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Abstract  In Zhongyong 中庸  (The Doctrine of the Mean), cheng 诚 
(sincerity) is the “Dao of all Daos”, the “virtue of all virtues”, and thus connects 
the Dao of humans and that of Heaven. The Dao of humans can reveal the 
sincerity in the Dao of Heaven in two approaches: to contemplate on sincerity 
and to conduct in sincerity. Meanwhile, sincerity in the Dao of Heaven is 
unfolded in everything’s seeking for its own nature and destiny, thus the most 
fundamental approach for the Dao of humans to reveal the sincerity in the Dao of 
Heaven is for humans to seek for everything’s own nature and destiny. 
 
Keywords the Mean, sincerity, respectively seeking for their nature and 
destiny on their own 
 
摘要 在《中庸》的思想体系中，诚是 “一切道之道”、“一切德之德” ，是人道与

天道得以连接的枢纽。人道显现天道之诚的方式有两种：思诚与诚之。但同时，天

道之诚开显在天道万物的各正性命中，因此，人之给出万物的各正性命的行动，才

是开显天道的根本方式。 

 

关键词 中庸，诚，各正性命 

 
If we can understand the Dao of the Mean as a unity of ming 命 (destiny), 
nature, the Dao, and teaching (Chen, chapter 6), the central element that unites 
these four must be cheng 诚 (sincerity). That is why Wang Fuzhi 王夫之 said 
that “it is known as ‘destiny’, ‘nature’, ‘the Dao’, or ‘teaching’, which are all 
unified in the single word ‘sincerity’. Unaware of this, one would easily be 
misled” (Wang 1996a, p. 996). Tang Junyi 唐君毅 also emphasized that in The 
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Doctrine of the Mean, sincerity is the “Dao of all Daos”, the “virtue of all 
virtues” (Tang 2005, pp. 39–40). Then, how does an individual with limited life 
expectancy attain sincerity and then demonstrate the Dao of Heaven in his life? 

1  “Sincerity in the Dao of Heaven” is open to those who 
“conduct sincerity” and those who “contemplate sincerity” 

The Doctrine of the Mean says, “Sincerity is the Dao of Heaven, and 
contemplating sincerity is the Dao of humans”. People usually explain this line 
as such: Sincerity is a form of existence in Heaven, while the conscious pursuit 
of “sincerity” is “conducting sincerity”, and it is a form of existence for human 
beings. Such popular understanding not only views the Dao of humans as a result 
of the Dao of Heaven’s evolution, fulfillment or embodiment in humans, but also 
attributes the original source and nature of sincerity to the Dao of Heaven, which 
existed before the Dao of human beings and revealed, for example, rules of 
nature. In this way, “conducting sincerity” can be understood in turn as imitating 
sincerity in the Dao of Heaven, and not as an original human form of existence. 
Moreover, if we follow this understanding, then the existence of human beings is 
limited to “conducting sincerity”, while the possibility for human beings to 
achieve “sincerity” and “extreme sincerity” would be denied.  

Feeling at ease in nature is a privilege for lives in a cultural world. Plants and 
trees in nature cannot consciously realize or pursue their own nature. Likewise, 
sincerity in the Dao of Heaven, in its most essential sense, is open only to human 
beings, while the natural world has nothing to do with sincerity or the lack of 
sincerity. In this sense, “Sincerity is the Dao of Heaven” means the Dao of 
Heaven for human beings (the Dao of Heaven in humans), not the Dao of 
Heaven without humans (the Dao of Heaven in Heaven). Chen Chun 陈淳 of the 
Southern Song Dynasty and Wang Fuzhi of the Ming Dynasty both made this 
point clear: “‘Sincerity is the Dao of Heaven.’ That is what the Zhongyong 
zhangju 中庸章句 (Chapters and Lines of the Doctrine of the Mean) called 
‘naturalness’. For the Dao of humans, to ‘conduct sincerity’ is a matter for human 
beings. The Dao of Heaven prevails in humans and is embodied thereby; and 
correspondingly, humans receive it and take it as their nature. That is just being 
natural for the Dao of Heaven, that is, sincerity. On the other hand, humans 
acquire the naturalness in the Mandate of Heaven, which is nothing more than 
reality, just as one knows to love in his or her childhood and to respect when he 
or she grows up without having to contemplate or learn. That is just ‘the Dao of 
Heaven in humans’” (Jing 2003, p. 1058). “For the virtues of Heaven, there is no 
insincerity, therefore one cannot say Heaven is of sincerity. In essence, sincerity 
is relative to insincerity, and one can only speak of sincerity for human beings” 
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(Wang 1996c, p. 145). “The Dao of Heaven and Earth can be matched with the 
sincerity of humans, but neither Heaven nor Earth involves any insincerity, so 
they cannot be spoken of as sincere (Note by the author: The expression that 
“Sincerity is the Dao of Heaven” is mentioned for the Heaven of humans)” (Ibid., 
p. 560). 

