibetan Gem“. In

the perennial struggle between the two, which Hegel in Phenomenology ofsz‘n't claims is

historicised by the defining moment of recognition, it is the primordiality of the meaning of

being that attains the absolute in self-awareness, so much so that the Buddhist notion of

“enlightenment” becomes other than what is culturally codified as spiritual goal and effort, like

the spiritual tea/one of Madhyamaka that determines the @nainzk of Tibetan Buddhism (e.g., the

combination of “insight” and “analytical” meditation). Dzogchen, which predicates itself of the

344 In Contribution; to Phi/amply (§ 242, page 268) Heidegger calls it “remembering awaiting” (en'nnernde Erlmrren), which means

remembering the “concealed belongingness” (oerbfi/lte Zugebo'n'gkeit) to primordial being (59m) and awaiting its call.

545 Ibid., § 281, page 359.

5“ Ibid., § 209, pages 232—233. Parvis Emad and Kenneth Maly translate Verbergnng as “sheltering—concealing” due to the

prefix oer—, as in Verbfi/lung, which means concealment or veiling; and Bergmtg as “sheltering”. Also ibid., § 214, page 237,

regarding the essential sway of truth as sheltering—concealing; this is grounded in Darrin. See ibid., § 233, page 252: “The

sheltering—concealing that lights up has to be grounded as Da»sein.” Sheltering, of course, has the connotation of preservation

(Bewabmng), namely the meaning of being in beings in order to retrieve the question itself. See ibid., § 246, page 273: “Sheltering

is basically preserving enowning (Ereégm'r) by strifing of strife.”

547 See Samten Gyaltsen Karmay, “A General Introduction to the History and Doctrines of Bon”, in Samten Gyaltsen

Karmay, The/Irma and the Spindle: Studies in Hiltogl, Mylar, Ritz/alt and Belicyfr in Tibet (Kathmandu: Mandala Book Point, 1998),

pages 104—156.
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primordiality of enlightenened understanding, or the originary, absolute lightening (Lit/flung) of

being, then becomes Bon’s site of struggle for recognition within the being-together—with—one—

another (Mz'ldasez'n) of Tibetan existence. The Tibetan Enigma, in its attunement to the mostly

forgotten gods of Tibet, then is a being-historical (sez'mgeJc/Jz'c/Jt/z’c/y) turning that is also the return

of a topological hermeneutics, the daz'mom'cpram of which has only just begun.

As the provider, for good or for ill, of the leading We/tamv/Jaauflg of the world, the West

has much to learn from the meaning of this daimom'c Tibetan struggle. The co—determination of

this meaning can already be found in the profound hermeneutic resonance between Bon and

European neo—paganism, given that the latter’s avowed struggle against the “onto—theological”

metaphysics of Christianity and its inverse variety in the form of secular humanism involves a

resolute guiding attunement of today’s troubled Darein to the ancient voices of the Norse,

Celtic, Greek, Baltic and Slavic gods of pre—Christian Europe. As Heidegger elucidates on the

poetry of “godding” in Holderlin, poetic saying is hearkening to the philosophical [again in the

primordial measure of thinking. Whether in the West or the East, to flame with mindful

awareness (beiimend) as a pagan, therefore, is to think in terms of the gathering of beings in the

being of the old gods, which in being-historical terms, as Heidegger points out in Contributiam to

Phi/amply, is the gods’ needfulness of Emgm'i in their “godding” in the sending (Gen/Mk) of

being to Dawn, which determines the latter’s ecstatic Exm‘entz'a/e.
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Cone/mien

j‘ 22. Heidegger? Riddle oft/9e ‘Imt God”

After all, the temporalisation of the “not—yet” is no longer restricted to the individuated being—

toward—death that affects first and foremost the self—awareness of “mineness” of Damn, which

provides the ground for its knowledge of irnpermanence and mortality. Rather, by resolutely

being l/yere to ground the grounding attunement to “godding” by “sheltering—concealing” the

sacred mourning for the absent gods amidst the monstrous uncanny of the gigantic in nihilism,

Dasez'n opens up the futurity of the possibilities of its own potentiality-of—being, as well as that

of the earth, by enacting in a being—historical manner the fundamental remembrance of the

“last god”, which I have shown in the thesis to be the “godding” of care, as exemplified in a

titan like Prometheus and a titaness like Mnemosyne. Prometheus is the fire—bearer that in his

power created humanity and guided its civilisation in grounding attunement. His relation to

Ereégnzk in the history of being of mortals is recurrent in an authentic clearing or lightening of

being. It is the dairnonz'on of primordial light. Mnemosyne’s relation to Erezgnzlr in the history of

being of mortals is recurrent in the remembrance of the primoridial, inceptual question of

being that offers a guiding attunement for Damn to honour the originary sacred in being, which

is concealed in the strife between world and earth in the age of the abandonment of being that

modernity is. It is the daimonz'on of primordial depth, which is the abyss of being. The riddle of

the “last god” in Contribution; to Phi/amply} is solved in the thesis by pointing out the originary

titan (gnorzlr that is the ground of the “godding” (Gb'tterung) on earth. The sky gods of Mount
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Olympus concealed this truth of being and in the case of Zeus, the ground was laid for an

onto-theological appropriation of Dasez'n in his “godding” (Gb'tlem) as the god of the gods. The

sun god Apollo, as the son of Zeus, further appropriates Dam” in the metaphysics of the sun

that arose with Platoi Heliocentric rendition of the primordial phenomenon of light resulted in

Plato’s doctrine of ideas or forms, which was the first metaphysics of Western philosophy. It

also determined Dawn’s fundamental understanding of truth as a/ellyez'a. The daimom'on of

Heraclitus’ wisdom, however, points out the Erinyes’ abyssal constraint of the sun through the

primordial dark. There is a primordial measure that determines the “godding”, in a way that can

be understood by Daxez’n through the pathway of being—historical orientation in Emgmk.

Heidegger insists that the gods need Emgmk in order to be. Pagan myl/ao; is about the question

of being that is meaningful to Damn. Outside mytbw, the gods are beyond Dmez'n’s

understanding and cannot exist the way that Dawn is said to exist. But by recovering mythos in

the way of thinking that Heidegger shows us, which is the “mindful awareness” (Besinnung) of

being, gods and mortals can relate to each other in the Engnz's of the fourfold that includes sky

and earth, with one disclosing light and the other concealing it. As the daughter of sky and

earth, Mnemosyne is best placed to bring the fourfold into the Midgard of mortals, positioned

precariously as it is between the abyss above and the abyss below. In its complete otherness to

the Mz'dgard, the uncanny jotun/yez'm of the giants is not to be feared; the last attunement before

time’s further turning away from being in the artificial gigantism of 6651611 is dealrz'zze regarding

this daimom'oy topw that is not longer included in the metaphyscial topography of the

“abandonment of being”. As Heidegger states in What is Called Tbiméz'ng?, the turning of

thinking into thought objects determined by the tet/me of Gate” is in essence the exorcism of

the lingering spirit of Mnemosyne that still makes possible to this day Dawn’s mindfulness of

the meaning of being. Heidegger’s dialogic joining of Deméen (floez'n) and Dit/Jlen (poiesz'J) is a

theurgic enactment of Mnemosyne. Despite the apparent Goetia (in the traditional sense) of

titan (gnaw, the primordial phenomenon of the “towering up” of time-space from the

“cleavage” of being,548 which enables the “turn” within Emgmk that determines the being-

historical projection of Dam'n into the a/el/Jeia of its ecstatic mortality, is an enactment of

remembrance of the gigantic in “godding” in the primeval temporality of the titans. The

“magic” of phenomenology as reclaimed and renewed Goetia is the re-enactment of this titanic

temporality through invocation of the daz'mom'c link between “godding” and Damn. In this View,

the present is the “not—yet”; the future, the undecidability of the mythic phenomenon of

“godding”. As Holderlin writes in his unfinished poem, “The Titans”:

54“ Martin Heidegger, Contribution: to Pbi/omplpl, § 10, page 22.
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Nicht ist es aber

Die Zeit. Noch sind sie

Unangebunden. Gordiches trift untheilnehmende nicht.

