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Abstract

The role of the Sanskrit-to-Chinese translations of the Buddhist works was also in the establishment
and formation of Chinese Buddhism, particularly in the periods between the Han (206 BCE-220 CE)
and the Northern Dynasties (386 CE - 581 CE). The translation process was a project that was typified
by very intense lexical and semantic challenges, with the translators struggling to find a way out of the
abstract and metaphysical language of Buddhist philosophy and come to the realm of the concrete and
relational language of the Chinese language. Such trailblazers as An Shigao (“ZZ{H:%) and Zhi Qian
(i) embraced a number of tricks to diminish the linguistic divide, like the use of phonetic
transcription, semantic similarity, and deriving neologisms. Not only by allowing the integration of
Buddhist ideas but also by facilitating extremities of syncretism, these innovations in methods made it
possible to blend Buddhist ideas with the local Chinese philosophies of Daoism and Confucianism.
The kinds of ramifications of such translations went beyond transmissions of doctrines; they included
giving rise to specific Chinese Buddhist scholars, influenced elite intellectual discourse, and provided
the basis upon which the institutionalization of Buddhism in China would take formal shape. In this
way, by examining the translational works that defined early Chinese Buddhism, this paper throws
some light on how language, culture, and philosophy interacted with each other and, therefore,
highlights the transformative effect of the Buddhist texts on the course of Chinese religious and
intellectual history.
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Evolution of Buddhist Translation and Integration into Early Chinese

Society

The cultural and religious interchange that has taken place between India and the fledgling
Sino-centric civilizations has been driven by the translation of Buddhist works into the East Asian
language. Starting in the second century CE, the movement over the Silk Road helped to standardize
the translation of Sanskrit doctrine into the vernacular, though this event would eventually develop
into a tight cooperation of itinerant alien monks and the established Chinese learned people. These
achievements are culminated in the complete collections of the Taisho Tripitaka, which are the
standard of reference for succeeding generations. The main constraints of this translation contract
comprised highly linguistic discrepancies. Classical Chinese was a logography that clashed with the
phonetic structure of the Sanskrit language, which has an extensive vowel and consonant repertoire. In
order to align these discrepancies, translators made use of a mixture of phonetic transliteration of
proper names and technical terminology and semantic adaptation that acquired the doctrinal
differences within the boundaries of Chinese lexical types. The introduction of Buddhism into the
Chinese milieu occurred in the period of 65-67 C.E. but on the level of a philosophical system and not
a real religious organization. The expansion has been greatly facilitated by the traveling of Central
Asian merchants and messengers who used the Silk Road. Chinese Buddhism followed a route that led
to the earliest extant translations of Buddhist scripture in China, which are credited to An Shigao
(Anging %:7%), who, induced to become a monk in 148 CE, already knew Chinese. An Shigao created
a body of Siitras, including the most famous Da An ban Shouyi Jing (K2 ~F %), meaning Great
Meditation Sitra (Taishd Tripitaka No. 602), that focuses on the meditative practice and the
meticulous oral fidelity. And other important texts of the Hinayana attributed to him are the Suddhi
Siitra (Qing jing Jing 151##%), meaning Siitra of Purity; the Avidya-nama Siitra (WG zhi ming jing),
typically translated as Sutta of Non-Intellectual Wisdom; and the Buddhasikha (F6 ding jing),

commonly translated as Sitra of the Crown of the Buddha.

These scholars were translated in the period of 148-170 CE in the early Han dynasty between the
second and third years of Jian hé Ffll and Jian ning #%8&. Jian hé () in this context refers to the
era name (147-149 CE) of Emperor Huan of the Later/Eastern Han dynasty, and ian ning (% %£) refers
to the era name (168—172 CE) of Emperor Ling of the Later/Eastern Han dynasty, who succeeded
Emperor Huan. The next stage of textual transmission involved other Kushan monks, especially the
role of Lokaksema (c. 184-186 CE), who brought other Mahdyana scriptures named Astasahasrika
Prajiiaparamita in ten volumes, and this text is known as J\ T-REM Ik 48 2 22 &8 (Ba gian shong bo
r¢ bo lué mi dud jing), meaning Perfection of Wisdom in 8,000 Lines Sitra. It is generally

corresponding to the fourth section of the Great Prajiia Siitra Da boré jing (K fA£8). It is a short
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title for the Mahaprajiiaparamita-sitra Da boré bo lué mi jing K& & 7 translated as The
Great Perfection of Wisdom Siitra. Thus, the work of Lokaksema on these texts marks a turning point
in coming to grips with Chinese intellectual existence. The work of Lokaka, written in Loyang in the
late Han period, also made its considerable contribution to the expansion of doctrines and the fusion of

cultures of Indochinese Buddhism.

