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Introduction

Understanding the Dao De Jing

Its ideas are among the most fascinating in the history of thought. . . .

After every idea has had its day with us and we have fought for it not wisely or too well, we in our turn shall tire of the battle. . . . Perhaps we shall burn every book but one behind us, and find a summary of wisdom in the Tao-Te-Ching.

—WILL DURANT1

The Dao De Jing is one of the most significant and popular books in the history of human thought. Written by Laozi2—whose work is most commonly known in the West as the Tao Te Ching—this ancient classic is much like the earliest parts of the Bible in that it was handed down from the Axial Age (500–300 BCE).3 Versions unearthed in the latter part of the last century prove that the Guodian version of the Dao De Jing (usually referred to as the Guodian Chu bamboo slips by Western scholars)4 was set down in written form at least 2,320 years ago.5 Its origins were likely much more ancient than that, though, and were probably contemporaneous with Plato’s most well-known work, The Republic, which is believed to date from 375 or 380 BCE.

Be that as it may, Laozi’s thought was indisputably Chinese in origin. At first glance, this book appears to be little more than a guide for a king or lords on how to both cultivate themselves and rule their lands. But the true depth and importance of these rhythmic,6 world-wise lines are in fact much greater, for the Dao De Jing was meant to guide us toward living healthy, satisfying lives that are in complete harmony with the world.

The renowned thinker Karl Jaspers (1883–1969) once described the Dao De Jing as “one of the most irreplaceable works of philosophy.” He added, “its inner cohesion is so convincing that—despite possible interpolation and distortions [i.e., due to error-filled transcriptions and faulty translations]—one cannot doubt that it was created by a thinker of the highest rank. The man [Laozi] seems to stand before us and speak to us.” As for the philosophy behind the Dao De Jing, Jaspers remarked, “In western terms, it deals with metaphysics, cosmogony, ethics, and politics.”7

ABOUT THE AUTHOR8

Jaspers was absolutely right: The person who bestowed upon us the Dao De Jing—Laozi—indeed held a very high rank. A few hundred years after Laozi’s lifetime, the Shiji (Records of the Grand Historian) described how Laozi was not only in charge of the Zhou court’s book collections, but in his position, he would have also mastered them, making him the leading scholar of his time. This is further demonstrated by the fact that Confucius visited him to seek his advice on 禮 lǐ (the rites).9 The same book also recorded that Laozi came from a place called Huxian,10 which was initially a part of the small feudal state called Chen, located to the south of the Yellow River, but was assimilated by the much larger state of Chu in 478 BCE.11 So, like Sunzi (the author of Sunzi bingfa, or The Art of War), Laozi was a noble descendant of the Lord of Chen’s clan.

The Tang dynasty scholar Sima Zhen added a note to the Shiji explaining that during the Zhou dynasty (1046–256 BCE), the first Lord of Chen, E Fu, was the 陶正 táozhèng, an official in charge of pottery making, who served the royal court.12 This position required such extensive scientific and technological knowledge that it—along with all incumbent cultivation and education—was handed down via dynastic succession as a way of ensuring the aristocratic clan’s prosperity. That profound scientific knowledge is on full display in the Dao De Jing.

ABOUT THE BOOK

The names of about 330 received versions13 of the Dao De Jing still exist and span the 2,000 years between the Han dynasty and the early Republic. Many of these Chinese works refer to the book by its author’s name, or Laozi, rather than as the Dao De Jing, though some of the actual books are no longer extant.14 However, as a respected modern scholar of the Daoist classics, Meng Wentong, pointed out, “When it comes to those of our country’s more ancient books that are erroneous and in shambles, the worst is Laozi.”15

Part of the reason for this can be ascribed to how widely this book was disseminated, as well as its extreme age. Prof. Xiong Tieji explained that due to “continual copying, reordering, and transcription and printing, alterations both large and small were made to the ancient books, and this is especially true in the ancient pre-Qin16 book Laozi, which has had tremendous influence.” As it was handed down, “the accuracy or inaccuracy of a line or a character, or including it or not, all had enormous impact.”17

These errors and omissions have (at least until now) unavoidably prevented us from correctly comprehending the teachings of Laozi. To make matters worse, these misinterpretations were compounded by translations into foreign languages. We can safely say that the Dao De Jing is so highly regarded that “it is one of the most translated books in the world.”18 Despite this demonstrated hunger for Laozi’s wisdom, many of the most popular English renderings of this book were in fact written by people who did not have the slightest acquaintance with Chinese. In a chapter pointedly titled, “Those Who Don’t Know Speak: Translations of Laozi by People Who Do Not Know Chinese,” scholar of the Warring States period Paul R. Goldin refers to the authors of these singularly odd works as “pseudotranslators”:

[T]here are now several offerings by people who declare without embarrassment that they have no knowledge of the Chinese language, let alone the ancient idiom of the Daode jing. It is hard to imagine how anyone can get the idea that it is possible to translate a Chinese text without knowing Chinese. The requisite hubris is astounding. Chinese people do not attempt to translate Shakespeare without knowing English.19

Furthermore, as the famous Dao De Jing scholar Jiang Xichang once wrote, “If we do not know the veracity of an ancient book, but just read it carelessly, then what we are reading is simply a fabricated book.”20

With this as our premise, the immense value of three recent archaeological discoveries of the Dao De Jing is nothing less than striking. These have provided us with the most untouched copies of the Dao De Jing known to exist as they appeared around the time of Christ, or only a few hundred years (per the Shiji) after Laozi wrote this great book. These three versions—the bamboo-slip copy of Laozi known as the Guodian version (which was found in a Chu tomb dating from before the Han dynasty, ca. 300 BCE), as well as two copies written on silk from the early Han dynasty (ca. 206 BCE) that were found in the Mawangdui tombs (i.e., silk versions A and B)21—are what I have used as the bases for this, The Dao De Jing: Laozi’s Book of Life.

These three versions are as of this date the earliest known copies of the Dao De Jing, and therefore by all rights should comprise the foundation for a correct understanding of this invaluable classic. The other currently extant ancient copy of the Dao De Jing is from the middle period of the Western Han dynasty (ca. 73 BCE) and was also written on bamboo slips; this is part of the Peking University collection and is known as the Beida version.22 Additional sources I have referred to while researching Laozi’s teachings include Hanfeizi, Fu Yi’s Dao De Jing guben pian (The Ancient Dao De Jing), and early annotators of the received versions, specifically Heshang Gong and Wang Bi. Added together, these sources allowed me to arrive at a reconstructed Chinese version in the main section here (for both the Book of the Dao and the Book of the De) that is to my knowledge the most reliable account possible.

When I compared these three recent archaeological findings (plus the Beida version) with the received versions, the most surprising discovery was that every one of the four ancient versions placed the Book of the De (De Jing) before the Book of the Dao (Dao Jing).23 This is the complete opposite of what readers throughout the world—including China—have been accustomed to seeing, as reflected in its traditional title, the Dao De Jing. Although many scholars have suggested different reasons for this,24 I have assumed a more conservative stance—one that relies upon the philosophical concepts in Laozi, specifying “the Dao is first and then the De”25 and “the Dao encompasses the De”26—in order to determine that, as evinced in the received versions, the Book of the Dao ought to come before the Book of the De. My research has shown, and this translation will prove, that arranging Laozi’s book in such a manner provides for a more comprehensive understanding of the Dao De Jing.

