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Series Introduction
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A Dialogue Between Chinese Medicine and Faith is a nine-volume series of intellectual dialogue that places the Huangdi Neijing (The Yellow Emperor's Inner Canon), China's oldest medical classic, alongside the Bible, the foundational text of the Hebraic-Christian faith. Together, they engage in a profound conversation that spans civilizations and penetrates the ages.
This is not a study in comparative religion, nor an exercise in judging one culture against another. It is an honest encounter—one that allows two classics to speak on the themes at the very heart of their traditions: body and soul, food and desire, pain and forgiveness, wealth and righteousness, land and ecology, order and law, endings and beginnings, human nature and holiness. On each of these themes, a single question is pursued: What does it truly mean to be human?
The Huangdi Neijing takes qi as the foundation of life, revealing the laws by which the human body operates in correspondence with heaven and earth. The Bible takes spirit as the source of life, proclaiming a grand narrative of creation, fall, redemption, and consummation. The two spring from different civilizational soils, yet they converge with remarkable affinity in their care for life, even as they maintain profound differences in their ultimate orientations. It is precisely this affinity-in-difference that makes dialogue both possible and rich with insight.
This series is for all who care about life, faith, culture, and dialogue—whether you come from the lineage of Chinese medicine or the fellowship of the church, whether you contemplate in the study or seek in the midst of practice. These nine volumes invite you into a feast for the mind and the soul.
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General Preface: Why the Final Volume Must Address "Nature" and "Holiness"
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The first book in this series was titled A Dialogue Between Chinese Medicine and Faith. That was the methodological opening, establishing a principle for the entire series: dialogue is not about comparing which tradition is superior, but about finding, between two ancient wisdom traditions, those points of contact where each illuminates and questions the other. From that point onward, we have journeyed through qi and blood and wealth, land and ecology, qi and spirit, pain and forgiveness, governance and covenant, end and beginning, food and desire—eight books, eight domains. At every step we have been drawing closer to the same core question, yet without ever colliding with it head-on.
That question is this: What is a human being? Can human beings change? And where does that change ultimately lead?
The preceding eight books have, in truth, been preparing the ground for this question all along.
When Qi, Blood, and Wealth discussed economic life, we asked: when human beings pursue wealth, is it that the movement of qi and blood has gone awry, or that the direction of the heart has deviated from its Creator? When Land, Qi, and Blood discussed ecology, we asked: is the rupture in the relationship between humanity and the earth due to people having forgotten the natural rhythms of "the soil generating the myriad things," or to their having abandoned the covenantal responsibility to "till and keep"? When Qi and Spirit entered the dimension of ontology, it pressed the question of whether the life-breath within human beings and the Spirit of God are of the same source or of different natures. When Pain and Forgiveness confronted suffering and forgiveness, it exposed a sharp truth: the human good will has its limits—the good we wish to do, we often fail to carry out. When Governance and Covenant discussed order and law, it revealed the chasm between external regulations and internal obedience that cannot be bridged by one's own strength. When End and Beginning entered the philosophy of time and eschatology, it pointed toward the end of history and the destiny of the individual. When Food and Desire came to rest on the most everyday matters of eating and the discipline of desire, it was precisely in the most concrete sensory experiences that it touched the deepest entanglements of human nature—what we want is often not what we truly need; what we do is often not what we will to do.
Eight books, eight angles, repeatedly knocking at the same door. Written upon this door are two words: Human Nature. Push open this door, and behind it lies an even deeper question: if human nature indeed has a disease—whether it is what Chinese medicine calls "taking the abnormal as normal," or what the Bible calls "sin"—then can this disease be treated? To what extent can it be treated? Toward what destination does the treatment lead?
This is why the ninth book must be called Nature and Holiness.
"Nature" and "Holiness"—the very juxtaposition of these two words is itself a dialogue.
Within the tradition of Chinese medicine, "nature" refers first of all to the natural constitution of the human being. It originates in the innate essence and qi, manifests itself in emotional activity, and is interconnected with the yin and yang of heaven and earth. Human nature is not some abstract moral judgment; it is a life-state that can be observed and regulated. The Neijing says that "desires are taken as part of human nature," acknowledging that desire is a component of human nature—neither denigrated nor indulged, but valued precisely in being "moderated" and "harmonized." A healthy person is one in whom qi and blood are harmonized, emotions are calm and balanced, and life is attuned to the four seasons. Human nature here is not a battlefield between good and evil, but a measure of balance or imbalance.