Zhi qgian 3, a Yuezhi lay Buddhist, was a well-known scholar who lived in Loyang during the late
Eastern Han era. His grandfather, F@da, had obtained a title in court in the presence of Emperor Ling
(r. 168-189 CE), thus placing the family in the high society of the capital court. Zhi Liang was
introduced to the nascent Buddhist community under the tutelage of Zhi Liang, who was a disciple of

Lokaksema (Zhi Qiang), and this happened in Luoyang.

The political instability around 190 CE, especially the collapse of Han authority, compelled him to
relocate to the Kingdom of Wu, thereby interrupting the continuity of his scholarly work in Luoyang.
The start of his translating of the Indian Buddhist texts can be dated earlier to this southward
migration, and it may have started in Loyang during 222-252 CE under the influence of the earlier
translators such as Lokaksema. The translation activities of Zhi Qian is Luoyang during the late
second century are only briefly recorded in the annals of Sengyou’s Chii sanzang ji ji H =&t 4 (ca.
518 CE). He has been credited with over twenty-five works, including Agama translations, versions of
Dharmapada, Buddhist biographies, and Mahayana Sitras, including the Vimalakivti Nirdesa Sitra
and Sukhavati Vyitha Siutra. His work (most of it) was finished, however, upon his move towards the
south. His initial translations aped quite closely the style of Lokaksema and retained certain continuity
with the Indian tradition, whereas in his later works, a gradual process of acculturation to the linguistic
and cultural environment was seen with the reabsorption of a Chinese literary convention. The corpus
of Zhi Qian (fifty-three texts extant) also contains notable works like the Vimalakirti Nirdesa Siitra
(Wéi mo jing #EEELR) and ST Prasanna Prabhadhigama Sitra (Rui ying bénqi jing Fi EAS AL LR);
literally, it translates as “Sutra of Auspicious Response and Original Beginning” or "Sitra of the
Auspicious Response and Origin of Merit." The modern-day documents witness his intended
knowledge of six languages and deep understanding of the Chinese philosophical text and Buddhist
literature. His translations, therefore, are a bridge between the Indo-Scythian influences. It was
widespread in the Han Dynasty and intellectual currents of the period of the Three Kingdoms, with
multi-layered translations that were adaptable to different literary genres. As demonstrated by
Sengyou (f{£) in his catalogue known as Chu san zang ji ji (Hi =jic4), Zhi qian was a highly
prolific lay translator whose work continues to have an impact on designs after him, such as Kang

Senghui (<) (c. 213-280 CE).
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Initial Translation Efforts and Their Roles

A major change in the translation of Buddhist works in China took place in the fourth and fifth
centuries CE. These was a transitional period during which individual monks’ translation were
gradually replaced by formal, state-sponsored translation bureaus. At the beginning the translation of
Buddhist texts was carried out by a small group of monastic scholars who worked either alone or in
group teams. But the growing presence of Buddhism in China and the growing imperial support of it
meant a more formalized method of translation was required. By the fifth century, there was a
transition to institutionalized translation activities led by the likes of Dao-an as well as other
contemporaries, who included the foreign Buddhist scholars, Chinese clerics, and local scribes in the
process. A team of translators also focused on both language accuracy and cultural adaptability so that
as well as translating Buddhist texts accurately, they could also be made understandable and

acceptable to the Chinese intellectuals and religious institutions.