In addition to this flipped arrangement of the Book of the De and the Book of the Dao, other discrepancies exist between the ancient, unearthed texts and the received versions, particularly in the order of the chapters:


	THE GUODIAN VERSION was not divided up into chapters, and simply has three sections. This bamboo-slip copy of the Dao De Jing is not as complete as the other versions.27 Nevertheless, the way in which its sentences are expressed shows that this version is entirely mature.

	SILK VERSIONS A AND B were each divided into 81 chapters. However, they differ from the received versions in three areas:

	» The order of chapters 40 and 41 is reversed.

	» Chapters 22, 23, and 24 in the silk versions appear in the received versions as chapters 23, 24, and 22, respectively.*

	» For obscure reasons, chapters 80 and 81 were numbered in the received versions as chapters 67 and 68, respectively.




	THE BEIDA VERSION was divided into chapters, however it remains unknown why it combined chapters 6–7, 18–19, 32–33, and 78–79.



METHODOLOGY

The goal of my methodology is simple: to accurately understand the meaning of the Dao De Jing. Based on this premise, we must first acknowledge that the Dao De Jing is at least 2,320 years old. It was written during China’s Bronze Age, an era generally referred to in Chinese scholarship as the pre-Qin period. From this, we can safely posit that China’s rules regarding language, character pronunciation, and connotations have naturally undergone radical evolutions over the past two millennia. In addition, the Chinese language is unique in that, unlike most other languages (which are alphabetical), Chinese is completely composed of glyphs that may represent either objects or abstract ideas.

While alphabetical languages constantly develop in ways that reflect current pronunciation and usage, we can still more or less read ancient Chinese because those characters directly suggest ideas, rather than pronunciation.28 That is why it is so easy to overlook the fact that the Dao De Jing was written in early archaic Chinese. This is also the reason why, even though it might seem reasonable to apply modern pronunciations and definitions to each character that might comprise Laozi’s words, the results are going to inevitably be twisted and misinterpreted.

Because of this, Jiang Xichang pointed out in his analytical study of the Dao De Jing that “the characters are remarkable in that they convey special significance. But if we do not first perform a critical interpretation of the text, we will be unable to determine its factual ancient meanings. And if we are unable to determine its factual ancient meanings, and yet still interpret it, we will be applying our own meanings.”29 In other words, virtually indecipherable misinterpretations will be inevitable.

Therefore, in order to properly study or translate the Dao De Jing, all of us (including native speakers of Chinese like myself) must first approach this great font of knowledge with humility. We must regard its contents as being composed of an ancient language that we have yet to understand. The problem remains—and one we freely admit is unavoidable—that a thorough comprehension of ancient Chinese writings from the pre-Qin period is extremely difficult to master. The reason for this is one that most would-be scholars or translators overlook: correct readings require a thorough grasp of the then-common practice of interchangeable or borrowed characters.30

If we cannot pinpoint what each of these characters means and simply try to guess their connotations from their ostensible forms, we will (no matter how hard we try) invariably end up with erroneous and twisted interpretations, as pointed out by Jiang.

To avoid this sort of blunder as we seek to fully comprehend the Dao De Jing, we first must attain sufficient comprehension of Chinese etymology, phonology, and semantics—which comprise the basis for the study of archaic Chinese known as 樸學 pǔxué—and also form the fundamental skills required to arrive at accurate determinations for each character’s meaning. Another thing to always keep in mind is that the sources for a character’s meaning must be derived from a contemporaneous source and/or a related book, as well as any annotations or research on them.

Second, we must not only pay attention to, but also be proficient in, the grammar of the ancient Chinese classics.31 Even though we can refer to many reference works that specialize in this area, we have to become extremely at ease with the writings of China’s pre-Qin period.

Third, a common source of misunderstanding with the ancient Chinese classics is the use of 虛字 xūzì (empty words).32 These empty words are, in some ways, similar to English prepositions, as they can drastically alter connotations, depending on the sentence’s structure. In fact, they are so important that they sometimes end up being responsible for conveying much of the sentence’s meaning.

In addition to these three prerequisites, a precise comprehension of Laozi’s teachings is possible only if the grasp of any one part is arrived at from the perspective of the Dao De Jing as a whole. For example, most people will hold that 無為 wúwéi (non-effort) is of utmost importance, when in fact Laozi also discussed in chapter 64 (lines 5–6) the significance of 有為 yǒuwéi (exerting effort): “Exert effort where there is not yet materialization; exercise governance where there is not yet disarray.”

Even though Laozi placed the highest value on cultivating ourselves in accord with the requirements of the Dao, that does not mean that he dismissed the need to successfully position ourselves in a secular world (chapters 36 and 54, as well as chapter 20 [line 4]). And while he severely critiqued armed conflict (chapters 30, 31, and 46), he still stressed the proper cultivation of a warrior (chapter 68) and offered advice on the correct attitude one should assume when war becomes unavoidable (chapters 30, 31, and 69).

One of the most alarming of the odd beliefs surrounding Laozi’s theories is that they somehow contained 愚人主義 yúrén zhǔyì (the principle of turning people foolish), when in fact chapter 57 (lines 12–13) clearly states: “When we [i.e., leaders] cling to stillness, then the people will settle on their own; when we desire to desire not, then the people will be with the Essential [i.e., become artless] on their own.” In addition, chapter 65 (lines 5–8) points out: “So, using shrewdness in the governing of a country will be a detriment to that country, and using no shrewdness in the governing of a country will be a boon to that country.” According to Laozi, what people generally manifest is, in the end, a reflection of their leaders’ cultivation and governing.

For all of these reasons, those who do not consume the Dao De Jing as a book in its entirety, and rely instead on bits and pieces of it in an attempt to arrive at a correct understanding of Laozi’s teachings, will be acting in vain. They will be deceiving themselves, and (more importantly) they will be deceiving others.

In all, the study and translation of the Dao De Jing are extremely difficult tasks. Just as with the works of Plato, the Bible, the Quran, the Buddhist sūtras, and all other culminations of the human spirit andxc civilization, this book requires significant outlays in time and energy in order to grasp the correct reading of each character in this ancient classic (including interchangeable and borrowed characters, as well as the empty words mentioned above). The Chinese language in the pre-Qin period was not as universally standardized as it is today, meaning that the ancient pronunciation of a particular character might sometimes lead to a homonym being used to represent something that, if not correctly deciphered, could create a completely erroneous reading.33

Therefore, my first step was the correct determination of what each character should be and how it was used during the Bronze Age before accurately rendering it into modern Chinese. To do this, I not only had to study authoritative sources on the ancient classics to determine how a character was used at a certain time, place, and context, but also depended upon my training in pǔxué to guide me in comprehending the Dao De Jing.34

Only when all these had been accomplished could I then progress to precisely define what each sentence and passage conveyed, under the demand that I also took into account both the progression and the entirety of the book so the attributes of Laozi’s teachings were correctly echoed. Once I had achieved that step, I then worked toward analyzing and understanding each chapter not only as a stand-alone thesis, but also as one part of Laozi’s book as a whole. Moreover, Laozi often relied on metaphors to illustrate his teachings, and each one of these instances had to be both identified and interpreted accordingly. Upon completing these, I began to translate each word, passage, and chapter into English. All of this is reflected in the structure of The Dao De Jing: Laozi’s Book of Life.

