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Abstract: As many other religions have done, Buddhism developed and evolved over the centuries in order to fulfil
social needs and to adapt to different cultural backgrounds. Following the commercial routes in Central Asia, from
around the second century BCE, Buddhist texts first arrived in China, and consequently a new compelling need to
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by the first Buddhist translators through the analysis of the translation of a particular poem, the Buddhacarita. The
case study aims at pointing out how this translation process involved linguistic, religious and cultural issues.
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1 Translation in the Buddhist context

The translation of religious texts is a crucial issue in the history of Chinese Buddhism. Buddhist monks, by
the end of the 3 century CE, have begun debates about the effectiveness of various translation techniques
and made various attempts to create a valid and universal method of translation (Ch’en 1960). Many schools
and translation bureaus developed and various techniques for translations may be considered as external
evidence in order to date the translated works and determine their authorship (Hureau 2008).

Starting from the 4™ century CE, the work of translation was carried on by teams in which the leading
figure was often played by a foreign monk who was well-versed both in the original language of the text
and in Chinese. Each monk in the team had their specific role according to their skill: from the Sanskrit
expert down to the proof reader, at least eight different roles were defined (Bingenheimer 2010: 27-28).
Monks coming from India and Central Asia brought the original texts to be translated with them, however,
sometimes they had learnt the siitras by heart and travelled with no text at all. They were responsible for the
authenticity and integrity of the text; at the end of the process of translation, the authorship of the work was
attributed to foreign monks for obvious reasons of prestige, as a sort of “certification” of the authenticity of
the text (Nattier 2010: 1-30).*

Starting from the 3 century CE, the whole process of translation of Buddhist texts began to assume
ritual and religious significance. The “communal recitation” of religious texts was a common practice in
early Indian Buddhism and it seems to have influenced the process of translation, during which the text
was read aloud or recited by a monk while an audience of monks and laymen helped in translating it into
Chinese. This procedure of translation developed into a ritual that was held during periods of religious

1 These fake attributions have often been recorded in modern catalogues, without being discussed, a problem that makes now
necessary the discussion of the authorship of most of the Buddhist texts translated into Chinese (Nattier 2010: 1-30).
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fasting, in which assemblies of monks and devotees gathered to hear the recitation of siitras (Hureau 2008).

As far as we know from historical records, the life of the famous translators was all but serene, especially
if we consider them in their relationship with political power. Foreign monks were supposed to receive
protection from powerful kings, local princes or important monasteries in order to pursue their translation
work: the attention that political leaders paid to them was mainly due to reasons of authority and prestige;
as a consequence foreign monks often had to live segregated and were to follow the strict rules imposed by
interested forms of patronage (Chen 2004).

Nevertheless, the efforts and accomplishments of these devoted translators have been hardly dealt
with by Western scholars of Translation Studies. The origin of Translation Studies is often linked with the
necessity of translating the Bible into Greek and Latin (Bassnet 1999) and little mention is made about
non-European scenarios. Max Deeg (2008) drew an interesting parallel between the translation of the
Bible in the German languages, which took place between the Vth and the XIth century, and the process
of translation of Buddhist texts into Chinese.” He also stated that while we can rely on a good deal of
information about Medieval translators of the Bible (Deeg 2008: 84), we do not have the same insight on
Buddhist monks’ workshops, whose discussions about translation’s issues “were held on an abstract level
rather than dealing with technical issues of translation” (Deeg 2008: 84).

In fact, there are reasons to believe that Buddhist translators dealt with technical and theoretical issues
in frequent cases. They were certainly aware of the difference among % &% yinyi ‘phonological rendering’
(when the foreign word is borrowed into a Chinese text according to its original pronunciation, with an
attempt to reproduce or imitate the sound of the foreign word by means of some Chinese syllables; the latter
were considered the smallest phonetic units of the Chinese language) and 7% yiyi ‘translation by meaning’
(in this case each morpheme of the foreign word is translated with a corresponding Chinese morpheme/
character — this method is particularly tricky when translators have to deal with Sanskrit compound words,
in which the relationship among different parts of the compound is not always clear). These processes
exerted a sensible influence on the study of Chinese linguistics and Chinese phonology both in China and
in the West.?

Ch’en (1960: 185) pointed out how, through the centuries, Buddhist translators drew several lists
of words that could not be translated according to their meaning, but only rendered into Chinese using
characters according to their phonographic value, which was probably due to the hieratic value attached
to the recitation of words and prayers in Ancient India. These precepts are derived from religious issues yet
are not simply limited to an “abstract level”, since they seem to deal with technical issues and these could
have influenced the work of translation.

