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Erik Zircher:

Vernacular Elements in Early Buddhist Texts:

An attempt to define the optimal source materials

This paper does not deal with one particular text but rather with a method to be
applied in order to define, within the huge mass of early medieval Chinese Buddhist texts,
‘those materials that are most suited to the purpose of this conference, i.e. those materials
from which we may expect to reap the richest harvest of early vernacularisms.

The first step to be taken is to set a lower limit in time for the texts to be included in
our corpus. I propose to put that lower limit around 410 AD, i.e. the approximate date of the
death of the famous Kuchean master Kumarajiva at Chang’an (actually the exact date is still
disputed; Kumarajiva either died in 409 or 413 AD). The main reason for doing so is that
one of the main contributions of Kumarajiva and his school lies in the fact that they have set
a standard for later translators; they have created a characteristic type of Buddhist written
Chinese that was soon afterwards adopted by all other translators of the early medieval
period, as a kind of written "church-language". In other words: they created a medium that,
by becoming petrified, no longer absorbed new elements from the vernacular and that
unavoidedly became ever farther removed from the living language. Before Kumarajiva,
translators experimented in a variety of styles, ranging from pure wenyan to semi-vernacular.

At first sight this definition of our materials in time appears to be an easy task: just
take the Taisho Canon and see what you find. In actual fact, it is not at all so easy to do so,
for the attributions which are found in the Tais/io Canon are based upon those made in the
large catalogues of Tang times that, especially for the earliest periods, are teeming with false
ascriptions. As a result, the translations attributed to early masters have multiplied as time
went on: in the earliest catalogue the Parthian An Shigao iﬂ?‘ ﬂ{ 1% , who was active about
the middle of the second century AD, is credited with 34 works, whereas in Tang times that
number has swollen to 176, and many of these later and unreliable attributions are now found
in the Taisho Canon. In addition, we also have to deal with the problem of anonymous
translations, hundreds of which are mentioned in earlier and later bibliographies. In order to

be quite sure and rigorous, I have limited the enquiry to texts mentioned in the earliest
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bibliography that has been preserved in its entirety, i.e. Sengyou’s /{%7 i"‘z‘ Chu sanzang ji
ji A P .::’3—/5"\ of 515 AD, with a few additions taken from the roughly contemporary
Gaoseng zhuan ;"7 ﬂ? 1% , and starting from those data I have listed the texts that have
been preserved in the Canon. This yields a total of 266 texts in about 850 juan. This of
course is a staggering amount of written materials; in fact, it amounts to more than twice the
size of Shiji, Hanshu, Hou Hanshu, and Sanguo zhi taken together.

Apart from this criterium based upon external bibliographical sources, we can also
define our initie}l corpus on the basis of internal characteristics, i.e. features of style,
translation and transcription. We can do so because we can observe certain shifts that can be
dated rather accurately. Those shifts were made by almost all known translators - and they
took place just around the lower limit of our time-span, i.e. about 400 AD, stretching into
the first decades of the fifth century. Some old absolutely stereotyped forms were discarded,
and were replaced by equally standardized new forms, and those new forms then became part
of the petrified "church language” that I have mentioned before.

By far the most important shift concerns a standard phrase that occurs in practically
all scriptures that pretend to contain sermons or statements made by the Buddha himself
(hence the sutra and vinaya texts), and this phrase is moreover most conspicuous, because
it is the opening line of every scripture. I am referring to the well-known formula Evam maya
Srutam, "Thus I have heard" - words traditionally attributed to the disciple Ananda who after
the Buddha’s passing away is said to have recited all the scriptures ‘by heart.

In Chinese archaic and ancient translations this formula invariably is rendered by Wen
ru shi @j 754,%, , "I’ve heard like this". However, for reasons that are not quite clear
(maybe just in order to keep closer to the word-order of the Indian original) it was changed
to Ru shi wo wen fi‘z ,/"i, Z%Laf’ , "Like this I’ve heard". The new formula for the first
time appears in the late fourth century, and no doubt became popularized by Kumarajiva and
his school in the first decade of the fifth century. It was immediately taken over by all other
major translators; the shift was indeed so general that in the whole Taisho Canon 1 have only
found twenty-four "post-Kumarajiva" texts that still open with the Wen ru shi formula. It is
therefore an excellent internal criterium for defining the rerminus ante quem for any Chinese

scripture.
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A second equally consistent and universal shift regards the transcription of the word
Nirvana, changing from archaic and ancient nihuan 28 to the familiar niepan f,f,ﬁg: ,
and also in this case the shift took place around 400 AD.

Basing our selection also on these internal criteria has the advantage that they are
purely formal, and therefore independent from the judgement of early cataloguers. But those
criteria are especially important in the case of early anonymous scriptures, many of which
are short to very short, rather obscure, written in a popular or even vulgar style - and
therefore very valuable for us. The catalogues do contain lists of such texts under the heading
shi yi /i"’\?;'% , "translator unknown". However, there is ample evidence that they simply
did not know (or overlooked) many of such texts, and in all those cases the two formal
criteria (wen ru shi versus ru shi wo wen, and nihuan versus niepan) become decisive.

We can therefore make a second exercise in order to define the gross list of texts from
which we start, by collecting all texts containing those two formulas. This yields a total of
nearly 300 texts, in about 900 juan. Again: this is a staggering, almost unwieldy mass of
materials. .

However, only a comparatively small part of it is really useful for the present purpose.
In this paper I shall make an attempt to survey these materials, to weed out in successive
stages those types of texts that are useless, hardly useful, or only moderately useful, and so
to reduce the corpus to what is fully acceptable and, finally, optimal. Some types of texts,
as we shall see, can be discarded at once; in other cases we have to do with certain
obstructing factors: peculiarities that in various ways distort the vernacular element. I shall
treat them one by one like a series of sieves and at every step I shall illustrate the argument
by means of a text sample. At the final stage we shall have reached the point when we are
able to define our optimal materials, the real nuggets extracted from the ore. At the end of
this paper 1 shall present a few text fragments that in my opinion constitute the nearest we

can get to the early medieval vernacular.

The first type of texts that has to be eliminated from our collection obviously consists
of all those works written in a pure or almost pure literary Chinese. In this category we find
quite a number of texts, most of which date from the third century. The most important
representative of this type of translation is the third-century Sogdian master Kang Senghui
ﬁ./l‘? ‘é? who was active at the court of Wu in Nanking, apparently for a high-class
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readership. Here we find all the characteristics and trappings of standard wenyan, such as the
use of rare literary expressions, prosody, obsolete or even archaic particles and, occasionally,
even Chinese-type parallelism. Of course, the phenomenon in itself is highly interesting in
social terms, but that does not concern us here and now. The following text fragment is a
typical example of this pure, sophisticated literary style; it consists of a few lines from a

"birth-story", one of the many translated by Kang Senghui.

T 152 Liu du/iz’ %g 71 /j{. ;‘% é;"’i ; collection of jatakas translated by Kang
Senghui J& 1€ % , mid-third cent.
j. 6 (ar. 70), p. 37°.

The future Buddha and his brother (also a Bodhisattva) have sacrificed their lives in order to
free a country from the power of an evil naga (long ).

~ ’
B3 wAf=Ee WR=F @

s

1 territory all said: ’Does the transforming power of the Buddhas

= 16 5k B | . . .
Vi ,{‘If P The gods praised them, and without exception they admired
7y E T DA £k their love. After the two Bodhisattvas had died they were
ES 5:E ’/]’\ Eﬁ’! o reborn in the Fourth Heaven. As [the people of the] whole
/: [5 4 E’* “s country had been saved from death [by their self-sacrifice], they
X & &R r embraced the corpses and wailed mournfully, saying: "These
?f L /—.;é K _,, must have been divine beings! Who [else] would be so loving?"
SE ) it -_L‘; “Ei Their [= the two Bodhisattvas’:] disciples [had gone out] to
Y yar F= — U\ search for them, and when they saw how their masters in their
Zﬁ ffi »;’f' I F  universal compassion had killed themselves to rescue the
45 e X 2 ; people, they [likewise] mourned for them and praised their
= % E A e virtue. And again they all went on to proclaim how their
ot A % ﬂ-’_ i "Z. masters [had realized] the transforming power of the Way.
oL+ ; %% 31 C° Only then the king as well as his ministers and subjects knew
T; L I s ‘1/96 lfb‘\ that there was [the way of] the Buddha, and within his whole

g 24

18

ffﬂa ° really go as far as that?’ They buried the two corpses, and the
f Vi Tii % W3 whole country mourned for them."

N

=
o=

Wenyan elements: negative mi )fn% ; direct speech introduced by yue \ZJ ;
demonstratives si ,ﬁf[ and 2 24 ; perfective yi ,/93\ ; interrogative shu gfh ; dai éi
e
in the sense of ji &, "as well as"; :-?— "all, all-over"; xian 47: "all"; juguo’}_.?*"

(5] "the whole country"”.
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A second type of texts that should not be included consists of "wenyan-izing" versions,
sometimes made on the basis of already existing less sophisticated translations; it is what in
Chinese is called run JEELJ or run se ,&ﬁ &, , "polishing". Some early translators are known
especially to have indulged in that kind of literary reworking, most of all the mid-third
century Zhi Qian é\);i (of Indoscythian descent, but completely sinicized). The process
of "polishing” most clearly appears in those cases in which both the earlier crude translation
and Zhi Qian’s "wenyanized" version have been preserved, because there we see the polisher
at work and we can note in detail the changes made. The process is clearly illustrated by the
following two samples: two versions of a fragment from the story of the Bodhisattva

Sadaprarudita in two translations of the Astasahasrika-prajnaparamita.

(@)  Semi-vernacular style, trsl. Lokaksem%ind half second cent. AD; T.225 .ﬁ
(b) &;ml—mm style, trsl. Zhi Qian ;’k mid-third cent. AD; T 226 Da mmgdu

jing K Bl B 4% )6, p. 505

S. meets the daughter of a rich house-holder who wants to join him in visiting the Bodhisattva
Dharmodgata; she first wants to take leave of her parents.

var.: (Lokaksema)ft —&). & - ﬁ% %9
4 =ﬁ“/ﬁ(’(m,45) 2K . AT~ (R0
@i Qian) oA B2 - A B2 @H)

Lokaksema Zhi Qian
BongEEy 22ty
]S = > N 3 ° ° .1.-- -
IS EE W E3tt
kg X TS
ER R & T B
> fH IF BD 8 pE 0 am 9O S
@ oL o2 BE -8 4 17
g e WETE 5 0 B
7 A Ak & X I | S
W e 1T 5 Y oy S h
>t e B T WS o
°fﬂiﬁfffﬁ =) ,:;ﬁ%f‘
wRONE BT R @ EY Sk
o4 m W Bhrwk
&% DX R 5 g X
MOR e o oo E Y
?)ﬁgfﬁv°%@ O IR e
HABRERLLE S R |
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(Lok.):

"At that time the householder’s daughter said to the Bodhisattva Sadaprarudita: : *Go
with me to my parents’ place to ask them for gold, silver, jewels and costly things,
and also in order to take leave of my parents”. The Bodh. S. then followed her to her
parents’ home. When the girl had come home (read &1 for #X ), she told the whole
story to her parents. Her parents then answered her, saying: "What you tell us is a
very happy (tiding]; it’s hard to hear about [such a thing]. We too would have liked
to go with you, but we think we are [too] old, [so] we cannot go ourselves. If there’s
something you want to have, just say so [for] yourself’. The girl said: ’I want to have
gold, silver, jewels and costly things’. Her parents said: *Take them, as much as you
want!’"