In this book, the sources for interpretations can be found in the corresponding comments (starting here). For the convenience of any readers who wish to delve further into this work, whenever Chinese is cited in the comments, it takes the form of the character(s), the pronunciation (in Pinyin, including tones), and its English interpretation in parentheses, such as “名míng (name).” The sources for these comments can be found in the endnotes (starting here); because these endnotes were designed as references, only the original Chinese sources are cited, as study at this level presupposes a strong familiarity with the ancient Chinese classics.

Lastly, each translated passage of the Dao De Jing was provided with English margin notes to offer what I hope is an accurate comprehension of Laozi’s teachings.

To achieve all the above, I dedicated more than twenty years—and wrote four completely new drafts—until I was finally satisfied enough to lay this book in your hands.

THE SIGNIFICANCE OF THE DAO DE JING

Thousands of years ago, Laozi’s wise teachings were the ultimate guide to the pursuit of a harmonious world and countless contented lives. The high value that was placed on Laozi’s work is revealed in the number of scholars who devoted their knowledge and skills to comprehending it. Just as England’s King James I sponsored a complete translation of the Christian Bible into English, China had four great emperors who, over a period of 700 years, personally penned annotations to the Dao De Jing: Tang Xuanzong, Song Huizong, Ming Taizu, and Qing Shizu.35 Such an honor was never bestowed upon any other classic.

However, the importance of the Dao De Jing does not stop there. Rather, Laozi’s work created the philosophical framework for all of China’s—and much of East Asia’s—way of thinking. China would not be China without Laozi’s incalculable contributions. They became the basis for Daoist thought,36 giving rise to great thinkers such as Zhuangzi and influencing China’s finest poets and artists. Sometimes, however, his messages were, as some have argued, deliberately misinterpreted when they were turned into the folk religion referred to as “Daoism.”37 But, for the most part, this gentle tome has been held in the highest regard, for the Dao De Jing not only helped in the development of Confucian thought,38 but also proved to be a fundamental component in the transformation of India’s Buddhist religion into the various schools of Chinese Buddhism, including Chan,39 which became known in Japan as Zen.

THE IMPORTANCE OF THE DAO DE JING TO THE MODERN WORLD

A correct understanding of the Dao De Jing is as crucial to those of us living in today’s world as it was to the people of China during the Bronze Age. Its advice has proved to be both timeless and unconstrained. Because these are philosophical teachings rather than theological treatises, they can be adopted by the adherent of any religion without the fear of conflict.

All of us are now faced with a future that could easily be forever altered by radical climate change, an upended world order, fast-moving pandemics, and a noticeable decline of established moral and ethical codes. Perhaps most frightening of all, even though mankind has never lived in a world without discord, the modern arms race has given us weapons that can destroy our planet in a flash of light. Thus, as greed and ignorance have set us on the course of self-destruction, the most crucial question facing us today is, how can we reverse our actions and bring about a world where all of us can live in comfort and without fear?

The answer to this lies in the Dao De Jing.




道經




The Book of the Dao




第一章








	1

	道可道也,



	2

	非恆道也。



	3

	名可名也,



	4

	非恆名也。



	5

	無名，萬物之始也。



	 

	 




	6

	有名，萬物之母也。



	 

	 




	 

	 




	7

	故恆無欲也，以觀其眇；



	 

	 




	 

	 




	 

	 




	8

	恆有欲也，以觀其所噭。



	 

	 




	9

	兩者同出，



	10

	異名同謂,



	11

	玄之又玄，



	12

	眾眇之門。









Chapter 1








	1

	A dao that can be spoken of

	
The immutable and everlasting Dao transcends the constraints of language. But “from the now back to the time of yore, Its name has never vanished” (chapter 21).




	2

	is not the eternal Dao.




	3

	A name that can be defined




	4

	is not the eternal Name.




	5

	That which has no name is the Origin of all things.

	
The source of the birth of all things (the “Origin”) and what nurtures the persistence of their lives in the world (the “Mother”) are actually two stages of one Reality (chapter 52).




	6

	That which has a name is the Mother of all things.













	 

	 

	 




	7

	And so, it is always when there is no innate response that one observes their minuteness,

	To fathom the beginning of a thing’s existence, we must serenely observe its creation when it is in its most minute form, and through this we may ascertain the existence of the Origin.












	 

	 

	 




	8

	and always when there is innate response that one observes what they pursue.

	To explore how a thing endures, we have to rely on our sensory responses, through which we may ascertain the existence of the Mother.












	 

	 

	 




	9

	These two have the same Source,

	The Origin and the Mother bring about the existence of all things, but our limited perception conceptualizes them as being different.

However, the nature of the existence of things never changes throughout their life spans.

This demonstrates that no difference fundamentally exists between the Origin and the Mother, which allows us to understand that they are rooted in the same Reality—the One that lies in the absolute unknown, in the place from which all life ceaselessly emerges.

It is here that we may begin to obtain true knowledge of the world.




	10

	with different names for the same idea—




	11

	that is the transcendent within the transcendent,




	12

	where the Gate for the multitudes of minuteness lies.









第二章








	1

	天下皆知美之為美也，惡矣！




	2

	皆知善，此其不善矣！



	 

	 




	 

	 




	 

	 




	 

	 




	3

	有無之相生也，




	4

	難易之相成也，




	5

	長短之相刑也，




	6

	高下之相盈也，




	7

	音聲之相和也，




	8

	先後之相隨也。




	 

	 




	9

	是以聖人居無為之事，




	10

	行不言之教。




	 

	 




	 

	 




	 

	 




	11

	萬物作而弗司也；




	12

	為而弗恃也；




	13

	成而弗居也。




	14

	夫唯弗居也，




	15

	是以弗去也。









Chapter 2








	1

	In the world, when all know that the beautiful is beautiful, it is ugly!

	Beauty and ugliness are emotionally polarized assessments, while the good and the not good are analytically polarized appraisals.

The notion of beauty paradoxically requires that there be ugliness in order to ensure its existence, which means that the beautiful is no longer truly beautiful.

By the same measure, the idea that some things are good necessitates others to be not good, thereby making the good no longer truly good.




	2

	When all know the good, this is then not good!













	 

	 

	 




	3

	Being and void surely beget each other,

	The world is composed of coexisting polarized counterparts that to our senses separately appear to be autonomous, when in fact they must exist in a mutually dependent equilibrium and thus are indivisible.