Not yet, however,

The time has come. They still are

Untethered. What’s divine does not strike the unconcerned?”

f 23. Tbe Last/ltlzmemml

As the highest land on earth, Tibet is the Mount Olympus of the world. Its gods and goddesses

are mostly related to the topoz' of mountains, lakes and rivers: the Tibetan “godding” is based on

Dam'n’s primordial comportment to ply/51k. With the conversion of Tibet to Buddhism, this

comportment was replaced by a notion of self-perfection that is known as enlightenment. The

main controversy within Tibetan Buddhism itself is whether this enlightenment is always there

as the ground of being, in which case what needs to be done is a “great crossing” into the

“basic space” of being; or whether it is something to be attained through meditation,

philosophy and ethics, which is the view of the majority of Tibetan Buddhists, especially those

who adhere to the orthodoxy of the Gelug tradition. The former belongs to the view and

practice of Dzogchen and despite some differences in method, it is an esoteric tradition that is

common to the Nyingma order of Tibetan Buddhism and the pagan-Buddhist syncretism of

Bon. Debates continue as to whether in its original form prior to Tibet’s exposure to Indian

and Chinese traditions in Buddhism, the Bonpos followed a primordial Dzogchen that

originated in Central Asia and was practised in the kingdom of Zhang Zhung before it was

annexed by the 7‘h century Tibetan king Songtsen Gampo, who also actively supported the

introduction of Buddhism into his empire. In Part Three, Division Two of the thesis, I

demonstrate how a “metaphysics of light” that Heidegger grapples with in Western philosophy

is also foundational to the Nyingrna tradition of Dzogchen, which is named Longchen

Nyingthig after Longchenpa, the 14Lh century Tibetan thinker who was innovative in giving a

5‘9 Friedrich Holderlin, “The Titans”, in Friedrich Holderlin, Poem: and Fragmeflu, translated by Michael Hamburger

(London: Routledge and Kegan Paul, 1966), pages 530—531.
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philosophical basis to Dzogchen that is compatible with the intellectual heritage of

Madhyamaka in Tibetan Buddhism. Yet the phenomenon of primordial light as the being of

beings — and which Damn can transform itself into through the combined practice of )é/areg [bad

and [bod rga/ - lacks the open of a/et/Jez'a that allows Damn to be attuned to both light and dark,

truth and untruth. In its photic monism, Dzogchen in Tibetan Buddhism also contradicts the

basic tenet of emptiness (Itorzgpa with) in Madhyamaka, in that emptiness cannot be described as

a phenomenon at all (Nagarjuna’s injunction). The traditional scepticism of the Gelugpas

toward the veracity of Dzogchen is based on their founding philosopher Tsongkhapa’s

rejection, in the name of emptiness, of any understanding of ultimate reality that is based on a

notion of a basis of being (km: gzbz). However, by accepting the validity of metaphysical

thinking on the conventional level, for which Tsongkhapa is famous for, the Gelugpas still

reply on the language of subject-object distinction in the way they describe both ordinary and

extraordinary cognitive events. By not acknowledging any “understanding of being” as

primordial to valid cognition (including the (gnaw of enlightenment), Tsongkhapa fails to see

that language is the gathering together (legez'n) of being and nothingness (metaphysically

speaking, substance and emptiness) and its expression is more important than conventions in

order to speak about, or be reserved about, the “truth of being” as Emignir. What is absent in

Tibetan Buddhist philosophy is therefore an understanding of primordial temporality that

opens up a mindful awareness of the being-historical determination of being. But this a/et/yeia

problematises “enlightenment” itself, since it entails a notion of rop/yz'apermm'r that is outside

being—historical configuration of any kind. In perennialism Damn has no Gert/7165171, which is

historicised and historical; this is because Damn is seen as a temporal emanation of an original

“form”, like the Kabbalist belief in Adam Kadmon. Dzogchen is perennialist but without

adherence to a primordial form of any kind; it is form/€55 in primordial light; the dissolution of

Dam” in lbodg/m/ is not decomposition but a transformation into a higher reality which is

a/neacbl here. Flesh and blood, sinews and bones become light. In this body of light, more good,

or eudaimonia, can be achieved for all living beings in the world in that the Dzogchen adept is

no longer restricted by time and space.

In Heidegger, a/et/aez'a, in its resonant play (Zmpz'el) of light and dark, holds Dam): unto the

abyss in being that includes its dissolution in death. Death is the dispersal of elements that

Dam); is not, in that it is being-toward—death but is not death itself. In the freedom that Dwain

finds in this nothingness in time and in its essentially futural projections into moments of

clearing of being that decide its fate in this or that turning within Emgm'r, the legacy of

Heidegger is in the phenomenological crafting of a saying of being that bring together the
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primordial unity of Denken and Die/Jten in the language of the gods. It is in tbir that Damn can

see (ewe/Jen) “godding” with what Heidegger calls the “higher power” of its finitudesso, and that

is thefate of humanity in the derlining of the gods’ daiinonion. In the example of Tibet, Bon is still

a living tradition, despite the forced transformations it had to undergo from centuries of

Buddhist persecution. Given this is the case, one can learn a thing or two about primordial

“godding” from the ritualised relationships with the old gods of Tibet that the Bonpos hold

dear. The luminescent ”7a; are the Bonpos’ daiinonr, who determine their Damn in the manner

of guiding attunement, which sustains their being-in—the—world. However, more primordial than

the “eight classes” of gods and demons is the Tibetan demoness-goddess of earth that awaits

release from the “nailing” of her vast, titanic body to the ground by all the Buddhist temples of

Tibet?“ Known as m'n 7770, or the “supine demoness”, she is supposed to never get up again

The possibility of win mo’s relation to the ancient kingdom of Zhang Zhung,552 which once

included Tibet and belonged to the formative years of the Tibetan cultural identity, points to

the prirnordiality of “godding” in Bon, for “paganism” in Tibet has its inception in Zhang

Zhung. Zhang Zhung is the forgotten origin of Tibet. It is believed by some Tibetologists that

the Zhang Zhung language contained a script that was the original script of Tibet. In Zhang

Zhung Bon was called gyer, which means to “chant”.553 Chanting is the invocation of the old

gods of the Tibetan plateau. The subjugation of win 7770 to Buddhism is therefore a symbolic act

of erasure of the inceptual thinking in Zhang Zhung, which was not Madhyamaka but the

“godding” of the nature gods that determined all the goods and ills of Tibetan Dasein.

The dichotomy between empowered femininity and Tibetan Buddhism is well—known;

554

what is worshipped by Tibetan Buddhists is in fact an iconographical femininity. Femininity

as earth is a goddess’ “godding” in the ground of being as ply/iii, which is primordial to the

divine existence of Gaia in Greece, Hertha in Germany and win mo in Tibet. The dichotomy

between “deep ecology” and Tibetan Buddhism is much less looked at, given the contemporary

reinvention of the religion as an “eco—friendly” tradition. In the nee—pagan understanding of

550 Martin Heidegger, Being and Tirne, § 74, pages 351-352.

55‘ Geoffrey Samuel, Civilized Sbarnani: Baddbirrn in Tibetan Katietier (Washington DC: Smithsonian Institution Press, 1993),

an

page 168. Tsuglakhang, the central temple ofTibet in Lhasa, is supposed to go right through the Tibetan “Gaia 5 heart. See

also Martin A. Mills, Idenligl, Rilua/ and State in Tibetan Budd/film, page 17.

552 Robert]. Miller, “The Supine Demoness (Srin mo) and the Consolidation of the Tibetan Empire”, Tibet journal, Volume

23, Number 3, page 9.

553 Namgyal Nyirna Dagkar, “The Early Spread of Bon”, Tibet journal, Volume 13, Number 4, pages 6—7.

554 Seejohn Wu, “The Dance of the Self-Beheading Woman: Death and Mutilation in the Tibetan Hermeneutics of the

Feminine”, in Christopher l’lartney and Andrew McGarrity (ed), The Dark Side: Pmeeedingr oflbe Sever/l}; Amtra/ian and

Iniemaliona/ Religion, Uterature andArt; Conference 2002 (Sydney: RLA Press, 2004), pages 161 >177.
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nature, however, the primordial depth of nature is a question of “godding” and is thus far more

involving of Damn than the taking care of the environment and the non—killing of animals. The

essential definition of paganism is the identification ofplain"; with daimom'on. This is also

Heidegger’s understanding of the harmonious bringing together of the fourfold of gods and

mortals, sky and earth. Through his interpretation of Holderlin’s river poems, Heidegger

introduces into the Western philosophic imagination the Erezgnis of the locality and the

journeying of the gods within nature. In its deepest attunernent to the abyss of being,

hermeneutics turns out to be the topology of “godding”, so that a new mytbo; befitting Dawn’s

understanding of being may one day mice, but neverflmed (Heidegger’s injunction against

making of idols). But given that the “will” of Erezgnzk is beyond Dawn’s decision, the being—

historical determination of the abandonment of being is already showing “strange” signs of

“godding” in a new Geycb/ev/at of Dam}! as “technonature”, i.e. cyborgs.555 This is a further

development ofJfinger’s notion of the “worker” in the age of being geJle/lt in the Gexta/t (form)

of Gextell. In future, will a Dzogchen practitioner who is a cyborg be able to dissolve her

machine parts into light during the “great crossing” of tbod rga/P They will most probably be left

behind like hair and nails, as the “impurities” of her body. But can a cyborg truly attain

primordial understanding at all (fiberbaupl)? Will the inclusion of lec/me into the physical

dimension of Dam}! compromise its primordial opening toward mindful awareness of being?

