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Abstract The consciousness of human community is based on the search for universality.
According to the different paths of the search for universality, the understanding of human
community in Chinese philosophy can be divided into different types, such as governance
community, natural community, Heaven-man community, and moral community. In terms of
governance community, Chinese philosophy pursues a kind of universal governance order,
recognizing “human nature and the Way of Heaven” with the same consciousness. In terms
of natural community, Chinese philosophy pursues the universality of natural consistency,
establishes an overall mode of interpretation of the world on the basis of the way of nature.
In terms of Heaven-man community, Chinese philosophy believes that there exists a
transcendent universal Way of Heaven, and that adherence to the law of unity of the Way of
Heaven enables human life to transcend specific differences and move towards harmony and
consistency. In terms of moral community, Chinese philosophy takes the path of constructing
a universal moral metaphysical ontology as a means of debating the universality of the moral
ontology and its way of functioning, thereby realizing the ideal state of the unity of all things.
Creative transformation and innovative development of the pursuit of universality and the
consciousness of human community associated with traditional Chinese philosophy can
highlight the significance of Chinese philosophy to the world.
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The key to consciousness of human community lies in “commonality.” That members therein
share certain common facts (such as blood relationship, geography, physical appearance,
and language) or hold certain common values (such as ideals and beliefs, political stance,
cultural traditions, and religious beliefs) serves as the prerequisite for the existence of
a community. “Common” facts, or “common” values, however, are grouped either by
specificity or universality. Common facts or values are classified in the specific sense around
a specific group of people as the subjects to construct a community in the sense of “masses”;
while those classified in the universal sense with the whole mankind as the subject point
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to a community in the sense of “human beings.” Members of a community in the sense
of “masses” share “specific” facts or values. Different ways of “grouping” lead to clear
boundaries between groups. In order to maintain the self-interests of a specific community,
it is often necessary to stick to the “we vs. they” consciousness, and in extreme cases it can
easily lead to protectionism and separatism centered on specific groups. A community in the
sense of “human beings” is based on the universally consistent facts shared by all people
and the common values of all mankind. It views the world from the perspective of the world
and mankind from the perspective of mankind. It subsumes or dissolves differences and
divisions among different groups of people based on the universal commonality of human
life, and advocates the ideal state of universal unity and Great Harmony. The consciousness
of human community in the sense of “viewing by group” strengthens the sense of closure
and boundaries between different groups and ethnic groups, and in a certain sense triggers
and intensifies conflicts in human life. Although it is currently impossible to transcend the
human community in the sense of “group as the subject” in the fields of politics, economy,
culture, society and others, it is urgent for people to profoundly understand the universal
consistency in human survival and development and overcome “intergroup” antagonism and
confrontation, and cultivate the consciousness of human community with a shared future for
mankind in the sense of “viewing by kind,” in order to promote true cooperation, exchanges
and unity in human society. The consciousness of human community in the sense of “viewing
by kind” starts theoretically with the belief in universal identity rather than division in the
world. It is empirically based on the common values and behavioral norms in human life, and
emotionally manifested as great concern for sympathy, universal unity, and shared destiny
between people. It targets at the great unity, great collaboration, and great unity between
people and groups for practice.

To put it bluntly, the issue of universality is related to the establishment of consciousness
of human community that “views by kind.” Traditional Chinese philosophy attaches great
importance to the discovery and construction of “universality,” and stresses the sublation
of the factors that may result in estrangement, division and antagonism in human life at the
spiritual level. Such concepts that prevail in the Chinese philosophy as “Great Harmony
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under Heaven,” “that the laws of Nature govern all things,” “that man is an integral part

EEINT3

of nature,” “universality and particularity,” and “all things are integrated” deal with the
relationship between people and the world, and that between people and people from the
perspective of universal unity. The consciousness of human community that “views things
by kind” is thus demonstrated with regard to the way of governance that explores identity,
the way of nature that expounds and propagates integrity, the relationship between man and
nature that constructs common characteristics, the ethical life that expects integration, and
other dimensions. Of course, considering that Chinese philosophy emphasizes historical
narrative, intuitive perception, and critical interpretation, its tendency to “seek universality”
is often obscured. Therefore, how to demonstrate traditional Chinese philosophy’s cognition
of universality, and how to creatively adapt it to the sense of human community and achieve
innovation in this regard remain theoretical concerns that should be addressed. The ethos of
traditional Chinese philosophy in terms of universality, mainly reflected as interconnectedness
of all things and that the Way of Heaven makes them all into One, in its development process
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constitutes the cornerstone of the consciousness of human community. The pursuit of the
universality of different qualities has on the other hand demonstrated the multiple aspects
of such a consciousness in traditional Chinese philosophy. We will start from the most
representative ideas in traditional Chinese philosophy, and explain the consciousness of
human community therein that “views by kind” as below.

1 The Consciousness of Community for Universal Governance

People are willing to form and maintain communities largely because that communities can
provide a predictable order of stability and security for individuals in life. To the question
of how to achieve a stable and consistent order, Chinese philosophy tends to answer by
constructing the essence of “human nature and the Way of Heaven” and applying it to ethical
norms and political systems. The theoretical construction is expected to “provide liberal relief
to the masses” 1#iifi 7% AX in the practice of everyday life within a community, thus cultivating
the consciousness of human community for universal governance. The consciousness of
community for universal governance is incarnated in the recognition of the commonality of
human life, which preferably means a “unified” recognition of the world and its application
to social and political governance in order to construct a universal governance order, and
ultimately, to realize the most extensive orderly community life.

Kant says that the “destiny of humanity: It is nothing but progress toward the perfection”
(Kant 1990a, 68). As far as individual’s life experiences are concerned, “chaos” is obviously
an imperfect state of human life, and the core of the consciousness of human community
for governance lies in “removing chaos and achieving governance.” During the formation
of Chinese philosophical theory, philosophers tried to dwell on the nature of human life and
thus provide universally effective solutions to “removing chaos and achieving governance.”
Chinese philosophical theoretical forms rose against a background when conflicts between
different ethnic groups were increasingly intensified. Social production was adversely affected
by wars for annexation, which rendered the sense of security and certainty in people’s lives at
stake. What are the symptoms of the times and how to cure? It became the greatest concern
in early Chinese philosophy. “The wise man who has charge of governing the empire should
know the cause of disorder before he can put it in order. Unless he knows its cause, he cannot
regulate it” (“Universal Love I” of Mozi # 1« 3t % ). Why does chaos occur and how
can a stable and orderly human community be built? Is there a universal principle of value
or decree that can fundamentally eliminate chaos? Early Chinese philosophy started from the
concerns above for the cultivation of the consciousness of human community for universal
governance. Of course, due to different ways of observation, philosophers made their own
distinctive judgments and countermeasures, as “there are many people that can propose ways
of governance” (“The Whole World” of Zhuangzi [+ + KF).

