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Abstract: In the Confucian tradition symbolized by The Tao of Confucius and Mencius, the doctrine of Mencius’ Righteousness in the Paragon of Confucian Humaneness (Kong Ren) and Mencius’ Righteousness (Meng Yi) has been associated with Heart-Nature(Xin Xing), which leads consequently to an intended personality of Confucian ethics and politics. The concept of righteousness, for Mencius, connotes the cosmological ethics under heaven, transcending the secular powers of father in family and monarch in country under the auspices of heavenly sanctity. Such transcendence is often vindicated by Righteousness-Oriented Destruction of One’s Relatives (Da Yi Mie Qin) and The Overthrow of Government by Performing Heaven’s Mandate (Ti Tian Xing Dao). The concept of Heart-Nature in Mencius is the transformation of Heaven-Mandated-Nature (Xing Ming) from the Doctrine of the Mean (Zhong Yong), attesting to the subjectivity and ethics in Confucian epistemology and cosmology. The combination between Heart-Nature and Tao-Righteousness in Mencius reveals the universally existed moral rights and ethical obligations of human beings as well as the ethical transcendence and restrictions on secular powers of Son of Heaven, i.e. monarchs and dukes. The dialectics exposed in this relation between moral rights and its restrictions on administrative powers justifies social revolutions in cases of moral rights being violated and abused by administrative powers. 
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  Mencius’ philosophy in the Confucian intellectual tradition symbolized as Confucian-Mencius’ Doctrine or Tao (Kong Meng Zhi Dao) is distinguished as Heart-Nature Scholarship, otherwise translated as Mind-Nature Scholarship (Xin Xing Zhi Xue). In Mencius’ philosophy Heart and Nature stand for epistemology and cosmology respectively both featured by ethics. When claiming his own expertise, Mencius stated that “I am good at epistemology as well as cultivating my cosmic air or dynamics.”
 For Mencius, epistemology appears to be the knowing what is spoken both for one self and others, for words or language is nothing less than the echoes to one’s heart, that “the function of heart is to think, nothing will be apprehended without thinking.”
 Except nonsense, whatever spoken from human mouth expresses definite intellectual contents, hence constituting the object of logical analysis. But for Confucian scholars, epistemology is not exclusively confined in pure arguments of logic, it has been invested with ethical qualifications as verified by Confucius in “If you do not apprehend his words, you fail to know him in his nature”
 and by Mencius in “Epistemology means to see its incompleteness in biased words, to see its fallacies in radical words, to see its being malign in evil words and to see its awkwardness in ambiguous words.”
 Therefore, words or language in Chinese cultural context is always associated with value orientations, distinguishable of language as the means to think or thinking tool in western intellectual tradition. Such distinctions are frequented in “Words uttered by a dying person is always morally intended”, “A gentleperson never speaks ill of his alienated friend” and “Words can never be spoken accurately if not righteously justified”, to list a few of them. For his second merit as being claimed good at, the air in cultivating his grand personality is the elementary cosmic matter, value-free but expressive of nature in its origin as stated by his peer thinkers such as “the universal substance under heaven is nothing more than just air”, “the cosmos is formed by air in its restless motions”, “the sense of air permeated in nature”, “air differs at rising and setting suns” and “the cosmic air in the intercourse of male and female subsisted by iron, tree, water, fire and soil.” But air, the cosmic substance, in Mencius’ cosmology, has acquired a sense of ethics, that is, the righteousness in the term of heaven-earth righteousness. By cultivating cosmic air Mencius meant to ethically enrich cosmic air by investing it with righteousness and Tao. And in thus explanation, Mencius added to cosmic substance the ethical dimension in Chinese philosophy, of course mainly in Confucian philosophy. This cosmic feature can easily be deciphered in contemporary Chinese entries like “righteous air”(Yi Qi) and “Justified air”(Zheng Qi). The ethical attributes to epistemology and cosmology of Mencius, so to speak, has provided Confucian philosophy the academic coherence to integrate the Doctrine of Internal Saint and External King (Nei Sheng Wai Wang Zhi Dao) with the Heart-Nature Scholarship of Mencius. In this context, the Confucian philosophy of this-world is naturally exposed to the political and legal associations between cosmically-revealed moral rights and epistemologically-acknowledged social obligations. Therefore, when referring to a person of humaneness and righteousness(Ren Yi Zhi Shi), any Confucian intellectual would associate him with righteously undeniable obligations(Yi Bu Rong Ci). 
                       Moral Rights Inherent in Human Beings
The founders of the Confucian School in the Spring and Autumn Period and the Warring States Period were basically this-worldly oriented rather than Confucian scholars self-contented by sitting in their studies like Zhu Xi in the Song Dynasty or resigned to deep mountains like Wang Fuzhi in the early Qing Dynasty. They were not only rich in internal cultivation, but also committed in ambition to rule the country and the world under heaven; they were both engaged in professional tutorship and involved in political and legal events of various sorts. Confucius in his life time served as the mayor of capital as well as the Chief Judge in his home dukedom, Mencius served as a minister in Dukedom Qi and Xun Zi hold the post of academy curator for three terms in Dukedom Qi and once served as the magistrate at Lan Ling county, Dukedom Chu. For their involvements relative to political and legal events, these pioneer Confucian scholars were mainly serving as political, legal, military and diplomatic advisors among various dukedoms in central China. Being the most prestigious advisor for international politics in the Warring States Period, Mencius identified his status in full self-respect and justified his rights in cosmological ethics, thus hatching up the idea of human rights of Confucian category, that is, the moral rights for human beings.
   When he was doubted by his disciple Peng Geng that “Dear tutor, don’t you think to be arrogant as to have dozens of vehicles and hundreds of disciples at your service while travelling in persuasions among dukedoms?” Mencius responded assuredly that “If not justified by righteous Tao, I would not accept a bowl of food; but if justified by righteous Tao, a poor guy like Shun accepts naturally the throne donated to him by previous King Yao. Can such acceptance of power be apprehended as arrogance?”
 As the courtesy Mencius was treated, it was comparable to that of high rank official, that was why his disciple felt this treatment would be regarded as arrogance to other administrative of high rank in powerful dukedoms. Such worry of his disciple seemed reasonable from the power-centered perspective popular then. But Mencius approached to the courtesy treated to him from the right-centered perspective. For him, every individual had been endowed from the cosmic doctrine his sacred moral rights. Such sacred rights, once transformed as moral rights in the secular world, were naturally deemed superior to the powers of monarchs, even the sons of heaven. In Mencius’ intellectual frame the ranks derived from the natural divinity in the form of heaven-bestowed title definitely superior to that of monarch-bestowed title. He thus observed that “There are titles bestowed by heaven and man. Humaneness, righteousness, loyalty, faithfulness, being never tired of kindness, these are heaven-bestowed titles. Ministers, barons, and officials in general are the man-bestowed titles. The ancient gentlemen cultivated themselves for the heaven-bestowed titles for their own sakes, and man-bestowed titles were sought after alternatives. But nowadays people are cultivating themselves for heaven-bestowed titles in the hope of securing man-bestowed titles. Once they have acquired man-bestowed titles they are no hesitant in giving up heaven-bestowed titles. There can be no other embarrassment than this, and in the final analysis their acquired man-bestowed titles are bond to lose.”
 What heaven-bestowed titles mean to Mencius is comparable to man-bestowed titles in human society, but the sanctity and fairness intrinsic to heaven-bestowed titles bear absolute value, in contrast, man-bestowed titles are only conditional in the hands of their donators who are unfair, secular, unstable and easy to change their wills. So the holders of man-bestowed titles lack their own initiatives in acquiring and maintaining their titles, and consequently they are inferior to that of heaven-bestowed titles. Titles in this contrast exposes Mencius in his basic evaluation on human rights, which he prioritized the intrinsically bestowed moral rights to the socially appointed powers, be it either political or legal powers. He demonstrated his preference on moral rights by stating “Human beings, by heart, have the same desire to be valuable. But there are invaluable assets stored in human identity bereft of desire. What people desire at the expense of moral rights identical to humaneness, righteousness, loyalty and faithfulness is not the intrinsically nursed values. The secular powers they desire may come and go as wished by their givers just like Zhao Meng, the powerful minister of seal in Dukedom Jin.”