The fundamental tension between being (59m) and tec/me possibly cannot be resolved in

primordial phenomenon of any kind, because ever since modernity, tec/me, as Tet/mzk, only has

the temporal meaning of futurity. This is the moment of fissure in Heidegger’s being-historical

notion of Erezgm'i, as being, as 59m, withdraws from human understanding once again. The

“occultation ofpoz'm'i’’556 that tec/me presents in today’s temporality of the gigantic cleaves to

Dam'n’s understanding of being in an urgency that is hidden from the surface of everyday

understanding. It is the concealment by way of such occultation that presents the greatest

danger to Dam”; humanity stands, in its primordial relation to being as Dwain, before an abyss.

As Heidegger writes, “The actual threat has already affected man in his essence.”557 How the

truth of being can continue to hold sway in the essence of Damn that is being transformed

fundamentally, and therefore horizonally in the hermeneutic sense, is now the pressing

555 Donna Haraway, “A Cyborg Manifesto: Science, 'l‘echnology, and Socialist—Feminism in the Late Twentieth Century”, in

Donna Haraway, Simiam, Cyborg and Women: The Reinuemion 0fNafzm’ (New York: Routledge, 1991), pages 149-181.

55" Richard Rojcewicz, Tl): God: and Tetbnolog:A Reading queidegger (Albany: State University of New York Press, 2006),

page 153; Rocjcewicz’s discussion on the occultation of technology is based on Martin Heidegger, TbeQuextiafl Containing

Terbno/ogy and Other Emg/J, translated by William Lovitt (New York: Harper & Row, 1977), page 28.

557 Martin Heidegger, Tl): Queslz'ofl Concerning Tetbnolqu and Other EJJgJ, page 28.
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question for mindful philosophy. Heidegger’s reading of Trakl concerning the decomposing or

“dis—essencin ” yer-were” Gambler/7t of modern Dam}?58g then puts into question the “saving

power” of the destiningpoz‘erz'r,559 even of the Holderlinian, pagan kind, when it is the abyss

itself that stands as the midpoint of Dam'n’s ecstatic temporality, calling for a turning that

shudders. In his influential essay “The Question Concerning Technology”, Heidegger proposes

looking into the Violent eye of Gem/l in order to appropriate the “saving power” of this greatest

danger. This wrestling of power from the gigantism of Gem/l must occur even if what

ter/mopoz'em brings forth is “demonic” in the conventional sense, if the meaning of Dam}! is not

to degenerate into the “standing reserve” of the “they”. Thinking of Otto, we are reminded of

the primordial moment in the religious history of humanity when violence in nature was the

condition for an awareness of the daimom't, which in turn grounded, as daimom'on always is

a/et/yez'a, an understanding of the sacred in ancient paganism.560 But in the advent of Gem/l, the

daz'mom'c‘ violence is of a different kind, because it disperses rather than gathers (/egez'n), thus

forming an anti—logo; that determines Darez'n’s understanding of and comportment to being in an

otbemen that as yet escapes being—historical explication. The post-Heideggerian task thus has a

definite orientation toward Dam'n’s possibilities of being. Thinking again of the essential

meaning of Gerda/edit, Dwain faces the possibilities of an ontological deformation, if not

miscarriage, if this being—historical task in the aftermath of Heidegger is not carried out. Tet/me

has to be thought and attuned to as the opening of new understanding and experience of

daimonion — but this is “dark” and is as furthest away from the “metaphysics of light” as possible

in the Erezégm'r of the future Gambler/9!. What is to be reawakened in the being—historical

understanding of Damn is the primordial unity of logo; and ”git/905 that was in the beginning of

Western philosophy prior to Plato’s metaphysical appropriation. In Pamenidei, Heidegger

points to mythos as the primordial pathway of the gods, which now waits mindful Dawn’s

rediscovery, guardianship and devotion.

553 Martin Heidegger, “Language in the Poem”, in Martin Heidegger, Oil the 1179/ to Lxmguage, pages 170 and 191.

559 Martin Heidegger, T/JeQuerlion Confirming Terbna/ag and Other Empat, pages 28—29. This phrase is derived from Holderlin’s

poem, “Patmos”: “But where danger is, grows/The saving power also.” Cited by Heidegger in ibid., page 28. In the tradition of

onto—theology, the Greek island of Patmos was the birthplace of the apocalyptic temporality, for it was there that a writer

traditionally believed to be john the Apostle had, as he writes in his “Book of Revelation”, the vision of the end of all times.

Also known as “Apocalypse”, this is the most daimam't text of Christianity that determines all the meanings of the Christian way

of being. Is Heidegger implying the apocalypse that Gem/l presents to Davin?

560 Rudolf Otto, The Idea oft/ye Haly, pages 15-16; 27.
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Yet the modern meaning of being is the rift (Rzfl) between logos and ”yd/905.561 But their

gathering together can still take place in poz’em, as poetry continues to be written and recited in

our cultural life. Poetry remains the “blueprint” (Cnmdnfl’) of the truth of being in the age of

nihilism, which allows the bringing forth of Dam'n’s projection (Extra/11(7) into its shared outline

562

(Umnfl’) with the setting—into-work of truth. Even more importantly, poetry is the form of

saying that Parmenides skilfully used to unconceal the primordial gathering together of a/et/aez'a

and “godding”. In the pawl} of poetry, therefore, Damn can become whole again, in the

primordial manner of the t/Jemgz'r gathering of the fourfold. The fullness of futurity in the

Gerda/ed” of Dam” is in the return of Dam'n’s determination in a/et/aez'a as its essential meaning.

563

In face of the modern crisis of the separation of tea/me from poz’em, which opens up an abyss

in the withdrawal of primordial being (39m) from Darez'n’s grasp, Heidegger’s invocation of

Holderlin’s “Patmos” in “The Question Concerning Technology” is most timely. What we can

take heart in is fact the opening line of this very poem, which says

Nah ist

Und schwer zu fassen, der Gott.

Near is

And difficult to grasp, the God.564

56‘ Heidegger understands rift as the strife between measure and unmeasure; yet it also shows the fundamental unity of the

two, as in the concept of Grill/(inf? (fundamental design or blueprint). See Martin Heidegger, “The Origin of the Work ofArt”,

in Martin Heidegger, Ofll/Je Beaten Trade, page 38 and 43 respectively. Strife, however, only serves to heighten Dareifl’s being—

historical understanding of the gathering power of Emgnir.

562 Ibid., page 38 and 47 respectively. See ibid., page 47: “The poetizing projection of truth, which sets itself into the work as

figure [Germ/t], is never carried out in the direction of emptiness and indeterminacy. In the work, rather, truth is cast toward the

coming preservers, that is to say, a historical humanity. What is cast forth, however, is never an arbitrary demand. The truly

poetizing projection is the opening up of that in which human existence [Darein], as historical, is already thrown [geworfm]. This

is the earth (and, for a historical people, its earth), the self—closing ground on which it rests, along with everything which —

though hidden from itself — it already is. It is, however, its world which prevails from out of the relationship of existence to the

unconcealment of being. For this reason, everything with which man is endowed must, in the projection, be fetched forth from

out of the closed ground and explicitly set upon this ground. In this way, the ground is first grounded as a ground that bears.”

The authentic figure of humanity is therefore Damn as it exists through the primordial determination of a/eI/Jeia as its measure

and which has its source in the fourfold that gathers together mortals, gods, sky and earth and bring them into the View of

grounding attunement through the creative power ofpviem.

563 Martin Heidegger, The Quertion Containing Tet/mology and Olber Eng/5, pages 12—14; page 34.

56“ Friedrich Holderlin, “Patmos”, in Friedrich Holderlin, Poem: and Fragmentr, translated by Michael Hamburger, pages 462-

463.
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The “godding” now accompanies our mindful awareness of tecbne as another possibility of

daimonion. We think of the likeness of the dark gods of traditional Goetia perhaps; or perhaps

the demon—like gods of Tibetans who symbolise the “dark” aspects of enlightenment, i.e. the

darkness that provides primordial measure for the complete lightening of understanding, not

unlike the relation of Dike and the Erinyes to Helios in the Heraclitean vision of logos?“ Even

in the darkest moment of being-historical turning in Errzégm'r, the “godding” is near. Ontological

dangers are but the “summits of time” (Gzpfle/ der 2327),566 which await the courageous access of

the lofty-minded. As the meaning of being in Darwin becomes revealed through Gate/l as the

perennial desire for immortality, it is inevitable that there will be striving for the integration of

let/me into not only the Kb'rperding of Darwin but ultimately its “mind”. This is “black magic” in

the esoteric sense — the attainment of power over the destining of being as mortality —, as let/me

rides on the rising tide of a “Luciferian” awakening. This is fearful only according to the

traditional prejudices of onto-theology, but not the attuned awareness of the revived pagan

thinking that Heidegger helped to bring forth; to the latter it is abyssal and calls for a heroic

leaping forth.567 In the futural ones to come, the uncanny challenge of the new Gert/fled)! of

cyborg is of relevance to neo—paganism, as its Goetic understanding does not hesitate to look at

the question of power of “technonature” in the face, as can already be seen in the occult

568

paradigm of “pandemonaeon” in the chaos magic movement. Heidegger’s turning in the

19505 from the pagan romanticism of Holderlin to the foreboding Gezlrt of Trakl is an

indication of his understanding of the crisis of the ontological conditions of Damn. No answer

is found in Heidegger’s Nar/J/afl; we are not given the gift of another secret work like

Conlfibzxtioflr to Phi/amply}. We are faced instead with what Heidegger calls the “apartness” of

death, since this is where he now belongs. Yet “apartness” (AbgeJt/yz'edm/aez'l) is for Heidegger a

565 See Martin Heidegger and Eugen Fink, Heraclitm Seminar, page 40.

56" Friedrich Holderlin, “Patmos”, in Friedrich Holderlin, Poemr and Fragmentr, pages 462—463. This was Holderlin’s last poem

before his permanent mental breakdown.