Note the following changes:

&Kﬁ‘*%ﬁu,

RE BN AR L — ER B4,
ARG IR — B2,

T—

G IR A — B K

_.——_>.u%.

The third kind of written language that we definitely cannot use here is what I
somewhat unceremoniously would call "translationese", i.e. texts in which the Chinese is
utterly distorted by an attempt to remain as close as possible to the non-Chinese original and
which in the most extreme (but by no means rare) cases are only intelligible - at least to
modern scholars - if one has the Indian original at one’s disposal. Our corpus contains many
of such texts. They generally contain very few cases of vernacularism, apart from some very
common expressions like yunhe 2 /lﬁ for "how", or heyi gu /@ % ’&K for "why". At
the lexical level the texts are teeming with technical neologisms, mainly compounds such as
Jfadeng ju b¥ 2 ? jj/j’: , "complex of dharmas”, and many Chinese words are used in an
atypical, technical sense such as yin {2 for skandha. We find this kind of deformed Chinese
not only in purely scholastic texts of the Abidharma type but also in a great number of sutras
devoted to a systematic exposition of the doctrine. As a phenomenon in itself the use of such
extremely artificial meta-language is of course very interesting, but for the present purpose

such texts obviously have to be excluded. Let us just have a look at a small sample: a small
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fragment from section 2, Xing pin /,/ﬁ' <z "On [mental] Formations", of T 1550 Apitan xin
77 14 S Sh . .
lun ?ﬁ p\’o Z e é'{‘a (p. 810°), the Abhidharma-hrdaya-sastra, a scholastic compendium

translated by Gautama Sanghadeva, 391 AD.

Every (momentary) thought (xin \%" , citta) is a compound. Conscious thought as such does
not produce a mental image; in order to do so it needs a number of "concomitant factors"
u @:) such as an object (yuan f.‘,ff\), time (shi ﬂ%’ ), perception (xiangﬂ~ ), attachment
u %7 ), contact (gengle;‘?_ ??é ) and discernment (hui “,%— ), memory (nian@ )s
reflexion ( M. ), non-obstruction (jietuo ér'%,&i: ), attention (zuo yi //F ,’—i ), concentration
(sanmoti _=_ ? B’ samadhi) and sensation (tong,#r),gl ).

The argument is first presented, in an extremely terse and concentrated form, in four

five-syllable mnemonic verse, after which it is explained in prose.

v

EAEREEE L BB
:‘\T\éﬁf’ﬁ‘k%.i&ﬁﬁf\
o B EFS B oo
e BET
A {,E.E;%Bi
gz T8 g
2‘% C EHm
*B c:‘& ﬁ&g =)
gﬁo/"‘“‘-“ g;gﬁms
%gdb\ %ﬂt“m“\
RER &ML g
i B 5! E A O
b B & 5@
=% %
= 3

e ot pr
BB

-
4

"We shall now explain how thought arises from association.
When thought is activated by something
that thought needs to have [mental] concomitants;
the complex of [indispensable] dharmas of discursive thought
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as well as the not [necessarily] proportional formations.
"Thought’ [here] means "mentation’, “mentation’ means ’being conscious [of something]’;
these really refer to the same thing under different names. If this thought relies upon
[something external], if it takes an object, if it arises at one moment, then that [whole]
complex of [concomitant] mental factors associated with thought will arise.
Question: "What is that complex of mental factors?”
Answer:

Perception, attachment, contact, discernment,

memory, reflexion, as well as non-obstruction,

attention as regards the sense-domain,

concentration and sensation.
"Perception’ means that a thing immediately is received according to its physical shape.
"Attachment’ means that at the moment of [sensory] reception there is the willingness to
receive it.
’Contact’ means that the thought relies upon the object, is joined to it, and does not become
dissociated from it -—--- ",

Fourth: also generally to be excluded are expositions of the doctrine using a
standardized, formulaic, and often extremely repetitive style, and this again will lead to a
considerable reduction of our corpus. Many scriptures contain such enumerative passages and
some scriptures virtually consist of such formulas from beginning to end. The school example
is, of course, furnished by the various scriptures of the Prajnaparamita-, or "Perfection of
Wisdom"-class with their almost interminable litany of negation. By way of illustration we
may have a look at the following passage from T 221 Fang guang banruo jing ﬁ)’(%f&
% 4% (Paficavimsati-sahasrika-prajnaparamifa), translated by Kumarajiva, early Sth V
century (fragment from section 44, j. 9, p. 67°). The text contains an enumeration of the

qualities of an advanced Bodhisattva.
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wHHEEZE

i A

o B %

T T N

K W A M E

o B & o B A gm
Bﬁg@géﬁﬁ[riﬁﬁﬁ]
M o I m o BB K
BoR iy HERE K
B oA o3 ok oBr & ODL#

"He then will know the Six Perfections; he knows that there is the Emptiness of internal and
external [phenomena] and the Emptiness of Being and Non-being. Then he will know [the
true meaning of] Omniscience. That is why it is called Precious Transcendence; why it is
called Perfection of Wisdom. In Precious Transcendence there is nothing that arises and
nothing that is extinguished; there is none who is attached and none who is detached; none
who grasps and none who abandons. Why is that? There is no phenomenon at all that arises
or is extinguished; that is [the object of] attachment or detachment; that is grasped or
abandoned. Subhuti, in the Perfection of Wisdom there are neither good nor bad phenomena;
neither religious nor profane phenomena; neither soiled nor unsoiled; neither active nor non-
active phenomena ---- ",

However, at this point we must become somewhat less rigorous. More than ninety
percent of the "Perfection of Wisdom" indeed consists of endless enumerations of phenomena
that are declared to be void and unreal and such formulas contain little of the stuff we are
after. But quite unexpectedly the monotonous enumeration may be interrupted by short
illustrative, narrative passages that are written in a lively style and that may contain a wealth
of vernacular intrusions, and the last two sections of the early Prajraparamita versions are
completely atypical and completely narrative. In other words, at this point the selection must
no more be focussed upon discarding whole texts or even classes of texts: from now on we

must talk in terms of passages or even small fragments of semi-vernacular that are found in
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texts. We can conclude already in this stage that our final corpus of optimal materials will

not consist of texts but of such passages and fragments.

The next distorting factor consists of the effect of versification. As we all know,
innumerable early Buddhist texts already from Later Han times onward contain passages
written in unrhymed garhas, the length of which may vary from three to seven syllables. To
gifted poets this would not present any obstacle because they would be able to preserve the
verse form without distorting the language, but the monks who wrote these things were no
poets but versifiers turning out their rather monotonous products by the yard. In their attempt
to construct stanzas of the required length they appear often to have distorted the language
either by inserting redundant words or syllables or by unnaturally condensing binomes to a
single syllable. This tendency is reinforced by another stylistic feature: the interesting fact
that the versifiers rather consistently try to place a caesura in each line, as in indigenous
Chinese poetry, especially in 5- and 7- syllable lines (respectively, after the second and the
fourth syllable). The use of the caesura is by no means as rigid as in secular poetry, and of
course in many cases the regular pattern is disturbed by polysyllabic transcriptions. But the
tendency is unmistakable, and this again could easily lead to distortion. Here again we should
not discard versified passages as a whole, and it would be unwise to ascribe any unexpected
form to this kind of distortion. But in any case such forms cannot be accepted at face value
unless they are corroborated by other cases that are found in a prose context. For an example
of what may be lengthened forms let us look at the following verse (only three of which have
4

an irregular caesura, from T 6 Da banniepan jing 7‘{*32 ‘/_‘{Zﬁé “2. (Maha-parinirvana-

sitra), translated by Faxian 37 f?f! ; early fifth century (j. 2, p. 205°).

10
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Garhas pronounced by various gods immediately after the Buddba has entered into
Parinirvana.

N0} T3 =
ﬁn"lﬁo‘\ﬁn-%ﬁaﬁim~§ﬁﬁ<@ﬁnﬁe@ﬁnﬁz@%
BREXAEAFZRYEAEHE FRB Y ARF X
A fr 0N LE KR R B Gy R TE R @ DLEH R X A
MBS CEA BT BAESTREARRK
BRE kB DB KRy e AR

,l% |=]

MATmH " HEFE RDEXEHAREWDEAR
REEMR BEHAE B AGFmE BB
WMIERAR BTHERLE BOBRDLERARAYES
HREWE SHEpAR RELSEREBKBER
S W WAeESE KOBRBRBE ANDKIE

’

Note the following forms that may be "expletive":

%,%%{ﬁ%ﬁ%A”W%
WA, T é%mrﬁ

The last disturbing factor which we have to take into account is found in a very great
number of Buddhist scriptures: it is the general tendency to break up sentences into prosodic
modules according to a consistent four-syllable pattern. The origin of this prosodic feature
is not quite clear. Of course, we find it quite regularly in regular mainstream wenyan where
it often is combined with syntactic and lexical parallelism. It may be that the Buddhist
practice was inspired by such secular examples, although the social gap between the high-
class literati and the circles in which these texts were produced makes such a direct borrowing

not very probable. It may also be that the Buddhist four-syllable pattern had something to do

11
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with the way in which such texts were recited or chanted. But whatever the origin, the fact
remains that many Buddhist texts already since Han times show this feature very prominently,
sometimes up to ninety percent of the text. Notorious examples of prosodic style are the
many texts translated by the late 3rd-early 4th century Dharmaraksa, and unfortunately almost
all texts produced by Kumarajiva are highly prosodic. The problem created by four-syllable
prosody is akin to the one created by versification. Here, too, we must take into account the
possibility that the language is distorted (either inflated or condensed) by the effort to force
it into the Procrustes-bed of the four-syllable pattern. Here again, the effect can be shown
most clearly when we have two parallel versions of the same text, the first one being written
in a free non-prosodic style and the second one constituting a prosodic reworking. For such
an example we again turn to two parallel fragments from the Sadaprarudita episode as found
in the translations by Lokaksema and Zhi Qian (cf. above, no. 2), showing the contrast

between Lokaksema’s free narrative style and Zhi Qian’s use of prosody.

T 224, j. 9, p. 470°-471%; T 225, j. 6, p. 503°-504°.
In a dream the Bodhisattva Sadaprarudita (= "Ever-weeping") is exhorted by a god
to seek the Doctrine; S. is desperate because he does not see any way to do so. His

grief is compared to that of a convict whose property is confiscated and who is thrown
into prison along with his parents.

Var.: (Lokaksema) ¥ B =F A48 (2 £%) .