 “Intrinsically nursed values” are felt and cherished by Heart-Mind (Xin Si), expressive of moral rights bestowed by heaven. The ignorance to such sacred rights may confuse people’s heart and mind, leading them in pursuing political and legal powers at the cost of their moral rights. Throughout the span of the Spring and Autumn and Warring States Periods, Dukedom Jin had been considered the model of violations (Wu Dao) instigated by secular powers. To think of what Confucius commented about “Duke Jin Wen is wicked-minded than morally just. But Duke Qi Huan is morally just than wicked-minded.”
 And the authentic history also has this entry recorded as “unjustified split of Duke Jin by three powerful ministers.”(San Jia Fen Jin), which means exactly the tradition of violations in Duke Jin. Duke Liang Hui whom Mencius admonished with the Doctrine of Humane Politics and Sharing Happiness Fairly with People (Yu Min Tong Le) is the leading protagonist in Dukedom Wei, one the three split dukedoms from original Dukedom Jin and Zhao Meng, in Mencius’ example, had been the most powerful minister before Dukedom Jin was dismembered. To pinpoint him, Mencius purposely had moral rights very much in the foreground of justice and eternity to the degradation of administrative powers in bias and fragility. 
   In the political and legal sources, the secular powers symbolized by man-bestowed titles are derived from the administrative institutions or their representatives, being provided or deprived dogmatically or sentimentally by institutional stipulations and wills of its executives. Yet the moral rights symbolized by heaven-bestowed titles are endowed by human lives themselves, much similar to the natural world in the universe whose natural rights are intrinsic to their own evolutions. In due sense they are justified as universally fair rights. And such universally moral rights are expressed in Confucian tradition as “Nature-Mandate”(Xing Ming),the abbreviated term of Heaven-Mandated-Nature. In line with Confucian tradition of the Integration between Heaven and Human, human is one of the billion species in the natural world, thereby being endowed with natural rights. This is identical to what has been stated in the first sentence in The Doctrine of the Mean (Zhong Yong): “The heaven’s mandate is the nature of all beings.” But among all the beings under heaven only man can apprehend the natural rights and its universality and justice in the term of Heaven-Mandated-Nature. Confucian scholars would thus infer that among all beings in the universe only human behaves itself in distinction of integrating heart and mind with mandate. Xun Zi has this comparison and inference: “Water and fire have their constituents in air but not yet in lives, grasses and trees have their constituents in lives but yet not in conscience, animals have their constituents in their conscience but not yet in righteousness, but human beings has its constituents in air, in lives, in conscience as well as in righteousness. Therefore human being is the most valuable species under heaven.”
 The righteousness in his context is the awareness on moral rights, similar to that in Mencius when he advocated the cultivating cosmic air, being accomplished by means of righteousness and Tao. In the west thinkers tend to claim: There is no rights for liberty, there is no chance for life. To think of the popular words by Patrick Henry: Liberty or Death! I would conclude for Confucian scholars: If there were no moral rights, human beings are just walking corpses without souls. Therefore, Mencius should claim this way: “One who works out with his heart completely apprehends the nature of all things in the universe, in such case he comes to understand what heaven’s mandates. So human being is anticipated to fulfill his heart function to think affectionately and harmonize his heart with universal natures for the vocations destined by heaven’s mandate. Such a holy determination will not alter despite being shorter or longer life expectancy, and this is what heaven’s mandate is being performed by man.” 
 Nature in the universe is the target of reflected affectionately by heart, and at the same time it symbolizes the natural state and rights of all universal beings, its universality and fairness being vested with religiosity, that is, moral rights have been revealed and fortified in this doctrine of heaven-conferred-nature faith system. Now we are clear to see that the Heart-Nature Scholarship of Mencius does not only attest the natural rights for all universal beings including human from the perspective of epistemology and cosmology, but also employ such rights in integrating between heart-nature, cultivating oneself and performing heaven’s mandate in humanly social commitments, thus achieving the transformation of moral rights from natural rights in human social activities. The origin and transformation of such moral rights consequently constitutes the base, dynamics and orientation of a state or secular powers. 
  Now we may come the inference that Heart-Nature Scholarship projected and expounded in Mencius does not limit its academics to the epistemological functions of intelligent heart or heart-mind reflections, or to the nature of cosmological beings, its charms and ambitions are vindicated on human values that intelligent heart has affectionately felt and discovered from the natural qualifications of universal beings, consequently leading to his conviction in universally-existed moral rights. His epistemology and cosmology featured on human subjectivity and moral conscience has distinguished human moral rights from the natural rights of universal beings in a clear intention to address the human rights of Confucian category. Based on such category of human rights, we may fairly be comfortable to comprehend the political philosophy of those master scholars of Confucian style in their attitudes towards the secular powers in Chinese history.
   What Confucius approached to secular power can be depicted as ‘self-confident disobedience’. He thus expressed his religious commitment: “I am endowed with grand virtue, Huantui could do nothing to hurt me.”
 Huantui was the Sima in Dukedom Song, the title of the chief military commander, Confucius openly challenged his secular power by his sacred moral right, modeling himself in ‘despising powers by moral rights’. And in some other cases cited in the Analects of Confucius, he insisted that “serving the king by cosmic righteousness and resigning your service if he violates the principle of cosmic righteousness”, “when asked by his disciple Zilu how to serve the king, Confucius replied that ‘you would rather offend his dignity than please him in cheating’.” “Confucius often fled from one dukedom to another, from Dukedom Qi for Duke Qi Jing’s disrespect, and from Dukedom Lu for its prime minister Ji Huanzi in his excessive indulgence with beautiful dancing girls donated from Dukedom Qi without civil service for three days.” And Confucius also thus admonished his disciple his own motto that “a gentleman should prioritize cosmic Tao( or Dao) to delicious food,” “the military commander can be captured but the free will of a person will not be contorted” and “the powerful Duke Jin Wen is deceitful than faithful”. In these statements and commentaries, Confucius was explicitly demonstrating the popularity, fairness and transcendence of the moral rights congenital to human beings. And this congenital moral rights were the very justification that Confucian scholars would employ in evaluating or confining the dukes or their powerful ministers their secular powers. To evaluate or confine secular power by moral rights is to reveal constitutional philosophy of Confucian feature, and this gave rise to the modern agenda of ‘Five-Power-Balanced Constitution’(Wu Quan Xian Fa) by Sun Yat-sen, the founder of the Republic of China, the political and legal integration between the western principle of checks and balances expressed in executive, legislative and judicial powers and the Chinese Confucian constitutionalism expressed in ‘power to examination’ and ‘power to supervise’. To Confucian scholars, examination is the subjective expression of moral rights and supervision is the deterrent to the ideas, systems and acts that might violate human moral rights.
   Based himself on Confucian principles of ‘humane benevolence’, Mencius constructed his own ‘heart-nature scholarship’ embracing his epistemology of ‘comprehending language’(Zhi Yan), his cosmology on the evolution of ‘cosmic substance’ (Hao Ran Zhi Qi) and his life philosophy of ‘cultivating oneself into a cosmic personality’(Da Zhang Fu).In his system, human moral rights have been vested with ultimate value inspiring other Confucian scholars in expatriating on ‘heaven’s Tao’, ‘benevolence and righteousness’ and ‘Confucian humaneness and Mencian righteousness’(Kong Ren Meng Yi). The theoretical import of these terms is much similar to that of natural rights explained by John Lock, but Chinese tended to term it as ‘Heaven-Mandated-Nature Theory’, identical to Chinese philosophy of right. From this theory Mencius developed his famous political philosophy of ‘people’s right over king’s power’ and his constitutional principle of ‘heaven complying with people’s volition’. Reinforced by Mencius’ philosophy of right, later Confucian scholars have been critical towards emperor system ever since, typical comments being that Three Dynasties of Xia, Shang and Zhou were manipulated by sage kings while the emperor systems after Qin and Han Dynasties were manipulated by despotic or heroic emperors. For sage kings they ruled the world for public wealth, but for heroic emperors they ruled the world just for their families, the Han Dynasty being the Liu Family manipulated and the Tang Dynasty being the Li Family manipulated. Thus a heated debate was introduced into Chinese political and legal philosophy known as ‘the debates between kings and despots’, ‘the debates between the Three Dynasties and the Qin and Han Dynasties’, ‘the debates between sages and heroes’ and ‘the debates between public wealth and family benefit’, being summarized in ‘the debates between righteousness and benefits’. The concept of righteousness here is derived from the doctrine of ‘Confucian humaneness and Mencian righteousness’, i.e. the universal ethical sense of moral rights. To interpret universal human moral right in terms of righteousness, Mencius managed to devalue the political power of dukedom or monarch in stressing the subjectivity of human moral rights from whose consent the duke’s political powers were derived. Mencius therefore enunciated that “People is the most valuable in the world, country comes second, and monarch the last. Therefore it is the people that makes monarch his throne, it is the monarch that makes dukes their ranks, and it is the duke that makes his ministers their positions.”
