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1. Introduction

The translation of Buddhist scriptures and sutras in China can be dated back to the introduction of Buddhism to China by the
Indian monk Kasyapa Matanga in the first century CE. Kasyapa Matanga and Dharmaranta passed Indian Buddhist texts and
images to China and first translated the Sutra of Forty-two Chapters into Chinese purportedly. Then An Shigao (c. 148-180 CE),
the "Parthian Marquess”, translated many works including meditation, Abhidharma and basic Buddhist doctrines, more than a
dozen of which are currently extant. Massive translations of Buddhist scriptures and sutras date back to the Eastern Han Dynasty
(25 AD -220 AD) when Dao’an (312 AD - 385 AD) spent the last years of his life supervising translation and interpretation of
Buddhist scriptures and sutras.

The Buddhist translation activities with the participation of Chinese and overseas translators also inspired the development of
translation theories. Even though Dao’an didn’t engage in translation practice, he compiled the first Buddhist contents Zhong
Jing Mu Lu (J\#8 B #%, Contents of All Sutras), which significantly contributed to the systematic translation of Buddhist scriptures
and sutras later. He noticed the unfaithful translation in early versions of scriptures and concluded his thesis of Wu Shi Ben
(BZXA, the five losses from the original) and San Bu Yi (=F 5, the three difficulties) in the Preface to the Prajnaparamita. He
demanded translators to follow the format of the original text and keep the Chinese versions as closely as possible to the
original.

The Buddhist translation peaked at the Tang Dynasty after Kumarajiva's (c. 344-c. 413) efforts in a massive translation of more
than 300 volumes of sutras among others. Xuan Zang (c. 602-c. 664) was second to none on his contributions to the quality and
quantity of translations of Indian Buddhist texts to Chinese in the rest of his life. His achievements in Buddhism were also known
to the world for his translation methodologies. According to Dao Xuan's Xu Gao Seng Zhuan ({B={&{#, Supplemental
Bibliography of Venerable Masters), the translation of sutras was traditionally done through word-by-word translation in the first
step. Then the word order was adjusted by following Chinese grammar. Literati were invited to modify the discourses in the third
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step. Such translation procedure yielded problems of unfaithfulness or even misunderstanding of the doctrine. What Xuan Zang
did in translation was that he interpreted the texts orally to accord with Chinese convention. Then his interpretation was
recorded by other translators. Xuan Zang also had to collate the Sanskrit scripture with other versions for faithfulness. Xuan
Zang's version was thus referred to as the "new versions” compared to previous versions or the “old versions” (Xie 2009, p.54).

It has been widely accepted that Xuan Zang's most significant contribution to the development of translation theory lies in the
thesis of Wu Bu Fan (EA#), the Five Transliterations), which refers to as “five categories of untranslated but transliterated
Buddhist terms”. The five categories include the esoteric terms, the polysemic terms, terms denoting things without equivalent in
China, old established terms, and original terms which had Buddhist implications. However, the arguments with the Five
Transliterations are found in none of Xuan Zang's works. The Five Transliterations was firstly introduced in the first volume of Fan
Yi Ming Yi Ji (B1%& X &, Collection of Meanings and Terms in Translation)? authored by Fa Yun in the Southern Song Dynasty

(1127-1279) as cited below3:

FEEE KB AR A A B:

—. WEHRTH, [CRER. —. ZEWTH, o HHEME) ER&ER, =, WEKTH, WEAERE, O, BEET
B, on TRIiEEIR] , BEvilz. BEEMERETER. &. £EHRTH, o EE 55, HE) 8%, sAE
W, 28AFE,

Master Xuan Zang of the Tang Dynasty indicated five categories of untranslated terms. First, esoteric terms, such as
dhdrant (mantras). Second, polysemic items, such as Bhagavan, enclosing six connotations (namely, powerful, burning,
attractive, good reputation, auspicious and venerable). Third, terms denoting things without equivalent in China, such as
Jjambi tree which is not found in China. Fourth, old established terms, such as anuttara-samyak-sambodhi, which is
translatable (as the unsurpassed correct enlightenment) but transliteration is widely used. Fifth, original terms which had
Buddhist implications, such as prajia. “Prajia” sounds respectful whereas "wisdom” informal, so it is better not to
translate it.

