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Abstract

The concept of vasana (7344, which attracted a certain degree of interest within the
Yogacara school (Mz5)K) and Chinese Huayan schools but was never a central topic of
discussion in either school, became an object of keen attention by Li Tongxuan (=32,
635-730) in his theory of Huayan Bodhisattvahood (3 & 27 ) based on the traditional
theory of the Five Levels (7.{i7) of the Bodhisattva Path (Z£3&). Li, a lay Huayan
practitioner of Tang China, argued that when a bodhisattva attains sudden awakening
with the initial arousal of bodhicitta (¢/]25H5{F Rk [-5), one’s afflictions (klesa, fET)
are destroyed. However, as various vasanas persistently remain within the mind as latent
tendencies, their elimination becomes a major focus in the Five Levels of the Bodhisattva
Path.

This paper illustrates three characteristics of Li Tongxuan’s theory on the
elimination of vasana: his contention that practitioners need to go through a repetitive
process of the elimination of vasana by practicing the Ten Perfections (- )§7 4 %)
throughout the Five Levels; his warning against the vasana of affection which stems from
attachment to acts of compassion (& % ); and his warning against the vasana of
attachment to the joy of attaining supra-mundane wisdom (£ 5R). All three reveal
Li’s profound observation into the tameless nature of the human psyche, as well as his
deep conviction that Huayan Bodhisattvahood must be deeply rooted in the mundane
realm where, ultimately, all things are empty of essence.
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1. Introduction

Vasana (844, or residual tendencies (“perfumings”, also translated as “residual
impressions”, “latent tendencies”, “impregnations”, etc.), is an important concept in
Buddhist soteriology. Vasana denotes the generally negative tendencies that remain
within one’s mind even after the various klesas ({Hf) have been eliminated, hence
hindering the progress on the path to Buddhahood.! Although the concept can be traced
back to some of the earliest Buddhist texts, a considerable amount of discussion on
vasana can be found within the teachings of the Yogacara school with regard to the
storehouse consciousness (alayavijiana, [v] $8 HS &%) and the Consciousness-only
(vijiaptimatrata, M) doctrine. It is often in this context that we find discussion on
vasana by the patriarchs of the Chinese Huayan school (Z£8%5%) such as Zhiyan (!,
602-668), Fazang (;£j&, 643-712), and Chengguan (75 %R, 738-839). However, Li
Tongxuan (Z23H 2, 635-730), a lay Huayan practitioner who is believed to have lived in
what is today Shanxi Province (LL[F§%),? incorporated the concept of vasana into his

s DIt —he —eds V2

theory of Huayan Bodhisattvahood (3 g2z 72 ) from a different perspective.

Li Tongxuan, known for his comprehensive view of the Huayan Sitra ( {ZEg4%) )
and its teachings distinct from (although not totally alien from) the hermeneutics
established by the Chinese Huayan school patriarchs, did not examine the nature and
elimination of vasand in connection with the discussion surrounding the alayavijiiana
and vijiiaptimatrata. Instead, he squarely placed the elimination of vasana within his

Ny

theory of the Five Levels (F.17) of the Bodhisattva Path (Z££#%),° relating it to the

1 Klesa-vasana (fE1&73), which Etienne Lamotte translates as “impregnations” or “latent odours of the
passions” in English, is synonymous with vasana and is rendered also as 8373 (residual tendencies) and
54, (remaining odors) in Chinese (Lamotte [1974], p. 91). Less frequently, the concept is also used as a
positive term such as bodhicitta-vasana (2038 R, impregnation of bodhicitta).

2 Not much is known of Li Tongxuan’s life. The only near-contemporary account extant today of Li
Tongxuan’s life is the preface to his Liieshi xin Huayan jing xiuxing cidi jueyi lun ( (BSFEHEERKET
REEREEH ) , T36, No. 1741) written by a certain Bhikkai Zhaoming (LL - HEBH) who was purportedly a
disciple of Li Tongxuan. The dates of Li Tongxuan’s birth and death also remain unclear. Inaoka Chiken
(FE e &} examined biographical sources extant today of Li Tongxuan, including the above preface, and
came to a moderate conclusion placing him somewhere between 635—757. However, Kimura Kiyotaka (7R
EZ%) pointed out the lack of any trace of influence from esoteric Buddhism in Li’s works and determined
his year of death as 730 (18" year of Kaiyuan, Fi7r-/\4F) . I take Dr. Kimura’s view. See Inaoka [1981]
for his research on Li Tongxuan’s biographical sources, Kimura [1992], pp. 165-169, Ito [2012]A, p. 45 for
views on the dates of Li Tongxuan’s birth and death.

3 The Five Levels are the Ten Abodes, Ten Practices, Ten Transferences of Merit, Ten Stages, and what Li
Tongxuan calls the Eleventh Stage, more commonly known as the Level Equal to Enlightenment (4{F -
17 ~ EE 3 F—HE or ZE%). Li Tongxuan also used the term Six Levels (75fi) with the Ten

Faiths (-{2) as the first level. However, although he strongly acknowledged the significance of faith, more
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attainment of wisdom and compassion in both mundane (1) and supra-mundane (4}
tHfH]) realms. This paper examines Li Tongxuan’s focus on vasana and shows that it is
based not on theoretical and analytical interest of the concept but on the lived experience
of the persistence of vasana that constantly threatens to subvert the practitioner’s pursuit
of Bodhisattvahood.