567 As described byjacques Derrida in his influential essay, “Gambler/1t II: Heidegger’s Hand”, Heidegger’s discussion of

Gerda/ed)! on the gathering site of Trakl’s poetry has no framework of reference in either Platonism or Christianity. jacques

Derrida, “Gambler/J! II: Heidegger’s Hand”, translated byjohn P. Leavey, reproduced in Stephen Mulhall (ed), Heidegger

(Aldershot: Ashgate, 2006), page 463.

568 See Peter]. Carroll, Liber Knox (Boston; York Beach: Weiser Books, 1992), pages 76—77. Carroll writes on page 76: “The

gods are dead. Long live the gods.” Chaos magicians conduct rituals a! zfthe gods are real (ibid., page 76). This means that

“godding” becomes a mere reflection of Darein’s existence, if not its expansion in the universe. Yet chaos magic is not like the

aesthetic paganism of 19‘h century German literature, in that in pandemonaeon, “The magician is not one striving for any

particular limited identity goal, rather one who wants the meta-identity of being able to be anything” (ibid., page 77). The

distinct pagan piety of Holderlin, unique in being—historical terms, is absent. Chaos magic also has the danger of turning gods

into what Heidegger calls an “expedient of man” (Martin Heidegger, Conlrilzutiom to Phi/amply, § 279, page 357).
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“pure” Get]! that has the power of carrying Damn back into its primordial being, which houses

the “kindred twofoldness” of humanity: its Gambler/91.569 From Trakl Heidegger learns the

resoluteness of “going under” into the abyss of the primordial. In it is the future of what

Heidegger describes in Contributions to Phi/amply] as the “ones to come”, which holds together

both their birth and death. In Trakl’s poetry of apartness, Heidegger finds the gathering

together of childhood and grave570 that unifies the ecstatic temporality of Datez'n. The cleaving

of life and death defines the essential moment of Dam'n’s attunement to Emgm‘y. In the cleaving

itself is the impossibility of an unified susbtance as the ground of Dwain: Gambler/9t is anti—

metaphysical. The cleaving awaits the leap of Dam}: into being as 1371223er so that it can open up

as that which the gods need, and to which Damn belongs.571 This belonging is however

determined by Dasez'n’s resolute attunement to the uncanny of daimom'on. It completes the

Goetic theurgy of magnum cum daemonae as the essential way of being which is nevertheless

problematised, permanently, by the quesfion of being qua let/me. The gods, if they return, will be

returning to a world that is not earth, but a chaotic, gigantic assemblage (but not Versamm/ung)

of networks, both human and technological, where let/me is the most general determination of

being. They may not have any authentic temples, that are still capable of housing the sacred, to

return for their divine dwelling.572 The metaphysical principle is now the Zu/yandemez'n of our

own creation, one which bears no relation to the work of the hands (Handwer/é) and surpasses

our capabilities in many areas: it is let/9m as violence (Gen/alt), which demolishes Dam’n’s

attunement to primordial measure and replaces it with its dominion.573 Unlike the gods, fer/me as

56‘) Martin Heidegger, “Language in the Poem”, in Martin Heidegger, Or] [be Wg} to Language, page 185.

57° Ibid., page 188.

57‘ Martin Heidegger, Contribution: to Phi/amply, § 156, page 196; § 157, pages 196—197.

572 For a phenomenological account of the challenge for design in architecture when earth conceals itself before the world in

the clearing of being, see Glen Hill, “The Architecture of Circularity: Design, Heidegger and the Earth”, PhD thesis, University

of Sydney, 1997, pages 287-294. See also Christian NorbergSchulz, “Heidegger’s Thinking on Architecture”, Peripetta, Volume

20 (1983), pages 61-68, on the possibility of thinking, as remembrance of being, opening up the possibilities of dwelling in

building as the “worlding” of the “between” that Darein essentially is. For a hermeneutic account thereof, see Adrian Snodgrass

and Richard Coyne, Interpretation in Arr/Jilettwv: Deng” a: a W9! qu/Jinkzing (London; New York: Routledge, 2006), pages 27—55.

See also ibid., page 129, on hermeneutics being embedded in communities, thus asserting the primacy ofMiIdaJein before the

advancement of techne in architecture and design. The crucial question that remains to be asked in hermeneutic architectural

thought is that of “godding”. The analysis of the threshold as the gathering of the “alien” and the “habitual” in the paper by

Norberg-Schulz (page 66), when compared with Austin Osman Spare’s Data): as dwelling on the threshold (see Kenneth

Grant, Tbs [Magical Revival, pages 182 and 193) between this and the other world, can offer a clearing of being in which the

possibilities of daimanir building and dwelling await to be projected open.

573 See Marcus Paul Bullock, Tbe Vialertl Eye: Emrtjfinger? Vthan: and Rwiriam on the Bumpemz Rig/J! (Detroit: Wayne State

University Press, 1992), page 139. See also Martin Heidegger, “On the Question of Being”, in Martin Heidegger, Pat/imarkr,
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technology, in its being, is indifferent to concernful dealings with us. Heidegger calls such

holding sway of lecbne (the Gem/l of technology over being) “the destiny of metaphysics and its

completion.”574 The essential measure ofpragma is covered over, and existential forgetting

befalls Damn.575 For let/me to become the essence of Darrin as the human hands do, it has to be

a different kind of Damn that goes beyond the ply/xii of its Ké'rperding, or the body in its natural

state. The abyss of the overall being-historical determination of being, by way of which Damn

is cast in one Gambler/91‘ or the other, is the recurrent uncanny of the a/et/yez'a of being that even to

Heidegger is disclosed only as the problematic temporality of the present, but with no further

signs and showing. Being is right saying.576 The future speaks, but the “now” is silent. In its

radical finitude, the ultimate question that Damn can ask of being is whether there is an end to

Damn on earth. Sybilline and apocalyptic, this is the turning at the midpoint of the gathering

together of being and nothingness that is the most primordial of all temporalities. The dangers

are nearby, but so perhaps are the gods. And so perhaps are the demons as daz'mony.577

 

page 3053, regarding the German philosopher’s discussion of] finger’s analysis of pain being the determinant factor in modern

man’s figure (Gestalt), which in fact is underpinned by the turning violent of lei/me in the struggle between world and earth.

57“ Martin Heidegger, Alimflu/nm, § 63, page 151.

575 Martin Heidegger, Pamenider, § 5, pages 8L8}.

57" Reticence in silence is how being holds sway. See Martin Heidegger, Contribution: to Pin/amply, §§ 37—38, pages 54—56. The

primordial meaning of sigetic projecting—open is Dasein’s beinghistorical attunement to the gods, with Damn itself as the

Dagrfinder for the future godly ones.

577 In King Solomon’s Goetia, daimonion was only related to as an expedient to the building of the First Temple. It was the

beginning of the onto—theological appropriation of dairnons as demons, in order to glorify Solomon’s bnbrir in his

institutionalisation of monotheism as the only possible, and permissible, “godding”. In Solomon’s hands, dairnonion was reduced

to tar/me. And in the inherited monotheistic “godding” in Christianity, we witness the full»scale concealment of the native,

pagan spirituality of Europe, a devastation that has its origin in the Solomonic violence toward Goetia. For a study of

Solomon’s interactions with the demons, see Sarah L. Schwartz, “Building a Book of Spells: The So—called Tertarnent of5010mm

Reconsidered”, PhD thesis, University of Pennsylvania, 2005.



219

Bz'b/z'ogmp/y

7. Work; by Heidegger Cited in 7796!er

Identila')‘ und Dz' ermz. Pfuflingen: Gfinther Neske, 1957.

T/ye Piegl of Thinking. Translated by James G. Hart and John C. Marald. Bloomington & London:

Indiana University Press, 1976.

Tbe Quextz'on Containing Technology and Other Emyx. Translated by William Lovitt. New York:

Harper & Row, 1977.

Earfi/ Greek Thinking. Translated by David Farrell Krell and Frank A. Capuzzi. San Francisco:

Harper & Row, 1984.

7796 Bali; Pmb/em: oj‘P/Jenomenology. Translated by Albert Hofstadter. Bloomington: Indiana

University Press, 1982. Revised edition 1988.

On lbe Way to Language. Translated by Peter D. Hertz. San Francisco: Harper & Row, 1982.

