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Traditional Chinese Ancient Books: A Case Study of 4 New

Interpretation of The Book of Transformation
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Through the Chinese-Japanese translation practice of the first chapter of “New Interpretation of Huashu,” this paper
attempts to summarize the difficulties in the Japanese translation of Chinese classical ancient books, and finds that
the translation obstacles mainly focus on the three levels of the interwoven text structure and corresponding sentence
pattern transformation of classical Chinese and vernacular, the profound culture-loaded words, and the unique Taoist
philosophical concept system. In view of these difficulties, the translator must go deep into the philosophical core
and rhetorical texture of the text and flexibly use the strategies of “semantic translation” and “communicative
translation.” That is to say, semantic translation is used to anchor the spirit and strength of the text, and
communicative translation is used to give new life and vitality to the translation. Only by achieving a delicate balance

between the two can we achieve the leap from “text translation” to “cultural transmission.”
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Introduction

The Book of Transformations (Huashu) is built around the core concept of “transformation” (hua),
constructing a philosophical system that encompasses nature, society, and ethics. It not only inherits and develops
the Daoist theory that “the Dao generates all things,” but also critically analyzes and evaluates the society of its
time, while proposing practical paths for individual transcendence. It is an important classic of Daoist philosophy.
The source text for this translation practice, A New Interpretation of The Book of Transformations (Huashu
Xinjie), aims to elucidate the abstruse Daoist philosophical theories embedded in the original text, enabling
readers to better grasp the underlying principles, and thereby facilitating further exploration of the ideological
essence and scientific wisdom of Daoist culture. Moreover, as no Japanese translation of The Book of
Transformations has been published to date, the Japanese translation of 4 New Interpretation of The Book of
Transformations holds practical significance for promoting the dissemination of ancient Chinese classical
philosophical thought and Daoist culture in Japan. At the same time, it can contribute to diversified research in
the field of Daoist thought—for instance, the reflections on social development found in the book may offer

valuable insights for addressing real-world issues, such as population aging.

WANG Yichen, graduate student, Department of Japanese Translation, College of Foreign Languages, University of Shanghai
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Guided by Newmark’s (1981) theory of semantic and communicative translation, this paper proposes a
solution for translating Classical Chinese into foreign languages, which involves a dynamic and flexible
application of semantic and communicative translation strategies based on text-type analysis. The aim is to
balance the accurate transmission of the original philosophical ideas with the acceptability of the target text within
the target language culture, thereby avoiding a mechanical, surface-level linguistic conversion. For example,
literal translation is employed to preserve the linguistic structure and meaning of culture-loaded terms, while
techniques, such as amplification and shift are used to bring the target readers’ cognitive and emotional responses

to the translation as close as possible to those of the original readers.

Textual Feature Analysis and Confirmation of Translation Difficulties

The source text of this translation practice, 4 New Interpretation of The Book of Transformations (Huashu
Xinjie), is an in-depth exegesis of the ancient Daoist classic The Book of Transformations (Huashu). Through the
interlocking steps of citing the original classical text, parsing its semantic meaning, and interpreting the
underlying thought, the work presents a comprehensive and profound analysis of The Book of Transformations.
Consequently, the linguistic style of the entire book is characterized by an interweaving of Classical Chinese and
Vernacular Chinese. Built upon a faithful and objective annotation of the ancient original, the author incorporates
his own analytical discussions, giving the text a distinctive feature of “well-documented citations, measured
interpretations, and an organic unity of scholarly objectivity and the author’s subjective insights.”

During the process of close reading and translation, numerous challenging difficulties emerged, which
paradoxically constitute the unique textual characteristics of the work.

At the lexical level, the text contains a large number of core Daoist philosophical terms and allusions,
making the handling of culture-loaded words the primary challenge. The translation of these terms involves not
merely the conversion of literal meanings, but also requires an accurate grasp of their connotations within a
modern academic context, as well as the reconstruction of their philosophical and historical significance in the
target language, so as to achieve precise semantic correspondence and facilitate the cross-cultural dissemination
of Daoist culture.