Yet this word "nature," within the biblical tradition, points toward an entirely different dimension. The Bible also has a concept of "nature," but it is the "image" and "likeness" bestowed at the beginning of creation—human beings were made in the image of God. This is the highest glory of human nature and its deepest foundation. However, the Bible immediately follows this with a story of the fall: human beings turned away from the covenant with God, and from that point onward human nature was no longer as it had been when first created. Sin is not an original part of human nature, yet it has embedded itself deeply within the actual operations of human nature. Thus "nature" is no longer merely a neutral natural condition, but becomes a battlefield in need of redemption.
This then leads to "holiness."
In the Bible, "holiness" is first of all not a moral evaluation, but a relational belonging. The meaning of holiness is "set apart for God." The way of sanctification is not a matter of human beings climbing a moral high ground through their own efforts; it is God releasing human beings from the bondage of sin and restoring in them the image in which they were originally created. This is a process of grace, beginning with regeneration, progressing throughout a lifetime, and ultimately completed in resurrection.
The Neijing also has a concept of "holiness." But there it refers to the "sage"—a person who, through self-cultivation, reaches an extraordinarily high state. The sage "guards the spirit within," is "tranquil, empty, and without desire," and can "extend his lifespan to equal the endurance of heaven and earth, having no end." This is a path that begins from harmonizing one's own nature and gradually transcends its limitations. The Neijing does not deny the natural constraints of the human being, but it believes that through conforming to the way of heaven and cultivating the heart-mind, a person can break through these constraints and arrive at the highest state.
Two paths leading toward "holiness": one from the bottom up, taking the self-cultivation efforts of the human being as its starting point; the other from the top down, taking the grace of God as its beginning. The two paths differ in their starting points, their driving forces, and their destinations, yet both point toward the same longing: human beings are not trapped in their present condition; human beings can be changed, elevated, and brought to completion.
This is the core tension of the ninth book, and the final resting place of the entire series.
If we honestly face the trajectory of exploration traced by the first eight books, we must admit: no matter how many domains we discuss—economics, ecology, spirituality, suffering, law, time, food—ultimately we hit a wall. If the problem of human nature is not resolved, all other solutions are merely partial, stopgap measures. A person can be temperate in eating and drinking, yet stumble through pride; can be righteous in economic matters, yet selfish in intimate relationships; can observe the letter of the law while a heart filled with resentment remains unchanged; can possess correct eschatological knowledge, yet be utterly unable to live out the power of hope.
What Nature and Holiness sets out to ask is precisely this most fundamental question: What is wrong with human beings? How can human beings truly be changed?
And it is for this reason that this book has been placed as the ninth, the final volume.
The three-part, nine-chapter structure follows an ancient and powerful narrative logic: original state—pathology—healing and completion. First, it speaks of what human beings were at the beginning; second, how human beings became disordered, fell, and became divided; finally, toward what destination the path of change leads. This resonates with the great biblical narrative of "creation—fall—redemption—consummation," while also honoring the keen and profound observations of human nature within the Neijing, which likewise perceives the disorder of human beings ("taking the abnormal as normal"), likewise proposes a path of restoration ("regulating the spirit"), and likewise gazes toward a completed human being (the "true person," the "perfect person").
Yet it is precisely in the juxtaposition of these two paths that genuine dialogue becomes possible.
This is not a simplistic comparison: Chinese medicine says human nature is natural; the Bible says human nature is fallen—one then judged higher or lower. Such a dialogue has no life; it is merely a clash of concepts. A truly living dialogue allows both traditions to stand simultaneously before the reality of human nature, each bringing forth its own diagnosis and prescription, and then to question one another.
Chinese medicine may ask the Bible: on what grounds do you claim that the disorder of desire is not merely "a disharmony of qi" but "sin"? Does the addition of this category genuinely reveal a deeper layer of the pathology, or does it impose an unnecessary moral burden?
The Bible may also ask Chinese medicine: to what extent can this "guarding the spirit within" actually guard? A person can regulate their own emotions, but can they regulate their own deep-rooted self-centeredness? Is the state of "tranquil emptiness" a genuinely accessible path for a person deeply bound by sin, or is it an overly optimistic assumption?