Moreover, the difficulty of conveying the rhythm of the Sanskrit verse into Chinese constituted a very
important problem for Buddhist translators. As Victor Mair and Tzu Lin Mei (1991: 375-470) pointed out,
various attempts had been made to create new forms of metric patterns derived from the model of Sanskrit
meters.

2 A case study: a peculiar translation for a particular poem

The case of f# T 7% F6 sudxing zan (T192), the Chinese translation of the Buddhacarita, a Sanskrit poem

of the 12" century CE written by the poet A$vaghosa,* is a peculiar example in such respect, for at least

three reasons:

1. the choice of keeping the versified form of the original in the translation, thus producing the first long
epic poem in the history of Chinese literature;

2. frequent use of devices meant to adapt and simplify the text for the target audience;

3. an explicit and conscious use of a form of “censorship” with regards to the content.

2 A parallel with Jerome’s translation of the Bible from Hebrew and Greek into Latin during the early fifth century is drawn by
Birgenheimer (2010: 30-31).

3 See for example Pulleyblank (1973).

4 For a discussion about ASvaghosa’s date, place and his works see Olivelle (2008, xvii-xxiii)
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The Buddhacarita, or “Life of the Buddha”, is a poem in twenty-eight cantos, and it tells the story of the
historical Buddha, from his birth till his death. Only around fourteen cantos of the original Sanskrit text
survived, the second half of the manuscript being lost, hence we have to rely upon the complete translation
in Chinese and Tibetan.’ The importance and, to a degree, the aesthetic value of this literary work lies
in the fact that the author, the poet ASvaghosa, was probably a Brahmin — i.e. a person belonging to the
learned Vedic clergy — who had converted to Buddhism. The Sanskrit poem has the important function of
mediating a new religion (Buddhism) to scholars of a different traditional background (brahmins).®

It should be that the authorship of the translation is still debated. The preface of the text in the digital
edition of the Taisho canon’ states that the translation was the work of the monk Dharmaksema (385-439),
thus dating it back to the 4™ century CE.

However, some external evidence in the same Chinese canon contradicts the colophon. In fact the
catalog created by fi4# Séng You, th =JiC4E Chia sanzang jiji (T2145: 12a25-12a26), states that

WHATIRILE (— 4 BIRE RS AT H S A =7 H)
AR, bk, REREWR. WHEEE. RGN

The Buddhacarita in five scrolls (written by the famous bodhisattva ASvaghosa and also known as Eulogy of the origin of
the Buddha’s Acts, translated at the Liuheshan temple), second part, total of seven scrolls. Age of the emperor Xiaowu, Liu
Song dinasty. Translated by the sage Baiyun at the Liuheshan temple.

The Xiaowu age of the Liu Song dynasty lasted from 453 to 464 AD. It has been impossible until now to
find out where the oldest colophon of the work is located; the use of this material may be of great importance
in order to solve the question about the authorship.

This Chinese text has been often used by western scholars as a tool for understanding the difficult
passages in the Sanskrit original; Johnston (1932: xiii) explicitly criticized the attitude of the translator
and the translation itself as being particularly unfaithful and inaccurate. In fact, Chinese scholars such
as Hu Shi (1927: 124) and Liang Qichao (sd.: 161) demonstrated a different attitude in analyzing the text: if
considered as a work of literature — and not merely as a translation — the F6 sudxing zan clearly represents
the first attempt in the history of Chinese literature to create a long epic in verse.® It is well known that the
translation of Buddhist siitra caused the introduction of long prosimetra as a new literary pattern in Chinese
literature (Liang sd., 161-162). The F6 sudxing zan is an even more revolutionary attempt to introduce a new
pattern, in order to retain a greater adherence to the original text. A poem of more than thirty thousand
pentasyllabic verses could not pass unnoticed — especially if we consider that the longest classical poems
of the Chinese literature are of about one hundred verses in length (Coyaud 2009: xi). The Chinese scholar
Rao Zongyi (1996: 8) assumed that the influence of this long poem extended till the point of affecting the
production of a Confucian author like Han Yu (768-824), famous for having been a strenuous opponent of
both Buddhism and Taoism.

As far as we know from tables of rhymes and historical records, the aesthetics of Chinese poetry was
moulded by its deep relationship with traditional musical patterns (Norman 1988, 24-25); poems were
meant to be sung according to modes (Bertuccioli, 1968: 146-147). We can wonder about what kind of use
the Fo suoxing zan might have had in this context. In fact, it could hardly be sung or learned by heart, since,

5 The Chinese text is categorized as T192 in the Japanese edition of the Chinese Buddhist canon, for the Tibetan see Weller
(1926). For a history of the Buddhacarita manuscripts see Johnston (1932).

