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ABSTRACT
TITLE : TRANSLATION STRATEGIES OF PHILOSOPHICAL
CONCEPTS IN SIDDHARTHA
BY : JUTAMANEE TIPPARACH
DEGREE : MASTER OF ARTS
MAJOR : ENGLISH AND COMMUNICATION
CHAIR : ASST.PROF. SUPATH KOOKIATTIKOON, Ph.D.

KEYWORDS : TRANSLATION / TRANSLATION STRATEGIES /
PHILOSOPHICAL CONCEPTS

The research studies strategies employed by two Thai translators to
translate philosophical concepts expressed at the word level in Herman Hesse’s
Siddhartha. The English version of Siddhartha translated from the original German
by Hilda Rosner constitutes the source text of the two Thai translations. Twelve
philosophical terms: awakening, bliss, circle, desire, disillusionment, knowledge,
meditation, perfection, reality, salvation, samsara, and wisdom have been selected for
the study. The findings reveal that the two translations differ in some important
respects. The first translator, Sodsai, translates according to the principle of formal
equivalence, emphasizing a close approximation of the text’s grammatical forms. She
tries to retain linguistic forms and cultural peculiarities of the source text at
the expense of accuracy. In contrast, the second translator, Choon, translates
according to the principle of dynamic equivalence. His dynamic equivalence
strategies and skillful use of domestication technique help resolve the problem
of non-equivalent words and improve the accuracy in translation, while preserving
the original concepts and culture of the source text. As far as translating
of philosophical concepts is concerned, dynamic equivalence coupled with
domestication overall yields a more accurate translation than formal equivalence and

foreignization.
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CHAPTER 1
INTRODUCTION

This chapter consists of five parts beginning with background and
rationale, the research questions, the goals of the study, scope of the study and

significance of the study.

1.1 Background and Rationale

If people spoke the same language, translation would be unnecessary.
Translation, therefore, needs to be as accurate as possible in order for the meaning of the
original message in the source language to be properly conveyed in the target language.
The difficulties of translation tend to vary with the genre of the original text and the
purpose of the translation. If the original text is simply for entertainment, the translation
may be somewhat free, not as strictly literal as, for example, a legal document, Unlike
the translation for entertainment, the translation of philosophical works needs to be
accurate since philosophical concepts constitute the essence of the text. For example, the
term “circle” can refer to a philosophical concept “the round of rebirth,” or a non-
philosophical one, “a round shape.”

In Siddhartha, the first use of the term as referring to a philosophical concept is
in the following passage when Govinda says: “Are we gaining knowledge? Are we
approaching salvation? Or are we perhaps going in circles—we who thought to
escape from the cycle?” (18) The main idea here is that of ending, or staying in, the
cycle of life, expressed respectively as “approaching salvation” or “going in circles.” If
the translator mistranslates "circle" as “a round shape,” the phrase “going in circles”
would be “going in round shapes.” The translated phrase would lose the main conéept of

not only the original phrase but also the main idea of the text.



In Janel Olearski's children's book, The Sunbird Mystery, the word is used in
this latter sense. “The bird turned in a small circle," she writes, "and then, with
a flash of color, it flew away between the trees.” (21) “A small circle” here refers to
“a small round shape,” a non-philosophical concept. It indicates only a moment in the
sentence and, even if the translator were to mistranslate this point, the main idea of the
text would still be maintained. A translator of philosophical works must, therefore, worry
less about such things as the author's style or other literary aspects of the source text and
focus primarily on producing an accurate translation of the philosophical ideas.

But preserving the original concepts without distortion in translation can be
a formidable task. Philosophers write about philosophical ideas in their own language,
while frequently expressing their own opinions. They also use signs, symbols and other
subtle devices to describe their ideas. Some of them are easily understandable; some are
not.

N.S.S. Raman (2004: 27) remarks that forms, styles, and conceptual
frameworks can make translating philosophical concepts especially tricky. Words and
symbols in philosophical works are difficult to comprehend and to communicate across
cultures. For example, one of the important Buddhist concepts, Three Jewels, found in
English translations of Buddhist texts should be translated into Thai as rattanatrai or
trairat which refers to the Buddha, the Dharma (the Buddha’s Doctrine) and the Sangha
(monks, nuns, laymen, and laywomen) (Smart, 2000).

If translators do not know the connotative meaning of this word, they may inappropriately
translate this term as keawsamdong (Mediawiki, 2008), which is its literal meaning. This
literal meaning would be unacceptable because the term “rattanatrai” or “trairat” are
Sanskrit loanwords whose literal meanings are also three jewels, but whose connotative
meaning -- the Buddha, the Dharma, and the Sangha -- is the one that is meant. Adding to
the difficulty of translating philosophical terms is that is it is difficult to find a complete
encyclopedia of philosophy (Swanson and Heisig, 2005); therefore, translators frequently
translate philosophical ideas without reference sources to consult when they have
problems understanding philosophical concepts. Finally, words often have connotative
meanings -- with allusions to culture and history -- that cannot often be replicated in

another language (Swanson and Heisig, 2005).



For example, in English, to refer to someone as "a dog" might mean that he is either
physically unattractive or morally reprehensible (Mediawiki, 2008). Only a clear
understanding of the language and culture would allow a translator to render the meaning
accurately.

Certain theories and strategies have been developed to help translators produce
accurate translations. Domestication is a strategy in which translators attempt to explain
foreign concepts in the source text by using linguistic and cultural aspects of the target
text. Foreignization, the opposite strategy, is where translators maintain the original
linguistic forms and concepts, thereby allowing readers to gain insight into foreign
cultures. Dynamic equivalence is a method that gives translators more freedom in
translating complex sentences, allowing them to choose linguistic forms in the target text
in order to produce a more accurate translation. In contrast, formal equivalence attempts
to maintain original forms and concepts particularly crucial for holy books, the translation
of which requires the so-called literal fidelity. Translators themselves can, therefore,
decide which strategies or approaches are the most appropriate for their particular
translation, while attempting to preserve the meaning of the original text in the process.

This study examined two Thai translations of Hermann Hesse’s novel,
Siddhartha, for their accuracy. The novel revolves around the philosophical principles
central to Hinduism and Buddhism as well as Hesse’s own ideas. Hinduism and
Buddhism share several beliefs; however, the same terms found in both religions do not
always denote the same religious concepts. For example, wisdom and meditation are
words common to both religions and are used in descriptions of both religions in the
novel. But each religion actually defines the terms and practices differently. Wisdom, for
Buddhists means intellect, (Payutto, 2003:383), but for Hindus it means sacred
knowledge (Thiroux, 1985:415). Meditation in Buddhism is a practice to attain
enlightenment. But in Hinduism, the term not only can refer to the contemplative
religious practice, but can also refer to one of the six schools in Hinduism. A translator
may miss this simple distinction if he is not altogether fluent in the original source
language or if his understanding of the two religions is incomplete. Many other terms
common to both religions are also found in Hesse's classic book and this is why it is
a good novel for investigating what strategies translators use to translate philosophical

concepts and ideas.



1.2 Research Questions

The study focuses on two questions:

1.2.1 What strategies are employed to translate philosophical concepts in the
novel?

1.2.2 What strategies yield more accurate translations of philosophical

concepts?

1.3 The Goals

There are two goals of the study:
1.3.1 To investigate and evaluate the strategies used by two Thai translators to
translate the philosophical concepts in Hesse’s Siddhartha.
1.3.2 To find out which strategies are more effective in producing accuracy in

translation for translating philosophical concepts.

1.4 Scope of the Study

The English version of Siddhartha translated by Hilda Rosner (1951) is used as
the source text. The two translations or target texts to be evaluated are those by Choon

Phapawiwat (1974) and Sodsai (1983).

1.5 Significance of the Study

This study is an attempt to investigate and evaluate the strategies employed by
two Thai translators to translate the philosophical concepts in Hesse’s Siddhartha.
The results of the study are useful for translators, students and other people who are
interested in translation. Thai amateur and professional translators can adapt useful
strategies found in the study to their own translation. The strategies found in this study

to be effective in producing accurate translation can be taught in translation classes.




CHAPTER 2
LITERATURE REVIEW

This chapter begins with a definition of translation. The second path defines the
term “accuracy” in translation. The third part, translation strategies, looks briefly at
studies in contemporary translation strategies, general translation strategies and
translation equivalence, and discusses changes in translation strategies from the past to
the present. The fourth part looks at problems in translating philosophical concepts. The
fifth part presents an assessment of a good translation in the studies of the two novels and
two philosophical translations. The sixth part concerns basic aspects of philosophy and
the philosophy found in Siddhartha. The seventh part is the conclusion and includes

comments about Chapter II. The last part discusses related research works.

2.1 The Definition of Translation

Translation derives from Latin transferre. Trans means across and ferre means
to carry or to bring. Therefore, translation is essentially a carrying across from one
language to another (Wikemedia, 2008). Translation is the attempt of the translators to
replace a written message in one language (or source language) with the same message in
another language (the target language). Modern theorists generally have their own
definition. Roger T. Bell (2001: 5) says that translation is the explanation of a source text
from a source language into a target language, while maintaining a semantic and stylistic
equivalence to the original. Perter Newmak (1982) says, Translation is a craft consisting
of the attempt to replace a written message and/or statement in one language by the same

message and/or statement in another language.



2.2 “Accuracy” in Translation

Siriporn Sudjing (2004) studied factors of good translation of fourth-year
English major students at Khon Kaen University. She says, “Meaning accuracy is the
most important factor in a good translation.” Keerata Hasanee (2005) studied
An Analysis of the Translation of Tony Parsons’ Man and Boy from English into Thai.
She analyzed the translation accuracy in terms of meaning, naturalness, and equivalent
effect. She indicates that “accuracy” is essential for conveying the true “power” of the
original text. Therefore, “accuracy” is one of the most important factors in translation.
For Katherine Barnwell (cited in Anurat, 1998), “accuracy” simply refers to the accurate
meaning of the translated text. The goal thus is simple: when reading the translation, the
reader feels like he is reading the original text in his own language. Nongnut
Tankawatanakun (2006) used the standard of “accuracy” to evaluate the English-Thai
translation of Krishnamutir’s the network of thought. She analyzed data divided into three
levels: (1) word, (2) grammatical and (3) sentential and discourse level. She evaluated the
accuracy of the Thai translator by comparing the meaning of the translation with the

meaning found in the dictionary. For example, at word level, the translator translated the

term “salvation” as AMuMgARY or “the state of extrication” but in the dictionary, this
term means 1337811500 or“a way of being saved (from danger, loss or harm).”
Therefore, she determined that the translation of “salvation” into mmﬁqﬂﬁ'u was a “mis-

4 ss k3 . . t 9
translation” because AuMANY expresses a different meaning from M3Te1vison

The term “accuracy” is also used by Wang Hui (2007) and John Gledhill
(2001) as a criterion to evaluate, respectively, James Legge’s translation on the
Zhongyoug and Lowe-Porter and David Luke’s Translations of Thomas Mann. Hui finds
that Legge’s translation is more accurate when, instead of analyzing on a word-by-word
basis and employing a literal translation, he first gains understanding of the entire context
in which philosophical ideas are discussed. Gledhill uses a self-defined standard of
“accuracy” to evaluate the translation of Helen Lowe-Porter and David Luke’s
Translations of Thomas Mann’s works by investigating the accuracy of sentence
construction. (Hui’s and Gledhill’s studies are discussed further in the section on

translation strategies.)



As seen in these earlier studies, “accuracy” is effectively used to evaluate
a good translation. The study uses it as a criterion to evaluate Choon’s and Sodsai’s
translations of twelve philosophical terms, namely, awakening, bliss, circle, desire,
disillusionment, knowledge, meditation, perfection, reality, samsara, salvation, and
wisdom. The original concepts of the twelve terms are investigated to find out what the
subtle ideas of the twelve terms are most likely to be. The study uses the results found
while investigating to evaluate the two Thai translations and judges which translation
conveys the original senses more accurately. The term “accuracy” in this study not only
refers to the correct meaning of the term as found in the dictionary, but, as revealed by the
context in which the term is used. In fact, a full understanding of the context is critical in

generating an accurate translation.

2.3 Translation Strategies

2.3.1 The Studies of Contemporary Translation Strategies

Contemporary translators have borrowed and modified traditional
translation strategies for their own use. For instance, John Richard Morton Gledhill, and
Wang Hui offer especially helpful insights for translating books of
a philosophical nature. '

Hui’s (2007: 41) “A Postcolonial Perspective on James Legge’s
Confucian translation: Focusing on His Two Versions of the Zhongyoug” compared two
translations of the Zhongyoung. The first version titled The Chinese Classic, (1860)
focused on correctness or faithfulness to the original text. According to Hui, the text was
considered by many critics to be unintelligible. The second version was part of the series
Sacred Books of China (1885). In this version, Legge emphasized context rather than
a literal reading of the text, and this version was more intelligible. To give one example,
in the first version, Legge translated cheng as sincerity which is its literal meaning, but
later he realized that given the context, this literal rendering was not accurate. In the
second version, and after studying of the entire Zhongyoung, he used the phrase
perfection of nature which better fits the whole context.