It is senseless to talk about sincerity or insincerity when one speaks of Heaven. 
Sincerity and insincerity are relative; an existence that can be spoken of in terms 
of “sincerity” is simultaneously an existence that can be spoken of in terms of 
“insincerity”. As such, “sincerity” itself is not a result or goal that has always 
been there or is to be reached, but an open process. The existence that can be 
spoken of as sincere or insincere is actually that which can “conduct sincerity” 
and commit “insincerity”. Only human existence involves the possibility of 
“insincerity”, but on the other hand, only human existence involves the 
possibility of consciously “conducting sincerity”. The possibility of “conducting 
sincerity” always goes with the possibility of committing “insincerity”, and vice   
versa. There has never been any “sincerity” that could be seen without 
conducting sincerity, and there could not be such a situation in which 
“insincerity” could be removed once “sincerity” is acquired. Without 
“insincerity”, there would be no way to deal with the meaning of conducting 
sincerity; similarly, if there was no “conducting sincerity” or “committing 
insincerity”, there would be no way to reveal or illuminate “sincerity”. 

Thus, only through human existence can the Dao of Heaven display its proper 
nature as sincerity, and such a display is deeply marked with human traces. 
Human activities to “conduct sincerity” can unfold “sincerity of the Dao of 
Heaven”, but “sincerity of the Dao of Heaven” is not the result of “conducting 
sincerity”; on the contrary, the activities to “conduct sincerity” themselves are 
guided by “sincerity in the Dao of Heaven”, although the “sincerity in the Dao of 
Heaven” that guides the activities to “conduct sincerity” might be some kind of 
“unspoken sincerity” and has not been viewed as “sincerity” by those who 
“conduct sincerity”. For life, of course, there is no guidance in “conducting 
sincerity” by the “sincerity in the Dao of Heaven”, and it is always open to those 
whose lives are well prepared and ready to listen to the Dao of Heaven. 

The Doctrine of the Mean says that “to conduct sincerity is the Dao of 
humans” rather than “to conduct sincerity is the Dao of Heaven” because it is 
possible that human activities in “conducting sincerity” are a way of refuting 
“sincerity in the Dao of Heaven”, which is manifested in natural tendencies of 
life. Society or individuals hide their sincerity deep in the mind, and so 
“conducting sincerity” would be displayed in the “sincerity” that seeks deception. 
People are aware that “conducting sincerity” is nothing more than “insincerity”, 
but they put masks on their faces, and conduct insincerity with sincerity, thus 
drift apart from natural sincerity. Once such “conducting sincerity” becomes a 
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cultural process or a social fashion, human affairs and Heavenly matters become 
separated. In such a culture, the Dao, teaching, the Mandate of Heaven (destiny) 
and nature will be isolated from each other. Lives will thereby remain in a state 
of division caused by an obstruction between the internal and the external, and 
thus fail to freely flourish. In such a state, people are able to protect themselves 
only when they disguise or hide themselves. That is what Wang Fuzhi described 
as “human faking through sincerity”: “Alas! With human faking through deeds, a 
just opinion will prevail someday when the deeds are exposed; yet with human 
faking through sincerity, all people in the world will lose their minds, leaving no 
single person to be confident of his own feelings. Consequently, both the 
principles of Heaven and the Dao of humans will be extinguished” (Wang 1996b, 
p. 206).  

Such a state of existence as “human faking through sincerity” can be salvaged 
by those who “conduct sincerity”, and only when “conducting sincerity” 
develops to the level of “contemplating sincerity” can this happen. In other 
words, in the state of existence of “human faking through sincerity”, a return to 
the possibility of “sincerity” depends upon “contemplating sincerity”. Compare 
what follows: (1) The Doctrine of the Mean says, “Sincerity is the Dao of 
Heaven, to conduct sincerity is the Dao of humans.” (2) “Lilou shang” 离娄上 
(“Upper part of chapter Lilou”) in Mencius says, “Sincerity is the Dao of Heaven, 
and to contemplate sincerity is the Dao of humans.” Apparently, “to conduct 
sincerity” is more inclusive than “to contemplate sincerity”. Any conscious 
pursuit of “sincerity” is in all aspects “to conduct sincerity”. In this sense, “to 
contemplate sincerity” is also a possible way of “conducting sincerity”. On the 
other hand, “to conduct sincerity” cannot be covered by “contemplating 
sincerity”, and “to contemplate sincerity” has limited the possibility of 
“conducting sincerity” to “contemplating”. 