Delhey (2016, p. 53-54) indicates that none of the detailed arguments written by Xuan Zang on translation has been preserved,
comparing to some statements from his collaborators and disciples. Murata (1975) doubts that the so-called Five Transliterations
appears to be summarized through the Heart Sutra (Prajfiaparamita hrdaya). He concludes that Xuan Zang's translation tends to
follow the old translations of Buddhist texts rather than empathizing with new methods of translation. In addition, the Five
Transliteration is also applicable in the history of China’s Buddhist translations.

Whether it was Xuan Zang who proposed the Five Transliterations remains debatable. Its origin has been widely discussed from
perspectives of textual criticism, religious studies, as well as translation studies (Fang 2006; Li 2019; Wang 2017; Yang 2010; Yang
1986). However, Fa Yun's record of the Five Transliterations has a profound influence on the later practice of Buddhist translation
in China. As Fang (2006) summarizes, the stances on the Five Transliterations in the history of China’s Buddhist translation are
threefold. First, the Five Transliterations is considered to be a technical convention instead of a translation theory (Liang 1988).
Second, the Five Transliterations is considered to be the core of Xuan Zang's translation theories (Wang 1984). Third, the Five
transliterations are deemed to be a sum-up of Xuan Zang's translation experiences, for transliteration is not the ultimate method
to handle by a translator (Luo 1981).

In this paper, we attempt to revisit the Five Transliteration from the perspective of corpus linguistics for two purposes. On the
one hand, we will present Xuan Zang's strategies of processing some Buddhist terms mentioned in Fa Yun's preface. On the
other hand, we will try to better understand the tension between historically recorded translation theories (such as Fa Yun's
assertion) and practice (such as Xuan Zang's operation) through a particular focus on the Sanskrit-Chinese Parallel Corpus of
Vimalakirti Nirdesa Satra.

This paper is organized into five sections. In the first section, we briefly introduce the background of the Five Transliterations in
Buddhist translation. Then in the second section, we will briefly introduce the corpora and methodology. Based on the results
shown in Section Three, we will discuss our findings so as to achieve the above-mentioned goals in Section Four. Section Five
concludes this paper.

2 It is commonly regarded that the Five Transliterations were found in the preface of Fan Yi Ming Yi Ji (BJz%43%, Collection of Meanings and
Terms in Translation) authored by Zhou Dunyi. Cao (1979) indicates that this is not accurate, for Zhou simply paraphrased Fa Yun's assertion even
with errors (see Fang 2006 for details).
3 SAT Daizokyd, Vol. 54, p.1057.
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2. Corpora and Methodology

2.1 Corpora

This paper is based mainly on two self-built corpora: the Corpus of Buddhist Translations by Xuan Zang (henceforth CBTX) and
the Sanskrit-Chinese Parallel Corpus of Vimalakirti Nirdesa Satra (henceforth SCPC-VNS).

The CBTX is based on the SAT Daizokyd Database, in which 1330 fascicles among 74 texts of Buddhist scriptures translated by
Xuan Zang are included. The scriptures are separately saved into 74 TXT files, with 2,646,159 Chinese characters in total. We
compare the translations of each term and report the frequencies in Section Three to discuss Xuan Zang's translation strategies
in Section Four.

In addition, we employ the SCPC-VNS to closely focus on how exactly Xuan Zang dealt with such Buddhist terms. The SCPC-VNS
consists of the Sanskrit text, the three Chinese translations by Zhi Qian, Kumarajiva and Xuan Zang, and the English translation by
Robert A. F. Thurmann (Thurmann 1976). We also refer to two online sources that associate with VNS: Bibliotheca Polyglotta by
the University of Oslo and the Database of Chinese Buddhist translation and their Sanskrit parallels for the Buddhist Chinese
Studies by the Education University of Hong Kong.

We select Vimalakirti Nirdesa Satra (VNS) as our target in our analysis for both religious and linguistic reasons. Religiously, VNS
is a representative sutra among early Mahayana scriptures, containing Mahayana doctrines in its five facets (Kamata 1994). The
insights of VNS had a significant impact on the development of Chinese Buddhism and the long-term cultivation of Buddhism in
East and Southeast Asia (Cheng & Tse, 2014, p. 8). The three extant Chinese renditions by Zhi Qian, Kumarajiva and Xuan Zang
were directly translated from the Sanskrit original (Cheng 2013; Lamotte & Boin 1976; Cheng & Tse, 2014), while the English
renditions mainly from Chinese or Tibetan versions (Cheng 2013). Kumarajiva's version was the most widely circulated one in
China before Xuan Zang's translation. However, it was replaced by Xuan Zang's translation in circulation afterwards.
Linguistically, as concluded in He (2007), Xuan Zang was unsatisfactory of neither Zhi Qian’s nor Kumarajiva's translation of VNS.
Xuan Zang argued that the previous translation of the title Vimalakirti Nirdesa (i.e, Wei Mo Jie #E &%) was not correct. Evidence
comes from Xuan Zang's The Great Tang Records on the Western Regions (Da Tang Xi Yu JiK EEFaIZED):