Gmnafmgerz der Pbi/ojop/Jie. Gemmtamgabe, Volume 45. Frankfurt am Main: Vittorio Klostermann,

1984. (Freiburg lecture course, Winter semester 1937-1938.)



220

NietziebeiMcrap/911k — Bin/mung 2‘71 die Pbi/oxop/Jz'e: Den/Em 101d Diebten. Gemmlamgalae, Volume 50.

Frankfurt am Main: Vittorio Klostermann, 1990. (Both are texts for lecture courses at Freiburg,

intended for winter semster 1941—1942 and winter semester 1944—1945 respectively, which did

not take place.)

He‘lder/z'm Hymne ‘I/lndenken”. Gemmlamgabe, Volume 52. Frankfurt am Main: Vittorio

Klostermann, 1992. (First edition 1982.)

Heme/I'm; Seminar, 7966/ 67. Translated by Chalres H. Seibert. Evanston: Northwestern

University Press, 1993. (With Eugen Fink.)

Being and Time. Translated byjoan Stambaugh. Albany: State University of New York Press,

1996.

The Prinrzy’J/e ofReamn. Translated by Reginald Lilly. Bloomington: Indiana University Press,

1996.

Er/d‘ulemngen {u fielder/in; Die/flung. Gemmtamgabe, Volume 4. Frankfurt am Main: Vittorio

Klostermann, 1996. (First edition 1981.)

Pamem'des. Translated by André Schuwer and Richrad Rojcewicz. Bloomington: Indiana

University Press, 1998.

Conm'butz'om to Pbi/omp/J}: me Emu/fling. Translated by Parvis Emad and Kenneth Maly.

Bloomington; Indianapolis: Indiana University Press, 1999.

Fielder/I'm Hymnen ‘Cermanien”und ‘Der R/m'n”. Cemmtamgabe, Volume 39. Frankfurt am Main:

Vittorio Klostermann, 1999. (First edition 1980; second and revised edition 1989.)

Inlmduetz'on to Metapbjsz'es. Translated by Gregory Fried and Richard Polt. New Haven; London:

Yale University Press, 2000. (New translation; first translation by Ralph Manheim, published by

the same in 1959.)



221

On Time and Being. Translated byjoan Stambaugh. Chicago: University of Chicago Press, 2002.

(First published in 1972.)

Uber den Anfang. Gemmlamgabe, Volume 70. Frankfurt am Main: Vittorio Klostermann, 1995.

(Nada/off from 1941.)

Join nnd Wabr/aeit. Gemmtamgabe, Volume 36/37. Frankfurt am Main: Vittorio Klostermann,

1997. (First edition 1988.)

Ontology: T/ye Hemenentz'm ofFoamy. Translated by John van Buren. Bloomington: Indiana

University Press, 1999.

Reden nnd under? Zengnme ez'ne; Ubenswqger. Geminlansgabe, Volume 16. Frankfurt am Main:

Vittorio Klostermann, 2000. (From the years 1910—1976.)

Zn Holder/in — Grier/yen/andmisen. Gemmtomgaoe, Volume 75. Frankfurt am Main: Vittorio

Klostermann, 2000.

San und Wabr/Jez't. 1. “Die Grundfrage der Philosophie”. 2. “Vom Wesen der Wahrheit”.

Gemmlamgabe, Volume 36/37. Frankfurt am Main: Vittorio Klostermann, 2001. (Lecture

courses from summer semester 1933 and winter semester 1933—1934.)

Toward: t/oe Definition ofPoi/amply. Translated by Ted Sadler. London; New York: Continuum,

2002. (Translation of an Bestinzmnng der Poz'losopbz'e, Gesamtausgabe, Volume 56/57. Frankfurt

am Main: Vittorio Klostermann, 1987. First two lectures given by Heidegger at Freiburg when

he transferred from the faculty of theology to the faculty of philosophy in 1919, they being

“Die Idee der Philosophie und das Weltanschauungsproblem” and “Phanomenologie und

Transzendentale Wertphilosophie”.)

Toe Pbenomeno/ogy ofReligion! 14%. Translated by Matthias Fritsch and Jennifer Anna Gosettj—

Ferencei. Bloomington; Indianapolis: Indiana University Press, 2004. (Lecture course from

winter semester 1920—1921.)

Zn Ernxtjiinger. Gemintamgabe, Volume 90. Frankfurt am Main: Vittorio Klostermann, 2004.



222

Mindfulness. Translated by Parvid Emad and Thomas Kalary. London; New York: Continuum,

2006.

2. Work; h} Other/luthori

Abraham ben Simeon, The Book ofthe Saered Magic of/lhramelin the Mage, a; Delivered h] Abraham

the jew unto Hi1 Son Lanzeeh, A.D. 7458. Translated by S. L. MacGregor Mathers. New York:

Dover Publications, 1975. First published in London, 1900.

Abraham ben Simeon of Worms, The Book of/lhranzelin:/1 New Translation. Translated by Steven

Guth. Lake Worth: Ibis Press, 2006.

Adler, Margot. Drawing down the Moon: Watcher, Druidi, Godders—worihabpen, and Other Pagan; in

America Today}. New York: Penguin/Arkana, 1997. (“With a Completely Updated Resource

Guide”; first edition 1979.)

Angus, S. The Myrna—Religion New York: Dover, 1975. Reprint of the 1928 edition of The

Mfrag—Religion; and Chriytianit} first published in 1925.

Athanassiadi, Polymnia. “Dreams, Theurgy and Freelance Divination”, Thejournal ofRoman

Studies, Volume 83 (1993), pages 115—130.

Bado—Fralick, Nikki. Coming to the Edge ofthe Circle:/1 Wietan Initiation Ritual Oxford: Oxford

University Press, 2005.

Beaufret, Jean. Dialogue with Heidegger: Cree/e Philosophy. Translated by Mark Sinclair.

Bloomington; Indianapolis: Indiana University Press, 2006.

Beistegui, Miguel de. The New Heidegger. London; New York: Continuum, 2005.

Benoist, Alain de. Commentpeut—on étrepaien? Paris: Albin Michel, 1981.



223

Berger, Helen A. (ed). Wilcbmzft andMagz't: Contemporag/ N071]? America. Philadelphia: University

of Pennsylvania Press, 2005.

Blain, Jenny. “Seidhr and Seidhrworkers: Recovering Shamanic Practice in Contemporary

Heathenjsm”, Tbe Pomegranate, Number 6 (1998), pages 6-19.

Blain, Jenny. Nine World; ofSeid—Magic.‘ Etstagl and Neo—x/aamam‘mz in N077/9677! Eumpean Magic.

London: Routledge, 2002.

B1ain,]enny, Douglas Ezzy, and Graham Harvey (ed). Rexeart/yz’ng Paganixm. Walnut Creek:

AltaMira Press, 2004.

Brenk, Frederick E. “’A Most Strange Doctrine’: Daimon in Plutarch”, T/ye C/am‘m/joumal,

Volume 69, Number 1 (1973), pages 1—1 1.

Brook, Angus. “What is Religion?” PhD thesis, University of Sydney, 2005.

Bullock, Marcus Paul. The Viola”! Eye: melfiinger’l Vzlrz‘om mid Rew'fl'om on the European Rngt.

Detroit: Wayne State University Press, 1992.

Cairns, Grace. “The Philosophy and Psychology of the Oriental Mandala”, Pbi/omp/J} East and

IVeJt, Volume 11, Number 4 (1962), pages 219—229.

Candrakirti. Ifltmductz'on t0 the Middle Way): Candmkz’rtz"; ‘Mad/gyamakamtam”. Translated by

Padmakam Translation Group. Boston: Shambhala, 2002.

Carroll, Peter]. Lila” Null 2’?“ Pyc/yonaut. York Beach: Samuel Weiser, 1987

Carroll, Peter]. Liber Kaax. Boston; York Beach: Wesier Books, 1992.

Chégyam Trungpa. Sbamb/m/a: Tbe Samed Pail? oftbe Warrior. Boulder: Shambhala, 1984.

Chégyam Trungpa. Gmat Eamm 51m: T/ye Wijdom ofS/yamb/ya/a. Boston; London: Shambhala,

2001.



224

Chumbley, Andrew D. TbeAzoe‘tia:A Grinioire oft/9e Sabbath Craft. Chelmsford: Xoanon, 1992.

Ciocan, Cristian. “Introduction”, Studia Pbaenonieno/ogioa, Volume V (2005), pages 1—2.

Clark, Stephen R. L. “Reason as Dairnon”, in Christopher Gill (ed), The Perron and the Human

Mind: [mm in Ancient andModern Pbi/oyop/aj, pages 187-206. Oxford: Oxford University Press,

1990.

Coyne, Richard and Adrian Snodgrass. Interpretation in Arebiteelnre: Derign a; a Way of Thinking.

London; New York: Routledge, 2006.

Cozort, Daniel. Unique Tenet; ofthe Middle Way Conseqnenee Selaool. Ithaca: Snow Lion

Publications, 1998.

Crangle, Edward F. (ed) Eroteneiim and [be Control ofKnow/edge. Sydney: Department of Studies

in Religion, University of Sydney, 2004.