“Contemplating” has a special position in Mencius’ thoughts. It is connected 
with the distinction between the major and the minor forms. “Gaozi shang” 告子

上 (Upper part of chapter Gaozi) in Mencius views the human Dao from a 
different perspective from that of The Doctrine of the Mean: “Those who take up 
major forms are worthy people, and those who follow minor ones are the 
unworthy ones… The organs such as ears and eyes that do not think tend to be 
blinded in the face of objects; this is just the way how one object encounters 
another and is thus impacted by it. But the organ of heart thinks: It perceives as it 
thinks, and does not if it does not think. That is what Heaven bestows on me. 
While one has established the major forms in himself, nothing can deprive him of 
his minor ones… Forms vary from the superior and major to the inferior and 
minor. The inferior should not stand in the way of the superior, and the minor not 
of the major. People cultivating the minor forms are unworthy, and those 
cultivating the major forms would be worthy men.” For Mencius, obviously, the 
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organ of the heart is essentially different from those of the ears and eyes, and 
such a difference is that between a major form and minor ones, and the main 
difference is the heart’s ability to think. By thinking, the mind in major form gets 
rid of its dependency on sensory organs, freeing these organs from their 
dependency on the presence of sensory objects. By contrast, the minor forms 
such as ears and eyes make human existence dependent upon the presence of 
sensory objects. 

So when Mencius defines the Dao of humans as “contemplating sincerity”, it 
simply means that sincerity can only be achieved by major forms, not by minor 
forms; in this sense, the only possibility for the Dao of humans to prevail is to 
accept the sincerity of the Dao of Heaven on the basis of contemplation. On such 
a path, “contemplation” is the only way for “sincerity” to be displayed in human 
beings. 

But as such, “to contemplate sincerity” will be viewed as a metaphysical term 
for Mencius; it embodies a basic condition for the Dao of humans to be elevated 
to the metaphysical Dao. “In general, the metaphysical Dao is invisible and 
inaudible, and thinking is the only way to get there. Physical objects that are 
visible and audible fall into the realm of eyes and ears; they are not the proper 
object of the mind, even though the mind will finally reach them. It will be 
ineffective if the mind tries to contemplate these objects. Those visible and 
audible objects can be called ‘things’, while benevolence and righteousness 
cannot be named as things, for they are formless throughout their development 
from the unnoticeable to the noticeable and eventually to great achievements. As 
for food and sex, they are things. Therefore, only the contemplating of 
benevolence and righteousness can be viewed as contemplating, while 
contemplating of food and sex is not contemplating at all” (Ibid., pp. 1092–1093). 
What is manifested in the thinking of major forms is metaphysical, not physical. 
The “conducting sincerity” that is unfolded by thinking cannot be the 
“conducting sincerity” that genuinely disguises sincerity (human faking of 
sincerity); indeed, the latter is the worst pattern of “insincerity”. In other words, 
if only the unfolding of “sincerity” is guided by metaphysical thinking, the act of 
“conducting sincerity” will not descend into a course guided by human wills or 
desires, and it will be impossible for “conducting sincerity” to devolve into 
“insincerity”. On the other hand, the “sincerity” unfolded through 
“contemplation” should also be understood with an eye to the distinction 
between the “metaphysical” and the “physical”; this “sincerity” refuses to reveal 
itself to sensory minor forms. In this sense, the Dao of humans expressed in “to 
contemplate sincerity is the Dao of humans” is simply the metaphysical Dao, 
rather than the physical; in other words, the expression “to contemplate sincerity 
is the Dao of humans” still maintains a dualist distinction between the 
metaphysical and the physical.  
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So long as the distinction between major and minor forms and the distinction 
between the metaphysical and the physical still hold a dominant position, one 
will perceive a mountain not as a mountain, nor water as water. In other words, it 
will become a fundamental pattern for the experience of the Dao of Heaven that 
you perceive mountains and water as the Dao of Heaven. Only by staying within 
such metaphysical experience will the display of existence in daily life — seeing 
mountains as mountains and water as water — be viewed as physical. Life is thus 
caught in the contradiction between the major and the minor forms, and it is the 
mind rather than the body that unfolds and accepts the Dao of Heaven. According 
to this understanding, the Dao of Heaven is an idea; it stays in a shining world, 
with no shadows whatsoever, never appearing as sensible objects (Ibid., pp. 
16–27). Once there are physical bodies, there are shadows as well; wherever 
shadows occur, the coverage of light is not full; on the contrary, what appear are 
always figures, shadows and wangliang 罔两 (shadows of shadows). 