These questions are not weapons to be used against an opponent, but lamps to illuminate one another. They echo back and forth throughout the three parts and nine chapters of this book—not rushing to provide answers, but guiding the reader into deeper reflection.
The writing of this ninth book also carries, for me personally, a particular emotional weight.
From the very beginning, this series has not arisen from academic planning but from a genuine struggle and questioning within life itself. I stand at the intersection of two traditions, a foot planted in each soil, with the ancient maxims of the Neijing and the eternal words of the Bible echoing simultaneously within my heart. The writing of each book has been a variation and counterpoint on these two melodies. And now with Nature and Holiness, these two melodies must arrive at the final thematic return of a fugue—they must sing out, face to face, their full understanding of human nature, and in both resonance and dissonance, allow the listener to hear the higher harmony.
Genuine writing must face genuine human nature. And facing genuine human nature means acknowledging that I, too, am afflicted with the same disease this book diagnoses. I am not a physician standing coolly at the patient's bedside writing a prescription. I am also a patient. As I write these words about "taking the abnormal as normal," my own life is filled with countless details in which I take the abnormal as normal. As I write "the good I wish to do, I do not do," these words are a faithful record of my daily experience. In this dialogue, I am not the arbiter; I am a participant—and first and foremost, the one who needs to be changed.
This, perhaps, is one of the most fitting reasons for Nature and Holiness to serve as the final volume. A series that began with methodology must, in the end, arrive at questions in which the author himself is caught up. The distance of methodology has been dissolved. What remains is not "their" dialogue, but "our" seeking—we who have been nourished by the wisdom of the Neijing and startled by the call of the Bible, who exactly are we? And who shall we become?
Writing to this point, I recall a line from the general preface of the first book in this series, quoting a predecessor: "An authentic practitioner of Chinese medicine cannot afford to be ignorant of the Bible; an authentic Christian cannot afford to leave the Neijing unread." Eight years have passed, and nine books have been completed. My understanding of these words is deeper now than it was at the start. Not because I have grasped all the mysteries of both traditions—quite the opposite: the more I write, the more I discover my own ignorance and limitations. But it is precisely within this process that I have learned not to wield my own tradition as a weapon, but to learn to use both traditions as two lamps, simultaneously illuminating the dark corners of my own heart.
Nature and Holiness is not an ending, but an opening. It does not claim to provide the ultimate answer, but it seeks to press the questions to their deepest depth—so deep that the reader can no longer remain merely a reader, but must become a participant. You must face this question yourself: what is the state of your "nature"? Toward where does your "holiness" point?
In this sense, the ninth book is the final volume, yet it is also the entire series beginning anew. Should you be willing, after closing this book, you may return to the first and walk these nine segments of the journey once more—but not merely reading the dialogue of a scholar. Rather, you will be unfolding your own dialogue. Your body, your desires, your sufferings, your law, your time, your food, your human nature, your holiness—all of these lie along this path, waiting to be faced squarely, waiting to be changed.
May this book become a small lamp on that journey.
Thus ends the preface.
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Part One: The Foundation of Human Nature—The Nature of Blood and Qi and the Nature Bestowed by Heaven
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What is a human being? Where does human nature come from? What place does desire occupy in human nature? With what predispositions is a human being born?
Part One approaches these fundamental questions from three angles. Chapter One compares the Neijing's "unity of form and spirit" with the Bible's "image of God," exploring the respective anthropological foundations of the two traditions—is the body a bridge connecting to heaven and earth, or a temple in which God dwells? Chapter Two enters into the origin of desire. The Neijing, with its concept of "taking desire as nature," acknowledges desire as an inalienable God-given aspect of life; the Bible, with its diagnosis of "evil thoughts from the heart," traces desire back to the deep-seated pathology within the human heart. Chapter Three turns its gaze toward the innate imprint at the very starting point of life—the Neijing explains individual differences in strength and weakness through the endowment of kidney-essence; the Bible, through David's confession, declares, "in sin my mother conceived me." In their dialogue, these two views of the innate constitution press the question: is the starting point of life a matter of biological "essence," or of being "known" in relationship?
These three chapters together lay the foundation for the discussions to follow. Before unfolding the diagnosis of the disorder of human nature, one must first ask what human nature was originally meant to be.