The consciousness of human community for universal governance originates from the
fundamental recognition of the consistency of the world in which human beings live. In
the vision for universal governance, only by essentially recognizing the consistency of the
world in which human beings live can values and governance measures that are unanimously
accepted by people be promoted, and the formation of an ideal order of everyday life can be
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inevitable. Early Chinese philosophers believed that human nature and the Way of Heaven
are the most universally consistent, and therefore attributed the issue of the nature of the
world to inquiries about “nature and the Way of Heaven.” There are specific differences
in human life, which is an objective fact. “Things are born to be different” (“Teng Wen
Gong I” of Mencius T - X%y |). However, differences do not mean that division
or confrontation is necessary for human beings. In general philosophical thinking, it is first
necessary to re-examine the relationship of species-essence between people in order to
eliminate the disruptions and confrontations caused by interpersonal and intergroup divisions.
Confucianism believes that the spirit of benevolence with a universal nature is the foundation
of human beings. People should live as prescribed by their essence. Therefore, people should
“love others” when getting along with each other. “Benevolence and righteousness” can
help resolve contradictions and conflicts in interactions among people and within a human
community as the universal principle. During the morphogenesis of Confucian theory, the order
of the world centered on the Emperor of Zhou was collapsing, which Confucians regarded as
“the collapse of rituals and deterioration of music” &K £ A and “prevalence of disorder”
KT JCiE. In terms of the order of the whole world, when “ritual, music and military campaigns
are initiated by the nobles” (“Ji Shi” of The Analects of Confucius 1515 + Z=[%), “nobles vied
for supremacy.” In terms of the internal order for nobles, when “those things are initiated by
the lower officers” (“Ji Shi” of The Analects of Confucius), “high ministers have the say over
politics.” How does the disorder occur? Superficially, the reason lies in people’s abandonment
of “propriety,” but essentially, it is due to the deviation in people’s understanding of what
human nature is. As human beings, we should have not only individual consciousness, but
also that of coexistence with others. Feng Qi once points out, “People’s group consciousness
is formed out of social ties, and exists in individual consciousness. The human spirit is
the unity of self-consciousness and group consciousness” (Feng 2016, 44). The group
consciousness of coexisting with others is a necessary inherent indication of human nature.
For Confucians, coexisting with others does not mean confrontation or conflict with others,
but mutual benevolence. In Confucianism, the spirit of benevolence is the unity of self-
consciousness and group consciousness. Benevolence is universal, and the consciousness of
“loving others” suggests for the sake of coexistence can resolve conflicts between people.
In order to change the chaotic political landscape and rebuild a social order centered on the
ritual and music system, Confucius emphasized that “the benevolent love others” {3 %
A, with “benevolence” universally intrinsic to people, the spirit of benevolence for love to
nourish human heart, and “benevolence” as the dominant principle of political governance.
Regarding “benevolence,” Chen Lai believes that “benevolence indicates the symbiosis and
coexistence of things and relationships as a whole” (Chen 2014, 31). Being benevolence-
oriented means that mutual love, mutual respect, and symbiosis ought to be construed as
universality in interpersonal relationships, and different people can live in harmony because
of their common benevolent nature. Mencius further interpreted “benevolence” as an intrinsic
requirement as the sense of right and wrong J&JE2Z[> , sense of compassion 2 L> ,
sense of modesty and yielding &%il:22.(» , and sense of shame Z&% 2 .(». He believed that there
is a human nature most universally characterized by the “four senses” PU¥i. Human nature
shows universal consistency for sharing the good will as reflected in the “four senses.” The
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“four senses” are universally found in individuals, and constitute the common prerequisite for
human beings. People can treat each other with kindness because they share the “four senses.”
In public governance, a social order that suggests benevolent government can be achieved
provided that the good nature as reflected in the “four senses” is propagated. Confucius
and Mencius constructed identity by questioning the essence of human nature, while Mozi
appealed to the Way of Heaven to express the consistency of the order of human life as he
held that there was a universal “Heaven’s Will” X & or “Heaven’s Intention” K ii. What
is the intention of “Heaven”? “Heaven loves the people” (“Heaven’s Intention I of Mozi
F « Kk ). Since Heaven’s Will is universally inevitable, we must follow it and promote
“righteous governance” that “loves people” to “correct disorder and achieve governance.”
Political governance has legitimacy when it conforms to Heaven’s Will. In this regard, the
“righteous government” with universal love (jian ai 3{¢7%) and no aggression (fei gong F1)
is universally inevitable when it conforms to Heaven’s Will. By constructing the universal
consistency of human nature or Heaven’s Will, Confucianism and Mobhist philosophy infer
that human social life must also see consistency. In order to solve the problems of universal
governance, Legalists also put forward transcendental premises to show the universal
consistency of the life-world. In the Legalist view, the solution to addressing chaos should
be based on the universal “Way of Heaven.” “The Way of Heaven is the beginning of all
things and the discipline of right and wrong” (“The Way of the Ruler” of Han Feizi #; E
f- + F2iH). Han Feizi regarded the “Way of Heaven” as the fundamental driving force for the
generation of all things and the universal law that unifies all principles. Legalists emphasize
the originality and universality of the “Way of Heaven” in order to find a basis for the unity
of “Law.” Xiong Shili said: “Han Feizi invoked the Way of Heaven into Law, first to seek the
basis of legal principles in metaphysics” (Xiong 2001, 336). “Principles” indicate the specific
laws of different things, and the specific laws are subordinate to the most original “Way of
Heaven.” This is a political worldview that emphasizes consistency. In political life, only by
following the universal “Way of Heaven” from the original source can politicians achieve
good governance, with no hatred on the outside yet virtue on the inside. Since the “Way
of Heaven” is a symbol of the unity of the world, there must be unified laws or systems in
human life to implement such unity. Therefore, “following the Way of Heaven” in a certain
sense means following universal principles and norms. According to the popular theories
in early Chinese philosophy or the theories widely favored by politicians, the universality
of human nature and Heaven’s Will or Way of Heaven is the prerequisite for effective and
universal governance of the human community. It is based on this recognition that Chinese
philosophers have formed a community-oriented belief that human society can be subject to
universal governance.

Achieving universal governance for the human community hinges on acknowledging the
universal consistency of the life-world and implementing universally effective governance
schemes to positively impact human life. In terms of Confucianism, Confucius proposed a
scheme of “subduing one’s self and returning to propriety” 7%\ %€ %L, in order to implement
the principle of “benevolence.” The scheme was expected to achieve the result that “all under
Heaven will ascribe perfect virtue to him” KT J4{. The “benevolence” as value and belief,
and the “propriety” as order and spirit are of universal significance. The inner “benevolence”
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and the external “propriety” are mutually referenced and to jointly promote the realization of
social ideals. By following the “heart of benevolence” and “principle of propriety,” people
can bring peace and tranquility to the world, reflecting a universalist governance philosophy
rooted in humanity and rules. To remove the chaotic situation where nobles are constantly
fighting for land and people, Mencius hopes to resort to a benevolent government under
which “it will be settled by being united under one sway” 5 F— (“Liang Huiwang [” of
Mencius 7T + B2H# F ), and to see an order of stability under a benevolent government
generally recognized by people. Jullien holds the idea that the basis for universality in
China is nature (xing ), and nature is the origin of everyone (Jullien 2016, 89). Mencius’
governance scheme is based on the universally present human nature. Assuming that the “four
senses” are intrinsic to everyone, it is then advocated that people should put the universal
good nature into practice in real life, so as to jointly achieve a peaceful and prosperous life,
that is, to transform the inner universal good nature into the universal and consistent good
order in reality. In this way, the “benevolent heart” is embodied as “benevolent government,”
and the “four senses” evolve into the “order of the four seas.” While Mencius emphasizes the
universal and unified “four senses” in people, Xunzi deals with the issue of human survival
and development based on the idea of “differential coexistence” 22 /¥ EIL7E. He believes
that human life is characterized by a differential relationship maintained by etiquette and
justice, just like there are differences between heaven and earth. The differences in wealth
and status are objective. It is impossible to achieve absolute equality. Vying for wealth will
inevitably lead to chaos and poverty. Therefore, we must face up to those differences, and
consolidate and protect the order with etiquette. To stop people in pursuit of wealth and fame
from hurting each other, people are jointly abiding by social “consensus” to establish agreed-
upon rights and obligations, and ensure the harmony of social life. Xunzi’s “propriety”
indicates the said “consensus” in a certain sense. The agreement is made by the “imperial
king” (actually gradually formed in the long course of human history) and is instilled into
people through education, with the view to seek and ensure stability and order of human life
among differences. Xunzi regards etiquette as a universally effective means of governance
and the guideline on “ethics.” “Etiquette” is applicable to all human activities. “Appreciating
rites and music, acting upright, promoting education, improving customs, and protecting and
reconciling the people” (“The Royal System” of Xunzi #ij T + F£1fil). To “protect and
reconcile the people” based on etiquette, music, and moral education is to “unify and benefit
all,” that is, to form a commonly recognized life order in human society. Diversity in human
life is a common fact. For Xunzi, the problem lies not in actual differences in life, but in how
to ensure the stability within this differential pattern and familiarize all with their status, rights
and obligations. Xunzi hopes that the differentiated order with certainty would be universally
accepted by all the people by means of governance and education based on rites and music.
If so, people could base their expectations for the future on their respective identities, and the
stability and orderliness of social life thus ensured.