Fotu Cheng {#;[& & (232?-348) and Dao-an played pioneering roles and were known to be among the
exceptional and famous Chinese scholars. In 310 CE, Fotu Cheng, a Central Asian monk, reached
Luoyang, where his goal was to create a center to propagate Buddhism in China. He had studied
Buddhism in his childhood in Udyana, or Uzhang Kingdom (Wi zhang na gu6 &{t A ), and was
famous as a thaumaturgian. Udyana is an ancient area found in the north-western direction of the
Indian subcontinent. Nowadays, it is called Khyber Pakhtunkhwa, which is located in Pakistan.
Udyana was a significant cultural and religious hub in the antiquity period and contributed a lot
towards the propagation of Buddhism. It is specifically mentioned as the native land of most of the
notable Buddhist personalities and thinkers, and it has been linked to the region surrounding Swat
Valley, which was well known for its strong Buddhist tradition. The career of Fotu Cheng is
mentioned in the Jinshu (£5-2). In Jin Shu, he appears at the Thaumaturgy (Yishu chuan i/ {#) part,
whereas in the Biography of Eminent Monks or The Records of High Monks, known in the Chinese
language as Gao Seng Chuan (75 f#418), there he is found in the section of Supernatural Events (Shén
Yi Pian #1E%). Shén Yi Pian, literally known as “The Chapter of Divine Wonders™ or “The Chapter
of Supernatural Wonders," appears to be historical records or fictional works as compared to Journey
of the West. This fictional work includes miraculous or supernatural events. These events taught about
divine intervention, magical phenomena, and spiritual experiences. Therefore, this part brought out his
marvelous works. The number of miracles that Fotu Cheng performed is purported to have shaped the
then ruler Shi 1& f3#f (known as the Xiong nu chieftain or military leader, who rose to power in the
northern region during the time of chaos and fragmentation after the fall of the Han dynasty in China),
who later took him in as an advisor. Besides his impact in politics, Fotu Cheng was believed to be the

teacher to the celebrated monk Dao-an and is linked with building eight hundred and ninety-three
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temples. He also had a sizeable following, which comprised more than ten thousand disciples. Among
his prominent pupils, especially one called the Five Barbarians and Sixteen Kingdoms (Wl Hu Shi
Lit Guo FiéH+/5HE), were such outstanding followers as Zha Fa Y& #2354, Seng Lang {51, Fa
Shou ¥, Fi Zuo ¥E4E, Fi Chang ¥E%, Seng Hui 4%, Dao Jin jE 1, Fi Tai 35K, Fa Hé B,
and An Ling Shou Ni %241 J&. The name Fotu cheng can be written in other ways: Futi Chéng 1% [&
7%, Fo th déng {#[E 7, and FoO ta chéng {# [E #5 can also be spelled as Buddhasimha (Fo tud séng hé
BFEf45M). This was because of his efforts in the introduction of Buddhism in the northern part of
China, which helped in the initial stages of its foundation in East Asia. Dao-an (312-385 CE) was a
renowned Chinese monk in the Eastern Jin dynasty. In the past, he had been a student of Fotu Cheng
(232?7-348 CE). He is one of the most important persons in the institutionalization of Buddhist
translations in China. Dao-an, known to be appointed as the director of the first State Translation
School in the fifth century, helped in the arrangement of large-scale translation work in the important
political and cultural centers like Chang-an and Loyang. Being aware of the situation when no overall
knowledge of Sanskrit was possessed by the Chinese scholars, Dao-an demanded strict observance of
literal obedience during translations. His methodology was based on the belief that the exact meaning
of Buddhist texts was of critical importance, though the language used to translate them may not
necessarily fit well with the hidden meaning of the original Sanskrit. What Dao-an did was not
confined to the actual translations. He came up with standard procedures of quality assurance of
translations. He has implemented other practices, like certifying translation teams that consist of
foreign scholars as well as Chinese experts. The task of such teams was to check the correctness of the
translations and make sure that integrity had not been lost in various editions of a work. In his
commentarial text, Dao An was among the first to recognize the necessity of the break with reliance
on the approach of identifying the meanings (géyi #%%%) of the Buddhist philosophical terms with
pre-existing terms in the system of Buddhism and wished to create his own set of terms. His chief
preoccupation was with setting up criteria in regard to quality Chinese translations of Indian texts, and
to this end there was the development of one of the first lists of Chinese Buddhist books called the
Zong i zhong jing mulu (453 524K H4$%), which translates as “Comprehensive Catalogue of the
Sitra” or "Consolidated Directory of the Scriptures” (the first classical period catalogue of Chinese
Buddhist works). It is the first comprehensive catalog of scriptures or the first general catalog of
Buddhist texts. This catalogue is also commonly referred to as the An 1o (An's Catalogue) or Dao an
Iu. The first edition was compiled in 374 CE (and is lost) and is in the Taisho Tripitaka, vol. 55, no.
2149 under 251a2, known as Da tang néi dian lu (KJEPHLER). This is a meaning of the title
“Catalogue of the Inner Scriptures of the T ang Dynasty” or "The Imperial Buddhist Catalogue of the
T’ang Dynasty” is a catalogue of the T ang scripture compiled by the emperor. This directory of the
Buddhist texts was collected in the Tang Dynasty, a period that was instrumental in the progress of the
Buddhist religion in China. This was a time of intense concern with the work of translating,