At the sentential level, the translation of Classical Chinese poses a major difficulty. Considering the
profound influence of ancient Chinese culture and Chinese characters on Japan, the translation must not only
allow target-language readers to appreciate the charm of classical Chinese culture and the stylistic flavor of the
classical language, but also ensure their correct understanding of the original semantics and thought. To this end,
the translation of Classical Chinese passages adopts a combined approach of Kanbun Kundoku'—A literal
interpretive method developed by the Japanese for reading classical Chinese texts, which involves keeping the
original Chinese text unchanged while reading it with Japanese kun readings, adjusting word order, and adding
Japanese particles and auxiliary verbs to transform the Classical Chinese into an expression conforming to
Japanese morphological patterns, thereby enabling Japanese-style comprehension—along with modern Japanese
translations.

At the discourse level, classical texts are characterized by strong parataxis, making comprehension difficult,

1 A literal interpretive method developed by the Japanese for reading classical Chinese texts. It involves keeping the original
Chinese text unchanged while reading it with Japanese kun readings, adjusting word order, and adding Japanese particles and
auxiliary verbs to transform the Classical Chinese into an expression conforming to Japanese morphological patterns, thereby
enabling Japanese-style comprehension.



306 A CASE STUDY OF A NEW INTERPRETATION OF THE BOOK OF TRANSFORMATION

and thus clarifying the logical relationships between sentences becomes particularly important. Therefore, the
translator must, on the basis of a deep understanding of the original meaning, identify the implicit logical threads
and render them into a coherent target-language discourse that conforms to its norms through the addition of
cohesive devices, such as conjunctions.

In response to the above textual features of A New Interpretation of The Book of Transformations, this
translation practice adheres to the principle of “domestication as the primary strategy, foreignization as
supplementary.” Specifically, for core conceptual terms, literal translation with annotations is prioritized to
preserve cultural specificity; for the explanatory portions of cited passages, a combination of literal and free
translation is employed, utilizing techniques, such as “addition of logical connectives” and “reduction through
merging of repetitive expressions” to enhance comprehensibility. In sum, when dealing with a hybrid text that
interweaves Classical Chinese quotations, modern vernacular explications of classical texts, and the author’s own
modern vernacular discussions, the translator should strive to strike a balance between the cultural richness and
stylistic elegance of Classical Chinese and the semantic clarity of vernacular Chinese, thereby achieving a natural
stylistic transition.

Translation of Culture-Loaded Words

The Japanese translation of Classical Chinese requires the reconstruction of a coherent and self-consistent
expressive system within the context of Japanese culture. There are numerous culture-loaded words in Chinese
that embody the spiritual heritage and cultural essence of the Chinese nation. In translating these terms, it is
necessary to delve deeply into their meanings, conduct careful analysis and interpretation, and then confirm the
final translation by consulting parallel texts. In addition, accurately identifying and determining the meanings of
polysemous words according to specific contexts to avoid ambiguity poses another major challenge, which will
also be analyzed in detail below.

Example 1:

ST: Mz ANTeks, HZ N R, &2 NK—, IZ NKIF .- (Therefore, when stored, it is the Primordial
Essence; when used, it is the Ten Thousand Spirits; when contained, it is the Great One; when released, it is the
Great Clarity.)

TT: BUZET 213ock (EamEFHOW L2, M3 nE oM@ & &, EROAR
M7 & NERRR DSBS 5 2 &) &7 0 eI N — CoiE2 NI EET L 72R8) &7 0,
FOIERIE GUlEPIEH L CFHICH B 7RiE) LD, DFE V., A & THORE L e Me—
DOIFE LT, PIZIEE TR L7220 sMT@iiE T L0 RofboREICHIT T—) &7
. TNUPREAT DL ZIITFHIHKT L LTHAL DD TH D,

This sentence describes four different states of existence of the “Dao,” the origin of the universe: when
stored, it manifests as the most fundamental essence, vitality, and driving force of all things (Yuanjing: “JT5");
when employed, it transforms into all the wondrous functions and effects in the universe (Wanling: “ /7 R”);
when contained within the body, it unites with the sole origin and principle of the universe (Taiyi: “ K —"); when
released, it reveals itself as the most unobstructed, pure, and primeval state of the universe (Taiqing: “Ai&”).
The terms “Yuanjing,” “Wanling,” “Taiyi,” and “Taiqing” in the text are all specialized Daoist terminologies.
According to the Dictionary of Daoism (Daojiao Dacidian), “Yuanjing” refers to “the essence of heaven and
earth;” “Taiyi” denotes the fundamental sovereign of life and existence, the supreme deity; and “Taiqing” refers
to “the Heavenly Dao, a state of void and chaos.” Wang Boying, in his Complete Guide to Chinese Immortal
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Health Preservation (Zhonghua Quanxian Yangsheng Quanshu), annotates Wanling as follows: “Wanling refers
to ‘the wondrous function of Yuanjing;’ when it manifests externally, it becomes all the unfathomable and divine
traces (of activity in the universe)”’—That is, the manifestation of the sublime efficacy of “Yuanjing,” which,
when directed outward, displays all the marvelous operations and phenomena in the universe.

