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Abstract: While Buddhist teachings deny the presence of a stable, unchanging self, they must still
make sense of human agency. In this article, I look through metaphors of mechanical men in Bud-
dhist literature, which inform us of attempts to tackle the problem by resorting to figurative speech.
With a selection of examples, we shall see not only a basic rationale of these metaphors, as well as
the dynamics of their usage in Buddhist texts against different doctrinal backgrounds, but also their
meta-philosophical role in penetrating through the agent-oriented “universe of discourse”.
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1. Introduction

In the forest of Buddhist tales, one often comes across intriguing contrivances of one
kind or another, such as those set up in the shape of human guardians and elephants
(hastiyantra) to counter rival troops. These tales cannot show less care about the engineer-
ing details of the machinery described. Instead, the point is rather didactic, exploiting the
fact that these mechanical men or animals never fail to perform their job, despite the fact
that they are not what they appear to be. For example, in the Asokavadana, Susima rushed
out in a fury towards Asoka’s city on hearing of his enthronement:

Meanwhile, in Pataliputra, Asoka posted his two great warriors at two of the
city gates and Radhagupta at a third. He himself stood at the eastern gate. In
front of it, Radhagupta set up an artificial elephant (yantramayo hasti sthapitah),
on top of which he placed an image of Asoka that he had fashioned (asokasya ca
pratima nirmitd). All around he dug a ditch, filled it with live coals of acacia wood,
covered it with reeds, and camouflaged the whole with dirt. He then went and
taunted Susima: “If you are able to kill Asoka, you will become king!”

Susima immediately rushed to the eastern gate, thinking “I am fighting with
Asoka (asokena saha yotsyamiti)!” But he fell into the ditch full of charcoal, and
came to an untimely and painful end.'

From Susima’s point of view, he was dashing towards the newly crowned king mounted
on an elephant,” as a monarch was supposed to be—other versions and parallels omit
Susima’s shouting in first person.> However, the target turned out to be nothing more than
a rough resemblance of Asoka, purposefully arranged only to trap the envious brother.
Using a scarecrow instead of the real king to end the combat renders the tragedy rather
absurd and hence instructive: how easily fooled is a man blinded by his ignorance, anger
and desires?

Other tropes of mechanical men may yield more complicated meanings. In this ar-
ticle, I aim to provide an outline of what I call the yantraputraka metaphors in Buddhist
texts.* They suggest thinking of oneself as mechanical so as to immerse oneself in a com-
pletely different kind of embodied experience.” The following examples are roughly dated
to the first half of the first millennium, which surely bears witness to their contemporane-
ous achievements of machine making. However, unlike other studies on yantras in Indian
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literature, (Raghavan 1952; Ali 2016) I am little concerned with the historical and scien-
tific facts these wonderful creatures reveal to us, but rather the rationale of using such a
metaphor in making philosophical points: how did Buddhist scholars play with the stock
metaphor, what did they attempt to do with it, and why does it work?

As we shall see, these examples generally introduce mechanical men or women in
two ways: either straightforwardly as a simile or metaphorically as a plot device. If the
first offers us a roadmap to read the stock metaphor, the second experiments with it and
induces further speculations. While read side by side, they can complement one another
to articulate a poetic argument of the Buddhist doctrine that persons lack selves. I hope
to show that, as a mechanical man moves without possessing his own drives, the stock
metaphor naturally questions the agency problem, given that a proper agent is tradition-
ally understood as “self-dependent” (svatantrah kartd)°. Moreover, to invoke a mechanical
participant in episodes of collective activities (encounter, collaboration or combat) has a
special rhetorical power: by triggering the recognition of multiplied likenesses between
characters and other characters or between characters and readers, such a device engages
readers, raising suspicion and suspense among them, not only with regard to the main
participants in the story but also their own.

Meanwhile, it is important to note that comparing human beings to yantraputraka in
the Buddhist context does not merely reduce a living man to a pile of components. By tak-
ing an aesthetic rather than literal stance,” it facilitates the penetration through a common
universe of discourse, in Ricoeur’s terms, so as to transform from a motive-action-oriented
to a cause-event-oriented mode of thinking (Ricceur 1992, pp. 64-67) and thence engender
an utterly novel and surprising experience.® This stance makes the meaning of the same
figuration distinct from that in other traditions. Cohen (2003) once illustrated the differ-
ence in her article: for Jain and Hindu authors, a humanoid represents an unanimated
body that requires a separate agent to move, while for Buddhist authors, it stands for what
living beings are (Cohen 2003, pp. 69-71). At the end of this paper, a brief comparison
with similar tropes in Jain and Hindu texts will endorse her observation and offer a pos-
sible explanation for the divergent path of the same vehicle: while non-Buddhists take a
third-person view when looking at a mechanical man, Buddhists rather insist on taking a
first-person view to experience the possible life of a mechanical being.

By and large, this is a reconstructive case study of metaphors in Buddhist literature,
with an underlying reflection on the interplay of literary devices and philosophical mes-
sages (Stepien 2020, p. 14). Accordingly, while limiting myself to sources from a specific
era, | intentionally avoid organizing the following texts in a neat chronological order or
based on their scriptural genres. Instead, I try to make use of these texts as a common
pool of knowledge as it may have been to ancient writers, who did not only adopt the
metaphor but also experimented with it. The actual usages of the stock metaphor thus do
betray certain cultural backgrounds and doctrinal orientations of the time.

2. Embodied Experience as Daruyanta

While contemporary thinkers tend to ask whether robots are sentient beings just like
us, Buddhists might feel that it is more natural to turn the question around: are we, as
human beings, in fact, artificial products? After all, everything in this phenomenal world
is constructed (samskrta); the living facts of an ordinary man are but conditioned states
(samskara). What is the ontological difference between a human and an activated robot,
given that no self is found in either? In fact, from quite early on, it has been suggested that
one can think or imagine oneself as a mechanical being in Buddhist traditions—“a physio-
psychological machine”, to quote Rahula (1978, p. 26). In fact, he was precisely referring
to Buddhaghosa’s (5th century) comments in the Visuddhimagga (henceforth Vism):

Tasmd yatha daruyantam sufifiam nijjivam nirthakam, atha ca pana darurajjukasamayo-

gavasena gacchati pi titthati pi, sa-thakam savyaparam viya khayati, evam idam namari-

pam pi sufifiam nijjivam nirthakam,’atha ca pana afifiamaiifiasamayogavasena gacchati

pi titthati pi sa-thakam savyaparam viya khayati ti datthabbam.'’
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Therefore, just as a wooden contrivance is empty, soulless and without desires,
while it walks and stands merely through the combination of strings and wood,
yet it seems as if it had desires and occupation; so too, this namariipa is empty,
soulless and without desires, while it walks and stands merely through the com-
bination of one another (i.e., ndma and riipa), yet it seems as if it had desires
and occupation.

The wooden contrivance is used as a handle here to illustrate the flow of mental and
material events that are together taken as ndmariipa without a self:'!

(1) The embodied experience (namariipa) is like a mechanical wooden man;

(2) A mechanical wooden man is not coordinated or controlled by any supervising soul
that possesses desires;

(3) Sois this embodied experience.