Crowe, Benjamin D. Heidegger’r Religion: Origini: Deilmetion andAal/oentieigl. Bloomington;

Indianapolis: Indiana University Press, 2006.

Crowley, Aleister. “Liber Samekh: Theurgia Goetia Summa: Congressus Cum Daemonae”, in

Israel Regardie (ed), Gem;from ”The Equinox”: Imlmetiony [y A/eixter Crow/631for Hi5 Own Magical

Order (Tempe: New Falcon Publications, 1997), pages 323-353.

Crowley, Aleister. Tbe Virion and the Voice. York Beach: Weiser, 1998

Cusack, Carole. Convention among t/ye Germanic Peop/eJ. London; New York: Cassell, 1998.

Darcus, Shirley. “DaiInon as a Force Shaping Et/oor in Heraclitus”, Pboenix, Volume 28, Number

4 (1974), pages 390-407.

Darcus-Sullivan, Shirley. Pyle/oo/ogiea/ and Et/Jiea/ Idear: W/Jat Barbi Cree/é; 5a}. Leiden: E. J. Brll,

1 995.



225

Deinert, Herbert. “Die Entfaltung des Bosens in Bohmes Mysteriurn Magnum”, PMLA,

Volume 79, Number 4 (1964), pages 401—410.

Detsch, Richard. Review of Dairnon 11/2».- Heidegger and LJfi—P/Ji/oxoplyl by David Farrell Krell,

Gernian Studie; Review, Volume 18, Number 2 (1995), pages 357-358.

Derrida, Jacques. “Gerda/eel}! II: Heidegger’s Hand”, translated by John P. Leavey, reproduced in

Stephen Mulhall (ed), Heidegger (Aldershot: Ashgate, 2006), pages 431—466.

Dickie, Matthew. Magie and Magician; in tbe Greeo~Rornan War/d. London; New York: Routledge,

2001.

Dierker, Wolfgang. Hirnrn/err C/aubenJ/érieger: Der Sz'e/yer/aeitrdiemt der SS and seine Re/igiongw/itik

7933-7947. Paderborn: Ferdinand Schoningh, 2003.

Doppler, Alfred. Der/lbgmnd. Graz: Hermann Bohlaus, 1968.

Dowman, Keith. S1%} Dancer? The Seeret Life and Sany ofthe Lab! Yer/ye Tyogyel. London & Boston:

Routledge & Kegan Paul, 1984.

Dudjom Rinpoche, T/Je Nyingrna Stime] of Tibetan Budd/92km, translated by Gyurme Dorje, Volume

1. Boston: Wisdom Publications, 1991.

Ezzy, Douglas. “Popular Witchcraft and Environmentalism”, T/Je Pmrnegranate, Volume 8, Issue

1 (1996), pages 29—53.

Ezzy, Douglas (ed). Practiring t/Je "Vite/9’5 Crafi. Crows Nest: Allen & Unwin, 2003.

Faivre, Antoine and Wouter Hanegraaff (ed), Western Bmteritirrn and the Stienee ofReligion: Selected

Papers Prevented at the 77”] Congrefl oft/9e InternationalAflor‘iationfor [/76 Hixtogl ofRe/zgiom, Mexieo

Cry, 7995. Leuven: Peeters, 1998.

Fenner, Peter. The Onto/0g}! aft/7e Middle Way. Dordrecht: Kluwer Academic Publishers, 1990.



226

Frankfurter, David. “Dynamics of Ritual Expertise in Antiquity and Beyond: Towards a New

Taxonomy of ‘Magicians’”. In Mirecki, Paul and Meyer, Marvin (ed), Magic and Ritual in the

Ancient World. Leiden: Brill, 2002; pages 159-178.

Gardell, Mattias. God! ofthe Blood: The Pagan Revival and White Sejbaratiini. Durham; London:

Duke University Press, 2003.

Gardner, Gerald. Witehmzfi Today. London: Rider, 1954.

Geller, M. I. “Fragments of Magic, Medicine, and Mythology from Nimrud,” Bulletin ofthe Xehool

ofOriental andAfrican Sit/diet, Unioerszy ofLondon, Volume 63, Number 3, pages 331-339.

Glazebrook, Trish. Heidegger? Philojophy ofSa'enee. New York: Fordham University Press, 2000.

Goodman, Felicitas D. The Exoralrni of/lnnelieye Michel. Garden City: Doubleday, 1981.

Goodrick—Clarke, Nicholas. The Oren/t Root; ofNaziyin: ferret/lawn Cnlti and Their Inflnence on

Nazi Ideology. London: Tauris Parke, 2004.

Grant, Kenneth. The Magical Revival. NewTork: S. Weiser, 1972.

Grant, Kenneth and Grant, Steffi. Hidden Lore. London: Skoob Boks, 1989.

Greenwood, Susan. Magic, Witehmzft and the OthenoorldsAn Anthropology. Oxford: Berg, 2000.

Greenwood, Susan. The Nature ofMagie:An Anthropology ofConta'omneu. Oxford; New York:

Berg, 2005.

Guven, Ferit. Madneis and Death in Philosophy. Albany: State University of New York Press, 2005.

Haack, Friedrich—Wilhelm. Wotan: Wiederkehn' Blat—, Boden- and Raye—Religion. Munchen:

Claudius, 1981.



227

Hale, Christopher. Himmler? Crurade: The True Stop; ofthe 7938 Nazi Expedition into Tibet.

London: Bantam, 2003.

Hanegraaff, Wouter and Antoine Faivre (ed), Wertern Eroteriiism and the Seienee ofReligion: Selected

Paper; Prevented at fire 77“ Congrerr oft/1e Internationa/Arroeiationfor tbe Hirtogl ofRe/igionr, Mexieo

CiQI, 7995. Leuven: Peeters, 1998.

Haraway, Donna. “A Cyborg Manifesto: Science, Technology, and Socialist—Feminism in the

Late Twentieth Century”, in Donna Haraway, Simians, Cyborg; and Women: T/Je Reinaention of

Nature (New York: Routledge, 1991), pages 149—181.

Hatfield, Henry. Aer/belie Paganirm in German Literature: me Wineke/mann to tbe Deal/9 ofGoet/Je.

Cambridge: Harvard University Press, 1964.

Heer, Friedrich. Der G/aulae deJ/ldoflHit/er. Munchen; EBlingen: Bechtle, 1968.

Heine, Steven. Exzrtentia/ and Onlo/ogiea/ Dimenrionr ofTime in Heidegger and Degen. Albany: State

University of New York, 1985.

Heller, Friedrich Paul and Anton Maegerie. T/yu/e: Vom Vb'lkz‘eben Ok/éu/tirmur bi; gar Neuen

Ree/Jten. Stuttgart: Schmetterling, 1995.

Heraclitus, Tbe Fragment; oftbe War/é ofHerae/itur opr/yem on Nature, translated by George

Thomas White Patrick with Introduction. Baltimore: N. Murray, 1889.

Hill, Glen. “The Architecture of Circularity: Design, Heidegger and the Earth”. PhD thesis,

University of Sydney, 1997.

Hilton, James. Lott Horizon. New York: Grosset and Dunlap, 1933.

Holderlin, Friedrich. Poem; and Fragmentr, translated by Michael Hamburger. London: Routledge

and Kegan Paul, 1966.



228

Holvbek, Russell H. “Being and Knowing: Spiritualist Epistemology and Anthropology from

Schwenckfeld to Bohme”, Sixteent/J Centugijonmal, Volume 22, Number 1 (1991), pages 97-110.

Hopkins, Jeffrey. Emptinenr Yoga: Tbe Tibelan Middle Way. Ithaca: Snow Lion Publications, 1995.

(First edition 1987.)

Hopkins, Jeffrey. Reflection; on Rea/2'91: Tbe T/yree Nature; and Non~natures in die Mind—Only 56/9001

Berkeley: University of California Press, 2002.

Horne, Fiona. Wile/a'A Magic/Ea! Year. Sydney: Random House Australia, 1999.

Hsiao, Paul Shih-yi. “Heidegger and Our Translation of the Tao Te Ching”, in Graham Parkes

(ed), Heidegger andAxian Tbongbl, pages 93—104. Honolulu: University of Hawaii Press, 1987.

Hume, Lynne. Compendium Benejiiiormn: Be/ieji and Practices ofModem Wile/Jerafl in Amim/ia.

Adelaide: Charles Strong Memorial Trust, 1994.

Hume, Lynne. Wile/9cm]? and Paganiiin in Andra/in. Carlton South: Melbourne University Press,

1 997.

Hiippauf, Bernd. “Emptying the Gaze: Framing Violence through the Viewfinder”, New

Gmnan Critique, Number 72 (1997), pages 3—44.

Hutton, Ronald. T/Je Trinnzp/y oftbe Meow/1 Histogz ofModem Pagan Wile/aerafl. Oxford: Oxford

University Press, 1999.

Hutton, Ronald. Wile/yer, Dmidi, and King Ari/31m London; New York: Hambledon and London,

2003.