2. A brief overview of vasana

Together with klesa, vasana was a topic of discussion from relatively early stages in
the development of Buddhist thought. One focus of attention was the distinction between
the elimination of klesa and vasand. For example, the Sarvastivada (£ — V)& &)
commentary Abhidharma-mahavibhasa-sastra ( [ ERZEEE K FRZE/Dam ) ) states that
although sravakas (Z&[&) and pratyekabuddhas (BES7{#) can eliminate klesa, they are

still afflicted by various vasana, while the Buddha is one who has eliminated both.*

With the rise of Mahayana (A 3E{#%%), the distinction between the elimination of
klesa and vasana was incorporated into the theory on the stages of the Bodhisattva Path.
Lamotte notes that in the Paicavimsatisahasrika Prajiaparamita Sitra ( { 81118
FEFSZL) ), it is said that while klesa is eliminated after the fulfillment of the Seventh
Stage (Z51-HF) and on entry into the Eighth Stage (55 /(i) of the Ten Stages (1) of
the Bodhisattva Path, vasanda is completely eliminated only on attaining the Tenth Stage
(38+3).> The idea that the elimination of vasana is realized in later stages than the
elimination of klesa forms the basis of the understanding of vasanda also in Chinese

Huayan thought.®

Another important development regarding vasanda is found in the Yogacara tradition.
Vasubandhu (tH3H, ¢. 400—c. 480) incorporated the concept of karma-vasana (F£35R)

strictly, he saw the Ten Faiths as a phase preceding the entry into the Bodhisattva Path (Z#E{EHEEH

OHIERE ~ TR L - [T36, No. 1739,870a13]. M-S AL EE T AN TEFHR - HEI
ANIHEATEFEE - [T36, No. 1739, 879a25-26)).

* Kimura Yukari (RF5R) cites the passage “ffitH EiE KBRS © - RS R E8E - 5
R ok Bl - F R a8 i R st T BT I G T A B - "(T27, No. 1545, 77a24-28), ARFPE [2019],
p. 65. Although Lamotte notes that the Sthaviravada (_=J#2&[) and the Sarvastivada “attach practically no
importance to the klesa-vasana” (Lamotte [1974], p. 91), we can see from the above passage that the

Sarvastivada was at least aware of the more burdensome nature of vasana compared with klesa.

5 Lamotte [1974], pp. 100-101.

® Zhiyan quotes from the Dasheng tongxing jing ( { KFE[E1ELL) , T16, No. 672, 694b08) which says that
all subtle vasands are eliminated on the First Stage of the Ten Stages ({53 & — I HeHE &R - [T35,
No. 1732, 77b27-28]). Fazang maintains that although all klesas are eliminated on the First Stage, it takes
the whole course of the Ten Stages to eliminate all vasanas ({E5 1E{f R ER - #¥tE{ERE - it FiRE
A o (B FE T E S - [T45, No. 1866, 493¢13-493c14]).
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into his theory of vijianaparinama (%% %%) and rebirth, expanding the concept of
alayavijiiana.” Sophisticated analyses regarding karma-vasana and alayavijiiana which
developed within the Indian and Chinese Yogacara traditions and in related texts became
objects of discussion also within the Chinese Huayan school. Among the Chinese Huayan
school patriarchs, Chengguan showed particular interest in the discussion of vasana
found in Yogacara texts, such as the Cheng weishi lun ( { fXMEERERm ) ) to which Zhiyan
had already shown interest earlier.® Although Chengguan’s ideas on vasana discussed
with reference to Yogacara thought merit close examination, not only from a theoretical
point of view but also from a soteriological one, it is beyond the capacity of the present

author and the scope of this paper.

In the writings of Fazang, we find the concept of vasana discussed in relation to the
theories expounded in texts such as the Dasabhimika Sitra Sastra ( (&35 ) ),
Mahayana Samgraha ( {FER3Em) ), Cheng weishi lun, and Dasheng qi xin lun ( { X
SEHE(S5m ) ) among others. However, his discussion of vasana is generally explanatory
and is not treated comprehensively in his writings. For example, in his Huayan wujiao
zhang ((EEFy LB ) °), Fazang discussed in detail the different views on the elimination
of klesa among the Five Teachings (71.%%). With regard to the Final Teachings of
Mahayana (K IE&58Z)), he says that while klesa is rooted out in the First Stage, vasana is
(gradually) eliminated after the First Stage, to be completely cleansed on attainment of
Buddhahood.® He further elaborates on this, citing a passage from the Mahayana

Samgraha:

IR FRIEE - UM = - (B SRS PEIER o ¢ B
St - BEATEEES) - W EiFERERL o DUl -
BREREFEA B - - BHECE R _EEFRE FHL - (T45, No. 1866,
494209494216 ) 11

T ERE[1967], p. 169.

8 Zhiyan briefly summarized the Yogacara theory of vasanda in his Huayan wushi yao wenda ( { ZEg% 111
B ) , T45, No. 1869, 522c06-523a26) citing the Mahayana Samgraha ( {$E A3z ) ) and Cheng
weishi lun.

® Huayan yisheng jiaoyi fenzhai zhang (FERG—IRH B EE) .

10" See footnote 6. Fazang mentions the stages of the elimination of klesa and vdsand found in various siitras
such as the Renwang jing ( ({ZF£4%) ) “Fil.z =l =5 el o Vo7 S =5 O - £
LR = o EE R - o5t R il = S0 KE S - (T45, No. 1866, 495a28-495b05 )  and
the Benye jing ( (AZELK) ) “AFEL R - THICER =500 B R - WiEeR - /Ut E iR
F oo JUMLOE IR TRER o T3t B AR - 2 (T45, No. 1866, 495b08-10) .

11 The passage quoted from the Mahayana Samgraha corresponds to T31, No. 1598, 438a17-19.
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However, to Fazang, these are teachings of the Final Teachings of Mahayana, which are
ultimately seen from the point of view of the Perfect Teachings of Huayan (|E]Z) as
merely skillful means (J5{%):

S ~ IEETERHFEREROR - FEOIFE IR ~ AUt R HE - AR - QREZE
ARACHEF - AT B0+ Hbgmas - LB PEIEEE - e B &AT(E -
BN BB BRI - AE(EmER - &~ — VAN - EHE
I o BHUE R ~ BFiEEA RN o HERIZ - (T45, No. 1866, 494b02-060 )

EIREF - —UNRIEA TR G o - RO S (EE TR - (HATER 15

— VNS > EHOENE S — Vit o oo —&sE BT T - &M

s TECRET - =8917 ~ S HESOE - NE - SRR o DIAKEF

B o eeee BEYRIRS ~ ST ~ FIsEEATIHIE AL » DUZRETT (R -
('T45, No. 1866, p. 495c27-496a08 )