Let us look at the example more closely: pay attention to the demonstrative “idam”.
One may immediately recall the formulation of the four noble truths in suttas: “This (idam),
monks, is the noble truth that is suffering ... ”. Such a demonstrative is not idle: “it re-
lates to specific events that are perceived in real time ... for objects that can be pointed to
specifically by the observer” (Shulman 2014, pp. 145-58). To understand the current pas-
sage in this way, we believe that Buddhaghosa is not simply offering a true proposition
through analogical reasoning but urging the reader to contemplate his or her own embod-
ied experience, to think and to experience “now, this!” as a mere compound of namariipa,
the five-fold events. Note that, accordingly, he makes no attempt to figure out who pulls
the strings. Meanwhile, it should not be mistaken that this soulless thing is inert: the men-
tal or psychological remains an essential part of the complex. As a preceding paragraph
emphasizes, the immaterial events (cetasika) are always involved, yet only too subtle to
be aware of by means of ordinary perceptions (Davids 1921, pp. 591-92; Nanamoli 2010,
pp. 614-15). Through this comparison, Buddhaghosa could not make it more explicit: let
us understand ourselves as robots, to be as if “we are all robots” (Cohen 2003, p. 71).

The exegetical tradition that Buddhaghosa passed down to us seems to have a special
interest in making comparisons of embodied experience to mechanical man. This simile also
occurred earlier in the Vism in the section of “Mindfulness Occupied with Body” (kayagatasati)
among a dozen kinds of “Recollections as Meditation Subjects” (Anussati-kammatthananiddesa).'>

Additionally, in the Sumangalavilasini (SV) and Papaiicasiidani (Ps)'® we encounter similar
metaphors:

abbhantare atta nama koci samminjento va pasarento van’atthi. .. suttakaddhan-

avasena daruyantassa hatthapadalalanam viya...veditabbam,'*

There is nothing inside called self that causes to bend or stretch. One should
know thatitis ... just like the sport of hands and feet of a wooden mechanical
[man] through the forces of pulling strings.

tam enam bhikkhave nirayapald ti adim aha. tattha ekacce therd nirayapald nama n’atthi,
yantraripam viya kammam eva karanam kareti ti vadanti.'®

Monks, it says “the guardians of the Niraya hell”, etc. Regarding this, some el-
ders explain that the beings named the guardians of the Niraya hell do not exist,
the beings are just like a mechanical device. Like a machine, kamma alone makes
the action.

Both adopted the trope of the mechanical man, yet we may observe the nuances be-
tween the two. While the first, following the previous example, prompts a first-person
view to understanding one’s embodied experience as self-less, the second identifies the
hell-guardians in the infernal world as mechanical men who lack proper agency and are
hence unreal. The latter seems to have little to do with thinking of oneself as mechanical,
especially not with regard to one’s embodied experience. However, if Mori (1997, p. 461)
was right to attribute the second view to early Vijiianavada, for whom the infernal beings
are nothing more than a resemblance of an object (visayibhdsa), i.e., appearances of the
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mind, then the difference between the two is perhaps smaller than it seems: both apply
a reflexive approach to see how we are often duped in assuming something is real that
is not.

Although the figure of the mechanical man is not well-attested in canonical suttas, it is
not unknown to Vinayavastu and exegetical comments.'© In fact, the earliest datable witness,
as far as I can tell, is the first Chinese translation of the Astasahasrika Prajiiaparamita (AP), the
Daoxing bore jing AT 4E (henceforth DX]). It proves that before Buddhaghosa, by the
2nd century of the common era, this simile had already become a popular one to illustrate
a certain self-less state.!”

The 23rd chapter of the DX]J (26th chapter of AP) starts with Indra’s limited under-
standing of the altruist practice of a bodhisattva.'® The Buddha reminded him that the
benefit is innumerable if one aspires to full enlightenment. This topic led Subhuti to ask
an interesting question: if the mind is as empty as mere illusion, how can it know anything
and achieve the so-called unsurpassable full enlightenment by his aspiration on the path
OEEINZ], IR E 130 (katham ca bhagavan mayopamam cittam, anuttaram samyaksambodhim
abhisambudhyate)?'” The discussion then turns to the non-conceptual and indifferent nature
(avikalpatva) of the prajiidparamita with two sets of similes. First, when an aspiring Bod-
hisattva courses in the perfection of wisdom, he does not conceive how close or how far
away full enlightenment is because the perfection of wisdom in function is totally indiffer-
ent, just like the space (dkisa), a magical man (mayapurusa), or a reflection (pratibha) that has
no inclination to anything.”’ Second, the Tathagata or the perfection of wisdom neither fa-
vors (priya) one nor detests (apriya) another, i.e., with no desire to drive actions, it simply ac-
complishes what it is supposed to do.?! The text then compares the prajiidparamita to an ar-
tificial body conjured up (nirmita) by the Tathagata and a mechanical being (yantrayukta).”>
From these two sets of comparisons, one gains the impression that while the first group of
similes emphasizes the state of mere appearance that has no conceptual constructions, the
second focuses on the efficacy of bodily activities. This might be true, but it does not entail
that the two sets of similes are fundamentally different from each other, but only that they
can be context-sensitive to support different aspects that form the same argument. Further
accounts of such a mechanical being provide us with more details:

AV TR BEm Rl ERRA RN, B E. () ANAREB RS, BT, (b) AN
AMER G T WEHHE R AN, BE B TR (o) R AR IS BOE
MBI, AT, B AR, MW, M SN B a2

Just as a skillful craftsman carves out a wooden mechanical man, or a certain
[mechanical] animal. [Such a] wooden man cannot stand or stay by itself. It
moves by depending on causes. The wooden man would not think: ‘I shall move,
shake, bend, stretch, lower or raise [my head], in order to please the audience.”
How is that? A wooden man does not have any thought (avikalpatvat). So is the
Perfection of Wisdom: [a bodhisattva] accomplishes all [the work for the sake
of] which he develops [the Perfection of Wisdom]. Despite that, the Perfection of
Wisdom has neither form nor thought.24

B. BN TITAEBERAAR N, & 542, FET A, ERERON, mesm. e g
EURERENE, BEATIEE, ERes, SR

Just as a craftsman makes a wooden mechanical being, male or female, it accom-
plishes all that is supposed to be done, while it has no discrimination. Exalted
One! So is the Perfection of Wisdom: [a bodhisattva] accomplishes all [the work
for the sake of] which he develops [the Perfection of Wisdom], while he has no
discrimination.

Let me first add a couple of philological notes with regard to the textual variation
in A because it matters for our understanding of the metaphor.”® First, neither of the two
phrases (a) and (b) is attested in the AP or PP parallels’” nor in variation B from Kumara-
jiva’s translation, followed by later Chinese versions.”® The way it stands in the DX] looks
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like a commentarial note on the simile, which is witnessed rather flexibly in other Pra-

jiiaparamita texts.”” The same description is attested in the Yogacarabhiimi of Sangharaksa:

BLDUK B M A Ak, 5 g4k, E sy, RIAESRATR, JRARMB. R & BRI AN,
I EhiE: BEH, AN SEL, EARMAD

Contemplate on the body composed of four great elements: it is just like an il-

lusion, like a false object, that it does not belong to me or any other. Just like

a wooden mechanical man moves on account of the combination of wood —on

seeing that, the ignorant believes it to be a [real] man, while the wise observes by

insights that there is no man but a combination of wood.