MMERIC=MBERZEER, EMEREDramen soss nsuss U84 SERR E0AR, EOREE kb,
To the northeast of the Sangharama 3 or 4 li is a stupa; this is the old site of the house of Vimalakirti (Pi-mo-lo-ki)*.
(Vimalakirti) is said to be Wu Gou Cheng (undefiled reputation) in Tang Dynasty. It's been called Jing Ming (pure prestige) before. Even though Jing (pure) means Wu Gou

(undefiled), and Ming (prestige) means Cheng (reputation) semantically, there are nuances between them. The old translation was Wei Mo Jie, which was totally wrong and

abridged.

In addition, Kui Ji (Fi%), a prominent disciple of Xuan Zang, indicated in Shuo Wu Gou Cheng Jing Shu (IR TCHa#REHR Explication

of Vimalakirti Nirdesa Sutra) that many mistakes were made by Kumarajiva in his translation of VNS®. Kui Ji explained in detail
how Kumarajiva mistranslated the title of VNS, as shown below:

WEEHE, BRIER, ROME_F, 55, REE, ft. BEEMHR. E5AA. ERALOHE%LE. THTEH
BEiE. MEE#RTE. THEREREBRS,

(Vimala) was transliterated as Wei Mo (4£) (by Kumarajiva). But -ala was omitted to transliterate so denote Wu
Gou (undefiled). Jie (i, reputation) in Kumarajiva's translation was kirti in Sanskrit. (Nirdesa) simply means Shuo (1%,
say). But somehow Kumarajiva translated it as Suo Shuo (Ffix what's said). It is not necessary to do so. However,

Kumarajiva didn't know Chinese nor Sanskrit well for he was a native of Kucha. His translation contained not only
mistakes but also semantic misunderstandings.

Kui Ji also remarked that serious problems such as deliberate omission and semantic inaccuracy were widely found in the
translations of many other Buddhist scriptures by Kumarajiva. One consequence of such linguistic problems in previous
translations led to unfaithfulness, which was beyond Xuan Zang's baseline of Buddhist translation.

2.2 Methodology
In the previous part, we discussed the reasons we use VNS as the main target in our study. We refer to two online corpora that
associate with VNS. The major corpus is Bibliotheca Polyglotta by the University of Oslo, which contains the Latin transliteration

4 See Samuel Beal’s translation (Beal 1884). But Beal omitted the note following the text.

5 KIE¥ T38, n1782, 0993b06-1003a12
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of Sanskrit text of VNS and the three Chinese translations by Zhi Qian, Kumarajiva and Xuan Zang. Besides, we also refer to the
other parallel corpus "A Database of Chinese Buddhist translation and their Sanskrit parallels for the Buddhist Chinese Studies”
by the Education University of Hong Kong, which contains the forms of Sanskrit without sandhi rules applied.

As what our research questions mentioned above, we take three typical examples in Fa Yun's statement as our major targets:
Bhagavan for polysemic items, anuttara-samyak-sambodhi for the old-established items, and prajia for the original terms which
had Buddhist implications. We exclude the examples for ‘terms denoting things without equivalent in China’ (ELL&X). The main
reason is that transliteration per se is understood as a type of conversion of a term from the source language to the target
language by swapping letters. The examples for ‘esoteric terms’ (F6##) are also not included due to limited space in this paper.
In the following section, we will report the frequencies of the three typical terms in Xuan Zang’s version by comparing them with
Kumarajiva's version.