In terms of translation treatment, if only the literal forms of the terms “Yuanjing,” “Wanling,” “Taiyi,” and
“Taiqing” were retained, it would cause confusion for Japanese readers lacking a background in Daoist culture,
making it difficult to convey the original text’s philosophical connotations. In order to reproduce the contextual
meaning of the original text as faithfully as possible, the final translation employs the technique of amplification
as a compensatory measure. By adding brief modern Japanese explanations in parentheses for the four core terms,
the abstract concepts are rendered more concrete and accessible to readers. Furthermore, an additional
summarizing sentence is added at the end of the passage, unifying the four states of the “Dao” under the core
concept of “the sole principle of life and the universe,” and clarifying the logical relationships among the four
terms through the opposition-and-unity relationships of “inner-outer” and “undifferentiated-unfolded.” This
treatment effectively balances the professionalism and readability of the text.

Example 2:

ST: SellliE IRV, & AL, d s, tpp e, BEMRPIRES, JIYAFUAHIE . (Tracing back
to the root of the Dao, it proceeds from form transforming into Qi, from Qi transforming into Spirit, from Spirit
transforming into Emptiness, reaching a state of emptiness-yet-clarity, in which the essence of all things is
interconnected.)

TT: WIEOBEZED & DD BONT R LT — LU T, =X =03 (NOAMmIEHE)
EEETLHO, FMRIIELE) LEUT, MREELEEC T, BTHY RPN 62 RIREBIZ 7
STHYOREITE LG > TV D,

Taking the broader context into consideration, the phrase “J& fJ#RJ&” (the root of the Dao) in this context
can be understood as “the operating principle of the Dao” (& @ #£72). The Japanese term rihd (¥£7%) not only
conveys the meanings of “operating principle” and “norm,” but also embodies the fundamental nature of the
Dao’s operation and the Daoist cultural connotations of causality, thereby skillfully conveying the deeper
implications of the word “root” (#R¥i) within the target cultural context.

The term “§1” (Spirit) in this sentence does not refer to a deity in the traditional Japanese sense, but rather
to that which governs the phenomena of human life. In order to prevent misunderstanding and to help readers
grasp the true meaning of the term, an explanatory gloss has been added in the translation. Furthermore, given
that the expression “that which governs the phenomena of human life” remains somewhat abstract, an additional

concrete explanation has been provided subsequently to further facilitate reader comprehension.

Translation of Classical Chinese Sentences

On the one hand, the syntactic structure of Classical Chinese differs significantly from the Japanese word
order (SOV). During translation, it is necessary to accurately grasp the vocabulary and syntactic structure of the
original sentence, correctly extract its semantic meaning, and then reorganize the linguistic form in accordance
with Japanese grammar based on that semantic meaning. On the other hand, Classical Chinese places great
emphasis on rhythmic and prosodic features, such as parallel structures and phonological harmony. However,
once converted into the target language, these rhythmic and prosodic qualities are easily lost. Consequently, the

translator must subsequently employ compensatory strategies—such as symmetrical sentence structures and
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syllabic adjustments—to reproduce, to the greatest extent possible, the stylistic and rhythmic beauty of the
original text.

Example 3:

ST: ENFEHANF RIF, VT Ji¥)2 ¥ - (The sage entrusts his spirit to the Numinous Abode, the source
of human thought and consciousness, and returns himself to the Beginning of All Things, the primordial state
before the differentiation of all things, i.e., the Dao or the Great Oneness.)

BNFHOMEZERN (NOBMEEHmOREIFT 58 ([CFEL. (AH%) Fwomsn (54
NS D LRTORIE-SE VI E /21T K—) TR

This sentence means “that the sage, by calming his spirit within, returns his life to its original source.”
During translation, attention must be paid to the grammatical structural differences between Japanese and Chinese.
It is necessary to clarify that the subject of the second clause, “J7 3 (returns), is the sage himself, so as to
prevent readers from mistakenly interpreting “spirit” (f§!) as the object of the second clause. Therefore, in the
translation, the object “H 73 %  (himself) is added in the latter half of the sentence to make it clear that the subject
performing the action of returning—and the entity undergoing the transformation—is the sage himself, not his
“spirit.” This clarifies that the process is an ontological return of life as a whole, rather than a merely partial
spiritual regression.

