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Abstract
Lun Yuis one of Confucian classics, and records the @iné and his disciples’ speech. It’s
profound, concise and comprehensive. There area factors that influence the translation
of Lun Yu This paper intends to study the connection batwesnslators’ cultural identity
and their translations. By the comparison betweamstated versions afun Yuand analysis
of translators’ specific cultural identity, the hat examined the question from after aspects:
the role that translators’ translating purpose glaytheir application of translating strategies;
the influence of their religious and political bgetund on their translation of cultural
messages.
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1. Introduction

Confucius is a great ancient Chinese thinker, stad® and educator. Not only in Chjnhut
also all over the world Confucius is considered as the world’s cultural das person.
Numerous facts have proven that Confucius is tleatgst figure of mankind’s history, even
in the distant future. Confucius is the foundettted Confucianism and his ideology is best
reflected in Lun Yu, Which takes “benevolencd*(*) and “propriety”(“4L”) as the core.

Lun Yuis a book of quotations which mainly records therdg and deeds of Confucius and
his disciplesLun Yuis the most important foundation of Confucianisvhether the study of
Confucius or the study of Chinese history can metskparated frorhun Yu Lun Yuis
Chinese people’s Bible, from which its historictdtas in China can be seen cleatlyn Yu
has influenced the Chinese people for thousandsarfs. It is the most precious wealth of
Chinese spirit. So we can say thah Yuis an immortal classic.

As a representative of Chinese clasdits) Yuwas researched by numerous scholars. It is the
foundation of the moral, social, and political I&the Chinese people; hence the translation
of Lun Yuis of great significance in the communication atern and western cultures. There
arose a large number of English versiondwf Yu There are a lot of factors influence the
translation ofLun Yu This paper intends to study the connection betviemslators’ cultural
identity and their translations.
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Translation, as a mean of communication betweeferdiit languages and societies, is
inevitably undertaken in a cultural environmentarislator, as the key performer of the
translation process, has a significant influencehmntranslation. A translator didn't out of
nowhere: he or she is a member of a certain nati@myr she lives in a particular country in a
particular period of time; he or she is a produca @pecific culture, and all the factors such
as race, gender, class, education, ideologicalfestand so on have an impact on the
translation itself.

Three translators mentioned in this paper all eajogputation of high quality, and they have
different cultural identities. In this paper, thgbucomparative analysis of their translated
versions and their cultural identity, the authoplered how a translator’s cultural identity
influences his translation.

2. ldentity and Translation
2.1 The Definition of Cultural Identity

Identity is a key term in the recent cultural sasdiBefore the discussion of cultural identity,
it is necessary to be clear about what is cultlibere are many different cultures in the world,
and divided by various standards, we have westadreastern culture, by ideology; Chinese
culture, American culture, Indian culture, etc, fgtion; Christian culture, Muslim culture,
and Buddhism culture, by religion. As much as & b&en used, however, it is not easy to
give a precise definition for the term “culture’n@re many definitions of culture.

Bates and Plog put it: Culture is a system of shéediefs, values, customs, behaviors, and
artifacts that the members of a society use to eoffetheir world and with one another, and
that are transmitted from generation to generatiwough learning. This definition includes
not only patterns of behavior but also patternthofight (shared meanings that the members
of a society attach to various phenomena, naturdl iatellectual, including religion and
ideologies), artifacts (tools, pottery, houses, maes, works of art), and he culturally
transmitted skills and techniques used to maketti@cts.

This is a commonly accepted definition. It incluahegst of the major aspects of culture. And
we should also clear what is identity.

Stuart Hall put it: Identity is to define onesetjaanst what one is not: to be English is to
know yourself in relation to the French, and the-hlooded Mediterranean, and the
passionate traumatized Russian soul. You go robecentire globe: when you know what
everybody else is, then you are what they are not.

The essential concept about identity is the redmgmiof some characters or features that
function as the yardstick of belongingness or esioly, that “define” a person or a group.
Therefore, identity is always involved in comparimigh “the other”.

When one's personal identity integrates with théuoe he's from or the cultures he
experiences, one’s cultural identity is under faiora As Hamers and Blanc succinctly put it
“the integration of the complex configuration thsitculture into the individual’'s personality
constitutes his cultural identity.”