 In the process to form governmental institutions and to bestow administrative powers, people constitute the vital role in such a process in terms of politics and legislation: Without masses of the people there would be no country, i.e. the world under heaven; without country there would be no country leader, i.e. the heaven’s son; without country leader there would be no appointed officers, i.e. the dukes and their ministers whose powers are bestowed from their heaven’s son. Inferred conversely, all the powers of a country are derived from the assent of the masses and the officials holding these powers at all levels should be responsible to the masses. The very reason that officials should be responsible for their powers is that masses of the people are justified by sacred and superior moral rights which might vest or divest officials their powers. In his legal philosophy, Mencius stated the sources of power in ‘heaven complying with people’s volition’: “When powers employed in conducting religious sacrifice, all spirits are pleased to accept, a sign of heavenly acknowledgement; when powers employed in administering civil affairs, civilians are satisfied with them, a sign of human acknowledgement. These acknowledgements are justifying the sources of powers, therefore the heaven’s son, or the monarch, is not the legitimate source of power. Saint Shun served as prime minister for Monarch Yao for 28 years in the acknowledgement of heaven instead of human monarch. When Monarch Yao was deceased, Saint Shun observed obligatory memorial service for three years and then escaped to remote southern area from the capital, yet all dukes went to pay their tributes to self-exiled Saint Shun rather than Monarch Yao’s son; people with legal case would rather refer to Saint Shun than to Monarch Yao’s son; people would eulogize Saint Shun instead of Monarch Yao’s son. All these arrangement was done by heaven rather by human. Therefore Saint Shun had to return to center of the country and assumed the throne. If Saint Shun had maneuvered to reside in Monarch Palace upon his decease browbeating the young hereditary ruler, he would have been accused of usurpation instead of heavenly sanction. In the Grand Vow this was solemnly stated that heaven makes judgment only via the eyes and ears of the people.” 
 Such a political and legal philosophy of Mencius show that all social events in a country, be them religious, legal, administrative and power-shifting, must comply with people’s volition, which constitute the holy right counterbalancing secular powers. The holy yet ultimate right is also insinuated by cosmic virtue or Confucian morality, and being cogently compatible with Mencius in his “a just cause enjoys abundant support while an unjust cause finds little”, “the benevolent is invincible” and “the secular powers can not be justified other than people’s support”. And these are the aspects of Confucian ethical constitutionalism with moral rights as its keynote. 
                      Moral Rights and Heart-Nature Consciousness 

  There have been two inveterate clues to associate Confucianism with Chinese despotic emperorism: one being the Three Principles (San Gang)proposed by Dong Zhongshu and another the Policy to Banish Other Schools of Thoughts and to Promote only Confucianism (Bai Chu Bai Jia, Du Zun Ru Shu) by Emperor Wu of Han. By the Three Principles Dong Zhongshu meant ‘the subjects should be guided by his monarch, son his father and wife her husband’. In most cases, monarch, father and husband is comprehended as the absolutely powerful symbols for subjects, son and wife. These symbols expressed in family-country constitution are identified accordingly as power-centered totalitarianism, i.e. the monarch power, patriarch power and husband power. The Selection and Appointment of the talents in Han Dynasty and the Civil Service Examination based on Subjects in Sui and Tang Dynasty was finally established as Civil Service System in Song Dynasty of Chinese characteristics, deriving its intellectual and moral resources from Confucian tradition. Such civil service system with its precursors in antiquity having been playing a vital role in maintaining Chinese imperial administration since Qin and Han Dynasties, people would naturally connect Confucianism to power centered imperial tyranny. But, if we scrutinize into the Confucian doctrines in humaneness and righteousness, or even the Three Principles and Five Constants focused on “the Three Principles of Saint Rule is legitimized by Heaven” and “the Saint Rule being derived from Heaven’s Mandate, it would not alter without the Heaven’s moral justification”,
 in which the essence is highlighted on the moral counterbalance based on the Five Constants(Humanity, Duty, Propriety , Wisdom and Truth) heavenly mandated against the secular powers of monarch, father and husband in the form of the Three Principles. By a detached observation we could hardly avoid realizing that Dong Zhongshu had been enthusiastically attending to human subjective moral rights socially functioning containment on the imperial administrative powers. Therefore his statements bear more substantial constitutional merits rather than assumingly attributive to imperial tyranny. The advocacy to Banish Other Schools of Thoughts and to Promote only Confucianism, in the true sense of the term, illustrates Confucian determination to rectify despotic politics in Qin Dynasty guided by Legalist cold-blooded utilitarianism, hence drawing clear lines of demarcation between Confucian universal moral rights and the imperial despotic powers and re-evaluate Confucian realistic criticism on imperial powers and moral-right-oriented humanism.
  In fact, it had been a sustained critical attitude towards the administrative powers based on individually subjective moral rights in Confucian tradition, beginning in its founder Confucius in ‘detracting and adding’(Sun Yi)something from and to the current social constitution. By ‘detracting’ Confucius meant criticizing the defects of a current social constitution and by ‘adding’ reinforcing and accomplishing a current social constitution. For instance, Confucius detracted something negative from and added something positive to the ‘admiration to virtue’ advocated in Zhou’s rule of rites by ‘humaneness and righteousness’, just as the rule of rites in Zhou Dynasty was the consequence of detracting from and adding to the ‘admiration to ghosts’ in Shang Dynasty , which in turn was the result of detracting from and adding to the ‘admiration to heaven’ in Xia Dynasty. According to the intellectual reflections in the Analects of Confucius, he had accomplished a new philosophical system named as ‘humaneness scholarship’ substantially enriched by ‘piety, loyalty and righteousness’. In his reflection, Confucius established the appropriateness between a new value system and its social contexts ‘from family, country to world’. Family, in his social context, is a moderate community, country an enlarge family and world a moral cosmos. By term of moral cosmos I mean Confucian scholars are not so accurately engaged with its physical edge and logically cogent self-perfection, rather being intent on a boundless frame to underline what Confucian ultimate morality should be. So in the morally-featured cosmic frame, Confucians associate ‘filial piety’ with the solidarity of family, ‘loyalty’ country and ‘righteousness’ universe. With the moral doctrine encompassing piety, loyalty and righteousness, Confucian adherents often insist on ‘behaving at family by piety’, ‘serving in country by loyalty’ and ‘performing in the universe by righteousness’. Confucius himself once attenuated this doctrine by “Filial piety constitutes the quintessence of humaneness!”
 Filial piety being the base of ideology of ‘humaneness and righteousness’ can be expanded into country context in the form of ‘loyalty transformed from piety’ and into universe in the form of ‘righteousness transformed from loyalty’. When answering how to administer service power in a dukedom, Confucius explained this way: “to be diligent on your position and loyal to your master when performing duty.”
 “What is the principle that a gentleperson should follow in the universe? It can be nothing other than righteousness.”