6 Only two Sanskrit works can be attributed to the poet ASvaghosa, being the Buddhacarita and the Saundarananda (Olivelle,
2008). The Taisho edition of the Chinese Buddhist canon mentions several works as written by him. These texts are probably
fake attributions (Olivelle 2008, xxiii). Among these, some are real translations of siitras written in Indian languages (encoded
as T201, T846, T1643, T726, T727, T1687, T2912) while others (T1666 and T1669) seems to have been written in Chinese by Chinese
authors.

7 The Taishé Shinzii Daizokyo is the most widely used collection of Chinese Buddhist text, published in Japan at the beginning
of the 20t century (Nattier 2010: v). For a digital edition: www.cbeta.org.

8 In fact, it has to be pointed out that epic and narrative poems were not present in China before the translation of Buddhist
text (Coyaud 2009) and the influence of these translations did not extend up to the point to start a new literary trend.
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though having a metric pattern, it has no clear rhyme or modal scheme. We do not have any proof of an epic
tradition in the Chinese world, since classical Chinese poetry was characterized by short compositions of a
few verses and therefore the Fo6 suoxing zan is perceived as astonishingly long also by modern commentators
(Liang, s.d. 162).

As its content and style suggest, the translation was probably meant for an audience of monks or
lay people well versed in Buddhist teachings — specific Buddhist terms are widely used in the text. The
translator did not choose to paraphrase the text and in fact it preserved the metrical pattern in the final
Chinese work. This may be considered an effort to preserve the peculiarity of the original text in the
translation — there are only a few examples of Buddhist epic poems in Sanskrit, and the two surviving
works of Asvaghosa are perhaps the best examples of this literary genre. The translator might have been
aware of the originality of the text that he was dealing with; still, this supposed awareness did not prevent
him from censoring some of the contents.

We thus assume that some of the most striking differences in content between the original Sanskrit text
and the Chinese translation are to be attributed to deliberate choices by the translators — not depending
on the fact that translators were dealing with a source text which is not identical to the one we can read
today. Censored content was mainly about the detailed and very common descriptions of beautiful women
and courtesans. In the third Sanskrit chapter, ASvaghosa used more than forty verses to describe the
beautiful ladies of the court rushing to see the young prince taking a walk outside the palace, while in the
resultant translation only two verses are dedicated to the same description, with almost no mention of the
beautiful ladies (we only have a cursory mention of “joyful citizens”). Other examples of censorship are
the comparisons between the Buddha and animals, like the one occurring in BC 8.23, where the grieving
women are compared to cows abandoned by the bull (i.e. the prince) in the forest, while in the translation
we only find a mention of ‘cows that lost their path’ (T192, 14¢22).° These kinds of “adjustments” about
content seem to be due to a specific aim of re-targeting the text for a new audience. This is not an easy
process, if we consider that the adaptation for a new (probably religious) target audience has to deal with a
shift among two very different cultural backgrounds and with religious issues that changed and developed
across five or six centuries.

An aspect to be analyzed entails all the features that the translator(s) adopted to convey proper names
and specific terms to the target reader. The analysis is focused on three different aspects: the translation/
transcription of proper names, the translation of Buddhist Hybrid Sanskrit terms, and the addition of
external elements which are not present in the original text.

2.1 The translation/transcription of proper names

The work of translation of Buddhist texts required the cooperation of many people, and in the case of the
F6 sudxing zan it seems that there was someone well-versed in the field of Indian mythology, since almost
all of the patronymics or secondary names of divinities and heroes had been substituted with simplified
or explicative forms. The translators could also have had the possibility of reading some commentary of
the Sanskrit original text that had not survived through the ages until today. We can notice examples of
transcriptions of proper names as well as translations according to their meaning as well as hybrid forms
(part of the name translation is a phonetic rendering and part is translated according to the meaning).

The name of the Indian author, ASvaghosa, is a meaningful example: 5535 mdming pisa, literally
‘the bodhisattva Maming’, is a translation by meaning. The first part, ASva ‘horse’, is translated as /5 md
‘horse’; the second part ghosa ‘sound, noise’, is translated with I ming ‘hoot, animal call’. This translation
became the traditional way for referring to ASvaghosa in Chinese.