Conversely, “all truly naked bodies are metaphysical” (Ibid., p. 27), and once 
extrinsic factors such as shadows and bodies are removed, what is left is that 
which represents essence, or the metaphysical. Because of its characters’ 
preexisting bodies and thus preexisting physical forms, it is impossible for the 
metaphysical world, itself an “idea”, to have any shadows, to possibly hide itself, 
nor is it necessary for it to remove blindness. It is simply the unfolding and 
presenting of the Dao of Heaven in itself, not connecting with any human lives. 
Sincerity in the Dao of Heaven unfolds and represents itself as a thing-in-itself. 
The very reason why we are able to speak about such a conceptualized 
metaphysical Dao of Heaven is that the very idea of light without any shadows 
can be illuminated by the thought of the heart as an organ, that is, the major form 
according to Mencius; it cannot be perceived by organs such as ears and eyes 
(minor forms). When Mencius says that “sincerity” is a “major form” of 
contemplation by the mind, he is actually attributing the representation of 
sincerity to metaphysics. Within the mind, sincerity exists as an idea, but it has 
nothing to do with the physical human body; rather, it in some sense resides 
“outside” this body. 

Thus “contemplating sincerity is the Dao of humans” establishes a standard 
that elevates the Dao of humans out of the physical and places it on a 
metaphysical level; it is closely related to the way of thinking in “establishing the 
major for one thing”. Once the foundation of major forms has been established, 
however, Mencius has to face the issue of returning from “metaphysics” to 
“post-metaphysics”. It is at this juncture when Mencius puts forward his doctrine 
of “jianxing” 践行 (“actualizing personally physical possibilities”) in “Jinxin 
shang”: “One’s figure and appearance are from the nature, but one can only 
actualize his personally physical possibilities if he attains sainthood.” This 
requires one to accept her physical figure and appearance as the natural, to accept 
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all existences as a whole. Thus goes the expression to “bu yan er yu” 不言而喻 
(“be intelligible without words”): “For the nature of a worthy man, benevolence, 
righteousness, rituals and intelligence are rooted in his mind. The appearance 
thus produced is pure, clear and shining, visible in his face, on his back and all 
over his four limbs, so that his four limbs are intelligible without any words.” 
The distinction between the metaphysical and the physical, and the distinction 
between major and minor forms, are thereby overcome. In “Jinxin shang” of the 
Works of Mencius, it is not an accident that the standard for accepting existence 
occurs after the expression “exerting one’s mind and know both nature and 
Heaven”. In fact, it is also in this chapter where Mencius says that we must know 
that the form of sincerity was presented and accomplished through acts of 
“self-reflection”, in the sense of actualizing personally physical possibilities. At 
this stage, the form of sincerity is no longer an object that corresponds to 
contemplation by the mind or the mind itself, but the form of sincerity that works 
on a body. That is why “Jinxin shang” says, “All things are now available in me. 
There would be no greater pleasure than reflecting on oneself and discovering 
only sincerity, and there would be no approach closer to benevolence than to 
insist on putting myself in others’ positions.” Mencius believes that when one 
looks at the relationship between mind, nature and Heaven, and reflects on the 
relationship between the inside of and outside of oneself, one would see that the 
acceptance of the revelation of the Dao of Heaven or the Mandate of Heaven 
must begin within oneself. Self-reflection to find sincerity is simply an act to 
reveal the Mandate of Heaven from one’s own body. The objects of the so-called 
Mandate of Heaven are those which Heaven endows in me, and that act is my 
nature as well. In this sense they belong to the category of Heaven, since they are 
“done without man’s doing them”, and “caused without man’s causing them”. 
My body, my skin, my hair as well as my hearing, listening, speaking and 
moving is my nature, and they are the Heaven in me; they are the impact from 
the Heaven and thus represent the Heaven in my life. 