12
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Lokaksema Zhi Qian
iy 4% 3B ik F e EPNLES
1ish: "I
B 1£ K Ji g M g
B E g BE e
E_{‘jﬁjﬁ&?g @v@;ﬁ
FE e E oy
;‘ NIRRT F["'%?gf
o R Gp ot -
% lh’é s ;Iz_);‘_‘, 11 e g F)j H%]
or Iy o g A Y 33 i
B il P
A K iR AR
A~ BE T g A
4 AT e w2
X s & wH
BE BE 4 bR AL g ER
e & A Bi R & gy B E
B & B 1rh g vil Rl

2

"As soon as he had woken up he went in search [of the Doctrine], but he could not
get it at all. In his mind he became grieved and unhappy: he wanted to be able to
meet a Buddha and to listen to the scriptures, but he was not at all able to do so. Also
there were not the religious rules practised by the Bodhisattva. For that reason he
became deeply grieved, and he wailed as he went along. He was to be compared to
a man who has committed an offense at the great king’s court: all his property is
confiscated by the authorities, and his parents and he himself all locked up in prison;
that man will wail, and his grief will be beyond words - in such a way the Bodhisattva
Sadaprarudita was grieved and wailing."

We are now approaching the final stage in our quest for the optimal materials. As a
result of the successive six steps in eliminating useless and less useful materials, what is left
is a core body of texts and passages that are written in a free narrative style, not hampered
by the distorting factors that have been mentioned so far. In order to avoid any
misunderstanding on this point: I do not flatter myself with the hope that those materials truly -

represent the early medieval vernacular. The very fact that the narrative has been written

13
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down - in Chinese script - must always have led to some degree of formalization. In China,
as in other civilizations, the conscious attempt to reproduce living speech in writing is a
rather late phenomenon. At best our texts more or less dimly reflect the vernacular, but
considering the other written sources of that period we can say that they do so much more
faithfully than any other materials.

There is, however, one more step to take, a last stage of refinement that will bring
us as close to the vernacular as we can get. When going through texts of this type I have got
the strong impression that even in this free narrative style vernacularisms tend to be more
frequent in passages containing direct speech: monologue and dialogue. It is hard to make out
to what extent this is due to any conscious effort on the part of the writers. In any case:
although the core body as a whole can fruitfully be used for linguistic analysis, special
attention should be given to passages representing the oratio directa. For that reason the
remaining samples given below have been limited to such passages: I have reproduced, and
in most cases also translated, the words spoken by the personages, and I have summarized

the connecting narrative, just in order to preserve the original context.

a. T 78 Doutiao jing {/ﬂd f;}?z’] ﬁf‘{ , a probably early fourth century anonymous
translation of a short scripture from the Madhyamagama (T 26 Zhong ahan jing
¥ 9% 4% . pili version in Majjhima-nikdya 135, entitled Cala-kammavibhanga-
sutta). |

Because of his aggressive behaviour the brahmin Doutiao (= Pali "Todeyya") has been

reborn as a dog in his own household. His son, named Gu & (= Pali "Cula") is very fond

of the dog; he pampers it excessively. One day, when Gu has gone to the market, the Buddha
comes at his door and is fiercely barked at by the dog.

Var.:

14
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Sino-Platonic Papers, 71 (March, 1996)

B.: "[In the past] you always used to raise your hands
and to scare people by your talk; now again when you
are a dog you [still] bark at me, without knowing any
remorse!"

The Buddha leaves, and the dog grows sad and listless.
Gu returns and asks his relatives:
G.: "Why is the dog like that?" .
R.: "There happened to be a monk who came along. I
don’t know what he has said, but as a result the dog
went under the bed and lay down on the floor, and
when I [tried to] feed it it wouldn’t eat”.”
G.: "What way did that monk go?"
R.: "To the east.”
Gu is furious and goes to the Buddha who is sitting under
a tree, talking with his disciples. He sees Gu from afar
and says to his disciples:
B.: "Gu is coming! If he does not make it and he dies
on the way, then he will go down to hell."
D.: "Why will he go down to hell?"
B.: "That man is coming with a bad intention, because
he wants to harm other people. That’s why he is bound

to go down to hell.”
Gu arrives, and standing in front of the Buddha he asks
him brusquely:
G.: "Which monk happened to pass along my door and
scold my dog, so that it does not eat anymore, and no
more lies down at its |proper] place?

The Buddha tells Gu how he has been barked at, and what
he has told the dog.

15
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Note the following features:

Sino-Platonic Papers, 71 (March, 1996)

G.: "What then is that dog to me?"

B.: "You must not ask me that. If you hear [the story]
it will make you unhappy."

G.: "Please tell it to me!”

B.: "If I tell you, it will make you angry."

G.: "I won’t dare to be angry. I want to hear it!"

B.: "It’s your father Doutiao."

G.: "When my father Doutiao was alive he was well-
£

versed in the Scriptures, so he never (reading

instead of % ) [can] be a dog!"

B.: "Just sit down. What you [should] know is that only
because of his conceit he has become a dog. If you want
to know whether he [really] is your father or not, go
home and say to the dog: ’If you really are my father
Doutiao, you must [again] eat from your own bowl. If
you really are my father, you must go back to your old
place to lie down. If you really are my father, then you
must show me the place where you in your former [life]
have [buried] your store of precious things’."

Gu goes home and does as he was told; the dog points

with its nose to a spot near the bed and scratches the floor

with his paws; at that spot Gu discovers his father’s

hidden treasure; Gu is dvexjoyed and returns to the

Buddha, and he becomes a devout lay believer.

- yan f‘; introducing direct speech; yue =] and yun 2 point to "wenyanizing".

- ru ¢ "you"; er ] and ruo}; only in a wenyan context.

b =7 % " "
- pingchang ’7« normal, common".

- 2oy )/F as semi-copula "to be" (zuowei /IF fé‘; is also attested).

- zhu /§,§7 "just; by accident".

16
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laiguo M a common type of directional compound.

hedeng /:ﬁi‘fr "what [kind of]"; extremely common.

... Zhe .. ﬁ;&f : "in case that ...", "if ..." (common, also without introductory ruo %
or ru ﬁ‘z ).

ting g‘g"please allow me ..."; ting wei wo shuo zhi ;ﬁ\ @&%{fi appears to

be a conflation of "allow me to hear it" and "please tell me".

yuan yu Eﬁb‘z and huan guiii?p?? (or guihuan): common compounds.

dan zuo /fﬂf& “it is only because ...".

) F -— pu—y
T 1435 Shi song li /" é}a 42? (Sarvastivada-vinaya, also called Yiqueyoubu lii -
/4
- 'W /ffz %F/{:ft , the "Disciplinary Rules of the Sarvastivada School"), translated by
Kumarajiva, early 5th century. .
J- 16, p. 115°-116% a "case story"” about the circumstances that prompted the Buddha
to pronounce the rule that monks are not allowed to travel in female company.

Near Vai$ali, in a weavers’ village, a woman has been beaten up by her husband, and
she decides to run away from him, back to her parents’ home in Vai§dli. At that
moment she meets a monk who is travelling from Vrji to Vaisali. The woman asks
him were he is going.

Var.: /klﬂ;—‘-?%(i-'f:); /.@ = /I&E? (2.%) ; ;?\Z‘ﬁ =4 @.’Zhﬁ =i% &)

BOR
T Tt W.: "Good man, where are you going?"
£ % B M.: "To Vaisali."
e A
: F‘ H {:‘ W.: "Let us go together."
%ok %K |
B 3 N So they do, but when walking close to the woman the
= .
% ° monk cannot control his passion; he starts flirting and
N touching her.
W
% In the meantime the weaver realizes that his wife is
~§ missing.
23 .
Ex Wv.: "My wife may well have run away".

Finally he thinks:
Wv.: "That woman has been born in Vaisali, she surely
must have gone home,” ‘
and he indeed finds her walking with the monk; he grabs
the monk and scolds him:

BT IO - )R

17
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H B x Wv.: "Is that the doctrine of you monks, that you
®E }'ﬁ s should carry away my wife?"

?;I‘. g;f‘; ’é“ M.: "I don’t take her away - I myself am going to
% 95 ';L Vaisali, and your wife has come with me by herself.”
31’§ = ;55 Wyv.: "You’d better confess right away!"

%)Z io 7!'% As he starts beating and kicking the monk, the woman
H 1T 3;; intercedes:

;’?E ‘é“{ Tk % W.: "Why do you beat him? This monk has not carried
fﬂg :E[—'; H me away; I myself was going to Vaisali."

=
=36
W

Uy
c [T

-E_f: Wv.: "You little slave! For sure you’ve been doing

Je ZA H]§ ﬂL dirty things together!”

%u i];; Fﬁg TIi;JE He again gives the monk a thorough beating and then lets

ﬁ’;t;‘- 'fm E{ ‘:}&\, him go. The monk goes to Vaisiliand tells his story, after
i

which the Buddha proclaims the rule that a monk is not

allowed to travel together with a woman.

adverb na ;ﬁf "where?" (to my knowledge not attested as "which?").

directional compound zougu % % .

huo dang %’(ﬁ? ..."perhaps must" - a curious combination.

bidang )Zs” ‘;? “surely must".

Jjiang ... qu ;’Fji’ : split-up directional compound; cf. jiangqu 7Zx in the
monk’s answer.

sui ... lai }ﬁ, 3:\ : another split-up directional compound.

o fe Wb . . . .
yunhe ken zhishou 219 H j_ﬁ_. /gl- (also in the next story) is somewhat enigmatic;
the translation is confectural.

la /ﬁ‘.’) : a very early occurrence of personal pronoun "him" (unless we would take

it to mean "other [people]”, but that is less probable in this context).

18
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Ibid., j. 16, p. 116**: a case story illustrating the rule that monks are not allowed (o
travel in the company of robbers.

When travelling to Vaisali a group of monks have lost their way in the forest. They
run into a band of robbers who infest the region. The robber chief interrogates the
monks, and after duly warning them allows them to accompany them.