Here are a few examples derived from an original list of about eighty proper names:

The family name of the Buddha is Iksvaku, and it draws a link between the royal family and a
mythological hero who was believed to be son of the sun. The name is translated as H i ganzhe ‘sugarcane’

9 For a detailed account of references and descriptions of the Buddha’s physical body in the Pali and Sanskrit canons see Pow-
ers (2012). The frequent comparison between the Buddha and powerful or ferocious animals is also dealt by Powers (2012, 177).
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(BC 1.1). This happens following the Sanskrit “folk etymology” of this proper name, that derives it from
iksu, the wild sugarcane (Salomon-Baums 2007, 208). This interpretation is often found in later Chinese
commentaries, where it is stated that the family of Siddhartha Gautama was one of sugarcane farmers (cfr.
YESEERA Fdyuan zhitlin [T 2122]);1°

The name of the legendary cakravaka birds, which are described as living as inseparable couples, is
translated as # i 5 shudngshiinido, (8.60), a single word in which the first character # shudng and the
last character & nido mean respectively ‘pair’ and ‘bird’ while the second character means ‘to transport by
wheel’, apparently trying to convey the meaning of the Sanskrit word cakra ‘wheel’;**

The name of the great sage Vasista (1.52), a well-known mythological character mentioned many times
in the text, is translated in different ways. In one case the translator chose to substitute a “matronymic”
referring to the sage with his proper name. It looks like the translator knew the mythological history of
Vasista, and he wanted to provide the reader with a sort of exegesis. The Chinese characters used for the
phonetic transcription changes in various examples:

% F'MG boshizha - Vasistam,

YEFLIE bosizha substituting Aurvaseya, son of Urvasi,
YR 2 bosizhou > Vasistad,

YEFLIE bosizha, Sanskrit text missing [T192 44b16]).

Similar changes can be noted for another two proper names: Antideva and Janaka. In both cases the
variation of the characters does not exactly correspond to a different syntactical role of the Sanskrit word.

‘28 andidié > Antidevah (BC 1.52)
Z{%/B andidié > Antidevah (BC 9.70)
2% anti or andi > Antidevam (BC 9.20)

Another example is the name of Janaka:

B ALK shénajit > Janako (BC 1.45)
A A4 shéndjia ~ Janako (BC 12.67)
7 shéna > Janakam (BC 9.20)

These varied transcriptions of the same names are often found in different scrolls (# judn ‘volumes’ or
‘folios’), which raises the doubt that there were problems of proof-reading in the translation team. It cannot
be considered impossible that the translator was trying to convey the idea of case endings (Sanskrit is an
inflectional language and Chinese is not), but we have to keep in mind that we do not know how these
characters were read and pronounced in the age in which the Buddhacarita was translated (probably the
Vth century CE); the transcription used here is from that of modern dictionaries. In fact, we can only notice
the use of different characters, always in the last position, and in phonetic renderings.

In one case, the situation is more complicated since the translator apparently misunderstood a verse,
BC 1.43, translating an adverb as a proper name.

sarasvata$capi jagada nastam
vedam punar yari dadrSur na purve|

Sarasvata proclaiming again the lost Veda,
which men of earliest time have failed to see (Olivelle 2008, 19).

10 A detailed list for this term’s occurrences in Sanskrit, Gandharii and Chinese can be found in Salomon-Baums (2007).
11 These birds do have a proper name in modern Chinese, % & yudnyang, or Mandarin Ducks, a definition for long lasting
couples.
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TEARGEALN, SR AMTAE,
AR, BRI
BAEMRA, AUHEE (T04n0192_p0002b08, 09).

After the scriptures had long ceased,

the seer Sarasvata produced Parasara

who continued the scriptural texts of the Vedas.

When knowledge is produced in the present,

it is not necessarily connected with the deceased (Willemen 2009: 7).*2

Johnston (1932: 10) dismissed this ¥4 %% p6ludpé as a mistake in translating the word piirve. But the same
piirve seems to have been translated as 5 ¥ xidnzhou ‘ancestors, men of earliest time’. As 24§ % p6ludpo
is a phonetic rendering, it should be a proper name. A phonetic rendering %4 4 p6ludshé is used in the
translation for the Sanskrit name of Parasara (BC 4.76). The name is also translated as E2ReI ¢ 7) pitud
boludsha, corresponding to vrddhas ca iva parasarah ‘as the old Parasara’ (BC 12.67). The different characters
at the end of the name cannot prove the translator was thinking about different proper names (since, as we
have seen, they could depend on the different case ending of the original form in Sanskrit). Parasara was
in fact the name of a son of Vasista, traditionally one of the authors of the Vedic hymns (Monier-Williams
1976). So quoting here the name of Parasara is not completely out of place.