Confucian philosophers, typically Confucius, Mencius, and Xunzi, attempt to resort to
the principle of benevolence and righteousness to construct people’s recognition of internal
consistency, and advocated the rule by rites to promote the consistency of lifestyles. That is,
universal governance is achieved by coordinating benevolence and propriety. Confucianism
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and Mohism share a common goal in their expectation for universal governance. To bring
peace to the world, Mozi puts forward specific governance propositions such as universal
love, non-aggression, valuing harmony, exaltation of the virtuous, frugality, and moderation
in burials, which shows his ideal for mutual help and mutual benefit among civilians. The
Mohists advocate, “He who rules a large state does not attack small states; he who rules a
large house does not molest small houses. The strong does not plunder the weak. The honored
does not demean the humble. The clever does not deceive the stupid” (“Heaven’s Intention
[” of Mozi #5¥ - Kii [1). There is no attack but universal love among different groups
or different individuals. It is the proper governance “beneficial to Heaven above,” and is as
universally applicable as the established “rules.” Mozi attributes the cause of chaos to the
lack of love and different opinions among members within a community or different groups.
Everyone and every group valued their own interests and opinions, which is believed by Mozi
to be ubiquitous. To change the situation, politicians must set an example, love the people,
and stop attacking each other. Also, they must govern the country by “valuing harmony,”
and endow all units from family communities to grassroots political departments and up
to the country with a common will, with which to ensure a consistent order under Heaven.
The effective universal governance for human community means the elimination of social
chaos and maximum consistency among all members of the community. The “consistency”
means the success of the universal pursuit of “harmony.” Legalists also “value harmony” [#[A] ,
but they are after the unity of political decrees and laws. Legalists are often criticized for
their utilitarianism in political governance, but from the perspective of universal governance,
they likewise seek the establishment of a universal and stable order. Legalists intend force
to achieve the consistency of power, and the combination of laws, statecraft, and might to
establish a social order based on the same will, so as to achieve a community with extensive
consistency. Legalists believe that the division between people is the source of chaos.
Therefore, great importance must be attached to the cohesion of people with a centralized
will in governance. “Therefore, the imperial king governs the country ... by uniting people”
(“Unification of Words” of Book of Lord Shang 75 7% 4% + & 5 ). Good governance is to unite
the people with unified decrees, systems, and will. “People should act according to the law”
(“Youdu” of Han Feizi §dET - A J%). Legalists advocate the use of universally effective laws to
govern the community and the “unification of awards” & & , “unification of punishments” =] ,
and “unification of indoctrination” &%} to “unite the people” & [&.». Laws are universally
applicable in unifying the will in all aspects and urging the unification and implementation
of government orders. Legalists attach great importance to unified laws and decrees, and
believe that they work to dispel politicians’ private intentions but for public benefits. In
order to implement public decrees, Legalists emphasize the authority, statecraft and status of
the monarch to ensure the unity of government orders and the consistency of will within a
community. It can be seen from above that the discussions among various schools of thought
find their consistency in goal, which is to seek a path to achieve the stability of order. In
order to achieve the goal, they may promote benevolent government, advocate harmony and
universal love, or stress rules for reward and punishment. Despite the particularity of schemes
and even mutual criticism, they all target at building an order on universal governance if seen
from a higher level and if we ignore their specific rights and wrongs.
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Both the precondition for figuring out the essential relationship between people and
the world, and the search for effective solutions to universal governance ultimately direct
to the ideal model of an universal governance based community (“the world as a united
community” K T —14). Ideal social paradigms generally occupy a place in the theories about the
consciousness of human community with universal governance. In Chinese philosophy, the most
well-known of ideal social paradigms is the “Great Harmony” K [fi] expounded by Confucianism.
In a society of Great Harmony, “when the path is just, the common good will reign over all
under Heaven” (“Evolution of Rites” of Book of Rites #L.ic’ + #Liz). The consciousness
of human community for all mankind is maintained to the greatest extent, and individuals
each suit themselves and get their due in such an ideal community. Historically, it refers to
“governance for three generations” = 1% Z & as praised in Confucianism. The concepts of
“Great Harmony” and “governance for three generations” reflect Confucianism’s scheme for
universal governance. Confucianism believes that an ideal society eliminates barriers between
people, and the public nature of mankind is reflected in the respect for consistency of interests,
common emotions, and a shared destiny. An order under the rule by rites is built upon the
principle of benevolence to bring all people together as a true community—*“the world
as a united community, and all people belonging to one family” K —{&  PUiE— 5. The
Confucian view of “the world as a united community” K F—/# is not exclusive to Chinese
philosophy. It is also found in other philosophical thoughts. Mohists attribute the chaotic
order of life to the lack of consensus on public justice. The lack encourages everyone to strive
for their own interests. Therefore, it is necessary to promote “righteous governance” with
public justice, foster people’s consensus on “universal love and non-aggression,” and enhance
people’s life interests through exchanges. They serve as means to achieve universal peace and
prosperity, and align with the theoretical assumption of constructing a “united” pattern of the
world. Legalists, ideally, seek consistency in political orders and universal governance with
supreme power, which suggests their emphasis on the “wholeness” or Han Feizi calls “cardinal
principles.” Legalists’ thinking in governance based on “cardinal principles” 4 f{& and
their expectation for “all-inclusive” i 75 542% legal governance reflect their willingness
to establish the most extensive community and their ideal for universal governance with
unified laws and decrees. As mentioned above, the “world as a united community” with Great
Harmony is dependent on the universality of benevolence and the universal implementation
of rule by rites, while that with universal love on the universality of the Way of Heaven and
the universal implementation of proper governance, and that oriented on political decrees on
the universality of the way of governance and the universal implementation of laws. Despite
the divergence of views on how to achieve universal governance among Confucianism,
Mohism, and Legalism, all the three ideal paradigms for “the world to become a united
community” represent to a certain extent Chinese philosophy’s commitment to universality
and the fostering of the consciousness of human community for governance.

Out of the concern over the chaos of the world, the consciousness of community for
governance in Chinese philosophy manifests itself in the recognition of the universal
consistency of human life and the assumption that universal governance can be realized
based on the consistency. How to achieve universal governance is the top priority in early
Chinese philosophy. Even famous figures hardly related to politics intend to “apply logic to
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correcting the relationship between concept and entity, thereby unifying the logical norms of
the world” (“Jifu” of Gongsun Longzi /N#NE T « Jff), that is, rights are distinguished from
wrongs and indoctrination promoted by analyzing concept and entity. As Zhao Tingyang says,
“Chinese philosophy tends to judge whether a system is effective and legitimate with the
governance/chaos model” (Zhao 2011, 21).In fact, it is not only the judgment over institution,
but also the cognition of the world that often revolve around the issue of governance starting
with the handling of chaos. Chinese philosophical thinking is out of how to govern against
chaos. Promoting the building of a stable and consistent order is the common cause for all
thinkers. However, the solutions to “removing chaos to achieve proper governance” are
different due to different views on the world. Confucianism pursues benevolence, justice
and propriety. Mohists pin their hope on universal love for the world. Legalists believe in
the universal validity of laws. All schools of Chinese philosophical thoughts about ruling
the world from “what is universal” contend for attention. “People can reach the same
destination via multiple paths, and achieve the same goal through different means” (“Xici
II” of Commentary on the Changes 4% + Z & ). Despite the differences in cognition
and strategies, various schools of thoughts in philosophy are consistent in purpose, that is, to
achieve a stable and peaceful life order for the world community and seek a bright and certain
future for people that are interdependent. Regarding the bright future of mankind, Kant
makes a famous proposition that the human race has always been progressively improving
and will continue to develop in the same way (Kant 1990b, 156). Although Confucianism,
Mohism, Legalism and their like have different plans for universal governance, they are
all trying for immediate improvement of the society from chaos and conflict to a state of
universal harmony. From the perspective of “improving from chaos to governance,” Chinese
philosophy is highly conscious that there is a universality in governance. Either it is based
on “benevolence and righteousness” or on “propriety” and “law,” there is a tendency to
value harmony. That is to establish an abstract or realistic concept as a universal basis for
integrating the real world, and on this basis to face up and strive to solve the problems of the
chaotic era.

2 Consciousness of Human Community for Natural Consistency

Regarding the universal integration of the world and people, Chinese philosophy sees a
consciousness of human community adapted to nature other than that advocates Great
Harmony, universal love, or decree for governance, which is quite progressive. The word
“nature” in modern Chinese generally refers to the whole objective existence (the natural
world) including human beings. In the traditional Chinese discourse system, it mainly refers
to the original, natural appearance of the world intact from human will, which is a non-
artificial, free state as contrast to the intentional “artificiality.” Chinese philosophers say
that “the laws of Nature govern all things,” which generally means following the original
appearance and inherent laws for the heaven, earth, and people. In the consciousness of
human community adapted to nature, human life should respect the way of nature, and
people should resolve conflicts between man and nature and disputes that arise in secular
life as consistent with nature but not subject to certain will, so as to return to a natural state
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of existence. The so-called “consistency with nature” here refers to the universal consistency
between people and all things in the natural state without interference from human will. In
other words, the consistency is not constructed by humans, but indicates the way the world is,
which requires the return to a natural state.