John Gledhill’s study (2001) “Strategies in Translation:
A Comparison of the Helen Lowe-Porter and David Luke’s Translations of Thomas

Mann’s Tonio Kroger, Tristan and Der Tod in Venedig within the Context of



Contemporary Translation Theory” uses a method of translation that he calls the
academic approach. Based on the teacher’s own translation of the text, the academic
approach uses a strict — although arguably personal — set of criteria for evaluating

a translation. The criteria include accuracy, strong sentence construction, and readability,
This method allows the translation teacher to have an answer key to

a translation test, to which all other translations must conform. The teacher determines
that the closer the translations match the essential criteria met in his own translation, the
better they are.

Nevertheless, Gledhill uses the academic approach when he evaluates
Lowe-Porter’s and Luke’s translations of Thomas Mann’s prose. Gledhill comes to the
conclusion that Lowe-Porter’s translations are deeply flawed while those of Luke are
generally reliable (Gledhill, iv). He concludes that Lowe-Porter should have used an
alternative method such as domesticating (defined below) for his translation of Thomas ‘
Mann’s works.

2.3.2 General Translation Strategies

General translation strategies have been developed from the studies of
contemporary translation strategies. In the past, many translation theorists such as Eugene
Albert Nida and Lawrence Venuti created strategies that are helpful to solving the
problems of translation. Many different strategies have emerged recently that can be
divided into two large groups: domestication and foreignization
(Baker, 2001: 240).

A domestication strategy is the rendering of the source text by employing
ideas that are more familiar to the target audience. Translators who domesticate a text
assimilate the peculiar culture of the source text to the more familiar cultural norms of the
readers of the target text. This allows readers to feel comfortable and understand the text
better (Baker, 2001).

For example, the rendering of the first person pronoun I in Siddhartha

varies depending on the context. If Siddhartha spoke to his friend, Govinda, “I” was

translated as “3% (chan),” to his father, “I” would be “an (luk),” and to someone

important such as Gotama, “I”” would be “karpraputtajaow.” There are several renditions

of the term because in Thai different personal pronouns are used depending on the status



of the person in question. In English, there is only one first person pronoun. Therefore,
this type of translation is a domesticating strategy which adjusts the linguistic features of
the source text to those sociolinguistic aspects of the target text, emphasizes the
familiarity of the readers with their own native language.

A foreignization strategy is one in which the translators preserve the
foreign cultural concepts of the source text, different as they may be from the target

language (Baker, 2001). The example of translating “I” as explained above is a good

example of a foreignization strategy. If a translator translates “I” as “fu (chan)”

throughout the whole text without considering the social status of the person, the
translator is using a foreignization strategy.

Friedrich Schleiermacher (1813, cited in Baker, 2001), the translator and
the translation theorist, suggests that the foreignizing strategy is more "ethical” since it
maintains all of the information in the source text. It also provides benefits for its readers
by exposing them to foreign cultures. In addition, Schleiermacher, however, claims that
the domestication strategy is "unethical,” in the sense that it is ethnocentric and
suppresses difference. The source text, according to Schleiermacher, is distorted as it is
assimilated into the target culture and language.

2.3.3 Translation Equivalence

The term equivalence has been in use for more than forty years.
The translation theorist Eugene Albert Nida (1993 cited in Huijuan, 2003) defined
equivalence as closeness or approximation. He explains that this concept
of equivalence is useful in translating religious texts such as Buddhist scriptures and the
Christian bible, because the concepts of Buddhism and Christians are difficult to translate
(Nida, 1959 cited in Huijuan, 2003). If some concepts cannot be translated perfectly, the
translator approximates as best as he can. The translator translates in this way because at
least he can convey some information.

Terms such as literal, free, and faithful have been widely used,
especially in translation of scripture and other religious works (Munday, 2001). Literal
or word for word translation is that in which the target text maintains the grammar and the

nature of the source text (Venuti, 2004).
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Zhi Qian made literal Chinese translations of Sanskrit Buddhist
scriptures before 401 AD. Zhi’s idea was to translate the meanings of all the words and
not to “polish” the translation in any way—that is, not to take out any word or to change
the nature of the source text in any way. However, without the freedom to polish the
translation in this way, the translation was deemed "incomprehensible" (Translation
Theory, 2003).

Free translation, on the other hand, is less restricted (Supol,
1998:17). The translator adds what is needed to capture the nuance of the text so that even
though the translation is perhaps not concerned as much with accuracy, yet it conveys the
essence of the passage (Anurat, 2001). Chawang Chantarakate (cited by Supol, 1998: 17)
remarks that free translation is used widely in all mass media. The translation
of entertainment and news requires only the rendering of concepts without any need to
faithfully reproduce linguistic forms.

Faithful translation is the opposite of free translation in the sense
that a literal translation tries to stay loyal to both the sense and the linguistic aspects of
the original text. This technique is used widely in translating religious canons, which
must be as accurate as possible (Baker, 2001).

.Nida (cited in Munday; 2001: 41) says that the terms literal, free,
and faithful are not useful. Literal translation'places emphasis on the accuracy of the
literal meaning, thereby maintaining the original sense without subtracting or adding any
information. Therefore, according to Nida, some passages are difficult to understand for
the readers, since the translators do not consider the differences between the target and
source languages. Free translation éan catch the original sense, but the linguistic forms
are often changed. And although faithful translation fixes the problems of both literal
and free translations, this method is not fully adequate to the task of translating the exact
meanings of words.

As a result, Nida has designed an entirely different methodology
for solving these problems, which she calls designating equivalence, which she divides
into formal equivalence and dynamic equivalence (Munday, 2001).

Formal equivalence focuses on the source text in form and content

with the assumption that the target text should correspond to the source text as closely
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as possible—sentences correspond to sentences, and concepts correspond to concepts
(Venuti, 2004).
For example in Siddhartha:

The source text: I have never been a drunkard. (Rossner, 1951:17)

Sodsai : wy lalnoiily audiun (pom mi kary pan kon kee mow) (p.18)

This example shows Sodsai translates the sentence above using formal

equivalence because she maintains both forms and concepts of the sentence. “I”

corresponds to “Hi (pom),” “have never been” corresponds to “laiinentiu (mi kary),”

td
“a drunkard” corresponds to “audiu1 (kon kee mow)” and the meaning and structure of

the English sentence corresponds to the Thai sentence. Sodsai does not translate

the article “a” which indicates a number “one” in the phrase of a drunkard because “Wy

Ed
(pom)” already designates one person for “auvt (kon kee mow).”

Dynamic equivalence focuses more on the target text emphasizing
complete expression. If the translator thinks that a literal rendering of the idea would be
strange for the target audience, he adjusts it to the more common conceptions of the target
readers’ language and translates it in a smooth way. Meanwhile, he tries to preserve the
original meaning as much as possible (Venuti, 2004: 156). For example, a comparison
below shows how dynamic equivalence is helpful in translating a sentence that is subtle
and difficult to understand.

The source text: Siddhartha had begun to feel the seeds of discontent
within him. (p.5)

The target text:

Choon: ans1sazisuian liauniauda (p.7)

L0

Sodsai: AnmsazEy Iddudatuiaiuguvsanu binelaludues (p.5)

In this situation, if the phrase to feel the seeds of discontent is translated
on a standard of formal equivalence or literal translation, the translated meaning would
be the same as in Sodsai’s translation. She translates the phrase as som phat kap phuet pan

hang khwam mi po jai (touched with the seeds of dissatisfaction). The meaning of phuet
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pan or the seeds is not relevant to khwam mi po jai or unsatisfactory, which involves
human minds. Sodsai’s translation does not catch the meaning of the sentence. In

contrast, Choon used dynamic equivalence in this case and translated it as mi som ta win
(unsatisfied). The unsatisfied feeling makes more sense for the readers than touched with
the seeds of dissatisfaction. Therefore, Choon’s ﬁanslation would be easy for Thai readers

to understand.

2.4 Problems in Translating Philosophical Concepts

The problems in translating philosophical ideas have been discussed widely by
many scholars and translators. Raman (2004) compiled a list of problems that often occur
in translating philosophical concepts.

2.4.1 Translators often have different knowledge and training from the authors
or philosophers they are translating, and may simply translate passages incorrectly
(Raman, 2004: 54-55). For example, Thai translators who have never studied Plato’s
philosophy are likely to find Plato’s ideas difficult to translate accurately.

2.4.2 Philosophers, like authors of literary works, have their own styles and
an extensive vocabulary. The ideas are not easy to comprehend for someone who is not
familiar with them (Raman, 2004: 62). For example, the concepts of Nirvana in
Buddhism are peculiar concepts to people who are not Buddhists.

2.4.3 Objectivity in translation is difficult to achieve or define due to the fact
that there are no exact equivalents for some terms in different languages. Objectivity
generally consists of finding the correct equivalents for individual terms, both technical
and non-technical, and the words convey the total sense of the passage and the work
(Raman, 2004).

Certainly, the term objectivity as Raman uses it, is similar to the term accuracy,
which is frequently used to evaluate translation’s works. The term accuracy simply refers
to the selection of correct equivalent words in the target language to best convey the
original sense of the source text. For example, the term circle generally means
a completely round shape and is the first meaning in the dictionary. But as a philosophical
term found in Hesse’s Siddhartha, circle means a round of rebirth. Therefore, when
translating the term circle in the philosophical sense, the translator has to know this

distinction in meaning in order to make an accurate translation.
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2.5 Assessment of Good Translation

Even though Siddhartha is a novel, it contains many philosophical ideas. So, it
is often referred to as a philosophical novel. Few novels of this type have been translated
into Thai and there has been little or no assessment of this type of translation. In order to
detérmine valid criteria for evaluating the two Thai translations of Siddhartha, we will
first look at the concepts of closeness, style, naturalness, and accuracy.

There have been four studies evaluating translations using the criteria based on
closeness, style, and accuracy. Panitee Trachoo (2001) and Ratchanee Piyathamrongcha
(2002) have evaluated Thai translations of English novels, and Wang Hui (2007) and
John Richard Morton Gledhill (2001) have evaluated English translations of Chinese and
German philosophy.

Panithee Trachoo (2001) evaluated two Thai translations of John Steinbeck’s
book Of Mice and Men: one by Pracha Attatorn and the other by Pattama Wannatad.
Trachoo reported that Pracha Attatorn’s version was closer and more accurate to the
original than Wannatad’s version. She investigated at the word level according to two
basic criteria: closeness and accuracy.

Closeness, for Trachoo, refers to the greater clarity of the meaning in the target
text translated by the two Thai translations at the lexical level. Then, she indicates that
which translator translates the original words clearer than the other as the example below.

The source text: Candy looked helplessly at him, for Slim’s opinions were law. (p.41)

Attatorn: LAUANOIYPNIDEHUAN T INTIT A NMAUYBIRANRRDNYNINY (p.57)

¥ 9
Wannatad: 1AURANBIRHANYBIAMBIBEINTUN T M5 1zanuAUTRIrAuRmiloud
AWINH1 (p.62)

According to Trachoo, Attatorn translated “him” as “1v1” (he) in Thai while

Wannatad translated “it” as “vu1ve3aues” (Candy’s dog). “1” (he) is commonly used

as a pronoun in Thai for a man, but not for a dog. Therefore, Trachoo concludes that

Wannatad’s translation is clearer than Attatorn’s translation because HUIUDIAULDG

meaning Candy’s dog, is used properly according to the Thai function words.
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Accuracy, for Trachoo’s study, refers to the meaning of the translated words
which is accurate according to the dictionary. Then, she compares between the two Thai
translations to find which translation is accurate or inaccurate as the example below.

For example in the source text:

He took off his hat and wiped the sweat-band with his forefinger and snapped
the moisture off. (p.8)

¥
-~

L4 ' ¥
Attatorn: W1aoanNIneen Win¥hamleaziana (p.3)

Wannatad: 1w1nsavuan l¥thiiethamlessn (p.3)

According to Trachoo’s analysis, the word “forefinger” means “index finger”

¥ @ ¥y ¥ .
in English or “¥2%” in Thai. Attatorn translates “forefinger” as “H2%,” which is the

3
correct meaning, while Wannatad translates it as «§14ip,” which was incorrect. Thus,

Trachoo concludes that Attatorn translates this sentence better than Wannatad.

Ratchanee Piyathamrongchai (2002) evaluates two translations of George
Orwell’s Animal Farm. She compares the translations of Wichian Attichattakan and
Kiatikajorn Chaisaensukkakul at the word and sentence level according to the three
criteria: closeness, style, and naturalness.

Closeness. for Piyathamrongchai’s study, refers to the degree of preserving the
meanings and ideas of the original text. Then, she compares the two translations to find
which translation can convey the meanings and ideas of the original text more than the
other.

For example:

The source text: Mr. JONES, of the Manor Farm, had locked the hen house for
the night, but was too drunk to remember to shut the pop-holes (Orwell, 1945:5).