The affinity between the DX] and the meditation book suggests that the additional
description of the mechanical man in the DX] might be inspired by meditation techniques
available to the editor. Accordingly, this would inspire us to approach the DX]J paragraph
in a particular way: we are not encouraged to infer an external causal agent from the mo-
tions of the mechanical man, but just like the case in the Vism, to experience what it feels
like to be one ourselves.

On account of this, I do not strictly follow Karashima’s translation of (a), as I find that
there is little ground to interpret the phrase yindui er yao K¥}fi#% as “somebody stands
in front of it and moves it” (Karashima 2011, pp. 422-23, n. 276). Karashima did not
only supply the subject of the sentence with the puppeteer but also read the yindui in a
peculiar way. It is peculiar precisely because it is interpreted based on common sense:
a puppeteer makes a puppet move.’! However, as we have seen above, what is striking
about the Buddhist use of mechanical man metaphors is exactly its omission of the external
agent.”” In the Buddhist context, seeking a causal agent is not at all the point of invoking
the metaphor. Would the DX] constitute an exception? I believe not. We can come to this
conclusion by scrutinizing the word yindui. Since it has no witness in other languages, we
have to look for its uses in early Chinese translations. In fact, this bi-syllable is only found
in those texts attributed to Lokaksema and Dharmaraksa. The handful of cases shows that
the word simply means “facing towards/depending on causes”. To take Dharmaraksa’s
more idiomatic uses of the word, for example,

sk A, JRGneR £, PR 50
Just like the moon on the water (pratibimba), and echoes (pratirava or pratisrutka),
it (i.e., dharma) arises by depending on causes (pratitya ?).

AL AR IR PR . O
Does a dharma abide inits essence? [Not really,] it arises by depending on causes.
AT, MR,

Dependent origination (pratityasamutpada) means depending on causes; there
would not be origination without depending on [causes].

The first verse appears to play with the prefix prati-- Meanwhile, in classical Chinese,
yin means “the cause”, and dui literally means “facing towards” (as a preposition) or “to
answer” (as a verb), which seems to draw out the meaning of prati. Hence, I propose
reconstructing yindui as pratitya or perhaps (hetu-)pratyayapeksa, which is more regularly
rendered as yindai [ in later translations. Similarly, the other two examples use yindui to
gloss the notion of dependent origination in opposition to essentialist claims. Lokaksema
used the bi-syllable more freely than Dharmaraksa. In the DX], at times, dui alone means
“dependence”*® or the causal contact (samavahita) of successive dharmas.”” In whichever
case, yindui does not allude to an external agent who stands in opposition, but the causal
relation. The focus remains on the dharma caused to arise (pratityasamutpanna). Therefore,
there is good reason to read yindui er yao FI¥11M#% simply as [the mechanical man] moves
by depending on causes, i.e., the combination of wood and strings.
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The paragraph in question is thus saying that a wooden man walks and stands like
a real man, but he does not meet the criteria of a proper agent; he does not consciously
instigate the actions (a, b), and he does not acknowledge the actions as his own (b). It is
nothing more than a conjunction of wood and stuff set in motion. In spite of all that, a
mechanical man accomplishes whatever is supposed to be done,*® or more precisely, what
he is made for (krtyasyarthaya krtas). So is the Perfection of Wisdom: it functions perfectly
as it is prepared for, but it is not a self-dependent agent who drives its own activities. This
idea was reformulated more explicitly and elegantly in a later Prajiaparamita text, Su-
vikrantavikramipariprccha: “The lack of an agent and the lack of someone who causes to act
on the part of form, feeling, notion, compositional factors and consciousness, is itself the
Perfection of Wisdom.”* Thus, the prajiidparamitd is not only insight or wisdom, as we
usually put it for the sake of convenience, but a new mode of action and a new mode of
embodied experience.

Moreover, the new mode of action and experience we have to remember is not easily
taken in by an ordinary frame of mind. A reader would naturally follow up with ques-
tions, such as, then who set the machine in motion? Thus, in order to make the point
solid and accessible, the teaching has to transform the listener’s mindset, even temporar-
ily. Nevertheless, how is that possible? Invoking the metaphor of a mechanical man, I
argue, forces readers to suspend an ordinary portrait of action, an ordinary codification of
our language to describe an action that requires a real agent with real motives. It facilitates
areader to penetrate through universes of discourse, from the agent-motive-oriented to the
cause-event-oriented. Therefore, the metaphor, more than a mere analogy, also works as
a thinking tool. It prepares one to experience oneself as completely of another kind. Not
until then does it make the new mode of action comprehensible.

The hypothetical line of thought of the mechanical man (b) in the first person plays its
role here. Similar thoughts are also found in other early Mahayana scriptures, such as the
Salistambasiitra.* In the majority of these cases, the thought is always expressed and then
denied the status of being factual. If we believe that such detail does not just randomly
occur in various contexts but is picked up by choice, the hypothetical line of thought is thus
purposefully put forward to make a point. However, what is the point of uttering an im-
possible thought? In my view, aligning with the mechanical man metaphor that invites
readers to contemplate their own embodied experience, this hypothetical thought in the first
person is also intended to put readers in the shoes of a self-less state, here the Perfection of
Wisdom, making them “capable of articulating what truth feels like when attained by a spe-
cificembodied individual” (Mikkelson 2020, p. 68), despite the fact that it is hardly effable.

3. Mechanical Youth versus Painted Corpus

Quite different from the standardized and emotionally neutral simile used to gloss the
idea of the non-self in Mahayana stitras and Pali exegesis, the following stories of exquisite
mechanical men and women generate abundant feelings, including curiosity, desire, won-
der, mourning, and ridicule, followed by a sense of peace—a palette of rasas indeed. In
fact, such a mechanical being became a favorable plot in the broad Jataka-Avadana genre,
and it grew into highly elaborated variations. The first example is from an early collec-
tion of Jatakas, the Shengjing “E# translated by Dharmaraksa in the 3rd—4th century. This
“Five Men of the King” [ - 171 A& (Chevannes 1911, vol. IL. pp. 12-13, no.163) is parallel
to the much more famous Punyavanta Jataka in the Mahavastu. (Marciniak 2019, pp. 42-48).
They share the same characters and general framework of the story but with a completely
different tale of the second prince Silpavanta, which is exactly our focus here.

558 — T X%, ST AR, SRS B, Bttt R CAROA, (BB AN T30 1T,
AN RAREA G, B, A TAKSE, BREhDA.
Then, the second [prince] Silpavanta (skillful of crafts) travelled to another state,

whose king at the time was fond of various kinds of art. [The craftsman] thus
manufactured a wooden mechanical man with logs, who was good-looking, hardly
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different from a real man; with incomparably smart clothes and outlook; and
good at dancing to music; behaving just like a human being.

wEE s T AT, BRI, ZRTeE. Bl ER, e fifEE. AR, THE
. G, & 107 8, BaFet i, B E N, ERRA, s s

[The craftsman] report [to the king]: “My “son’ was born quite a few years from
now. [He is] respected in [our own] country [for his art], by which he received
abundant gifts.” On hearing this, the king asked him to display his art. The king,
together with his wife, went up to the spectacular pavilion. [The “son”] started
showing dances to music, with different kinds of skills. [He] bowed down, pro-
ceeded or halted, [with a deportment even] more charming than a living man.
[This made] the king and his wife extremely happy.