	4

	difficulty and ease surely realize each other,




	5

	length and shortness surely form each other,




	6

	height and depth surely fully embrace each other,




	7

	pitches and sounds surely harmonize each other,




	8

	and first and last surely succeed each other.













	 

	 

	 




	9

	Thus, sages administer affairs with non-effort

	Therefore, all of us (especially leaders) who follow the wisdom of neutrality will comprehend how crucial reality is to our lives; this in turn will cause us to abide by it.

Our behavior and views will thenceforth no longer disrupt the equilibrium of the world. (See the comment on the margin note to lines 3—8 for a more detailed understanding of this equilibrium.)




	10

	and issue teachings with no words.













	 

	 

	 




	11

	All things rise, but without being manipulated;

	All things are part of the reality of the world, and we rely on them to live.

However, they must be free of our dominion, for only then can they satisfy themselves and our needs without being ruined in the process. Otherwise, they will abandon us.




	12

	and exert effort, but without being confined;




	13

	and become realized, but without being possessed.




	14

	Oh, only when they are not possessed




	15

	will they then never leave.









第三章








	1

	不上賢，




	2

	使民不爭。




	3

	不貴難得之貨，




	4

	使民不為盜。




	5

	不見可欲，




	6

	使民不亂。




	7

	是以聖人之治也：




	8

	虛其心，




	9

	實其腹，




	10

	弱其志，




	11

	強其骨—




	12

	恆使民無知無欲也。




	 

	 




	13

	使夫知不敢，




	14

	弗為而已。




	15

	則無不治矣。









Chapter 3








	1

	Prize not the talented

	Our most destructive weaknesses are rooted in our insatiable cravings for fame, wealth, and self-indulgence.

Cautiously figuring out what it is that appeals to our weaknesses constitutes the initial step toward building an ideal society.



	2

	to make people not compete.




	3

	Treasure not rare valuables




	4

	to make people not become thieves.



	5

	Expose not the desirable




	6

	to make people not become unruly.




	7

	The governance of sages will therefore

	When wisdom leads us to live lives grounded in our true needs, our minds will be unburdened, our physical needs satisfied, our amicability encouraged, and our bodies fortified—all of which will provide us with lives that are simple yet fulfilling.




	8

	empty their hearts,




	9

	fill their bellies,




	10

	soften their wills,




	11

	strengthen their bones—




	12

	and will always lead to a dearth of shrewdness and desires in their people.




	13

	Make them understand restraint

	Such wisdom will further lead us to realize how important self-discipline is if we hope to create a healthy, stable society.




	14

	and to exert not, that is all.




	15

	No one will thereby be ungovernable.









第四章








	1

	道沖而用之—




	2

	有弗盈也。




	 

	 




	3

	淵兮！




	4

	似萬物之宗:




	5

	銼其銳，




	6

	解其紛，




	7

	和其光，




	8

	同其塵。




	9

	湛兮！




	10

	似或存。




	 

	 




	11

	吾不知其誰之子也—




	 

	 




	 

	 




	12

	象帝之先。










Chapter 4*








	1

	The Dao pulses, and thereby performs—

	The Dao rhythmically surges with massive potency, and yet performs within the sphere of the world by perfectly adapting to its physical limitations.




	2

	yet the Realm never overflows.













	 

	 

	 




	3

	So profound!

	It is unfathomable, but the entirety of existence relies on It.

The Dao thus ensures that all things settle within a common reality (the Essential in chapter 32). It does this by leading them to surpass their superficial differences and coalesce into an order that is both immutable and great.




	4

	It has dominion over all things by being their Root:




	5

	dulling their sharpness,




	6

	settling their turbulence,




	7

	harmonizing their light,




	8

	equalizing their dust.




	9

	So peaceful!

	All things in the world thereby exist in perfect stability, and this is what sustains the world.




	10

	It has dominion over the existence of the Realm.













	
 
	
 



	11

	Whose child It is I do not know—

	Everything must stem from something, and the Dao is no exception.

However, we do not know what created the Dao.













	
 
	
 
	
 



	12

	It likely preceded Heavenly Providence.

	Because the Dao is the sole Origin of the world, It must have existed even before what some regard as the world’s supreme deity.









第五章








	1

	天地不仁，




	2

	以萬物為芻狗。




	 

	 




	 

	 




	 

	 




	 

	 




	3

	聖人不仁，




	4

	以百姓為芻狗。




	 

	 




	 

	 




	 

	 




	5

	天地之間，




	6

	其猶橐籥與？




	7

	虛而不屈。




	8

	動而愈出。




	 

	 




	 

	 




	 

	 




	9

	多聞數窮—




	10

	不若守於中。










Chapter 5








	1

	The heavens and the Earth favor no one,

	The examples of the heavens and the Earth show us (and especially leaders) the proper way to regard people and things.

The first lesson here uses straw to illustrate how to disconnect values from our secular concepts.

Straw is common and of very little worth, and although it can be shaped into ceremonial articles (like dogs) that possess only an ephemeral importance to suit a particular time or need (much like our Christmas trees), the value of the straw itself never changes.

This metaphor teaches us that the secular notion of value has no place in our deliberations when it comes to ultimate wisdom.




	2

	and employ all things as straw dogs.













	 

	 

	 




	3

	Sages favor no one,

	Thus, a country cannot deviate from this very practical wisdom when putting its administrators to work.




	4

	and employ all their officials as straw dogs.













	 

	 




	5

	Between the heavens and the Earth,

	The second lesson tells us how to remain absolutely neutral while embracing all things.

It uses a bellows as a metaphor, since it has a movable top above a fixed bottom, so the air inside can be continually circulated without being manipulated.

In this world, the moving heavens lie above our still Earth. Between them, the endlessly abundant cycles of life are embraced within this neutral space.





	6

	is it like a bellows?




	7

	Empty, but never exhausted;




	8

	moving, and generating in abundance.













	 

	 

	 




	9

	Extensive knowledge hampers measures—

	Finally, no matter how much knowledge we gain, it will never be enough to deal with every possible contingency.

We should therefore emulate the wisdom of harmony that the heavens and the Earth demonstrate.




	10

	and never can equal a cleaving to harmony.









第六章








	1

	谷神不死，




	2

	是謂玄牝。




	 

	 




	 

	 




	3

	玄牝之門，




	4

	是謂天地之根。




	 

	 




	 

	 




	5

	緜緜兮！




	6

	若存，




	7

	用之不勤。










Chapter 6








	1

	The Celestial Generating Spirit of the Valley that never perishes

	Between the heavens and the Earth is an infinite gorge, wherein lies the robust Source of the infinite procreation of life for our world. We may imagine this as a sort of birth canal, albeit one that far surpasses our cognitive abilities.





	2

	is known as the Transcendent Feminine.













	 

	 




	3

	The Gate of the Transcendent Feminine

	The existence of the heavens and the Earth is nurtured at the exact place where these new lives emerge, thereby offering up their sustenance. Thus, this endless creation of new life is the reason our world continues to endure.





	4

	is known as the Root of the heavens and the Earth.













	 

	 




	5

	So ceaseless!