1 g

. é ty o A M 1
Attichattakan : wslaudidwesrhiumues lagguod lafusudionndr udunan

wuiniladszquan (1975: 49)

¥
o

Chaisaensukkakul : fuwfuliamesloud i$rweelsunumes 18dad 1 1ndlu

=

= a

FovSesud uawmiulsudniivzlagealszadas (2000: 16)
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Piyathamrongchai evaluates both Thai translations by choosing the proper

name, ‘Mr. JONES.’ Attichattakan translates ‘Mr. JONES’® as wialaud whereas

Chaisaensukkakul translates it as Jmme3laud. She analyzes that ww is a title before

a man’s first name, but Mr. is a title before a man’s surname. Chaisaensukkaku! borrows

this word and rewrites it in the Thai pattern, so his translation kept the original meaning

of Mr. JONES. In contrast, Attichattakan used mfﬂﬂuﬁ, so his translation lost the original

meaning. Therefore, Chaisaensukkakul’s translation is closer to the original than
Attichattakan.
Style, for Piyathamrongchai, refers to the translator’s ability to maintain the

spirit and manner of writing in the original passage. For example, Attichattakan translates

the words cow, hen, and gander as 33, ‘1A and ¥ whereas Chaisaensukkakul translates

them as 32dudlle, lndudle, and vwudag. Piyathamrongchai reports  that

a

Chaisaensukkakul’s translation is better than Attichattakan’s translation because
Chaisaensukkakul properly translates the gender from the source text while Attichattakan
does not translate for gender.

Naturalness, for the study of Piyathamrongchai, refers to the correctness of the
meaning at the word and structure level while achieving a smooth and natural translation
in the target language.

For example:

The source text: “It is my lung,” said Boxer in a weak voice.” (p.101)

Attichattakan: “Jaavesiuee” donweswadioidosgeunlds (p.152)

Chaisaensukkakul: “Suflufitloavesiies donwesyadufvehiseunss (p.123)

Attichattakan translates weak as “sow/de,” meaning exhausted, while

Chaisaensukkakul translates it as “@9uu33,” meaning tired. However, Piyathamrongchai

believes that “oou1lae” used here is smoother than “@ouis3.” Then, she concludes that

Chaisaensukkakul’s translation of this passage is better than Attichattakan’s.
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3
smooth means. Therefore, the readers can not see why “gouay” is smoother than “gou

U3

John Gledhill (2001) used the academic approaéh to evaluate Lowe-Porter’s
and Luke’s translation of Thomas Mann’s three stories. In the academic approach, the
teacher makes his own translation of the text in which he tries to balance accuracy,
maintenance of the sentence structure of the source text, and readability. He then uses this
version to evaluate students’ translations. Using this approach, Gledhill created his own
key to evaluate Lowe-Porter’s and Luke’s translation of Thomas Mann’s three stories,
Tonio Kroger, Tristan, and Der Tod in Venedig, and he points out the problems in each
version. The academic approach of Gledhill is similar to dynamic equivalence of Nida in .
the way that both methods emphasize readability and accuracy. However, the academic
approach focuses mostly on translating the accurate sentence structures of the source text
while dynamic equivalence does not pay any attention to the structures at all.

The example below demonstrates how Gledhill analyzes errors of Luke’s and

Low-Porter’s translation based on the academic approach.

The error lexical confusion in Tristan
Thomas Mann: Es gibt Zeiten, in denen ich das Empire einfach nicht entbehren
kann, in denen es mir, um einen bescheidenen Grad des Wohlbefindens zu erreichen, unbedingt
notig ist. (1977:171-172)
Lowe-Porter: There are times when I cannot endure Empire and then times when I simply
must have it in order to attain any sense of well-being. (1978:95)
Luke: Now, there are times when I simply cannot do without “Empire”, times when it is
absolutely necessary to me if I am to achieve even a modest degree of well-being. (1988:163).
Misunderstanding of entbehren probably because of its superficial resemblance to the  false
friends entbehren and bear. This could, indeed, be regarded as an example of what Luke
condemns as ‘undergraduate howlers’. Luke’s version is adequate

(Gledhill, 2001: 199)

Using the academic approach to evaluate Luke’s and Lowe-Porter’s translation,
Gledhill found that even though Luke translated Thomas Mann’s stories completely,
he still could not capture the literary, philosophical and humorous aspects of the stories.

Gledhill realized that different genres, such as philosophy and comedy, need to be
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translated differently. To deal with this problem, Gledhill advanced what he called the
strategic approach —a set of two translations: a source-oriented text and a target-
language-oriented text. The source-oriented text focuses on an accurate rendering of the
source text, sometimes described by either foreignizing or semantic translation, While the
target-language-oriented text focuses on readability in the target language and
is described by domesticating, communicative, or Skopos-oriented translation.
Foreignizing refers to the translation of the source text rendering strange notions,
customs, etc. without simplification or modification. Domesticating has been mentioned
earlier as modifying strange ideas and customs to something more familiar to the target
| audience. Semantics emphasizes rendering as accurately as possible the semantics and
syntactic structure of the foreign source text, while a communicative translation focuses
on producing a target text which is understandable for the target readers. A Skopos-
oriented translation is similar to domesticating and communicative translation in which
the readers’ comprehension is emphasized. The translator who follows the Skopos-
oriented standard needs to translate the language and culture of the source text into the
patterns of the target-language. With a set of two translations, a source-oriented text and
a target-language-oriented text, Gledhill created the strategic approach consisting of two
suggested versions. One is translated by retaining the linguistic structures and culture of
the source text. The other seeks to produce
a more target-language-oriented text. Gledhill translated both versions from the same
source text. He chose what he deemed an appropriate strategy for each context and

explained why he did so. For example,

Thomas Mann: “Der Autor der klaren und machtigen Prosa-Epopoe vom Leben”
Lowe-Porter: “Gustave Aschenbach was born at L -, a country town in the province

of Silesia.”

Luke: “The author of the lucid and massive prose-epic on the life of Frederic of Prussia;...”
Gledhill: suggested semantic version

“The author of the lucid and massive prose epopee on the life of Frederic of Prussia,...”
Gledhill: suggested communicative version

“The author of that colossal prose epic on the life of Frederick of Prussia - ...”

(Gledhill, 2001: 261-262)
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Later, Gledhill developed the strategic approach along these lines. He created one,
two or, sometime, several versions depending on the context. The example below shows
only one suggested version because Gledhill believes that the communicative translation

is the best in this context.

Thomas Mann:

“Nun, und ‘Eckhof*? Ist Eckhof schoner? Mein Vater heifit Eckhof.”

“Oh, sehen Sie! ‘Eckhof® ist etwas ganz anderes! Eckhof hiep sogar ein grofer Schauspieler.
Eckhof passiert.” (Mann 1977:175)

Lowe-Porter:

‘Well, and how about Eckhof? Is that any better? Ecknof is my father’s name.’

*Ah, you see! Eckhof is quite another thing. There was a great actor named Eckhof, Eckhof will do
nicely.” (Lowe-Porter 1978:100)

Luke: _

“Well, what about ‘Eckhof>? Is Eckhof any better? My father’s name is Eckhof.”

“Ah, there now, you see! ‘Eckhof” is quite another matter! There was once even a great actor

called Eckhof. Eckhof is appropriate.” (Luke 1988: 107)

Suggested version (Gledhill)
“Well, what about ‘Eckhof*? Is ‘Eckhof a nicer name? That was my father’s name.”
“Aha, now you can see that ‘Eckhof” is a completely different story. ‘Eckhof” was the
name of that Immortal Creator of the German theatre. ‘Eckhof’ is fine.”
(Gledhill, 2001: 184)

Gledhill translated the above passages based on communicative translation. His
suggested version, he says, makes more sense for non-German readers. A great actor
named Eckhof or a great actor called Eckhof of Lowe-Porter and Luke is vague for most
English readers to draw a picture of the meaning because they have no idea who Eckhof
is. Gledhill, thus, added the full name, the name of that Immortal Creator of the German
theatre, to provide a better image of the man and convey his importance to English

readers. Therefore, Gledhill’s version is better than Lowe-Porter’s or Luke’s.

2.6 Philosophical Concepts in Siddhartha

Philosophy is derived from two Greek words: philo (love) and sophia

(wisdom). The term philosophy, thus, means the love of wisdom (Russo and Fair, 2000).
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It involves a “quest” for the fundamental truth about humanity and the world. For
example, where the man comes from, and how the world is created.

As mentioned carlier, Siddhartha centers on the fundamental truths of
Hinduism and Buddhism. Choon and Sodsai, the two Thai translators, encounter with the
difficulty in translating the philosophical terms since one term in the English version
convey several subtle ideas. The Thai translators have to make it clear in each point by
using very specific words to translate the term. For example, a philosophical term such as
salvation, commonly means to be saved from sin in Hinduism and to attain enlightenment
or Nirvana in Buddhism. But it is uncommon in Thai to use both meanings to describe
the term salvation. Théi people use words that have very specific meanings, more so than
in English. Thais also use words differently depending on sociolinguistic aspects unlike
in English. For example, a philosophical term such as wisdom would be translated
dending on to whom the wisdom refers. When wisdom refers to the Buddha, the translator
would use phaprechayan (Insight of the Buddha). But when wisdom refers to common
people, the translator would use panya (intellect). Translation in this way makes the
translation of philosophical terms intelligible to the readers. It helps readers to become
familiar with the text.

The above examples show that philosophical concepts cannot be translated
simply b‘y selecting lexical equivalents from the dictionary. Translators must understand
more than just the basic content of the text. They must fully understand the philosophical
concepts the author’s attempting to illustrate, while also knowing about any relevant
cultures. The more they know about these subjects, the more accurately they can translate.

This study focuses on the translation of philosophical concepts in Siddhartha
at a word level. Terms central to the meaning of the novel will be investigated—
awakening, bliss, circle, desire, disillusionment, knowledge, meditation, perfection,
reality, salvation, samsara, and wisdom—to evaluate the accuracy of the Thai

translations.

2.7 Conclusion and Comments

Translation is the expression of information from the source text in one

language to the target text in another language. The quality of translation thus depends on
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the translators’ ability to thoroughly and accurately translate the source text to the target
language.

To improve the translator’s ability in translation, contemporary translators and
translation theorists have enhanced traditional translation strategies while developing new
ones to help improve their translations. Each strategy has its significant features that
distinguish it from other strategies.

A free translation is the easiest to do in one respect because it focuses merely
on the sense, but not the forms, of the original text. The translator writes freely in the
target language, adding, subtracting, and altering words and structures as much as is
necessary in order to convey the meaning of the source text. This technique produces
a highly polished translation.

A Tliteral translation focuses almost entirely on the linguistic aspects of the
source text, which is on the grammar, structure, and the literal or denotative meaning of
its vocabulary. In this approach, less attention is paid to the overall sense of the original
text. This style of translation is in some sense easy for translators because the translator
simply substitutes a word in the original text with its equivalent in the target language,
thereby producing a translation that is as close to the original linguistic forms of the
source text as possible. However, the literal translation can be difficult to understand,
since keeping the same original linguistic form of the source text may result in
a translation that does not convey its original sense. Literature that depends heavily on
context, such as comedies, usually cannot be translated in this way.

A faithful translation is a compromise of sorts between the free and the literal
styles since it tries to preserve the linguistic aspects and the sense of the source text. The
translator using this strategy does not add or polish to the extent allowed by the free
translation, and the linguistic aspects do not have to be the same as those in the source
text. This method is difficult for the translator to follow.

Nida (cited in Munday, 2001) felt that these three traditional terms, free, literal,
and faithful, were imprecise and not useful in evaluating a given translation. Nida used
the term equivalence as a standard of measure for the accuracy of a text, with respect to
its sense and its linguistic forms. Nida used the term dynamic equivalence to judge the
accuracy of translation with respect to the meaning of the original text, and formal

equivalence to indicate faithfulness in translation to linguistic forms.
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Formal equivalence, therefore, stresses only the linguistic aspects of the source
text. The linguistic aspects are the primary concern, and the sense is somewhat
secondary. If the linguistic aspects are accurate but cannot convey the sense of the source
text, the translator can make small changes—such as linguistic—to preserve or enhance
the meaning.

Dynamic equivalence is a method quite similar to a free translation. The
translator can adjust the linguistic aspects of the target language as much as he needs to
do in order to maintain the original ideas of the source text.

The readers often complain that the translations with a high level of formal

equivalence are hard to follow since the literal meaning is often stressed at the expense of
the idea. For example, idioms such as hold your horses, which means be patient translated
literally into Thai would not make any sense to Thai readers.
In addition, such idioms often have different connotations or overtones that are difficult to
translate either by the free or literal approach. The translation with the high degree of
dynamic equivalence, while easier to understand in one respect, does some violence to the
formal structure and vocabulary of the original text. Therefore, two more ways of solving
this problem have developed, referred to as domesticating and foreignizing.

Domestication is a technique in which the translator focuses on the target
audience, its cultural norms and habits and then, while retaining the sense and linguistic
aspects of the source text, alters any peculiar cultural values expended in the original text
into something more familiar to the target audience. This method helps readers
understand the translated text, although they do not learn as much about the new culture
as they would from a literal translation.

Foreignizion focuses on retaining the sense, linguistic aspects, cultural norms
and habits of the source text. The translator leaves in any peculiar cultural aspects of the
source text for the target readers to experience. Translators should consider these factors
in improving the effectiveness of these translations.