Here, Fazang presents a relative view on the realization of the elimination of klesas
by listing the different views from which it can be viewed and the different conclusions
they each ensue. Ultimately, he dissolves the problem of the elimination of afflictions into
a theoretical statement saying that all klesas originally derive from and therefore are
identical with ultimate truth tathata (E{1FE%FT{E ~ A EE ) and that they are
essentially pure (4%K)E)$). Although this may be the ultimate truth, Fazang’s line of
argument seems to depart from the more soteriological tasks that the concept of vasana
presents us with. However, a critique of Fazang’s perspective is not the topic of this paper.
Tentatively, we may say that Fazang did not present a consistent theory on the process of
elimination of klesa and vasana, and that these concepts do not rank among the most

important topics in Fazang’s Huayan doctrine (£ gZE).
3. The concept of vasana in the Huayan Siitra

How are the concepts of klesa and vasana treated in the Huayan Siitra itself? To be
fair, they are not the foremost topic of concern in this siitra either, and therefore the stitra
fails to present a comprehensive theory of its own regarding klesa and vasana.?
However, they are mentioned in a number of chapters throughout the siitra. Below are

some examples:

12 In this respect, we may say that Fazang’s treatment of klesa and vdsand as primarily belonging to the
Final Teachings of Mahayana and less significant than other topics in the Huayan teachings is justified.
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I B A RIREE -
WARHEBIRE BT ESERE - ((HE#S) » T10, No.279, 25206-07)

SR EE L E - IEERE - B RIEAE NG - ZH0E RAHE - ((HEdn)»
T10, No.279, 85b15-17)

St
H

ﬁfﬂ
\un
f\ﬂ
Uh

HER o BUUTESEFH - ((HHEES) > T10, No.279, 132al1)
I (&) F5E ~ DAEEE - WEHURA O - BT ~ E506k
FRAIEMR ~ TR ~ PR ~ SERRTREAE ~ BEIRTEMR ~ 24050 ~ L R AHER M -
=ESERIFEAL o ((f3thih ) » T10, No.279, 202a24-26 )

HISHETESERE ~ RANE - AR, AL, - BT VIR AR
oo R R H— VBB R o ((CLIBRHER ) » T10, No.279, 272b26-29)

FhEERE A TSR o MFEST - FRES I E I VR4 L - BE
L —UIRERRENEIEG L - BIE S —UIRAEMRE R~ (et -
T10, No.279, 298a28-298b01)

BEH T e P VDR E SRR - B T - (CAUESU ) » T10, No.
279, 345a01-02)

HHERTEERR A& A » AIhEhEEaThE - i —DJSEEE R - AAEAK - JKEr
JETS MR - HEEEA R o ((AJER ) > T10, No. 279, 361b12-13)

We notice that the Huayan Sitra does not make a clear distinction with regard to
when or how klesa and vasand are eliminated respectively. It often makes reference to

their elimination as a set. For example, in the teachings of the Ten Kinds of Great Deeds
(-FF#E X EE) and the Ten Kinds of Vasana (-1 %) in the Chapter on Departing from
the Mundane World ( ( Bt ) ), it says:

—UNEN &S FRET - — U8R &SR E - (T10,No. 279, 298a14)

it e b 2 A ~ Rk EE—VIEEE R © (T10, No. 279, 299b16-17)
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From this, we can see that the theories distinguishing the elimination of klesa and vasana
within the different stages of the Bodhisattva Path expounded by Chinese Huayan school
patriarchs are primarily a Chinese development, based and expanded on preceding ideas

with roots in India such as those found in Prajiaparamita literature and Yogacara doctrine.

4. Li Tongxuan’s view on the elimination of vasana

From Li Tongxuan’s writings, we can discern ideas in his theory of klesa and vasana
distinct from those of Zhiyan, Fazang, or the later Chengguan. Although it is easy to see
that he was under various influence from discussions found in Mahayana texts and the
hermeneutics of Chinese predecessors, one conspicuous aspect of his discussion on klesa
and vasana is his almost complete lack of interest in Yogacara teachings.’* Another
characteristic is his strong emphasis on and close analyses of the persistent nature of
vasana, the elimination of which is a major focus in his theory on the stages of the
Bodhisattva Path.

Li Tongxuan argued that when a bodhisattva attains enlightenment at the time of the
initial production of bodhicitta (¥])553F2.()), although one acquires the wisdom equal
to the Buddha of Immovable Wisdom (K &} % {#) and one’s avidya (#EHH) is
simultaneously destroyed, various vasands still remain. Therefore, they need to be
eliminated by the function of the wisdom of enlightenment through progress in the
Bodhisattva Path (¢]2% L HF(EREIEE. - DU IEE FEE SR - T36, No. 1741, 1028b26—
27). Li Tongxuan effectively regards the Five Levels (71{i) of the Bodhisattva Path not
only as a process of maturing wisdom and compassion but also as that of making
repetitive efforts to gradually eliminate vasana (48FE AL ~ $REEE R ~ HREHE - &4
(&1 - T36, No. 1741, 1022b28-29). He asserts that one of the eleven reasons for
establishing the Five Levels of the Bodhisattva Path is to make the practitioner cure
oneself of vasana at the same time as making progress in attaining wisdom and
compassion through the practice of the Ten Perfections (71 ~ <& He 0 E B aEAE
R DSBS FakEdE 2 1 - T36, No. 1739, 881c05-06).

Although the idea that one needs to eliminate vasana through progress on the
Bodhisattva Path is not unique to Li Tongxuan, three significant views which reveal his

originality can be pointed out. First, his emphasis on the stubborn persistence of vasana

13 He was clearly familiar with the Yogacara theories on klesa and vasand as he used terms such as
“impregnation” #E¥ and “karma-vasana” =£73 in his writings. See, for example, T36, No. 1739, 794b25,
911¢12-912a01.
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and his contention that practitioners need to practice the Ten Perfections (-7 2E%)
repetitively throughout the Five Levels, with each level having its own task of eliminating
vasana (- A X WEE 2R ITE - U2 A+ o &HEH 7+
H—HERTE A FEEL ~ DA G E PS4 [E] - T36, No. 1739, 884b15-18). Secondly,
his view on the persistence of vasana of affection which arises in performing acts of
compassion () in the mundane world ({4 1Hfi]). Thirdly, his view on the persistence
of vasana of attachment to the joy of transcending the mundane world and attaining the
dharma ({73 4). All three views are closely connected to his comprehensive view of

the Bodhisattva Path as this paper will clarify in the following sections.
4-1. Persistence of vasana and the process of elimination through the Bodhisattva Path

Similar to Fazang, the ultimate reality in Li Tongxuan’s view is the non-essence and
emptiness (f H £ Z5) of all phenomena. However, at the same time, Li Tongxuan
acknowledged the significance of the Five Levels of the Bodhisattva Path which Fazang
viewed as the teaching of the Final Teachings of Mahayana (CK3[€4%%{) and not as that of
the Perfect Teachings ([&|#{) of the Huayan Siitra.