In this brief opening, three perspectives are integrated: the “father”, the omniscient
figure; the “son”, the un-knower; and the king, an outsider (emphasized by the “foreign-
ness” of the craftsman). Silpavanta obviously knew from the beginning what this youth
was, though the youth did not know for himself, while for the time being, the king could
only believe what he sees. Let us hang onto this crucial detail prepared for further sce-
narios. Another intriguing point is that the craftsman introduced his work of art as “his
son” in Chinese & (from [yantra-lputraka?). The narrator (possibly the translator) seeks
to exploit this father—son relationship to facilitate the effectiveness of the main plot. Let
us continue.

i ARG, éﬁ“ KA. £iE %Z_ OARARRS, (R $ﬁ,\4,\5{5' iy AR AR A5
RN AR, ORIAEE” WL, R TUAT, Rbfiadr: “ HA 1, BEEZ,
ARREIEIR, DARE IS, %i‘T& HRRF. LS, ?ﬂa/\ AL MELUINEE, BRI
[The artist “son”] then coveted the queen with the corner of his eyes. Seeing this
from a distance, the king burst into anger and urged his servants: “Cut off his
head! How does he dare to covet my wife? That is absolutely evil-minded and
creepy!” The “father” cried, having five lines of tears [on his face]. He kneeled
for a long time and begged: “I [only] have one son that I love him so much. [He
has been with me no matter I am] sitting, standing, going or leaving, which gives
me great comfort. It is my stupidity to have failed to [discipline him], up to this
point for him to make such a mistake. If you want to kill him, I shall die together.
May you have mercy on him and forgive his crimes.”

R EER, AR BAES: “ HEANEE, BATR 26N EETZ. AR
— R BE, BRI RS, EECIEL.

At the time, the king was too wrathful to accept this. [The craftsman then] begged
the king again: “if you must let him die, please let me kill with my own hands,
and do not make others execute him.” The king thus agreed. [The craftsman]
pulled out a wedge from [his son’s] shoulder, the mechanism collapsed and fell
apart onto the ground.

Throughout these scenes, Silpavanta insists on naming the dancer as his son. The out-
spoken intimacy makes his unbearable grief on the king’s order of execution so reasonable
for someone witnessing the death of one’s own blood that, for a moment, we almost forget
that the “son” is not real. The narrative then cracks quite unexpectedly, with the father
begging to “kill” his son with his own hand. At the collapse of his “son”, we do not only
awake to what we should have known from the beginning, that the whole scenario was all
carefully orchestrated by Silpavanta, and that the “son” is only a puppet, but also realize
how deluded we were immediately before this moment, just like the king. In such a way,
the narrative leads the readers to penetrate back and forth between two realms of facts:
one deluded and the other the truth.

FETIRENS: BB BTHAAMAR? BTG, KN RS, /AR, =\ 5+, B
ANV B DB AR W . BIRR G B LR, /\ﬁ)\ﬁz e
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The king was astounded: “Why would I myself have been angry with [a pile of]
logs? The craft of this man is unparalleled in this world, who made this mech-
anism with three hundred and sixty pieces. Almost a real human being!” [The
king] thus granted him billions of gold coins. The craftsman left with these gold
coins, distributed them among his brothers for their beverage and food.

The end of the story may appear less surprising. However, the number of bones is no-
table: three hundred and sixty, a precise anatomical observation in agreement with main-
stream Indian medical traditions.”> We learn the same from the embryology transmitted
along with Buddhist meditation manuals and introduced to the Chinese world around the

same time. In the Daodi jing 4% (Yogacarabhimi of S¥080araksa yanqlated by An Shi-
gao in the late 2nd century), we read: after the head to toes appeared, followed by arteries
to ears, during the twenty-seventh week of conception, the embryo is equipped with three
hundred and sixty jointed [bones].*° A baby soon to be born is only capable of moving.
Similarly, when a man is frightened still or about to die, the three hundred and sixty bones
are said to shake and fall.”” The number, therefore, marks the edge of a living man with
active bodily movement. With such a concrete picture, we are drawn back to doubt again
whether the youth is or is not a real man.

This unsolved question offers us a key with which to read the story: we should under-
stand the whole as a metaphorical plot. At face value, it relates a craft master’s exhibition
of his skill with a mechanical youth to a king. However, in actuality, it tells us how the
Buddha’s teachings work on a reader-practitioner through meditation upon one’s own em-
bodied experience.*® Suppose that, at the end of the story, the king gets the same message
which we glean from the similes in the DX]J and Vism, meaning that he realized not only
the falsehood of the mechanical man but also that of what it is compared to: himself. Con-
sequently, the whole dramatic scene mirrors what we experience by hearing the profound
teaching of non-self, and the king’s experience mirrors ours. We can roughly break the
process into three steps:

(1) Exhibition of the mechanical youth: pay attention to one’s embodied experience;

(2) Decomposition of the mechanical youth: analyze the experience and find only events;*’

(3) Immersion in the mechanical youth: experience anew from a first-person perspective.”’

There is no doubt that this is one of the most fascinating moments in this collection
of Jataka stories. No wonder it immediately captured readers’ attention as soon as it was
translated into Chinese and was incorporated into the Liezi,”! where the king happened
to meet a craftsman on his way home from a tour of inspection in the west.”> Meanwhile,
in the Buddhist world, the same metaphorical plot seems to have been transmitted quite
stably in mainstream Sarvastivada communities. We also have more concise versions in
the Bhaisajyavastu,> the Vinaye, as is quoted in the Prasannapada, etc.”* However, what we
are going to read closely here is a rather playful variation in a Tocharian fragment of the
Punyavanta Jataka, known as the “Painter and Artisan” story.” The eighth tale in the Za
piyu jing EEEIGIAS (T207) proves to be an earlier version of the same story.”® However, due
to the different morals they present, I will not treat them equally here. The following will
largely be based on the Tocharian episode, which stands out as more experimental and
philosophically more sophisticated.

There is a painter from a foreign country (again!) that came to stay in his artisan
friend’s house. The latter introduced him to a female servant—in fact, one of his own
works. The pretty maiden aroused the burning desire of the painter. He could not help
but to take her hand as she was not verbally responsive. Inevitably, the mechanical girl
collapsed into a pile of wood. The painter was utterly fooled. Then, he thought to himself,
“Just like this thing I perceived was put together from rags, ropes and sticks, so is also the
perception human beings have of the dtman put together from bones, flesh, and sinews...”
(Cohen 2003, p. 71). The purpose of invoking a mechanical person is outspoken here: to
understand every human being in the same way. However, the story does not end here



Religions 2023, 14, 503

9of 16

with the painter’s “awakening moment”. Instead, as a revenge and a challenge,” in the
deep night, the painter is said to create a self-portrait hanging dead on the wall:

Thereupon, in the morning, the artisan having come to the painter, saw the me-
chanical girl fallen in pieces and saw the painter hanging dead on the hook ...