 In the contexts of family and country, a gentleperson should behave in the principle of piety and loyalty, but in the context of universe, he should definitely stick to the doctrine of righteousness, being logically amenable to “a gentleperson is enlightened by righteousness”. By righteousness, Confucius firmly believed it to be the universal moral rights, superior to any secular administrative powers. He himself accordingly adopted it in his political mission as “serving the king by cosmic righteousness, or just abandoning him.”
 In his moral and political philosophy, righteousness conveys the message of universal morality and hence naturally connotes its obligation transcending all secular powers, encouraging every adherent to heaven’s mandate in performing cosmic mission. By performing cosmic mission Confucian scholars are demonstrating what they term as ‘moral courage’(Yi Yong). Zi Lu, reputable for his audacity among Confucius’ disciples, once asked his master: “Should a gentleperson be motivated by courage?”, Confucius thus answered: “ A gentleperson should be primarily motivated by righteousness. A gentleperson motivated by courage instead of righteousness tends to be a rebel; a narrow-minded person motivated by courage instead of righteousness tends to be a bandit.”
 The import in this statement can be identical to that of “It is flattery to contribute to the ghosts of other’s ancestors; and it is open cowardice not to commit oneself to righteousness.”
 The accent of moral rights in the principle of righteousness or in the form of moral courage shows the universal and sacred value free from any interference of  specific secular powers has its own independent priority in all social undertakings. Such value orientation fortified by heaven’s conviction survived Confucius in all besieged hardships: “If I were not abandoned by heaven, those murders from Dukedom Kuang would do no harm on me”
 and “I am endowed with cosmic virtue, despot Huan Tui would not succeed in his conspiracies against me.”
 Such confidence and self-awareness in Confucius bear much similar religious commitments in the western tradition to rectify the divine rights of kings by natural rights of people, limiting powers by rights in essence and coming to the conclusion that the validity of power is ultimately derived from the assent of people with moral right. Unfortunately, Confucius did not delineate the relation between moral right and moral courage in his own phrase, leaving the sophistication for moral rights for Mencius. This explained the sense of Mencius’ righteousness in the entry of Confucius Humaneness and Mencius Righteousness, affiliating universal rights justified in cosmic righteousness to the heart-mind scholarship of Mencius.
                   Moral Rights and Conscience Based on Heart-Nature

 In the world view of ancient Chinese, human is one species of millions of beings under heaven, but distinguishes himself from all other beings in being ethically conscientious. Specifically to Confucian scholars, education or tutorship is definitely introduced to raise such ethical conscience which is not only the natural state but also the natural right of human. Such ethical conscience being associated with both natural state and natural right has therefore been explained in Confucian tradition as intrinsically kind knowledge (Liang Zhi), the knowledge with value orientation, which naturally expresses itself as Heaven-Mandated Righteousness(Dao Yi, or Tao Yi) , i.e. the universal rights with value orientation. Such value-oriented knowledge has its function in both acknowledging human subjectivity and free will as well as maintaining universally-bestowed moral rights and sacred obligations of human beings. The awareness of such knowledge and righteousness is raised to serve the purpose of dissolving the extrinsically imposed wills to power and reducing or preventing the abuses of certain specifically invested political powers towards human moral rights. So the excuse is frequently justified in the expression of Carrying Out or Performing the Political Mission in Heaven’s Stead (Ti Tian Xing Dao) as to rectify the violations of moral rights. Regarding the natural state and moral rights of human among millions of species under heaven, Mencius thus observed: “There is only dim rarity in the distinction between human and animals, people at large tends to neglect it, but gentleman always harbors it at heart. Saint King Shun inferred the doctrines of humaneness and righteousness in his scrutinizing natural beings and observing human ethics and performs his mission accordingly, not unconsciously pushed by these doctrines.”
 He believes that such moral rights specific to human beings are observed and distinctly stated by Confucian Saints, being in the due course subjective and congenial to education or tutorship. The moral conscience and rights universal to human was popular and positive to master Confucian scholars in the Spring and Autumn Period as well as Warring States Period, prior to the observation of Mencius here we have the similar observation in Xun Zi in his expounding universal righteousness in human essence. 
  During the periods when ancient Confucian scholars discussed their observations on moral rights, they had been theoretically affiliated with a particular cosmology in terms of Cosmic Air in Its Restless Movements(Qi Hua Liu Xing) and Interconnectedness between Nature and Heaven’s Mandate (Xing Ming Xiang Guan). In physical and logical sense such conceptions of Confucian scholars do not alienate themselves far from modern physical cosmology and evolution theory in the west, but what is peculiar to them is that they vested these conceptions concerning cosmology and its cosmic elements with ethical implications. In terms of Cosmic Air in Its Restless Movements and Interconnectedness between Nature and Heaven’s Mandate, Chinese cosmology in the ancient bear much similarity with physical cosmology and biological evolution of modern western people, but what is distinguished is the ethical implications that ancient Confucian scholars vested with their cosmology, in the conviction that cosmos has its own ethical dynamics and human is born by nature with kindness or humaneness. And even human physiological faculty of understanding was vested with ethical feature by Confucian scholars, like to say “acquire knowledge with cosmic righteousness”(Wen Dao, or simply hear about truth) and “get to know cosmic righteousness”(Zhi Dao, or simply know the reason why). Much similar to Immanuel Kant in the modern west, who believes that highest faculty of human understanding is its pure reason capable of criticizing and evaluating by its own free will, as distinguished from physical sensing, experimenting, representing and reasoning conditioned by physical objects, Confucian scholars were also optimistic about such peculiar faculty inherent to human, but termed it as intrinsically kind knowledge(Liang Zhi). To Confucian scholars, human is distinguished in that he has been intrinsically vested with knowledge for being kind(Ren Gui You Liang Zhi), and this conviction has two implications, one being that the epistemological faculty of human is universal and sacred in its ethical evaluation, another being that the content of such ethical evaluation, i.e. the moral rights of being universal and sacred, is absolute in its own sake. As for intrinsically kind knowledge, Mencius observed: “The faculty to perform without being taught is intrinsically performing ability; the faculty to know without contemplating is intrinsically kind knowledge. Children in their very young all know to love their relatives, when grown up all know to respect their elder brothers. To love one’s relative is the manifestation of humaneness; to respect the elder is the manifestation of righteousness. So humaneness and righteousness are universal principles under heaven.”
 The unification of the world under heaven in the principles of humaneness and righteousness appears in the perspective of modern western scholars to be the world views of Confucian scholars, which deconstructs cosmology in the form of ethics. Yet this impression is not pertinent to Confucian ethical cosmology which still reserves the identities of physical cosmos and social instruments of mechanism. The fact is that when Confucian scholars demonstrates the moral features of cosmology and epistemology they purposely reserve in their academic domains the natural elements and social instruments of physical dimensions, but in some typical entries or terms particular to Chinese contexts such as air, water, fire, grasses, trees, animals, barbarians, heaven, earth, human, monarch, parents and tutors. So one can easily come across such entries or terms in Confucian structure of ethical system blending value orientations with material facets of physical beings such as weather in person, cold-blood in water and fire, animated spirit in grasses and trees, human beings by dress but animals by heart, alien barbarians, the commonwealth, pacification, unification, identity and one big family under heaven, person with humaneness and determination, saint monarch or cruel despot, affections by blood and kind tutors as well as beneficial friends, etc. Therefore in the spectrum of Mencius’ ethical theory such entries or terms like human, animals, physical beings, children, father and elder brother, way or roads, large house, fish, bear’s palm, salary and commission, state powers affiliated to heaven, monarch etc. have visible connotations to objective elements of physical cosmos, and these physical identities are employed by Confucian scholars in demonstrating the moral rights and ethical obligations of human at large, or otherwise, even Chinese are muddy headed about these concepts such as resources under heaven being deployed for a selfish family, resources under heaven being deployed for public families, saint kings in the three dynasties, monarch being disdained as a public thief, great husband, serving the king by cosmic righteousness, ruling the people by cosmic righteousness, people’s right over king’s power, to despise powers by moral rights, and these are the morally intended concepts introduced into Confucian political and legal theories by employing specifically the physical matters, being associated with their daily lives and congenial to their common sense. For the concept of great husband (Da Zhang Fu), which indicates a cosmically committed personality, bears no sense of an absolutely powerful husband over his wife in family context, and just in opposite sense, it signifies a sort of supremacy of moral personality over social powers out side family context, as Mencius himself expounded “a great husband” is one “who won’t be seduced to being obscenely rich, who won’t give in because of being poor and plebeian, who won’t reconcile himself to coercion.”