KL AR D, A FACD, SR A,

K4 =tk EB) BEAR] -F @ HTT @, %-eD;
A T 6.2); wAkRE — () KE =3k &).

g ;'g Zé §E %{E R.: "Where are you going, monks?"
% e 3 1 W M.: "To Vaisali."
% I :"i?; HE I;; R.: "This is not the way to Vaisali!"
}‘-_JE’ :i% ,)_é gg I M.: "We too know that this is not the way to Vaisali.
jﬁ‘a :é -;E:: HOHE It’s because we have lost our way."
[ = & °
%: bk m 3k g{é I The monks then ask the robber:
= HE & Y M.: "Where are you going?"
MR
s N w3 K i};ﬁ R.: "To Vaisali."
° fﬂ ___; B M Ts  M.: "Let us go together with you."
gh‘ d’k‘ Etf“ —ji‘g R ,‘.é " b4 .
7t g@ I > = Z. R.: "Don’t you know that we are robbers? Sometimes
= F =5 ; ’
@{; 7::1; @ I= % 1] we use a ford to cross the Ganges, sometimes we don’t;
I i = g;'?z &5 £ sometimes we enter by a door, sometimes we don’t. If
Wk B xoE

you go together with us, you may get into trouble!”
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- re | Jf n [7) " . P . . av - o
=5 f;;«f ?33‘ ;I;; 7 )8 M We)hdve fh'eﬁdg. lost our way trout:lc, or
I e W T 9: no trouble, we slgd ave 10 go with you.
[ a e < A I~ R.: "Do as you like."
= . Bk ¥ IV i3 3E As they are crossing the Ganges they are arrested
=] W R i <) by a patrol; the patrolling soldiers ask the
FEJ iﬂ§ lT; i‘g J«B 5} monks:
P L 9 é K .on . S
R ) L P.: "Are you also robbers?
ﬁ( rel 43 Iﬂ} o Tt 3R M.: "We are not robbers. It’s [just] because we
K E® W & have lost our way."
; 3 It fix ,,;,g',' The patrolling soldiers say:
v 1E T ;E i fﬁ‘: P.: "You’d better confess straight away! We
4% i o B 1= R [now] must take you to the magistrate."
17 im B el . i e -
g <X ;F €9 \}E N = After interrogation the magistrate, who is a
f/}_{: i B 7 Ao B believer, says: )
1L e ﬂﬁé . HE =) X Mg.: "Monks, the sons of Sakya, cannot do evil
fi e D ?’; 2 5 .[i: things; they surely have lost their way."
Bi ‘F!‘ J_' B = [f =) And he berates them:
AN = 9‘ E‘i . = & ° "I now set you free. [But] hereafter you [must]
EIS B S & " 2 no more travel with [such] bad people!”.
) B fﬁfo w AN % o3 (Stereotyped ending: the case is reported to the
° Buddha, who proclaims the rule).
Note:
- na i}f , as in the preceding sample.
- plural forms wodeng ;ﬁ@%‘ , rudeng }ﬁ' ? , wocao&? .
- ro ... zhe/fg /’&“ "if".
- wei dang gong qu % ‘%4"‘}5‘ /f( : “it so happens that ..."?
- yi shi zei ye :ﬁ’ %%ﬁp : clear case of shi as a copula.
- fang ... qu F& ..Z : split-up directional compound.
- mo —:‘?:\ "don’t" (wu /4) only in a wenyan context).
d. Ibid. j. 46, p. 330°°: a case story illustrating the rule that it is forbidden to ordain a
woman without her husband’s consent.
A householder’s wife runs away from her husband who beats and kicks her; she takes
refuge to the convent of a nun whom she knows well, because she used to frequent
‘her home. The husband suspects that she is hiding in the convent.

20
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H.: "Could it be that my wife has run away?"
After having made a search, he thinks:
"For sure my wife has gone to [that] nun’s
convent!"”
and again:
"Let her just stay there; [they will] tame her,
and later on I shall take her back.”
After a few days the woman says to the nun:
W.: "Good sister, why don’t you ordain me?"
N.: "Your husband is still there, how [can I]
ordain you?"
W.: "My husband has no use for me; if he needs

me, he must come himself, [or else] he must

send somebody."
The nun then ordains her. The husband is furi-
ous:
H.: "You bad nun! You wicked nun! You have
ruined my family!"
N.: "Why [do you say that] I have ruined your
family?"

H.: "You have taken my wife away and made
her a nun!"

N.: "If this is your wife, then you may take her
away."

The other householders are indignant”

HH.: "All those nuns say of themselves that they
are good and have [gained] merit, [and yet]
without the master’s consent they ordain his
wife! How about (?) the king’s spouse, and the

wives of the great ministers?"
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Sino-Platonic Papers, 7t (March, 1996)

jiang wu ... ye 7‘{% A0 ,ﬁ? : rhetorical question.
wangzhi /% %. : directional compound.
0 ... he /?: T
yingdang /ﬂ 1. ‘\% "must”.
hegu po ru jia 15 73 if(&ﬁ S %’/\: direct speech without introductory yan /.’; .
cishirfu JO. 5 B}Eég% : shi copula.
Jjiangqu ;%/ % : directional compound.
du tuo fu /;;“L/;(Z« ;f:?& : here again tuo fie also could be interpreted as "another {man’s]
wife". If zhu j\’\ here specifically refers to the husband of this story, o must be

taken in the senseof "his".

T 551 Modeng nii jing f,g‘j, ,éffﬁ‘ ¢§; an anonymous (3rd cent.?) translation of the
Matangi-sutra, in later catalogues attributed to An Shigao /I—ﬁ“% (mid-2nd

cent.).

Ananda meets a girl, the daughter of the witch Matangi; she immediately falls in love
with him. She goes home and weeps bitterly; Matangi asks why she is crying.

vi: BJA954 = L R1%4 9 ()

L] .

D.: "Mother, if you wish to give me in mar-
riage, don’t give me to |any] other man. At the

CN =3

=} H# = A riverside 1 have met a monk who begged for
5& %T : 355 water from me. I asked him how he was called;
e - his name was Ananda. If I get Ananda then I
LA 53% Vi shall marry, but if you, mother, do not get him
312 Zh 7K [for me] 1 shall not marry."

A~ 34 Matangi soon finds out that Ananda, being u
% monk, will not marry anyone. Since she is a

Ui
)

witch, she plans to invite Ananda for a meal and

B
oy A
P ° %i' ?f-fié Yﬂ'\ 2: to bewitch him. She tells Ananda: '
{g Ix, 7Jh PR = M.: "My daughter wants to be your wife, Sir."
ES g B o ﬁi;: A.: "Since I am observing the Rules, I don’t
K ook R keep a wife.”
9 Y= B} £33 ﬁjf’ M.: "If my daughter does not get you, Sir, as
= ,7‘,',: .- % her husband, she will kill herself!"
;7; YE iy 7‘k° ?“ A.: "I have the Buddha as my teacher, [so] I
T :é,’ Tk Z: cannot have intercourse with women. "
Jﬁg!l o F ? F%‘v % Matangi goes home and tells her daughter:
de £ B A el 2
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Vernacularisms in Medieval Chinese Texts

Sino-Platonic Papers, 71 (March, 1996)

M.: "Ananda is not willing to be your husband.

He says since he [has =] follows the Way of the

Scriptures he cannot keep a woman.”

D.: "It [now all] depends on your Way,

mother!" (= referring to her witchcraft).

M.: "Of [all] the ways in the world there is none

that can surpass the Way of the Buddha and the

Way of the Arhat."

D.: "You just [magically] close the gate-doors,

and don’t let him be able to get out. In the

evening he is bound to be my husband.”
After Ananda has arrived, Matangt closes the
doors and casts a spell over Ananda. She spreads
the bed, but Ananda still is unwilling. She then
creates a big fire and says:

M.: "If you don’t want to be my daughter’s

husband, I’ll throw you into the fire!" )
At that moment the Buddha breaks the spell, and
Ananda can escape. The next day he tells the
Buddha about his adventure.

A.: "Yesterday, when I was begging for food, I
met a girl on the shore, and I begged her for
water; [then] I returned to the Buddha’s place.
The next day there was a woman, named Matan-
g1, who invited me and wanted me to go to her
home for a meal. [But] when I had gone out
[and paid her a visit] she forced me, and she

wanted to give her daughter to me as my wife."”

23



v

,,
-).-.'-
-

JEREE E MEERS Y AW

SOBEE RS S NEERERER Nl
BT N R

4'—'&4-

MRTERE MRS SHTRID

BN ABRS B

~

DR RS B N B A B S
EHER N e

4

=ul

2 MW i BB
CHBBK MR

DI WG HNEIDRIRR IR

4

\a‘u.
=

i
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The daughter is desperate; she cannot get Ananda
off her mind, and the next day she pursues
Ananda, trailing behind him on his begging
round. When Ananda has returned to the monas-

tery, she keeps waiting at the gate. Finally she
leaves in tears, but then the Buddha calls her
back and asks her: |
B.: "You are pursuing Ananda; what do you
seek [from him]?”
D.: "I heard that Ananda has no wife, and I on
my part have no husband. I want to be Ananda’s
o wife!"
‘Féz B.: "Ananda is a monk, without hair. Youdli)ave
B [your] hair. Would you be able to shave'your
£ hair? [If you are,] I shall make Ananda be your
g{‘: husband!”
5 ofF
£ D.: "I am able to shave¥my hair!"
B.: "Go home and tell your mother, and [let
her] shavg%wr hair!”
The daughter goes home and reports the Bud-
dha's words to her mother, who is appalled by
the proposal.
M.: "Child, since I have given birth to you I
have protected your hair. Why do you want to
be [that] monk’s wife? In the land there are

powerful and rich families, and I myself can
give you in marriage to [one of] them."

D.: "In life and death I must be Ananda’s wife!"
M.: "Why do you bring shame upon our caste?"
D.: "Mother, if you love me, you must act in
accordance with my heart’s delight."”
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Matangi is weeping, but she still does as she is
told and performs the tonsure, after which her

daughter returns to the Buddha.

N
<)
AR IS N

g% gg D.: "I have shaved off my hair!"

1T 2 5= B.: “[Now] what do you love in Ananda?"

ﬂ;: g i) D.: "Ilove Ananda’s eycs; I love Ananda’s nose; I love

gf},i_ ﬁg Ananda’s mouth; I love Ananda’s ears; I love Ananda’s
al g“j; voice; I love Ananda’s way of walking!"
% %, The Buddba then explains how the body is impure and
Fﬁ)' }/l‘ disgusting, impermanent, and a source of suffering.
_fé; -f_—::; Matangi’s daughter is convincéd and she enters the Order.
Fif By 3

Note:

- zhe;’ﬁ' A | S

- mo ﬁ\ prohibitive: "don’t".

- ... wo bu jia ye %‘Q/']’\ 4% & : ye appears to be a wenyan intrusion.

- bian /}2 ubiquitous for "then" (ze g ) is no doubt wenyan.

- yu ... gong V- L “together with".

- mu dao suo zai 43 iﬁ_ ﬁ[?ﬁ:in this context ... suo zai in its literal sens; elsewhere
it occurs as a curious idiom me;ning "where?"

- wu 42 as a prohibitive(= mo £ ): a wenyan intrusion?

<LX

- huandao_l’g_ %] : directional compound.

- chi nil yu wo ;ﬁ”}f‘ L}\":é( chi Qf/ﬁ' or chiyong :ffj' )ﬁ as a subordinated preverb
"taking ...", like jiang %{ZI in wenyan or ba Pf& in modern puronghua (very
common).

- hedeng suo /Iﬁ%v’f? verb - interrogative object in version.

- ning/é:rz in a weak sense: sign of a rhetoric question (wenyan gi 2.

- ti toufa lai ;?] _:fﬁ "}é;}l:\ : note the exhortative ... lai, "come on and ...".
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T 526 Zhangzhe zi Zhi jing M -5"%} ?E , "The Scripture of the Householder’s
Son Zhi (= Jeta?)"; an early (4th cent.?) anonymous translation, falsely attributed to

An Shigao.

A sixteen years old boy, the son of a rich citizen of Rajagrha, is deeply impressed by
the Buddha; when one day the Buddha on his begging-round stands at the gate of his

mansion, Zhi implores his mother to give him some food, but his mother refuses to
do so.

WA =LEE ; FH AR ED).

B SRR > e

b S B R e R IR

BNt - H B T ek

#

B REHD - s

=h
5

A s

S

B

Z.: "1 see a man coming. who is very beautiful
and quite wonderful; he has no equal in the
world. Since my birth I have never seen a man
like him. He is now standing at the gate, beg-
ging [for food]."