Thereupon the artisan was intending to cut the rope with the axe. Then, the
painter, having come out in sight, says to the artisan-teacher:

Do (it) not, do (it) not. Be not sad, O artisan!
Not thy wall, not my painting, destroy with cause!

Look closely, friend. First make (out) the tokens:
One (is) the painting, another the painter. Why do you not recognize (it)?*®

Compared to the version in the Shengjing, everything is doubled here: two artifacts
made by two men, two moments of delusion, with two different sentiments, terminated
twice by two revelations. Through the doubled structure and the painter’s determination
to challenge his friend, this variation seems to suggest a certain hierarchy between the two
artists, that the painter’s work is more deceptive: he deluded his artisan friend only by a
mere resemblance, > without anything tangible and movable that is usually considered to
be the inferential sign of a soul or a self (see below). As Martini (2008, p. 92) insightfully
pointed out, “believing the reality of a represented image is in itself a powerful analogy
to the deception of mind-made samsdra.” The mind is the cause, the real “painter” who
is meant to be revealed here in this version. The structure of the story thus guides one to
proceed from the mindfulness of embodied experience to the more subtle examination of
one’s mental projections so as to be fully aware of the root of delusions.’’ We can probably
also surmise that it witnessed some actual challenges from the idealists to the reductionists
around the middle of the first millennium: a Yogacara-Vijianavada era was on its way.®!

4. Inference from Moving Limbs: Non-Buddhist Perspectives

Before we close the discussion, let us take a quick look at non-Buddhist uses of yantra-
putraka metaphors. Due to the limits of my knowledge and the scope of this article, I will
confine myself to the following examples that were purposefully selected from Jain and
Brahminical works of the same era: Mahabharata, Ganadharavida and Vakyapadiya. They
all integrate the metaphor in their discussions of agency. In contrast to Buddhist invo-
cations of such a comparison in a first-person point of view, the stock metaphor in the
non-Buddhist context assumes that one must infer from the moving limbs that there is a
separate soul, with no suggestion to immerse oneself within it, and no attempt to penetrate
an ordinary universe of discourse.

As is known to many, a wooden puppet is a common motif in the Mahabharata (Mbh).
When Samjaya consoles Dhrtarastra that he should keep calm even if the war turns out to
be inevitable, he compares a man to a wooden puppet (ddruyantravat) that is manipulated
by an external force—God, chance, or past deeds. A man is not the agent of his good or
evil karma, thus not (fully) responsible for his deeds (Mbh 5.156-14-15.)°> Therefore, one
should not hesitate but act in accordance with his duty. Similarly, Draupadi complains that
human suffers just like a wooden girl (darumayi yosi) controlled by the God (Mbh 3.31.22).
Even her alias Paricili conveys the meaning of “puppet” (Hiltebeitel 1980, p. 106). Her
actual challenge to the divine power is another fascinating topic that is beyond the scope of
the present article. Nevertheless, we can definitely see how Draupadyi, as a puppet herself,
questions the agency problem. In all of such cases in the Mbh, the figure of a puppet always
leads to an external power that pulls the strings.

The Ganadharavada is a handbook of essential teachings attributed to Jinabhadra. The
sixth dialogue between Mandika and Mahavira focuses on the bondage and liberation of
the soul (jiva)®®. In the center of the piece, he raises a question: given that the soul is
formless (amiirtatva), and we admit that formless things do not move, just like the space
(akasa), how do we know the soul exists, and it can move to higher realms? Mahavira
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replied that in spite of being formless, the soul is indeed qualified by its actions (sakriya).
Why? Because we can infer from the moving limbs.®

kattaittanao va sakkirio’yam mao kulalo vva |
dehapphandanao va paccakkham jantapuriso voa || 1846

Or it is recognized as being active on account of its being the doer, etc,, like a potter;

or because the movements of the body are directly perceived, like a mechanical man.®

Unlike the Buddhists, whose conception of namariipa presumes the concomitance and
interplay of mental-physical events, the Jains, in agreement with other realists, are more
typical dualists with regard to the mind-body relationship: the body is inert, “just as we
learn the causal force of wind when we see the trees wave, we know the existence of man
(atman) while we see the activities of body”.?® In this sense, the body is nothing but the
material instrument of the moving and sentient (cetana) soul. It does not seem that the in-
vocation of a mechanical man here aims to invite readers to consider their own personhood
as such, nor suggest a different kind of discourse or frame of thought oriented towards the
phenomenology of experience. Instead, it relies totally on inference based on daily obser-
vation and ordinary language.

Similarly, but on a much larger scale, Bhartrhari (5th century) compared the whole
world to a mechanism, which would be out of order without the pulling force of time:

tam asya lokayantrasya sitradharam pracaksate |
pratibandhabhyanujiiabhyam tena visvam vibhajyate | | 111.9,4%”

[They] say it (i.e., time) is the string-holder of this world-machine, Everything is
individuated by it through [its] restraint and release.

The commentator Helaraja (11th century) made it clear that the whole world is here
compared to a mechanical man whose activities are bound to time, the string-holder of a
puppet. Things are told apart as concealed or manifested, born or dead, through the power
of time, just like a string-holder can cause the mechanical man to open or close his eyes by
pulling the strings. This is a cosmological type of account, in the ethos of Purusa Sukta,
and perfectly echoes the beginning of the Brahmakanda of Viakyapadiya, where the eternal
Word Brahma is the whole that appears to be manifold due to the force of time (kaladakti)
(Biardeau 1964, p. 30). As with the inference from moving limbs in the Ganadharavada,
here, it looks at the moving world from the outside and infers from the activities that there
must be an overpowering agent, the final cause of the universe. Unlike the Buddhist texts
investigated above, the comparison here does not compel one to feel like a mechanical man
from the inside. I believe that this is the crucial point why it is ultimately so different when
the same figuration is applied in Buddhist and non-Buddhist contexts.

The consequence of this different way of applying the yantraputraka figuration is twofold:
itargues for different ontological views of the self, and it yields a completely different atmo-
sphere when a mechanical man is invoked in narratives. Let us take a well-known episode
from the Kathasaritsagara (XLII)*® to illustrate the observation. When Naravahanadatta
first visited the Snow City (Hemapura):

He entered that city by the market street, and beheld that all the population,
merchants, women and citizens, were wooden automata (kdasthayantramaya), that
moved as if they were alive (sajivavat), but were recognized as lifeless (nirjiva) by
their want of speech (vaguviraha) ... he entered, full of wonder, that palace, which
was resplendent with seven ranges of golden buildings. There he saw a majestic
man [i.e., Rajyadhara] sitting on a jewelled throne, surrounded by warders and
women who were also wooden automata, the only living being (cetana) there,
who produced motion (spandana) in those dull material things (jada), like the soul
(adhisthatr) presiding over the senses.®’

This silence with noises, solitude within a crowd, and a fantastic yet quirky atmo-
sphere immediately confronts any reader. The Hemapura looks like a prosperous city.
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The king, living in a city of mechanical beings made by his own hand,”’ is now safe from
arrest for the crime he never committed. However, wherever the king’s eyes and ears fall
upon, we wonder, does he not find a mere absence of the soul, except for himself? On
the contrary, imagine one enters a city of bodhisattvas who act just as mechanical beings
do. How would it feel like? I suppose it should be wonderous rather than gothic, blissful
rather than lonely because nothing is absent.