Example 4:

ST: (JH% «&Z&F) H: “—F—FHIBIE, PIHANZ G, - » (The Xici [Appended Judgments]
of the Book of Changes states: “The existence of yin and yang in relative opposition is called the Dao; the
unfathomable functioning of yin and yang is called the divine.”)

TT: [JE5 - &) IZIFRD XS ITBRENTWD: [[REEPHMIICHFET 52 L 2ELE
W, BREBOBE N TRITE RN EE2ME NS, |

Given that Japanese readers may be unfamiliar with Classical Chinese syntactic structures, the compact
classical wording may pose comprehension difficulties. Therefore, the translation provides supplementary
explanations for the original sentence. In the phrase “BfJFH/A,” the word “ASJ” (bu cé) might superficially
appear to mean “immeasurable” or “incalculable.” However, when examined in context, it becomes clear that the
semantic emphasis here leans toward “unpredictable.” Hence, it is translated as “J-#l| T & 7 »” (unpredictable).
Likewise, “BHBH” in this context should be understood as “the functioning or manifestation of yin and yang,” and
is therefore translated as “f2 & [ D) & > (the functioning of yin and yang). Furthermore, based on the logical
semantics of the second clause, it can be inferred that the “—[—[FH" in the first clause does not emphasize a
quantitative notion of “one yin and one yang,” but rather points to the state of existence in which “yin and yang
coexist in relative opposition, distinguishable and discernible.” Accordingly, “— [ —FH” is specifically
interpreted as “[Z & [Z 235 FXF IS AFTE T % C &7 (the existence of yin and yang in relative opposition). The
character “2.” in the original text functions as a formal noun (substantive) and is translated as “Z & (koto).
The translation renders the original coordinate clauses into two judgment sentences of the form [ ...... EwI, |
which not only aligns the sentences more closely with the reading rthythm of modern Japanese, but also provides

each of the definitions of “Dao” (i&) and “divine” (#4') with its own complete semantic space.

Translation at the Discourse Level

The difficulties in translating Classical Chinese into Japanese are also evident at the discourse level. To

ensure adequate restoration of the overall contextual meaning of the source text, the translator must make clear
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choices among the Japanese kundoku style (JI[1244), the classical literary style (3CiF44), and modern stylistic
forms, so as to prevent the loss of aesthetic ambiance. Furthermore, as Classical Chinese texts often contain
abstract concepts, it is necessary to employ annotation, imagery analogies, and other methods to facilitate the
cross-cultural transmission of cultural connotations. The logical progression of Chinese classical texts differs
from the gradual, incremental mode of exposition characteristic of Japanese discourse. Therefore, while
preserving the essential charm of the original text, the translator must also convert the translation into expressions
conforming to Japanese linguistic conventions by adding conjunctions and connective particles that explicitly
indicate logical relationships.

Example 5:

ST: (UER T « RGN Xzm: “H NZFrCARESREERL, B ORaeWT, JBARREDT, T Ewrl e, %
REr E R MLHSE, manaenlES. WRARE, I ? SONZ s . AT RLRTIAR L DA
CEAHPENAAT TR, QHAT 2B, AT A BRE, HZmAREILE, M2k
Ht. @HHAL 2 W, SRMARERNE, f#? #HRHSFH” o (The Huainanzi - Yuandao Xun [The Treatise
on the Primordial Dao] further states: “Now, as for why people today can see clearly, hear distinctly, hold their
bodies upright, bend and stretch all their joints, observe and distinguish white from black, perceive the ugly and
the beautiful, and with their intellect differentiate the same from the different and discern right from wrong—
why is this so? It is because Qi fills them and Spirit actuates them. How do we know this to be the case?
(DWhenever a person’s will is directed toward something and his Spirit is attached to something, (2) then when
he walks, his feet may stumble over uneven ground or fall into a pit, or his head may strike a tree trunk, and he
will not be aware of it. If someone beckons to him, he cannot see it; if someone calls out to him, he cannot hear
it. It is not that his ears and eyes have lost their function—yet he cannot respond—why is this? It is because
his Spirit has abandoned its post.”)