ZALAEHTHEE T ED A A T E - BHETEERE - SEE M
ZRBASE © (T36, No. 1741, 1033209-10)

AT S 2 1L SE AP THERME AR » Rkt A TR E S E - St —
PR LHE o IR 20 SO EEANE  HRIEREEL - (T36,No.
1739, 753a29-753b02)

RS IEE 4 DA AS AR S8 AR TR 0 B o AR 0 R R » A - B ) — R Ef 1
AR ARSI o DUREFEIRGENGEAL - (HIH AL HEH1TEERE - BRAER -
(T36, No. 1739, 770a09-11)

4-1-1. Li Tongxuan’s theory of the Huayan Bodhisattva Path

Before we examine Li Tongxuan’s views on the elimination of vasana and its
connection to the theory on the levels of the Bodhisattva Path, let us briefly take a look
at his theory of Huayan Bodhisattvahood.
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Apart from his emphasis on the Ten Perfections that are practiced throughout the Five
Levels,* two other significant characteristics of his theory should be noted. First, he sees
the mentors (kalyanamitra, Z4%1:%) of the youth Sudhana (12 1) in the Chapter on
Entry into Dharmadhatu ( ( AJE5 &) ) as each symbolizing either wisdom or
compassion and the supra-mundane or the mundane. Secondly, his view that the
Bodhisattva’s progress of practice in the Ten Abodes should be taken as a model, or
template, for the succeeding four levels. His framework and basic ideas in his
interpretation of the Ten Abodes are basically followed in his interpretation of the other
four levels. These two aspects are closely woven together to form Li Tongxuan’s theory

on how a practitioner makes progress on the way to Buddhahood.*

Li Tongxuan’s interpretation of Sudhana’s first ten mentors whom he saw as

preachers of the Ten Abodes can be seen in the following passages:

(F— =« ={F 50 - IfE)

Ai= (=5%F— > = ={F ) SRUIMIEE - =tk - o s g
REZA (=50~ I(E ) HE R - BatRZ - (T36,No. 1739,
959¢11-13)
(EBAE)

e HEREARE MRS REER T - 6 UEM - R et H HER AR
B - SR MEEEr o e M IR LS - AREFHEZEIENS
5~ DAL 32 o (T36, No. 1739, 961¢05-10)

(k)
RETHEERA RS - BEREREETH - (LR HHPER e
TTHI AR ZEAET WIS « (DL BTN - - - i R T TR A

1% In the Huayan Siitra itself, the Ten Perfections are virtues to be practiced primarily on the Ten Practices
and Ten Stages levels. For example, it says: “{a] 28 B SR EETEECELT (=56—1T ) - B+ - ILEES
K E  UFTAYIZERERENE -~ (T10, No. 279, 102c21-22 ), “{a] % By i i i 2 T [ =55 17 )
e R - (T10, No. 279, 103b09) |, “FHE(EILEEH [ =it ) B B0 T aEE
MR EEESE - (T10, No. 279, 183a10, 20 ) |, “HiE{RbEEnt (=55 " ) - R
AR - > (T10, No. 279, 186b25, 186¢10 ) .

15 Li Tongxuan regards the Chapter on Entry into Dharmadhatu as the Main Body ([F5£47) of the Huayan
Satra: “SLEENYF-ab ~ DUAFSLRYIESR © BRafyHE - » (T36, No. 1739, 770025-26 ) .

16 For a closer examination of Li Tongxuan’s symbolic interpretation of the mentors and their roles in his
theory of Huayan Bodhisattvahood, see Ito [2009][2011].
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9~ BIBAEE R - B AMMBERALTAG ~ fr B [Fife 2 2635 ~ RIDUBERTE
=~ (T36, No. 1739, 961¢26-962a02 )

(%5 UE)
Tt & (R EED ) DA o - B TR DRI TRE[E] 2 E [H]
EEEg o e BH 283 H TS24 1T - (T36, No. 1739, 963b26-963c01)

(EFE)

(B52h ) ZHEEFTE I R o R IL SR IVREHN - H5 R E R TH
JERSGEHL 0 o e e b E T R R EEEEG o [E] -+ RS L - 1
HEREITETEE N LEZE N - TR - (T36, No. 1739, 964a10-11, 964b12, 24—
25)

(F+E)
%Bﬂﬁ%mﬁﬂiﬁﬁﬁziﬁﬁﬂi%w_ﬁx FEBERT - KETREEZL - 1AL
TERMETE ~ BB AR SEALM BLIR 4L  (T36, No. 1739, 964c03-04)

Li Tongxuan argued that in the first three Abodes and the Sixth Abode, symbolized
by mentors who are monks, the practitioner’s eyes are fixed on the goal of exiting the
mundane and attaining supra-mundane wisdom. In contrast, the mentors of the Fourth
and Fifth Abodes, together with all the mentors after the Seventh Abode, are lay people,
bringing the practitioner back to the mundane world where sentient beings are waiting to
be salvaged from their defilements and pains. Li Tongxuan argued that wisdom and
compassion are together fully attained through the Seventh and Eighth Abodes to be
ultimately fulfilled (after the Ninth Abode) in the Tenth Abode. This structure is closely

reflected in his discussion on the process of elimination of vasana, as we shall see below.
4-1-2. Li Tongxuan’s views on the process of elimination of vasana