preserving, and classifying writings that had come in to India and other regions of Central Asia. A
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stream of academics and monks made the systematic recording and systematizing of the teaching of
Buddhism, thus establishing the groundwork of later academic research. The Da tang néi didn lu is
one of the earliest systematic guides that were created to discard the growing body of Buddhist
writings in China. It served as a valuable source of future Buddhist research as well as translations and
exegetical inquiry in the interaction of scholars with the growing textual tradition. The catalogue
organized texts under thematic categories as part of a wider project of conserving and standardizing
the Buddhist canon as the basis of study, practice, and teaching in China. This made it easier to consult
and follow the wise, monks, and the forthcoming generations, thus adding more continuity and

spreading of the Buddhist philosophy.

Dao-an is also credited with having founded the Maitreya Milé 5§ #fj traditional cult of worship by his
practice of assembling with his students before a statue of Maitreya and asking to be reborn in Tusita
Heaven Dou lii tian J2Z K. Some of his great disciples included Hui yuin (£i%) of Lushan, Lu
Shan, and Sengrui (Seng Rui). These collections served as fundamental aids to the systematic
structuring and confirmation of Buddhist texts and helped to ensure that every text acquired a proper
allusion and was transferred to the future generations of researchers. The approach of Dao-an was the
founding of the next generations of translation practices, as it standardized the roles of the translation
teams and impacted further translation projects in centuries to come. A euphonious scholar in
Buddhism, Dao-an started writing down commentaries on the Dhyana Siitras translated by An-shi gao
at an extremely tender age. His commentary on these sutras was successful and gained him early
popularity and a large following. Among his main contributions in the scholarly world was his
rejection of the traditional method of Buddhist philosophical terms translation by equating them to
already existing Daoist terms—a process known as “Geyi” or “matching of meanings." Dao-an was a
supporter of the free creation of a Buddhist system of terms, who hoped to establish his own
vocabulary, which was more aptly used to render Buddhist concepts without the need to depend on the
vocabulary of Daoism. Also, Maitreya was established by Dao-an as a worship cult. He coined the
practice of gathering with his adherents in front of a picture of Maitreya and praying to be reborn in
Tusita Heaven, thus creating a key aspect of Maitreya worship in East Asian Buddhism. The
contribution of Dao-an to the evolution of Buddhist practice and intellect in China is still symbolized
by the cultivation of a distinct Buddhist language and his quest to standardize the translation of

scriptures.

Progression of the Northern Dynasties

The development of state-sponsored translation bureaus also took off during the Northern and
Southern Dynasties (420-589 CE), most prominently in the Northern Wei (386-534 CE) and Northern
Zhou (557-581 CE). The Buddhist rulers of these times were aware of how useful translation of
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Buddhist scriptures would be in cementing imperial power and bringing about cultural and religious
unity. Such figures like Qin Fujian presented these translation activities with government regulation
and encouragement to prescribe the quality and uniformity of translated publications. Within the
framework of this system, state-funded teams of translators were meant to not just translate the
Buddhist texts but also to oversee the standardization of the Buddhist doctrines within the empire.