Other examples:

Soma (2.37) — HJ yuégudng, is a potion used during rituals of sacrifice; the king Suddhodana is
described as using it according to the precepts of the Veda. The Chinese translation means ‘moonlight’,
probably because one of the names of the moon in Sanskrit is suma (which, to a Chinese reader, is
phonetically similar to the word soma). Shortly after in the text (4.5) the name of candrama ‘personified
Moon’ is simply translated as H yué or as H Kk¥ yuétianzi ‘emperor of the moon’; this translation recurs
also with different names of the moon, such as in BC 9.11, in which indu ‘moon’ is translated with the same
character, A yué.

Chandaka (5.68) — Hil& cheni, This is the name of Buddha’s charioteer. The first character (word)
means ‘chariot’; at least for this first syllable, it looks like the translator made an effort to do a phonetic
transcription while explaining the role of the character (the Sanskrit name is just a proper name and
contains no references to the character’s trade in the play).

Suddhodana (2.46) — ¥R jingfan. It is the proper name of Buddha’s father, the king of the Sakya
clan. The Chinese translation sounds like ‘purified rice’. In this case the translator deliberately chose to
translate each part of the name (Suddho ‘pure’ and dana ‘food’) according to their meaning. In the %% &
Hoéu Han shii the dynasty chronicles of the Hou Han dynasty (25-220 AD) written in the 5% century, the same
name is translated as J& 854 xiétéuyé, a phonetic rendering, to which Pulleyblank (1983: 70) proposed an
hypothetical pronunciation *set dow jia’, suggesting an alternative phonetic rendering.

2.2 The translation of Buddhist Hybrid Sanskrit terms.

Hakeda (1962: 150-163) drew a list of all the Buddhist Hybrid Sanskrit*® terms in ASvaghosa’s poems. Almost
all the technical terms related to Buddhism in the Buddhacarita were translated according to their meaning,
except for a few famous terms such as parinirvana, transcribed as ¥2%& niépan. This is an important
observation since, according to some records (Ch’en 1960: 185-188), different schools of translation adopted
different methods of conveying technical terms. The following list shows a few examples.*

12 An alternative translation (the first one into an European language) is that of Beal (1883: 10): “Sarasvata the Rishi, whose
works are long disappeared, begat a son, Po-lo-sa, who compiled illustrious Siitras and Shastras”.

13 For a definition of Buddhist Hybrid Sanskrit see Ouguibénine (1996).

14 The whole list of the compared terms is of forty entries.
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ajavamjavata (12.41, 41cd) literally translated as ‘the state of coming and going’, or ‘the rebirths cycle’;
in Chinese it is translated as “E %L shéng ldo si (27c¢08) ‘be born, growing old, die’.

upapatti (9.56, 14.4, 14.9) ‘birth, rebirth’. The first occurrence of this term (BC 9.56) is when the king’s
ministers try to persuade the prince to leave the forest and go back to the royal palace, by stating that it is
impossible to know whether there is the possibility of “being born again after death”. Olivelle (2008: 264)
translates the passage as “If there is continued existence beyond this, we will rejoice there in accordance
with our birth”. In the Chinese version upapatti is translated with filT#3 suddé ‘be obtained’. The Chinese
translation according to Willemen (2009: 64) is “If there will be a later world, one will endure what will be
obtained”. In another two cases the Chinese version has *E£ %t shéngsi ‘birth and death’.

Suddhadhivasa (1.20, 3.26, 3.56, 13.31), literally ‘[gods] living in the pure sky’. It is the proper name of
a class of divinities. The translator chose a literal translation: % & X jingjiitian, in which X tian, literary
meaning ‘sky’, is also the first character in the Chinese term X% tiandi used to convey the meaning of ‘god’.

2.3 The extensive use of technical Buddhist terms that are not present in the
original

Various terms such as bodhisattva (Z§# piisa) and cakravartin (845 E zhudnlinwdng), are very frequent
in the translation but almost absent in the original text. This choice is due to a sharp change in the target
audience; from a brahmanical perspective (ASvaghosa apparently wrote his work for an audience of learned
Brahmans) we switch to an audience which is well acquainted with mahayana theories but had little
knowledge of brahmanical precepts. This is the reason why the Buddhacarita describes the perfect king
according to a traditional brahmanical perspective (Hiltebeitel 2006), while the Fé sudxing zdn refers to the
king with the Buddhist term of cakravartin.