It is obvious that identity is in the dynamic preseof constructing. The construction of the
translator's cultural identity is mostly based @ndr her cultural ideological, tropism of value,
and culture blood, concerned with personal ancectille attitudes, from native, national and
global perspectives. Relationship between Cultaietity and Translation

2.2 Relationship between Cultural Identity and Trarslation

Due to cultural differences, the audience whicmglation is intended for usually has
different expectations and understanding of théstBm the audience who read the originals,
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and the status of the texts is usually differentsaurce and target cultures. In current
translation studies, the signification of culturashdrawn more and more attention. Culture
has become an undetectable part of translationestu@iranslation is not just a practice of
conversion of languages, but rather a exchangecesteultures.

A translator doesn’t come out of nowhere, he or Ishge a primary identity: he or she is a
member of a certain nation; he or she lives in iqudar country in a particular period of
time; he or she has certain religious belief, alhdh& factors such as race, gender, class,
education, ideological features have an impacthertrianslation. They all leave a detectable
trace in the translation work. Different histori¢ahe has different norms and standards on
translation, which are greatly determined by tamgetders and the purpose of translation,
therefore, translators, in order to produce satiefg translations suiting his time and culture,
would adopt certain translating strategies. Besitles translator’s native culture and nation
affect his choices too. Therefore, the study ofttheslator will reveal to us what's usually
hidden but secretly influences the translation.

3. Culture Identity of its Translators

Like most great works in the worldun Yuhas been constantly translated and introduced to
many cultures. Numerous scholars, both westerreastérn, have willingly input their labor
to the translation work of this great classic.. c8irthe appearance of the first English
translation ofLun Yuin 1809 by Joshua Marshman, there are over 30idEngianslated
versions over the years. Let's discuss three reptaves of them.

3.1 British Missionary and Sinologist-- James Legge

The first widely known and influential English tdation of Lun Yu was done by the famous
British missionary and sinologist James Legge. 811 he publishe€onfucian Analects,
The Great Learning and The doctrine of the Maanluded in his translation series of The
Chinese ClassicsLegg’s translation remains one of the most imgartand influential
English translations of Lun Yu even today.

The identity of James Legge was a complicated héxwas a devout Christian missionary, a
celebrated sinologist, a prolific translator andeapected teacher. He grew up and was
educated in Britain, lived in China for 30 yearshative English speaker with a high
proficiency in both modem and ancient Chinese,istudnd translated a series of the most
important ancient Chinese classics into Englishe Tiost noticeable feature of Legge’s
version is the fidelity to the original. He wrote lis preface that “He thought indeed at one
time of recasting the whole version in a terser amde pretentious style. He determined,
however, on reflection to let it stand as it fiossturred to him, his object having always been
faithfulness to the original Chinese rather thascgrof composition. Not that he is indifferent
to the value of an elegant and idiomatic rendenmthe language of the translation, and he
hopes that he was able to combine in a consideddgese correctness of interpretation and
acceptableness of style.” In addition to the textd translations, a wealth of detailed notes in
his version are offered to the reader, which isyMeelpful for better understanding. But
over-faithfulness to the original leads to somedwimr-word translations. In addition, due to
too much literal translation, his version reads lekegant. His style may be generalized in
three words “faithful, tedious, and rigid”.

3.2 British Sinologist-- Arthur Waley

Arthur Waley served as a research fellow in thee@sl Section of the British Museum for a
long time. Due to his immense interest in anciedmin€se civilization, he decided to research
Chinese culture on his own. He has been referreahasuthority in Confucius and Li Bai

research by The British Cyclopedia. Waley has s opinion on how to translate classics.
As for the Analects of Confucius, he thought therfer versions depended too much on Zhu
Xi's annotations. To Waley, Zhu Xi is someone likemissionary, who put Confucius in a

position of God or a sage. But this just distoiteel meanings of Confucius. Therefore Waley
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wanted to make his own version. His version is ra@ga as faithful and fluent with extensive
footnotes and explanations of some key conceptsn fine layout of his version, it is obvious
that his version is intended for native Englishdexa and the people interested in academic
research.

3.3 Chinese Scholar and Philosopher-- D.C Lau

D.C. Lau is a contemporary Chinese sinologist. &iisological career spans decades and
extends across disciplines. He was born in HonggKéle majored in Chinese at Hong Kong
University and, in 1946, went to Glasgow, whereda philosophy. In 1949, having finished
the courses of master he went to teach at Londavetsity. In 1978 he was returned to Hong
Kong. The life experience of D.C. Lau indicatestthe cultural identity is somewhat a
hybrided one. As he grew up and was educated irglamg in his early years, the Chinese
culture and tradition was rooted in his primaryterdl identity. However, different from
many other Chinese scholars, he received a systemdtication of philosophy in a top
western university, and spent three decades tegelnid researching there. This experience is
definitely non-negligible in the construction okhiultural identity. His translation is simple
and easy to understand due to the use of collogtyl and simple sentences. His intended
readers are those who know no Chines@ad it is more suitable to western readers.