When sincerity unfolds itself in the form of principles to the major form 
(mind), sincerity is naked and closed, but is not impacting life yet. Once sincerity 
begins to influence human life, it changes from principles to the “civilization 文” 
of the body; it is no longer naked but presents itself in human civilization. Indeed, 
this is what it means to “actualize personally physical possibilities”, a process of 
developing figures and appearances into characters, which determines a man to 
be a person. Therefore, “self-reflection”, as the action of “actualizing personally 
physical possibilities”, is revealed immediately after “exerting one’s mind” as a 
“metaphysical” activity, and it is discovered in the process of the major forms 
becoming the body. 

Once the figure and appearance of a person are actualized by herself, the 
figure and appearance as the physical form of Mandate of Heaven become the 
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manifestation of a man’s uniqueness, that is, the traits that differentiate him from 
other existences. Once such process is completed, it would change from a present 
given by the Mandate of Heaven into a gift that is “present in me” and is 
accepted through my efforts.  

On a different level, what is the connection between the act of bringing 
sincerity into oneself and the existences outside of me? “Self-reflection for 
sincerity” has the same implication as “The Dao of Qian 乾 (a paternal element 
in the system of The Book of Changes) changes, with everything respectively 
seeking for its own nature and destiny, and sincerity thus comes into being” 
(Zhou 2002, p. 15). That “all things are ready in me” means that all things that 
search for their own nature and destiny are doing this through my own 
consciousness. In this sense, all things come into themselves through me. This is 
the true meaning for “all things are ready in me”. In other words, in my 
self-reflection, what is brought out is not only my human nature, but also the 
nature of things. My actions to exert myself become the auxiliary impetus for all 
things to search for their own nature and destiny. It is such activities that beget 
various things. In this sense, to accept the sincerity of the Dao of Heaven is to 
accept that all things are searching for their own nature and destiny.  

2 To accept the sincerity of the Dao of Heaven is to accept 
that all things are searching for their own nature and destiny 

“Sincerity in the Dao of Heaven” is open to those who “conduct sincerity” or 
those who “contemplate sincerity” indeed, but on the other hand, only through all 
things searching for their own nature and destiny can “sincerity in the Dao of 
Heaven” be revealed to humans. This means that in unfolding the Dao of Heaven, 
it is important to reveal the nature and destiny of things first. This corresponds to 
the priority things enjoy in our daily experience. 

The unfolding of the Dao of Heaven is accompanied by an element of 
retreating. My focus on myself turns away, fading into the background of the 
existence of things and hiding behind it. Only then could the Dao of Heaven 
reveal itself to humans in the priority of things. Thus the fading of the Dao of 
Heaven is its presentation, while to withdraw is to reveal. The sincerity of the 
Dao of Heaven is not revealed in pure light with complete separation from all 
concrete things, but through all things searching for their own nature and destiny 
in my consciousness. When Zhou Dunyi 周敦颐 says that “The Dao of Qian 乾 
changes, with everything respectively seeking for its own nature and destiny, and 
sincerity thus comes into being” (Zhou 2002, p. 15). he realizes that sincerity in 
the Dao of Heaven presents itself in all things searching for their own nature and 
destiny, and that things have certain priority over the Dao of Heaven. Just as we 
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sense the spring in red peach flowers, green willow leaves, growing grass and 
flying birds, all things are just what they are, that is, they are searching for their 
own nature and destiny on their own. That is how sincerity in the Dao of Heaven 
unfolds itself. 

It is true that all things unfold and present themselves to us in their own way, 
but such presentation is not rooted in things themselves; instead, it is defined 
precisely by the Dao of Heaven. It is how the Dao of Heaven reveals itself, how 
the Dao of Heaven is related to us, and how the Dao of Heaven enables all things 
to present themselves to us, which leads to the possibility of all things 
manifesting themselves before the Dao of Heaven. It follows that on the 
metaphysical level, the Dao of Heaven exists before all things. Without this 
priority, we cannot understand the physical priority of things over the Dao of 
Heaven. The Chapter “Yanghuo” in the Analects of Confucius says, “Does 
Heaven speak? The four seasons pursue their courses, and all things are 
continually being produced, but does Heaven say anything?” Here, the point is 
that Heaven is found in “the four seasons pursue their courses” and “all things 
are continually being produced”. However, metaphysical consciousness finds 
another aspect: once established in the visual field of the “major form”, one will 
find “the four seasons’ pursuing their courses” and “all things’ continually being 
producing” do not come before the Dao of Heaven; rather, such things are just 
guided and defined by the Dao of Heaven. Therefore, the daily pattern of all 
things requires a certain condition, and such condition can be manifested only in 
metaphysics. The daily experience that “the four seasons pursue their courses” 
and “all things are continually being produced” come before the Dao of Heaven 
indeed shows that metaphysically, the latter comes before the former. The latter 
priority can only be seen by a metaphysical mind, and in the metaphysical mind, 
“the four seasons pursue their courses” and “all things are continually being 
produced” is the result of the domination of the “minor forms”. But metaphysical 
consciousness does not realize that once the distinction between “minor” and 
“major” forms was negated, and once mind and thought were understood as a 
function of the physical body in the primitive sense, the most primitive daily 
experience in which “the four seasons pursue their courses, and all things are 
continually being produced” come before “the Heaven that does not speak” and 
in which the Dao of Heaven is available to “minor forms” would become the 
ultimate pattern to display the Dao of Heaven. If one gives priority to mental 
transcendence over daily pattern and overemphasizes the importance of the 
metaphysical pattern of revealing the Dao of Heaven, the result will be that the 
concrete objects in which the Dao of Heaven reveals itself are denied of 
significance.  