3. Results

3.1 Bhagavan

The Sanskrit term bhagavan refers to Hinduist deities of Krishna, Rama, other avatars of Lord Vishnu and Shiva (Lochtefeld 2001,
p. 94), and also refers to Lord Buddha in Buddhism. The form bhagavan is the masculine single nominal or vocative form of
bhagavat®. Bhagavan was used in early Pali scriptures to denote Gautama Buddha, who was referred to as Bhagavan Buddha or
Bhagavan Shakyamuni (Rhi 1994). As Fa Yun mentioned, the word bhagavan is polysemic, which encloses six connotations:
powerful, burning, attractive, good reputation, auspicious and venerable. It was generally transliterated as Bo Jia Fan (&%), Po
Jia Po (%), Po Jia Fan (M), or Bo A Fan (&) in literature, for the reason that no equivalent Chinese terms of
polysemy were found (Ding 1922). The translation of Bhagavan in Xuan Zang's version and Kumarajiva's version is shown in
Table 1.

Bo Jia Fan | Shi Zun(tHH) Fo Shi Zun

(CEfn3E) (BBt E)
Xuan Zang 2 132 2
Kumarajiva 0 66 2

Table 1. The translation of bhagavan

As shown in Table 1, Xuan Zang transliterated bhagavan into Bo Jia Fan (GE{in3) only twice but translated it into Shi Zun(H 2, lit.
the one who is respected by the world), Fo Shi Zun(ftHZ, lit. Buddha that is respected by the world), in most instances.
Comparatively, there is no transliteration of bhagavdn in Kumarajiva's version.

More specifically, Xuan Zang transliterated bhagavan into Bo Jia Fan GE{il3) at the beginning and ending of VNS, as shown in
(1) and (2). Xuan Zang's translation (henceforth XZ), Kumarajiva's translation (henceforth KM), and English translation (Lamotte &
Boin, 1976) are listed for comparison.

(1) 81 evam maya $rutam ekasmin samaye bhagavan vaisalyam viharati sma | amrapalivane mahata bhiksusamghena
sardham astabhir bhiksusahasraih
Vkn San: SGBSL (2004) 1b1

XZ: n2FEE. —FEMEEERAEREMN, BXZER/N\FTAE,
KM: tn2E&E, —HHEMRHEEME. BAXLER/N\TAR,

6 The declension of bhagavat is shown as below:

[MASCULINE] @ SINGLE DUAL PLURAL
Nominative bhagavan bhagavantau bhagavantah
Vocative bhagavan bhagavantau bhagavantah
Accusative bhagavantam bhagavantau bhagavatah
Instrumental bhagavata bhagavadbhyam = bhagavadbhih
Dative bhagavate bhagavadbhyam = bhagavadbhyah
Ablative bhagavatah bhagavadbhyam bhagavadbhyah
Genitive bhagavatah bhagavatoh bhagavatam
Locative bhagavati bhagavatoh bhagavatsu
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EN: Thus have | heard. At one time the Blessed One was in the town of Vaisali, in the Amrapali grove, with a large troop
of monks, eight thousand monks.

(2) idam avocad bhagavan | attamana vimalakirtir licchavir mafjusrié ca kumarabhita ayusmams$ canandas te ca
mahasravakah sa ca sarvavati parsat sadevamanusasuragandharvas ca loko bhagavato bhasitam abhyanandann iti
Vkn San: SGBSL (2004) 77b5 - 78a3
XZ:

FREMERERE. BRBER. YEFERE. ESNHECRAEEABRRLFBRAAMZRE, BHRAR. EAEE
. EEET

KM: iR 2 2. REMER. KRR, SRk, [H#HE, RERAMMEE—VIAR. BHRR. EXEE.

EN: Thus spoke the Buddha. And the Licchavi Vimalakirti, the crown prince Mafijusri, the venerable Ananda, the

bodhisattvas, the great disciples, the entire multitude, and the whole universe with its gods, men, asuras, and
gandharvas, rejoiced exceedingly. All heartily praised these declarations by the Lord.

As seen in (2), the nominal form bhagavan was translated into Bo Jia Fan (G#{i13%) whereas the genitive form bhagavatah
(bhagavato with sandhi) was translated into Fo(f#).

3.2 Anuttara-samyak-sambodhi

The compound anuttara-samyak-sambodhi consists of three words: anuttard meaning ‘unsurpassed’; samyak meaning 'perfect’;
and sambodhi meaning ‘complete enlightenment’. Thus, the compound literally means ‘the unsurpassed, complete and perfect
enlightenment’, or ‘the highest perfect awakening’, to distinguish the enlightenment of a Buddha from that of an Arhat (Mall
2003). As Fa Yun mentioned, the compound anuttara-samyak-sambodhi was illustrated as an example of the ‘old established
terms’ that Xuan Zang transliterated but not translated.