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Chapter One: The Dual Origin of Form and Spirit
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Section One: Emerging from the Yellow Court—The Neijing's Holistic View of Form and Spirit as One
Where do human beings come from?
This is not a question posed only by philosophers. Every patient who, from a sickbed, confronts the decay of their own body; every person who, in the depths of night, feels their soul has nowhere to rest; every parent who cradles a newborn infant, overwhelmed by that tiny yet tenacious life-force—each of them, in their own way, is asking the same question: what exactly is this being of flesh and blood, of sorrow and joy?
The answer of the Huangdi Neijing does not begin with an abstract definition. It begins with an observation of utter concreteness: a person is alive because there is breath. When the breath ceases, the physical form remains, yet the person is no longer the same as the person of a moment ago.
This appears simple, yet it contains a profoundly deep insight. The Neijing never divides the human being into two independently existing components called "body" and "soul." It consistently maintains what we might now call a holistic view of "the unity of form and spirit"—though the phrase "unity of form and spirit" alone is still insufficient to convey the lively, dynamic understanding of life found in the original text of the Neijing.
To enter this world, we must begin with the "Yellow Court."
The Yellow Court: The Center of Life
The term "Yellow Court" originates in the Neijing and later profoundly influenced the self-cultivation traditions of Daoism. Here, however, we first return to its original meaning in the Neijing.
"Yellow" is the color of the center. In Five-Phase theory, the color yellow corresponds to the earth phase; earth occupies the center, bearing the four directions and transforming the myriad things. The earth is neither inclined to east nor west, south nor north, yet it is the precondition for all directions. The human body, too, has a "center"—the spleen and stomach. The stomach governs receiving and taking in; the spleen governs transportation and transformation. It is from here that the refined essence of water and grain arises, irrigating the five zang-organs and six fu-organs, the four limbs, and the hundred bones. Without the functioning of this center, the human being is cut off from the source of the acquired foundation.
"Court" is a courtyard, a space, a place of容纳. It is not an empty void, but a structured, bounded, living location. Placing "Yellow" and "Court" together, the "Yellow Court" is the central chamber of life, the place where the qi of the acquired constitution operates.
A famous passage in the Suwen, "Treatise on the Secret Canon of the Orchid Chamber," states: "The spleen and stomach are the officials of the granary; the five flavors emerge from them." The granary is where grain is stored; the officials are the officers who carry out their duties. It does not say that the spleen and stomach "produce" life, but rather that they are like the granary and the granary-keeper, responsible for transforming the essence of the five grains into the energy that sustains life. What does this imply? It implies that human life is, from its very beginning, never self-sufficient. A person whose "Yellow Court" operates normally depends on the five grains grown between heaven and earth, on the orderly progression of the four seasons, on the nourishment of water and soil. Human life, at its root, is interconnected with heaven and earth from the start.
But the "Yellow Court" is not merely the spleen and stomach. At a deeper level, it points to the inner center of human life—the place where that "I" dwells. The Neijing does not invent a concept of "soul" as Western philosophy would, but it is very clear: within the physical form, there is a ruling and a ruled. Above the visible zang-fu organs and channels, there is also an invisible "spirit."
Spirit: The Invisible Sovereign
The Lingshu, "The Root of the Spirit," opens with this statement: "That which comes at the beginning of life is called essence; when the two essences strike against each other, this is called spirit."
These words are extremely short, yet their weight is immense. They describe the very moment of the birth of human life. "Essence" is the vital essence of the father and mother in their union; it is the material foundation of life. But "when the two essences strike against each other"—in that moment when the father's essence and the mother's essence meet and fuse—a leap occurs: within the material, suddenly there is "spirit."
What is this "spirit"? The Neijing does not define it as a metaphysical entity but presents its existence through a series of functional descriptions. The Lingshu, "The Root of the Spirit," continues: "That which follows the spirit in its coming and going is called the hun (ethereal soul); that which emerges and enters together with the essence is called the po (corporeal soul)." The spirit occupies the most central position, commanding both the hun and the po. The hun governs human consciousness, emotions, thought, and dreams; the po governs human instinct, sensation, and movement. The relationship among these three is like that of a royal court: the spirit is the sovereign; the hun is the minister assisting; the po is the official carrying out orders.
