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e guestion of whether there is a unigue

East Asian model of development has -
trigued not only economists and political scien-
fists, but also sociologists, anthropologists,
historians, philosophers, and  religionists o
North America, Indeed, interestin the question
has extended beyond the confines of academic
inquiry, it has generated  heated  debates
among business executives, policy makers, and
commentators in the mass media throughout
the Western Hemisphere. Intriguingly, since
the question was first raised by Tuturologists,
such as  Herman Khan, [1] and com-
parativists, such as Peter Berger, [2] who
observed East Asia as concerned intelleetuals
rather than as informed researchers, the
scholars  specializing in East Asian studies
addressed  the question  primarily as a
response to demands outside their cxpertise.
As oa result, the discourse on the Easl Asin
development model functions al several dis-
linet levels: as an explanation for the general
public, as a way of assessing nternational
trade competitiveness, and as mput for for-
mulating government policies.
It is important to note that the role of
culture featured prominently when the ques-
tion was first raised. Both Khan and Berger
opted for a “"cuoltural' explanation of the uni-
quencss of  the East Asian  development
model, For them, however, an  explanation of
lhe economic dimensions of industrial East
Asia (for obvious cthnie and collural reasons,
Singapore is also included o this "region”)
focusing  on narrowly  delined  “institutional”

factors would have becn acceptable. It was
the inadequacy of such an explanatory model
in accounting for many cconomically relevant
social facts that prompted them to take the
role of culture seriously. Intent on critiquing
such decidedly "culturalist”" orientation, Chal-
mers Johnson has tried to show that “cul-
ture” is irrelevant in understanding the rise ol
Japan as a super economic power. Neverthe-
lisss, his assertion that  institutional innova-
tions, such as the role and function of the

‘Ministry of International Trade and Industry

(MITI} in post-War  Japanese ceonomic
development, can fully account for the spee-
tacular phenomenon, while highly informative,
enhances rather than weakens the "culturalist
argument. [3] On the other hand, Berger, who
is convinced that culture is irreducible, wor-
ricy  that an analysis which stresses  the
prominence of culture may render the East .
Asian model "unexportable” and thus selb-
defeating as a model that can be made
universal., The institutionalists  tend to under-
mine the role of colture, but the culturalists
are  deeply concerned about cultural deter-
minsm,

The perceived conflict between the m-
stitationalists and the culturalists, however, is
predicated on a false dichotomy, for while
culturalists in general arc also inslitutionalists,
a sizeable number of institutionalists elther
consciously reject any relerence (o culture or
madvertently neglect to mention the relevance
of culture in their analysis, In fact, militant
institutionalists are persistent in refusing o
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acknowledge the significance of culture (in-
cluding spiritual wvalues, social ethics, and
religious practice) in formulating an cxplana-
tion for the economic dynamics of industrial
East Asia.  Ironically, the  militant in-
stitutiomalists also  include those who are
specialists  in religious studics. [4] A good
number of  the so-called  culturalists  are
profoundly sensitive Lo institutional innovation
and constraint; yet, they insist that culture
cannol be reduced to an epiphenomenon (a
superstructure of the mode of production, a
response to the markel, or a consequence of
a government policy). Some of them strongly
belicve that institutions should also be under-
stood as patterns of human interaction laden
with cultural valoes. The economists by and
large constitute the majority of the militant
institutionalists. Their professionalism, while
the most rigorous among the social scientists,
has so significantly minimized the role and
function of culture in any respectable quan-
titative analysis that the discipline is virtoally
unmindful of a wvast arena of human ex-
perience vital to any actual cconomic be-
havipr. The economists do not make mistakes
within the parameters of their critical
seruliny. They are remiss in relepating culture
to the residual category which rarely, if ever,
becomes activated for serious  professional
consideration.

A caricature of the militant institutionalist
position was  recently woiced by a leading
seientist at the Academia Sinica in  Taiwan.
Obviously annoyed by the [requent reference
lo the contribution of Confucian ethics to the
rise of industrial East Asia in the mass
media, he assigned himself the task of cxplod-
ing the thesis by subjecting it to a simple
logical test published as a special column in
the most widely circulated newspaper. He
first announced that Confucian cthics is not a
necessary condition for cconomic develop-
ment: il it were, no non-Confucian societies
could develop economically, Then, he arpued
that Confucian ethics is not a sulficient con-
dition for economic development: if it were,
China should have developed economically
centuries ago. Having, in his mind, definitive-
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Iy rejected the Confucian thesis, he provided
his own list of the important factors for
Taiwan's ecconomic development, Although
"leadership of the government' (easily recog:
nizable as a cherished Confucian value! ) tops
the list, other culturally significant [actors,
such as thrift, are also mentioned. Yet, he
refused to acknowledge that Confucian ethics
has much to do with them. [5] Since then,
Professor Yang Kuo-shu of Taiwan University,
in his "microscopic verification”, establishes an
amazing degree of affinity between (raditional
value orientation and "personal modernity” on
the one hand, and organizational behavior on
the other. The post- Confucian hypothesis, in
his view, is supportable. [6]