We now have two different patterns to reveal the Dao of Heaven: 
Metaphysically, the Dao of Heaven enjoys priority over all concrete objects, but 
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in daily experience, objects come before the Dao of Heaven. The first pattern 
requires the second pattern to realize its priority, and hides behind it. The 
essential question now is, How can the Dao of Heaven make itself more 
important than things which exist? Ingeborg Schussler’s description of the 
relationship between existing and existences shows the relationship between the 
Dao of Heaven and existences, each respectively seeking their own nature and 
destiny: “Obviously, such an unfolding pattern has to be specific. By means of 
such pattern, existing itself withdraws in an open way yet does not direct 
attention towards itself. Instead, it turns the attention towards another place, i.e., 
existences — the relation to existences is always controlled by existing. But it is 
not all. The reason is that because existing is always controlled by openness so 
that the former can be unfolded, such withdrawal of existing can be possible 
exactly in the withdrawal of openness itself which is constituted by various traits 
as a whole. Withdrawal is exactly one of such traits, and its withdrawal will be 
dominate in it. The reason is that only in this way can existing controlled by the 
withdrawal of openness of itself enable existences to present themselves with 
their proper priority right here. That is the form of openness of existing, and such 
openness is the source of priority of existences” (Schussler 2005, pp. 38–39). 
Therefore, the way in which existences are accepted each day becomes a 
requirement for the Dao of Heaven itself to be revealed. 

But the visual field of metaphysics cannot fully recognize this requirement. As 
it is, metaphysics sees mountains not as mountains, water not as water. It sees 
blossoming yellow flowers as nothing more than Prajna, and green bamboos 
nothing but Buddhatva. Metaphysics accepts the Dao of Heaven instead of 
mountains or water; it sees prajna and Buddhatva instead of yellow flowers and 
green bamboos, the woods instead of single trees, the season of spring instead of 
seasonal scenes. If we follow the metaphysical pattern, there would be no issue 
of sincerity or insincerity about the Dao of Heaven. What is unfolded in our mind 
is the Dao of Heaven itself, the “Dao of Heaven for Heaven itself” for later 
scholars, but not the Dao of Heaven appeared in the physical lives of existences, 
which can “conduct sincerity” and “insincerity”. Meanwhile, the Dao of Heaven 
that presents itself in existences does not see mountains or waters as the Dao of 
Heaven. Here, all the existences know their priority in the consciousness of daily 
life, and life can enter the world of daily life once again only if metaphysical 
consciousness overcomes itself. On the other hand, if things do not enjoy the 
priority over the Dao of Heaven, the Dao of Heaven would only be able to unfold 
itself as an idea to our mind, and we would be confined to a pattern of existence 
provided by metaphysics. Such a pattern of existence turns life into an 
“audience” instead of “actors” in a theatre, in a strict Greek sense. 
Metaphysicians settle themselves into the “observing” of “theories”, and such an 
“observing” can be made through pure “major forms” (nous, reason or soul) — 
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the observing itself as an action is nothing more than the creation of theories. But 
in such a theoretical observing, one plays with his own Dao of Heaven and 
becomes a static scene that does not appreciate its own being. Here our lives 
must unfold themselves in the antinomy between the metaphysical and the 
physical, just as our lives hereby have to unfold themselves in the separation of 
physical bodies and minds. So long as such a metaphysical pattern defines our 
existence, we could not reach the Doctrine of the Mean, which is defined as 
“accessibility to both the above and the below”. 