5. Conclusions

Indian literature has never been short of imaginations about mechanical beings, sim-
ple or cunning, entertaining or challenging. These beings can be a mechanical animal that
fights in a battle and returns in triumph from impossible missions, or more frequently, a
mechanical man or woman that interacts with real human beings. In this article, I chose
to take a close look at Buddhist uses of this figuration as a simile or metaphorical plot de-
vice. As shown above, a mechanical man is thought not to be an independent agent but is
effective in all kinds of physical-mental activities. By invoking the metaphor, it invites the
reader to consider and experience from the first-person perspective how “agency” works
in a being without an enduring self.

As a case study of metaphor in Buddhist literature, I hope to show how we could
understand a metaphor and why (not always but quite often) we should take it seriously.

First of all, there is no necessary contradiction between rational sense and metaphors.”!
On the contrary, our ancient writers made good use of metaphors out of rational choices to
convey crucial philosophical messages. While it is true that some similes and metaphors
are hastily dropped into theoretical or literary compositions, others are carefully designed
to reveal novel ideas. These metaphors are even “far from being merely ornamental”, but
“highly important in developing argumentation and outlining its soteriological horizons.”
(Tzohar 2018, p. 3).

Second, metaphors are particularly useful for Buddhists to philosophize because they
evoke subjective experiences. Some of them are used as thought experiments that become
especially indispensable when one encounters the limits of ordinary language, just like
in our examples: if our language is encoded with the sense of agent and motive, how is
it possible to use the same language to make sense of actions with no agent and motive?
In order to crack open a closed system of semantics and reasoning, Buddhists resort to
metaphors in order to bring in utterly novel experience and understanding.

From anonymous storytellers to Buddhaghosa, our authors seem to have been aware
of this unique function of metaphors. In this particular way, the mechanical man serves not
only as a comparison, but also a site where readers can explore what is essential to the hu-
man experience and understand how persons can function without a self. To be more pre-
cise, by transforming the subjective experience, the yantraputraka metaphor breaks through
the ordinary sphere and creates “a new descriptive frame [that] produces the sort of person
for whom this sort of new description can be true” (Kachru 2021, p. 295). Through reflex-
ive analysis and re-immersion in what is normally misunderstood to be a causal agent, the
metaphor of the mechanical man invites individuals to transform their embodied experi-
ence so as to be prepared for the extra-ordinary. Therefore, an uttering of the metaphor is
a speech act: it encourages one to think and act in the possible mode of being.
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Abbreviation

Mbh  Mahabharata. See (Sukthankar 1933-1966)
T Taisho shinshii daizokyo KIEHTE KBS, See (Takakusu and Watanabe 1924-1932)

Notes

10

11

14
15

17

Strong’s (1989, pp. 209-10) translation from Mukhopadhyaya’s edition (1963, p. 42) with my own minor changes.

Elephants are known as an emblem of a sovereign. Asoka story circles even emphasize his sovereignty through his natural
inclination towards elephants, e.g.,: aham hastiskandhendgato mama yanam sobhanam aham raja bhavisyamiti (Mukhopadhyaya 1963,
p- 37).

Compare the Ayuwang zhuan Fil & T4 1 (T. 2042, 50.100c16-26), where Susima is said to ELEE % _F AR A24; “He rushed straight
towards the elephant to seize Asoka” (Mukhopadhyaya 1963, p. 42, fn.11; Przyluski 1923, pp. 234-35). A more concise version
is found in the Za ahan jing FEBT & 4L 23 (T. 99, 2.163b8-14; Skt. Samyukta Agama): 1 T RIERH .

The term for such mechanical beings is not univocal. Apart from kasthayantramaya, lit. “one made of wood contrivance”, daru-
maya, daruyanta, yantariipa(ka), yantraputraka, yantrapurusa, etc., are among the most common ones (Cohen 2003, pp. 65-66). For
convenience, I will stick to yantraputraka or “mechanical man” in this article unless the text in focus uses something else.

In light of Ganeri’s (2012) reconstruction of Buddhist philosophy of mind as “No Place Views”, I use “immerse” and “embodied”
in their phenomenological sense as he does, without any implication of dualism in terms of mind-body problem.

Astadhyayi 1.4.54 (Cardona 1997, p. 611).
For a definition of aesthetic stance, see Kachru (2020, p. 9).

On figurative speech that generates novel experience in general, see (Fogelin 2011, p. 69). Gummer also agrees that “metaphors
are never ‘just’ metaphors: they do the crucial work of linking two different concepts ... that enables new ways of thinking
about the issue in question-and new kinds of speech acts.” (in Stepien 2020, p. 200).

Compare the use of nirthaka in the Mahayana context, e.g., AP (Vaidya 1960, p. 230): tatkasya hetoh ? nirihaka hi ananda sarvadharma
agrahya akasanirthakatayd. acintyd hy ananda sarvadharma mayapurusopamah. acintyd hy ananda sarvadharma mayapurusopamah.

This is part of the proper examination of namariipa (namariipam yathavadassanan) from the 18th chapter of Vism: “The Purification
of View” (Ditthivisuddhiniddesa). See Davids’ edition (1921, pp. 594-95); my translation based on Nanamoli’s (2010, p. 618).

Vism (ibid. p. 593): namariipamattam ev’ idam, na satto, na puggalo atthiti, etam attham samsanditvd vavatthapeti. “This is mere
mentality-materiality, there is no being, no person” is confirmed by a number of scriptures. (Nanamoli 2010, p. 616)

There, Buddhaghosa offers a careful description of righteous observation from hair to toe and compares the mesentery part
(okdsato) holding on to the marionette’s strings (yantasuttakam iva). See Davids’ edition (1921, p. 258); Nanamoli’s (2010, pp. 251-52)
translation. For meditations on the body in aid of abundant similes in the Majjhima Nikaya and Vism, etc., see Collins (1997,
pp. 190-94). On the role of body in advanced meditation, see (Shulman 2021).

This is not an exhaustive list of examples. Others include the commentary of Jitaka ascribed to Buddhoghosa (ad Jataka no.512,
verse 8): darukatallako va'ti darumayayantrariipakam viya. (Fausbell 1963, vol. 5, p. 18).

Samafifiaphalasuttavannand in Sumangalavilasini (Rhys Davids et al. 1968, Vol. 1, p. 197).

Devadiitasuttavannand in Papaficastidani (Horner 1977, Vol. 4, p. 231). Mori rendered yantariipa as “contrived image” (1997, p. 461),
but I stick to “mechanical man” in order to remain consistent in this paper.