As human beings become civilized from primitivism, they witness divisions, estrangements,
conflicts and wars that can destroy human civilization at any time. In order to achieve a state
of universal harmony, Confucianism, Mohism, and Legalism all hope to achieve an orderly
human life through “aggressive transformation” of reality, while Taoist philosophy advocates
the elimination of division by “letting things take their own course as suited to nature” to
return the world from a man-made state to a natural state and thus regain universal harmony,
which indicates a consciousness of human community to achieve harmony by adapting to
nature. The nature-based consciousness of human community uses the “Way of Heaven” to
construct the universal identity of the world, advocates “nature” and “letting things take their
own course,” and attempts to remove the differences and conflicts in the human world in a
free and innocent way of the “natural course,” thereby achieving a “World of Perfect Virtue”
i~ 1 and “The Realm of Original Unity and Harmony” % [r]Z 1%,

The nature based consciousness of human community shows the general tendency of
thinking to figure out the world from the perspective of universal consistency. Things that
have a shape or form have limitations and are not universal. Only the “indescribable” “Way of
Heaven” is universal. According to Feng Youlan, the “Way of Heaven” in Chinese philosophy
is a “logical concept” (Feng 2001, 47). Laozi regards the “Way of Heaven” as the logical
basis for the generation and evolution of the world, and believes that the “Way of Heaven”
is a unity a priori. “There was a chaotic lump that had been formed prior to the Heaven and
the Earth. It is soundless and shapeless, but it exists independently for long and would never
stop. It moves in endless cycles, and can be the origin of everything in the Heaven and Earth”
(Chapter 25 of Dao De Jing). The “Way of Heaven,” as the universal origin of Heaven and
Earth, is the “origin of everything.” Its natural form exists beyond time and space and is
unffected by specific things. Life and death are inescapable but there is no start or end to
the Way of Heaven. The “Way of Heaven” can transform and cover all things. In different
forms though, all the things are “unified as one” when viewed from the perspective of “Way
of Heaven.” In the nature-based consciousness of human community, the “Way of Heaven”
is characterized by infinity and also by unity. The universal “Way of Heaven” permeates the
world. The “universal existence” of “Way of Heaven” and the “natural existence” of all things
run in parallel, a dialectical unity of universality and individuality.

The universality and effectiveness of the “Way of Heaven” decide that humans must and
must only follow the “Way of Heaven” to live. The community must also let things take their
natural course, and “acts without effort and teaches without speaking” (Chapter 2 of Dao De
Jing). Politicians adhere to the “Way of Heaven” by doing nothing that goes against nature,
and do not impose their will on the nature of all things that have no will. They “allow all
things to take their natural course; and admit no personal or selfish consideration. In this way,
the world will be governed” (“The Normal Course for Rulers and Kings” of Zhuangzi I+
-« i ). The world has achieved universal peace for not being disturbed by the varying
wills of people. Therefore, the governance model linked to the nature based consciousness
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of human community is “that by doing nothing that goes against nature.” It is an ideal to
break the boundaries between people and within a small community. It means that people
only need to live in accordance with the universal way of nature, rather than following the
will of individuals or groups representing different interests. Human beings have achieved
universal harmony in the way of nature. The will of individuals or groups that is “arbitrary”
and varies with each appear unnecessary due to lack of universality. As far as the governance
in reality is concerned, the key to “not going against nature” lies in “not competing.” That is,
people should be guided not to compete for interests, and politicians should not interfere with
things by standing aloof from worldly success. They should “not value hard-to-find treasures,
lest people want to steal, and not evoke evil desires, lest people become restless” (Chapter 3
of Dao De Jing). The world is chaotic. Only by returning to the universal, natural “Way of
Heaven” can we fundamentally eliminate chaos and achieve universal peace. In the nature-
based consciousness of human community, the divisions and conflicts in the world are all
caused by people’s “viewing” from their own standpoint, which brings about irreconcilable
mutual exclusion, or say, “all people opposing all people.” To remove the widespread
disagreements and conflicts, it is necessary to “view things following the Way of Heaven,”
at a universal standpoint, because the Way is an integrated whole at its origin, nothing lies
outside it for its greatness, and it originates without relying on others. Therefore, “there is no
distinction between high and low in all things if viewed in the Way of Heaven” (“The Floods
of Autumn” of Zhuangzi £ + £k7K). When people look at the world from the perspective
of the “Way of Heaven” featuring wholeness and change their standpoints, the world can be
unified as a whole and become one, and disunion in secular life will be abandoned. “When we
look at things, as they agree, we see them all to be a unity” (“The Seal of Virtue Complete”
of Zhuangzi [XF + {8554%). Since we can go beyond right and wrong from the perspective
of “Way of Heaven,” human beings should respect the law of nature that “the harmonizing of
them is to be found in the invisible operation of Heaven” (“The Adjustment of Controversies”
of Zhuangzi FEF + 7% i£), and adhere to the identity in existence between man and nature.
“Let us forget the lapse of time; let us forget the conflict of opinions. Let us make our
appeal to the Infinite, and take up our position there” (“The Adjustment of Controversies” of
Zhuangzi FET + 574)1£). The division between man and nature should be bridged and the
dispute in the world removed with man and nature assimilating. Heaven, earth, and man are
one. All things and man live side by side. Then, governance is realized by letting nature take
its own course. One and others, and man and nature will eventually “become one.” Like the
aforementioned consciousness of human community for governance, the nature based goes
beyond the real-world disputes. Although both resort to the attitude of conforming to nature
that seems contradict the progress of human civilization, they all cherish the hope of solving
disputes.

The nature based consciousness of human community is also manifested in the way of
nature as the basis for governing all things and expressing human nature. It breaks through
the limitations of human life and real-world constraints, and moves towards infinity of nature
with the cognition of oneself that goes beyond. It considers how people form appropriate
social relationships in a natural state. By interpreting and giving play to the law of nature, it
leads to the meditation on the inevitability of a common destiny of human life. The nature
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based consciousness of human community advocates doing nothing as the basis, following
nature, and pursuing the universal principles behind all things in an abstract, consistent
dimension. Wang Bi regards “nothing” as the original form of reality to overcome differences.
Despite the differences in shape and form, all things are essentially consistent, and this
consistency lies in “nothing.” “Nothing” does not mean it degrades all things to “nothingness.”
It is but the origin for reaching universal consistency. “Nothing” transcends the limitations
of concreteness and thus encompasses everything. It is the mother and foundation of all
things. It is the consistency behind diversity. It can unify a divided world. “Nothing” is not
related to the specific “universal,” so it can eliminate the differences between “all things” and
become the basis of the unity of “all things.” “Once there are differences, then it cannot be
indistinguishable” (Wang 1980a, 64). All “beings” are subject to restrictions, while “nothing”
is not. Only “nothing” touches upon eternity and universality. It is true not only for the
universe but also for the social life of humans. This “nothing” that points to consistency is
expressed as “conforming to nature” in the social life of humans. “Nature” is the principle
of universal consistency for various things and lives. The “one rule” in daily life indicates a
necessity to “go with nature.” “To follow the nature means that things are square or round
as they should be, and never go against nature. Nature cannot be described and knows no
bounds” (Wang 1980a, 65). “Nothing” is to follow nature, and “nature” sees no limits,
which are universally applicable. Any change in the world is not caused by change itself,
but driven by the origin of consistency, that is, there is an independent and dominant “first
mover” a priori. “Movements do not lead to movements. All the movements under the sky
are constantly subject to this one and the same rule” (Wang 1980b, 591). The nature based
consciousness of human community regards the origin of the world as consistently “nothing.”
In Mou Zongsan’s view, this constructs the “profound theory of pure metaphysics” (Mou
2003, 133), which provides a new approach to explaining the universality of the world. For
the nature based consciousness of human community, following nature is a manifestation
of people’s pursuit of universality in the world where they live, and it is also the theoretical
basis for political governance. On that basis, people can live a peaceful life by doing nothing
against nature. Therefore, no matter how the world changes, it is necessary to figure out
“nature” as the “consistency” behind all changes. It is also an attempt to find universal
certainty for the human community.

The nature based consciousness of human community emphasizes that human beings are
naturally consistent in origin. Therefore, conflicts in human life are not objectively inevitable.
Natural consistency is inevitable. Ji Kang believes that disputes in human society are caused
by differences and desires. “In the chaotic times when the Way prevails, the king has no
decree above, and the people no battle below. Everything is in order and everyone content . . .
So the six channels are in disorder. The various schools start to flourish and seek fame and
riches, and men of letters do not know that they have fallen into a wrong path” (Ji 2014, 446—
447). In their natural state, the world is “in order” and people all feel “satisfied.” Nevertheless,
views start to differ due to human intervention, and the growing desires result in social
chaos and interpersonal divisions. Only then have various schools defined benevolence and
righteousness, right and wrong, and rules and regulations of propriety. In the nature based
consciousness of human community, separatism is not inevitable. Contrarily, human beings
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will inevitably return to the realm of simplicity and nature. Like the five senses, they will
eventually achieve unity and harmony despite the diversity. Unity and harmony mean that “all
things are one,” and all things can be understood in a unified way. The so-called “anomalies”
and “particularities” can be unified. Ruan Ji points out that “the changes of gi /<, (energy) are
not chaotic, but in their own inherent order. Therefore, changes of whether are not anomalies;
the heaven, earth, sun, and moon are not particularities” (Ruan 2012a, 139). The origin of the
world is the unified “energy.” The heaven, earth, sun, and moon are different forms of energy.
Therefore, the seemingly differentiated world is actually characterized by unity. It is “all
things as one.” Since the origin of the world is consistent, differences and disputes in reality
are not inevitable. Human society can still return to universal identity, which “constitutes
the shape of all” (Ruan 2012b, 87). In the perspective of the nature based community, the
human society sees the transformation from natural harmony to man-made chaos. Everything
in the world originally came from the same source and ran in harmony, but man brought
division and chaos. The estrangement and separation among people are caused by selfishness.
Therefore, only by eliminating these man-made factors, even the distinction between right
and wrong, and the meaning of good and evil, can we get freedom. Only in this way can we
return to natural harmony.