The mother is niggardly and refuses to give him
anything.

Z.: "Mother, have pity! For my sake, give
something to that man! One who gives some-
thing to that man is like a patient who has found
a good doctor."

"One who gives something to that man will be
famous in heaven and under heaven. Now that

man is still standing outside."
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M.: "If you don’t stop harassing me, you’ll
drive me crazy! That man does not come [here]
for that, for begging, he just wants to cheat you.
Now you are a foolish child; what do you know?
If you don’t stop asking, it may well happen that
you’ll get a [sound] beating with a stick - only
then you’ll stop!”
Z.: "Mother, if you don’t want to give him
something, then take my today’s portion of rice
[and give it to him]. I’d rather not eat for a
whole day. Have pity and fetch it quickly!. I
want to give it to that man, and I am afraid that
that man will abandon me. If that man abandons
me, [I realize that] it is hard to meet him
[again]."
The boy finally fetches his portion of rice him-
self, as well as his finest clothes, and he goes to
offer them to the Buddha, expressing his wish to
enter the Bodhisattva career.

mu dang ai, yong wo gu ... —ﬁ ‘F’; z, )ﬂ ;&K : this reading is to be preferred,
although it only occurs in Korean recension (cf. the variant readings). Yong ... gu

"because of” is very common.

buyong shi gigai gu lai T J| £ %) ’\;}/( A is somewhat enigmatic; it either
is a contamination of buyong shi gu lai and buyong qgigai gu lai (as in my translation),

or shi defines gigai: "does not come because of that begging".

hedeng zhi 1% %7‘1‘ : metathesis of verb and interrogative object.

o dai i adhortative postverb: "come on, and ...".

. 4 . L
qi ... qu % ... 2 : split-up directional compound.
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On Vernacularisns and Transcriptions in Rarly 'Chinese Buddnist Scriptures

Seishi Karashima(FFUE#E), Freiburg/Tokyo

It is a fact that the early Chinese Buddhist scriptures, which range from the
Later Han to the Northern and Southern Dynasties, have received little attention
despite their great significance for Chinese philology as well as Buddhist studies.
However, it is also true that the philological approach to these materials requires
a solid knowledge of many languages ranging from Middle Indic to the Chinese ver-
naculars, which makes scholars decline taking on such a task. In spite of such dif-
ficulties, it is more than desirable that one investigate them both from the Indian
and Chinese philological standpoints, as long as these texts are translations from
Indian (or Central Asian) languages. This essay is intended to be a small step in
this direction. '

1.Mediaeval Vernacular Sinitic in Chinese Buddhist Scriptures
1. 1. A Method to Investigate Vernacularisms in Chinese Buddhist Scriptures

Anyone who reads an early Chinese Buddhist scripture will be struck by peculiar-
ities of the language used in it. Its difference from Classical Chinese may be part-
ly due to the fact that many of the translators. who came from India or Central
_Asia, had not mastered Chinese well enough to translate by themselves, and thus
worked in collaboration with native Chinese or sinicized assistants (misunderstand-
ing between them must have been inevitable). The difference may be also due to the
wide usage of neologisms in Buddhist scriptures — most of them are Buddhist
technical terms —— , which were invented in order to express foreign ideas and
notions; and to vernacular words and usages used in the texts which were aimed at
the illiterate masses rather than the literati.

Such vernacularisms and neologisms in Buddhist texts have long been neglected in
Chinese dictionaries and grammatical books. Fortunately, there are more and more
sinologists who are taking an interest in this field. For example, Shinjo Mizutani
COKBER). Erik Zircher, Shigeo MorinoGREF¥X), Zhi Qingzhi(REEZ) are some
of those sinologists who have written important works on this topic. There also ex-
ists an excellent introduction to Buddhist Sinitic written by Shokoe Kanaoka(&: i
7). .

However, most of studies that have appeared hitherto on this topic are devoted
to piecing together instances of vernacularisms from various Buddhist scriptures or
to comparing them with similar expressions in the native secular literature in order
to define their meaning inductively, without making the best use of the special
character of Buddhist scriptures, i.e., the fact that they are translations and in
most cases there are corresponding texts in Sanskrit, Pali or Tibetan languages as
well as variations in Chinese. Similarly, the meanings and history behind neologisms
invented by Japanese translators in the Meiji era, e.g., “#%8" (philosophy), “FH£8”
(science), can be clarified only when one compares them with the original words and
other Japanese equivalent terms used by other Japanese translators at that time.
This is true in the case of vernacularisms and neologisms in Buddhist texts; they
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may be clarified when one compares them with their equivalents found in Sanskrit,
Pali, or Tibetan versions and other Chinese.translations.

1.2 Instances of Difficult Words in Chinese Buddhist Scriptures

Here two instances will be given in order to illustrate the method stated above.

The late Prof.Kojiro Yoshikawa(F/JIIZE#REE) wrote an essay on the colloquial
style of a Chinese translation of the Larger Sukhivativyiha (“Bussetsu muryojukyo
no bunsho” [{LGRMERFEDNXE], in Collected Works , vol.T). In it he cited the
following passage from the sutra as an instance of vernacular expressions found in
the sutra: ‘O3, BEHEZE" (Taisho vol. 12, 277a7. “[They] are self-indulgent,
dissolute, insolent, offensive”), and he admitted that the meaning of “&J&” (luh),
which is a bisyllabic word having the same vowel formation(so-called “B#8™), was
obscure to him As [ have pointed out elsewhere (Karashima 1994a: 211, fn.103), a
bisyllabic word similar to it is found in other Buddhist texts: “BiRHEBEEBM"
(Taishé vol.1, 26al8. “The bhiksu Channa is insolent, self-willed”), “H&kBBEH
™ (Taisho vol. 8, 27a27. “[One] wants always to extinguish insolence [and] self-
willedness™). “BBE” (luhu), which is a homophone of “&J&” and occurs in very
similar contexts to that of the latter, must have the same meaning. Fortunately, a
Sanskrit parallel to the former example is to be found in Mahdparinirvapasitra 29.
14. : Chanda$ cando rabhasah paruso rosita akrosako(“Chanda is violent, impetuous,
harsh, furious, abusive”); and the latter has parallels in other Chinese
translations: “WkiZ1E%” (Taisho vol.7, 82cl16. “[one] demolishes [one s] acts of
overweening pride”), “B¥f&f8"(Taisho vol.8, 256c19. “[one] demolishes [one s]
overweening pride”). From these parallels and others(cf.Karashima loc.cit.) one may
use deduction and therefore assume the meaning of the words “&E”, “BE™ as
“insolent, self-willed, haughty, rude”.

The second example is taken from Kumdrajiva(AEEESE(t) s translation of the
Lotus-sutra(@pzEEHER) : “BLIABEDIER S HZ" (Taisho vol. 9, 12b24. “[1] should,
[carrying them] in the fold of my garment or on a table, take [them] out of the
house. "), “BLIKFERGERIE" (23227 = 23c4, 24212, 24b20. “Bach [Brahma god king]
fills the fold of his garment with celestial flowers”). The word “ZX#’. which is
also mentioned in Zhi(5&REEZ) 1992: 216-217, is rather troublesome, and it seems to
have become obscure even to the later Chinese commentators, who took it for a
neckband, the front of a robe, or a foreign vessel for flowers(cf.Karashima 1992:
297). While no parallels of the latter sentence are found in other versions, the
former one has a parallel in the so-called ‘Kashgar’ manuscript of Saddharma-
pupdarikasatra,: yam nv aham sarvanimani Kumirakiny ekasmim samdvartya[m] pitha-
kena (2, va uisamgena va-m-adayasmad grha nirgaccheyam (Toda 1981: p. 40, I.14-15.
“Suppose I, having gathered all the boys together and taken [them] on a stool or in
the folds of [my] garment, go out of the house.”). It is clear that “Z&#" of
Kumarajiva's translation parallels wtsamgz of the Sanskrit version. The Sanskrit
word in this context may not mean “lap” but “fold of garment, pouched garment
serving as a bag, a sort of an apron used for carrying things” (cf.CPD, s.v.ucchanga;
Goto 1980). Presumably its Chinese equivalent has the same meaning.

The two instances stated above may be enough to illustrate the necessity to
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compare Sanskrit, Pali (and if necessary Tibetan) texts as well as other Chinese
versions in order to make clear the meanings of obscure words. in Chinese Buddhist
texts.

1. 3. Some Vernacular Words and Usages Found in
Dharmaraksa’ s Translation of the Lotus-sutra

Many existing studies on Mediaeval Chinese found in Chinese Buddhist texts have
a tendency to ‘glean’ the most interesting colloquial words and usages from a large
amount of vernacularisms found in the texts. There can be, however, another type of
study of this topic; namely, to make a detailed glossary, which may list and define
mediaeval vernacular words and usages., semantic peculiarities, Buddhist techmical
terms, transcriptions etc., for each Buddhist scripture. On the basis of such a
glossary, one could further compile a larger glossary which covers all translations
done by a particular translator (or a team of translators).

[ am preparing such a glossary of Dharmaraksa(Zha Fahu “3:#)’s translation of
the Lotus-sutra(Zhéngfahuijing IEXHFEH(abbr.Z], translated in 286 A D. Taisho
vol. 9, pp.63-134), comparing it with other Chinese translations and Sanskrit
versions(Saddharmapupdarika-sitra, ed. H.Kern and B.Nanjio [abbr.K); Szddharma-
pundarika-sitra. Central Asian Manuscripts, ed. H.Toda). Even in this single text
one finds plenty of words and usages which are hardly to be found in dictionaries
and grammer texts. Here I will list some of these expressions.
i.Personal pronouns ,

InZ. “C, 1%, 1%, (-3 8" are used with the meaning of “you"(sg. and
pl.): e.g o “SHEEL" (Taisho vol. 9, 118b3. “Now [I] tell you". K. 348. 4. irocayami
te Tjita), ‘MZEHFFBMHWELLCE ..."(124a29. “[They] heard a voice in open space
singing praises: “You! ...”. K 389.5.evam cantariksid ghosam a$rausuh “esa marsa

L), CIREERET CEETTRERAT (1100220 “Cease! Sons of great clans! 1 suppose
you need not put forward such an plan” K 297.6-7.alam kulaputrah kim yusmikam anena
kriyena.), “{CZEnR HBAIEM"(78cll. “Youlpl.] believe the great scripture on
Dharma in this way”. K 93.10.- ), “BBLEFE —UI8(E"(94b13. “You[pl. ] should set
your mind on all the penetrating wisdom”. K 198.7. sarvajiia-jfianasya krtena yiyam).

On the other hand, when a speaker humbly announces himself, “&8"(“I”) is used s :
e.g “ MEZHE JMIREK" (73c12. “[I ask] something like this meaning, ‘What have
I lost?” K 62.8.eva bhrasto ’ham asmi; ‘Kashgar’ manuscript: idam eva-m-artham kim
bhrrasta evasmy. Cf.Karashima 1992: 62), “GnKEaEBsiss" (80a14. “The Thus Come One
preached the Dharma to us.” K. 100.12-101.1.vayam ... bhagavato dharmam de$aya-
minasya.), “SEBZE1EEE” (68c26. “Now we harbour doubts.” K. 34.13.adyeme samsaya-
priptd.), “EBzEZE(97a27. “the lot of us”. K. 210.1.vayam. ), “EBZEEREDZR"
(110b19. “The lot of us have come to the world of Endurance.” K.297.4. vayam ...
tasyam Sahayam lokadhatau.).

ii. 85Pr(“all, many”), @iPr(“so many”) .