In the translation, the proper name of Buddha’s horse, Kanthaka, is simply translated as 5 baimd
‘white horse’. This choice is probably in analogy with the white horse that appeared in a dream to the
emperor Ming of the Eastern Han (25-220 AD). After this dream the emperor chose to convert to Buddhism
and started the building of the first Buddhist temple in China (9 % 5F Bdimd si ‘the white horse temple’,
close to the capitali%F5 Ludyang).®

From this analysis we can infer that the translators made an effort to introduce more Buddhist terms
in the translation. This is probably because the original Sanskrit text was addressed to a non-Buddhist
audience; it was written with the purpose of conveying a Buddhist point of view using a style and a language
proper to another literary tradition. The translation aims at relating a Buddhist tale to people that were
probably used to Buddhist concepts and terminology.

2.4 The addition of external elements, not present in the original text

This alteration is, arguably, the most remarkable one, and consists of the use of specific Chinese elements
where the original text presented scenes and situations that the translator felt needed to be culturally
mediated. A first striking example could be the introduction of the birth date of the Buddha (P4 H J\ H siyué
ba ri, 8" day of the fourth month) which was a highly debated question in China (Wang-Toutain 1996: 91),
while there is no mention of a specific day in the Sanskrit text.

The frequent mention of TL4X wiiyil ‘five desires’ deserves attention. These are the five causes that
start the process of cause and effect which binds men to the chain of worldly existence. According to the
definition in the Soothill-Hodous dictionary, the five desires are related to the five senses. This Chinese
expression is used five times in the second judn ‘volume’ (the Fé sudxing zan consists of a total of five such
volumes), but it is not present in the original.

In the translation there is the frequent mention of the JU°K sida ‘four elements’ (T192 6b02), for the
Sanskrit mahabhiita ‘gross elements’. But in the samkhya theory according to ASvaghosa’s perspective,
there are in fact five elements (Kent 1982: 60).

15 Palumbo (2003) demonstrated that the temple was built much later.
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At the end of the eighth chapter of the Buddhacarita, after having sent his men into the forest to look
for the prince who had fled from the royal court, the king had to accomplish his role by performing the
remaining sacrificial duties. The Chinese translation passes over this reference to the religious role of the
king and substitutes it by describing the king as he orders the preparation of a lavish banquet (Willemen
2010: 59), which looks to be quite a harsh way to mourn the sudden deception of a beloved son.

There are some interesting examples of different interpretations of the text. For example, in BC 3.1 the
prince wants to take a walk in the royal parks. These are described as nibaddhani ‘furnished, adorned with’;
both Johnston (1932: 32) and Olivelle (2008: 63) think that this means the parks were “adorned with”. The
Chinese translator chose a secondary meaning of the word nibaddha — ‘string musical instrument’. So he
translated it as 5%#K xidngé ‘singing and playing string instruments’, probably intending that there was
music in the park.

3 A note on censorship

The last and most important aspect of this comparison between Asvaghosa’s poem and the F6 sudxing
zan shows that many parts of the original work were censored in the translation. The missing parts deal
mainly with the description of joyful or sorrowful women, that ASvaghosa provided us with a vivid and
licentious richness in details. Most of the metaphors that held a comparison among humans and animals,
very popular in Sanskrit poems, were censored as well. In some cases, such as in the fourth and the fifth
chapters, ASvaghosa gives us a very long description of the beautiful women in the royal court lasting
for more than fifty verses. It looks like the poet is trying to make the reader feel like the young prince
Siddhartha felt in the end, that is to say, quite bored by the annoying and overwhelming presence of his
father’s courtesans, and thus ready to abandon the pleasures of the court. No trace of this literary feature
survived in the translation. This is an example from the fifth canto:

cala kundala cumbitananabhir
ghana ni$vasa vikampita stanibhih|
vanitabhir adhiralocanabhir
mrrgasavabhir ivabhyudiksyamanah||

while young women, their faces kissed by their

dangdling earrings, their breasts throbbing with deep

and constant sighs, their eyes darting hither

and thither, gazed up at him like young does (Olivelle 2008: 143).

= IR W A
)R REEH A s N
WA KRR Ui AR RN (T192 9¢12-9c¢14)

The singing women all looked at him and, listening for his instruction, waited for the expression of his
voice. They observed his thoughts with reverence, just as that deer in the forest (Willemen 2009: 35).