Every approach has advantages and disadvantages, and no approach or strategy
is the best in an absolute sense. Which approach or strategy is appropriate depends very
much on the “context” in which translation takes place. The context varies and it may be
the genre of the source text, the purpose of translation, and the target audience, etc. that

must be considered more closely. Translators, when translating a particular work, do not
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usually entertain the question of which strategy or approach they would employ, but
rather how best to translate the work by considering the contexts.

The goal of this study is to investigate the translations of two translators in
order to determine the appropriateness of strategies employed by them. The term

appropriateness here refers to how accurately they translate.

2.8 Related Research Works

Rotchana Anothayanon (2001) studied “An Analysis of Strategies and Reasons
in Translating an English Business Article of Thai Translators in the Department of
Curriculum and Instruction Development, Ministry of Education.” There were two main
pufposes of the study. The first purpose was to analyze translation strategies used by
a group of five professional Thai translators in translating an English business article into
Thai. The second purpose was to find out the reasons why they used those strategies. The
results revealed that most translators added conjunctions between phrases or sentences in
most sentences. They also added Thai idioms and selected the equivalent vocabulary into
a translated text. The translators used all three strategies to make sentences sound
smoother.

Orasa Tawornlertrat (1987) studied “A Comparative Analysis of Two Thai
Translation: Deal-Dry translated by Nida and Lonely Lady translated by Suwit with the
Original Text: The Lonely Lady.” Tawornlertrat investigated five issues: translation
techniques and language usage, equivalence, accuracy, style and readers’ preference. The
results indicated that both versions had similar results in maintaining complfateness and
being accurately translated. However, in term of style, Nida translated smoother than
Suwit. For readers’ preference, the readers preferred to read Deal-Dry more than Lonely

Lady because Deal-Dry was translated smoother and was easier to read.




CHAPTER 3
RESEARCH METHODOLOGY

This chapter describes the methodology used in the analysis of the English-
Thai translations Siddhartha. The materials, procedures and data analysis are provided

here, as well as additional information on how this study was done.

3.1 Materials

The source text is the English version of Siddhartha by Hilda Rosner (1951).
The two translations evaluated are those by Choon (1974) and Sodsai (1983).

3.2 Procedures

Twelve philosophical terms were used as “data” in this study: awakening,
bliss, circle, desire, disillusionment, knowledge, meditation, perfection, reality, salvation,
samsara and wisdom. |

32.1 The original concepts of each term in the source text, the English
version, were investigated to find out what the original concepts in the novel are most
likely to be.

3.2.2 The translations of the twelve philosophical terms were investigated to
determine strategies employed by the two Thai translators and discover which strategies
yield more comprehensive results in translating philosophical concepts.

3.2.3 Each translated term was evaluated according to “accuracy.” The term
“accuracy” refers to the accurate translation as found in the dictionary and revealed by the
context in which the term is used.

3.2.4 The comparisons were made between Choon’s and Sodsai’s translations
to seek for the better translation in which the audience are able to understand the
translations, and the translator has more ability to convey the philosophical concepts of
the twelve terms.

3.2.5 The conclusion was drawn from the comparison and analysis.



24

3.3 Data Analysis

This study analyzed the twelve philosophical terms that appeared in the source
text, Siddhartha. Every occurrence of each occurrence of these twelve terms was _
identified collected from the English source text and the two Thai versions (See Appendix
for information of the context in which each occurrence of these terms appears in the
source text as well as in the target text, occurrences used for references in analysis of each
term). The evaluation and the comparison were made according to the principle of

“accuracy” mentioned in chapter 2.



CHAPTER 4
ANALYSIS AND DISCUSSION

This chapter discusses the original concepts of the twelve philosophical terms
in the source text in which the concepts appear. The twelve terms are “awakening,”
“bliss,” “circle,” “desire,” “disillusionment,” “knowledge,” “meditation,” “perfection,”

3% <6

“reality,” “salvation,” “samsara,” and “wisdom.” Then, it analyzes Choon’s and Sodsai’s

translations based on the criteria of “accuracy” as mentioned before.

4.1 Awakening

The term “awakening” in Siddhartha suggests two different ideas. The first is
the metaphorical use of the term, describing a realization, understanding or
a "feeling.” For example, in the first occurrence (39) of “awakening,” Siddhartha has been
seeking the mysterious nucleus and source of all things—variously referred to as Atman,
Life, the Divine, or the Absolute—in order to achieve enlightenment. But one day while
reflecting on this fact, Siddhartha realizes that these efforts have been
a waste of time and that peace really lies within himself. His sudden understanding is
described by the term “awakening.” In the second occurrence (41), Siddhartha has
an awakening after he leaves Govinda. After initially abandoning himself to despair,
loneliness, and homesickness, he suddenly realizes that leaving Govinda is part of
a changed world. The sun, stars, animals, and all of nature are there to be explored. In the
third occurrence (76), Siddhartha awakens when he listens to the Buddha’s preaching.
The teaching encourages him to find peace by himself. The term “awakening” suggests
this kind of sudden understanding. '

The second type of “awakening” describes the act of waking from sleep, and
can be found in the fourth (82) and fifth occurrences (90). In the fourth occurrence,
Siddhartha has a nightmare in which Kamala's beautiful songbird dies in its cage. He

takes it out, holds it for a moment, and then throws it on the road. As he
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throws away the dead bird he realizes that he has thrown away what was best in himself.

After he wakes up from this dream, Siddhartha tries to flee the passion life and
he goes to the forest with no destination. This is fifth occurrence. He feels like
he has awakened from a nightmare into a new life.

Choon and Sodsai should have used different words to make the subtle
distinctions between these two ideas. They translate “awakening” as the act of waking
from sleep with the term tuen (to wake up), the literal meaning of “awakening.” In the
first occurrence, where the term “awakening” is used to describe the sudden realization of
Siddhartha in seeking for Atman or the Absolute, Sodsai translates it as tuenlaeu (already
awake) while Choon translates this idea as khantuenkhuen (waking up). In other words,
no distinction is made in the translation between the metaphorical and literal uses of the
term. The religious or spiritual dimension—the act of realization—is not accounted for in
this single Thai term.

In the second occurrence, where the term “awakening” again carries this
metaphorical sense of the immediate understanding of Siddhartha through which the
worldiis transformed, Sodsai uses “tuen” (to wake up) while Choon uses “tuenkhuen” (to
wake up) to translate it. In the third occurrence, again the metaphorical sense is not
retained. Where “awakening” describes the sudden understanding of Siddhartha through
the Buddha’s teachings, Sodsai translates this idea as “khwamtuen” (waking up) while
Choon uses “pawahangkhwamtuen” (the state of waking up). Again, neither Thai
translator uses words to distinguish the two different ideas contained in the term
awakening.

“Kaowjai-jamjang (a clear understanding)” is appropriate t» be used for the
meaning of understanding or realization. Although “tuen” (to wake up) can be used
correctly to the literal meaning of “to wake up from sleeping” and the metaphorical
meaning of “to clearly understand something,” the translator needs to make distinction
between the two meanings. If Sodsai and Choon use “tuen” for the literal meaning, they
should use kaowjai-jamjang” (a clear understanding) for the metaphorical meaning.
Therefore, the Thai readers can understand obviously the different meanings of
“awakening” throughout in the novel.

Choon and Sodsai employed the same strategies by using the literal meaning or

equivalent words to-translate the term “awakening.” Neither Choon nor Sodsai is the best




27

in translating this term since they do not distinguish the two concepts of “awakening” in
their translations. They need to make their translation clear, so the audience suddenly

understands the translations.

4.2 Bliss

The term “bliss” literally means extreme happiness (Oxford Advanced
Learner’s Dictionary, OAL, 2005). It occurs three times in Siddhartha, but between them,
the two translators render the term in six different ways through the use of five different
words and a phrase. Sodsai translates the word as sa-ngoupsuk (peace and bliss),
khwamsuk-phaset (excellent happiness) and phorn (blessedness). Choon translates it as
khwamsuk (bliss), suksanti-lea-phawa-halukhan (peaceful happiness and joyful state) and
santi (peace). Although the translators use different words in translating this term, those
words convey the original term in a similar way. The strategies they use to translate the
terms include equivalent words or the literal meaning, compound words, as well as an
actual explanation of the concept via a phrase. Both translators use equivalent words.
Sodsai translated “bliss” as khwamsuk-phaset (excellent happiness), in the first
occurrence, while Choon rendered it as khwamsuk (happiness). This is an example of
formal equivalence as defined by Nida. It makes the translation understandable to readers
and maintains the original forms and sense. Sodsai uses compound words, an example of
dynamic equivalence. In the first occurrence, Sodsai coins a compound word sa-ngoupsuk
(peace and bliss) by joining two synonyms into a single word to avoid repetition. Peace
and bliss always go together in Thai, so these words can be combined, resulting in
a compound of this term that is more concise and intelligible than Choon’s translation in
the same context.

Choon employs the compound to translate this term as well. This translation
found in the third occurrence (19) when he translates this term as suksanti (happy peace)
which is derived from suk + santi ( happy + peace) in the third occurrence. Choon also
actually explains the concept in order to achieve dynamic equivalence. He uses a phrase,
suksanti-lea-phawa-halukhan (peaceful happiness and joyful state) to express “bliss” in
the second occurrence (12). The strategyb makes Choon’s translation smoother than
Sodsai’s, but the meaning is the same. These above translations are accurate. But

however, there is an inaccuracies found in Sodsai’s translation. She translates the term as
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phorn (blessedness) incorrectly because it is not the literal meaning or the subtle meaning
according to the original context.

In translating the term ‘“bliss,” Choon uses equivalent words or the literal
meanings and an explanation of the concept while Sodsai uses equivalent words and
compound words. Although both translators use different techniques in translating this

word, their translations are equally accurate and smooth in the Thai style of writing.

4.3 Circle

The term “circle” literally means a completely round shape, and the Thai word
for “circle” is “woungkloum.” In the novel, the term is always used in the plural,
“circles,” and it is typically used in the metaphorical sense, to describe the cycle of birth,
death, and rebirth. Samsara is the Sanskrit term for this round of birth and death to which
all men are subjected. The term “salvation” typically refers to rescue from this endless
round of birth and death. “To be saved” means the end of Samsara for an individual soul.

In the first (18) and second (18) uses of the term in the novel, Govinda and
Siddhartha discuss the role of asceticism in attaining salvation. Asceticism, the denial of
human, bodily or spiritual desires, is understood to be one means to attain release from
the round of birth and death. Siddhartha’s discovery, akin to that of the Buddha himself,
is that asceticism is ineffective in attaining release. So, when Siddhartha uses the term
“circle,” he implies that he and Govinda are still stuck in the cycle of rebirth, despite their
rigorous ascetic practice. Therefore, the literal meaning of the term “circle,” “wongloum”
in Thai, is not the correct translation in this context. Yet Sodsai uses it anyway. Choon, on
the other hand, translates it as “wattajak” meaning a cycle of life in this case which is
more accurate term.

In the third use (97), “circles” here is used in a slightly different sense. That is,
it refers to the cycle of Siddhartha’s life. The cycle implies the changes in this life from
when he was a child up until now. He realizes his life is not getting anywhere, despite all
his efforts. He is, like a dog chasing his tail, simply “going in circles.”” Like the first two
uses of the term, “circles” is used here in a metaphorical sense. Here, however, it does not
refer to Samsara or final release, but the typical sense of frustration and futility we
sometimes experience in life. Both Choon and Sodsai translate it literally as wongloum

and miss the metaphorical sense.
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Throughout the novel, Sodsai and Choon use equivalent words to translate
“circles.” But Sodsai uses formal equivalence and foreignization, translating “circles” as
“wongloum” in all three uses. Choon, on the other hand, seeks dynamic equivalence,
bearing context in mind when translating this word and, as a result, giving a more precise

translation.

4.4 Desire

Throughout the novel, the term “desire” is used to suggest three different kinds
of human desire. The first refers to our highest desire for enlightenment or spiritual
liberation which we might call "pure desire." In the novel, for example, Govinda asks
Siddhartha whether he has a desire to hear the Buddha’s teachings. If he does, this would
constitute “pure desire” since it can lead to Siddhartha’s liberation or the attainment of
Nirvana.

The second use of the term “desire” in the novel refers to the fulfillment of
ordinary human needs, such as our basic desires for food, shelter, and society. We might
term this general desire. For example, in the novel, the seventh occurrence (51) of the
term “desire,” Siddhartha finally emerges from his long residence in the forest: “Before
evening of that day he reached a large town and he was glad, because he had
a_desire to be with people.” Siddhartha wants to live with people again,
an expression of an ordinary human desire for society.

The third type of “desire” might be called “selfish desire” and would include
"low" desires such as lust or greed. “Selfish desire” is a consequence of enslaved
ignorance, a generator of karma (kamma) in Buddhist philosophy. For example, in the
sixth occurrence (50), this low type of “desire” is illustrated by the lust of the young
woman Siddhartha meets in the village: “Looking up he saw her face smiling, full of
desire and her half-closed pleading with longing.”