The nature based consciousness of human community starts from an overall perspective,
acknowledges the limitations of human existence, and constructs the “Way of Heaven” in its
universal, a priori sense. It believes that doing nothing and following nature in the “Way of
Heaven” can help remove distinction and social chaos. The universal consistency of the “Way
of Heaven” makes the identity of human life, and this identity is echoed by that “the laws of
Nature govern all things.” Therefore, to solve the conflict and chaos in the world, we need to
return to the “Way of Heaven,” the natural and original state, and unify humans with nature
and the universe. The nature based consciousness of human community regards the way of
nature as the universal force to control the heaven, earth, and the destiny of people. In terms
of thinking, it emulates the root by way of bringing to rest the stem and branches growing
from it and uses the root to govern the stem and branches; it interprets beings with nothing
and deals with all with the one and same rule. It values the true nature of man. It goes beyond
the constraints of various ethical guidelines of Confucianism, allowing human nature to
develop freely. It illustrates the inevitability of human destiny on the abstract level, and then
infers where it leads naturally. In short, human life is based on the way of nature, and man,
nature, and human society themselves should achieve overall harmony. Therefore, humanity
should also follow the way of nature, overcome man-made division, and return human society
to a community that adapts to nature. Chinese philosophy advocates the way of nature and the
search for the universality of the nature based consciousness of human community generally
depends on the cognition of human life and transcends particularity to achieve universality.
It means, the relationship between human life and nature is viewed in terms of universal
identity. The origin of nature as the basis for universality is put together with the real human
life. The entire human community is believed to evolve towards the way of nature. These
constitute an effective model to explain the world on the whole, with which to remove the
separation and fragmentation from the world and reach a natural state of universal unity and
infinity.
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3 The Consciousness of Human Community Featuring the Integration of
Heaven and Man

The consciousness of human community that “views by kind” in Chinese philosophy is
closely related to the thinking mode that is found in “the unity of Heaven and man” and the
“connection between Heaven and man.” In Chinese philosophy, “Heaven,” as contrasted to
“man,” has its natural meaning, and also involves human life and related concepts. Jin Yuelin
points out: “For us personally, we must get along well with our neighbors. For man too, they
must live in harmony with others coexisting. A question in terms of sense is thus proposed
as to what attitude man should adopt. Another question in terms of sensibility is about the
harmony between what we have been describing as subjective reality and objective reality.
Here, we must introduce the concept of “Heaven” (Jin 2013, 147). Similarly, when discussing
the human community in a universal sense, we have to pay attention to this concept in
Chinese philosophy. It is a typical practice of Chinese philosophy to regard “Heaven” as
the source of universality and base the harmony of the human community on it. In order to
provide a theoretical basis for a consistent political and social order, Chinese philosophers
tend to confirm the legitimacy of an ideal order by stressing the sublimity of “Heaven,” and
consider “Heaven” as the basis for identity of man and for the public norms of social life by
demonstrating the universality and inevitability of the Way of Heaven. By creating patterns of
the coexistence of, the connection between, the unity of, and the complementarity of nature
and man, they have depicted a picture of human life and its overall consistency. In Chinese
philosophy, “Heaven” is the “Heaven of Nature,” “Heaven of Will,” “Heaven of Morality,”
and “Heaven of Domination.” “Heaven” is the ultimate authority over man’s will. Regarding
the relationship between the supreme “Heaven” and the worldly order, Gan Chunsong
interprets Dong Zhongshu’s concept of “Heaven” by saying that “the rulers of the Han
Dynasty all wanted to ‘bring peace,” which requires the establishment of a universal principle
to suit the unified political order, and the emphasis on the natural attributes of Heaven help
provide a universal foundation for Confucian ethics to go beyond geographical and time
limitations” (Gan 2021, 83). As Gan points out, the omnipresence of “Heaven” incurs a sense
of universality for man, which provides evidence for the universal validity of human relations
and order that can be abstracted as “Heaven.” In this sense, “Heaven” in Chinese philosophy
has become a universal concept in the natural and political-ethical sense, and the basis for
understanding human beings, all things, politics, morality and culture. The “Way of Heaven”
and “Heaven’s Will” now refer to universality beyond specific differences, and represent the
consistency between “purpose” and “law” in the course of human life.

Feng Qi once points out: “Most schools of Chinese philosophy hope to achieve a
philosophical realm with interaction between human nature and Way of Heaven” (Feng 2016,
158). Chinese philosophy is largely occupied by the interactive relationship between Heaven
and man. In early Chinese cultural discourse, the will of Heaven means the legitimacy of
the dominant political order in the community. For example, in “Heaven commissioned the
swallow to descend and give birth to Shang” (“Swallow” of “Sacrificial Odes of Shang” in
The Book of Poetry T4 + TR - Z 1), the legitimacy comes from people’s respect for
the universal Way of Heaven. There is also a saying “To respect the Way of Heaven could
sustain predestined life permanently” (“Book of Zhong Hui” of “Book of Shang” in The Book
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of History 4% « 7§45 « 2 43). It shows that humanity must conform to the Way of
Heaven in order to ensure a stable life order. Heaven and man are in a community of one will,
that is, “I am what the Heaven desires and the Heaven what I desire” (“Heaven’s Intention
I of Mozi #F + K I1). For the universal orderliness of human life, the harmony and
connection between man are both necessary and possible. The Way of Heaven circulates
universally. People follow the Way of Heaven and thus create the Way of Man. Hence the
order of nature and society is created. “It is only Heaven that is grand” (“Yao Yue” of The
Analects of Confucius 1% + SeH). “The laws of heaven and earth are the highest law than
any others” (“Xici [ of Commentary on the Changes 5yf% - 2% ). “It is this one system
running through all that makes the Universe so impressively great” (“Doctrine of the Mean”
of The Book of Rites #Lic. + HJi). The pre-Qin classics’ reverence for “Heaven” and the
“Way of Heaven” further strengthened their authority. Concepts such as “Heaven,” “Way
of Heaven,” and “Heaven’s Will” enjoy supreme, universal authority. When people are
committed to aligning the Way of Man with the Way of Heaven and the Will of Man with
Heaven’s Will, they endow the Way and Will of Man with universal legitimacy so that they
can build an orderly human community with complementarity and connection between man
and heaven.