In his theory of Huayan Bodhisattvahood, although Li Tongxuan appraised the
Huayan doctrine of sudden enlightenment at the time of the initial arousal of bodhicitta
(g2 0 FE{E R IE52), he did not neglect the reality of the human mind: the persistence
of vasana and the need for constant, continual efforts to eliminate it. He argued that
practitioners of the first three levels of the Five Levels, namely the Ten Abodes (1),
the Ten Practices (-+17), and the Ten Transferences of Merit (--#H[r]), are still affected

by vasanda. Those vasands can only be eliminated in part even when the practitioner
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completes the sacred First Stage of the Ten Stages (3)); the elimination process is

concluded on fulfillment of the Tenth Stage and on attainment of the Eleventh Stage (the
level Equal to Enlightenment, Z542):

Az (=gt ) FERHEFE- T HERER A M A 2 A2 7 FE
SYEE T - (T36, No. 1739, 793a14-16)

A& 4 o (T36, No. 1739, 884b09)

REBAL PN AT HE T - AER AR E RKEZ B I 4EE - (T36,
No. 1739, 772b27, 772¢01 )

During the course of progress through the Ten Stages, the practitioner must confront

and overcome various kinds of vasands in various stages:

(55 —REEHT ]
B g B B - TaAGRBRITRERGE SR » (T36, No. 1739, 793¢16-17)

(5= ]
1B RS8R EE — S8R S B HIF  (T36, No. 1739, 890a18)

( BV EEH )
Bl GRT = H H = R EFE LS » (T36, No. 1739, 891a28)

(SBE TH ]
WHREFAE SR - I9ETTABHZE © (T36,No. 1739, 902a25)

We can see that Li Tongxuan was strongly aware of how vasanda can assail practitioners
even as high up as on the levels of the Ten Stages. The same awareness can be seen in his
view of the initial stages of the Bodhisattva Path. Let us examine the process in more
detail.

The long and tireless path of the elimination of vasana begins from the First Abode
(FJ2%£.0MF) of the Ten Abodes with the initial arousal of bodhicitta. The practitioner

makes efforts in countering the residual tendencies through the power of Non-abiding
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Wisdom (FE:fX{£ %)Y acquired on entry into this level. Thereafter, the wisdom is further

matured as the practitioner progresses through the Ten Abodes:

aH BRI DR ER IR o e WRALAFGE R - (EREE - S
B © (T36, No. 1739, 827a27-827b02)

On the level of the Third Abode, the vasands connected to the sense organs (and
presumably the senses) are overcome through acknowledging the principle of emptiness.
On this level, the power of insight into the emptiness of all existence is attained. This is
conducive to the elimination of vasands connected to both the mundane and supra-

mundane realms:

R L BRE - SEZER - DUHEENE L BR - ST
B (T36, No. 1741, 1026b01, 18)

IR DUAZEEIE 8 = 8 R M H =8 R E - (T36, No. 1739, 958¢04)

iHT

Li Tongxuan regarded the central focus of the Third Abode (together with the first two)
to be the recognition of the principle of emptiness and the function of such recognition to
purify the vasanas. This is consistent with his interpretation of the three monk mentors
which we saw earlier; they symbolize the goal of overcoming the mundane and acquiring

supra-mundane wisdom.®

The Seventh and Eighth Abodes together mark a turning point in the elimination
process of vasana on the Ten Abodes level. In the Seventh Abode, vasana of the
practitioner’s attachment to acts of compassion arises. This is eliminated in the Eighth
Abode through supra-mundane wisdom, but this in turn gives rise to the vasana of
attachment to supra-mundane wisdom rather than compassion in the mundane world. We

shall examine these processes in the following sections. Here, it suffices to note that

17 This is synonymous with what Li calls Immovable Wisdom (“F&/j%) and Fundamental Wisdom (FE4<
. MR EMAES R B AE - 7 (T36, No. 1739, 934¢20) , “fEAARTTHTAK - MERA
%o ” (T36,No. 1741, 1015a10) .

18 There is a slight inconsistency here. On his view of vasana in the Third Abode, Li Tongxuan does not
limit his focus on eliminating the vdsana of the mundane realm (=53 %) but also mentions the
elimination of the vasana of the supra-mundane realm (=53 5. According to his theory of the Ten
Abodes, it is in the Fourth Abode that the practitioner’s orientation towards the supra-mundane realm is
reversed.
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through these two steps, the practitioner is freed from vasana derived from both
compassion in the mundane realm and from wisdom oriented towards the supra-mundane
realm. Consequently, the practitioner learns to integrate compassion and wisdom, thereby
becoming able to practice acts of compassion based on supra-mundane wisdom while

deeply steeped in the defiled mundane world yet not being polluted by it.

Among the mentors of the youth Sudhana in the Chapter on Entry into Dharmadhatu,
Li Tongxuan saw A$a ({K#%), a lay female follower (upasika, {E%£53) as the mentor of
the Seventh Abode who primarily symbolizes compassion and the mundane, while the
mentor of the Eighth Abode is a male ascetic Bhismottaranirghosa (52 H 82/MilI ) who
primarily symbolizes wisdom and the supra-mundane. Li Tongxuan interprets the fact
that they are depicted in the Huayan Siitra as residents of the same land named Ocean

Tide C&#EE) as symbolizing their ultimate unity.

IREREEREL [ ERHED (AR AE ~ BEHmE - IR E —fe
ARG o e RIS 28 /WL A E —4% & © (T36, No. 1739, 832¢21-23)

Finally, in the Tenth Abode, the mind of the practitioner is fully purified of all

vasanas:

TRTEEHNEARE A B FE - (T36, No. 1739, 832¢29)

Li Tongxuan interpreted the attributes of the female character Maitrayani (24172
Z%) , a youthful princess and Sudhana’s mentor of the Tenth Abode, in consistence with
his views on prior stages and the symbolism of the mentors: as the daughter of a king she
symbolizes wisdom and her being female symbolizes great compassion.’® On this level,
the practitioner is deemed to have fully attained wisdom and freed oneself from all
vasanas, thereby returning once again to the mundane world to set out on the practice of

unhindered compassion:

19 Li Tongxuan argued that the female mentors in the Chapter on Entry into Dharmadhatu all symbolize
compassion, most significantly young girls such as Maitrayani and Srimati (5{E% %) . The idea that
female characters symbolize compassion can also be seen in Fazang. See Ito [2009], pp. 729-730.