4. The Culture Identity of Translators Determine Translating
Purposes

Translating purpose is essential in a translatongice of translating strategies and his
adoption of translation criteria. Every text isdguced for a given purpose and should serve
this purpose.Whether consciously or not, before translatingrehe an intention or purpose
in a translator's mind, such as what function thedlation will serve, who are the intended
readers and so on. The renditionsLah Yuare no exception. All the translators have their
own plans which result in many differences.

James Legge and D.C. Lau, due to their distinatidtural identity, had different purposes of
translatingLun Yu James Legge’s translation bfin Yuand other Chinese classics was
predetermined by his identity as a Christian misaig. The purpose of studying the Chinese
mind was to introduce Christian to the Chinese [gedjarthur Waley’s version is intended for
native English readers and the people interestedademic research. D.C. Lau, on the other
hand, as a Chinese scholar, transldted Yuto introduce Chinese classics to the west. The
different purposes as well as social background tamds of their lives influenced their
translation. In the following, the I will illustratthis point from aspects: the influence of their
different target readers and their respective apptin of translation strategies.

4.1 The Translating Purposes Determine Target Reade

Target reader is a significant part of the tramshatconsiderations. Every translator has
specific target readers in mind before he stagsstating, in fact, before he picks out the
specific text to translate. Nida reminded us tlegust of the readers in hihe Theory and
Practice in Translation Even the old question “Is this a correct transfe®®” must be
answered in terms of another question, namelywloom? Correctness must be determined
by the extent to which the average reader for whittanslation is intended will be likely to
understand it correctly.

James Legge studied Confucianism because it waalfgtim fulfill his duties as a Christian
missionary, and the translation was intended tg mebre missionaries accomplish their
missions. The more notes he gave, the better hehelmnthem understand and find the
gateway to the Chinese. Arthur Waley’s versiomtsnded for native English readers and the
people interested in academic research. His veisiorgarded as faithful and fluent with
extensive footnotes and explanations of some kageqats. However, Lau’s intended readers
are ordinary readers that who know no Chinesegtig®no need to give abundant notes as
long as the ideas are clear.
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4.2 The Translating Purposes Determine Translatinétrategies

Translation strategies are generally two kindshegitthe translation adapts to the target
language and culture or it sticks to the sourcguage and culture. They are also called
domestication and foreignization. Let us compaeedifferences of their translation strategies
by the follow example.

Legge: | daily examine myself on three points: whetherfransacting business for others, |
may have been not faithful; whether, in intercows friends, | may have been not sincere;
whether | may have not mastered and practicedhgtauctions of my teacher.

Waley: Every day | examine myself on these three pointsicting on behalf others, have |
always been loyal to their interests? In intercewgh my friends, have | always been true to
my word? Have | failed to respect the preceptsliage been handed down to me?

Lau: Every day | examine myself on three counts. Intwhaave undertaken on another’s
behalf, have | failed to do my best? In my dealimgth my friends have | failed to be
trustworthy in what | say? Have | failed to praetiepeatedly what has been passed on to
me?

Legge’s translation strictly follows the originargence mode of three juxtaposed clauses. He
paralleled three sentences with the same pattevhether...... I may...... " In order to
represent the original language character, hefsactithe fluency of the text. Waley and
Lau’'s translation is more in accordance with thglBsh expression convention, and more
fluent too. Here, again, Legge’s strategy, litgtad more of foreignization, while Waley and
Lau’s is more of domestication.

A translator’s adoption of translation strategiesaiways related to his translating purpose.
Concerning his identity as a missionary, Leggeansfation purpose is obvious. As an
enthusiastic British missionary who was sent to ¢Hong, China to spread Christianity, his
major desire is that Confucius can be replacedeys) Christ. However, mainly because of
his accompanied aim of invasion of Great BritairCtuna, his work was strongly resisted by
Chinese Confucianism. Instead of opposition andewice, Legge tried a peaceful way by
communicating and conciliating with Confucian thbtgg From his viewpoint, “Only
thoroughly by mastering the Chinese classics antbweng the whole thoughts that the
Chinese ancestors established, upon which Chinesal,nsocial and political life rested and
by translating the Chinese classics systemicaltyacgualified missionary in China fulfill his
mission work and spread Christianity efficientlWith this attitude, Legge tried to keep the
taste of the original as much as possible for thetern readers. However, his effort remains
mainly on language form. When it comes to the caltterms, he tends to use domestication.
Legge realized that the only way to approach topifeach to them was to learn about what
they believed and convince them that “God” had lergted in their literature.