TT: [#erd 7 - FUEAN] ITIZ S BICRO LI IZEPN TS, ATRE, BRE-x 0 ERX,
HE®EE LTHIT, FEB Lo &b, 3 ToMERARICHTHmILATE, fRICL-T
HERSEBZ Wy, MRICE > TRASEIZFITE 200, Thid, R BEEEwELZL,

() BNENZF>TWVLENHLTHD, EILTEILEZXDLDN, £bT b, NOEMNE )
DE AP, ) BEZTHELNATND L, ZONE, ZVTHWTHRBRICOETE, B
PIEARIZES1A D E LTHLHTIEXRO T, FRESNTHLRAT, HFONT 6N THHZ 272
BRH0E, BRANRLoTeDI TRV OIL, RISTERWDITRED, Thid, MiRZoR
KOBE ERK>TNENLTHD,

This passage is a classic exposition from the Huainanzi elucidating the relationship between body and mind.
It aims to demonstrate, through everyday experience, that human life activities are the result of the joint action
of “Qi” (vital energy) and “Spirit” (mental/spiritual function), with the latter serving as the “3-5” (sovereign/
controller). The original text follows a three-step structure of posing a question—demonstrating/arguing—drawing
a conclusion/induction, and the translation should likewise adhere to this framework while making adjustments
to suit the comprehension needs of Japanese readers.

First, given that the original text’s wording and sentence structures are themselves abstruse and difficult to
grasp, the translation should adopt clear, explanatory expressions and employ commonly used Japanese
conjunctions and connective particles at the various semantic junctures to clarify the logical flow, thereby
facilitating rapid comprehension for target-language readers.
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In the question-posing section, the translation introduces the subsequent argumentation with the sentence
pattern [ 95 LTZ9 L FX25DN, | (How can this be known?). In the demonstration section, the pattern
[ZHZH- &, D7) isused to connect parts (1) and (2), closely linking the conditional clause with the
result clause, and making explicit the logical relationship that “When a person’s attention is completely absorbed
elsewhere, the functions of sight, hearing, and motor control become impaired.” Finally, in the
conclusion/induction section, the interrogative expression [ 72+7)>] (Why is this?) is employed in conjunction
with the causal pattern [ 4UI%-72>5Tdh 5| (It is because...) to create a rhetorical echo, thus completing
the closed loop of the argumentation.

Example 6:

ST: F-PA (EMEZL) Hy “REBRE” , EHLOY “R7 L “M” Bl BOYEmE “47 M
“I7 o, BEBES M R EAARS. BB, Gk RTETES L. 2B RKH
TEGAATEAENTHIE, T2 HARTER. SRR, Frblid “%p” « S&faHM “RKR2Lk” kK
A, KPR COREIE MR RA TR SN TIE LR, BIATCIEZ RAEE R “ 487, T “p”
FARGHA I A B BESES Lo BT RNEHE, BT UUNE TR BIRRAERE,
B KL, TTRIAE. ThAE, MRS, TRk, EXES—MAER “R&E7 1.
(The silk manuscript version of the Dao De Jing reads “the Great Vessel is exempt from completion” [ K %%
4% ]. The author believes that “exempt” [%] is more appropriate than “late” [f#], because the subsequent

T

characters “#7” [rare] and “#%” [non-existence] carry negative connotations of “few” and “none,” and “%.”

29 ¢

likewise bears negative meanings, such as “avoid,” “escape,” “exempt,” or “be free from.” This implies that
the greatest image or object is not artificially made, but is naturally formed and effortlessly complete—hence
the term “exempt from completion.” Taking into account the subsequent phrase “the Great Image has no form”
[ K% T ], the “Great Vessel” [ K#%] here can also refer to “a formless image that transcends ordinary
tangible vessels,” for it is precisely the formless image that constitutes the greater “vessel.” Moreover, the

LRI

character “J” [completion] itself carries meanings, such as “take shape,” “form,” “achieve,” and “fix.”
Beyond the dialectic of magnitude, one may also consider it from the perspective of the tangible versus the
intangible. Just as Qi and water are formless, they can be everywhere present, dwell everywhere, adapt their
form to their container, and undergo endless transformations—This, too, represents yet another dimension of
the “Great Vessel.”)