 Such a husband, in Mencius’ philosophy, symbolizes a transcendent personality, should he having a family for his husband status, he definitely has cosmos as his family, so he is regarded as a cosmically committed husband. In the Spring and Autumn Period and the Warring States Period, rich symbolizes political status and power, being poor and plebeian economic status and power, coercion military status and power, in these contexts, a great husband was borrowed to indicate a powerful person with great political, economic and military means. When responding to the question put to him by a lobbyist named Jing Chun: “Aren’t Gong Sunyan and Zhang Yi great husbands? When they flare up, dukes are just subdued; when they feel satisfied, the world under heaven is at peace.” To such a concept of great husband, Mencius brought in his arguments the entries of ethical merits like not being obscenely rich, not giving in and not being coerced to rectify Jing Chun’s concept of great husband which mainly focused on facets of social positions and powers. By this counterbalance, Mencius addressed the supremacy of moral rights of ordinary people to the social powers of dukes, expressive of the right-oriented philosophy in despising powers by moral rights（Yi De Kang Wei）．
   Confronted with theoretically sophisticated and socially influential Daoists and Mohists, Mencius proposed his ‘cultivating my cosmic air or dynamics’, strengthened by his cosmology and epistemology of ethical feature, declaring his political mission in both ‘refuting Daoists and Mohists in their fallacies’ and ‘subjugating ambitious dukes and restoring the authority of saint kings’. Of course his political mission was so gorgeous that he had to seek its justification in cosmology and epistemology, thus causing the introduction of his heart-mind scholarship into his ‘cultivating my cosmic air or dynamics’ and ‘great husband, or a cosmically committed personality’ when advocating his universal moral rights. Regarding his observation into epistemology, Mencius laid emphasis on human heart rather than human mind to observe the objective world in order to acquire physical knowledge, but he meant to ‘feel’ the quality of ‘kind nature’ of human beings by heart, hence distinguishing Chinese ‘heart-mind’(Xin Si) from ‘brain-intelligence’(Nao Si). As for his cosmology, Mencius focused on its universal nature: “When universal nature is being discussed, people should fix their attention on its immanent quality, which attests its quality in complying with natural potential. When cleverness becomes detestable it is just because its spoiling natural potential. If human intelligence employed in controlling flood like Saint Yu in channeling it, we would applaud such intelligence. So Saint Yu does not violate against the nature of water, instead he cleverly avails himself the downwardness of the flood. If the wise coincides with natural law, his wisdom can be no greater. Even the height of heaven and the distance of stars can be calculated out if being attended with their nature, and the winter solstice in a thousand years can be forecast sitting in armchair.”
 His reflections here tell that cosmos exists on its immanent constancy, like Saint Yu ruling floods in channeling for its downwardness. Paralleled to all universal beings, we may draw conclusions on that heaven and stars just rotate and exist of their own accord. These immanent constancy are expressed in human nature as ethical one, apprehended by Mencius in his theory on nature being good: “Human is good in its nature, similar to water in its downwardness. Therefore there is no human being without good nature, much the same to no water without flowing downward.”
 Furthermore he also links human good nature with its epistemology, stressing the immanent nature of heart in its subjectively motivated ethics leading to the concept of heart-nature: “In human nature there is universal heart for mercy, shame, respect and justice. Heart for mercy indicates humaneness, heart for shame righteousness, heart for respect rites, heart for justice wisdom. These ethical qualities of mercy, shame, respect and justice are not revealed to me externally but rather internally, leaving brain observation unnecessary.”
 Through Mencius we come to cherish the unity between human nature and virtue, which represents itself vie integrated function of heart rather than the intellectual examinations upon objective world. Consequently, we infer from the heart-nature the universal awareness of ethics, moral rights and public obligation. 
  The ethic-oriented epistemology and cosmology in Mencius’ philosophy does not only associate Heart-Nature with Being Good by Nature, but also employ this association in expounding the relations between moral rights of people at large and political powers of people with social positions. For Mencius, both filial piety at family ethic and universal righteousness under heaven can be explained and inferred by Hear-Nature principle: “To expand your respect towards your own parents to other’s parents, to offer tender loving care to your kids as well as other’s, should such principle universally applied, one can rule the world under heaven as easy as turning his palm. It is stated in the Book of Odes, ‘To set up a good example for your wife at home, then to influence positively on you brothers, then you can rule your country as harmoniously as home.’ Such statement reveals the possible merits initiated by one’s heart. Therefore, if you have a heart to expand and share grace with both your family members and the people in the world, you can unite the four seas at your disposal; if not, you can not secure your wife and children at home. The ancient saints were distinguished in this expansion of good-wished heart.”
 To expand ethic available at home to the rule of the world under heaven means to “have heart to expand and share grace with others in general”, and this is the imagined political and legal inference and expansion. Later on in Han Dynasty, Emperor Wu Di issued the edict of “expanding grace”(Tui En Ling) in the hope that all dukes aligned by royal ties should divide and share their authorities with their own children. This political and legal mechanism based its ideology and logic exactly on the Heart-Nature Scholarship of Mencius despite its administrative utilitarianism to weaken or dismantle the political ambitions of various dukes of royal relatives. But for Mencius, expanding and sharing grace aims at safeguarding a sort of universal moral rights: “Human, by nature, has a heart to avoid what is unbearable to what is bearable, and this is what humaneness means; human, by nature, has a heart to avoid to what should not be done to what should be done, and this is what righteousness means. If a person expands his heart not to harm to its fullest extent, the merit of humaneness becomes immense; if a person expands his heart not to steal to its fullest extent, the merit of righteousness becomes immense.”
 The terms of what is unbearable and what should not be done are prohibited morally as well as politically and legally, while what is bearable and what should be done are motives and actions encouraged and protected morally as well as politically and legally. In Mencius, what is prohibited is the violation of moral rights and what is encouraged and protected is moral rights sacred by heaven’s mandate as universal nature and acknowledged by heart. Therefore humaneness and righteousness, being identical to Heart-Nature in its natural status, can be vested with political and legal connotations when being expanded and applied in society as not to harm and not to steal. In contrast with the legal sources in the west, the Ten Commandments of religious heritage were also employed to base social and legal systems with moral values, but the distinction between Confucian scholars and Jewish rabbis lies in that the moral laws of Morse was revealed to the prophet by God, the law-giver and supreme judge while Mencius believed that all moral laws were intrinsic to human nature, being acknowledgeable and employed by human heart. So in Mencius’ Heart-Nature Scholarship, moral law in essence prescribed universal moral rights for human, stressing its individual self-conscience by hear-motivated reflections instead of taking faith in holy rights by God’s covenant as seen popular in the Christian tradition. For Mencius, to motivate heart and to abide by nature is prerequisite to holy mission entrusted by Heaven, one’s political and legal power is thus justified. He saw Heart-Nature not only from the perspective of human intellectual reflections on the natural essence but also from that of intrinsically kind knowledge or free will to ethically evaluate one’s social behaviors or actions. His intention to expand and apply the dynamics in Heart-Nature Scholarship in social circumstances was to counterbalance political and legal powers by stressing universal moral rights. To restrict or counterbalance political and legal powers by moral rights is often referred to with a proposed dilemma by his disciple Tao Ying: If Saint Shun serves as a king, Gao Yao, the most brave and straightforward man, serves as a judge, and Saint Shun’s father commits a murder, how Saint Shun should behave himself? Mencius replied by saying: just arrest Shun’s father as a murderer. “Why does not Saint Shun stop his father’s arrest?” challenged by the disciple. Mencius explained: “Saint Shun has no power to stop the arrest, because the judge has been extraordinarily authorized in exercising his judicial power.” “In the sense, does Saint Shun can only remain passive to his father’s execution?” the disciple questioned again. To this, Mencius offered an optimistic solution: “Saint Shun should choose to discard his kingship as shabby shoes. In the capacity of a son he stole his convicted father and backed him to a distant beach, living happily with his father in a monarchal oblivion.”