	This source of life will never dry up, and because It lies far beyond our ability to truly discern It, we can only wonder at how easily this is realized.





	6

	It exists in vagueness




	7

	while performing effortlessly.









第七章








	1

	天長，地久。




	2

	天地之所以能長且久者，




	3

	以其不自生也，




	4

	故能長生。




	




	5

	是以，聖人退其身，而身先；




	6

	外其身，而身存。




	7

	不以其無私與？




	8

	故能成其私。










Chapter 7








	1

	The heavens endure, the Earth abides.

	Surpassing the self frees us from ineffectual isolation, thereby allowing us to enjoy the support of all. The heavens and the Earth are the best examples of this truth.




	2

	The reason why the heavens and the Earth may endure and abide




	3

	is because they are not themselves alive,




	4

	and thus may be everlasting.




	5

	Therefore, sages place their selves after others, and so their selves become foremost;

	When we (and especially leaders) follow the wisdom of these examples, we will no longer compete with others, and so in turn will be able to receive their full support.

Moreover, we will no longer strive for personal gain, and in turn will be treated with great generosity by all in the world.





	6

	care not for their selves, and so their selves become self-sustained.




	7

	Is this not because they are without the self?




	8

	And their selves thereby become fulfilled.









第八章








	1

	上善似水。




	2

	水善利萬物而有爭。




	3

	居眾之所惡，故幾於道矣。




	 

	 




	 

	 




	 

	 




	4

	居善地，




	5

	心善淵，




	6

	予善天，




	7

	言善信，




	8

	正善治，




	9

	事善能，




	10

	動善時。




	11

	夫唯不爭，故無尤。










Chapter 8








	1

	Ultimate perfection is like water.

	Water is the ideal metaphor for performing without error: It allows everything to take advantage of it so that they may exist.

Water has a generous nature that gives way when obstructed. It unconditionally accepts all, even the most contaminated of environments.

Therefore, those of us who wish to comprehend the nature of the Dao simply need to observe the behavior of water.





	2

	Water perfectly benefits all things, and yet is magnanimous when competed with.




	3

	It settles where all abhor, and so is akin to the Dao.




	 

	 













	 

	 




	4

	Settling perfectly with the terrain,

	The preceding description views water from the perspective of the world. These seven examples, though, consider water from the standpoint of its own nature and its spirit of absolute accommodation.





	5

	centering perfectly upon the depths,




	6

	bestowing perfectly as does Nature,




	7

	expressing perfectly with certainty,




	8

	straightening out perfectly as a criterion,




	9

	working perfectly with effectiveness,




	10

	acting perfectly with the seasons—




	11

	for it competes not, so it errs not.

	
Accommodation can also be understood to mean no competition, for competition is a reflection of each person’s selfish motives or subjectivity, which are not in accord with reality and so prevent us from obtaining perfection.










第九章








	1

	㨁而盈之，




	2

	不若其已。




	3

	揣而允之，




	4

	不可長葆也。




	5

	金玉盈室，




	6

	莫之能守也。




	 

	 




	7

	貴富而驕，




	8

	自遺咎也。




	9

	功遂身退—




	10

	天之道也。










Chapter 9








	1

	Conserving that there be overabundance

	This chapter deals with the concept of success.

The first four lines describe the goals of excessive or forceful efforts that always result in failure.





	2

	is not as ideal as ceasing this.




	3

	Hoarding that there be accumulation




	4

	cannot be maintained for long.




	5

	The gold and jade that fill one’s chambers

	The accumulation of wealth is never a reliable indicator of assured success, for protecting it requires exhaustive effort, and loss remains unavoidable.





	6

	are what can never be secured.













	 

	 




	7

	Having high status and wealth, but with arrogance,

	Prestige and affluence easily foster the sort of intense vanity that is the precursor to self-destruction.





	8

	will bring about one’s own ruin.




	9

	Upon accomplishing a task, the self withdraws—

	When we achieve success, we should not try to possess it, but rather let it go as we move on to a new stage in life.

This is much like the seasons that the heavens regulate.

Those who follow the heavens’ example will thus be able to create successful lives for themselves.





	10

	this is the Dao of the heavens.









第十章








	1

	戴營魄抱一，




	 

	 




	2

	能毋離乎？




	3

	摶氣至柔，




	 

	 




	4

	能嬰兒乎？




	5

	脩除玄監，




	6

	能毋有疵乎？




	7

	愛民治國，




	 

	 




	8

	能毋以知乎？




	9

	天門啟闔，




	 

	 




	10

	能為雌乎？




	11

	明白四達，




	 

	 




	12

	能毋以知乎？




	13

	生之、畜之：




	14

	生而弗有，




	15

	長而弗宰也。




	16

	是謂玄德。










Chapter 10








	1

	When the yang breath and yin spirit are retained, and the One embraced,

	The six questions in this chapter show how to achieve perfection:

By taking care of our bodies—let harmony unify the functions of the yang and the yin.





	2

	can one not leave them?




	3

	When breath is concentrated and turned into softness,

	By strengthening our energy—always allow the Essential’s vital force to flow inside us without effort.





	4

	can one be as a newborn?




	5

	When the transcendent mirror is cleansed,

	By attaining profound discernment—train it to transcend the perception of flaws.





	6

	can one have no blemish?




	7

	When caring for people and ruling a country,

	By governing—adhere to the Essential while managing public affairs.





	8

	can we employ no shrewdness?




	9

	When the heavens’ Gate is opening and closing,

	By behaving correctly when there are major shifts in the world—exercise calm response rather than be subjectively active.





	10

	can we act as the female*?




	11

	When we have clear perception and broad comprehension,

	By dealing with reality—do not rely on what is assumed to be known.





	12

	can we employ no knowledge?




	13

	Things are engendered and fostered:

	With regard to all things in the world, the paramount rule is that we must not seek dominion over them, but allow them to freely obtain self-realization from the Font of the unknown.





	14

	engendered but not possessed,




	15

	grown but not subjugated.




	16

	This is the transcendent De.









第十一章








	1

	卅輻同一轂—




	2

	當其無，




	3

	有車之用也。




	4

	埏埴而為器—




	5

	當其無，




	6

	有埴器之用也。




	7

	鑿戶牖—




	8

	當其無，




	9

	有室之用也。




	10

	故有之以為利，




	11

	無之以為用。










Chapter 11








	1

	Thirty spokes converge on one hub—

	Three everyday manmade utilitarian objects serve as examples to show how the principle of being and void mutually support each other so their design may be successfully developed.

The universal principle of these designs is: physical form determines the shape of the void, which in turn defines the function.





	2

	in its void




	3

	lies the function of the vehicle.




	4

	Clay is kneaded to form a vessel—




	5

	in its void




	6

	lies the function of the clay vessel.




	7

	Doors and windows are carved out—




	8

	in their voids




	9

	lie the function of the room.




	10

	Thus, it is being that provides advantage,

	Therefore, in the design of utilitarian objects such as these, we must coordinate the proper equilibrium between being (physical form) and void, as defined in chapter 2.