However, the results we found contradict Fa Yun's illustration. The appearance of anuttara-samyak-sambodhi in VNS is 30, with
its locative case form anuttarayam- samyak-sambodhau generally. It is transliterated as A Nuo Duo Luo San Miao San Pu Ti

— g —

(M2 L =578 = E12) for only 4 times in Xuan Zang's version of VNS, but 27 times in Kumarajiva's version, as shown in Table. 2.

Xuan Zang Kumarajiva
A Nuo Duo Luo San Miao San Pu Ti 4 57
PTHELE=R=ER)
Wu Shang Zheng Deng Jue 15 0
(BLIE%R)
Wu Shang Zheng Deng Pu Ti 8 0
(BELEFER)
ZhengDeng Jue 1 0
(E¥E)
Wu Shang Dao 0 5
(ELE)
Zhi () 1 0
No translation 1 1
Total 30 30

Table 2. The translation of anuttard-samyak-sambodhi

As the example shown in (3), the form samyaksambodhaye is the dative form of samyaksambodhi. Even though there’s no prefix
anuttara (unsurpassed), the term was still translated as Wu shang zheng deng jue#& L IE% 2. However, the following locative
form anuttarasyam samyaksambodhau was translated differently as Wu shang zheng deng pu ti #& EIEZEELR. No direct
evidence is found on the association between Xuan Zang's translation option and grammatical case. However, a distinct
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tendency is found by comparing the frequency of the term nuttarasyam samyaksambodhi in all the volumes of both translators
that it was preferably transliterated by Kumarajiva but not Xuan Zang’.

(3) §23 atha vimilakirtir licchavis tasyam velayam tatharGpam samadhim samapadyate sma | yatha te bhiksavo naikavidham

plrvenivasam anusmaranti sma | te pafcabuddhasataparyupasitakusalamalah samyaksambodhaye tesam tad
bodhicittam amukhibhGtam | te tasya satpurusasya padau Sirobhih pranamya tatraiva nisannah prafjalayo bhatva
tesam tadrs$t dharmadesana krta yathavaivartikdh samvrtta anuttarasyam samyaksambodhau |
Vkn San: SGBSL (2004) 16a2 - 5
XZ:
FrRIETE, ELMEHZEM, THSSREREERETEN. ENBEXAIEHAMEHAESR, BEREHBYE. EMELE
FR0. BENEFEEEE, RKERD, BEREMN. EEERALTE. FEEBEATRE STHRELEFERTERE,
Vkn Chi: Xudnzang, T.476 562¢28 - 563a8
KM:
KR BEFEENAZRR, DLt EEEER. SREEHMERER, ERFESE-R=-FR. NNBRESSID, REHEL
ERERHERR. REEEREANZE RABSR=HF-ERTERE, REBEHTEABRTESRE.
Vkn Chi: Kumarajiva, T.475 541a5 - 11
EN: At that moment, the Licchavi Vimalakirti entered into such a concentration that those monks were caused to remember
their various former existences in which they had produced the roots of virtue by serving five hundred Buddhas for the sake
of perfect enlightenment. As soon as their own spirits of enlightenment had become clear to them they bowed at the feet
of that good man and pressed their palms together in reverence. He taught them the Dharma, and they all attained the
stage of irreversibility from the spirit of unexcelled, perfect enlightenment. It occurred to me then, the disciples, who do
not know the thoughts or the inclinations of others, are not able to teach the Dharma to anyone. Why? These disciples are
not experts in discerning the superiority and inferiority of the spiritual faculties of living beings, and they are not always in a
state of concentration like the Tathagata, the Saint, the perfectly accomplished Buddha.
Vkn Eng 29

3.3 Prajiia

The Sanskrit term prajia is formed by a prefix pra-, meaning “supreme” or “premium” and the root jii@ meaning “consciousness”,
“knowledge” or “understanding” (Keown 2003). It is defined as the intelligence that comprises all the higher faculties of cognition
and intellect as conversant with general truths (David & Stede 1921). Prajid was translated as Hui or Zhi Hui or transliterated as
Bo Reili#, Bo Re#h#, Pan Luo Refl@ S35, Bo Luo ReiEZ %, Bo Shen Rang#k B &, or Bo Luo Zhi Rang#KIZ1RTEin early Buddhist
manuscripts. In his translation of Abhidharma-kosa-bhdasya, Xuan Zang commented on this principal term that a person owing
prajid can choose the right way based on his/her insights. Those who lack prajfia are of moha (ignorance), which is considered
to be the root cause of all suffering. As an essential term in Buddhist sutras referring to the supreme intelligence, it is

undoubtfully selected as a term that is better transliterated but not translated in Fa Yun's statements.