 In Mencius’ logic, if king’s father commits murder, he definitely has violated the universal moral rights, thereafter even Saint King Shun has no power to pardon his father as the supremacy of moral rights over political and legal powers, he has to respect what a just and honest judge decides to punish. This is the demonstration of executing one’s relatives by cosmic righteousness (Da Yi Mie Qin). Anyway this solution proves paradoxical to Mencius: As the King as well as the son of the convicted father, Saint Shun falls short of filial piety if he allows his father to be executed, but he could be violating the universal moral rights if he pardons his father by his administrative power. So there comes the challenge to make choice between moral rights and obligations as well as administrative powers and social responsibilities. According to the Confucian principles of prioritizing humaneness to body and sacrificing life to obtain righteousness, Mencius proposed that Saint Shun should have forsaken his political and legal powers in safeguarding universal moral rights. Saint Shun was frequented as a role model for Confucian scholars especially in referring to the power shifts in the Three Dynasties, disdaining administrative powers in favor of accomplishing sacred moral responsibilities. This legendary power shift was also explained in The Works of Duke Huai Nan this way: “For Saint Yao, to rule the world under heaven is not to exploit the people under heaven their wealth for his own interest and monopolize the power exclusively.……When he was old he really worried about his ineffective governance under heaven, and therefore he took the initiative in transferring his power to Saint Shun, relieving his heart just like kicking off a pair of shabby shoes.” 
 In Confucian perspective of administrative powers, the world under heaven belongs to all people under heaven, not to one person or a king. So the administrative powers ruling the world under heaven must be subject to safeguarding the universal moral rights of all people under heaven, to which all Saint Kings are believed to have such awareness not to lord his powers over the rights of all people. If his power could not come to terms with people’s rights, he might not, as being obliged by moral doctrine, stick to his power any more, so all saint kings should kick off his powers like shabby shoes in making a morally justified decision.
                  The Violation of Moral Rights and Social Revolution

  Revolution has been a key conception in Confucian tradition regarding social justice and political correctness. Therefore Mencius affiliates his Heart-Nature Scholarship with revolution in attempting its theoretical cohesion. By revolution Confucian scholars invariably establish the ties between social justice with universal values revealed in heaven’s mandates, as being stated: “Revolutions conducted by Tang Shang and Zhou Wu Wang are justified by heaven’s mandates as well as human morality.”
 The overthrows of King Xia Jie by Tang Shang and King Shang Zhou by Zhou Wu Wang as narrated by Confucian scholars are not examples of violations of normal rules or the assassinations of kings in common sense, they are social revolutions to perform the political mission in Heaven’s stead and to soothe away misery of people by punishing the perpetrators. The much advocated overthrows are introduced to convince the political legitimacy and historical necessity in the form of social revolution. Generally, Confucian scholars would propose the logical connection between natural life and moral rights mandated by heaven, accordingly if the son of heaven or the kings of administrative powers abuses the moral rights of the people consecrated by heaven, he naturally violates his legitimacy as destined by heaven. In the estimation between the son of heaven or king on earth and the people of heaven or the plebian, justice might always stand with the people. Therefore, if the son of heaven abuses the moral rights of the people, he naturally abuses the sacredness of heaven, identical to the violations of moral rights by administrative powers. Should such violations occur, every member among people is thus justified to rebel against king or his country in safeguarding his heaven-mandated rights. In affirmative comments to revolution, Mencius intends to testify his concepts of justice and human rights this way: “Revolution by Tang Shang was not to accumulate the wealth under heaven for his own enjoyment, but to take revenge on despotic king for ordinary male and female.” “The purpose of his revolution is to soothe the suffering people and to execute their despotic king”. “Revolution by Zhou Wu Wang was to save people from the oceans of suffering, removing the tyrant from his post.”
 In this context, we reasonably conclude that revolutions favored by Confucian scholars are the legitimate punishments by Saints on the public thieves in monarch positions for their violations of universal moral rights.
  Confucian tradition termed as the doctrines advocated by Confucius and Mencius is, by essence, the philosophy of “this-world”, creative and invigorating hermeneutics towards the political constitutions in the form of Zhou’s rites, or the rule of rites. Such rites innovated by Duke Zhou were sets of institutions based on certain moral values, thereafter Jia Yi, a talented Confucian scholar in the early Han Dynasty, defined Zhou’s rites as to clarify their political and legal features: “Rites are articulated as the principles to consolidate a country, to deify its monarch and to secure the king with the obedience from his subjects. Monarch has his courtiers in administrative service in order to see the political correctness of rites. Monarch shares power and virtue as to see rites in their distinctive functions. In the administrative and society as well, rites are seen in distinguishing the higher from the lower status, the strong from the weak positions. The virtues of rites are seen in the love of the son of heaven towards all people under heaven, the love of duke towards all people in his dukedom, the love of officers towards his subordinates, the love of ordinary people towards their family members. Rites have ruled the violation of humaneness by lack of love, and the violation of righteousness by indulgent love.”
 In the first sentence, Jia Yi still reiterated the tradition what had been observed as rites made by Duke Zhou, similar to the sense of compulsory state will in modern legal system of the west. But the following sentences in this quotation were indicating clearly the moral values of rites as Confucian scholars insistently advocated. It is highly possible that Duke Zhou only emphasized in his rites the justified governance of monarch or king, but Confucius and Mencius as well as other Confucian scholars availed themselves this authority to introduce into the political and legal system represented by Zhou’s rites Confucian ethics in terms of humaneness and righteousness. And this academic maneuver of Confucian scholars is schemed at, it seems to me, counterbalancing the powers of monarch by universal moral rights. For Confucius intentionally stated: “If not guided by humaneness, can any person behave himself in accordance with rites? If not guided by humaneness, can any person behave himself in accordance with music?”
 In fact, Confucian scholars wanted to employ the ethical means to confine administrative powers from being abused as an intellectual solution to the social chaos where violations of rites and music were rampant. This ethical check on monarch powers implies systematic reflections on how to prevent institutional or administrative powers from ill monopoly and wily abuse. To remedy the political and legal chaos caused by the blatant violations of rites and music in Confucian morality-check device also gives us a clue to understand the ethical restraint in term of “ought” in natural law on positive legality in term of “is”, as well as the rectification of “evil law is still a law” by “ill-legitimate law” in contemporary justice experiences.
  If we associate the moral rights insisted in Confucianism with political constitution, we can be affirmative to the legitimacy in its concept of revolution, which integrating ‘revolutions justified by heaven’s mandates as well as human morality’ with ‘universal doctrines heavenly vertical and earthly horizontal’. In the context of heaven and human, heaven-mandated-nature unveils the universal natural status while human the subjective personality identical to ‘divine conscience’ (Tian Liang), which bases itself on the function of heart to experience the nature of universal beings to the process of ‘the full performance of heart’s function is to understand the universal nature, hence to testify the holy heaven’s mandates’. Therefore to unify heart-nature and universal natural status is to constitute the moral rights of Mencius, leading to his coinage of ‘holy heaven title’(Tian Jue). The superiority of ‘holy heaven title’ to ‘secular human title’, in Mencius legal philosophy, proves to be the checks and balances grounded on universal moral rights. According to their political and legal philosophy, both Confucius and Mencius believe that checks and balances grounded on universal moral rights are the indispensable reflections on political constitution in the spirit of ‘the differentiation between the public and the individual’. According to Confucian tradition, the Three Dynasties, i.e. Xia, Shang and Zhou, are the domains of the public exhibiting universal human moral rights while the imperial constitutions after Qin and Han Dynasties the domains of the individual exclusive only to the ruling families, inevitably violating the universal moral rights of the public. In the domain of the public an individual surname of ruling royal family is theoretically eclipsed by public surnames of all the subjects which is idiomatically termed as ‘one hundred surnames’(Bai Xing) with universal moral rights fairly endowed. Meanwhile in the domains of the individual specific powers are exclusively authorized to ruling families such as Han Dynasty dominated by Liu royal family, Song Dynasty by Zhao and Ming Dynasty by Zhu, etc. In any of these individual domains, the royal power invariably tends to infringe on the public rights of ‘one hundred surnames’. Such infringements are the legitimate source justifying Confucian scholars in their criticism to political constitutions in office and in their advocacy for social revolutions. In Confucian tradition critical to Chinese political constitutions, the Three Dynasties are authentically referred to as indicators of public domains bolstered by cosmic righteousness while Qin and Han the individual domains violating against cosmic righteousness. So the constitutional structure of commanderies and districts is the typical of individual domain which Wang Fuzhi denounced it as “the structure of commanderies and districts remains stereotyped for more than two thousand years.”