Gunabhadra (394-468 CE), Qit na ba tud lud >RHAFEKFEZE, a notable translator, had significant
contributions under the Lit song 27K period in China. He was born in the family of Brahmans in the
middle part of India. He received an all-round education as a young boy in the five sciences (F.F Wu
ming) that are astronomy, calligraphy, mathematics, medicine, and magic. His intellectual interest now
caused him to begin with the study of the Samyuktabhidharma-hrdaya-sastra. After being ordained, he
began working on Buddhist texts of great importance, starting with old Indian texts, then the
Mahaprajiiaparamita-sitra Da pin boré jing K fE#E&& and the Avatamskaya-Sitra Hua yan jing 3
B&%. Gunabhadra together worked with the local Chinese thinkers such as Bodhiyasa Pu ti yé shé 3
$#2H< in the Waguan Monastery Wa guan si F.'E S in the process of translating the most important
books regarding Buddhism. During the Liu Sung dynasty (435-443 CE), both Gunrabhadra and
Bodhiyasa created the Abhidharma-sataka-sastra Zhong shi fén a pi tan lun (P B 2=5), a
12-fascicle work. According to Vasumitra Shi you %, this translation is considered one of the later
works in the canon of Sarvastivada. Another translation of The Treatise on the Classification of
Categories or The Treatise on the Completeness of Categories (Pin Léi Za Lun S5 /&5f) is the
Abhidharma prakarana pada Zhong shi fen a pi tan lun (Taishd volume 27, no. 1558-41).
Bodhidharma, however, does not give the role of Gunabhadra even lip service in his translation. This
work is a significant Abhidharma text in Buddhist philosophy, especially also linked with the
Sarvastivada school, and it deals with the systematic grouping in the Buddhist worldview of
phenomena. It is generally associated with the Indian thinker Vasubandhu, but some traditions also say
it is by Asanga. The treatise is of importance in explaining how different elements, including
consciousness, material components, and actions, are classified in Buddhist teachings. In 435 CE,
Gunabhadra traveled to China, and he first sailed to Sri Lanka, followed by Guangzhou. Most of his
services were in the translation of Mahdyana and early Indian Buddhist scriptures during his life in the
existing quarters of Qi huan si in Jiankang (#:5) and Xin si (F3F) in Jingzhou (FijM|). Whilst
staying in these regions, he translated over thirty texts, which included such important works as the
Samyuktagama-siitra (Za a han jing FEF&4%), the Srimala Sitra (55548 Shéng man jing), and the
Lankavatara-siitra (PR &g Léng  jia  jing), and others included the
Purvapaksa-Vyakarana-Karma-Sitra or Karma-Phala-Sifra (Guoqu xianzai yingud jing i#2Hi7E A
4. The literal meaning of the translation is “Sitra on the Causes and Effects of the Past and
Present," Anantariya-Vimoksa-siitra Xiang x\ ji€tud jing FH#5 4%, meaning “Sitra on Successive
Liberation” or “Sitra on Continuous Liberation." Karma-Vipaka-Sitra or Papa-Punya-Vipaka-Siitra

(Zui fa baoying jing FEAEIRMELL) means “Sitra on the Retribution of Sins and Merits” or "Sitra on
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the Results of Good and Bad Karma"; Dvddasa-Tuttha-Sitra or Dvadasa-Acara-Siitra (Shi'ér téutud
jing -+ _BHEFEAZ) means “Sitra of the Twelve Ascetic Practices"; and the Dharmadvada-Sitra or

Dharmadhvaja-Siitra (Fa gi jing 1£55%%) means “Dharma Drum Siitra," among many others. This
was a considerable influence of the East Asian Buddhist doctrine through the influence of
Gunabhadra in the understanding and teaching of the Mahdyana teachings in China. His rigor in
academic studies made him so revered, and the royalty in Henan recognized him as a great sage, and
he was appointed Mahayana Master M6 he yan fashi (BEFH7AH). His name was rendered to
Chinese as D¢ xian ({£%), that is, “Virtuous and Worthy” or “Virtue and Sage," and Gong dé xian (I}j
%%, that is, “Meritorious and Worthy™ or “Virtue and Merit Sage." This title was a sign of his good
character and work. His heritage is therefore also documented in one of the historical classics referred
to him as Gaoséng chuan (5 f4{H), which means “Biographies of Eminent Monks" or “The
Biographies of High Monks."