Xuan Zang Kumarajiva
Bo Refit® 7 1
Hui & 16 17
Miao Huifh £ 11 0
Zhi & 3 9
Zhi HUiE & 3 17
Miao Zhi #)4%8 1 0
ZhiLigA 1 0
Fu Hui {22 2 1
Miao & 1 0
Sheng Hui £ 1 0
Ming Hui BAE 0 1

" The frequency of transliteration A Nuo Duo Luo San Miao San Pu Ti (fI#EZ2ZE =3 =E148) in all Xuan Zang's translations counts 343 but 3,507 in

Kumarajiva's versions.
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No Translation 7 7
Total 53 53

Table 3. The translation of prajia

The earliest transliteration Bo Re fi## was found in Lokaksema's (ZE;li#) translation of the Astasdhasrika Prajiaparamita
Satra, i.e, Dao Hang Bo Re Jing EE{TAZERE. In the title of the sutra Prajiaparamita, Prajfia was transliterated as Bo Re %%, and
paramita (meaning “that which has gone beyond” or “gone to the other side”) was translated into a Taoist term Dao Hangi&4T.
Comparatively, Xuan Zang chose to transliterate it as a whole into Bo Re Bo Luo Mi Duo f%% K5#% % for its abundant Buddhist
implications.

The term prajiia hits 53 times totally in VNS, as details shown in Table 3. Kumarajiva mainly employed Hui Z (17 times) or Zhi
HuiZBE (17 times) in his version. Comparatively, Xuan Zang flexibly processed his translation. Evidently, Xuan Zang didn't
concentrate on transliterating the term as Bo Re fi%%, but preferred a single Chinese word Hui Z or a phrase Migo Hui ¥ to
translate it.

One special instance containing prajia is the compound prajiaparamitd, which occurs 4 times in VNS as shown in (4). Xuan Zang
delivered it by using Zhi Du%& &, Bo Re Bo Luo Mi Duofi% & RFEE %, Hui Bo Luo Mi DuoZ K3 E %, and Hui DUEJE separately.
Prajiia was transliterated into Bo Re fi&#only in (4b), which was interestingly consistent with it in Kumarajiva's version.

(4) a...gambhiradharmanayasupravistah prajiaparamitanirjatah
upayakausalyagatimgatah pratibhanasamanvagatah ...
Vkn San: SGBSL (2004) 8b4 - 9a1

XZ: . ANFEEM, BNEE, BEAE. KERRE ... Vkn Chi: Xuanzang, T.476 560b5
KM: . AEEM, ENEE, BEAE, KFERH ... Vkn Chi: Kumarajiva, T.475 539a7
EN: He played with the great superknowledges. He had attained the power of incantations (and the fearlessnesses).
Vkn Eng 20

b. ...sarvajiiajianabhinirhrta prajiaparamita...
Vkn San: SGBSL (2004) 25b2 - 4

XZ: LE—UEETH., 5IBREREES Vkn Chi: Xuanzang, T.476 566c23 — 29

KM: DL—t) &R A E IR E Vkn Chi: Kumarajiva, T.475 543c12 - 16

EN: The Dharma-sacrifice consists of the transcendence of generosity, which is ... of the transcendence of wisdom,
consummated in the omniscient gnosis. Vkn Eng 39 - 40

¢. dauhprajitagatim ca gacchati, sarvalokikalokottarasastrakusalas ca bhavati prajiaparamitagatimgatah |
Vkn San: SGBSL (2004) 45b4 - 47a

XZ: BEERTEETR, MERE—UVHBHHBEERZEREES., Vkn Chi: Xuanzang, T.476 575a5 - b22

KM: RATR S @ E R A E Vkn Chi: Kumarajiva, T.475 548¢29 -
549a27

EN: He may follow the ways of false wisdom, yet, having reached the transcendence of wisdom, he is an expert in all

mundane and transcendental sciences.
Vkn Eng 64 - 65

d. prajiaparamita mata bodhisatvana marisa |pita copayakausalyam yato jayanti nayakah ||
Vkn San: SGBSL (2004) 48a2 - 50a3