 Inculcated by Confucian instructions on universal moral rights, most of the social revolutions in Chinese history availed themselves the doctrine of ‘performing the political mission in Heaven’s stead’, its legitimacy being visible to that no infringement on human moral rights is tolerable, or the infringed is entitled to restore their holy moral rights by social revolution.
  In both such intellectual logic and social tradition, Confucius committed himself to rectifying Zhou’s rites by introducing humaneness and righteousness, containing monarch power by moral rights. His reflections on “serving the king by cosmic righteousness, or just abandoning him”, “the rich and noble without righteousness seems no value to me just like floating clouds”, “no governance is fully operative unless credited by its people” and “go with the tide benefiting the people.”
 His reflections as such are originated in human subjectivity and maintaining universal human moral rights in their checking and balancing political powers of the governments. Such morally obligatory rights are even applicable to the saint kings of the Three Dynasties: “To cultivate oneself to serve the interest of the public, I wonder if Saint Kings like Yao and Shun had ever accomplished.”
 But as for the infringements in forms of violating rites, cosmic doctrines and exploiting people from the monarchs and their officials, Confucius did not encourage people with social revolution to claim their rights: “Confucius commented on music for Shao, eulogy for Yao who voluntarily abdicated his throne to Shun, as being both perfect and kind, while commenting music for Duke Zhou Wu, eulogy for Duke Zhou Wu who overthrew King Zhou in Shang Dynasty through revolution, as being perfect but kind.”
 Even towards those dukes and courtiers in dukedoms of Qi and Lu, who blatantly violated cosmic doctrine and contaminated virtue, Confucius did not advise social revolution in maintaining people’s moral rights rather left these dukedoms, voting by foot. And this vote of his abandoning immoral dukes explained his long time exiles wandering among other dukedoms after his middle age.
   We will here again take Mencius for example in dealing with monarch, dukes or powerful courtiers in their violations of universal moral rights. In his scheme of moral rights, Mencius first of all placed personality of great husband as the sacred, universal moral rights above all secular administrative powers. To any implementing secular power Mencius definitely ushered in moral rights to deter it from being abused and his intention is to strike a proper balance between power and responsibility, to be exact, any power in its use is simultaneously obliged to respect and uphold the universal moral rights of others. The balance thus addressed between power and responsibility in Mencius dialectically leads to another parallel balance between universal moral rights and universal social obligations, expressive in his positive commentaries on revolutions in performing heaven’s mission and on moral courage of ordinary male and female. Based on the moral rights that “humaneness is identical to human”, the violation of moral rights means the breach of humaneness and righteousness, revolution means upholding universal moral rights. Mencius further explained that “violation of humaneness is identical to thief, violation of righteousness is identical to murder, a monarch of thief and murder is a solitary to public indignation, in this logic, the execution of King Shang Zhou, a public thief and murder, has nothing to do with assassination.”
 If the administrative power symbolized in the son of heaven violates the universal moral rights symbolized in humaneness and righteousness, we are then reasonable to conclude that the private power of monarch has thus far encroached upon the public rights of people under heaven. In such a situation, a monarch has naturally been degraded to a disdained public thief and “everyone has full right to kill an ill-ambitious courtier and a monarch in being public thief.”(Luan Chen Zei Zi, Ren Ren De Er Zhu Zhi) To this relations between moral encroachment and social revolution as revealed in the legendary power shifts in the Three Dynasties, scholars before Confucius and Mencius accepted them as kind of religious convictions in the belief that moral awareness might have some sort of constraints on monarchal powers. Yet such convictions, developed in Mencius’ philosophy, were epistemologically and cosmologically associated with his Heart-Nature Scholarship, acquiring themselves articulated moral rights. He explained the much-cited revolutions as “The reason King Xia Jie and King Shang Zhou lost their rules under heaven is that they lost their people in advance. If a monarch lost his people, he had lost their hearts already. Therefore we may conclude that to secure the rule of heaven is to secure people under heaven first. There is way to secure people under heaven, that is, to secure their hearts. There is way to secure people’s hearts, that is , to accumulate what they desire and to abandon what they hate. People desire for humaneness what water flowing low, what animals wild lands. So it is the otter that drives fish to the deep water, it is the vulture that drives finches into the forests and it is the despots like King Xia Jie and King Shang Zhou who drove their people to saint kings like Tang Shang and Wu Wang.”
 The coherence of his explanation shows that the natural status of people is expressive of rights based on Heart-Nature Doctrine, which originates in the four moral sources in human nature as humaneness, righteousness, rites and intelligence (Ren Yi, Li Zhi, or Si Duan). The four moral sources intrinsic to human nature can be developed and exploited by human heart into human moral rights in society. To agree or disagree with the Heart-Nature Doctrine is identical to obtain the Way of Ruling or to lose the Way of Ruling, and this is the natural reason as well as political reason why society is ruled harmoniously with natural order and sustainment. Furthermore we may infer that to win and lose people’s hearts is identical to win and lose the rule under heaven, and to violate the moral rights is identical to cause the lost of such rule, its correlative form being social revolutions. As for Mencius, the powers of monarch are always preconditioned by his respect to the rights of his courtiers, meaning that administrative superiors are invariably obliged to reconcile themselves with universal moral rights of their subordinates: “If the monarch cherishes his subordinates as his own hands and feet, his subordinates would cherish their monarch as their own belly and hearts; if the monarch despises his subordinates as service dogs and horses, his subordinates equally despise their monarch as cold-blooded strangers, if the monarch disdains his subordinates as dusts and grasses, his subordinates have full rights to refuse their monarch as greedy enemies.”
 It is obvious that we could not infer the statement “Confucian scholars are always upholding feudalist dictatorship”, but rather naturally leading to the ideology “people’s right over king’s power”. I am fully convinced that the moral rights based on his Heart-Nature Doctrine will be instrumental in developing the political and legal ideology of Confucian human-ontology, if not Confucian democracy, and its self-conscience individualism. His ideological contour would be specifically outlined this way: Moral rights are heavenly consecrated in human nature and self-conscientiously acknowledged in constraining all secular administrative powers, they can be compared with the human natural rights covenant by God’s creation in the west and identically termed as human moral rights in the form of Heart-Nature Doctrine endowed by Heaven’s Mandates.
  In fact, another master Confucian scholar in Ming Dynasty, Huang Zongxi expounded the ‘heart-nature-theory’ of Mencius this way: “It was appropriate that ancient Chinese scholars paralleled civilians loving their monarch to loving their fathers, both being heavenly fairness incarnate. But nowadays Chinese civilians disgusted their monarchs like wretched enemy, nicknaming him a publicly renounced guy. But narrow-minded Confucian scholars have been strait-laced in maintaining their affiliations to monarchs, being negative in commenting Saint Kings Tang Shang and Zhou Wu in their revolutions against despots Xia Jie and Shang Zhou. When they praised the fallacies of Sage Bo Yi and Sage Shu Qi committed ludicrously to their master despots, they were simply decaying to unconscious accomplices in the bloody massacre of innocent civilians. They should be wiser to know that universe is destined for millions of civilians rather for one despot and his family. So revolution conducted by King Zhou Wu and applause of Mencius to revolution are morally legitimate. So monarchs in history have been affirmative in advocating the authorities of father and heaven as ideological taboo safeguarding their thrones, banishing Mencius from Confucian masters for official adoration. Therefore those narrow-minded Confucian scholars have been politically exploited by despotic monarchs in Chinese history in notorious shame.”
