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The Ninety-Eight Proclivities (anusaya) in the
Madhyamakapaiicaskandhaka:

Further Evidence for Candrakirti’s Authorship

YokoyvyaMma Takeshi

Introduction The *Madhyamakapaficaskandhaka (MPSk), preserved only in the
Tibetan version and traditionally ascribed to Candrakirti (c. 7th century), is a compact
treatise that expounds the essence of the Sarvastivada system of elements (dharmas) for
Buddhist beginners as the basis for understanding the theory of non-self. In this article, I
investigate various issues connected to the section on proclivities (anusaya). The article
focusses on the ninety-eight proclivities. First, a comparison with the proclivities in the
Sarvastivada tradition reveals the particular features of the treatment in the MPSk. Next, I
describe some features of the MPSk that are similar to other works of Candrakirti.
Previous researchers insisted that only the section on insight (prajiia), which occupies
about 20 percent of the MPSk, should be ascribed to Candrakirti.” However, on the basis
of the related passages on proclivities, I present new evidence that supports his authorship
of the entire work. Lastly, I discuss Candrakirti’s understanding of Sarvastivada theories
concerning the two truths in light of Candrakirti’s authorship of the MPSk.”

1. The Ninety-eight Proclivities in the *Madhyamakaparicaskandhaka The MPSk
examines proclivity as the thirtieth element in the aggregate of conditioning factors
(samskara-skandha) > The section on proclivity consists of the following: (1) a
presentation of the fundamental proclivities; (2) an explanation of the three realms; (3)
an explanation of the five classes (prakara); (4) an explanation of the ninety-eight
proclivities; (5) an explanation of the four candidate stages (pratipannaka) and the four
fruits (phala); (6) the etymology of anusaya; (7) the order of the arising of the
fundamental proclivities; (8) their causes.” This paper focuses on the explanation of the
ninety-eight proclivities. For want of space, the translation of only the portion concerning

twenty-eight proclivities that are abandoned by insight into suffering is presented below:

Among them, when [one] pays attention to the truth of suffering in the realm of desire as

impermanence, suffering, emptiness, and non-self, [elements] called “receptivity to the
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knowledge of the doctrine with regard to suffering” (duhkhe dharmajiianaksanti) and
“knowledge of the doctrine [with regard to suffering]” (duhkhe dharmajiiana) arise. These ten
proclivities of the realm of desire are abandoned by them. By paying attention similarly to the
truth of suffering in the realm of form and in the formless realm, receptivity to subsequent
knowledge with regard to suffering (duhkhe anvayajiianaksanti) and subsequent knowledge
with regard to suffering (duhkhe anvayajiiana) arise. Eighteen [proclivities], i.e., the nine
proclivities of the realm of form and the nine proclivities of the formless realm [which are the
same as the nine proclivities of the realm of desire], with the exception of enmity (pratigha),
are abandoned. Thus, the twenty-eight proclivities that are abandoned by insight into suffering
are abandoned by the four [path] moments, [namely, receptivity to the knowledge of] the
doctrine, receptivity to the subsequent knowledge, [knowledge of the doctrine,] and
[subsequent] knowledge, which constitute the comprehensive observation of the truth of

suffering in the three realms.”

Here, the author of the MPSk presents the ninety-eight proclivities not only by classifying
the ten fundamental proclivities in terms of the three realms and the five classes, but also
by embedding the theory of their abandonment by knowledge and receptivity in the path
that consists of the four candidate stages and the four fruits. In general, Sarvastivada texts
systematically expound the components of proclivity and their abandonment in the path
individually as for example, in the 5th and 6th chapters of the Abhidharmakosabhasya.
The explanation in the MPSk includes elements of this Sarvastivada material.

2. Comparison with the Abhidharmavatara Next, we consider an example of the
presentation of the ninety-eight proclivities in a Sarvastivada text. The Abhidharmavatara
(AA) of *Skandhila (c. 5th century), which forms part of the doctrinal background of the
MPSK, explains as follows:

Thus, there are seven [fundamental] proclivities, but, distinguished according to differences in
their realms, modes (akara), and classes, they become ninety-eight. There are ten that are
abandoned in the realm of desire by insight into suffering: the wrong view of an existent body
(satkayadrsti), extreme views (antagrahadrsti), false views (mithyadrsti), attachment to
wrong views (drstiparamarsa), attachment to faulty disciplinary codes and modes of conduct
(stlavrataparamarsa), doubt (vicikitsa), lust (rdga), enmity, conceit (mana), and ignorance
(avidya). There are seven that are abandoned by insight into origination, i.e., those [ten
mentiones above], excluding the wrong view of an existent body, extreme views, and
attachment to faulty disciplinary codes and modes of conduct. The same seven are abandoned
by insight into suppression. There are eight that are abandoned by insight into the path, i.e.,

those seven as well as attachment to faulty disciplinary codes and modes of conduct. There are
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four that are abandoned by cultivation (bhavana), i.e., those [ten mentioned above], excluding
the five false views and doubt. Thus, there are thirty-six proclivities in the realm of desire. In the
realm of form, the five enmities [pertaining to the four insights into the truths and to
bhavanamarga) are excluded [from those thirty-six proclivities]. In the formless realm, [the case

is] the same as [in the realm of form]. Thus, there are ninety-eight [in total].ﬁ)

Unlike the explanation of the MPSk, the AA here does not include the theory of the
abandonment of proclivities by knowledge and receptivity in the path but presents the
ninety-eight proclivities simply in relation to the realms and classes. In addition to the
difference in the way the two texts explain the proclivities, we must also note that the
theory of the path is expounded in different places in the text. In the MPSk, the discussion
is found immediately after the presentation of the ninety-eight proclivities,” while the AA
places it just after the definitions of knowledge and receptivity, which are the last two
items on the list of conditioning factors associated with mind.® The textual structure of the
MPSk also indicates the author’s tendency to understand the theory of proclivities in
association with the path and to expound them as a set.

3. Relationship to Prasannapada ad 24.3-5ab  There are some features in Chapter 24
of the Prasannapada (PP), “Investigation into the Truths of the Noble Ones” (aryasatya-
pariksa) that are similar to the presentation of the ninety-eight proclivities in the MPSk.
Here the opponents’ criticism is presented in the first six verses. Verses 1-2 argue that the
emptiness of all elements leads to the negation of the comprehension of suffering and the
abandonment of its origination. Verses 3-5ab insist that emptiness further leads to the
negation of the four candidate stages and the four fruits and that it eventually results into
the negation of the three jewels. The commentary on verses 3-5ab gives an explanation of
the theory of the four candidate stages and the four fruits that includes the system of the
abandonment of proclivities at those stages. Passages related to the MPSk are found in the
commentary. A translation of the introductory remarks and description of the aban-

donment of the proclivities by insight into suffering is presented below:

Here, indeed, before the sixteenth [moment of] subsequent knowledge with regard to the path
(marge anvayajiiana), there are the following fifteen moments of receptivity and knowledge.
[In the first set,] there are four moments of receptivity and knowledge that have suffering as
their object in the comprehensive observation (abhisamaya) of suffering in the three realms.
Here, what are the four moments of receptivity and knowledge in the comprehensive

observation of suffering in the three realms? The first is the moment of receptivity to the
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knowledge of the doctrine with regard to suffering that is a counteragent to the ten proclivities
that are of the realm of desire and are abandoned by insight into suffering, i.e., the wrong view
of an existent body, extreme views, false views, attachment to wrong views, attachment to
faulty disciplinary codes and modes of conduct, doubt, lust, enmity, conceit, and ignorance,
which arises in the form of impermanence, suffering, emptiness, and non-self, which has the
truth of suffering in the realm of desire as its object, and which has the characteristic of the path
of immediate succession (anantaryamarga). The second is the moment of knowledge of the
doctrine with regard to suffering, which has the same object and form and which has the
characteristic of the path of liberation (vimuktimarga). Similarly, the third is the moment of
receptivity to the subsequent knowledge with regard to suffering, which has the truth of
suffering in the realm of form and the formless realm as its object, which is a counteragent to
the eighteen proclivities [which are the same as the twenty proclivities] mentioned above with
the exception of enmity, which arises in the form of suffering, etc., and which has the
characteristic of the path of immediate succession. The fourth is the moment of subsequent
knowledge with regard to suffering, which has the same object and form and which has the

characteristic of the path of liberation.”)

The doctrinal contents of these passages suggest that Candrakirti takes Sarvastivada as his
opponent. Here he expounds the Sarvastivada theory of the path, into which he embeds
the ninety-eight proclivities. Although the contexts differ, there are similarities between
the passages in the MPSk and the PP, particularly in the author’s intention to expound the
ninety-eight proclivities and the path as a set. The fact that the section on proclivities
includes passages related to Candrakirti’s other work is evidence of his authorship of
portions of the MPSk in addition to the section on insight. I have provided some evidence

in support of Candrakirti’s authorship of the entire MPSk.'"