One may speculate that such a carved (or moulded, embroided, painted) girl that is forbiden in monks’ life might be an in-
spiration for further philosophical experiments with them. For example, in the Wufen lii F.5>1# [Mahisasaka Five Part Vinaya)
(T. 1421, 22.182a17-19) and Shisong lii i [Sarvastivadin Ten Recitation Vinaya)] (T. 1435, 23.182¢11-22), the Buddha sanctions
that if a monk purposefully touches a wooden girl, he gets a tuskrta offense. A particularly interesting case is found in the
Sapoduo bu pini modelejia BE4E% ¥ ELJEEEAR #MN 3 [*Sarvastivada Vinaya Matriki]. A monk confessed his sexual pleasure with
a wooden mechanical girl, which is said to open her vagina; he committed a pargjika: * 7t e FUAR LR E ] &, £ &H 0,
BUHRA7 LRARIELE. LRBIBH, SAEMEEEN, IR Ma: 7 BR324, TR . LORANH, JUMdiE. kL, SREHnL,
B, ThR e LR (T.1441, 23.584a1-5) It is notable that (as informed by Dr. Li Wei), such intricate a machinery is
not attested in other Vinayas, hence even a monk has certain sensual pleasure with a wooden girl, he does not offense the pardjika.
For the metaphor in the Sarvastivada Vinaya quoted by Prasannapada, see below, note 54.

This was then followed by its recurrence in the Da zhidu lun K% FE 5% (*Mahaprajiiaparamitopadesa), as well as a considerable range
of Mahayana sutras. For example, in the Da boniepan jing KNIEEREE 13 [Parinirvanamahdyanasitra): * 4 LAE (LA I 20H ¥,
BERIAR NP A IR (T. 375, 12.688¢3-4) Da fangdeng daji jing KJ5755 KAELE 14 [Mahasamnipata]: “ 3 J57 Wyt TIw ZI0EAR NS HH
5, PSSR RE R, AVEAME AN A A8 SR A ORUAE BAS RS, SRR 2 —VI3E, IMEAMEAE AR, Kk 38, TMRI2”
(T. 397, 13.98a16-20.) The DZDL used this simile frequently. Not only a donor (datr) is compared to a yantraputraka, but also a
Bodhisattva who accomplishes his goal in a human body (T. 1509, 25.168a18-22.). Some give more weight to the bodily aspect,
while some portray it as more or less the same as other illusory things. At the end of the day, all conditioned dharmas are just
like a mechanical being, functioning by coordination of various causal factors. (T. 1509, 25.326a8-28.)
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See Karashima (2011, pp. 413-24). This frame is probably echoing Indra’s request and his repeated frustration in searching of
the Self in the Brhadaranyaka Upanisad. See Kapstein (2001, chp. 2).

Vaidya (1960, p. 217); T. 224, 8.466a16-17.

DXJ 8: “ BEmLIAiEMN, (W AER S AR, BNHER IR, (T. 224, 8.466b22-24.)

DXJ 8: “ feAi i AR %, WUMEPTE, WUARPTYG. AREERTSEATE, ST, ST RO RGREIRE, IR, TREERTE. (T, 224,
8.466c2-5.)

In Lokaksema’s translation, this is followed by an additional set of similes, including a boat, desert, sun, water, etc., which are
not attested in other parallels (Karashima 2011, p. 423, n.280). The final part of the chapter thus seems to have more fluidity than
other parts.

DX]J 8 (T. 224, 8.466c9-14). Zhi Qian’s translation largely follows the DX] and retains the content of phrases (a) (b) that are absent from other
versions: “EUNE TEHIZIMERERIN, ZfEia, AREEERE, FEHE. RASRAS T WEEEPRM, LB#HE.” (Daming
du jing KWIJELL 5, T. 225, 8.501c13-15). See the AP parallel below in note 40.

My translation, based on Karashima’s (2011, pp. 422-23) partial translation in footnotes. In his Glossary, Karashima (2010,
pp. 519-20) gave examples of wuxing #J¥ corresponding to svabhdva or asad-bhiva, and 1 feel this is probably the case here.
Xiaopin bore boluomi jing /Nt JRAT I% 4 B 48 9 (T. 227, 8.576a16-19) parallels better with the AP, see below in note 27.

For the idea of “textual variation” in the Prajhaparamita text families, see Zacchetti (2021).

tadyathapi nama bhagavan daksena palagandena va palagandantevasing va darumayi stri va puruso va yantrayuktah krto bhavet. sa yasya
krtyasyarthaya krtas, tac ca krtyam karoti. sa ca darusamghato vikalpah. tatkasya hetoh? avikalpatvad eva bhagavan darusamghatasya. evam
eva bhagavan bodhisattvo mahdsattvo yasya krtyasya krtasa imam prajiiaparamitam bhavayati, tacca krtyam karoti. si ca prajiiaparamita
avikalpa. tatkasya hetoh? avikalpatvad eva bhagavan asyah prajiiaparamitaya iti. (Vaidya 1960, p. 219)

T. 228, 8.661c18-23; T. 220, 7.851a8-15; T. 220, 7.915¢7-10.

In fact, the only version of the Prajfiaparamita literature that I found to include (b) is in the Ratnagunasamcayagatha, despite the
fact that it is put into the mouth of the “magical man” (mayakarapurusa) rather than a mechanical man. See Ratnagunasamcayagatha
XXVL 5: (A) yatha mayakarapurusasya na eva bhoti tosisyimam janata so ca karoti karyam (Yuyama 1976, p. 103); (B) ... te $isya mam
... (Obermiller 1937, p. 96); tosisyi can be read as first-person singular future in this form of hybrid Sanskrit, see Yuyama (1973,
p- 149,836.11). If it is true that the Gathd derived from a north-western recension of the AP (Ji 1995, pp. 234-55), the DX]J may
belong to a recension from an approximate region where such cultivation techniques were popular.

The Chapter on Bodhisattva ¥ #h of the Xiuxing daodi jing 1T I HLAS 30 [ Yogacarabhimi of S308haraksay 1. 606, 15.229¢14-19).
Occasionally, it is said to be moved by natural powers. For example, we find another variation of the yantraputraka trope in
the Da zhuangyan lun jing KAEEHAS 5; this mechanical man is wind-forced: “ {H LB Ay, fiF07 4. (T. 201, 4.285b20-23.)
Althought such cases do attribute mechanical man’s movement to certain external force, yet notably, it is not a siitradhara.

I thank one of my anonymous reviewers for highlighting this point that he/she believes to be crucial.

Dharmaraksa’s translation of the Tathigatamahakarundnirdesa, the Da'ai jing KAEAE (T. 13, 2.398.419al). The newly discovered
Sanskrit fragment covers this chapter and runs up to the beginning of the next, but it does not included the verse quoted (Ye
2021; confirmation via personal communication).

Chixin fantian suowen jing FrORERFTIAS [Videsacintibrahmapariprecha, translated by Dharmaraksa in 286 AD] (T. 585, 15.13¢28).
Foshuo pumen pin jing a3 M &8 [Samantamukhaparivarta] (T 315a, 11.771c27-28); parallel to the Da baoji jing 29 [Maharatnakuta):
“ RN AR, B4 8N4 (T. 310, 11.161b3.)

DXJ 8 (T. 224, 8.466a24-29).

DX] 16 (T. 224, 8.457a17-19): “ i 5: ‘ WIEHE, ZRE, SMEHEGH. FAERE: BKE, VEEEAY, ME)EEAERR
AP XIX (Vaidya 1960, p. 175): paurvako bhagavams cittotpadah pascimakena cittotpadenasamavahitah pascimakas cittotpadah paurvakena
cittotpadendasamavahitah. katham bhagavan bodhisattvasya mahasattvasya kusalamillanam upacayo bhavati?