Although Arthur Waley and D.C. Lau came from diéfiat country, their identity of scholar
made their translating strategy be similar. Waleyslated_un Yuwas for interesting. D.C.
Lau’'s purpose of translating was clearly to prontbgeChinese culture. Both of them wanted
to introduce Chinese culture to Western. In thainslations, they are generally more favored
of domestication on and sentence structure, buthwh&omes to certain China specific
cultural items, they usually applied foreinizatiéior example:

Legge: The Master said, “Hard is it to deal with him, wiudl stuff himself with food the
whole day, without applying his mind to anythingogb Are there not gamesters and chess
players? To be one of these would still be bekten tdoing nothing at all.”

Lau: The Master said, “The man whose belly is fulldgl and who does not put his mind to
some use is sure to meet with difficulties. Areréhaot such things as po and yi ? Even
playing these games is better than being idle.
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While yi is the game known as wei cl{# in later ages (better know in Western countries
by its Japanese reading go), po is believed to baee a board game in which the moves of
the pieces are decided by a throw of dice.

Here, for the two Chinese gamé&$™and“Z%”, Legge used meaning translation, while Lau
translated it literally with annotatiori®”, “Z%"are two items specific in the Chinese culture,
they do not exist in western cultures. Lau appl@dignization to handle them in translation,

they may look a little strange to the readers, with the notes beneath, the readers will
understand what they are. In this way, he introdute two games to his western readers
with intact information.

5. Translation of Cultural Messages

Translation is a forceful replacement of the orjiboth linguistically and culturally. The
rendering of cultural messages in translation isrg®rtant, if not more, as the conversion of
two languages, and it is usually the most diffiqatt, as the specific cultural identity of the
translator has imposed him or her pre-existing eslibeliefs and representations. As James
Legge and Arthur Waley both were foreigners, thaltural identities were similar, and James
Legge’s cultural was more typical, we mainly congpalames Legge and D.C. Lau’
translations.

5.1 On Religious Culture

Confucianism didn't start as a religion, but over tenturies, with its tremendous influence in
shaping the moral, political and social life of tGhinese people, has been functioning as a
religion. It affects values, laws, customs, rites general behavior patterns of the nation and
culture. In the past centuries, Confucianism hanheed as a control mechanism, a way of
achieving order, of delegating roles and respolits#lsi, which are exactly the roles that
religion has played in the human history. Confuigiamis a set of behavioral rules and moral
standards which would bring order and harmony ® gbciety and allow the society to
function in an organized and systematic manner. eMand more scholars reckoned
Confucianism one of the three major religions inindh among which the other two are
Taoism and Buddhism.

Just as religion is an important part of a cultame's religious belief is an important part of
one’s cultural identity. From the life story of JasnLegge and D.C. Lau, it is clear that James
Legge is from a culture where Christianity is thedominant religion; moreover, he is a
Christian missionary himself. While D.C. Lau, a€lainese scholar, is from a culture shaped
by Confucianism, Taoism and Buddhism. This diffeeerof religious belief certainly has
influenced their choices in translation while degliwvith the terms that carry heavy religious
load. Taking their different translations agff*"in the Analects as an example.

Legge: He sacrificed to the dead, as if they were preséatsacrificed to the spirits, as if the
spirits were present. The Master said, “I considgmot being present at the sacrifice, as if |
did not sacrifice.”

Lau: “Sacrifice as if present” is taken to mean “saceifto the gods as if the gods were
present.” The Master, however, said, “Unless | em® the spirit of a sacrifice, it is as if |
did not sacrifice.”

Legge: Fan Ch'ih asked what constituted wisdom. The Masted, “To give one’s self
earnestly to the duties due to men, and, whilee&spy spriritual beings, to keep aloof from
them, may be called wisdom.”

Lau: Fan Ch’ih asked about wisdom. The Master said, Wbok for the things the common
people have a right to and to keep one’s distarma the gods and spirits of the dead while
showing them reverence can be called wisdom.”
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Legge: The subjects on which the Master did not talk wex&aordinary things, feats of
strength, disorder, and spiritual beings.