Within the five zang-organs, furthermore, the spirit has five repositories: "The heart stores the spirit; the lung stores the po; the liver stores the hun; the spleen stores the yi (intention/thought); the kidney stores the zhi (will)." This does not mean the spirit can be divided into five portions and stuffed into the five organs. Rather, it means that the five functions of the spirit correspond respectively to the five zang-organs, and the waxing and waning of the organs directly affect the condition of the spirit. When heart-blood is plentiful, the spirit is clear and bright; when liver-qi is constrained, the hun is restless and dreams are frequent; when kidney-essence is depleted, the will is not firm, and fear and timidity easily arise.
In other words, the "spirit" as understood by the Neijing both transcends the physical form (it is formless and imageless, not directly tangible) and is immanent within it (every manifestation of it cannot be separated from the support of the zang-fu organs, qi, and blood). The relationship between spirit and body is not that of two separate entities, but different dimensions of a single life process.
This stands in stark contrast to certain ancient Greek conceptions of the soul. Socrates, as portrayed by Plato, faced death with composure because, in his view, the body was the prison of the soul, and death was the liberation of the soul. In the world of the Neijing, however, the body is not a prison. The body is the dwelling place where the spirit rests in peace. Only when the dwelling is secure can the spirit be tranquil; if the dwelling is ruined, the spirit will scatter and depart.
"The physical form not deteriorating, the spirit not dissipating"—this is the ideal of health that the Neijing repeatedly emphasizes. Form and spirit are not opposites but two aspects of a single whole, mutually dependent, mutually completing one another.
Blood and Qi: The Concrete Form of Life
If "spirit" is the highest governing presence in the Neijing's view of life, then "blood and qi" are the most concrete carriers of that life.
The Suwen, "Treatise on Regulating the Channels," says: "That which the human being possesses is nothing other than blood and qi." How incisively this is said! The entire material foundation of human life is qi and blood. Qi is the motive force, the warmth, the energy that drives all life activities. Blood is the nourishment, the moisture, the river that carries the refined essence to irrigate the entire body.
But qi and blood are not two separate things. The Lingshu, "The Formation of Nutritive and Defensive Qi," says: "Blood and qi have different names but are of the same kind." Qi can generate blood; blood can carry qi. Qi impels the movement of blood; blood harbors the root of qi. The two flow in an endless circuit throughout the entire body, without cease day or night. A person alive is a person whose qi and blood are in motion. A person healthy is a person whose qi and blood are regulated and flowing smoothly. A person ill is a person whose qi and blood have deviated—whether into deficiency or excess, stagnation or obstruction. A person dead is the reversal of that process described as "qi and blood having been harmonized, the nutritive and defensive having been opened, the five zang-organs having been completed, the spirit-qi dwelling in the heart, the hun and po all being present—only then does one become a human being": the qi and blood scatter, the spirit departs, and the physical form that remains is merely an empty dwelling.
This explains why the Neijing never discusses human nature in the abstract. Human temperament, desires, choices, emotions—all these things we call "human nature" have, in the Neijing's view, their foundation in qi and blood. A person with exuberant liver-qi tends toward anger; a person with insufficient heart-qi tends toward sorrow; a person with deficient kidney-qi tends toward fear. This is not fatalism but diagnostics. It is not saying that human beings are merely puppets of qi and blood, but rather that human spiritual activities never take place in a vacuum detached from the body. They operate within qi and blood, just as music cannot be separated from the vibration of the instrument.
This also implies that to change a person, one cannot begin solely from thought. Regulating temperament must necessarily involve simultaneously regulating qi and blood. Moderating diet, being cautious about daily routines, harmonizing joy and anger, adapting to cold and warmth—these seemingly trivial daily matters are the actual work of shaping human nature. How a person eats, how a person sleeps, how a person breathes, how a person responds to the changes of the four seasons—these are the concrete processes by which one "becomes the kind of person one is."
Human Beings Are Born of the Qi of Heaven and Earth
"Human beings are born of the qi of heaven and earth"—this is the overarching principle of the Neijing's anthropology.
The Suwen, "Treatise on the Preservation of Life and the Completion of Form," says: "Human beings are born of the qi of heaven and earth, and are completed by the laws of the four seasons." The single word "born of" (bing) fully conveys the passivity of the human condition. The human being does not decide on its own to come into this world. It is gestated and brought forth by the qi of heaven and earth—a qi that includes the vital essence of the parents at the moment of conception, the wind, cold, summer-heat, dampness, dryness, and fire of the four seasons in their cyclic operation, and the nourishing qi of the five grains and fruits. Human life, from head to foot, from interior to exterior, is imprinted with the traces of heaven and earth.