X2 BEERER EHEAR Vkn Chi: Xuénzang, T.476 576a9 -
577a

KM: EEEER AELAR Vkn Chi: Kumarajiva, T.475 549b27 -
550b

EN: Of the true bodhisattvas, The mother is the transcendence of wisdom, The father is the skill in liberative technique
Vkn Eng 66 - 72
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4. Discussion

We have examined three typical terms mentioned in Fa Yun's statement in the previous section. The findings show that the
translation of these terms didn't strictly follow the so-called Five Transliterations. There seems to be a tendency that Xuan Zang
would translate their internal meanings rather than transliterate them. In contrast, Kumarajiva's translation, to some extent, was
more likely to follow the principle of Five Transliterations. The observation weakens the evidence that it was Xuan Zang who
established the principle of the Five Transliterations, for its contradictory that one proposed translation strategies that s/he didn't
follow at all. This is in line with Murata’s (1975) suspicion based on his historical document review. The data in Section 3 reveals
that Xuan Zang didn't follow what Fa Yun summarized as Buddhist translation conventions.

In order to have further insight on Xuan Zang's translation strategy on the terms illustrated above, we compare the
translations/transliterations of the items of polysemy, of the old establishment, and of Buddhist implications with another three
important sutras, namely Bhaisajya-guru-vaidirya-prabhasa-tathagata-parva-pranidhana-visesa-vistara-guna-sttra ‘The Sutra on
the Original Vows and Merits of the Medicine Master Lapis Lazuli Light Tathagata' (Yao Shi Liu Li Guang Ru Lai Ben Yuan Gong
De JingZEEMERIB SN R ABEINZAR), Yogacarabhami-sastra 'On the Foundation for Yoga Practitioners’ (Yu Qie Shi Di Lun
FAN)Mi#thie) and Abhidharma-kosa-bhdsya ‘Verses on the Treasury of Abhidharma' (A Pi Da Mo Ju She LunBaBlt;AEE{E&1E), as
shown in Table 4.

Bhagavén anuttard-samyak-sambodhi Prajid
(polysemy) (the old establishment) (of Buddhist
implications)
Bo Jia | ShiZun | Fo Shi | A Nuo Duo | Wu Shang | Wu  Shang | Bo Re | Miao | Zhi
Fan HE Zun Luo San | Zheng Zheng fi&E* | Hui Hui
x> & | Miao San Pu | Deng Deng Pu Ti wE | g5
Ti ZhengJue | BEESEE
FRz#= |\LIE%SR | &
=R
VNS 2 132 2 4 20 19 11 17 17
Bhaisajyaguru | 4 30 2 1 0 1 0 0 3
Abhidharma 23 120 13 0 0 3 1 0 4
Yoga 68 333 104 34 4 131 28 52 100

Table 4. The comparison of frequencies of items in various sutras.
(* indicates the transliterated candidate that is proposed in Fa Yun's assertion of the Five Transliterations)

The data in Table 4 reveal that Xuan Zang had the intention of interpreting the terms of adopting the phrases whose semantic
meaning can be derived word by word, in comparison to using the transliterated ones. A typical example that violates the Five
Transliteration is Bhagavan, which was quite frequently translated into Shi ZuntttEi(literately meaning “the one who is respected
by the world”) or Fo Shi Zunf#ttE ("Buddha who is respected by the world") instead of its transliteration Bo Jia Fans&{il%.
Meanwhile, the transliterations kept by Xuan Zang were limited in amount and distributed regularly in the texts. As described in
Section 3.1, Xuan Zang kept the transliteration of the Sanskrit word Bhagavdn at the beginning and the ending of the VNS for his
respect for the Buddha. In the main texts of the sutras, bhagavan was systematically interpreted into a phrase more
understandably with respect by the Chinese audience: Shi ZunttE. The other two examples, i.e., anuttara-samyak-sambodhi and
Prajiia were handled similarly. We could speculate Xuan Zang's translation strategies on Buddhist terms through these examples.
On the one hand, Chinese scholars have focused on written characters that convey meanings, in contrast to Indian scholars
whose focus was on sound?®. Therefore, translators needed to find suitable combinations of Chinese characters to match both
form and meaning.