The Post-Confucian Hypothesis

The term "post-Conlucian" may have been
comned by Harvard political scientist Roderick
MacFarquhar. In his attempt to delime broad-
ly the "Post-Confucian Challenge" as a way of
understanding why the Sinic world (the
Chinese cultural area) has been capable of
assimilating industrial capitalism as a way o
present a lotal (cultural as well as economic,
political, and social) challenge (o the West,
he identifies post-Confucian  characteristics,
such as sclf-confidence, social cohesion, sub-
ordination of the individual, education for ac-
tipn, bureaueralic tradition, and moralizing
certitude, as a key variable in explaining the
dynamics of Japan and the Four Mini-
Dragons (Taiwan, South Korea, Hong Kong,
and Singapore). [7] Peter Berger succinetly
formulates the post-Confucian hypothesis as
follows:

It is essentially simple; both Japan and the newly
industrialized  countries of East Asia belong 1o
the broad amea of influcnce of  Sintic: cvilization,
and there can be no doubl (hat Confucianism
has been a very powerful foree inoall of them.
The lypothesis is that a key variable in explain-
ing the cconomic peiformance of these countrics
is Confucian cthic — or post-Coalucian cthics, in
the sense that the moral valees in guestion arc
now relatively  detached from the Confucian tradic
tion proper and have become more widely dif-
fused. Mistorical evidence on the spread of

Confucian  education and deology is very
relevant 1o this hypothesis, but equally important
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is empirical research into the sway of Confucian-
derived values in the lives of oedinary people, many
of whom have never mead s Confucian classic and

hewe had little education, Confucian or other. [8]

The two conditions specified in Berger's
hypothesis merit further exploration. The "his-
torical evidence on the spread of Comfucian
education and ideclogy” is, of course, over-
whelming. Edwin Reischauer’s pithy article
on "The Sinic World in Perspective" groups
Japan and the Four Mini-Dragons together as
- integral part of the Confucian cultural
universe. [9] The assumptive reason underly-
mg Reischauer’s perspective is widely accepted
in the Sinological community: the spread of
Confucian teaching, as interpreted by Chu Hasi
(Zhu Xi, 1130-12(), was so extensive and
penetrating in China and peripheral countries
such as Korea, Vietnam, and Japan that prior
to the impact of the West in the mid-
nineteenth century, pre-modern East  Asia
conld be characterized as the Confucian age.
Specifically, since the thirteenth century in
China, late fourteenth century in Korea, fif-
lgenth century in Vietnam, and seventeenth
cenlury in Japan, the cultural elite shared the
same moral education and the political
leadership appealed to the same ritual sys-
tem, both defined in Confucian terms. In
other words, every educated male adult was
socialized in the same scriptural tradition,
namely the Four Books with the collected
commentaries  compiled by Chu Hsi, and
every statesman cmployed the symbolic
resources from the Confucian tradition for
governing the stale.

Further, through informal oral (ransmission
as well as well-structured local schools, the
Sinic world, despite race, class and gender,
became so familiar with Confucian categorics
of thought, realms of values, and rules of
conduct that its ) beliefs, attitudes, and be-
haviork were profoundly shaped by the Con-
fucian way of life, It would be far-fetched to
characterize the Sinic, world as exclusively
Confucian, for Mahayana Buddhism, Taoism,
Shamanism, Shintoism, Islam, folk religions,
and Christianity are also part of East Asian
(including Vietnamese) spirituality, but Con-
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fucian humanism must be recognized as a
common divcourse, Indeed, more than a cen-
tury of Western domination has not totally
undermined the moral fabric of the Confucian
discourse. For better or worse, it is still wide-
ly shared by East Asian Buddhists, Taoists,
Shamanists, Shintoists, Muslims, and Chris-
tians. Withoul stretching onc's imagination,
the Confucian discourse remains the “civil
religion” of East Asia, including Mainland
China, North Korea, and Vietnam. By “civil
religion' here is meant the value system that
puides ordinary behavior as well as gives ul-
timate meaning lo life in society. [10]