128 2022 HEF HoREPRER MRS & s oE

R IE LS 20 HERRIT L - REBERL - KARTERL -
BEAER AR ~ BRARSEAL MBI HYE © B @A - (T36, No. 1739, 964c03-05)

N

RIETi8 =2 28 TE AR © - IR (e AR e TP ~ B[RS T i SRt
(T36, No. 1739, 832¢25, 833203 )

We must note that although Li Tongxuan contends that one is purified of vasana on
completion of the practices of the Ten Abodes, he asserts that this is not final. As noted
earlier, the Ten Abodes level serves both as the basis and as a template for practitioners
in their subsequent acts of practice (the Ten Practices), transference of merit (the Ten
Transferences of Merit), and completion of Bodhisattvahood (the Ten Stages and the
Eleventh Stage).?® Therefore, the process of gradually ridding oneself of vasana while
acquiring and maturing wisdom and compassion of the supra-mundane and ultimately the
mundane continues on through the subsequent levels of the Bodhisattva Path, to be
completed on the final Tenth Stage of the Ten Stages (A {3 H & E L& - T36, No.
1739, 884b09). This view corresponds to his theory of the Five Levels of the Bodhisattva
Path where the progress is not necessarily linear; the practitioner repetitively practices
the Ten Perfections throughout the Five Levels of practices (Z2H - iE R AN B4 DA
VAL AAETTRT » DA R o 22T &R 42 i 7L B4R - T36, No.
1739,0962b16-17).2

As we can see from above, another significant feature of his discussion on the
Bodhisattva Path and elimination of vasana is his emphasis on compassion practiced in

the mundane world. His view of the Practice of Universal Wisdom (samantabhadra-

20 See, for example, the following passages: “ LA EEEHALEBH A o oo PEEEHIR B = oK DAL
THRESm 2R - BRTHAMIREMEEFES - SHBEE 1Rz -~ (T36,No. 1739,
781a15-20) ; “DA-HIATHEE-H{E1TEE < (T36, No. 1739,960c14) ; T{FZ G HE R <
(T36, No. 1739, 969¢ ) .
2L As noted earlier, in Li Tongxuan’s view, the ultimate reality is the non-essence and emptiness ({5 4
72) of all phenomena. Hence, Li asserts that ultimately, according to the Perfect Teaching ([EI#¢) of the
Huayan Sitra, any single one of the ten steps in each of the Five Levels embraces and is one with all
other steps, interpenetrating each other: “F[E[Z3 ~ 15— Bl—Ir - —VI{UEI—Ar&k - +{=m0s
RIS EE S - RS EVAFUR N EE TR R aER - 7 (T36, No. 1739, 735b13-15) ;
YR EEFHEE - DIF T =,% [ =teachings of the 53 mentors of the youth Sudhana ] —F—F¥%
JtBdER | E RBIREE R A - —— U EE VI - BEEEZIAR - L—E—UT
o BEIZTEAN—IARL - (T36,No. 1739, 979b10-15) ; “IMEEEE 15— Vi5 - B AT
HERIRE - WAF AR A AR AERIEIED - NOE TEHRERDG - —FHP 2 EMEA
BGTERE o MFERAL T EEEE - B AR B HEZ AR O - FrA AP SRR
A o DU P E UG B & i - (T36, No. 1739, 753b03-08 ) .
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carya, i5E47) which follows the completion of the Ten Stages is not merely theoretical.
One must actually return to the mundane world to put the wisdom and compassion
acquired through the Bodhisattva Path into practice. We can find Li’s emphasis on

practice in the mundane world throughout his writings. For example:

R AR ER[E g 2L S T SR A ANFHE © - e (5 (IR IEES T 2~ (T36, No.
1739, 783¢01-02)

PUETE R R A A RARFT ~ B — VIR SEBE SR = KL - (136, No. 1739,
842b18)

PARFEARHT ~ 5 ANESERBE A AR ~ 15 RINTE < (T36, No. 1741, 1038a16-17 )

Furthermore, for compassion to be rightfully exercised completely free of all vasanas,
the practitioner needs to have eliminated the inclination towards both wisdom belonging
to the supra-mundane realm and compassion tainted with attachment to the mundane

realm. We shall examine these two aspects in the next two sections.
4-2. Coping with vasana stemming from attachment to acts of compassion

Li Tongxuan strongly emphasized the virtue of acquiring and practicing compassion
symbolized by female mentors of the youth Sudhana in the Chapter on Entry into
Dharmadhatu such as Asa ({K#£) and Maitrayani (24172 %) . However, he also warned
practitioners against being attached to acts of compassion. This he calls the vasana of
affection (& 75) which stems from one’s affection towards the sentient beings as objects

of salvation and to the act of actually saving them through compassion.

In Li Tongxuan’s view, Sudhana’s mentor A$a (whose name Li Tongxuan translates
as fulfillment of aspiration [J&iiE]), a lay female follower symbolizing the Seventh
Abode, expresses a degree of completion of compassion in the mundane world. However,

Li Tongxuan argues that the vasanda of affection remains:

B B (=75 ) MU0 SRR - AT
BIER A BT - MEERLMIARY - DHUUEEE THIBR5 -
FRAH T VIR B 5 NS IR - MR 20 - (L
RS R e AT - R YRR - MR L Pt -
(T36, No. 1739, 962c¢02-08 )
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BEALEVIEE (R 02 ~ AETAESEE R A ~ HEEE - (T36, No. 1739,
962¢10)

FEEFRIEELES - HEFE G AKRIET - DURETEE R4 2 BE5H - 9t
B35 - (T36, No. 1739, 964c05-07)

Asa’s compassion towards sentient beings is bold and unwavering, helping both
those of wholesome and unwholesome nature without discrimination. It is not based or
focused on the lofty realm of the wisdom of the supra-mundane, but firmly oriented
towards sentient beings in the mundane world. However, Li warns that because of this
orientation to turn away from supra-mundane wisdom to compassion and the mundane,
there can be residual influences of being attached to those one aspires to save or to the
act of doing so. Although the klesa of attachment itself has been overcome, Li notes our
persistent tendency to be drawn to those we yearn to salvage. This he sees as attaining of
compassion while the workings of the vasana of affection still persist (HR{FE 3 Rk ZE
). This is understandable as our acts of compassion are often closely tied to our love
and caring towards those we extend our hand to. Devoting ourselves to selfless acts of
saving others is not easy with a detached, disinterested mind. However, earnest and
passionate acts of saving sentient beings can entail the vasana of affection which, after

all, needs to be removed.?