The Lingshu, "The Evil Guest," states even more concretely: "Heaven has the sun and moon; the human being has two eyes. The earth has the nine provinces; the human being has nine orifices. Heaven has wind and rain; the human being has joy and anger." This is not crude analogy, but a recognition of structural isomorphism. The human being is not an isolated entity; the human being is a microcosm of the universe. The laws governing the operations of heaven and earth are also the laws governing the operations of the human body. Spring birth, summer growth, autumn harvest, winter storage—this is not only the rhythm of agricultural crops, but also the rhythm of the rising, falling, floating, and sinking of human qi and blood. To violate the four seasons is to violate one's own nature.
Yet there is another half to this statement, often overlooked. The Suwen, immediately following the above, says: "Now, heaven and earth are the father and mother of the myriad things. When they unite, forms are constituted; when they disperse, new beginnings arise." The human being is a physical form constituted by the gathering of the qi of heaven and earth. When the qi of heaven and earth disperses, the human being returns to the primordial beginning. There is no personal immortality here. Individual life is temporary; it is a process of qi gathering and forming, and qi dispersing and dissolving. Yet precisely because life shares the same structure as heaven and earth, the human being can extend the lifespan by conforming to the laws of heaven and earth, even to the point of becoming like the "true person" described in the Suwen, "Treatise on the Heavenly Truth of High Antiquity," who can "extend his lifespan to equal the endurance of heaven and earth, having no end"—though this, of course, already moves from qi-cultivation into the realm of philosophical ideal.
Nevertheless, the Neijing's understanding of the human being never departs from the larger reference frame of heaven and earth. Human nature is not some isolated metaphysical attribute within the heart. It is a mode of existence woven together with the sun, moon, and stars, with mountains, rivers, and vegetation, with spring, summer, autumn, and winter—dynamic, rhythmic. Do you wish to know yourself? Then first lift your head and observe the heavens; lower your head and look upon the earth; feel the wind brushing your face. That which breathes together with you is precisely a part of your own life.
Summary: A World Without a "Soul," Yet Everywhere Imbued with Spirit
By this point in this section, a clear impression should have emerged: the Neijing presents us with a life-world that is "without a soul, yet everywhere imbued with spirit."
It is "without a soul" because it never posits a separate, independent, immortal soul-entity that can be detached from the body. When a person dies, the spirit is extinguished, and the essential qi returns to heaven and earth. This view of life is fundamentally naturalistic—though not materialist in the Western sense, because the "qi" it understands permeates both matter and spirit from the very beginning.
It is "everywhere imbued with spirit" because, within the living state, human spiritual activities constantly manifest a power that transcends the material. That spirit which can "guard within," that spirit which can "regulate," that spirit which can examine its own desires, that spirit which can conform to heaven and respond to the seasons—this is a genuine phenomenon of life, irreducible to the velocity of blood flow or the firing of neurons, even though it is inseparable from these material foundations.
This is the first layer of meaning that the Neijing bestows upon the word "nature." Human nature is not the opposition of good and evil, but a life-state founded upon the movement of qi and blood, sharing the same structure as heaven and earth, and governed by spirit. This state can be regulated; it can be nurtured; it can also be damaged. Its ideal state is "form and spirit both present and complete"—body and spirit both whole, healthy, and in harmony with each other.
Such a "nature" has its nobility, but also its implicit limitations. These questions we leave to the dialogue of Section Three of this chapter. Now, we must first turn toward another ancient view of human nature—how the Bible tells of the origin and the nature of the human being. There, there is no Yellow Court, but there is the breath of life; there is no qi of heaven and earth, but there is the image of the Creator.
This is the content of the next section.
Section Two: The Image of God and the Breath of Life—The Integrated Human Being in the Bible
If the anthropology of the Neijing begins with "qi," then the anthropology of the Bible begins with "relationship."
This is not an arbitrary comparison. The Neijing uses the concept of "qi" to weave human life and the operations of the myriad things into a single network. Human beings are born of the qi of heaven and earth, are completed by the laws of the four seasons, and human nature is embedded within the rhythms of the cosmos. The opening of the Bible, however, presents a different picture
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