The translation of Buddha's words from Sanskrit to Chinese was for people’s better understanding of Buddhism rather than
having Buddhist sutras isolated from its followers. His calling of Buddhist transmission resulted in his tendency of interpreting
the items instead of transliterating them. Our speculation is also trackable from Yuan Hui's comments on Xuan Zang's translation
of Abhidharma-kosa-bhasya, in which Yuan Hui mentioned that Xuan Zang's interpretations were no different from the original
texts, and the discourses were of no errors. Those who were confused in reading previous translation versions could be clarified

8 This is why linguistics was referred to as “the knowledge of sound” ($abda-vidya) in antient India.
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by reading Xuan Zang's translation®. Therefore, it seems that Xuan Zang had a purposeful attitude towards the translation or
transliteration of given Buddhist terms.

Following our speculation, we regard the Five Transliterations as an inaccurate recapitulation of Buddhist translation strategies
sorted by later generations. It contributed to the development of translation theories in China, even though it was not perfectly
summarized. The transcriptions for the sounds of Indic words were not deliberately kept in Xuan Zang's versions. Besides, the
Chinese characters recording Sanskrit sounds in Xuan Zang's versions were commented to be away from their predecessors’
renderings, such as Kakai's ZZ# complaints that the mandarin pronunciations of mantras were far from the Sanskrit sounds it
was meant to invoke. Lustaus (2019) argued that such comments are unaware of the historical phonetic change of Chinese
characters over time and regions.

A coming question is how we could better understand the tension between historically recorded translation theories (such as Fa
Yun's assertion) and practice (such as Xuan Zang's operation). Xuan Zang dedicated himself to the translation missions for the
rest years after he returned from India. However, very few records are found about his experiences written by him on his
initiative. Da Tang Xi Yu Ji RKFEFEIEHEE, the famous work about his traveling to India was under the requirements from the
Emperor. Some of his words were recorded by his disciples in Da Tang Ci En Si Xuan Zang Fa Shi Zhuan KFE# B 3 L EE LKA
By the time he passed away, the translation work hadn’t been done. Therefore, it is reasonable to deduce that Xuan Zang was
not likely to have his own translation thoughts or perceptions documented in his lifetime, let alone translation theories. Even
though there seemed to be no close associations between Xuan Zang's translation practice and translation theories under his
name, we could conjecture that Xuan Zang's disciples or later followers might sort out translation strategies or policies by
comparing Xuan Zang's versions and previous versions. Furthermore, the possibility should also not be excluded that later
generations created their thoughts on Buddhist translation but misleadingly put them under Xuan Zang's name. As what Murata
(1975) indicates, Xuan Zang had been regarded as “an existence in legend (f&ERBI7ETE)" from the Song Dynasty to the Ming
Dynasty. Therefore, it was not unexpected that ideas such as the Five Transliterations were attributed to him in history.

5. Conclusion

So far, we have investigated how Xuan Zang processed Buddhist terms with a special focus on the Sanskrit-Chinese Parallel
Corpus of Vimalakirti Nirdesa Satra. It is found that Xuan Zang seemed not to follow the Five Transliterations in his translation
practice. We attempt to provide evidence that the Five Transliterations were not proposed by Xuan Zang, even though Fa Yun
asserted so in the documents. Xuan Zang's translation strategies of processing Buddhist terms are nevertheless worthy of
exploring. We speculate that Xuan Zang endeavored to balance the faithfulness and the readability in his translations, especially
represented in the processing of Buddhist terms. He kept transliteration of terms in relatively fixed positions (generally at the
beginning and the ending of a sutra) to show his respect and faith, meanwhile translated such terms in the texts to facilitate the
followers' understanding.

Although the present study has yielded findings that have implications on people’s understanding of Xuan Zang's insights of
translation, its design is not without flaws. As mentioned at the beginning of this paper, this study is based mainly on two self-
built corpora: the Corpus of Buddhist Translations by Xuan Zang (CBTX) and the Sanskrit-Chinese Parallel Corpus of Vimalakirti
Nirdesa Satra (SCPC-VNS). The result could be more convincing given all the Sanskrit texts and the parallel Chinese versions
translated by Xuan Zang are included in a single large-scaled corpus. Even though most of the Sanskrit texts of Buddhist sutras
are not found, the currently available resources are already very large. We are hopeful that future research based on corpora will
provide more detailed results. Quantitative analysis of multiple translations is expected from both linguistic and rhetorical
approaches.
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