Another prominent monk named Buddhabhadra (358-429 CE), Fo6 tu6 ba tué lud ({HFEEkFEaR),
originally from Nagarahara in northern India, was an influential translator of Buddhist texts. He
reached Chang-an, 406-408 CE, and was respected as a master of meditation Chan (#) and Vinaya
(f#). Besides being well versed with his scriptures, he built up a major academic rapport with
Kumarajiva (Jiiz mé lud shén i BE4E 1), which led him to his becoming a powerful translator. One
major translated work was the Mahasamghika-vinaya (EEG {447 24%) (Taisho no. 1425), translated in
416 CE by Buddhabhadra, a Buddhist scholar from the period of Guanxiu, fully containing the
corresponding text for eight key canons, accompanied by Faxian such as the Mahaparinirvana-siitra
(Da ban niepan jing) (KMEIEERAKL) (Taishd no. 376), the Tathagatagarbha sutra (Ru lai cang jing 4l
A &8 (Taisho no. 666),) (AN EAL) the Yogacarabhimi (Mié mo a6 jia yé jing) (I JEE 4R i 25 4%)
(Taishd no. 618), and the first version of the Huayan jing (% £%), i.e., the Avatamsaka-sitra (dafang
guidng fu hud yan jing) (KJ7BEHEE L), comprising 60 fascicles. The translation of the Larger

Sukhavati-vyuha (wuliang shou jing ffE 4%, Taisho no. 360) c. 421 CE has also been credited to
him (along with Baoyun) in 421 CE.

Buddhabhadra was a very famous Indian meditation master known as Chan shi f#fifi that was
worshiped as one of the eighteen great high priests of the Lushan shiba gao xian Ji& |11+ /\ & &. The
eighteen noble and eminent ones of Mount Lu is a name used to designate a group of eighteen eminent
Buddhist monks and scholars that were associated with the Buddhist site of Mount Lu in China. This
title testifies to their significant work in the T ang dynasty as well as being a symbol of high moral
values and spiritual power and influence in Buddhist Chinese scholarship. His name is also found with
different transliterations, with Fotuo6 ba tud luo (#EFEEkFE4R), Fa da po jia (f# K240, and Fa duo po
jia (fEEE %), and in some cases translated as Jué gdo (%75;) or zha yi (fT5#). Also, it seems that
Buddhabhadra lived concurrently with Emperor Xiaowen (Xiao Wen, 467-499 CE) of the Northern
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Wei Dynasty. This is the man who is closely referred to as the original abbot of the Shaolin Monastery

in Mount Sung.

The Issue of Methodology in Translation

The lack of equal lexical items turned out to be one of the fundamental problems of translating
Buddhist text into Chinese. The Sanskrit words like "s@nyata" or "dharma" had no explicit equivalent
in Chinese, and they led translators to come up with a new vocabulary domain or a modification of the
vocabulary of philosophy. In particular, the Buddhist metaphysics merged with local intellectual
traditions in the translation of sinyata as Kong %% to produce interpretation systems that were
acceptable to local intellectuals. The syntactic drift between the Indo-European groups (such as
Sanskrit) and the Sino-Tibetan ones (such as Classical Chinese) was a major impediment. The
inflected morphology of Sanskrit and participial formations demanded that a translator seek a
functional equivalent that is made in a language with frequent use of word order and particles. Such
structural inequalities necessitated new innovative approaches such as paraphrasing and elaboration to
maintain the coherence of the doctrines. The process of Buddhist Dharma text translation from the
Indic languages into Chinese (the Han Dynasty 206 BCE-220 CE and the Northern Dynasties 386-581
CE) was characterized by a great number of lexical and semantic gaps. The latter problems were due
to the fact that Chinese is based on a concrete, relational system, whereas the abstract philosophical
nature of Sanskrit (like sinyata (emptiness) and anatman (non-self)) was foreign. Translators used a
number of strategies in dealing with these challenges, such as phonetic transcription (fan yin),
semantic matching (g€ yi), and neologisms. In many cases, these neologisms were a borrowing of
Daoist or Confucian traditions that provided interpretive changes. Such practices were carefully
recorded in earlier catalogues and dictionaries and allowed Buddhism to become integrated into
Chinese culture in the face of the ambiguities. These two are the lexical and semantic challenges of

translating Buddhist dharma texts of Indic languages into the Chinese language.