 Through his analysis it would not be difficult to see how narrow-minded Confucian scholars betrayed Mencius his superiority of virtue over power by superstitiously sticking to the monarchical supremacy over universal moral rights. I should consider those narrow-minded Confucian scholars to be short-sighted in understanding the Confucian notion of righteousness detached from universal moral rights. Righteousness, in Confucius and Mencius, stands for ‘cosmic doctrine’ morally universal, divinely transcending any secular monarchical authorities. In such phrases and conceptions like ‘righteousness in refusing taking food from Dukedom Zhou(exhibited in Sage Bo Yi and Sage Shu Qi)’[Yi Bu Shi Zhou Su], ‘righteousness in refusing being subject to Duke Qin (exhibited in Sage Lu Zhong Lian) ’[Yi Bu Di Qin], ‘righteousness stressed by Confucius in his editing the Spring and Autumn Annals’[Chun Qiu Da Yi], ‘righteousness expressed in aphorism’[Wei Yan Da Yi], ‘righteousness associated with profit’[Jian Li Si Yi], ‘righteousness justifying the execution of family members’[Da Yi Mie Qin], ‘righteousness in zero-tolerance for any hesitation’[Yi Bu Rong Ci], ‘righteousness breeds bravery like bravery’[Jian Yi Yong Wei] and ‘righteousness makes obligation just’[Shi Min Ye Yi], we can fully sense the implications of fairness, absoluteness, transcendence and sacredness in the word. Consequently, we can not afford to separate Mencius favoring revolutions conducted by King Tang Shang and King Zhou Wu from his insistence on human universal moral rights. 
We would also base our estimations on Mencius’ contributive entries relative to Revolutions by Shang Tang and Wu Wang in “despising powers by moral rights” and “soothing away misery of people by punishing the perpetrators” in coming to some agreements with modern legal terms that the violations of human moral rights are crimes committed to them and any political or legal powers would not be the extraordinary excuses exempt from liabilities. The moral rights are basic rights of people, so the violations of these rights by any power immediately constitute legal breaches, noticeably in Chinese legal system the distinctions between violations of rights and crimes are rather dim. Legal breaches, either violations of rights or crimes, naturally ground people in their initiatives to conduct social revolutions as to uphold their moral rights, besides such groundings are obligatory to every human member, more authoritative than any secular power and even superior to individual life. In Confucian dimension, social revolutions are more connotative than monarchal replacements and power shifts, they being implementing holy human rights as distinguished from all other beings under heaven in the form of cosmic righteousness(Dao Yi), to be identically brief, this is to say that moral rights are the natural life human beings live it in social and political context. In contrast with the “free will” that God has vested with human in distinguishing him from all other creatures after the Enlightenment in the west, and the conviction has been deeply rooted at people’s hearts as popularly expressed “liberty or death”. So in Mencius, we can witness the similar moral optimism in that human is always conscientious about his duty to perform cosmic missions by his heart function, linking moral rights in having or not having people’s hearts with political powers in having or not having rule for the world under heaven. In his dialectical evaluation, we might not be all startled to see his philosophy about moral rights in the statements of sacrificing life to obtain righteousness and never betraying one’s natural heart.
                            Conclusions

It has been the case since modern times that Chinese Confucian scholars based themselves in the Heart-Nature Scholarship of Mencius as an academic example creatively developing Heaven-Mandated-Nature（Tian Fu Xing Ming） conception in The Doctrine of the Mean as well as its indigenous sources to welcome the concept of human rights endowment in the west. With the introduction of Heaven-Mandated-Nature Mencius cosmologically sanctified his reflections on universal moral rights and the political ideology personified as Great Husband. Thanks to its traditional and coherent faith in heaven’s mandates, Chinese people are pleasantly prepared themselves for the concept of Heaven-Mandated-Nature in every human being, peculiar to human heart, which, small in biological form, functions immensely in comprehending, exposing and enlightening universalities of all cosmological beings. To them, having been inculcated in Confucian tradition, Heart-Nature does only symbolize human epistemological rights in free thinking but also the cosmological duties in matching such rights. Chinese scholars in general are all positively instructed with the Four-Sentence-Motto by Zhang Zai, a sophisticated Confucian thinker in Song Dynasty, that is : “To testify a cosmic heart between heaven and earth, to vindicate the heaven’s mandate for all human beings, to accomplish the scholarship of ancient Saints and to bring about universal harmony for future generations.”
 With this intellectual role model in connection with the insights of Mencius’ Heart-Nature Scholarship, Confucian scholars would convince themselves that all what is anticipated and motivated into action is started from human heart, which also distinguishes human being from all types of universal beings in that human heart comprehends and feels the ethical missions of heaven’s mandates. In a sense of ethical epistemology, human heart is identical to cosmic heart, as believed by Lu Jiuyuan, another popular Confucian philosopher assumed to be the initiator of Heart Sect in Song Dynasty. With a cosmic heart to accomplish missions in Confucian tradition, Mencius should be thus credited for a subjective-oriented philosophy on human moral rights with a balance between free-willed epistemological rights and ethically-intended cosmological obligations.
   The vocation of Great Husband expressed in the integration between Heart-Nature and Heaven-Mandated-Nature would also lead us to the importance of political and legal personality. When Mencius expounded the transcendence of Great Husband in its integration between righteousness and cosmic doctrine, he was vesting each self-conscious person with universal moral rights fully nourished and developed in a cosmic spirit of fairness and legitimacy. In the context of Chinese cosmology combining Dao(metaphysical dynamics) and De(physical representations), the moral rights or the rights of Dao De is the very right to life in the forms of all physical beings in the universe as well as its cognate universal obligations, to notice that if Dao De is specifically borrowed to indicate human virtue, then its cognate universal obligations are transformed into social duties. In due course, we see everyone’s holy right to punish what has been abused by secular powers, and such punishment has been termed as performing the political mission in heaven’s stead in Chinese heuristics or the judicial punishment in heaven’s stead in Chinese legal philosophy. A modern Chinese scholar compared the Heart-Nature Doctrine of Mencius with the conviction in human-right endowment in this conclusion: “Rights, in any case, have been mandated by heaven’s good wish, not by human initiative. Since human has been endowed by heaven’s mandates with nature, being vested accordingly with equal rights to exist as natural beings. If heaven has mandated human and other beings to co-exist, it has a good wish to decree human his rights to live with the help of other beings.”
 And this conclusion has traced its ideological tradition largely to the Heaven-Mandated-Nature Theory, which had been gorgeously enriched by Mencius with legal implications of universal moral rights.
  In the final analysis, we can not be safe in capturing the quintessence of Confucian political and legal thoughts by ignoring the concept of righteousness in Mencius’ philosophy, if the doctrines advocated by Confucius and Mencius were specifically termed as Confucius for humaneness and Mencius for righteousness. In the political situation termed as Big Chaos under Heaven, the concept of righteousness advocated by Mencius bears the sense of “ought” in his moral rights supposition, expressive of his political and legal transcendence symbolized by Saint King in his Differentiation between King and Despot. In his disgust at despotism, Mencius saw “is” in the positive legalism the limits in its instrumental “edicts, power and strategy”, with the supremacy in “ought” in the Confucian natural law to overtake “is” as the parallels of “holy heaven title and secular human title”, “virtue and position”, “moral rights and secular powers”, “people and monarch”, “sharing happiness with people and enjoying happiness lonely” and “a solitary public thief and revolutions of Tang Shang and Wu Wang”. In dialectical balance of rights and obligations as well as powers and responsibilities, Mencius created not only a subjective epistemology by means of Heart-Nature Scholarship, but also initiated the political and legal philosophy featured by ethical epistemology and cosmology. Comparing with the covenant rights in justifying God and justified human in the Christian tradition, the moral rights advocated by Mencius in his epistemological and cosmological doctrine of righteousness do suggest to Confucian legal philosophy human subjectivity, universal fairness and social revolution.
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