“The Way of Heaven is obvious, and the movement of the sun and the moon is
conventional. Their brightness indicates attack and gloominess retreat” (“Discourses of Yue
I1” of Discourses of the States [F i « # 15 T). In the consciousness of the community of
Heaven and man, man and Heaven are not isolated or antagonistic, but connected, concerted
and correlated. The unified existence of Heaven and man is not only a law in the natural
sense, but also a belief and rule in the ethical sense. We expect a universal and harmonious
community of Heaven and man precisely because of the ethical unity between Heaven
and man out of natural response. The consciousness of the community of nature and man,
both natural and ethical, is most typical in Dong Zhongshu’s philosophical thinking. Dong
Zhongshu traces the Confucian way back to the natural Way of Heaven, and strengthens
the legitimacy of the Confucian way based on the universality of the Way of Heaven. He
regards Heaven as the “beginning” of “One” and that “it begets all things, so it is inclusive
without no exception” (Ban 1962, 2515). He emphasizes that “the Way originates from
heaven” (Ban 1962, 2518-2519), and claims that the fate and future of the human community
can be verified in the “Way of Heaven,” which predetermines the course of human life.
In terms of connection between man and nature, the discussion of the “Way of Heaven”
paves the way for that of the “Way of Man.” The Will of “Heaven” is found in all things.
All existences in the world originate from “Heaven” and humans are no exception. Human
beings establish life order and value norms in accordance with the universal will and rules
of the Way of Heaven. “Therefore, the man of noble character follows the law of heaven
and establishes the Way” ¥ K 1fij 3738 (Ban 1962, 2515). It means that human relations are
based in “Heaven,” and hence universally applicable. People become vigorous by following
Heaven’s Intention and their acts legitimate by following heavenly principles. Values in the
world are all created following the Way of Heaven. Heaven and man are mutually validated
and responding. In other words, as long as the universality of “Heaven” is not questioned,
then the Way of human relations mainly about benevolence, righteousness and morality is
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universally authoritative too. The belief in the interaction between Heaven and man means
that the complex and diverse human life can be explained in “Heaven” as the common Way.
It is “common to both heaven and man.” “Heaven and man are unified” (Dong 2015a, 281).
“Heaven and man are one by kind” (Dong 2015b, 333). “Heaven” and its will rule human
life. The way of human relations enjoys a permanent status as guides because these values
and principles are unified in the Heaven’s Will and have become universal. “Heaven remains
unchanged, so does the Way” (Ban 1962, 2519). According to Zhang Xianglong, “Heaven
and the Way are the origin of pure composition in ancient Chinese wisdom” (Zhang 2011,
272). Whether viewed from the perspective of “Heaven” or “Way of Heaven,” the human life
world is dominated by the origin of the universal monist. In this sense, Heaven and man can
be unified, and man’s will can also be unified because of “Heaven” so as to ensure a general
strategy and a unified guiding principle. Dong Zhongshu’s theory about the interaction
between nature and man can certainly be questioned as an intellectual conclusion, but as a
belief in universal harmony, it elevates the Way of human relations into a systematic cosmic
schema. It integrates the political and human affairs in mundane life with the laws of nature.
The system of benevolence and righteousness is believed to derive from Heaven, and the
principle of feudal moral conduct also from heaven, an effort to make human life consistent
based on universality. Chinese philosophy makes arrangements for people, things, and various
affairs in the universe within the universally applicable structure of heaven-man interaction.
People, things, and affairs with specific differences cannot be separated from the universal
laws of Heaven. Therefore, everyone and everything can be governed by the principles of
Heaven, and become a community with universal consistency. In this way, the Confucian
solution which was supposed to remove real social contradictions becomes universal in the
Way of Heaven. In turn, because “Heaven” corresponds to “man” one-to-one, people can
figure out the laws of Heaven based on social history and daily life experience. The universal
Way of Heaven has thus become an object that people can understand and be sure of. In the
consciousness of the community of Heaven and man, Heaven and man interact, subject and
object are unified, and Heaven’s Will and man’s destiny find a common ground. Without
human life, Heaven’ Will cannot be expressed or create meaning; without Heaven’ Will,
human life sees no basis or reference.

The interconnection between Heaven and man in the natural and ethical sense urges human
beings to look for consistency between Heaven and man, so as to align man’s will and acts
with the common laws between Heaven and man. In this sense, “Heaven” is a reference
for building an ideal community of mankind. Human beings follow the example of heaven
and earth in terms of will and act, and then “help the heaven and earth cultivate all things”
and “enjoy an equivalent position with heaven and earth” to achieve an ideal order for the
community of heaven and man. Therefore, human beings are responsible for keeping “harmony
with heaven and man.” “The sage preserves spirit and seeks out the ultimate, completes the
world’s great peace, brings about great prosperity for the world, and bridges the division
between heaven and mankind, making them without separation” (Yang 1987, 140-141).
“Being in harmony with Heaven and man” means looking for commonalities between Heaven
and man, thereby eliminating the differences that actually exist, and finding a basis for the
universal unity of human community. In the search for a unified basis, “heaven” becomes
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the overall framework to accommodate diversity. It is both the Heaven of nature and that of
will beyond nature. It can include astronomy, geography, vegetation, birds and beasts, legal
systems, daily affairs and mundane life into the universal, and unified laws for an overall
interpretation. Chinese philosophy resorts to the “Way of Heaven” as a thinking mode that
represents universality, that is, it attempts to integrate human society and all other things in
the world with the Heaven featuring universality. The thinking patterns about the connection
between Heaven and man lie in essence in the use of omnipresent empirical intuition that
applies to all in the world to deduce the universal inevitability of the Way of Heaven and
Heaven’s Will, and base on it the universal identity of human life. In this sense, the search for
the universality of the Way of Heaven and Heaven’s Will constitute the theoretical foundation
for building a community of Heaven and man.

When thinking about the Heaven-man relationship, Chinese philosophy demonstrates the
holistic cosmological thought over the connection between Heaven and man, relates the
worldly order to that of Heaven, bases the Way of Man on the Way of Heaven, expounds
on the Way of Heaven with the Way of Man, and applies the Way of Heaven to clarifying
human affairs. It manifests the consciousness of the coexistence of man, heaven and earth,
that of shared destiny of man and nature, and that of shared destiny of self and others, and
as well as a universal appeal in the form of exploring and explaining the Way of Heaven. Jin
Yuelin says: “The ‘unity of nature and man’ in the highest and broadest sense means that the
subject blends into the object or vice versa, adhering to fundamental unity, and eliminating all
obvious differences” (Jin 2013, 380). The philosophical thinking of “unity of nature and man”
and “connection between nature and man” is rooted in the building of a universal consistency
to integrate heaven, earth, people, and things, and to find the ultimate, most authoritative, and
most acceptable commonality amid differences in reality. This commonality is the heaven
featuring universality. The universal inevitability of the Way of Heaven serves to legislate the
Way of Man, thereby looking for a universally recognized authority for building a common
order of human society and establishing the universality of values. In this way, man’s political
and religious measures can gain universal recognition because they are “in line with the Way
of Heaven,” and thereby promote the human world toward Great Harmony and peace. When
human beings are constantly arguing about real affairs, a universally recognized authoritative
concept about value is required. In the ideological situation at that time, “Heaven” played this
role. In Chinese philosophy, the idea of “connection between Heaven and man” is based on
human life experience. It applies Man’s Will to explaining the Way of Heaven and destiny
and to endowing them with cultural and realistic elements, and again recounts the universal
law of the inevitability of human life by resorting to the authority of the Way of Heaven and
destiny. It emphasizes that human behavior follows the unified laws of the “Way of Heaven”
and hopes that people can transcend specific differences and move towards a universal and
consistent community.

4 Consciousness of Human Community with Moral Consistency
A community, in whatever sense, shares a belief, is particularly important to maintaining
itself. The most important of all common beliefs is to build a common moral foundation,
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other than figuring out the consistency in the world. The so-called common moral foundation
indicates that people generally tend to favor the same value. For example, the value principle
“stealing is wrong and people cannot steal” may be widely accepted. The practical effect from
this common moral foundation is the “converging of moral actions.” Feng Youlan points out,
“The commonality of all moral actions is that everyone within a society acts in accordance
with the basic rules prescribed by the society he is in, so as to sustain the society” (Feng 2001,
105). Upon the common moral foundation, all members of the community form a “community
of moral people,” believe in the common values that belong to all members, and choose to
act as consistent with the common values, so as to achieve the overall goal of building a
harmonious, consistent community order. In other words, in a moral-based community formed
around common moral concepts, people harbor a universal belief in a certain moral value,
and believe that they can cultivate an ideal personality and build a perfect society based on
that, and individual adaptability and the unity of the community can complement each other.
From this point of view, a universal and consistent common moral foundation should be built
in order to create a consciousness of community incorporating the entire human.

The common moral foundation of a moral based community is built as people exchange and
learn from one another while living together in the long course of history, and is also related
to people’s intentional guidance and construction. The concept of a moral based community
is always based on a cosmology in which everything is consistent and follows the same rule.
Even if specific things are different on the appearance, there is always a consistent principle
of action underlying, which is the so-called “one and only principle.” Needless to say, human
life is imbued of disagreements and contradictions, for which mankind has paid great prices.
Fundamentally, are human conflicts objectively inevitable? Is it true that there will inevitably
be disputes between people in life? Is there any consistent basis or principle underlying
human life? It lays the basis for all thinking in moral philosophy. For those who hold the
belief in a moral based community, there is a certain and universal basis underlying the
uncertain ethical disputes and diverse human affairs. Therefore, people should discover the
stable and unchanging “theorems” from the ever-changing life, rely on the common primitive
unity to provide guarantee for eliminating divisions in real life, remain unchanged in response
to all changes, and discover and admire the moral values of universal significance with the
support of the universally unified universe ontology and moral ontology. In this way, mankind
can finally build a morally consistent community. The moral based community shares a spirit
with that for governance and that of Heaven and man. The difference lies in that the moral
based community tends to construct moral consistency for people in terms of ontology rather
than the model of political governance or similarity of nature and man. It expects that human
life can proceed from moral consistency to universal governance and unity of all things. Also,
the moral based community and the nature based community are different in the orientation
of consciousness. The moral based community does not try to understand the consistency
of human beings out of negative compliance, but to build the consistency of man’s moral
foundation out of positive identification.