My analysis in this article of
the section on the ninety-eight proclivities is further evidence for Candrakirti’s
authorship.

4. Candrakirti’s Understanding of Sarvastivada Theory In previous publications, I
have pointed out that the MPSk expounds the Sarvastivada theory of elements as the basis
for understanding the theory of non-self.'” Candrakirti’s similar understanding of that
theory can be seen in subsequent arguments in Chapter 24 of the PP. After verse 7,
Candrakirti responds to the opponents’ criticism. He demonstrates their theory of empti-
ness by contradicting his opponents’ assertion that emptiness invalidates the truths of
suffering and origination. He says, on the contrary, that logically speaking the four truths

cannot be established without accepting the emptiness of all elements. Verses 8-10 and
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their comments are devoted to an explanation of the two truths (satya-dvaya). To the
opponents who question the merit of teachings such as aggregates (skandha), elements
(dhatu), sense-fields (ayatana), the truths of the noble ones (dryasatya), and dependent
origination (pratityasamutpada) etc., which are not ultimate truth (paramartha-satya),
verse 10 answers that ultimate truth cannot be shown without depending on linguistic
convention (vyavahdra) and that Nirvana cannot be attained without the attainment of the
ultimate truth. In his comments on this, Candrakirti says that conventional truth (samvrti-
satya) must surely be accepted at the very beginning because it is a means for attaining of
Nirvana.'” If the aim of the MPSk and its authorship are taken into consideration, it is
possible that the teachings of aggregates, etc., questioned here include Sarvastivada
theories and that Candrakirti accepts them as being included in conventional truth.
However, it must be noted that, as in the MPSk, Candrakirti consistently denies the exist-
ence of the intrinsic nature of elements.

Conclusion In summary, the author of the MPSk first presents ninety-eight proclivities
in association with the theory of their abandonment on the path consisting of the four
candidate stages and the four fruits. This contrasts with the Sarvastivada tradition, which
expounds them separately according to the topics. Next, PP ad 24.3-5ab places an
explanation similar to the presentation of proclivities in the MPSk within the context of
explaining the Sarvastivada theory of the path. The fact that there are passages related to
the PP outside of the section on insight in the MPSk is evidence for Candrakirti’s
authorship of the entire text. Assuming that Candrakirti is the author of the MPSk, which
regards Sarvastivada theories as necessary for an understanding of the theory of non-self,
I suggest that Candrakirti conventionally accepts these theories on the level of conven-

tional truth according to the two-truth theory expounded in PP ad 8-10.

Notes

1) See Ikeda (1985) and Kishine (2001, 18-19, 39-41). 2) It must be stated in advance that
the MPSk does not present an unknown theory of proclivity that differs from Sarvastivada theories.
Nor are there completely parallel passages between the MPSk and Candrakirti’s other works. The
subject of this article is the style of presentation of ninety-eight proclivities in the MPSk and the PP.

3) For a synopsis of the MPSk, see Yokoyama (2021a, 45-50). 4) The locations of the
Tibetan versions are as follows: (1) D 259a4-6, P 297a7-bl1, (2) D 259a6-b6, P 297b2-298a2, (3)
D 259b6-260a2, P 298a2-5, (4) D 260a2-261al, P 298a5-299a5, (5) D 261al-5, P 299a5-b2, (6)
D 261a5-6, P 299b3, (7) D 261a6-b4, P 299b4-300a2, (8) D 261b4, P 300a2-3. 5) MPSk, D
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260a2-5, P 298a5-bl. 6) AA, D 310al-6, P 402a3-7. 7) See item 5 in the section on
proclivity in the MPSk. The textual structure of the MPSk seems out of order: knowledge and
receptivity appear in the section on proclivity before they are introduced at the end of the section on
conditioning factors associated with mind. This is because the MPSk embeds the theory of the path
into the presentation of the proclivities. 8) AA, D 315b6-316b3, P 408b6-409b4. For a
detailed comparison of the complete textual structures of the MPSk and the AA, see Yokoyama
(2018). 9) PP ad 24.3-5ab: 481.10-482.7. 10) See Yokoyama (2016b) and (2021b).
11) See Yokoyama (2015), (2016a) and (2021a, 20-23). 12) PP ad 24.9-10: 494.2-15.
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