Lau: The topics the Master did not speak of were piiedigorce, disorder and gods.

In all of the above examples, a common differerae lwe found in the translation off” or
“HL . Legge translated it into “spirits” or “spiritudeings”; Lau translated it with “gods” or
“spirits and gods”.

The reason for his choice was related to his w@ligiidentity and his opinions on the relation
between Confucianism and Christianity. Being a gy in China, It had always been his
intention to seek relative value of the truths eored in the Classics and those set forth in the
Sacred Scriptures, so the preaches of God and Gasplee easier for the Chinese people to
accept. In his research, he believed that theree wemmon values and truth between
Confucianism and Christianity, and that the Chinese the idea of God too. In his opinion,
“#”in the Analects, as the word God’s equivalent hir@se %%, which is a superior being
to #1. He pointed out if translating “God” to “Shin”, \ahfollows was to call the Chinese to
worship Shin, which would be “to change the glofyGmd into a Lie”. The translation gff
was a serious issue, it involves the ultimate wipréh God. Therefore, he translatetf™ as
“spirits” not “gods”.

Different from Legge, D.C. Lau grew up and receithd major part of his education in
China. Christianity is not rooted in his religiobsickground. To him, the word “god”,
especially when the initial letter is not capitaliz does not bear as much Christianity as it
does to Legge. Leaving the religious influence d¢fri€ianity behind, “god” is literally
equivalent to%f”in Chinese. Therefore, he rendergfi'to “god” in his translation.

5.2 On Political Culture

The art or science of government or ruling the pm=aop a major part of the Confucian
Analects. Confucius devoted the early and mid stdd@s life in pursuing the realization of
his political ideals. The early political thoughat Confucianism had enormous influence in
shaping and developing the feudal political systemthe past two thousand years in the
Chinese history. To translate Lun Yu, political tov¢ is an undetectable aspect for
consideration.

Between European and Chinese political philosopares systems, there have always been
tremendous and profound differences. The modernewegolitical system was built on the
basis of the Social Contract theory, which holdst thuthority should be generated out of
agreements or covenants, and the essential viewd#tis is that all men are made by nature
to be equals, therefore no one has a natural t@lgovern others, and therefore the only
justified authority is the authority that is gertechout of agreements or covenants.

The Social Contract theory implies an extremelorgjr and direct form of democracy.

Therefore, the government is the representatiteefeneral will of the people, its authority
is given by the people, its purpose is to servepiaple. The influence of this idea can be
found in the political systems of many today’s weestcountries.

In China, however, where the feudal system hadaiexl for over two thousand years, the
concepts as freedom, democracy, and equality wengpletely alien. In this system, the

emperor was the supreme power, whose ultimate atytheas bestowed by heaven, and
therefore unquestionable. The people were his s&xvand were supposed to follow his rule.
The Empire was organized under the will of the emopeand its sole purpose was to
guarantee the sovereign power of the royal farhifyvs and policies were made not for the
people, nor were the people involved in the engatiiitthem, but to keep people in order and
under control. And the philosophy behind this pcdit system was Confucianism.

This difference in the political culture betweenstegn and China has had its impact on
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James Legge and D.C. Lau in their translations ekample:

Legge: The Master said, “He who exercises government leama of his virtue may be
compared to the north polar star, which keepsl@sguand all the stars turn towards it.

Lau: The Master said, “The rule of virtue can be coragdo the Pole Star which commands
the homage of the multitude of stars simply by ri@mg in its place.”

Legge translated AF("with “exercises government’, while Lau used “ruleThere is a
difference between the central concepts of the weods “government” or “govern” and
“rule”. “Govern” is usually related to ideas as faigister”, “regulate”, “public policy and
affairs”, etc; however “rule” is essentially “coalt, “command”, “dominant”, “power”,
“super authority”, etc. “government” is associatedth the western political system,
representing the idea of democracy and generabiviie people, with the purpose of serving
the people and is supervised by the people. Chida'tdhave a system equivalent to
“government” in this sense until the modem ages ®her two thousand years practice of
feudal empires was “ruling”, not “governing”. Jamesgge, due to his western background,
primarily chose what they used to address the rgjygtem to translat¢y¥”, but Lau, with
his Chinese cultural background, tend to be monsisee on this point, and used the word
“rule”, whose connotation is closer to the actuedgtice of sovereign in ancient China.
Besides their different rendering of the politicabanization, Legge and Lau’s choices in
addressing the person in authoriti™, and their subordinated:*” are different too. For
example:

Legge: The duke Ting asked how a prince should employntirgsters, and how ministers
should serve their prince. Confucius replied, “fpe should employ his ministers according
to the rules of propriety; ministers should sehirt prince with faithfulness.”