Neo-Confucians in the Song and Ming dynasties make multi-dimensional arguments over
the consistency of the universe ontology, and give full play to the moral philosophy regarding
the consciousness of human community for universal governance in pre-Qin Confucianism.
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Zhou Dunyi proposes the cosmic evolution theory of “Infinite and Great Extreme” JCHR i
KA and creates a development scheme of the universe: Great Extreme — Yin and Yang —
Five Elements — All Things. This scheme shows that the world essentially arises from some
kind of chaos and gradually comes into being. All things share the universal “Great Extreme”
as the original basis. The cosmology of “Infinite and Great Extreme” constructs a primitive
origin that is nothing and empty, and opens up a new direction for exploring the highest
universality of existence, that is, obtaining the common origin of universality from the
concrete representation of all things, so as to provide a universal and unified explanation for
everything and an ontological demonstration of the universality and consistency of Confucian
ethics. Wang Fuzhi says: “Zhou in the Song Dynasty invented the Way of Saint by following
the rule for Great Extreme, Yin and Yang, the Way of Man, and changes” (Wang 2011, 10).
Zhou Dunyi’s thinking from the consistency of the world to the consistency of human ethics
is of great significance to Neo-Confucianism in the Song and Ming dynasties in exploring the
indivisibility of human moral life. Later, Zhang Zai uses “gi” as the real ontology to construct
the universal consistency of the universe. Zhang Zai proposes that “the Great Void is ¢i” and
uses “gi” to cover the diversity of the world and the divisiveness in reality. “All things are
essentially one, so one can reconcile differences” (Zhang 1978, 63). Although all things are
ever-changing, they share a universal and unified origin. “All things that can be seen with
form exist; all things that exist are phenomena; and such phenomena are ¢i” (Zhang 1978,
63). Proper “gi” means order for all and the presence of a world with form. Since the world
people live in features identity, the contradictions and conflicts will be finally resolved, and
human life will also move towards the essential identity to achieve Great Harmony and unity.
“Everything opposite to what you believe has two aspects, opposite the direction of movement
of both inevitable contrasts; being contrary phases in hatred; hatred leads to revenge; but, in
the end, hatred leads to reconciliation” (Zhang 1978, 10). All things in the universe and in
the world are presented as concrete objects. All such objects come in pairs as corresponding
to and conflicting with each other. However, because those corresponding to each other are
identical fundamentally, they will eventually become consistent. “Great Extreme” or “qi”
mean that all things in the world have the same origin, and this origin begets things various in
form and shape. Since the world is the same in origin, the divisions and conflicts in the real
world will be eventually eliminated. Given that, the value norms advocated by Confucianism
are of universal significance. “Benevolence governs all the good things in the world; propriety
serves to bring together all the good things; justice serves to evenly distribute benefits; and
the law of all things in the world should be followed” (Zhang 1978, 50). Therefore, one shares
destiny with the whole human race. “A big heart can comprehend and tolerate everything in
the world ... He sees himself related to everything in the world” (Zhang 1978, 24). People can
believe in shared destiny for their recognition of one origin for the universe, and on that basis,
imagine the possibility of a moral-based community.

The establishment of belief in the moral-based community is also related to the ubiquity
of moral ontology. Regarding the universality of moral ontology, the most prominent theory
in Neo-Confucianism in the Song and Ming dynasties revolves around the universality of
“principle” and “conscience.” “Principle” or “heavenly principle” as an ontological concept
is universal. It first refers to the transcendental ultimate origin and supreme existence. Feng
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Youlan says, “Heaven is both inherent and natural. The principle is inherent and thus already
exists. It is also known as heavenly principle” (Feng 2001, 32). “Thus already exists” means
everything in Heaven and earth, and even the human world is there as dictated by heavenly
principle, and is of universal inevitability. “Everything follows the heavenly principle . . .
This is just what heavenly principle dictates” (Cheng 2004, 30). “Heavenly principle” is a
universal principle that connects nature and society. It is a general term for moral principles
and social norms. “A king must be benevolent, an official must be respectful, a son must
be filial, and a father must be kind.” Everything follows its own principle and has its own
use. However, not everything is governed by the one and only principle” (Li 1986, 398).
In addition, “principle” is the basis for the universal consistency of human nature. “Human
nature is principle, and the principles have been the same for Yao and Shun and even
for ordinary people” (Cheng 2004, 204). From this point of view, “principle” is not only
universal to all things, but also the universal norm of society and the universal nature of
human beings. People become identical by complying with the universal principle. Since
all follow the universal principle, we should not be selfish, but “blend into the things”
(Cheng 2004, 16), so as to achieve universal justice, adapt to things and the universal
principle, and realize maximum commonality of human life. The universal “principle” can
help break down the separation and division in reality and lay the ontological foundation
for realizing the ideal of “Great Harmony.” “Principle” essentially exists in and possessed
by all things. It is the common principle of the world. “The common principle of the
world” is metaphysical that precedes natural and social phenomena. It is not limited in time
or place, but a universal and absolute ontology that transcends all concrete things in the
world. “Principle” points to the initial and final universal basis, and logically exists before
the empirical world. Zhu Xi believes that “principle” does not change with time, “the Way
is the principle that prevails in ancient and modern times” (Li 1986, 231); as the essence
of history, “principle” does not shift with space, “principle is present even the mountains,
rivers and the earth have collapsed” (Li 1986, 4). The “principle” that transcends time and
space and achieves universality to the maximum is also the law of things. It is exclusive in
the world. Chinese philosophers aim to demonstrate universally consistent moral principles
and norms instead of the presence of a universal “principle.” In Zhu Xi’s view, “principle”
is the universal principle of social ethics. It is reflected in the benevolence of a king, respect
from an officials, kindness of a father, and filial piety of a son. In this sense, “principle”
is surely to be followed in social life and indicates the common ethics and morality.
The common “principle” is found in all things in the world, and every specific person
or object finds his existence in the abstract way of “principle.” That is “universality and
particularity” #f — 43 4£. Chinese philosophy emphasizes “universality and particularity,”
regards “principle” as the universal basis of the world, and believes that there is a “principle”
in human life that transcends the empirical world. This is to emphasize the universal
validity of human’s moral behavior in the legal sense, for which the ethical behavior in
experience is consistent a priori. The universal “principle” is embodied in Confucian ethics
and morality, which can be unified because of the universality of “principle.” People should
give full play to rationality in life, and so “rationalization” is what the human community
most asks for. In other words, human’s moral life can see division and disputes replaced
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with harmony. Wang Yangming’s philosophy of the mind criticizes Neo-Confucianism,
but both actually pursue universal morality. The former regards “mind” as the basis of
universal “principle.” “The innate knowledge of my mind is the so-called Principle of
Heaven” (Wang 2011, 51). In the philosophy of mind, the “principle” of everything in
the world is governed by the universal “mind,” and the “principle” on the “mind.” Man’s
conscience contains the universal principle, so it is universal in time and space. “Conscience
lies in mind, which sees no difference in spite of time and space” (Wang 2011, 83). As long
as people can bring into play the universal “principle” in their conscience and advocate the
same principle among themselves, they can achieve universal values and ideals in life and
also an orderly and good universal life for the human community. “Men of noble character
with a conscience will naturally be able to distinguish between right and wrong, share the
same likes and dislikes, treat others in the way they want to be treated, and love the country
as they love family, so as to become one with the universe. If so, poor governance will
be impossible” (Wang 2011, 90). It is precisely because of the universal identity in mind
and conscience that people can understand each other, and respect and sympathize with
others. Therefore, people should experience the world with a consciousness of community
in the broadest sense. To explain the “principle” or “conscience” with moral ontology, the
identity of human life is demonstrated at the ontological level. It provides a universal basis
for Confucian political-ethical experience, and concerns how to make Confucian ideal for
politics and personality more possible, thus finding a universally effective basis for the
good will and order of the human community.