	11

	while void provides function.









第十二章








	1

	五色使人目盲。




	2

	馳騁田獵使人心發狂。




	 

	 




	3

	難得之貨使人之行妨。




	 

	 




	4

	五味使人之口爽。




	 

	 




	5

	五音使人之耳聾。




	 

	 




	6

	是以聖人之治也，




	7

	為腹不為目。




	8

	故去彼取此。










Chapter 12








	1

	The five colors make a man’s eyes blind.

	If leaders (and now, by extension, we) indulge in the lavish lifestyles and fleeting excitements that wealth provides, it will impair their sense of enjoyment, disturb their peace of mind, and encourage destructive behavior.





	2

	Horseracing and hunting make a man’s mind irrational.




	3

	Rare valuables make a man’s behavior deranged.




	4

	The five flavors make a man’s mouth numbed.




	5

	The five musical pitches make a man’s ears deaf.




	6

	That is why the cultivation of sages

	Therefore, if leaders (and of course, we) wish to live wisely, they must devote themselves to satisfying the practical needs that augment their lives (and ours), instead of seeking sensory enticements.





	7

	pays attention to bellies, not eyes.




	8

	Therefore, forsake those and adopt this.









第十三章








	1

	寵辱，若驚。




	2

	貴大患，若身。




	 

	 




	3

	何謂 “寵辱，若驚”？




	 

	 




	4

	寵為下也。




	5

	得之若驚，




	6

	失之若驚。




	7

	是謂 “寵辱，若驚”。




	 

	 




	8

	何謂 “貴大患，若身”？




	 

	 




	9

	吾所以有患者，




	 

	 




	10

	為吾有身！




	11

	及吾無身，




	12

	有何患？




	13

	故貴，以身為天下，




	14

	若可以托天下矣。




	15

	愛，以身為天下，




	16

	若可以寄天下矣。










Chapter 13








	1

	Honor is mortifying and results in anxiety.

	Both honor and high position may be desirable, but they entail inherent problems.





	2

	High positions are exceptionally harmful due to the sense of the self.













	 

	 




	3

	What is it meant by, “Honor is mortifying and results in anxiety”?

	Honor is granted to us by others, and that is demeaning because it places us in the position of supplicants.

When we have achieved it, we worry about losing it, and when we desire it, we worry about finding ways to achieve it.





	4

	Honor is demeaning.




	5

	Gaining it results in anxiety,




	6

	and losing it results in anxiety.




	7

	This is what is meant by, “Honor is mortifying and results in anxiety.”













	 

	 




	8

	What is meant by, “High positions are exceptionally harmful due to the sense of the self”?

	High positions usually involve great struggles, and achieving them easily breeds feelings of arrogance and overweening pride, both of which arise out of a pronounced sense of the self.

Thus, high positions are not the problem here—a sense of the self is.





	9

	The reason why I could be exceptionally harmed




	10

	would be due to my sense of the self!




	11

	If I were to surpass my sense of the self,




	12

	what could harm me?




	13

	Thus, with high positions, one equates one’s self with the world,

	If we happen to have a high position or are favorably regarded, as long as we free ourselves from this sense of the self, we will naturally be able to accommodate others without bias or personal objectives.

In turn, we will win the unstinting support of everyone in the world.





	14

	that one’s self might thereby be commended to the world.




	15

	With favorable regard, one equates one’s self with the world,




	16

	that one might thereby rely on the world.









第十四章








	1

	視之而弗見，




	2

	名之曰微。




	3

	聽之而弗聞，




	4

	名之曰希。




	5

	捪之而弗得，




	6

	名之曰夷。




	7

	三者不可至計，




	8

	故混而為一。




	 

	 




	9

	一者，其上不攸，




	10

	其下不忽。




	11

	尋尋兮，




	12

	不可名也，




	13

	復歸於無物。




	14

	是謂無狀之狀，




	15

	無物之象—




	16

	是謂惚怳。




	17

	隨而不見其後;




	18

	迎而不見其首。




	19

	執今之道，




	20

	以御今之有，




	21

	以知古始—




	 

	 




	22

	是謂道紀。











Chapter 14








	1

	That which is observed but not seen

	This discussion introduces the unusual state of the Existence—It is imperceptible to every one of our senses.





	2

	is called “the concealed.”




	3

	That which is hearkened to but not heard




	4

	is called “the silent.”




	5

	That which is probed for but not felt




	6

	is called “the flat.”




	7

	These three are not detectable,

	We cannot perceive this Existence in any way, so we know for certain that It must exist transcendentally as the One.





	8

	for they are mingled into the One.













	 

	 




	9

	This One, Its crest is not bright,

	The One is full of harmonious light (see comment on this line).





	10

	nor is Its base dim.




	11

	So ever in motion,

	It exists in the cycle of emerging and withdrawing—no one can tell what It is before It turns back to naught. This rhythmic movement is what makes It appear to us as if It were there, and then not.





	12

	It is indefinable,




	13

	returning back to nothingness.




	14

	This is “the shape of shapelessness,”




	15

	“the form of nothingness”—




	16

	this is “the Nebulous.”




	17

	When followed, Its back is not visible;

	Moreover, It always moves in a cycling motion by Itself, showing no beginning and no end.





	18

	when faced, Its front is not visible.




	19

	Cleave to the Dao in the now

	We refer to this One as the Dao. Its dominion appears before us solely in the present moment as reflected in the reality of the world around us.

That is why conformity to the Dao (chapter 25) not only guides our ability to properly administer all things in this world, but also allows us to comprehend the absolute truth of the Dao, whose rule has never changed since the beginning of time.





	20

	to have dominion over the beings that are of the now,




	21

	and thereby divine the Origin from the time of yore—




	22

	this is “the Principle of the Dao.”









第十五章








	1

	古之善為士者，




	2

	微眇、玄達—




	3

	深不可志。




	4

	是以為之頌：




	 

	 




	5

	豫兮、其如冬涉川；




	6

	猶兮、其如畏四鄰；




	7

	嚴兮、其如客；




	8

	渙兮、其如淩釋；




	9

	屯兮、其如樸；




	 

	 




	10

	沌兮、其如濁；




	11

	曠兮、其如谷。




	12

	孰能濁以靜者，將徐清？




	13

	孰能安以動者，將徐生？




	 

	 




	 

	 




	14

	保此道者，不欲尚逞。




	15

	夫唯不逞，




	16

	是以能敝而不成。











Chapter 15








	1

	In the time of yore, they who had achieved perfection as cultivated people

	Since ancient times, the greatest achievement we can aspire to is the sort of personal refinement that lies beyond secular concepts.





	2

	would have been enigmatically subtle, transcendentally discerning—




	 

	 




	3

	and profound beyond comprehension.




	4

	Therefore, they are portrayed as:

	To clarify how such cultivation appears in our world, Laozi describes it as:





	5

	so wary, as if fording a river in winter;

	proceeding prudently;




	6

	so circumspect, as if distrustful of nearby neighbors;

	restraining personal behavior;




	 

	 




	7

	so formal, as if acting the guest;

	responding with wariness;




	8

	so untrammeled, as if ice that is thawing;

	remaining free of constraint;




	9

	so simple, as if the Essential;

	adhering to fundamental simplicity;




	 

	 




	10

	so indistinct, as if turbid;

	eschewing judgment;




	11

	so open, as if a valley.

	and embracing all.