Lexical Challenges

A translator such as An Shi Kao has written the Sanskrit term “dharma™ as fa ¥, meaning "law" or
"ritual" in the early period of the Han dynasty. He had borrowed the Confucian terms related to law
and ritual to translate into Buddhist teachings. Likewise, nirvana was translated as Niépanjg#& with
phonetic loans, although it was, again, not that semantically heavy as the Sanskrit word was. These
attempts in the Northern Dynasties, and especially under Dao-an, again revealed the features of the
dialectical incompleteness of the extant vocabulary. And Dao-an indexed more than 400 texts in which
pairs of terms were listed with one term being wéi fa (%3y%), which means "conditioned," and another
wa fa (4#y%), which means "unconditioned," signifying the necessity of new compound terms not

found within the classical lexicon. The development of words like "fan nuo" (%E1{), which refer to
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affliction, according to such dictionaries as the Soothill-Hodous dictionary, was innovated using
Sino-characters to fill gaps in lexicons and cover concepts like delusions.

In the case of semantic adaptations, Chinese grammar discouraged the use of abstract words in
Sanskrit in favor of relational words, where notions like "Sinyata" (emptiness) became matched with
Daoist notions of "wu" (non-being). The method breathed Egyptian metaphysical systems with the
Buddhist concept of nothingness, as was done by Zhi Qian circa 220 CE. The notion of karma (Zuo,
{E, means “action”) now became more of a moral causality, an idea that was echoing the Confucian
deed to filial piety. Similarly, the concept of anatman (non-self) was rendered as Wu wo (f£3%), a
translation that helped align the doctrine with existing Chinese notions of self-cultivation. Early
Agama translations often faced the difficulty of lacking precise lexical equivalents in Chinese, a
challenge later addressed through explanatory glosses that clarified doctrinal meanings.

The conceptual and lexical gaps of early translations gave rise to a wave of syncretism that resulted in
the introduction of so-called Dark Learning (xuanxue) that involved the Buddhist non-self doctrine
being blended with the Daoist wu-wei (non-action) doctrine. This syncretic paradigm had a significant
impact on Han elites and late authorities, even the rulers of Northern Wei, thus creating a background
for the appearance of Chan and Tian-tai doctrine schools. Many of these ambiguities were greatly
mitigated by the standardization initiative led by Kumarajiva (circa 401 CE), and the initial attempts

to harmonize these gaps did help justify the institutionalization of the Dharma in China.

Conclusion

The Sanskrit Buddhist texts translated into Chinese were known to be a landmark actor in the
development history of early Chinese Buddhism, especially in the Han to the Northern Dynasties. It
was an effort marked by a complex linguistic and cultural adjustment, an effort that went beyond a
simple lexical adaptation; this was an elaborate process of negotiation between the emergent Buddhist
beliefs and the existing Chinese ways of thinking. These early translators (especially An Shigao,
Zhihuan, and Kumarajiva) faced significant challenges in their translation of the abstract philosophical
principles of Buddhism into a linguistic and cultural context severely disturbed by the difference
between its initial Indic context and the Chinese context. The use of a repertoire of strategies such as
phonetic transliteration, reconfiguring of semantics, and synthesis of Daoist and Confucian ideas made
Buddhist teachings understandable to the Chinese and the process of reconstituting the same teachings
to suit local intellectual culture at the same time. The implications of these translations went beyond
teaching of doctrines; they eased the development of various schools of Chinese Buddhism,
influenced the elite-level discourse, and helped to make Buddhism in China a relevant religious and
philosophical institution. Further, this syncretic mechanism of integrating Buddhism with Chinese

homegrown notions prepared the way to the development of distinctively Chinese Buddhist traditions,
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including the Chan and Tian-tai, which are still able to have an effect on modern thinking on

Buddhism. The translation of Buddhist literature into early Chinese situations was not an easy

linguistic transfer but a transition process that was an inevitable part in the religious, cultural, and

intellectual interactions between India and China. Their work and their contributions to making

Buddhism in China more accessible continue to be the key to understanding the process of Chinese

Buddhism's evolution and its introduction as part of Chinese culture.
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