Contrary to the metaphysical pattern for accepting the world, daily life in the 
interwoven between absence and presence of the Dao in the world accepts too 
much of “culture-civilization” to keep its primitiveness and savageness. It seems 
to have taken on more aspects of mountains and waters rather than that of the 
Dao of Heaven, and more aspects of yellow flowers and green bamboos rather 
than prajna and Buddhatva. Hence, daily life can be appropriately viewed as 
something physical by metaphysicians and thus opposed to a metaphysical world. 
But in the primitive sense, both spring in general and red peach flowers and 
green willows are accepted altogether, just as “the four seasons pursue their 
courses” and “all things are continually being produced” are recognized together 
with “Heaven that does not speak”. “Heaven has no particular form of its own. 
Its role is to run the four seasons and to produce all things. With no forms left 
unused, there is no role that cannot be viewed as one of its forms” (Wang 1996a, 
p. 58). Therefore, acceptance of the world returns to a primitive pattern of 
acceptance: accepting both red peaches and green willows and spring in general, 
accepting the Dao of Heaven as well as all particular things, and accepting 
existing and existences. Of course, once you accept spring in general in 
accordance to the requirement for spring to present itself, you would accept 
spring in red peaches and green willows; once you accept the Dao of Heaven in 
accordance to the requirement for the Dao of Heaven to present itself, you would 
accept the Dao of Heaven in its search for its nature and destiny. By the same 
token, one would accept the existences once he accepts the existing itself. 

Of course, the fact that things are seeking for their own nature and destiny 
cannot be recognized as a finished event, nor a possibility within the range of 
certainty; it is rather an ongoing process, neither finished nor determined. Any 
static “observing” or watching would miss the fact that the watcher himself is 
also seeking for his own nature and destiny, and this search is not a “fact” 
extrinsic to life, but a “possibility” that can be unfolded only if he adjusts his 
nature and destiny in his own manner. Thus, this search requires that he get rid of 
the appreciative and on-looking attitude towards the search; instead, it requires 
his engagement in the search for his nature and destiny. The Dao of Heaven is 
unfolded in this kind of search by various things, just as the sunny springs takes 
place in infinite trees and grasses: “For example, no single grass or tree would 
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come into being without the sunny springs of Heaven and Earth. Grasses and 
trees are innumerable, thus the situations of their emergences vary indefinitely 
too, yet every one of them does contain the implication of a sunny spring. How 
can one assert that these things acquire the sunny spring of Heaven and Earth yet 
those things donot?” (Ye 2005, p. 7).  

It can be easily understood that only concrete existences can “conduct 
sincerity”, while the search for their nature and destiny by various things can be 
viewed as the unfolding of the sincerity of the Dao of Heaven. Correspondingly, 
activities to “conduct sincerity” are nothing more than the sincerity of the Dao of 
humans, which is unfolded in the others making differentiations, in the world 
accepting everything’s search for its nature and destiny. It is here that activities to 
“conduct sincerity” make up the unique unfolding and illuminating pattern of the 
“sincerity of the Dao of Heaven”. Hu Hong 胡宏 made several descriptions in 
Zhi Yan, which point at such unfolding and illuminating of sincerity in the Dao 
of Heaven: “When a saint regulates the world, he follows the ultimate principle 
that all things should acquire what they deserve.” “Nothing but men can stay 
pure and complete when facing changes; men can harmonize all things and 
varieties and make them respectively seek for their own nature and destiny on 
their own, and as such men are the highest creatures of the nature. All things are 
different in qualities if you look at their emergences and changes, but they have 
the same source if you look at their essences. Holding the crucial point of 
Heaven, the saints earnestly define the five ethical relationships, and devotedly 
arrange the order of the five rituals. They award those who observe with the five 
types of costumes, and punish violators with the five kinds of punishments. To 
regulate all things so that they all can acquire what they deserve — this is 
Heaven and Earth for human beings” (Hu 1987, pp. 21 & 41). 