	12

	Who can be as the turbid, that with stillness will then slowly become the clarified?

	Furthermore, such superlatively refined people will show that they live in accord with the eternal rhythm of the waxing and waning of the world.

Here, water is used to illustrate the constant cycle in the waning (stillness) and waxing (movement) of all things.





	13

	Who can be as the settled, that with movement will then slowly become the risen?













	 

	 




	14

	They who embrace the Dao in this way will not want to favor indulgence.

	Nature’s example shows us why our conduct should never exceed the proper limits that the order of the world’s constant cycle allows.

If we act accordingly, then even as waning occurs, we will be safeguarded by the natural rhythm of change, which will wax fully once again when the time comes.





	15

	Oh, for only when there is no indulgence,




	16

	may they thus have no end even though they wane.









第十六章








	1

	至虛，恆也。




	2

	守中，篤也。




	 

	 




	 

	 




	 

	 




	 

	 




	 

	 




	3

	萬物旁作，




	4

	居以須復也。




	 

	 




	5

	天道員員，




	6

	各復歸於其根—曰靜。





	7

	靜，是謂復命。




	8

	復命，常也。




	 

	 




	 

	 




	 

	 




	9

	知常，明也。




	10

	不知常、妄。




	 

	 




	11

	妄作、凶。




	 

	 




	12

	知常、容；




	13

	容乃公。





	14

	公乃王；




	15

	王乃天；




	16

	天乃道；




	17

	道乃久—




	18

	沒身不殆。










Chapter 16








	1

	Attain emptiness, and there will be constancy.

	As far as the reality of the world is concerned, only two stances are correct:

One is achieved by transcending corporeality and its attendant changes.

When we transcend corporeality, we attain the “emptiness” and the surpassing of time known as “constancy.”

The other stance is directed at leaders (and by extension, ourselves)—the exercise of “harmony.”

Successful “regulation,” according to Laozi, conforms to everyone’s self-realization through non-effort, and the resulting emptiness becomes the basis for cleaving to this harmony.





	2

	Cleave to harmony, and there will be regulation.













	 

	 

	 




	3

	While all things boundlessly rise,

	Everything moves in constant rhythm as it flourishes and then ebbs at the end of each cycle.

Wise regulation therefore operates through stillness.





	4

	settle and await their reversion.













	 

	 




	5

	As the heavens direct the plenitude,

	The rhythm of the movement of all things adheres to the cyclic motions of the heavens, which in turn conform to the Dao (chapter 25).





	6

	everything reverts to its root—there is stillness.













	 

	 




	7

	Stillness is a return to the Preordainment.

	Thus, the reversion of all things to stillness is what realizes the Preordainment, for stillness always dominates the end and the beginning of the cyclic motions of all things.

When It is obeyed, order is established through the dominion of stillness over movement—then all things become regulated by this order, and the world achieves constancy.





	8

	A return to the Preordainment is constancy.













	 

	 




	9

	To grasp constancy is to be discerning.

	Constancy is a sign that the world is running normally, smoothly, and harmoniously.

Our naive interference with the world’s harmony is the inevitable source of calamities, not only in the world, but also within ourselves.





	10

	To lose the grasp of constancy is a transgression.




	11

	And this transgression, when it occurs, is disastrous.














	 

	 




	12

	The realization of constancy is comprehensiveness;

	The understanding of constancy is what will lead us to abandon personal bias toward all things, for then we will be able to accept all without partiality.





	13

	such comprehensiveness will lead to being vast.













	 

	 




	14

	This vastness will lead to being followed by the world;

	In this way, all the world will work in concord with us, much as the heavens act in harmony with the eternal Dao. We thereby will always be safeguarded for as long as we live in this world.





	15

	being followed by the world will lead to being with the heavens;




	16

	being with the heavens will lead to being with the Dao;




	17

	being with the Dao will lead to being everlasting—




	18

	and unto the end of one’s life, one will not fail.









第十七章








	1

	大上，下知有之。




	 

	 




	2

	其次，親譽之。




	3

	其次，畏之。




	4

	其次，侮之。




	5

	信不足，安有不信。




	 

	 




	6

	猶兮！ 其貴言也。




	 

	 




	 

	 




	7

	成事遂功，




	8

	而百姓曰，




	9

	“我自然也”。










Chapter 17








	1

	The greatest of all will have subordinates who are aware of their existence.

	The quality of leaders is clearly reflected in the way their people treat them.





	2

	One step lower, will like and praise them.




	3

	One step lower, will fear them.




	4

	And one step lower, will ridicule them.




	5

	Whenever credibility is wanting, distrust will then arise.

	The underpinnings for leaders lie in having the trust of their people, because if leaders are no longer seen as trustworthy, their people will begin to lose faith. This then turns into exaggerated caution by the leaders and an unwillingness to say anything casually.





	6

	So scrupulous! They weigh their words.













	 

	 




	7

	When an affair is achieved or a task completed,

	Under the governance of great leaders, citizens will understand their duties by themselves and realize them willingly without being commanded.

In other words, leaders will let their subjects govern themselves.





	8

	their subjects but remark,




	9

	“We realized this ourselves.”









第十八章








	1

	古大道廢，




	2

	安有仁義。




	3

	〔智慧出，




	4

	安有大偽。〕




	5

	六親不和，




	6

	安有孝慈。




	7

	邦家昏亂，




	 

	 




	8

	安有正臣。










Chapter 18








	1

	Oh, when the great Dao is disregarded,

	If a society or the world fails to follow the Dao, the opportunity to achieve perfect harmony will have been lost.

When this happens, we always attempt to heal it with the application of moral values. Although these approaches are—with the exception of the third and fourth lines—well-meaning, the results are never enough to restore peaceful consensus in society and the world.





	2

	then humanity and justice emerge.




	3

	〔When shrewdness and ingenuity appear,




	4

	then great hypocrisy emerges.〕




	5

	When family members are discordant,




	6

	then filial and parental love emerge.




	7

	When an entire country is corrupt and disordered,




	8

	then ethical officials emerge.









第十九章








	1

	絕智棄辯，




	2

	民利百倍。




	 

	 




	 

	 




	3

	絕巧棄利，




	4

	盜賊無有。




	5

	絕偽棄慮，




	6

	民復季子。




	 

	 




	7

	三言以為文，不足。




	 

	 




	8

	故命之有所屬：




	 

	 




	9

	視素，保樸，




	 

	 




	10

	少私，寡欲。










Chapter 19








	1

	Forsake shrewdness, abolish distinction,

	The prohibitions in these three maxims form the path to an ideal society:

Abandon astuteness and discrimination, for they produce conflict through bias.





	2

	and the people will benefit a hundred times over.