Hyland, Drew A. “First of All Came Chaos,” in Drew A. Hyland and John Panteleimon

Manoussakis (ed), Heidegger and the Cheeky: Inteipreline Eng/J, pages 9—22. Bloomington;

Indianapolis: Indiana University Press, 2006.



229

Jakob, Eric. Martin Heidegger and HamJonar: Die Metap/JJ/Jik der smegma; and die Krire der

tee/mo/ogire/Qen ZiI/i/iration. Tubingen; Basel: Francke, 1996.

Jeffrey, Arthur. “Ibn Al—'Arabi's Shajarat al—Kawn”, Studia Ir/amiea, Number 10 (1959), pages

43—77.

Johnston, Sarah Iles. Rert/err Dead: Eneounterr between t/9e Living and t/ae Dead in Ancient Greece.

Berkeley: University of California Press, 1999.

Jonas, Hans. Tbe Gnortie Religion: T/ye Menage ofthe Alien God and t/ae Beginning; ofC/Jrirtianigl.

Boston: Beacon Press, 1958. English version of Gnoris and Jpa'tantzker Geijt (Part I: 1934; Part II:

1954).

Jonas, Hans. “Heidegger and Theology”, Tbe Review quetap/y/Iier, Volume 18 (1964), pages 207—

233.

Jones, Ieuan. “Song of the Car, Song of the Cinema: Questioning ‘Semi—orthodox’ Pagan

Rhetoric about ‘Nature”’, The Pmmegranale, Volume 8, Issue 1 (1996), pages 5—28.

Junger, Ernst. “Die Totale Mobilmachung”, in ErnstJiinger, Sanitlie/Je Werke, Volume 7.

Stuttgart: Klett—Cotta, 1980, pages 119—142.

Kabilsingh, Chatsumarn, “Early Buddhist Views on Nature”, in Alan Hunt Badiner (ed),

D/yanna Gaia: A Hantert ofEma}; in Budd/913m and Ecology, pages 8—13. Berkeley: Parallax Press,

1990.

Kalsched, Donald. “Trauma and Daimonic Reality in Ferenczi’s Later Work”, in Journal of

Anabltiea/ ngebo/ogy, Volume 48, Number 4 (2003), pages 479—489.

Kieckhefer, Richard. Forbidden Riter'A Nemmaneer’r Manual ofthe Fifteenth Centnpl. University

Park: Pennsylvania State University Press, 1998.

Kingsley, Peter. In the Dark Place; of Wirdoni. Inverness: Golden Sufi Center, 1999.



230

Klein, Anne Carolyn and Tenzin Wangyal. Unbounded Woo/men: Dzoge/aen, Bon, and t/oe Logic (ft/9e

Noneoneeptual Oxford; New York: Oxford University Press, 2006.

Kocziszky, Eva. Mytbenfigmen in Holder/iii: Spdlu/er/e. Wiirzburg: Konigshausen & Neumann,

1 997.

Krell, David Farrell. Damon Life: Heidegger and LJfi-pbi/orop/iy. Bloomington: Indiana University

Press, 1992.

Leijenhorst, Cees. “Francesco Patrizi’s Hermetic Philosophy”, in Roelof van den Broek and

Wouter J Hanegraaff (ed), Gnorir and Hemeticirm: From Antiquiy/ [0 Modern Timer. Albany: State

University of New York, 1998.

Leon—Jones, Karen Silvia de. Giordano Bruno and [be Kalabo/a/J: Prop/9e15, Magieiam, and Rab/air.

Lincoln; London: University of Nebraska Press, 2004.

LePage, Victoria. Sbamb/ya/a: T/Je Fartinaling Trill/2 behind t/Je MJilly ofSbongo-la. Wheaton: Quest

Books, 1996.

Longchen Rabjam. A Trearure Trove ofSmpturo/ Trammiuion. Translated by Richard Barron.

Junction City: Padma Publishing, 2001.

Lopez, Donald. Prisoners (y’Sbanin-La: Tibetan Buddhism and [/98 Weyt. Chicago: University of

Chicago Press, 1999.

Luhrrnann, Tanya M. Pursuarion oft/9e Wile/J ’r Crigfl: RitualMagic and Wile/yeraft in Prerenl—da}

Eng/arid. Oxford: Blackwell, 1989.

Maegerie, Anton and Friedrich Paul Heller. TIM/e: Vom Volkie/Jen Obey/[mom lair {yr Neueii

Ree/ate”. Stuttgart: Schmetterling, 1995.

Marwick, Laura. “Tibetan Buddhist Wisdom in Hildegard of Bingen’s Visions”, in Carole M.

Cusack, Frances Di Lauro and Christopher Harney (ed), Toe Budd/9a offuburbia: Proceeding: of{be



231

Big/7f]? Athra/ian and International Religion, Literature and the Art; Conference 2004, (Sydney: RLA

Press, 2005), pages 77-86.

May, Reinhard. Heidegger? Hidden fourtei: Earl Arian Irflueneer on Hi1 Work. Translated by

Graham Parkes. London; New York: Routledge, 1996.

Mehta, J. L. “Heidegger and Vedanta: Reflections on a Questionable Theme”, in Graham

Parkes (ed), Heidegger andAsian Tlroug/it, pages 15-46. Honolulu: University of Hawaii Press,

1987.

Merkur, Dan. Gnome/in Eroterie Tradition ofMJJtieal Viyion; and Unioni. Albany: State University

of New York, 1993.

Miles, ChristopherJ. “Journey into the Neither-Neither: Austin Osman Spare and the

Construction of a Shamanic Identity”, Tbe Pomegranate, Volume 8, Number 1, pages 54-83.

Miller, RobertJ. “The Supine Demoness (Srin mo) and the Consolidation of the Tibetan

Empire”, Tinetjournal, Volume 23, Number 3, pages 3—22.

Mills, Martin A. Identigl, Ritual and State in Tibetan Budd/mm: T/9e Foundation ofAut/yorigl in Gelukpa

Monarticirm. London; New York: Routledge Curzon, 2003.

Mipham Jamyang Namgyal Gyatso, Speee/r ofDelzg/Jt: Milo/yam? Commentagl on Santarakyita’r

“Ornament oft/9e Middle W591”. Translated by Thomas H. Doctor. Ithaca; Boulder: Snow Lion

Publications, 2004.

Morrison,J. S. “Parmenides and Er”, The journal ofHellenic Studier, Volume 75 (1955), pages 59—

68.

Mosse, George L. Nazi Culture: Intellectual and Social Lafe in the Third Reid). New York: Schocken

Books, 1981.

Nagarjuna. Fundamental W/irdom oftbe Middle W4}: Nagay'una’t ‘Mulamadlyyama/éakanka”.

Translated with commentary by Jay L. Garfield. New York: Oxford University Press, 1995.



233

Oldmeadow, Peter. “Buddhist Yogacara Philosophy and Ecology”, in Carole Cusack and Peter

Oldmeadow (ed), Thir IrnrnenJe Panorama: Sir/die; in Hononr ofBritJ 5harpe (Sydney: School of

Studies in Religion, University of Sydney, 1999), pages 238—252.

Otto, Rudolf. The Idea ofthe H05). Translated byJohn W. Harvey. London; Oxford: Oxford

University Press, 1958.

Parkes, Graham (ed), Heidegger andAsian Thought. Honolulu: University of Hawaii Press, 1987.

Pasanen, Outi. “Double Truths: An Interview with John Sallis”, Man and World, Volume 30,

Number 1 (1997), pages 107—114.

Pettit, John W. Mipharn’x Beaeon ofCertaingl: Illuminating the View ofDgogehen, the Great Pegfeetion.

Boston: Wisdom Publications, 1999.

Phillips, James. Heidegger”; “Vol ”: Between National Soeialerrn and Poetgl. Standford: Stanford

University Press, 2005.

Plato, The Repuhlie. Translated by Desmond Lee. London: Penguin Books, 2003.

Poewe, Karla. New Religion; and the Nazis. Routledge: New York; London, 2006.

Poggeler, Otto. The Path; ofHeidegger’: Lizfe and Thought. Translated by John Bailiff. Atlantic

Highlands: Humanities Press, 1997. Originally published as Nene Wege rnit Heidegger: Freiburg &

Munchen: Verlag Karl Alber, 1992.

Poggeler, Otto. Heidegger in yeiner Zeit. Munchen: Wilhelm Fink, 1999.

Reynolds, John Myrdhin. The Golden Letterr: The Three ltatenrentr ofGarah Done, The Firyt Teacher of

Dzogehen. (Translation, introduction and commentaries by Reynolds.) Ithaca: Snow Lion

Publications, 1996.

Radcliffe—Brown, A. R. “The Rainbow—Serpent Myth of Australia”, The Journal ofthe Royal

Anthropological Inititnte ofGreat Britain and Ireland, Volume 56 (1926), pages 19-25.



234

Regardie, Israel (ed). Germfmrn the ‘Eqninox”: Instruetioni hJ/Aleieter Crew/g!for Hi5 Own Magieal

Order. Tempe: New Falcon Publications, 1997.