In Z. one finds several instances of “34P7” which means not “every where™ as
expected but presumably “all, many”: e.g 0 “WEBEE FEME mMiTHHA (64bl4.
“Or some throw away all [theirl valuables and business and practise the spread of
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gifts.” K. 10.11. dadanti dinani tathdiva kecid dhanam.), “SREAMLIE EHEBE ... £/
M5 (64b16. “Beds, desks, couches and all precious things ... (They] kindly give
all (of them].” K 10.13. 3ivikds tathd ratna-vibhisita$ ca dadanti danani.).

In Z. “B#PR” is used with the meaning of “so many” just like the commoner com-
pound word “BEEF: e g » “ERELIEEE, RRERBCK HHEZEASREMEHZE
(113b25-27. “The limit [of the number] of 4a/pas since 1 accomplished the unsur-
passed, right, and true way and achieved supremely right enlightenment exceeds [the
limit of] so many Aa/pas which are numerous as the dust particles.” K 317.8.na
tavanti paraminurajamsi samvidyante, yavanti mama .... anuttaram samyaksambodhim
abhisambuddhasya. ).

Presumably “AF” of both “Z&PF™ and “BAF" have the same meaning as “ZF" (“about,
or so, approximately”). Because these two words had the same final, they were used
interchangeably at times.

. #(“in number”)

When “#&" is placed after a numeral, it is usually a numerical designation for
years, but in Z. it seems to mean “in number”: e.g (o ¢ FWHTEE - SHERE FEE
" (79c14-15. “One who recites this scripture .... drawing infinite numbers of mil-
lions of similes™. K.98.7-8.yo dharmu bhase .... drstanta-koti-nayutair anekais.),

“ R R BEEEEME” (66b15. “[They) saw infinite numbers of millions of Buddhas”. K.22.
1-2. bahiini buddha-koti-nayuta-3ata-sahasrini drstini.), “SiEEREEEERER TBIKES
FiZ&” (92a23. “[The sixteen princes] preach the Dharma and save multitudes of voice-
hearers innumerable hundreds of thousands of millions of milliards of .billions in

number. ” K 184. 5-6. bahiinam Srivaka-...-koti-nayuta-$ata-sahasranam dharmam de$a-
yanti.). .
iv. Passive

In Z. a passive sentence is sometimes expressed by “(B) - FAR w»: eg an

“HAERF EthEeE B prREEE” (89b10-12. “Those who do not believe
sincerely the sounds of the Buddhas ... will be maligned by all the worlds.” K. 162.
3-4), ‘UMM R (63a15. “[The bodhisattvas] are praised by the Buddhas,
the World-Honoured Ones.” K. 3. 1. bahu-buddha-3ata-sahasra-samstutair.).

v.Conditional, Concessive Clauses and Rhetorical Questions
In 2. “3&fE" 1, and “&E4” (1 are used to make conditional clauses: e.g

‘REARN WRGEM ERFEEE FHINE3F (117¢14-15. “If one sees a Dharma-
master such as this, [one] will hold this scriptural roll [and] make offerings
reverently.” K 343.9-10. yadi kascin narah pasyed idr$am dharmabhanakam / dharayantam
idam sitram kuryad vai tasya satkriyam[ ‘Kashgar' manuscript reads here “pijana”] //);
‘BFEEBA o BREL AREER MBS - HEHE AR (118c24-26. “If
one, having returned to that land, is able to hear this scriptural roll for a moment,

. one shall have no grave illness wherever one is.” K 352. 5-6.sal Kashgar’ manu-
script reads here “ya§”] capi protsahitu tena sattvah Sruneya sitréma muhirtakam
pi / .... mukha-roga tasya na kadaci bhoti //).

- The usage of the word “f®#”(“in case, if”) in the following sentence is not to
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be found in dictionaries: “BZif MEEK BREFK EHEM (B8lc5-6. “The
wealth and business which I possess are vast. In case my life comes to an end, [I]
have no one to whom to bequeath [theml.” K 112.2.ayam ca ko$o vipulo mamasti kala-
kriyad co mama pratyupasthita.).

In Z. one may find several instances of “IEff"(“even if, though”), which is
also not uncommon in both Buddhist and non-Buddhist texts of this periods: e.g.
‘EFERREAR, #BATE, BRI (75c22. “Even when [they] are born in the
heavens or in the midst of men, [they] meet with what [they] hate, separate from
what [they] love.” K. 78.1-2 deva-manusya-diridryam anista-samyogam ista-vina-
bhavikani ca duhkhani pratyanubhavanti.), “EffEREEBEMEERE, HWAGEA" (113b17-
18. “Even we bodhisattvas, who [stay on] the ground from which there is no turning-
back, do not know [it]” K.317.2-3.asmakam api ... avaivartya-bhimi-sthitanam bodhi-
sattvanam ... asmin sthane citta-gocaro na pravartate.).

Three words “EE”, “E", and “¥" are used to stress rhetorical questions: “MEF
—%F ZEH_7°(70b19. “There is only one vehicle. How can there be twol” K 46. 14.
ekam hi karyam[v. l.yanam. cf.Karashima: 52] dvitiyam na vidyate.), “HfER_. 5E
H=7"(81b6-7. “There are not even two [vehicles]. How can there be three!”™ K. 110.
10.-), “S¥EF"(10023. “How can [the king Jewelled-Canopy] possibly have been
anyone else!” K. 224.1.-).

vi. Obscure words

There are still many words in Z. whose meanings-remain obscure and await further
investigations. For example, the meaning of “Z#" (yimi), a bisyllabic word having
the same vowel formation(&B#8), is not clear in the following sentences: “LyvEtE.
BRI E(97c29. “Having thought thus inwardly, [Ananda) made a vow earnestly[?].
K. 215.2. evam ca cintayitva “nuvicintya prarthayitva), “IBREEEZLE . BEN—T¥E
(107c16. “If a bodhisattva observes minutely(?] all the dharmas, ..." K. 278.3-4.
evam hi ... bodhisattvo mahisattvo ’bhiksnam sarvadharmin vyavalokayan viharati.).

Taking the case of Dharmaraksa s translation of the Lotus-sitra alone, there are
still many words and usages which are not to be found in dictionaries and remain to
be investigated.

2 Chinese Buddhist Transcriptions as Material for
Reconstructing the Chinese Sound System

In order to identify the original language of the Chinese translation of
Dirghdgama (abbr.DA. =P-Z#8. Taisho vol.1, pp.1-149), which was rendered in
Chinese by Buddhaya$as (JFEHE4) and Zho Fenian(®4%:4:) in Changan(B%&) 413 A.D.,
the present author has analysed approximately 500 transcriptions found in it,
comparing them with corresponding Sanskrit, Pali, Tibetan words and other Chinese
transcriptions(Karashima: 1994b). In that study, some problems concerning Chinese
phonology were also discussed; two of them will be brought up here. MC recon-
structions follow the system devised by Karlgren(1954) and emended by Li Fang-
kuei(Z=H#: 1971) with some notational changes proposed by Coblin(1983: 41).
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2.1.0n the value of MC. ji-(3#) reflected in transcriptions

Relying on his analysis of phonological glosses of the Wei-Jin Period, Coblin
assumed the value of MC. j/- was z- in this period(1974-75: 310-311). On the basis
of Chinese transcription of foreign words, Pulleyblank also assumed the value of MC.
Ji- was z- in the period between Han and Tang(1962: 115). Coblin, who analysed
transcriptions found in Han Buddhist scriptures, reconstructed MC. j/ again as Zz-
(1983: 62-63).

However, on the following grounds, the value of MC. ji- in DA. (413 A.D.) seem to
have been not z- but j7 which corresponds to the semi-vowel y- in Indian languages.

In DA. there are five cases, where MC. ji- corresponds to Skt.-k-: e.g. an “EE’
(MC. jidn) of “JE¥ET " (Taisho vol.1, 80all) corresponding to “kan” of BHS.nikantho. A
phonetic development such as -4- 2> -j- is not known in Indian and Central Asian
languages; rather one may assume that this transcription reflects the Prakrit
development -4- > -y~ in the underlying language of DA.

There are also seven examples, where MC. ji- corresponds to Skt.-c-: e.g o “HI
(MC. jia) of “EENE"(80a26) corresponding to “ca” of Skt.vicisu, Pa.vacihi. The
development -¢- > —j- is exceptional in the Middle Indic (cf.Brough 1962: 226;
Norman 1970: 134-35), thus one may assume that these transcriptions reflect the
common Prakrit development -¢- > -y- in the underlying language.

Skt. consonant groups jy-, dy- in initial position are assimilated to j- in
the Middle Indic. If MC. ji-(3EfF) had the value of Zz- in this period as Pulleyblank
supposes, then such Middle Indic initials would have been transcribed by MC. ji. But
in fact they are transcribed by MC. z-Gi#Ef): e.g o “BIMC. Zju:, zju-)#" (80b26.
Skt. jyoti-), “BEOMC. Zjou)Htr" (80b12. Skt. dyuti).

Thus in DA. MC. ji- corresponds distinctively to y of the underlying Prakrit,
while MC. z- corresponds to Pkt. / We may assume that the value of MC.ji-(FF8) at
least at the beginning of the fifth century in Changan was not Zz- but j/-.

In DA. MC. s-COMBE), s8R, 7-GER), ji- (GE8) correspond to Skt. (or Pkt.)
s, S, J. yrespectively, while in Chinese Buddhist scriptures from the middle of the
second century A D. till the fourth century MC. ji- corresponds to these Skt. sounds
(cf. Pulleyblank 1983: 85). '

2.2.0n the value of finals of OC. yu(f®) category reflected in transcriptions

Coblin(1983: 100-103) assumed that MC. finals -wo(MC.mo # rime), -jwo(MC.yu £&
rime) and -ju(MC. ya B rime), which belong yi £ category in 0C., had a-vocalism in
most Bastern Han sound glosses and o-vocalism in the language of the Eastern Han
Buddhist transcriptions.