	 

	 




	3

	Forsake expertise, abolish profit,

	Ban cleverness and gain for personal advantage, for they encourage larceny and predation.





	4

	and thieves and bandits will disappear.




	5

	Forsake exertions, abolish reckoning,

	Deter endeavors and scheming, for they increase competition and deviousness.





	6

	and the people’s ingenuousness will be revived.













	 

	 




	7

	Those three statements are but superficial expressions and insufficient.

	However, each of those admonitions realizes its goals through compulsion, which makes the results little more than superficial.

It is therefore imperative for the behavior of everyone in a society to be cultivated in a way that causes their hearts and minds to be anchored in the fundamental perfection of their innate natures.

This is what will allow all to achieve true contentment and happiness.





	8

	Therefore, induce them to have that which secures them:




	9

	a perception of the pure, an embrace of the Essential,




	10

	a curtailing of selfishness, and the diminishment of desires.









第二十章








	1

	絕學無憂。




	2

	唯與訶—相去幾何？




	3

	美與惡—相去何若？




	 

	 




	 

	 




	 

	 




	 

	 




	4

	人之所畏，亦不可以不畏人。




	 

	 




	 

	 




	 

	 




	5

	荒兮，其未央哉！




	6

	眾人熙熙，




	7

	若饗於大牢，




	8

	而春登臺，




	9

	我泊焉未兆，




	10

	若嬰兒未咳 ；




	11

	纍兮，似無所歸。




	 

	 




	 

	 




	 

	 




	12

	眾人皆有餘，




	13

	而我獨遺—




	14

	我愚人之心也？惷惷兮！




	15

	俗人昭昭，




	16

	我獨若昏兮！




	17

	俗人察察，




	18

	我獨悶悶兮！




	19

	忽兮，其若晦！




	20

	恍兮，其若無所止！




	21

	眾人皆有以，




	22

	我獨頑以鄙！




	 

	 




	 

	 




	23

	吾欲獨異於人而貴食母。










Chapter 20








	1

	Supreme learning is free of unease.

	Here the dichotomy between supreme and secular knowledge is addressed.

The tensions that arise from secular perceptions of analytical appraisal and emotional assessments will incite the sort of ineffectual conflict that only provokes anxiety.

If we hope to save ourselves and the world from the unnecessary stress caused by secular knowledge, we must cling to the supreme knowledge that surpasses all division.





	2

	Assent or rebuke—how much is their difference?




	3

	Beauty or ugliness—what is their difference?













	 

	 




	4

	Those who are to be respected by people also cannot be those who disrespect people.

	However, even when we have attained supreme knowledge, we must still live in a secular society, and thus the need to maintain mutual courtesy with all others is vital.














	 

	 




	5

	So vast, it is boundless!

	
This line expresses the theme of this chapter like a symphonic motif; here, it depicts the truth of supreme knowledge as being infinite.




	6

	The populace is so happy,

	These lines illustrate how the behavior of the ones with supreme knowledge appears to those who only have a secular understanding of the world. (The former are discussed in the first person, as if from their point of view.)

While secular people always pursue sensory pleasures, the interests of those who possess supreme knowledge so transcend lay comprehension that these individuals appear as unreadable as newborns—they hold no allegiances to any particular place, but rather embrace the whole world.

Therefore, secular people regard them as miserable, as if they were untethered and homeless.





	7

	as if enjoying a huge banquet




	8

	or strolling up to a terrace in springtime,




	9

	while I remain so quiet and unresponsive,




	10

	like a newborn who has not yet smiled;




	11

	so listless, as if without a place to return.




	 

	 













	12

	The populace all have plenty,

	Those with secular knowledge may understand how to hoard, but the ones who possess supreme knowledge are not tethered by possessions, and so appear absurd.





	13

	but only I have less than enough—




	14

	is mine the mind of a fool? So dimwitted!













	 

	 




	15

	The benighted are so brilliant,

	In the secular world, those who do not have even average cultivation may think of themselves as intelligent and discerning. As such, they look down on the ones who possess supreme knowledge as being not only backward, but also confused.




	16

	while I am the one who appears befuddled!




	17

	The benighted are so discerning,




	18

	while I am the one who is so muddleheaded!













	 

	 




	19

	So vague, as if it were blurry!

	The motif is reprised here to illustrate how the nature of supreme knowledge is indistinct and wholly untethered to any confinement.





	 

	 




	20

	So nebulous, as if it had nowhere to tarry!




	21

	Everyone else has abilities,

	Moreover, while everyone is able to demonstrate how useful they are, those who possess supreme knowledge appear to lack any sort of special talent or breeding, for they have embraced fundamental entirety, not superficial division.





	22

	while I am the one who is stupid and uncultured!













	 

	 




	23

	For, what I want differs completely from all others, through cherishing nourishment from the Mother.

	
Supreme knowledge does not appear to accommodate secular understanding. Rather, it nurtures the intellect of those who would learn from it through the fostering of the Dao.










第二十一章








	1

	孔德之容，




	2

	唯道是從。




	3

	道之物:




	4

	唯怳、唯惚。




	 

	 




	5

	惚兮、怳兮，




	6

	中有象兮。




	7

	怳兮、惚兮，




	8

	中有物兮。




	9

	幽兮、冥兮，




	10

	中有請也。




	11

	其請甚真，




	12

	其中有信—




	13

	自今及古，




	14

	其名不去，




	15

	以順眾父。




	16

	吾何以知眾父之然也？




	17

	以此。










Chapter 21








	1

	The manifestation of the ultimate De

	When we are able to act in perfect concordance with the De, we will conform to nothing else but the Dao.





	2

	solely obeys the Dao.




	3

	The Entity of the Dao

	The Dao Itself is a substantive existence, but It is neither a perceptible being nor an absolute void—in other words, It is an undefinable configuration.





	4

	is but vague, is but nebulous.













	 

	 




	5

	So nebulous, so vague,

	This configuration is formed—from the outside to the inside—out of three Elements: the Form, the Substance, and the Essence.





	6

	within which lies the Form.




	7

	So vague, so nebulous,




	8

	within which lies the Substance.




	9

	So profound, so dim,




	10

	within which lies the Essence.




	11

	This Essence is utterly genuine,

	Because the Essence is incontrovertibly real, the nature of the Dao is immutable.

And so, the Dao of the now is as It has been since the beginning of time—and is qualified to provide guidance to all of us, especially the world’s rulers.





	12

	and within It lies certainty.




	13

	From the now back to the time of yore,




	14

	Its name has never vanished




	15

	in the regulation of all tenets.




	16

	How can I know of the success of all tenets?

	Therefore, if we hope to understand how dominion over the world will become successful, we only need to observe how the Dao performs.





	17

	By dint of this.









第二十二章








	1

	炊者不立。




	 

	 




	 

	 




	 

	 




	 

	 




	 

	 




	2

	自視者不章。




	3

	自見者不明。




	4

	自伐者無功。




	5

	自矜者不長。




	6

	其在道也曰：




	7

	“餘食”、“贅行”，




	 

	 




	8

	物或惡之—




	9

	故有欲者弗居。
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