Rock,J. F. “The Birth and Origin of Dto—mba Shi—lo, the Founder of the Mo—so Shamanism,

According to Mo—so Manuscripts”, Artihm Asiae, Volume 7, Number 1 /4 (1937), pages 5—85.

Rojcewicz, Richard. The God; and Teehnology:/l Reading ofHeidegger. Albany: State University of

New York Press, 2006.

Roerich, Nicholas. Shamhhala. New York: Frederick A. Stokes Company, 1930.

Rossi, Donattela. The Philorophieal View ofthe Great Pefleetion in the Tihetan Ban Religion. Ithaca:

Snow Lion Publications, 1999.

Sallis, John. Chomlogy: On Beginning in Plato’s ‘Tirnaem”. Bloomington; Indianapolis: Indiana

University Press, 1999.

Samten Gyaltsen Karmay, The Great Pefleetionu/i Philomphieal and Meditative Teaehing in Tihetan

Buddhirrn. Leiden; New York: E. J Brill, 1988.

Samuel, Geoffrey. Civilized Shainam: Buddhixrn in Tihetan Soa'etiee. Washington: Smithsonian

Institution Press, 1993.

Schalow, Frank. Heidegger and the QM”!for the Sacred' Frvrn Thought to the Sanetnagl ofFaith.

Dordrecht: Kluwer Academic Publishers, 2001.

Schmidt, Dennis. “What We Owe the Dead”, in Drew A. Hyland andJohn Panteleimon

Manoussakis (ed), Heidegger and the Greener: Interpretive Bury/5, pages 111-126. Bloomington;

Indianapolis: Indiana University Press, 2006.

Scholem, Gershom. “Issac Luria: A Central Figure inJewish Mysticism”, Bulletin ofthe American

Academy ofAm and Sdeneee, Volume 29, Number 8 (1976), pages 8—13.



235

Schwartz, Sarah L. “Building a Book of Spells: The So-called Tertarnent ofSolomon

Reconsidered”, PhD thesis, University of Pennsylvania, 2005.

Seymour, Charles. The Forgotten Mage. Loughborough: Thoth Publications, 1999

Sheehan, Thomas. “Heidegger and the Nazis”, The New York. Review ofBookx, Volume X XXV,

Number 10 (1988), pages 38—47.

Shardza Tashi Gyaltsen. Heart Drop ofDharrna/éegla: Dgogehen Praetite ofthe Bon Tradition.

Translated with commentary by Lopon Tenzin Namdak. Ithaca: Snow Lion Publications, 1993.

Simek, Rudolf. Dietionagi ofNorthern Mythology. Translated by Angela Hall. Cambridge: D. S.

Brewer, 1996.

Simon. Dead Namey: The Dark Hiitogl ofthe ‘Neeronornieon”. New York: Avon Books, 2006.

Sonam Thakchoe, “The Relationship between The Two Truths: A Comparative Analysis of

Two Tibetan Accounts”, in Contemporag/ Buddhirrn, Volume 4, Number 2 (2003), pages 111—127.

Song, jae—Woo. Ljeht una’ Lirhtung: Martin Heidegger; Dextruiétion der Lichtrnetaphysik und Jeine

Berinnung aufdie Lichtung de; Seins. Saint Augustin: Gardez!, 1999.

Snodgrass, Adrian. Architecture, Space and Eternigl: Studies in the Stellar and Temporal Synholiyrn of

Traditional Buildings. 2 volumes. New Delhi: P. K. Goel for Aditya Prakashan, 1990.

Snodgrass, Adrian and Richard Coyne. Interpretation in Architecture: Design at a Way of Thinking.

London; New York: Routledge, 2006.

Spare, Austin Osman. The Book ofPleaJure (fey-Love): The Pathology ofEcstagl. London: Co—

operative Printing Society, 1913.

Sproul, Barbara C. PrimalMythi: Creating the World. San Francisco: Harper & Row, 1979.



236

Starhawk. The Spiral Dante'A Rebirth (ft/7e Ancient Religion ofthe Great Goddesy. San Francisco:

Harper San Francisco, 1999. (First edition 1979.)

Stenstad, Gail. “The Last God — A Reading”, Reieare/J in Phenomenology, Volume 23 (1993), pages

75—88.

Stenstad, Gail. “The Turning in Ereignis and Transformation in Thinking”, Heidegger Stadier,

Volume 12 (1996), pages 83—94.

Stenstad, Gail. Trang‘onnationr: Thinking afler Heidegger: Madison: The University of Wisconsin

Press, 2006.

Strmiska, Michael F. (ed). Modern Paganirrn in World Culturei. Santa Barbara: ABC—CLIO, 2005.

Strube, Claudius. “Die Existenzial—ontologische Bestimmung des Lumen Naturale”, in Heidegger

Stadiei, Volume 12 (1996), pages 109-119.

Taubes, Susan Anima. “The Gnostic Foundations of Heidegger’s Nihilism”, Tbejonmal of

Religion, Volume 34, Number 3 (1954), pages 155—172.

Tedlock, Barbara. “Divination as a Way of Knowing: Embodiment, Visualisation, Narrative,

and Interpretation”, Folklore, Volume 112, Number 2 (2001), pages 189-197.

Tenzin Wangyal. Wonder; ofthe NaturalMind: The Erienee oszogeben in tbe Native Bon Tradition of

Tibet. Barrytown: Station Hill, 1993.

Thoma, Dieter. “Making Off with an Exile - Heidegger and the Jews”, translated by Stephen

Cho and Dieter Thoma, New German Critique, Number 58 (2003), pages 79—85.

Thurman, Robert A. F. Toe Central Poi/amply ofTioekA Study and Tranxlation ofjoy Trong Kbapa’i

‘Esyenee ofTrue Eloquenee”. Princeton: Princeton University Press, 1991.



237

Trompf, Garry. “From the Esoteric to the Exoteric and Back Again”, in Edward F. Crangle

(ed), Enteritis”: and [be Contm/ ofKnow/edge. Sydney: Department of Studies in Religion,

University of Sydney, 2004.

Trompf, Garry. I77 Searc/y oj’Ongz'm: Tbe Beginning; oj’Re/zgz'onj in Wem’m T196001 andArrbaeo/ogz’ra/

Prattz'te. New Delhi: New Dawn Press, 1995.

Tyson, Donald. Nemmomimn: T/ae Wandering; ofA/bazred. St Paul: Llewellyn Publications, 2004.

Valiente, Doreen. Witr/ymzftfor Tomommx. Blain: Phoenix Publishing, 1978.

Vallega-Neu, Daniella. Heidegger? “Contribulz'om lo Pbi/oxop/yl’i'An Inlmdmlz‘ofl. Bloornington;

Indianapolis: Indiana University Press, 2003.

Van den Broek, Roelof. “Intermediary Beings I: Antiquity”, in Wouter]. Hanegraaff, Dz'n‘z'onag/

of67101sz and Weller” Em/m'cism, Volume 2. Leiden; Boston: Brill, 2005.

Warminski, Andrzj. “Monstrous History: Heidegger Reading Hélderlin”, Yale Frem/y Studz'ey,

Number 77 (1990), page 193—209.

Williams, Michael Allen. Rethinking ‘Cnollz'cism’? An Argumenlfor Dismantling a Dubiom Calegogl.

Princeton: Princeton University Press, 1996.

Wolfson, Elliot R. “Light Through Darkness: The Ideal of Human Perfection in the Zohar”,

1726 Harvard Tbeo/ogz'm/ Review, Volume 81, Number 1 (1988), pages 73—95.

Wright, Theodore F. “A Symbolic Figure of the Queen of Heaven”, The Biblical World, Volume

17, Number 16 (1901), pages 447—449.

Wu,]ohn. “The Dance of the Self—Beheading Woman: Death and Mutilation in the Tibetan

Hermeneutics of the Feminine”, in Christopher Harmey and Andrew McGarrity (ed), The

Dark Side: Pmceedz'ngx 0ft/9e 5612311179 Australian and Inlemationa/ Religion, Literature andA715 Conjl’rence

2002 (Sydney: RLA Press, 2004), pages 161—177.



238

Wu, John “Goetia, Exorcism and Demonic Struggles in Christianity and Tibetan Buddhism”, in

Carole Cusack, Frances Di Lauro, Christopher Hartney (ed), 7796’ Budd/9a chi/burbia: Pmeeediflgi

oft/9e Eight/J Amtra/iaa and International Religion, literature and 17%Am Cory‘ereaee 2004, pages 87—

107. Sydney: RLA Press, 2005.

Young, julian. Heidegger, Phi/amply, Nazism. Cambridge; New York: Cambridge University Press,

1997.

Young, Julian. Heidegger? Later Phi/amply. Cambridge: Cambridge University Press, 2002.

Zarader, Marlene. T/Je Unt/Joug/Jt Debt: Heidegger and [be Hebraie Heritage. Translated by Bettina

Bergo. Stanford: Stanford University Press, 2006.