The elimination of the vasana of attachment to compassionate deeds takes place in
the Eighth Abode. Li Tongxuan contends that this applies to the seventh and eighth steps
of all the Five Levels:

ReHEFE/ - HTE/N - HEEEN SN SEAT SR
S~ Mg 287 1T o (T36, No. 1741, 1034¢11-12)

22 In Li Tongxuan’s interpretation of the Seventh Stage (551-1), he contends that there are two vasandas:
that of non-intentional action and that of intentional action (##{E75 {E _f&EE 5. The former can be seen
as the residual tendency stemming from the wisdom of emptiness and orientation towards the supra-
mundane already acquired on the Sixth Stage (=2Z24/E 2 9 ~ HHHAERR > .0)). The latter corresponds to
the vasana of our concern here: the vasana of intentional action (5 /E&E f) stemming from acts of
compassion performed in the mundane world living together with sentient beings (A [EI4E T {E > 17).
Above citations are from T36, No. 1739, 902a22-25.



On Vasana in Li Tongxuan’s Huayan Thought 131

The eighth step in each of the Five Levels is, as above, a step where the practitioner attains
Effortless Wisdom (#£If;2 %) which works to counter the existing tendency towards

attachment to compassion and the mundane realm.?

On the level of the Ten Abodes, the vasana of attachment to acts of compassion is
ultimately eliminated in the final Tenth Abode. This, as already noted, is symbolized by
the youthful princess mentor Maitrayani, who is regarded as the embodiment of the
perfection of both compassion and wisdom and hence performs acts of compassion in the

mundane world with total liberty and no longer tainted by the vasana of affection:

BEAr AR A AR ~ BT il 202 Bl - RELAr R A g -
(T36, No. 1739, 964c08-10)

Li Tongxuan’s view that even compassion can negatively impregnate the mind of
practitioners reveals his close observation of the human psyche. Our affectionate hopes
and prayers for the well-being of our loved ones can also become obstacles for boundless,
non-discriminatory compassion. His view is also significant in that it is based on his
fundamental conviction that a bodhisattva’s practices, also a long process of elimination
of vasana, should be soundly grounded in the truth of emptiness and the attainment and

development of the illuminating wisdom to see it:

DIGITE [ =403 0ME ) EMFZR - RS 28 - 22850 - - F
R - BERIEE - MEZE R E IR - W TERIERZ - JaE N -
££15] - (T36, No. 1741, 1022b10-11, 1022b13-14)

However, as we shall see in the next section, Li Tongxuan saw that the pursuit of the
wisdom of emptiness can also negatively impregnate our minds as much as our

attachment to compassion.
4-3. Elimination of vasana of supra-mundane wisdom and re-embodiment of compassion

Li Tongxuan’s third unique view concerning the elimination of vasana can be seen
in his arguments related to the concepts of the mundane (1H[&) and the supra-mundane

2 In Li Tongxuan’s view, a practitioner must repeatedly go from one to the other and vice versa:
compassion/mundane and wisdom/supra-mundane. The Sixth Abode is a step in attaining supra-mundane
wisdom, which is checked by selfless compassion in the Seventh Abode symbolized by Asa, which in turn
is tamed by supra-mundane wisdom in the Eighth Abode.
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(H ), which form a significant part of his discussion of the Bodhisattva Path as a

whole.

Although Li Tongxuan emphasized the wisdom of emptiness as the fundamental
force that leads practitioners on their way to Buddhahood, he continually warned them
against being attached to emptiness and the supra-mundane. This is because it would deter
bodhisattvas from performing acts of compassion grounded in the real world of the
mundane.® An exemplary case can be seen in his view towards the Sixth Abode (5575
f¥) of the Ten Abodes where a practitioner attains the insight into the true nature of
emptiness of all phenomena by practicing and perfecting the Sixth Perfection,

prajiaparamita, of the Ten Perfections.

FENIEOMERF SRS T B TUR M - DGV FTh s E - LGP -
N EE R At B R BEE - SR A wEE AR - AR
0%~ ABE RIS - DUBEIEER ~ - #A 2R HEEA T
R NEEIRAETERAESE - (T36, No. 1739, 961c05-11)

Practitioners on this level perfect the workings of supra-mundane wisdom ()
and acquire purely untainted supra-mundane compassion (HtH2&3E, () ~ LY TH F 2 28).
However, in Li Tongxuan’s eyes they lack the compassion to firmly bury oneself in the
mundane world to perform acts of compassion among the sentient beings (A {& 7 {3 tH
227F). Because of this, in the Chapter on Entry into Dharmadhatu, Sudhana needs to
receive the teaching of a female mentor of the Seventh Abode, A$a, to integrate supra-

mundane wisdom with compassion to be practiced in the mundane realm.

To return to the vasana of attachment to wisdom and the supra-mundane, let us see
Li Tongxuan’s view of the Eighth Stage (28 /"R &)%) of the Ten Stages. Here, a new

kind of vasand arises from its latent sleep.

RELfr (=25/\ith ) ZEs FHESMERTAN » FATTE A HdadE o - A
R Z B HNE - Gt S e B AT - A EATRSEE S E R - (T36,
795a16-18 )

24 See Ito [2012]B for Li Tongxuan’s view on stagnating in emptiness, quiescence, and equanimity in the
Bodhisattva Path.
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Li Tongxuan notes with a negative eye of what he calls the vasana of the joy of
(recognition) of the dharma (1575 5%, dharma in this case meaning the non-arising and
emptiness of all phenomena. He argues that this vasand was not apparent on entry into
the First Stage. It is a vasana which arose from the attainment of Effortless Wisdom (4
TH%). This wisdom is a polished version of prajiiaparamita, well embodied by the
practitioner and put to practical use. It is also significant that this wisdom functions to
eliminate the vasana of being attached to acts of compassion. As we have seen, to Li
Tongxuan, the fundamental thesis of Huayan Bodhisattvahood is the non-essence and
emptiness of all phenomena. In this sense, the practitioner has every right to be joyful of
having attained Effortless Wisdom. However, Li warns practitioners against the self-
satisfaction and self-righteousness of abiding in the supra-mundane quiescence which

might ensue.