All three of these distinct types of human desire are designated in Siddhartha
simply as “desire,” without the dual-term qualifications described above. So the Thai
translator has to make it clear each time the term is used which type of “desire” is being
referred to. English readers may also be at a loss to make these fine distinctions, since the
English language lacks the more specialized vocabulary--a single term for spiritual desire,

for example.
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Because English does not have this more specialized vocabulary, for the two
Thai translators to understand the subtle distinctions among the three different types of
“desires” can be difficult. For example, in the second occurrence (22) of “desire,”
Siddhartha’s goal is to let the self die by silencing its passions and desires. The term
“desires” here, then, refers to “selfish desires” as revealed in the baser emotions of lust,
anger, greed, vanity, and the like. Choon translates “desire” here as “rakha,” which means
specifically “sexual desire.” This is not broad enough to refer to “selfish desires” in
general, as required by the context.

In the fifth occurrence (46), in a conversation about his teachings with

Siddhartha, the Buddha uses the term “desire” to refer to all passions: “Do you think,
O Samana from afar, that it would be better for all these to relinquish the
teachings and to return to the life of the world and desires?” The term “desires”
here refers again to those selfish desires which further ensnare us in the life of the world.
But Choon specifically translates this term as kamtanha (sexual desire), interpreting
desire as sexual desire. Again, this is not broad enough for the context.

Sodsai, on the other hand, when referring to selfish desire translates it as “kilet”
(passion or desires), which is the exact meaning of passions and “desires” as found in the
second and the fifth occurrences. She also seems able to distinguish between the other
two types of “desire,” pure and general in other occurrences. For example, in the third
occurrence, Govinda asks Siddhartha: “Do you not also feel a longing, a desire to hear
this teaching?” This use of “desire” refers to “pure desire.” Sodsai translates it as
“tongkan” which means “the need for something.” For her translation of the sentence,

"a desire to hear this teaching?” she uses “tongkan” (need for), which is the appropriate
meaning for this context.

In the first occurrence (14): “Siddhartha had one single goal—to become
empty, to become empty of thirst, desire, dreams, pleasure and sorrow—to let the self
die.” The use of “desire” in this context refers to “general desire,” the desire for everyday
needs. Sodsai t;anslates it as khwamyakdai khrai mee (need to have something). The
phrase khwamyakdai khrai mee does not refer to “desire” for the highest things or for bad
things, but rather for basic things such as food, clothes, medicine, etc. Therefore, this

phrase is accurate in this context.
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In general, Sodsai translates the term more accurately than Choon, since she
uses Thai words to refer to different types of “desire.” Choon uses terms. But, ironically,

he uses the terms that tend to distort the general meaning of text in some places.

4.5 Disillusionment

The term “disillusionment” appears five times in the novel. It literally means
the realization that something that a person thought was true or good is not really true or
good (Longman Dictionary of Contemporary English, LDC, 2005). Because
“disillusionment” has no lexical equivalent in Thai, each translator mistranslates it in
many places. Choon translates it incorrectly as moha-khwammuamau (indulgence in
delusion), mohakati - (a wrong way of behavior consisting in delusion) and
khwamloungphit (prejudice caused by delusion or stupidity). Sodsai also mistranslated
the word as pablaungta-tee-phangmodsinpai “suddenly disappeared illusion” and
modpablaungta (the end of illusion). Although neither translator seems to understand the
actual concept, the words are not completely wrong either because they are based on the
negative meaning of illusion. That is, “illusion” is a negative term, so “disillusion” must
be a positive term. But “disillusion” in current use has a negative connotation in the sense
of destroyed idealism. Thus, the connotative meaning is not enlightenment or knowledge,
but rather lost idealism.

Sodsai determines the meaning via a straight morphological translation
(distillusion+ment). The prefix, typically dis-, shows an opposite or negative (LDC,
2005). The root, illusion, means pablaungta (English-Thai Aksorn’s Thai
Learners’Dictionary (ETAT, 1995). The suffix, -ment, is used to form a noun from
a verb (LDC, 2005:1030). Thus, Sodsai always translates it as the opposite of illusion. In
addition, both translators use compound words and a somewhat misguided explanation of
the concept to translate the word. Even though both strategies are helpful in translating
“bliss,” they are not helpful in translating “disillusionment.”

Choon translates “disillusionment™ as a phrase samneuk-naikhwam-khaujaiphit
— here meaning “to realize that something which someone thought was true or good is
not really true or good” which is the literal meaning given in LDC. In this context,
Siddhartha wanted to find “bliss” in the forest. He asked his father’s permission to leave.

His father allowed him to go on two conditions, “If you find bliss in the forest, come back
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and teach it to me. If you find disillusionment, come back and we shall again offer
sacrifices to the gods together (12).” The word used to render “disillusionment” should
denote Siddhartha’s realization that going into the forest was the wrong idea. Therefore,
Choon correctly explains what the term means.

Sodsai’s translation (in the second occurrence (78)) uses phonjak-pablaungta
(to escape from illusion). This phrase is derived from two words, phonjak (to escape) +
pablaungta (illusion). The meaning of the phrase is not typically equivalent to the
connotation of the term “disillusionment,” but it is appropriate to the context.
Siddhartha’s new life, one without his friend Govinda, is sad. There are actual signs of his
sadness, but Siddhartha does not realize it. He is fascinated with money and power
although they will become a chain and a burden later on. The phrase “hidden in the
depths...waited disillusionment” indicates that Siddhartha would eventually realize his
new life is not satisfactory and would not lead him to nirvana. Therefore, phonjak-
pablaungta (to escape from illusion) is proper for this context.

Both Thai translators, however, translate the other uses of “disillusionment”
inaccurately. For example, the fifth use (121) of the term is: “ Do you think, my dear
friend, that anybody is spared this path? Perhaps your little son, because you

would like to see him spared sorrow and pain and disillusionment?”

The term “disillusionment” in this context suggests the similar meaning as given in LDC
as the realization of something which one thought was true or good is not really true or
good any more. In other words, “disillusion” means an accurate understanding. In the
context, Siddhartha conceals his son from an accurate understanding because he does not
want his son to be aware of the accurate understanding which would cause his son pain
and sorrow. Sodsai, however, improperly translates “disillusionment” as lokmaya (the
world of Maya) because lokmaya (the world of Maya) is not the literal meaning or the
meaning suggested in this context. Similarly, Choon makes mistake in translating this
term in the same occurrence because he translates it as khwamlongpit (misunderstanding),
the opposite meaning from the accurate understanding. In addition, the meaning of
khwamlongpit (misunderstanding) is not the meaning that is suggested in the context
either.

Choon and Sodsai use the same technique which is the explanation of the

concepts in translating “disillusionment.” Although Sodsai properly translates this term in
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one occurrence, she mistransiates it in the other four places. Similarly, Choon translates it
accurately in one place, but he makes mistake in the rest four occurrences. Therefore, this
technique is not effective in translating this word because both translators do not
understand the idea of “disillusionment,” and this word also has no equivalent word in

Thai. Therefore, both translations are equal.

4.6 Knowledge

Throughout Hesse's Siddhartha, a philosophical distinction is made between the
terms “knowledge” and “wisdom,” whereby “knowledge” is said to be communicable or
transferable and “wisdom” is incommunicable or non-transferable.  The term
“knowledge” generally suggests facts and information, or “profane knowledge,” while the
term wisdom generally refers to an understanding or intuition that transcends such
ordinary communicable knowledge. In addition, where “knowledge” as information can
be acquired comparatively quickly and through multiple sources (books, other people,
etc.), wisdom can only be acquired individually and from extensive life experience as in
the case of the Buddha, through intense and prolonged meditation. In short, one cannot be
"taught" wisdom. It must be acquired through one's own unique life experience and
subsequent reflection. This is what the source text means in the twenty- ninth occurrence,
where it says “Knowledge can be communicated, but not wisdom.”

But in the English language, the term “knowledge™ is sometimes used to mean
wisdom, depending on the context. Wisdom, after all, is a kind of “knowledge” -- as in
sacred knowledge or knowledge of the Self. The kind of “knowledge” which means
wisdom is generally translated as panya (intellect) while “profane knowledge” is
translated as khwamrue (learning). For example, in the second occurrence (5) of the word
in Siddhartha, “knowledge” is used as a term to describe that which can be communicated

or relayed from one person to another:

[Siddhartha] had begun to suspect that his worthy father and his other teachers, the wise
Brahmins, had already passed on to him the bulk and best of their wisdom, that they had already
poured the sum total of their knowledge into his waiting vessel; and the vessel was not full, his

intellect was not satisfied, his soul was not at peace, his heart was not still.
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Sodsai translates the use of the term “knowledge™ in this passage correctly, as
khwamrue (learning). Similarly, Choon translates the term as wichakhwamrue (academic
learning), which is the correct meaning of this type of “knowledge” as well.

However, in another example, namely in the fifteenth occurrence (76) of the

term “knowledge”, we read:

However, many things which he had learned from the Samanas, which he had learned from
Gotama, from his father, from the Brahmins, he still retained for a long time:
a moderate life, pleasure in thinking, hours of meditation, secret knowledge of the Self, of the

eternal Self, that was neither body nor consciousness.

“Knowledge” here indicates “wisdom” since it is used in reference to the Self.
But both Thai translators fail to make the important distinction between “knowledge” as
information and “knowledge” as “wisdom.” Sodsai and Choon both render the term
incorrectly. Sodsai translates “knowledge” as khwamruesuksupson (confusion), which
yields secret “confusion” of the Self. The meaning of “confusion” is not equivalent to the
meaning of “knowledge” -- in the sense of wisdom -- at all. Similarly, Choon translates
the term as khwamrue (learning), but this translation is also not correct because
khwamrue (learning) only refers to “profane knowledge”, not “sacred knowledge” nor
“wisdom.”

Further problems in translation derive from the failure to correctly interpret

metaphor, as in the sixth occurrence (19) of the term “knowledge:

There is, my friend, only a knowledge that is everywhere, that is Atman, that is in me and you
and in every creature, and I am beginning to believe that this knowledge has no worse enemy than

the man of knowledge, than learning.

The first and second uses of “knowledge™ in this passage refer to wisdom
-- an understanding of the divine (Atman) that is everywhere and in everything. However,
to the intelligent reader doing his best to correctly determine context, the third use of the
term -- in man of knowledge -- might suggest a wise man. Instead, the phrase is here used
cynically, even derisively, suggesting someone who possesses only the intelligence of

mere book learning, while believing he is wise. The phrase “man of knowledge” is used
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by Hesse in this passage to suggest one who possesses lesser or profane knowledge,
knowledge that can be acquired, like facts and information, from only material sources.

A good analogy might be the person who reads Buddhist scripture and, in the
process, acquires a vast store of knowledge and a conceptual understanding of Buddhist
principles. He may then discuss such principles with others and, thereby, be deemed
a wise man. However, as long as he does not practice seriously in the Buddhist way
-- that is, to meditate and live according to those principles he espouses (in English, the
idiom is "to walk the talk") --thus, lifting his mind up to higher levels of awareness and
compassionate understanding, he cannot truly be called a man of knowledge or a wise
man. For the translation, therefore, panya (intellect) or khwamruejang (insight) is more
appropriate. )

Thus, even a translator who understood the context here might miss the subtle
metaphor and end up with a wrong translation. Choon, for example, translates the term
“knowledge” into khwamrue (learning) in the first and the second uses. Khwamrue
(learning) means profane knowledge, which is not the actual meaning in this metaphorical
sense. He also translates “the man of knowledge” into “the learned man.” Therefore,
Choon fails to correctly translate these three uses of the term “knowledge.” Sodsai,
however, correctly translates the above passage in the first and second uses as “panya
(intellect).” Yet she translates it incorrectly in the third use as “manut pu song khwamrue
(book-learned men),” because “fnanut pu thong khwamrue” actually refers to “a man who
studies a lot” and becomes a "book-learned man." But it is not the man bf wisdom as
referred to in the above passage. Thus, neither translator uses an adequate explanation or
other proper techniques to translate “man of knowledge.”

Throughout their respective translations, Sodsai and Choon mostly translate the
term “knowledge” as profane knowledge, or khwamrue in Thai. Both of them retain
a word-for-word translation for this term. They rarely use different words to translate the
term despite the fact that it is used in various ways to express different concepts. This

shows that both translators fail to understand the actual philosophical concepts at work.

4.7 Meditation

The term “meditation” is commonly defined as “a mental practice of emptying

one's mind of thoughts and feelings” or simply which literally means “absorption;” but
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whose connotative meaning is “deep méditation” (LDC, 2005). Samadhi is the Sanskrit
term. Hindus and Buddhists use the term Samadhi to refer to meditation practice
(encyclopedia.farlex.com). Both religions consider “meditation” as a means of release
from the material world, or the end of suffering (www.themystica.com). The practical
technique of Buddhist meditation is called “khwammathan” which is classified into two
types: “vipassana khwammathan” and “samatha khwammathan.” “Vipassana
khwammathan” is the practice of insight in order to reach wisdom and enlightenment, and
“Samatha khwammathan” is the practice of concentration to calm the mind
(www.igetweb.com). '

In the novel, “meditation” occurs fifteen times. The two translators translated it
in different ways. Sodsai produces some different renditions of this term such as
“pompen-samadhi” (practice of meditation), “Samadhi” (meditation), and “khantom-
samadhi” (the practice of meditation). Meanwhile, Choon simply translated it such as
“yipassana-khwammatthan” (vipassana khwammatthan), “vipassana” (vipassana), and
“khanpatibat-vipassana-khwammatthan™ (the practice of vipassana khwammathan). The
terms, “Vipassana-khwammatthan" (vipassana khwammatthan), “vipassana” (vipassana),
and “khanpatibat-vipassana-khwammatthan” (the practice of vipassana khwammathan),
are used as a method that is very specific for meditation practice in Buddhism, but not for
Hinduism. Hindu uses only the term Samadhi for practicing meditation.