In DA. the transcriptions with these finals correspond primarily to Sanskrit (or
Pali) syllables having the vowels #, o, and au Therefore, one may assume that
these finals had o-vocalism also in the language of DA. The transcriptions with
finals in question found in DA. are listed under.
i.-wo(MC.m6 B%, mo #£, md B rimes)

80b28. “B& (MC. wo)EE” (Pa. ummd, BHS. umda-), 2b2. “EMC. Two) B (Skt. =
Pa. udumbara), 47a23. “&MC. 'wo)®#EF]” (Skt. = Pa. Udumbariki), 80b28. “iB(MC. Iwo) HR”
(Pa.Roja), 80b13. “##L(MC. nwo:)” (Pa. Venhu-, Skt.Visnu-), 33a22. “Za(MC. pwo-) 51"
(Skt. Potana), 109c22. “f3 (MC. pwo—) FEZEAR™ (Pa. Pot thapado), 80b9. “HE(MC. swo) 3" (Pa.
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Soma), 80b15. “HFAEEMC. swo) ZEEHY" (Skt. Candrasyopanisad, Pa.Candassipanisa),
80b16. “Ex(MC. swo) ZZEREx (MC. swo) ZEfE#4” (Skt. Siryasyopanisad, Pa. Suriyassipanisa),
80b17. “BEMC. swo) #HB" (Skt. Sirya-, Pa. Suriya-), 80a27. & (MC. swo-)#%%" (Skt. suparna-,
Pa. supanna-), 80b12. “EMC. mwo-)FEZEHR” (Skt. = Pa. modamani), 33a24. “EE(MC. Iwo-)
(Skt. = Pa.Roruka), 112c20. “B8MC. Iwo-)3i#" (Skt. Lauhitya, Pa.Lohicca).
ii. -jwo(MC. ya £, ya #& rimes)

34b20. “BMC. kiwo) 5ERE” (Skt. = Pa. Kosala), 34b21. “BE(MC. kjwo)#2" (Skt. = Pa. Kuru),
23b10. “FI(MC. tshjwo)BE™ (Skt. ksauma, Pa.khoma), 80b22. “BE4@i(MC.sjwo, sjwo-)ZEE
(Skt.Manusottama-, Pa.Manusuttama).
ii. -ju(MC.ya B rime)

63c3. “EB(MC. gju) 3" (Skt. = Pa. Gopika), 105b27. “EE(MC. gju)#EE" (Skt. = Pa. Gotama),
107b15* £ MC. giu)&F(” (BHS. Gosali), 126a16. “EBMC. gju, kju) %" (BHS. Kokalika).

Notes
* | am indebted to Prof.Victor H. Mair, who read the earlier version of this

paper, for his valuable comments and suggestions.

(1) Other Sanskrit manuscripts read differently: K. 73.2-3.yan nv aham sarvan iman
kumirakan -ekapindayitvotsangenddayasmad grhan nirgamayeyam. Cf.Karashima 1992:

67.

(2) Although the reading pithakena (“with a stool”) agrees with the reading of
the Chinese translation, it could have been originally pitakema (“with a basket™).
Cf.Vinayapitaka I 225, 13-14.pitakiani pi ucchange pi piresum. For a confusion
among pitaka, pithaka, and pithaka, cf.BHSD, s.vv.

(3)  Other instances of “#": 64b8. &, A& ("You, Broad-Head!” K. 10.7. Mafiju-
ghosa), 65b26. VEIN{_2 (“[People] are looking up with thirst to you”. K 15.11..
tvam cabhiviksanti). “{“#F" is used also with the meaning of “a benevolent man”:
e. g 98224 {_E P& (“the benevolent one, Ananda” K. 217.8. Anandabhadro mama dharma-
dharakah).

For the usage of “=", “4=#" in Buddhist texts, cf.Mizutani OKBER) 1961;
Kanaoka (£&RfE5E) . 91-92.

(4) This sign denotes that a passage in Z. lacks its parallel in the Sanskrit
versions.

(5)  Wang/Fang(EZ=#§ - H—¥r: 25) cite some instances of this usage from Jin Shi
(BE 646 A.D.).

(6) Other instances: 64b6. PR FEPFEE("[Some] have seen all the outstanding
scriptural texts of the Buddha”. K. 10.5.ye capi anye sugatasya putra. Cf.Karashima
1992: 30), 7Tlal9. HEME Pz (“ALl the Thus Come Ones who have passed into
extinction”. K 50.1.parinirvrtandm ca jinina tesam.), 84b27. BHELE BERE ¥
NERER EBE hiEARE ERESI(“Sorts of medicinal herbs are various. ALl
good medicinal herbs are broken in pieces. Listen, Kasyapa! I will explain all.” K
129. 7-8. ksudranuksudra ima osadhiyo ... anyd ca madhya mahati ca osadhi Srnotha
tih sarva prakasayisye.), 120c7. ZEPrfEES" (“all sorts [of cows]”. K. 363.10.-), 12lc
11. Ersh(“al]l ghosts [and] spirits™. K. 369.5.yaksana).

(7) Other instances: 111a23. #&HRI3K RERHE JT7HED FiEZHRKFrom of old
[we] have never seen nor heard that there are so many multitudes of bodhisattvas.”
K. 302. 12-13. adrsta-purvo "yam asmabhir [ Kashgar’ and Farhad-Beg manuscripts add
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here “evariipau”, ' “evariipo” respectively, which agree with “@@t" of Z. ] mahi-
bodhisattva-gano maha-bodhisattva-rasir asruta-parvas ca.), 113b9 = 113b23. aNEXK
W, SEEL, #EF—BE(In this manner, again he takes another particle of dust,
and then, after passing over so many lands, again deposits it.” K. 316.8.-. Cf.
Karashima 1992: 185).

(8) Other instances: 64c2l. MBLFRME JkEkBEET(“[1 preach the Dharma] and show
the rewards and retribution which are billions in number and hard to calculate.”
K. 12.10. drstanta-heti-nayutair anekaih.), 67bl4. EMiSiER #EEEHE,(“Then [they])
constructed immeasurable millions of stipa-shrines.” K. 26.8. stipina koti-
nayutd anantaka.), 69a20-21. FHEREE T TR T S EZEBBE 2B (“There
are infinite numbers of hundreds of thousands of millions of crawling, panting,
flying, wriggling living creatures.” K. 36.5-6. bahuni prani-Satani ...bahuni prani-
koti-nayuta-$ata-sahasrani.), T7c16-17. ZFREE MEIKE("countless millions
of unusual and rare treasures’. Here the reading of Z. has a close resemblance to
that of the ‘Kashgar’ manuscript: varai$ ca kotyai bahu-hamsa-laksanaih. K. 89.86.
varai$ ca koccair baka-hamsa-laksanaih. Cf.Karashima: 1992: 75). 118a16. SEB{TF&k
PU KT (“in innumerable thousands of four-continent worlds”. K. 346.7.catursu
loka-dhatusv asamkhyeya-Sata-sahasresu.), 126cl1-12. iR t+ _EIKERIT R EE
5% (“[He] will see a multitude of Thus Come Ones equal in number to the sands
of seventy-two millions of billions of Ganges rivers.” K.419.8.dvasaptati-ganga-
nadi-vilika-samims tathigatan(a fragment from the Petrovsky Collection reads here
“tathagata-koti-nayuta-$ata-sahasrani”, which agrees with the reading of Z. Cf.
Karashima 1992: 221] draksyati.). '

In this connection it could be noteworthy to mention that in Z. the compound
word “fB#K” is found several times(125a27, 126¢5, 129b15, 130c16) with the meaning
of “calculates, measures”.

(9) For this usage in non-Buddhist texts, see Ushijima(Z4E¥K): 323-324; Liu(Hl
18 320-321; Wa(R&£3#).

(10) Other ‘instances: 77c24-25. B=%8k FLEAE(“[They] are tied to the desires
of the three spheres.” Cf.K 89.12.), 78¢29. Bs&5mE P EMERR(“(They] are de-
spised by various kinds of sentient beings.” Cf.K. 89.12.), 98c11-12. fEBEH PR
R (“(Rahula] will receive compassion from innumerable millions of Buddhas.” Cf.
K. 220.11), 113212-13. BSiftEA FrRAEBE(“[(They] are praised by the Heroes, Guides.”
Cf. K. 313.14), 117a10. BISan3keh A #E# (“Then [they] are protected by the Thus Come
One.” Cf.K. 338.4.), 1193 HBRA HEEH(“[They] will be always loved and hon-
oured by a multitude of men.” Cf.K. 852 11.), 122a2. B—HIA FLEFEK(“[They] will
be always loved and honoured by all men.” Cf.K 370.11.).

(11) For this usage in non-Buddhist texts, cf. Wang(FEEKH): 276.

(12) For this usage in non-Buddhist texts, cf.Ushijima(ZFEFEKR): 304.

(13) Other instances of “F¥{F": T1bl6. ZEEE (EZFRT(CL.K. 51.5), 101al7. F&F
HE TBRHFF(CF.K 229.6.), 112c19. FEME S48 (“[How excellent that the
World-Honoured One explains this meaning! ... ] If someone hears it, it causes him
not to harbour doubts.” K.312.12. $rutva na vicikitsam apadyeran.), 114¢29-115a2.
SRERE RRHFR Ak shEXm Bzl Tt BERMY FTEHREH(
“When[!] the beings see that the world is in calamities of floods and conflagra-
tions [and that the fire at the end of] a 42/pa burns heaven and earth, at that
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time this Buddha-land of mine is fully refined, delicate, peaceful [and] fine.” K
324. 13-14.yad3d ’pi sattvd ima lokadhatum pa$yanti kalpenti ca dahyamanam / tada

pi cédam mama buddha-ksetram paripirna bhoti maru-mdnusindm //), 124b21. REEF A
B &7 (Cf. K. 391.6).

Another instance of “F4H": 119a22-25. EAELSRVEBFMURBHEENF - L'¢
HPAMR” (K. 354. 6-9. sa evam pari$uddhena caksur-indriyena prakrtena mamsacaksusi ...
tat sarvam draksyati.).

(14) Here the Korean Edition(BEE#X) reads “&457.

(15) Cf. Han(El304) : 604.

(16) Here the Taishé Edition(CKIE®X) reads “Z%", which is a mere misprint.
(17) For other instances, see Karashima 1994b: 15-16.

(18) For other instances, see Karashima 1994b: 63, fn.2l.

(19) Cf.Karashima 1994b: 70, fn.98.

Abbreviations and Signs

BHS.- -~ Buddhist Hybrid Sanskrit

BHSD., -~ Franklin Edgerton, Auddhist Hybrid Sanskrit Dwtmnary New Haven
1953 (repr.Delhi, 1970, 1972).

cPD.--oere e A Critical Pali Dictionary, begun by V. Trenckner, ed. D.Andersen
et al., Copenhagen, 1924-, :

DA, - the Chinese translation of Dirghdgama (Chéngiahanjing EMEHE).

Kooreeneee e Saddharmapupdarikasitra, ed. H.Kern and B.Nanjio.

MC. ~-eeee Middle Chinese or Ancient Chinese

oc. - 0ld Chinese or Archaic Chinese

Pa. ~--rove Pali

Skt.---cre- Sanskrit

Loowwoeeee Dharmaraksa(Zhi Fahu =%3#) s translation of the Lotus-sutra

(Zhengfahuajing IEEZEEE).
— e absence of parallel word(s)
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ILLUSTRATIVE EXAMPLES OF UERNARCULARISMS
IN THE POETRY OF THE SIH DYNASTIES THROUGH SUNG

QIN HUANMING

Nanjing Normal University

Although poetry was generally considered as elegant literature from
the Six Dynasties to Sung in China, especially compared with the
developing popular literature at that time, we should not ignore its
vernacular aspects. On one hand, in this period, Chinese classical poetry
achieved its most perfect expression, but to some degree, it represented a
kind of deviation from ordinary language or in the opposite direction of
vernacularization; on the other hand, poets writing during this period often
adopted vernacular words and used elements of vernacular grammar. This

paper will give a. brief discussion of this phenomenon.
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The folk songs and ballads of the Six Dynasties known as yiieh-fu fﬁf
}Fj ;3;%'*- , especially southern yiieh-fu, were very vernacular. As folk songs,
the diction of these poems was quite popular. Let us see the following

poems selected from Yiieh-fu shih chi % j§ t¥ _f_% , vols. 44 & 46.