Then how is this vasana eliminated? He contends that the inclination to aspire for

the supra-mundane must be tamed by the Eighth Perfection, i.e. Perfection of Aspiration
(5 /R 2 )

It/ M R AR L) 2 R AT < R - DAZE ) URER )T = » XS (R AR -
(T36, No. 1739, 901¢22-24)

e HEEZE T B DR EE > - < 2 AL AR IHEATET - A<
5% ~ PAEHEITERERRS © (T36, No. 1741, 1034¢04-06 )

Li Tongxuan saw the Eighth Perfection (of Aspiration) as based on the power of the
Original Aspiration (4<JH) which gives rise to great deeds of compassion. This is also
paraphrased as: “55 /R Ehit ~ 15— V0% ~ SR MDA o 0% - SR
FrLATEETH « BETTHRERTT » S A FEREFRELEE - ” (T36, 101920608 ) . The Original
Aspiration of the bodhisattva must be to salvage oneself and all sentient beings ( H £/l
fii). To realize this, one needs both wisdom and compassion together with the will to
overcome the mundane and also the will to maintain one’s footage in the mundane where
the sentient beings are. We may say that the Eight Stage brings the practitioner to its
foundational aspiration. In Li Tongxuan’s theory of the Five Levels, this applies to the

eighth step of each of the Five Levels.

It should be noted that this Perfection of Aspiration not only helps eliminate the

vasand of attachment to wisdom of emptiness and the orientation towards the supra-
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mundane realm; it helps to integrate the compassion attained during the seventh step of
each of the Five Levels with the wisdom that arises in the eighth. For example, in the
Eight Abode:

LFIFEEr (=5/\FE ) GTERET - B/ ETESZE - UK
FEHUE - SEFIEABALE - (T36, No. 1739, 964a01-02)

What then is the ultimate way of practice that a bodhisattva is expected to fulfill and
embody after having eliminated all klesas and vasands? On completion of the Tenth Stage
(554 AZEH), having sufficiently matured one’s wisdom (free from attachment to the
supra-mundane realm) and compassion (free from attachment to performing acts of
compassion in the mundane realm), Li Tongxuan argues that the practitioner must now

return once again to the real world:

S+ EER R AR =R - ERMIEN - T AE BT - B R AEREE
BT - R AR M (T - R (T R E e - R
8~ OMEFTE - B AL o (T36, No. 1741, 1019b29-1019¢04)

R REAN - Bk R  VRERIEIRE DS » SEREIE AR - — DI
AT OE - B BIEE 28 - FEpCE D I =HOR R R
Oy o PARANEE -3 © (T36, No. 1741, 1045¢29-1046203 )

It is in this very world in which we live that a bodhisattva truly walks the ultimate path
of the Practice of Universal Wisdom (Samantabhadra-carya, i%E{T) symbolized by the
final mentor of Sudhana in the Chapter on Entry into Dharmadhatu, Samantabhadra

Bodhisattva (3% & Z£[E).
5. Conclusion

In this paper, we examined Li Tongxuan’s views on the strong persistence of vasanda
and his discussion of the two contrasting types of vasana: the vasana of affection (&)
stemming from attachment to acts of compassion and the vasana of attachment to the joy
of attaining the dharma (A1 &) stemming from attachment to the supra-mundane
wisdom of emptiness. Through this, Li Tongxuan’s profound observation into the
tameless nature of the human psyche has been illustrated, as well as his deep conviction

that attainment of both wisdom and compassion are the two wheels that drive a
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bodhisattva to the perfection of Huayan Bodhisattvahood, overcoming the vasanas and
culminating in the Practice of Universal Wisdom (Samantabhadracarya 35 E17T).

We must acknowledge that to Li Tongxuan, as with Fazang, this world of ours is
ultimately empty of essence (4 5 14:2%) and is no different from echoes in the sky.?® This
is the fundamental view of the Huayan Siitra as stated in the Chapter on Brahmacarya
( (%17 ) ) : the phenomenal realm is “like an illusion, a dream, a shadow, an echo”
(LN 402 - [T10, No. 279, 88¢28-29]). However, this is not to say that this life
is meaningless; the recognition of emptiness leads to the view that all beings and
phenomena are interconnected and arise from the web of myriad connections of causes
and conditions.?® Nor does the recognition of non-essence of the world mean that
afflictions and their residual tendencies that we experience in our lives are also mere
illusions that we can simply cast off as ultimately non-existent. The pains are real and

need to be reckoned with. That is why, Li Tongxuan claims that:

RYEFERZ IR B2 o STHERE Tz ~ anze b Bk - 2R HH
SREHITTHIRSE - ZEEAEIAERE) © (T36, No. 1739, 988b15-17)

In Li Tongxuan’s view, the ideal of a Huayan Bodhisattva is not only to firmly
establish the supra-mundane wisdom of insight into the ultimate reality of non-essence
but also to anchor that wisdom in the mundane to practice acts of unhindered compassion.
To Li Tongxuan, who was a lay Huayan practitioner, this ideal is not be attained in a
transcendent supra-mundane realm of nirvana, but in this very world of ours which is a
dense forest (FA1£) of afflictions (klesa, JE) where those afflictions and their residual
tendencies (vasana, 343, constantly assail all sentient beings. This is aptly expressed in

the following words of Li Tongxuan:

F+ g4 2 UREBRERE - BAESEREN RN E 2 K - HF
JEREL IR ~ TN e — VI (b R EE BB BRI TN SR B il 1 2 3
PRERE « F ARG TEEFEEER e - T UIRERRLiE
KB - (T45, No. 1888, 768b13-18)

25 g R4 o eeeee B P o e #1224 o (T36, No. 1739, 770a19-20,22)
% — sk B AN 4] 1 22 B i fREhsE - (T36, No. 1739, 751a01)
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