Sodsai translates “meditation” with a generic word, samadhi (meditation). This
word is commonly used in both religions, Hinduism and Buddhism. However, Choon
renders “meditation” based on vipassana-khwammatthan (vipassana khwammatthan),

a specific term used in Buddhism. By using the generic term samadhi, Sodsai correctly
translated the term “meditation” in all contexts. But by using the specific term, Choon
mostly mistranslates it, particularly where the term is not used as a Buddhist term, such as
in the second (8), fourth (9), and fifth (15) occurrences. Choon’s translations distort the
original concept and mislead readers to think that the term is being used to refer to

a Buddhist concept.

Choon is always more accurate and deliberate in translating most words than
Sodsai. However, with the technique of using specific words, he makes mistakes in many
oceurrences in translating “meditation,” while Sodsai correctly translates the term in all

occurrences by using generic words. Therefore, for the translation of “meditation” the
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technique of using a generic word Samadhi is more accurate than using a specific word

“vipassana kammatthan.”

4.8 Perfection

The noun “perfection”, means “the state of being complete or excellent” and
can be translated in Thai as “khwamsoumbun” (completeness) or “khwamdiloet”
(excellence). In Buddhism, the Buddha is described as the Perfect One and in Hesse's
novel, “perfect” is used to refer to the Buddha. Choon and Sodsai try to use the most
appropriate words to represent the Perfect One for the Buddha, such as phasomma-
somphudtha (The Fully Enlightened One), phapumephapak (the Blessed One), and
phaborommasardsada (the Great Master). These words are correct in referring to the
Buddha and Thai people are familiar with them. Moreover, “perfect” refers to the
Buddha’s primary characteristic, as one who has extinguished (i.e. completed) the cycles
of life. This use appears in the first occurrence (29) of the word when Siddhartha
describes the unique completeness of the Buddha. No one is as complete or perfect as he.
The translators have to select an appropriate word to make the translation of perfect
distinguish from the literal meaning of “perfect” in common uses.

Sodsai uses an equivalent word and seeks formal equivalence. She translates
“perfect” as “soumbun” (complete), which is its literal meaning. Her translation seems
normal in this context because intelligent people can be complete or soumbun as well.
Choon, on the other hand, translates Siddhartha’s idea more precisely. Instead of using
any equivalent word, he translates “perfect” as a phrase “tee luksana pen lert ni rueang ne
doui mi mee pu dai mee kunnasombat samer muean rue teap dai” (possessing the highest
quality with which no one can compare).

In addition, “perfect” is used to describe the Buddha’s voice. Siddhartha
describes to Kamala that the Buddha’s voice is “perfect.” Sodsai translates it as soumbun
(complete) which is literally correct according to the meaning in the dictionary, but her
translation loses the sense of the Buddha’s voice. Choon skillfully translates it as
pawaborisut (the state of purity). The Buddha, resting in a state of purity such that all his
passions have come to an end, could only have a voice that possesses this “pawaborisut.”

Therefore, Choon's translation is more accurate.
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Besides expressing the completeness of the Buddha, “perfect” is also used to
describe the completeness of the world when Siddhartha says that, despite its darkness
and limitation, the world is perfect at every moment. The use of the word “perfect” here
conveys the completeness of the world, because all things carry their opposites with them.
For example, every sin carries grace within it and all new born babies have death within
them. Sodsai still translates “perfect” into the same word as soumbun (complete) which is
the correct translation, but it is too general for the meaning of “perfect” in this context.
Choon tries to emphasize this word by translating it with a conjoined noun phrase with
lae (and) as borisut lea soumbun (pure and complete). His conjoined noun phrase captures
the fact that “perfect” is the perfect world of the Buddha.

To make the distinction between “perfect” which is used to refer to the
completeness of the Buddha, Hilda Rosner, the German-to-English translator, also uses
the noun “perfection” (the state of being coniplete) to refer to “Om,” the highest holy
Hindu word in Sanskrit. In the novel, the holy “Om” means “the Perfect One or
Perfection,” which is Brahman. Sodsai and Choon use equivalent words to translate
“perfection.” Sodsai translates “Perfection” as “khwamsoumbun” (completeness), which
is its literal meaning. But her translation is too general because she also uses “soumbun”
(complete) to translate “perfect.” However, since the term “Perfection” is used to
represent the highest Principle of the Brahman Itself, she should use
a different word to emphasize the importance of the Brahman. Her translation does not
capture the intention of the English author. Unlike Sodsai, Choon translates “Perfection”
into the exact purpose of the English author. He uses “paramattha” (the highest good) to
translate this term, so the readers can distinguish “perfect” for the Buddha and
“Perfection” for the Brahman. In the second use, “perfection” is also used to describe
“Om” as well. Sodsai translates it as “soumbunnapab” (the complete picture) which is
slightly different from “soumbun” used in the first translation. “Soumbunnapab” is
a compound word between “soumbun” (complete) and “pab” (picture). This word gives
a similar meaning to “soumbun” (complete). Therefore, Sodsai’s translation is too general
for the meaning of “perfection.” On the other hand, Choon’s translation is more accurate.
He translates it as “paramattha,” the same word he used in the first instance because it

captures the meaning of “Om” as well.
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Choon understands the context and the intention of the English author very
well since he translates “perfect and perfection” using clear and appropriate words
throughout. In contrast, Sodsai translates each term literally. Although the literal
meanings are correct, her translations do not convey the full connotative and intended

meaning.

4.9 Reality

As part of his spiritual quest for truth and meaning, Siddhartha has sought what
he simply calls “reality.” Toward the end of the novel, he has made the discovery that this
“reality” is ever present and he needs no longer seek it. It is the basis or foundation for all
of life, and can be seen and known in the birds, flowers, and rivers. Thus, even in this
world, all things an expression of “reality” in each moment of an everlasting or eternal
present, not in the past or future, or in some abstract “beyond.”

Thai has many words that translate the word “reality,” but the trick for the
translator is choosing the correct one. In Siddhartha, the term “reality” indicates the basis
of all things and so it should be translated into “sing tee pen jing” (thing that is real) or
“simply khwamjing” (truth). “Khwamjing” is the true state that is hidden behind
appearances and “sing tee pen jing” implies “the thing as it really is.” To understand
better this philosophical concept of "reality," we might use the analogy of ice. Ice is solid.
But the true reality of ice is the water in its normal fluid state.

Sodsai translates “reality” using three different words, two of which essentially
mean the same ting. She uses “khwamjing” or “sing jing tae” (the really true thing) and
“jing jing” (really). “Khwamjing” and “sing jing tac” both mean the basic truth of things
and are a correct translation of the term “reality.” “Jing jing,” however, emphasizes that
something is a fact. For example, John tells Mary that he won the first six numbers of the
lottery. Mary responds “really?” and John says “jing jing” to emphasize that the story is
true. “Jing jing” underscores the literal or surface fact of a situation, but it does not
convey a philosophical or ultimate conception of reality. The fifth occurrence (107) of the
“reality” is as follows: “...Siddhartha the mature man and Siddhartha the old man,
were only separated by shadows, not through reality.” Here Sodsai translates “reality”

as “jing jing” as though the meaning were “...Siddhartha the mature man and
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Siddhartha the old man, were only really separated by shadows,” which is not the
meaning of the original sentence.

Choon translates “reality” in six different ways. Three of them
—khwamjing tae nae non (the certainly actual truth), sing jing sing tae (something real,
something true), and sing tee nap wa jing nap wa tae (something that is true, that is
real)—convey the idea of “reality.” But three other terms Choon uses—yang jing jung
(seriously), satja (the habit of saying the truth), and satjatham (the truth according to the
Buddha’s teachings)—do not convey the idea of “reality” as Siddhartha intends it. The
fourth occurrence (46) of the term “reality,” is “He (Siddhartha) did not seek “reality;” his
goal was not on any other side.” Choon translates “reality” as yang jing jung, as if to say
“He did not seek seriously.”

The fifth occurrence (107) of “reality” is as follows: “...Siddhartha the
mature man and Siddhartha the old man, were only separated by shadows, not
through “reality.” Choon translates it here using satja, “the habit of saying the truth” as
though the meaning were “...Siddhartha the mature man and Siddhartha the old man,
were only separated by shadows, not through the habit of saying the truth.” The habit
of ‘saying the truth suggests a person habitually engaged with the “reality” of things, but
the English usage does not indicate speech or the mode by which the truth is expressed.
The sixth occurrence (107) is: “Nothing was, nothing will be, everything has reality and
presence.” Choon uses satjatham, “the truth according to the Buddha’s teachings,” to
translate the term “reality” as though the sentence means “Nothing was, nothing will be,
everything has the truth according to the Buddha’s teachings and presence.” Choon
changes the ordinary use of the term “reality” into the truth according to the Buddha’s
teachings, but Siddhartha’s use of the term here is not so specifically Buddhist. This term,
for Siddhartha, has a more universal sense.

Both translators use equivalent words to translate the term “reality,” but Sodsai
uses more accurate words than Choon. Choon actually loses the meaning of the sentence

in places.

4.10 Salvation

In Hinduism, “salvation” means “to be saved from sin.” For Hindus, this can

be achieved through ascetic practices, which can include intense meditation and
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prolonged fasting, or any kind of penance which restores balance or equilibrium and
neutralizes the effect of past sins. It is also a way to subdue the passions of the body.
Siddhartha uses the term in this sense in the first (17) and the second (17) occurrences
when he discusses with Govinda how asceticism can bring salvation. Thais commonly
use the term khwamlutpon (extrication) or Khanlutpon (the process of liberation) to
describe this Hindu idea of being saved from sin.

On other occasions in the novel the term “salvation” is used in the Buddhist
sense of the path out of suffering or nirvana. In the third occurrence (29), the Buddha

describes the Four Noble Truths as release from suffering. He explains that life is painful
and the world is full of suffering. There is a path to end the suffering and this he refers to
as “salvation”—defined not as penance or asceticism but as the renunciation of desire. In
the twelfth occurrence (109) of the term, Govinda travels to see Gotama after hearing
Gotama is seriously ill. Enduring his last mortal death, the Buddha will attain “salvation,”
meaning “nirvana.” “Nirvana,” in the case of Buddha and arahants, implies the extinction
of all definition or all limiting self-concepts, and the total universalization of the being.
The meaning is different from the more typically Hindu or Christian definitions of being
saved from sin.

Because of these two contrasting uses of the term, in Hindu or Buddhist
contexts, the Thai translators have to render the term appropriate to these contexts. For
the English translators, the term “salvation” can refer to a host of different concepts
including the more technical Christian sense of the term and a more general one for
everyday speech. But in Thai, there are numerous terms which could be loosely translated
as “salvation,” each with different shades of meaning. Indiscriminate use of these terms
will confuse the reader.

In the first (17) and the second (17) occurrence of “salvation,” for example,
khwamlutpon (extrication) or khanlutpon (the process of liberation) accurately capture the |
Hindu concept of to be saved from sin. In the third occurrence, a Buddhist context, the
appropriate Thai word is thanglutpon (the path to be free) since the Buddha says that
“salvation” is a path to end suffering. In the twelfth occurrence of this term, however,
thanglutpon (the path to freedom) is not an appropriate rendering. The accurate
translation would be nirvana since the term specifically is being used to refer to the

Buddha’s or arahant’s death and the release from the cycle of death and rebirths.
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Another difficulty in translating “salvation” comes in distinguishing formal,
philosophical, or religious uses of Thai terms, and their use in colloquial everyday speech.
In the novel, “salvation” is used to translate Hindu and Buddhist philosophical ideas, and
can be translated as khwamlutpon (extrication) or khanlutpon (the process of liberation).
However, a colloquial use of “salvation” meaﬁs escape in a general sense and can be
translated as lutpon (to be free from/of), neepon (escapable), or leeklee-neepon (to
evade). Khwamlutpon (extrication) and khanlutpon (the process of liberation) convey the
same meaning as lutpon (to be free from/of), and can be used in a technical and
non-technical sense. But when “salvation” and escape appear in the same context, the
translator has to make the casual sense different from the philosophical sense.

Choon distinguishes between the philosophical and common uses of the term
“salvation.” He uses the word khanlutpon (the process of liberation) for a philosophical
sense and neepon (escapable) for a common sense. In the first occurrence a7,
“salvation” and “escape” appear in the same context, so Thai readers can see the
difference between the translation of “salvation” and “escape.” Sodsai, however, makes
no such distinction. She translates “salvation” as khwamlutpon (extrication), and she also
translates escape as lutpon (to be free from/of) and the reader does not get the precise
meaning.