Midnight Song  ( Tzu-yeh ko ) I 7 FKk
ripe . £ -3 -,
When my lover worries, 1 worry 100; %k ;j\;‘ /i/g Ir L;ﬁ )
When my lover laughs, 1 am happy. E\? K 3:5'(, 'fi ‘2‘ .

A 8, 3¢ 58 H

Don't you see the intertwined trees,

Whose branches join despite their separated roots?

Unaccompanied Song ( Tu-ch'i ko ) "“;* & %f\
I love you so much, how could 1 call your name directly? 1}9% ;{& ﬁ V_ﬁ\_ /,C" ,
I miss you so much, I couldn't address your style. {Z\. ﬁéj’l ',\ \7?/ g .
I'll call you my lover again and again when we meet, 3‘_;%_ \2;7\. ,fg?)’k ,f/’g\ ﬁk ,
We swear not to depart from each other forever. (@ i“,’ﬁ 7(\ *ﬁ a?\'-\ o

In the above poems, huan ;}2}"\ means "lover,” nung »{}% means "I" or "me,"
lang ﬁp is "sweetheart”. These expressions were all drawn from the spoken
language of the south in this period. Meanwhile, some literary poets also
employed vernacularisms, such as "Charming Girl" jés —4 3%— written by
Tso Ssu % # , "Blaming Sons" %\ 3~ written by T'ao Ch'ien 1)

S , and "In Imitation of the Difficult Journey” & 45 j4- ¥ written
by Pao Chao é’;@ 1‘3{3\ . We can see many common words in these poems.

Yet we must also say that the expressions of literary poetry, more

influenced by the rhapsody (fu A& ), were magnificent, ornate, and elegant.
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In the T'ang Dynasty, especially in the mid-T'ang, literary poetry

embodied more vernacular than ever. "All the popular expressions of the

world were used by Lo-tien (Po Chii-i) w P 4532 % | aﬁ&gﬁff\ 3 % "
remarked Ch'en Fu-chih }&_ &} 2 of the Sung period in his shih-hua (%%

Y

Anie

£

“poetry talks”). Nonetheless we must also point out that literary poets were

often in a dilemma. Let us read the following poem written by Ku K'uang (}Eﬁ

%, ), a poet of the mid-T'ang.

Son ( Chien)
[ Chien, worry for the Min area.... In the light of Min

customs, the son is called chien and the father lang-pa.]

The son was born in the Min area,

He was caught and castrated by government officials.

The officials enslaved him and got a great quantity of gold.

The son was punished as the grasses and Irees.

" Heaven is ignorant and lets me suffer from persecution.
God is ignorant and lets them receive happiness.”
When the father had to part from his son, he said,
“I regret giving you birth.

When you were born,

Som;abody suggested t0 me not to bring you up.

I didn't follow the suggestion.

Now you have suffered this pain.”

The son had to part from his father,

Fretting and bursting into tears,

"Heaven is cut off from the earth,
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. 2 o @

Until 1T go to Yellow Springs, & jz’;_ @) )ﬁ]ﬁ J
" . 2
I'll never be able 10 meet you". A 41%. /&_ 2}5 -

l.fg‘l : modern Fu~chien(,%g) ;g_ ) provinee .

2. lﬁk j%_ : derogatory words referring to the slave.
3. %fjﬁ : two kinds of punishment. K 'un %%J i$ 10 cut off one's
hair and ch’ien ¥ is to put an iron ring on the slave's head.

4. % ﬁL : means netherworld, death.

It is not difficult for us to see that, in form and style, this is a

quatrisyllabic ®@ Z ’g'%_ poem, which derived from The Classic of Poetry
(Shih-ching 3“;%'- 2& ), so we can say that it imitated the ancient poetry and
revived the tradition. But we can also see that this poem adopts many
common terms from Min language, which went counter to the usual
classical tradition. "Make the old serve the new, make the popular serve
the elegant MM%T,M%}‘;%_ . This statement was repeated by Mei Yao-ch'en
;}@% Z ,Su Shih’?'g;;)"\ @ , Huang Tiing-chien % /ﬁ_ B . and Yang Wan-li 5 7 2
of the Sung Dynasty. They faced the contradiction and tried to do their best
to find a way out of it. But as we have seen above, this contradiction
existed before the Sung Dynasty.

The solution to the problem of the contradiction between living
language and poetic language still had not been worked out by the poets of
the Sung. They laughed at Liu Yii-hsi gqj g % of the T'ang Dynasty who
dared not use the common word "cake" (kao 5]5,¥ ) in his poems.
Meanwhile, they tried to find the source of this word (See Chu Pien's Feng

yieh t'ang shih-hua ﬁf\-ﬁ'- )8, B & 35 2z . Shao Po's Shao shih wen-
chien hou lu 3318 . Bp W M) R, 7% & . ctc). Yet this ridicule itself
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indicated that Sung poets had more courage than those of the T'ang to face
the problem.
Let us examine the following poem written by K'ung P'ing-chung( a/()%

/f:’? ). a poet of the Northern Sung Dynasty.

Written To His Grandfather for My Son WX 5—% 5?‘%: £y :)”]

Since my [ather came to Mi-chou, %’?—9}(\ % ‘“’l ’
a2 T
He has gotten two sons in the two years. -@- ﬁ/ﬂ‘T B0 ;— ¢

Ya-erh is lovely and strong. /Zf ?u;%—ﬂ‘/%" s
Chéng-ching has cut a tooth, & HBoiE.
You haven't seen them; 3‘3 ;}J\ a%*ﬁ) :
If you see them you'll be very happy. B4 j@ ‘\:,«@\%“ c
I have read many books /% 5?‘?1 Zég % y

% PP

And can wrile oul two picces of paper al once. G"?j 5 iﬁt{;’e"‘ﬁ’
= = 2 ﬁ

San-san is full of energy, and = = A T1E /T’?

“\'
Ta-an is able to walk now. JL\ ‘:{k- ‘
h ot
A H)

Though you have seen them,

Their skills are much better than before. li’{ﬁﬁ JF 2] ;t
- a2 4 ;}

When we meet together, /’/Z 93— 'fﬁ"

We'll all kneel respectfully around you. {i ﬁ 1%5/0

_ ‘ ,ﬂ A 2 3 é
Grandmother has been in the capital,
You are an official in the ministry. é‘f) %‘:ﬁ)\/& /EZQ 4
Great-grandmother is cighty-five years old,
How about her cating and slceeping recently? ﬁg)ﬂ'g Jﬁ./'aj /“\)‘ ?
My father and mother ﬁ\ j; —ji“‘k‘)"%'\

,

Z W
Miss you every day. :?\ H ,\ B .
. . ) ) » 9— LA 23
When we have a good time or a festival is coming, _@- @J ) T g{'j /
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Or even when food is delicious, E&: jf{)— @}( /E'} ;\ 5
We all miss you very much, —_— — 1% Lo
And often count the days till we return on our fingers. Eéﬁ%j’j c,%';’/;ﬁ 4’5 »
We used a stove yesterday; a}i'; g X EF%] j\i‘% B
The north wind blew at night. j@//?i jt )‘IZ-L%' y
After eating we all felt alone: ’éf’\ }% iﬂ )‘% /{’fl% 5
We looked into the distance for thousands of /i 7?’;1\ E] %i"/,: E .

This poem imitates a child's words to write a letter. Many vernacular
words are used, especially such as tieh-tiehé}%. weng-wcngfjfs 335 ,p'o-p’o
jg%_é t'ai- p'o K % , etc. which all were contemporaneous appellations and
there are also many pronouns, prepositions, and conjunctions in this poem.
The poem is very close to a spoken letter.

Without in-depth research, many words in Sung poetry are difficult
for people to understand, because Sung poets liked to quote many allusions
and literary quotations in their poems. But grammatically Sung poetry is
more vernacular than that of the T'ang. In Sung poetry, subject, time and
space markers, and other function words (hst-1z'u /i%_ ZZ] ) were more
used, so "who,"” "when,"” "where," "what to do," and "how to do,” which offer
clues to the poetic meaning, are often more explicit in Sung poetry. If we
say the words of T'ang poetry are descriptive, the words of Sung poetry
may be said to be narrative and analytical, which makes them closer to the
spoken language.

Let us compare the following two poems, the first written by Méng
Hao-jan & -1 4L of the T'ang and the other written by Huang T'ing-

chien

R

4

/j,g\ é_—r% of the Sung.
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. . . A .
Mooring on the River at Chien-t€ 4% 32
Q‘\
A A,
Sun sinking, the traveler's sadness increases. . Ef

7z
18
The boat moves to moor by the misty shore, q;jé‘,
H
2
Boundless plain with trees at the horizon, “;’J”

\xl_

The clear water reficcts a neighboring moon.

Following the Rhymes of Tung-p'o's "Nine Glories J\Eﬁ‘ziﬁﬁfﬁff’ fb%
Mountain in a Jug”
Someone carried the mountain away al midnight, ]5&/?{ )fi %‘L‘i 2
It was felt at once that drifting mists warmed azure sky. %‘ﬁ %gﬁ ﬁ/{%‘g‘ =
May I ask, it was set in a splendid chamber, ;A; F"L} %‘JQ': é/% /g. P

And how to be fallen and lost amid the jumbled clouds now? /fE) &Q (j;\ 1’%[_”%9 Kf .
Where is that person who can ‘bring back Chao's ring of jade? Ié'g (’) iﬁ /e} 'S ‘%/{i
So even if having gone into Southern Branch land, ZJ N (% 7}»77) }7‘ 4\_@ .
the dreams still can't get through. *ﬁ /H "%’é %3 ‘f@__ ;F./? J/Zf\ .
Fortunately the frosty bell mountain hasn't been rolled up, 'f‘b *ﬁ_;}‘-\ ,éa ??P%j

With bludgeon in sleeve, I go to listen to its perfect sound.
(In addition to standard reference works, | have also consulted the translation of Professor

Stephen Owen.)

In the latter poem, there are many words and phrases. such as yu jen
jé A_ . tun chiieh EEE] ,%i . shih wen Z3 P . ho ju 18 Az . neng hui
Beg antsai Z fyp iju ¢, N and lai yu % ,{j which have the

characteristics of exposition and analysis. But the former poem does not

have these characteristics. In the latter, there are many allusions, such as

ch'ih shan % 4y . hua wu ,% )% . Chao pi ;EE ’éﬁ . Nan k'e &) 9

hsiu chui  F¢ ;{:{; , while the former poem lacks them. So we can say that
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when the poetry bases itself upon the expression of the feeling, the poet
will try his best to break the conventional grammatical rules and its words
will be popular; when the poetry bases itself upon the expression of
experience, even if its words may be ornate or elegant, its grammar must

be close to the vernacular.
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