Lau: Duke Ting asked, “How should the ruler employ sleevices of his subjects? And how
should a subject serve his ruler?” Confucius ansa€iThe ruler should employ the services
of his subjects in accordance with the rites. Ajattbshould serve his ruler by doing his
utmost.”

Legg: The duke of Ching, of Ch’l, asked Confucius abgavernment. Confucius replied,
“There is government, when the prince is princel #x@ minister is minister; when the father
is father, and the son is son.”

Lau: Duke Ching of Ch’l asked Confucius about governm@uonfucius answered “Let the
ruler be a ruler, the subject a subject, the fadhather, the son a son.”

In all the above example, Legge translatétl’as “prince”, “f"as “minister”; Lau translated
“H", as “ruler”, and fi"as “subjects”. Semantically, both of their traniglas are equivalent
to the Chinese #"and “f2”, but the cultural images they created in readersidsiiare
different. “Prince” reminds readers the “king” ah@ European monarchy . “Minister” can be
one who is authorized to perform religious funcsioor a state-appointed executive or
administrative high officer. It is associated ertiath the Christian church, or the modern
western government. While “ruler” and “subjectsé avords that do not bear much cultural
information other than their meanings. They are agsiociated with certain culture images.
This is another demonstration of how James Leggefwral identity as a Christian and
European scholar affects his choices in translation

5.3 Key Term “4=”

Ren(~), which occurs hundreds times in The Analects ifihdamental virtue of Confucian
teaching. Ren is the core concept in The Analgutsying a leading role in Confucius’
ideological system. Confucius’ focus on ren suggést general interest in the cultivation of
moral character. This simple word possesses prdfgonnotations. The definition of ren has
long been the focus of Confucianism.
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Zhu Xi: Ren is the principle of love and the virtue of tieart or the perfect virtue of the
heart.

Qian Mu: Ren is the way of getting along with other people.

From those interpretations of the Chinese Confusti®lars’, we can see Ren refers to an
inner capacity of all human beings to love people & get along with people. The difficulty
lies in the fact that on different occasions Confs®ften gives different explanations for it.
So Ren is indeed a difficult concept to transldte, it contains profound philosophical
meanings, and different translators have theiecgifit understanding of this term and all find
good justification for their various renderings.

Legge: Filial piety and fraternal submission!—are they tie root of all benevolent actions?

Waley: And surely proper behavior towards parents andrebdethers is the trunk of
Goodness?

D.C. Lau: Being good as a son and obedient as a young maarisaps, the root of a man’s
character.

Legge:To subdue one’s self and to propriety is perfatte.
Waley: He who can himself submit to ritual is Good

D.C. Lau: To return to the observance of the rites througraoming the self constitutes
benevolence.

Legge selected “benevolent actions”, “true virtuéthe good”, “the virtues proper to
humanity” to render this term. Legge selected beit which means “moral goodness or
excellence”, is relatively close to the original aneng. Waley selected “the good”,
“goodness” to render thisterm. His rendition of Remlarges the original meaning, and
ignores the connection Ren with man. In the D. &u interprets /=" into “ \” and render
Ren into “the man” which show them tendency of extihg this term to human relation
between each other. D. C. Lau render Ren into meeee, which means “willing to help
and be generous towards people.” which is relativébse to the original meaning. The
differences come from their cultural identity, bsstconcept does not exist in the West.

6. Conclusion

From the above discussion, It has been made d¢latattranslator can not break away from
his cultural identity. By comparing examples froheit translated versions &fun Yuon
various aspects, including application of tranelatistrategies, dealing of religious and
political cultural messages and key terms, we haeason to believe that, the various
elements that construct a translator’s culturahiig are always playing some sort of role in
his translation, either the translator being avediie or not.

Because of their different identity, translatingpases, and target readers, etc, they applied
domestication and foreignization to different aspetn dealing with cultural messages, the
tremendous distinction between the western and gSkirreligion and political ideas also
affected their choices in translation.

In a word, translators’ identity influences theartslations, when you translate articles or read
translations, you should pay more attention on it.
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