In all the examples above, the translators use a single Thai word to translate
a single English word, such as khwamlutpoh (extrication) for “salvation.” This is word
for word translation. Another style of translating which Choon has pioneered in Thai is a
conjoined noun phrase, two words put together with a conjunction, such as rue (on), to
form a single term as an aid in translating more complicated or subtle ideas. In the first
(17) and the second (17) occurrences of “salvation,” where the context is Hindu, Choon
translates “salvation” as khanlutpon (the process of liberation) in the first occurrence, and
khwamlutpon (extrication) in the second. In the third occurrence (29), a Buddhist context,
Choon uses vimuttisuk (bliss of freedom), a Thai Buddhist term, conjoined with
khwamlutpon (extrication) by adding the conjunction rue (or). This forms the conjoined
noun phrase, vimuttisuk rue khomlutpon. In the fourth occurrence, Choon drops
khwamlutpon (extrication) and uses only vimuttisuk (bliss of freedom) to translate
“salvation”. He continues using vimuttisuk (bliss of freedom) until the context changes.

Then, he changes vimuttisuk (bliss of freedom) to another double noun. This technique
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helps readers keep track of the philosophical idea of “salvation” by using a word
appropriate to the context.

Sodsai, on the other hand, changes to a new word whenever she wants to
without regard to changing contexts. For example, she translates “salvation” as
khwamlutpon (extrication), lutpon (to be free from/of), thanglutpon (the path to be free),
and khanlutpon (the process of liberation) in the first through the ninth occurrences. All
these renderings convey a similar meaning in Thai. In the tenth occurrence, however, she
suddenly uses the different word, mokkathom (the doctrines of Buddha’s teaching to
bring creatures to attain Nirvana) which is a very specific Buddhist Thai term. This word
is only used on particular occasions, such as in Buddhist scriptures, so ordinary Thai
readers have difficulty understanding it.

Choon's techniques, distinguishing between the philosophical and
non-philosophical uses of words and using conjoined noun phrases to suit different

contexts, make his translations more intelligible and precise for Thai readers.

4.11 Samsara

The term “samsara,” a Sanskrit term, means wandering. In Hinduism and
Buddhism, samsara refers to “the bondage cycle of birth, death, and rebirth.” People are
determined by their karma to wander in the cycle of rebirth. Sodsai translates the term
using two different words, “vattasongsan™ and “sangsara,” this latter being
a clear derivative from the Sankrit term. Vattasongsan and sangsara have the same
meaning as the cycle of rebirths, the literal meaning of samsara. Choon uses vattasongsan
and sangsaravat, almost identical to that of Sodsai. Because most Thai people understand
the term very well, both translators use either of the two Thai words—both having
identical meanings—to translate it and neither translator feels any need to clarify or

explain further. Sodsai and Choon translate this term correctly in all occurrences.

4.12 Wisdom

The term “wisdom” implies different things in different religions. In Hinduism,
for example, it means sacred knowledge (Thiroux, 1985). In Buddhism, “wisdom” means

intellect (Payutto, 2003). In Siddhartha, “wisdom” is used to describe the Hindu and
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Buddhist concepts. For example, in the first occurrence (5), a Hindu context, Siddhartha
is not satisfied with the teachings of his father, teachers, or the wise Brahmins, although
they give him the best of their wisdom. The term “wisdom” here implies sacred
knowledge or in Thai khomrue (knowledge). In the third occurrence (47), Siddhartha
remembers the conversation between Buddha and himself when he says to the Buddha
that the (the Buddha’s) wisdom is not teachable. “wisdom” in this context refers to the
Buddha’s intellectual personal experience, the aspect of his mind that knows truth
directly. Therefore, these words are used differently depending on the context.

As a reference to the Buddha’s intellect, there are many specific Thai words
that translate as such. Choon, for example, uses the terms phaprechayan (Insight of
Buddha) and prechayan (insight). Choon also gives more appropriately context-based
translation when he uses different Thai terms depending on the person who possesses this
wisdom. In speaking of the Buddha’s wisdom, he translates it as putthipanya (Buddhist
intellect), but when it refers to common people’s wisdom, he translates it as withaya-
nanachanit (various kinds of knowledge) and panya (intellect). In another context,
“wisdom” refers to Buddha’s wisdom at the moment of enlightenment.

Choon correctly pays attention to the subtle distinctive senses of the term and
this makes his translations accurate. In contrast to Choon, Sodsai translates “wisdom” as
“panya” (intellect) and “khwamrue” (knowledge). She does not consider the social status
of the characters referred to nor does she concerns herself with the type of “wisdom”
involved.

Choon’s translation emphasizes dynamic equivalence and domestication while
Sodsai’s exemplifies formal equivalence and foreignization. In the translation of
“wisdom,” Choon’s translation is more intelligible and familiar for Thai readers than

Sodsai’s translation.



CHAPTER 3
CONCLUSION AND RECOMMENDATION

5.1 Conclusion

Translation is the bridge that connects one culture to another, It allows people
who do not know the source language to read texts that would otherwise be
incomprehensible. Therefore, the translator needs to use the best strategies for producing
accurate translation.

The study investigates strategies employed by Sodsai and Choon in translating

twelve philosophical terms in Hesse’s Siddhartha. The twelve terms are “awakening,”
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“bliss,” “circle,” “desire,” “disillusionment,” “knowledge,” “meditation,” “perfection,”
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“reality,” “salvation,” “samsara,” and “wisdom.” The study discovers that the first
requirement in translating the twelve philosophical terms is the understanding of the
subtlety ideas in the story. If the translator does not capture the ideas of the original text,
he may easily mistranslate the text. For example, in the translation of the term
“knowledge,” the study finds that “knowledge” refers of two basic concepts: the profane
and sacred knowledge. The profane knowledge is implied as facts or information while
the sacred knowledge refers to wisdom. “Panya” (intellect) and “khwamrujang” (insight),
for example, would be appropriate to be used for the sacred knowledge. Sodsai and
Choon fail to catch the ideas of this term. Choon mostly uses khwamroprue (knowing
everything) and khwamrue (learning) to translate the term “knowledge” throughout the
story. However, khwamroprue (knowing everything) and khwamrue (learning) can be
used to explain only the profane knowledge, but not the sacred knowledge. Sodsai mostly
translates “knowledge” as khwamrue (learning) since khwamrue (learning) is the first
meaning of knowledge found in the dictionary. Khwamrue (learning), however, is correct
only when the “knowledge” refers to the “profane knowledge,” but not for the sacred

knowledge. Therefore, she mistranslates it in many places.
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Using the appropriate strategies is another useful way to help translators render
the authors’ meaning and intention. The study finds six strategies employed by the two
Thai translators in translating Siddhartha as follows.

The first strategy is “conjoined noun phrases.” Choon uses this technique
adapted to the specific context to familiarize the readers before translating the same word
to the more specific term. For example, the term “salvation” can be translated by different
Thai terms depending on the context. In Hinduism, this term can be translated as
khanlutpon (the process of liberation) while vimuttisuk (bliss of freedom) is used for
“salvation.” Choon conjoins khanlutpon with vimuttisuk, by using a Thai conjunction,
rue (or), to introduce the new word which is more effective for a particular context than
the current word used currently. The conjoined noun phrase of Choon is useful to
familiarize his readers with the technical Buddhist term “vimuttisuk.” After using the
conjoined noun phrase for one occurrence of the terms in the Buddhist context, he only
used vimuttisuk without khanlutpon in subsequent occurrences in the Buddhist context
assuming that his readers must have at that point understood the technical term
“yimuttisuk.” In contrast, when translating salvation, Sodsai suddenly switched the
current translated term into a new technical term without familiarizing the readers with
the technical term. For example, she changed suddenly the term of thanglutpon (the path
to attain salvation) to mokkathom (salvation) and from to mokkathom (salvation) to
bunlookthum (to attain enlightenment). Therefore, the readers easily get lost from the
concept of “salvation.”

The second strategy is “making a distinction between philosophical and general
ideas.” This technique works effectively with the translation of “salvation,”

a philosophical term, and “escape,” a general term, for example. The term salvation can
be possibly translated into many Thai words such as Jutpon (to be free from),
khwamlutpon (extrication), or khanlutpon (the process of liberation). The term escape can
be perhaps translated as lutpon (to be free from), neepon (escapable), or leeklee- neepon
(to evade). Instead of using lutpon (to be free from) to translate the two terms. Choon
makes the distinction between them by translating salvation as khwamlutpon (extrication)
and escape as neepon (to evade). Translating in this way makes Choon translation clear

between the two terms. Meanwhile, Sodsai does not care for this technique. She translates
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the two terms into the same word as lutpon (to be free from). This makes her translation
vague.

The third strategy is “dynamic equivalence,” a more fluid translation that seeks
to convey meaning rather than simple literal correctness. The translator may simply
compound words or explain the original concepts by using phrases to convey the original
sense to the translated text accurately. Choon uses this technique successfully to translate
“circle.” Instead of using the literal meaning which can find in the dictionary, Choon
judges the author’s intention in the third use of this term where the “circle” refers to the
cycle of Siddhartha’s life and translates the “circle” properly as wattajak (the cycle of life
in this case).

The fourth strategy is “domestication” in which the translation is considered
firstly on adapted the translation into sociolinguistic aspects of the target language
playing an important role in translating the source text. According to Thai culture, using
words appropriate for people of different social status is essential to show respect. Choon
realizes the importance of this social aspects, he translates wisdom using different words
appropriate for each status of people. For example, when translating wisdom used for
common people, he uses panya (intellect), but when translating wisdom used for the
Buddha, he uses phaprechayan (insight of the Buddha). This technique helps the Thai
readers familiarize with the translated text.

The fifth strategy is “formal equivalence” in which retains the linguistic and
grammatical forms of the source text are maintained at all costs, in the target text. In the
English version, meditation is used to describe the concepts of meditation in Hinduism
and Buddhism. But in Thaj, the term meditation is described differently with specific
Thai words. For example, Hindu uses Samadhi for meditation while Buddhist perhaps
uses various words to explain meditation such as Samadhi, vipassana, or vipassana-
khwammatthan depending on the context. Sodsai uses this technique effectively with the
word Samadhi to translate meditation in all uses because both Hinduism and Buddhism
simply use Samadhi for meditation. With this technique, however, she fails to capture the
original meaning in translating many terms such as perfection, circle and disillusionment.
For example, in the English version, “perfection” has different meanings depending on
the context. When “perfection” refers to the Buddha who is perfect, Sodsai translates it as

sombun (complete), when perfection refers to the perfect world, she also translates it as
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sombun (complete), and when this term refers to the holy word, Om or perfection, and
she also uses sombun (complete) to translate the term. She uses the same word to translate
perfection without considering the context. Although sombun (complete) is literally
correct according to the meaning in the dictionary, Sodsai’s translation does not capture
the different meanings of the term. Therefore, her translation is not accurate according to
the original meaning in the contexts.

The sixth strategy is “foreignization.” This technique seeks to convey the exact
meaning of the original text without concerning the sociolinguistic aspects of the target
language. Sodsai uses this technique, so she fails to make her translation accurate in
translating wisdom and perfection. Since the English version uses only one term to
describe one concept in the entire novel, Sodsai employs this technique by using only one
Thai term in translating one English term. For example, in the translation of wisdom,
Sodsai randomly translates this term as panya (intellect) and khwamrue (knowledge) in
all uses. She does not consider the social status of the characters referred to according to
Thai culture which concerns very much on the sociolinguistic aspects. Similarly, in
translating the term perfection, Sodsai does not consider the sociolinguistic aspects either.

Some strategies, though employed, produced, sometimes, inaccurate
translation. The translator as a “mediator,” who conveys the message in one language to

another, needs to use proper strategies so as to translate the original text accurately.

5.2 Recommendation

According to the finding and conclusion of this study, the following
recommendations are made for future research.

5.2.1 The study finds seven useful strategies used to translate philosophical
concepts in Siddhartha at the word level. Further study should investigate the strategies
used to translate philosophical concepts at the sentence or discourse level.

5.2.2 The study finds some philosophical term such as Atman, in
a borrowing form from both Thai translations. The philosophical term like Atman should

be investigated whether this term can be translated into a Thai term.
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DATA ANALYSIS

To facilitate the discussion, the three versions are abbreviated as follows:

ST:

SST:

CT:

ST stands for source text,
SST stands for Sodsai’s version,
CT stands for Choon’s version,

and // indicates the boundary of each sentence.