4 Conclusion

The Chinese philologist Ji Xianlin (1987: 163) suggested that the translators of the Buddhacarita were
probably carrying out their work as specifically dealing with a text of Buddhist doctrine, rather than a
literary work.'® This could be true for some aspects, among which the introduction to the translation of
a technical Buddhist vocabulary. On the other hand, if we consider the efforts put forward in preserving

16 “XLELRFIGET T IT RIS — MM, TARE A — 3 S R SR (Ji 1987: 163).
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the metrical pattern of the original — in contrast with the Chinese literary and poetical tradition — and
the attention paid to the transcription of names and mythological references, we are led to believe that
the translators were aware of the aesthetic value of the original text, even if willing to adapt it to a new
audience. In many cases the chief of the translation team was of Indian or Central Asian origin, and he was
probably well-versed in the study of the original text. Bingenheimer (2010: 32-33) interestingly suggests
that the model of cooperation adopted by Buddhist monks in their effort of translation could teach modern
scholars a new working pattern in their task of analysis of Buddhist texts.

A simple overview of the complex cultural context in which Buddhist texts were translated is
sufficient to understand how translation was linked to political, religious, cultural and socio-economic
issues, thus becoming part of the religious life in monasteries. The practice of translation was therefore
institutionalized through rituals (in a religious perspective) and by means of translation schools and
bureaus. As Bingenheimer (2010: 23-27) points out, Buddhist translators had to face a cultural and social
shift in audience; in a diachronic perspective, they had to adapt their methods according to different
technologies of transmission (from oral recitation and memorization to writing and print).

The analysis of a specific poem, i.e. the Buddhacarita, gave us the possibility to understand the
importance of this kind of study in the field of linguistics (borrowings and phonetic renderings, issues in
pronunciation of medieval Chinese, and different typology of languages in contact), in the field of history
of religion (evolution of Buddhism in its shifting from the Indian context to the Chinese environment, and
evolution of different schools of Buddhism testified by a new lexicon), and in the field of literary studies
(the evolution of different literary genres and metrical patterns in various historical and cultural contexts).

So it is safe to assume that the study of Buddhist translation is a direct inquiry into the history of Central
Asia and medieval China. If we still assume that the study of history is an issue of primary importance — as
well as the study of linguistics being a crucial point for the purpose of language training — we can infer that
the study of Buddhist textual translations should gain a seat in the hall of Translation Studies. By doing
so, the same field of Translation Studies will gain a step towards a global and multi-cultural perspective.

Bibliography

Bassnett, Susan. 1999. La traduzione, teorie e pratica. Milano: Bompiani.

Beal, Samuel (ed.). 1883. The Fo-sho-hing-tsan-king: A life of Buddha. By ASvaghosa Bodhisattva, translated from Sanskrit
into Chinese by Dharmaraksha. Oxford: The Clarendon Press.

Bertuccioli, Giuliano. 1968. La Letteratura Cinese. Milano: Sansoni.

Bingenheimer, Marcus. 2010. Problems and Prospects of Collaborative Edition and Translation Projects in the Era of Digital
Text. In Meisig, Konrad (ed.), Translating Buddhist Chinese: Problems and Prospects, vol. 3, pp. 21-43.

Chen, ). B4 %%, 2004. The Indian Buddhist Missionary Dharmaksema (385-433): A New Dating of his Arrival in Guzang and of
his Translations. T’oung Pao 90, pp. 215-263.

Ch’en, Kenneth S. 1960. Some Problems of Translation of the Chinese Buddhist Canon. Tsing-hua Journal of Chinese Studies
2, pp. 177-178.

Coyaud, Maurice. 2009. Anthologie de la poésie chinoise classique. Paris: Les belles lettres.

Deeg, Max. 2008. Creating religious terminology. A comparative approach to early Chinese Buddhist translations. Journal of
the International Associastion of Buddhist Studies 31, pp. 83-118.

Fuchs, Walter, 1930. Zur technischen Organisation der Ubersetzungen buddhisticher Schriften in Chinesische. Asia Major 6,
pp. 84-103

Hakeda, Yoshito S. 1962. Buddhist Hybrid Sanskrit Words in ASvaghosa’s Kavyas. Journal of the American Oriental Society 82,
pp. 150-163.

Hiltebeitel, Alf. 2006. Asvaghosa’s Buddhacarita: the first Known Close and Critical Reading of the Sanskrit Epics. Journal of
Indian Philosophy 34, pp. 229-286.

Hureau, Sylvie. 2006. Preaching and translating on posadha days: Kumarajiva’s role in adapting an Indian ceremony to China.
Journal of the International College of Post-graduate Buddhist Studies 10, pp. 86-118.