TT: RBEA [EFER] TiF TREBGOH Lo TnD, EHL L TUL, 2o M) [TBITAICRE
bis M) LV bEUTHDLEZXD, R 5 ZiE TS D) [ekRT 5]
[~ZELRW] EWVSTBWAH Y . TR (ZH< TREMF ] BLO TREEE ) 2B
L ) 2 THE) LIRERIC, Th7n) T2 ) L WVo e HREMRERAEWVZHRTTWNLI016TH D,
TREFR) 1T b RE RFENR S DITABIIT/EY LTSN D TR, BRDITHE
WX THITDLLAERS, MONLRKRE LTRMULIEIEY FZ2HxTnd, L) ZEa2EKRL
TWo, LEd->T, THTERBICTER T 2BEN RS, TS Zezfnd (k) | &RBES
NLOThHD, BXO [REEE] LHDLETELNE. 220 [RER) X, BEORBH AL L
EF67. L LTHEESNDUATO, RFENRBN—TROLEEO 5] 2L TW5 & HfiE
T&ED, RERL, BRORZZNH LW LR EZIT AN D, LV KREREWTO (8] 26T
o, iz, TH) LWVWOIFIE BEEZLZ L, BTiEds 2L, BRIETEETL &, &
WO TZEHRAZTEN TS, ZORNLRTYH, TRE) PFEORICEREND O TR, &
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WO GREEGDAMD ZENTED, 61T, ZORBITHERLZKNOLERIZE EELT, EHDL
D) & TBRELD] EWIHBENDLLLELIBND, LT KOKITENRRL EnbZ2H
LOLLANCATEED , HOPLEFTICEE Y, RIS CTEELE X, AIECEILT 5 LT
Do TOXRIMEV T b E, HIOMENLRESNT TRds) DETH D,

This passage offers an interpretation of the term “the Great Vessel is exempt from completion” (K #3% fL ).
Therefore, in translation, it is necessary to reflect the original text’s dialectical logic and philosophical
connotations within the Japanese linguistic and cultural context. Given that the logical structure of the Chinese
text differs from Japanese conventions of expression, the translation deliberately adjusts the sentence order to
facilitate rapid comprehension for Japanese readers of the information conveyed in the original.

In the original text, the argument proceeds as follows: first, the conclusion that “ K2$ 4" (the Great
Vessel is exempt from completion) is the more appropriate reading is proposed, followed by the presentation of
evidence arranged in layers: Basis (1) (formal maintenance of the negative structure)—Basis (2) (consistency
with the semantics of the preceding and following text). Each layer of reasoning is deployed in support of the
central thesis.

By contrast, Japanese differs from Chinese in its expository conventions, tending to favor a mode of
argumentation that proceeds by “first stating objective facts, then expressing a personal opinion, and finally
closing with rigorous theoretical reasoning”—a more cautious logical structure. Accordingly, the translation
reorders the sentence sequence to present a reading structure more familiar to Japanese readers.

Furthermore, while preserving culturally loaded and abstract concepts imbued with Sinological
significance—such as “#8” (vessel), “#” (exempt), and “VESA KK (naturally and effortlessly complete)—the
translation supplements them with accessible explanatory expressions, thereby achieving effective cross-cultural

communication while maintaining philosophical rigor.

Conclusion

This paper, centered on the Japanese translation practice of A New Interpretation of The Book of
Transformations (Huashu Xinjie)—a Daoist classic—explores the issue of balancing professionalism and
readability in the translation of cultural classics. Daoist culture is profoundly rich in content and abstruse in
expression, making it difficult to handle with a single translation strategy. To address this challenge, this paper
adopts the method of literal translation with annotations in rendering specialized terminologies, which not only
preserves the professional rigor of the terms themselves, but also eliminates comprehension barriers that target-
language readers might encounter due to cultural differences.

Meanwhile, for passages in the original text characterized by implicit logical relationships and complex
discourse structures, a combined approach of literal and free translation is employed, which takes into account
both the rhythmic and prosodic qualities of the original and enhances the readability of the target text.

This paper has focused its analysis on selected excerpts from A New Interpretation of The Book of
Transformations, primarily concentrating on translation strategies at the levels of culture-loaded words and
discourse logic. Other translation issues pertaining to Daoist classics have not been fully addressed. Future
research will select additional chapters from A New Interpretation of The Book of Transformations for
supplementary case analyses; in order to test the general applicability of the translation strategies proposed in
this paper. Furthermore, comparative analyses will be conducted with more texts of a similar type, with a view
to further refining the translation methods for such classics and enhancing the effectiveness of disseminating
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ancient Chinese classical culture—including Daoist thought—overseas.
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