Awakening

1.1 The First Occurrence

But by doing so, I lost myself on the way. Siddhartha looked up and
around him, a smile crept over his face, and a strong feeling of
awakening from a long dream spread right through his being. Immediately

he walked on again, quickly, like a man who knows what he has to do.
(p-39)
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1.2 The Second Occurrence

At that moment, when the world around him melted away, when he stood
alone like a star in the heavens, he was overwhelmed by a feeling of icy
despair, but he was more firmly himself than ever. That was the last
shudder of his awakening, the last pains of birth. Immediately he moved on
again and began to walk quickly and impatiently, no longer homewards, no

longer to his father, no longer looking backwards. (p.41)
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1.3 The Third Occurrence

However, with the exception of Kamala, he had no close friends. That
glorious, exalted awakening which he had once experienced in his youth,
in the days after Gotama’s preaching, after the parting from Govinda, that alert
expectation, that pride of standing alone without teachers and doctrines, that
eager readiness to hear the divine voice within his own heart had gradually

become a memory, had passed. (p.76)
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1.4 The Fourth Occurrence

He took it out, held it a moment in his had and then threw it away on
the road, and at the same moment he was horrified and his heart ached as
if he had thrown away with this dead bird all that was good and of value
in himself. Awakening from this dream, he was overwhelmed by a feeling
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of great sadness. It seemed to him that he had spent his life in a worthless
and senseless manner; he retained nothing vital, nothing in any way

precious or worth while. (p.82)
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1.5 The Fifth Occurrence

He only knew that his previous life (at the first moment of his return to
consciousness his previous life seemed to him like a remote incarnation,
like an earlier birth of his present Self) was finished, thatit was so full of
nausea and wretchedness that he had wanted to destroy it, but that he had
come to himself by a river, under a coconut tree, with the holy word Om
on his lips. Then he had fallen asleep, and on awakening he looked at the
world like a new man. Softly he said the word Om to himself, over which
he had fallen asleep, and it seemed to him as if his whole sleep had been
a long deep pronouncing of Om, thinking of Om, an immersion and

penetration into Om, into the nameless, into the Divine. (p.90)
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Bliss

2.1 The First Occurrence

His father was worthy of admiration; his manner was quiet and noble. He
lived a good life, his words were wise; fine and noble thoughts dwelt in
his head—but even he who knew so much, did he live in bliss, was he at
peace? (p. 7)
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2.2 The Second Occurrence

“You will go into the forest,” he said, “and become a Samana. If you find

bliss in the forest, come back and teach to me. (p. 12)
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2.3 The Third Occurrence
Govinda murmured a verse to himself, a verse from one of the the
Upanishads: “He whose reflective pure spirit sinks into Atman Knows bliss

inexpressible through words.” (p. 19)

é 2

o ] a w = 1 Y a a = 9
Imunevies Inanangilsm feawnsrvesiduesilay ‘AFsIgmnauTgniings

o1y genldsuns lienuaasdiena (p. 19)

= 2 o } [ £ v ad a o A A '
Taungiasilranegluse  WulranuvmisnnnszAunsglign sslinnuy/

> va‘a}é

“flalaioafdadinegiveaiy fiuysedndud Faguaud dulionussne

a

poniludessnld” (p. 36)

Circle

3.1 The First Occurrence
Are we gaining knowledge? Are we approaching salvation? Or are we perhaps

going in circles—we who thought to escape from the cycle?” Govinda said:

“We have learned much, Siddhartha. (p.18)
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3.2 The Second Occurrence
There still remains much to learn. We are not going in circles, we are going

upwards. The pathis a spiral; we have already climbed many steps.” (p.18)
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3.3 The Third Occurrence
I had to sin in order to live again. Whither will my path yet lead me? This path is

stupid, it goes in spirals, perhaps in circles, but whichever way it goes, I

will follow it. He was aware of a great happiness mounting with-in him. (p. 97)
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Desire

4.1 The First Occurrence

No longer to be Self, to experience the peace of an emptied heart, to
experience pure thought—that was his goal. When all the Self was
conquered an dead, when all passions and desires were silent, then the last
must awaken, the innermost of Being that is no longer Self—the great

secret! (p.14)

= =t 4 A L3 a  w
%zﬁ’m”luu@@maﬂm"lﬂ NARINIANUTIVIINIANIN mﬂszaumimmﬂmmmau

<

wgninela dndedhminevesaasriju/iliodangnidasudugey eduvuag
EN A A Yy & & A 1 a A A g ' CREY A o A
Aaaraeutia Fegamenesauiu diudngavesdiniluedus lulddandndely dude

arwdusalng! (p.14)

£ W =)

wlilidanunioagon anuawvesialafiiumldr Aauzduusqns duudiie

A aa o A o b4 A o
L‘f.h‘ﬂNTS%@QL‘ﬁ@LN@LﬂW%’@@@M1 //LLﬁ&NﬂﬂﬂﬁTNﬁTﬂﬁ\ﬂl}Mﬁ’J LBAMU UGS ITIRY

(AW e Z &4 g A 9 g =2 o4
witteliae vy anztudasiigatzalsngunuiiudifzussganudndiigaues

0 Fanlsdamonaellll duvazfesdasudslvajgedeas (p.24)

4.2 The Second Occurrence
Do you not also feel a longing, a_desire to hear this teaching? And did
you not once say to me—I will not travel the path of the Samanas much

longer?” (p.22)
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4.3 The Fifth Occurrence

Swarms of young fishes, fluttering and glistening, moved anxiously away
from it. Strength and desire were reflected in the swiftly moving whirls of
water formed by the raging pursuer. All this had always been and he had

never seen it; he was never present. (p.46)
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4.4 The Sixth Occurrence

Siddhartha felt his blood kindle, and as he recognized his dream again at
that moment, he stooped a little towards the woman and kissed the brown
tip of her breast. Looking up he saw her face smiling, full of desire and

her half-closed eyes pleading with longing. (p.50)
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Disillusionment

5.1 The First Occurrence
If you find bliss in the forest, come back and teach to me. If you find

disillusionment, come back, and we shall again offer sacrifices to the gods

together. (p. 12)
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5.2 The Second Occurrence
As a new dress grows old with time, loses its bright color, becomes

stained and creased, the hems frayed, and here and there weak and
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threadbare places, so had Siddhartha’s new life which he had begun after
his parting from Govinda, become old. In the same way it lost its color
and sheen with the passing of the years: creases and stains accumulated,
and hidden in the depths, here and there already appearing, waited

disillusionment and nausea. (p. 78) -
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5.3 The Third Occurrence
This wish, this childish wish had grown so strong within him: to find
peace by destroying his body. All the torment of these recent times, all the

disillusionment, all the despair, had not affected him so much as it did the

moment the Om reached his consciousness and he recognized his

wretchedness and his crime. (p. 89)
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5.4 The Fourth Occurrence
And yet this path has been good and the bird in my breast has not died.
But what a path it has been! I have had to experience so much stupidity,

s0 many vices, so much error, so much nausea, disillusionment and

sorrow, just in order to become a child again and begin anew. (p.96)
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5.5 The Fifth Occurrence

Do you think, my dear friend, that anybody is spared this path? Perhaps
your little son, because you would like to see him spared sorrow and pain

and disillusionment? But if you were to die ten times for him, you would

not alter his destiny in the slightest.” (p. 120)
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6. Knowledge

ST:

SST:

6.1 The Fifth Occurrence

Or are we perhaps going in circles—we who thought to escape from the
cycle?”

I have always thirsted for knowledge, I have always been full of
questions. Year after year I have questioned the Brahmins, year after year 1

have questioned the holy Vedas. (p.18)
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6.2 The Sixth Occurrence

I have spent a long time and have not yet finished, in order to learn this,
Govinda: that one can learn nothing. There is, so 1 believe, in the essence
of everything, something that we cannot call learning. There is, my friend,
only a knowledge—that is everywhere, that is Atman, that is in me and
you and in every creature, and [ am beginning to believe that this
knowledge has no worse enemy than the man of knowledge, than
learning.” Thereupon Govinda stood still on the path, raised his hands and

said: “Siddhartha, do not distress your friend with suchtalk. (p. 19)
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6.3 The Fifteenth Occurrence

The only fountainhead which had once been near and which had once sung
loudly within him, now murmured softly in the distance. However, many
things which he had learned from the Samanas, which he had learned from
Gotama, from his father, from the Brahmins, he still retained for a long
time: a moderate life, pleasure in thinking, hours of meditation, secret
knowledge of the Self, of the eternal Self, that was neither body nor

consciousness. Many of these he had retained; others were submerged
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and covered with dust. (p. 76)
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Meditation

7.1 The Eighth Occurrence
And Siddhartha said softly, as if speaking to him self: “What is

meditation?
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7.2 The Ninth Occurrence

Siddhartha answered with a smile on his face: “I do not know. I have
never been a drunkard. But that I, Siddhartha, only find a short respite in
my exercises and meditation, and am as remote from wisdom, from

salvation, as a child in the womb, that, Govinda, I do know.” (p. 17)
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7.3 The Fifteenth Occurrence

It is not possible for one person to see how far another is on the way;
the Buddha exists in the robber and dice player; the robber exists in the
Brahmin. During deep meditation it is possible to dispel time, to see

simultaneously all the past, present and future, and then everything is good

everything is perfect, everything is Brahman. (p. 144)
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Perfection

8.1 The First Occurrence

In the evening, however, when the heat abated and everyone in the camp
was alert and gathered together, they heard the Buddha preach. They heard
his voice, and this also was perfect, quiet and full of peace. Gotama talked

about suffering, the origin of suffering, the way to release from suffering.
(p-29)
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Reality

9.1 The fourth occurrence

But now his eyes lingered on this side; he saw and recognized the visible
and he sought his place in this world. He did not seek reality; his goal
was not on any other side. The world was beautiful when looked at in this

way—without any seeking, so simple, so childlike. (p. 46)
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9.2 The Fifth Occurrence

ST:

That the river is everywhere at the same time, at the source and at the
mouth, at the waterfall, at the ferry, at the current, in the ocean and in the
mountains, everywhere, and that the present only exists for it, not the
shadow of the past, nor the shadow of the future?” “That is it,” said

Siddhartha, “and when I learned that, I reviewed my life and it was also a
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river, and Siddhartha the boy, Siddhartha the mature man and Siddhartha the
old man, were only separated by shadows, not through reality. Siddhartha’s

previous lives were also not in the past, and his death and his return to

Brahman are not in the future. (p. 107)
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9.3 The sixth occurrence
Nothing was, nothing will be, everything has reality and presence.” Siddhartha
spoke with delight. This discovery had made him ever happy. (107)
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10. Salvation

10.1  The First Occurrence

What is abandonment of the body? What is fasting? What is the holding of
breath? It is a flight from the Self, it is a temporary escape from the
torment of Self. It is a temporary palliative against the pain and folly of
life. The driver of oxen makes this same flight, takes this temporary drug
when he drinks a few bowls of rice wine or cocoanut milk in the inn. He
then no longer feels his Self, no longer feels the pain of life; he then
experiences temporary escape. Falling asleep over his bowl of rice wine, he
finds what Siddhartha and Govinda find when they escape from their
bodies by long exercises and dwell in the non-Self.” Govinda said: “You
speak thus, my friend, and et you-know that Siddhartha is no driver of
oxen and a Samana is no drunkard. He has not grown wiser, he has not
gained knowledge, he has not climbed any higher.” Siddhartha answered with
a smile on his face: “I do not know. I have never been a drunkard. But that I,
Siddhartha, only find a short respite in my exercises and meditation, and
am as remote from wisdom, from salvation, as a child in the womb, that,

Govinda, I do know.”
(p-17)
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10.2  The Second Occurrence

On another occasion when Siddhartha left the wood with Govinda in order
to beg for food for their brothers and teachers, Siddhartha began to speak
and said: “Well, Govinda, are we on the right road? Are we gaining
knowledge? Are we approaching salvation? Or are we perhaps going in

circles—we who thought to escape from the cycle?” (p. 17)
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10.3 The Third Occurrence
Gotama talked about suffering, the origin of suffering, the way to release
from suffering. Life was pain, the world was full of suffering, but the path

to the release from suffering had been found. There was salvation for those
who went the way of the Buddha. (p. 29)
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10.4 The Tenth Occurrence
I'must judge for myself. I must choose and reject. We Samanas seek release from
the Self, O Illustrious One. If I were one of your followers, I fear that it

would only be on the surface, that I would deceive myself that I was at
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peace and had attained salvation, while in truth the Self would continue to
live and grow, for it would have been transformed into your teachings,

into my allegiance and love for you and for the community of the monks.”
(p- 35)
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10.5 The Twelfth Occurrence

Then one day, some monks came along, followers of Gotama, the Buddha,
and asked to be taken across the river. The ferrymen learned from them
that they were returning to their great teacher as quickly as possible, for
the news had spread that the Illustrious One was seriously ill and would

soon suffer his last mortal death and attain salvation. Not long afterwards
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another party of monks arrived and then another, and the monks as well
as most of the other travelers talked of nothing but Gotama and his

approaching death. (p. 109)
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11. Wisdom

11.1 The First Occurrence

He had begun to suspect that his worthy father and his other teachers, the
wise Brahmins, had already passed on to him the bulk and best of their
wisdom, that they had already poured the sum total of their knowledge
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into his waiting vessel; and the vessel was not full, his intellect was not

satisfied, his soul was not at peace, his heart was not still. (p. 5)
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11.2 The Third Occurrence

Onthe way, Siddhartha remembered all that he had experienced in the
garden of Jetavana, the teachings that he had heard there from the holy
Buddha, the parting from Govinda and the conversation with the Illustrious
One. He remembered each word that he had said to the Illustrious One,
and he was astonished that he had said things which he did not then
really know. What he had said to the Buddha—that the Buddha’s wisdom
and secret was not teachable, that it was inexpressible and

incommunicable—and which he had once experienced in an hour of
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enlightenment, was just what he had now set off to experience, what he

was now beginning to experience. (p. 47)
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