Ji, Xianlin. 1987. Yindu gudai shi xuan E1FE & fXiFi% [Selected passages from Classical Indian Poetry]. Li Jiang chubanshe &
TLH AL

Johnston, E. H. (ed.). 1932. The Buddhacarita: or, Acts of the Buddha. Lahore: University of Punjab.

Kent, Stephen A. 1982. Early Samkhya in the Buddhacarita. Philosophy East and West 32, pp. 259-278.

Unauthenticated
Download Date | 10/11/16 8:47 AM



DE GRUYTER OPEN Translation as Innovation in Literature =—— 385

Liang, Qichao %5 i [2009]. Foxue yanjiu shiba pian #*##F 5t )\i% [Eighteen research papers on Buddhism]. Shanghai:
Guiji chubanshe -y #& Hi fi 4.

Mair, Victor H., Tsu-Lin Mei. 1991. The Sanskrit origin of Recent Style Poetry. Harvard Journal of Asiatic Studies 51, pp.
375-470.

Monier-Williams, Monier. 1976. A Sanskrit English Dictionary. New Delhi: Motilal Banarsidass.

Nattier, Jan. 2008. A guide to the earliest Chinese Buddhist translations: texts from the Eastern Han “Dong Han” and Three
Kingdoms “San Guo” periods. Tokyo: International Research Institute for Advanced Buddhology, Soka University.

Norman, Jerry. 1988. Chinese. Cambridge: Cambridge University Press.

Olivelle, Patrick. 2007. The term vikrama in the vocabulary of ASvaghosa. In Ed. B. Kellner, et al. (eds.), Pramanakirtih:
Papers Dedicated to Ernst Steinkellner on the Occassion of his 70th Birthday. Vienna: Arbeitskreis fiir Tibetsche und
Buddhistische Studien, pp. 587-595.

Olivelle, Patrick (ed.). 2008. Life of the Buddha. New York: University Press, Clay Sanskrit Library.

Palumbo, Antonello. 2003. Dharmaraksa and Kanthaka. White Horse Monasteries in Early Medieval China. In Verardi, G., S.
Vita (eds.), Buddhist Asia 1: Papers from the First Conference of Buddhist Studies Held in Naples in May 2001. Kyoto:
Italian School of East Asian Studies, pp. 167-216.

Passi, Alessandro. 2000. Le gesta del Buddha: Buddhacarita canti I-XIV. Milano: Adelphi.

Powers, John. 2012. A Bull of a Man: Images of Masculinity, Sex, and the Body in Indian Buddhism. Cambridge, Mass.: Harvard
University Press.

Pulleyblank, Edwin G. 1973. Some further evidence regarding Old Chinese “s-” and its time of disappearance. Bullettin of the
School of Oriental and African Studies, University of London 36, pp. 368-373.

Pulleyblank, Edwin G. 1983. Stages in the transcription of Indian words in Chinese from Han to Tang. In Réhrborn, Klaus,
Wolfgang (eds.), Veenker Sprachen des Buddhismus in Zentraliasien: Vortridge des Hamburger Symposions vom 2.Juli bis
5.Juli 1981. Wiesbaden: Otto Harrassowitz, pp. 73-102.

Rao, Zongyi 1752, 1996. HanYu Nan Shan shi yu Foshu 5% 5 1L = 5 35 [Han Yu’s poem of the Southern Mountains and
Buddhist works]. Shanghai wenyi chubanshe £330 2 H At

Salomon, Richard, Stefan Baums. 2007. Sanskrit /ksvaku, Pali Okkaka, and Gandhari Ismaho. Journal of the Pali Text Society
29, pp. 201-27.

Soothill, William Edward, Lewis Hodous. 1937. A Dictionary of Chinese Buddhist Terms: With Sanskrit and English Equivalents
and a Sanskrit-Pali Index. New York: Routledge.

Torella, Raffaele. 2008. /l pensiero dell’India: Un’introduzione. Roma: Carocci.

Wang-Toutain, Frangoise. 1996. Le sacre du printemps. In Drége, Jean-Pierre (ed.), De Dunhuang au Japon. Genéve: Droz,
EPHE, Sciences Historiques et Religieuses, pp. 73-92.

Weller, Friedrich. 1926. Das Leben des Buddha: Tibetisch und Deutsch. Leipzig: E. Pfeiffer.

Willemen, C. 2010. Buddhacarita: In Praise of Buddha’s Acts. BDK English Tripitaka Series, Numata Center for Buddhist
Translation and Research.

Unauthenticated
Download Date | 10/11/16 8:47 AM