Activities to “conduct sincerity” are those activities that make ourselves, 
others and all things complete; they also “regulate all things so they can acquire 
what they deserve”, and make the world a world. As a result, the special 
existences (human beings) that can “conduct sincerity” have gained the same 
significance as Heaven and Earth do, and can rank as one of the three principal 
sources that make up all existences. Only then can the “sincerity of the Dao of 
Heaven” that presents itself in the natural physical world reveal itself to human 
beings. Men’s “conduct of sincerity” itself is the display of the “sincerity” of the 
Dao of Heaven. Heaven and Earth show the character of “sincerity”, which is 
presented in their “producing no identical things” and “producing things in an 
unpredictable manner”, only to those who “conduct sincerity”. As The Doctrine 
of the Mean says, “The Dao of Heaven and Earth can be expressed in one single 
sentence: They produce no identical things, and they produce things in an 
unpredictable manner.” The Dao of Heaven unfolds itself in a manner that 
mountains are mountains, water is water, flowers are flowers, and trees are trees, 
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etc. Things inevitably unfold themselves too, and in doing so they show the 
intrinsic “intention” of nature. Through a natural, perfect spontaneity that cannot 
be started or stopped artificially, all existences emerge from deep within 
themselves, and they exist and adjust their nature and destiny for themselves 
rather than for any other existences. It is the very pursuit and adjustment of one’s 
nature and destiny on one’s own that have engendered a “Grand Harmony”, in 
which all existences search for their own nature and destiny as a whole. Such a 
Grand Harmony is an order preexisting any regulation and plan. Lao Zi describes 
it as “There are the essences, which are very truthful and faithful.” In the course 
in which life unfolds itself in the nature, such sense of truthfulness and 
faithfulness is the sincerity of the universe itself, which “produces no identical 
things.” 

Second, the “sincerity” of the nature is also manifested in the diversity and 
differences of the existences, in the unlimited and unpredictable changes, and in 
the spontaneity of its genesis. The universe presents itself as a gallery full of 
various postures and changes, a bizarre and motley platform that is always 
changing. Just as “Xiqi xia” in The Book of Changes says, it “changes ceaselessly, 
and circulates all over the universe, with the above and the below interchanging, 
the strong and the weak switching. It cannot be viewed as a canon, since its only 
principle is ‘to change’.” It defies certainty and readiness; it cannot be predicted 
with rules; it is characterized by inevitability. What is sure is only its uncertainty, 
yet it is just such uncertainty, unpredictability and inexhaustibility that become a 
rule to drive all things. The rule is not a withdrawal from changes, but a driver 
for changes; the changes do not mean to break the rule, but intend to preserve the 
rule. For those lives that “conduct sincerity”, such a universe has manifested 
even more of its sincerity, that is, “producing no identical things and producing 
things in an unpredictable manner.” On the other hand, the world that is 
completely ruled by forms, rules, readiness and certainty cannot present itself as 
sincerity at all. The sincerity of Heaven and Earth is not derived from their 
truthfulness, but from the unspeakable great beauty they have consistently 
displayed, from things showing an intrinsic, spontaneous, and unrestrained 
intention to open for beauty. The universe has not only revealed the authenticity 
of existences characterized by “There are the essences, which are very truthful 
and faithful”, but also in its function of generation and change, in its “tianwen 天
文  (Heavenly civilization)”. Such a civilization is presented as endless 
procreation and nourishment, with purity and singularity. 

More wonderfully, it is the very Dao of Heaven and Earth, which marks itself 
with the sincerity that “They produce no identical things, and produce things in 
an unpredictable manner,” that allows the existences to conduct both 
“insincerity” and “sincerity”, and therefore divides nature (the culture of Heaven) 
and culture (human culture). It is because of such a division that it is possible for 
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“insincerity” to emerge, and it is in this world where “insincerity” is possible that 
“sincerity” can take place as well. Human culture has repeatedly broken the 
limits of heavenly culture and created its own ways. It is destined to demolish the 
“sincerity of Heaven and Earth”. On the other hand, human culture is simply the 
unfolding of the culture of Heaven in a broader range, and it is in human culture 
that the “sincerity of Heaven and Earth” can be presented as itself, just as the 
“sincerity of Heaven and Earth” can be unfolded in existences that can reveal 
“insincerity”. It is the culture of men, both an enemy and a friend to Heaven and 
Earth, that pushes Heavenly culture beyond the scope of the Heaven. The Dao of 
Heaven presents the world, in which all things seek their own nature and destiny 
so that they can unfold themselves in their own manners. Human beings, through 
their own activities, can accept and unfold this world. These intricate wonders, 
although they are difficult to understand, are nevertheless a form of the “sincerity 
of Heaven and Earth”. 

So, for the Dao of Heaven, sincerity means an arena in which things seek their 
own nature and destiny; for individuals, sincerity is not only “a mental state, but 
also a kind of kinetic power. It is constantly transforming and completing things, 
making Heaven (nature) and man conform to one another throughout the 
process” (Tu 1999, p. 81).  
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