Heaven, earth, and all things are integrated, and everyone has a shared destiny. It is the
ideal state of life that a moral-based community can envision. People see certain differences
in this world, but are in essence closely related to others. Therefore, it is necessary to treat
others in a moral manner. In the moral-based consciousness of human community, people
cannot limit themselves to the differences in their own senses and experiences to deny the
universal consistency of the entire human society. Zhang Zai describes the shared destiny
of mankind by saying that “all people are brothers and sisters and all things are the same
kind” R JE¥) 5. “Qian Diagram is the father of all things and Kun Diagram the mother of
all things; I am so tiny that I am between heaven and earth. Therefore, the energy between
heaven and earth is my body; and to cause the change to heaven and earth is my nature. Other
people are my siblings, and all things are my kind” (Zhang 1978, 62). He believes that human
beings as a whole resemble a big family. Heaven and earth are similar to parents, and people
members of the family. All things can also be regarded as integrated with themselves. People
and all things live together in a community of heaven and earth similar to a family. People
should treat strangers based on the ties of blood, patriarchal clan system, ethics, and emotions.
Only in this way can the whole human race live in a state of tenderness where “people
love but do not hurt each other.” Bauman says that if there is a community in this world of
individuals, it can only be (and must be) one woven with mutual and common concerns, with
equal rights for human beings, and with attention to and responsibility for the equal ability to
act according to these rights” (Bauman 2007, 177). That “all people are brothers and sisters
and all things are the same kind” envisioned by Zhang Zai refers to, in a certain sense, such a
moral-based community. Yang Guorong points out that this is “a cosmic family composed of
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me and people, and of people and things” (Yang 2006, 199). The universal unity of the world
will inevitably lead to a shared destiny. Given the shared destiny, human society should be
united like a family, instead of being separated from, isolated from, confronting or harming
each other. It is the logic that underlies the search for universality in the consciousness of
moral based community. Pertinently, Wang Yangming proposes that human beings are the
mind of heaven and earth, and are integrated with everything in heaven and earth. Human
beings should view their relationships from the perspective of a shared destiny: “The heart of
a man of noble character goes with the universe and all things. He sees people in the world
without distinction. Everyone is as close as his own siblings and children. He wishes them
peace and educates them to realize the integration of all” (Wang 2011, 61). Wang Yangming
starts with the universal principle of the mind and emphasizes that people should implement
the universal principle in life, which is believed to be the “destined nature” of human beings.
When people exert their unstoppable universal benevolence and treat the world with a
selfless attitude of being integrated with others, especially when they show sympathy and
love for one another, they will see life good with all under heaven being of one family and
sharing a destiny. Hence a moral based community with the future for all connected. Wang
Yangming describes a picture of how human beings share a destiny: “At that time, people
have no different opinions, and families no different habits ... Everyone in the world looks
pleased as if they are members of the same family ... There is no distinction between others
and oneself or between things and oneself” (Wang 2011, 61-62). Everyone is required to
figure out the universality “recognized both in mind and body,” and thereby build a living
community without barriers and divisions. It is the social ideal of a Chinese-style moral based
community, and also the pursuit of universal value. It reflects that the said community’s
pursuit of universality ultimately rests on the consciousness of a shared destiny for mankind.
Jin Yuelin says: “If a large-sized society is organized for happiness, then individuals must
unite and try to help themselves positively” (Jin 2013, 155). The consciousness of moral
based community originates from the universal “principle” as can be founded in ontology
and everywhere in the world. It regards people and people, and people and the world as a
unity, and tries to change the world by changing people’s understanding of the world, and
mold a perfect character in the long process of inner transformation and cultivation, thereby
eliminating the separatism and isolationism in human life. The world is expected to become
a morally uniform community without “distinction between others and oneself or between
things and oneself.”

Based on the universal validity of life-related ethics, the consciousness of moral based
community endows established values with universal significance in the cosmological and
ontological sense, and also outlines a picture of a human community with uniform morals
and a shared destiny. The moral concepts in the ontological sense demonstrated by Chinese
philosophers are questioning the basis for daily life to grasp the universal principle of the
world and implement it in empirical life, thereby realizing universal consistency in human
relations. In their view, the world has a common and universal basis, so does human life.
People should show sympathy for one another, so the values held high by people in life
should be of universal validity. The established value principles have been strengthened and
demonstrated with moral metaphysics, and are thus further universal. Chinese philosophers
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elevate man’s psychological structure, natural instinct, moral responsibility, public duties,
and even historical mission to the universal level of cosmology and ontology based on the
preexisting universality of principle, energy, mind, and character. Such universality is
rooted in daily experience though, they have endowed ethical experience with supreme
universal applicability, because they view people’s ethical reason and moral out of nobility
and instinct. Chinese philosophers have created a consciousness of human community
based on moral consistency. This consciousness starts with the pursuit of a universal moral
metaphysical ontology, and expects to gain an overall understanding of the universe, life,
character and the Way of Heaven with the universality of the heavenly principle and human
relations and their way of operation as a path. It aims to provide sufficient evidence for the
universality of ethical life and build a uniform moral based community. It greatly inspires
mankind to build a common moral foundation and achieve mutual learning, exchanges, and
peaceful coexistence.

5 Conclusion

The pursuit of universality in Chinese philosophy embodies the consciousness of human
community “viewing by kind” and the deliberation on its construction and order from the
perspective of all human beings. It is the common ground for governance community, natural
community, Heaven-man community, and the moral based community. As for how to build a
community in the sense of “viewing by kind,” the above four kinds of consciousness presents
different characteristics. The consciousness of human community for governance focuses
on active public governance to achieve ideals, while that of the nature based community
proposes to remove division by adapting to nature. The consciousness of the community of
Heaven and man reflects the appeal to the Way of Heaven constructed by man to reconcile
the divisions in human life, while that of the moral based community hopes to create a
common moral basis and witness a unified human life. Of course, the search for universality
in Chinese philosophy can be based on other concepts such as “existence,” “body and
function” or “mind” and “regulation of ¢i.” In terms of life style, the above-mentioned four
patterns around governance, nature, heaven and man, and morality can better demonstrate
Chinese philosophy’s profound understanding of the current status of human community.
In short, the consciousness of human community “viewing by kind” has been found in the
entire development course of Chinese philosophy, and been valued by Chinese philosophers
of all times. It is expressed in different ways and showed different aspects as to “what kind of
universality” is stressed.

The consciousness of human community based on the pursuit of universality in Chinese
philosophy has taken on a new look in modern times. Chinese philosophy in modern times
has developed in the context of national crisis and decline. Although the consciousness of
national salvation paves the way for the progress of Chinese philosophical thoughts to a
certain extent, ideas have mushroomed such as civilization and evolution, the integration of
China and the West, the world for the common good, the unity of mankind, and universal
harmony, and become the most relevant resources for the development of contemporary
Chinese philosophy. Drawing on China’s historical experience and Western thoughts, passing
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down and transforming the excellent traditional culture, dwelling on the destiny and future
of mankind from multiple angles, and trying to give answers to “where is China going” and
“what should China do,” modern Chinese philosophy will think about “where is human
society going” and “what is happening to the world.” During the creative transformation
and innovation of traditional Chinese philosophy, and in the translation of world philosophy,
exchanges and diversified integration between Chinese culture and others in the world have
increasingly become a broad consensus. Chinese philosophy begins to give a swing in the
“worldwide contention of a hundred schools of thought.” Although there may be differences
in the understanding of “universality” between Chinese philosophy and others across
the world, China is increasingly participating in world governance with its wisdom and
connecting with world civilizations.

Is human society divided or identical? It is a fundamental philosophical question
concerning the destiny of mankind. Chinese philosophy bases its answer on the recognition
of universality and the resulting consciousness of human community. Chinese philosophy
experiences a long course of development. As for whether the world/human beings are
unified or separated, major schools, with few exceptions, tend to present the universal identity
of human society as the answer as they advocate the interconnection and universal unity of
all things, and that “all living creatures grow together without harming each other. Ways run
parallel without interfering with one another” (“Doctrine of the Mean” of The Book of Rites
#Li - HJif). Chinese philosophy sees a tendency to regard human society as a community
in the broadest sense. It has a clear belief in the overall process of human destiny towards
universality and looks forward to the integration of all and Great Harmony across the world
within the framework of universal identity. Kant says that the overall process of human affairs
does not always go from good to evil, but from bad to good; for this progress, everyone
responds to the call of nature itself and does his best to contribute (Kant 1990a, 78). Chinese
philosophy has also made ideological contributions in this regard in its search for universality.
“Inheriting from hundreds of generations and adapting to current changes” (Guo 2016, 533),
Chinese philosophy strives to integrate the common facts and values of the most extensive
significance in human life. It starts with the common life experience of human beings for
“viewing things by kind,” and shows its deep concern for the destiny of mankind while
examining the universality in governance, nature, the Way of Heaven, and moral. It hopes to
provide an overall understanding and explanation of human life and thus push human society
toward harmony and unity. The creative transformation and innovation of the consciousness
of human community in Chinese philosophy from the perspective of universality serve to
demonstrate its wisdom and insights into the destiny of the entire human race and highlight
its significance to the world.
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