Haribhadra’s Aloka (Vaidya 1960, p. 513): sa ca darusamghato’vikalpa ity anena kriyasaphalyavikalpaviraho nigaditah.

Quote from the Tathataparivarta, Salvini’s translation (Salvini 2008, p. 48): na hi suvikrantavikramin riipasya kascit karta va karayita
vd. evam vedandsamjiidgsamskaranam. na vijianasya kascit kartd va karayita va. ya ca riipavedandasamjiiasamskaravijiiananam akartrta
akarayitrtd iyam prajaaparamita. (Hikata 1958, p. 32.) More or less the same as in Xuanzang's translation, Da bore boluomiduo jing
K 8 B 3 22 4% 595 (T. 220, 7.1081a14-21). Hikata dated the text to the 5-6th century AD (ibid., p. LXXXII); (Zacchetti 2015,
p- 197).

E.g., evam yavad rtor api naivam bhavati—aham bijasya parinamandakrtyam karomi iti. (Vaidya 1961, p. 109.)

T. 154, 3.88, a17-23

The term seshi 445 “having one’s eyes fixed on beauty/forms” is interesting here, forming an antithesis with kongguan =5 #i “the
insight of emptiness”. Dharmaraksa used the same pair of expressions in another section of the Shengjing: “ N2, (HAE (45,7
(T. 154, 3.71a13-21.)

T. 154, 3.88, a24-b3.

T. 154, 3.88, b3-7.
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See Hoernle (1907, pp. 22-26), who also mentioned that the 360 bricks in the fire altar are compared to the number of bones in
the Satapathabrahmana (p. 105).

“ Z4ttH, ZHATHEEA” (T. 607, 15.234a15-¢5; T. 606, 15.187b16-17).

The king shakes with his 360 bones out of fear in the Chinese versions of Syama Jataka, Pusa shanzi jing $FEH T4 (T. 174,
3.437a23-27; T. 175a, 3.439a16-17).

This is suggested by other variations of the plot, e.g., Da zhuangyan jing lun K& B AR 5 (Kalpanamanditika): “ 2 UnLJ6h LA UL R & 1
TR, Ae4 2 RLRIARTE.” (T. 201, 4.285a3-4.)

The execution of the mechanical youth is like one artificial being hindered by another artificial being, resonant in many Mahayana
sutras and Nagarjuna’s famous verse: nirmitako nirmitakam mayapurusah svamayaya srstam | pratisedhayeta yadvat pratisedho ‘yam
tathaiva syat || VV 23 (Westerhoff 2010, p. 49).

Da zhuangyan jing lun: “ aw# S0, LARIIE L, Jo o BTN, BRRRIFRE S, sl B SCHE, S RDELABE, sl A iR, Rz B,
W ——rh, MEA ¥, A IEE, KH R EHR?” (T. 201, 4.278¢1-6).

Shengjing thus helps to redetermine the date of the Liezi, see (Ji 1950).

The new setting intimates a slightly different view. Richey (2011, p. 195) cited Campany (1996, p. 309): “Chinese literary trope
of visits to foreign climes ‘envisions the periphery as the locus of the simple, the natural, and thus by implication the primordial
condition that has been progressively lost in the Central Kingdom’.”

Dutt (1984, p. 166); T. 1448, 24.77a25-b18.

Prasannapada ad Miilamadhyamakakarika 1.3: vinaye ca yantrakarakarita yantrayuvatih sadbhiitayuvatisinya sadbhiitayuvatiriipena prat-
ibhasate, tasya ca citrakarasya kamaragaspadibhiita | tathd mrsasvabhava api bhava balanam samklesavyavadananibandhanam bhavanti | |

See MacDonald (2015, p. 179, and fn. 346).

For a comparison of the two versions, and their possible origin, see Begus (2020, p. 4).

T. 207, 4.523¢29-524a20.

The sense of competitive revenge is made rather explicit in T. 207, tale 8: * = At $k, FE R Z.” (T. 207, 4.524a10).

(Lane 1947, pp. 41-45). Due to my ignorance in Tocharian, I completely rely on Lane’s (and Cohen’s partial) translation of
the story.

Begus believes that there is no practical difference between painter and artisan (2020, p. 19).

Maiijusrinairatmyavatarasiitra: “All forms (rapa) are like paintings on a scroll. Empty ($tinya), they are not material substance
(dravya) [but are] like what is projected by a magic spell.” Quoted from Martini (2008, p. 92, and note 11); (Kachru 2015, p. 10).
A few other variations of the story from the Darstantikas, e.g., tale 29 of the Da zhuangyan jing lun (T. 201, 4.285b16-c2); for the
French translation, see Huber (1908, pp. 147-50). Compare tale 20 (T. 201, 4.285a18-26; Liiders 1979, pp. 204-5).

Sukthankal 1933-1966, vol. p. 110. Samjaya’s words is in fact ambiguous. See (Hudson 2013, pp. 125-26).

Ganadharavada vv.1802-1806 (Vijaya 1942, pp. 309-13).

Ganadharaviada v.1845 (Vijaya 1942, pp. 348-49).

Chaya: kartraditvato va sakriyo’yam matah kulila iva | dehaspandanato va pratyaksam yantrapurusa iva || (Vijaya 1942, pp. 349-50).
Solomon’s interpretation is slightly different (Solomon 1966, p. 40, 160-61, 291).

Apidamo dapiposha lun B FLIE B K FRYEVD R 199 [*Mahavibhasa) on realist views: 1 FLIBIEN &1 BT 45, BERA BN A FTE. “Tust as
from the movement of the tree, [we know] it is the work of wind; from the movement of the mechanical man, [we know] this is
effectuated by a [real] man.” (T. 1545, 27.p. 995¢27-28.)

Vakyapadiya 111.9,4, with Helaraja’s Prakasa: yantrapurusaprakhyam visvam sitradharapurusakalpakalapratibaddhacestam. kalena hi
svadaktya bhavanam sthaganonmajjane janmanasaparyaye vibhajata, stitradhareneva yantrapurusasya siitrasaficaravasenonmesanimesadikr-
Such stories with sophisticated machines that arose at the turn of the second millennium are very likely “the result of wider
cosmopolitan interaction with the Abbasid world”. (Ali 2016, pp. 466-71.)

Kathasaritsagara 7.9.10-15 (Durgaprasad and Parab 1915, p. 195). Tawney’s (1924, vol. III, p. 281) translation.

Kathdasaritsagara 7.9.58: sarvah krto maya. (Durgaprasad and Parab 1915, p. 197). Admittedly, this fictional city is also mod-
elled on a dualist view of sentient beings composed of “dull materials” and a supervising soul, here, the robot citizens and the
king Rajyadhara.

“In the English-speaking tradition of philosophy of language it has generally been taken for granted that the ideal rational
language is literal and univocal and has a unique relation to truth . .. The presence of metaphors and other tropes in language is a
deviation from rational sense.” In contrast to literary language that is closely connected with the analysis of science, “metaphoric
language ... is ambiguous, holistic in meaning and context-dependent, and in this view fit only to express subjective attitudes
and emotions.” (Hesse 1993, p. 49.)
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