The relevance of Confucian  humanism (o
the Sinic world notwithstanding, Japan and
the Four Mini-Dragons are no longer Con-
fucian. In fact, they have been so Western-
ized or, more appropriately, Americanized,
that the presence of Confucian heritage can
no longer be taken for granted. Indeed, the
"moral fabric of Confucian discourse”,
restructured by Western and American ideas
rooted in the Enlightenment mentality which
glorifies scicnce and democracy, often reveals
itself as a distant echo rather than a loud
voice, [11] The linkage between the "Con-

‘fucian-derived values in the lives of ordinary

people” in modern East Asia and the Con-
fucian ethic in traditional elite culture has not
yet been specified. This s why “Robert Bel-
lah has coined the happy phrase ‘bourgeois
Confucianism’ to distinguish this from the
‘high’ Confucianism of the Mandarin elite of
traditional China". [12] Professor S.G. Red-
ding of the University of Hong Kong, in his
thought-provoking study on the Chinese spiril
of capitalism, suggests that the, nerms of the
Chinese entreprencurs are basically Confucian
in natifre. [13] Whether or not we choose to
label this iype of Confucian norms "bour-
geois', we must acknowledge that there is, in
comparative perspective, a 'lamily
resemblance” to what we take to be the core
values in the age of Confucianism.

As Wang Gungwu, the Vice-Chancellor of
the ' University of Hong Kong, poinis out,
“arguments lead[ing] back to Confucianism,
following a process of climination, some
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might say, because observers have not been
able to find much else in common among the
four [Mini-Dragons]. While Professor Wang
is cautious in noting that "[wle still do not
have the evidence to prove that Confucianism
would help us explain the suceess of the little
dragons’, he calls our attention to what he
terms "Low Confuctanism" as contrasted with
"High Confucianism":

It was only during the last few hundred years
that a kind of Low Confucianism appearcd
among the Chinese, In their popular forms, Con-
fucian cultural wvalues would have 1o include a
whole range of syncrefic: practices (including
Taist, Buddhist precepts, and  religious cxperien-
ces of all kinds) which were not sepaated [rom
the ideas of filial plety and loyalty to which most

peaple  adhered, [14]

He further supgests that in order (o refine
the post- Confucian hypothesis we must inves-
tigate both the long trading experience of the
Chinese and the mnature of trade m Con-
fucianism. His argument is impeccable:

With the fwenlicth century, however, the piciure
becomes far more complicated, s religious back-
ground, or an upbringing with secular [aith like
Confucianism, a factor in business success? MNo
matecr whether we look at Taiwan, Hong Kong,
Sigapore, or at South Korea, or afl the overseas
Chingse all over the world, we would find not
ouly Confuciins, Tacists, and Buddhists, bul also
Catholics, Protestanis, and Muslims. 1t would be
difficult o show that those who are consciously
Confucign are more swccessful than those whe
ame not or who actively profess other relimions
Yot we are agreed that, for the lour dragons
anyway, Confucian  values provide a common
thread, So we must return to the pature of
these values, and, in paricular, their nedationship
with trade as a cultural value. [15]

There is remarkable convergenee  between
Wang's Low Confucianism and Bellal’s Bour-
geois Confucianism. Il we specify the post-
Confucian hypothesis in terms of the norms
and values in the Chinese merchant culture,
the difficulty Berger encounters in presenting
his post- Confucian hypothesis may be over-
come, Specifically, the objection of Professor
Li Yi-yuan who contends that "Chinese folk
religion would be at least as important as
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Confucianism for the matter at hand” can
perhaps be met, [16] The issue is, of course,
much more complicated than simply the  dis-
tincion between two kinds of Confucianism.
For one. thing, China scholars have only
begun a systematic inguiry into the relation-
ship, whether complementary or  conflicling,
between High  Confucianism  and the folk
traditions in pre-modern China. The research
at the present juncture suggests a froitful in-
leraction  for mutwal enrichment  between
major Confucian thinkers, and the cultural
transmitters in popular religions not only ex-
isted, but also defined the pattern of Con-
fucian education. [17]

Max Weber was obviously wrong in defining
the Confucian ethic as "rational adjusiment o
the world". [18] Talcott Parsons’ assertion that
"ItJhe whole Chinese social structure accepted
and sanctioned by the Confucian ethic was
predominantly  a ‘particularistic’ structure of
relationships” [19] is also problematical. How-
ever, the post-Confucian hypothesis, while
rejecting  the Weberian and, by implication,
the Parsonian claim that Confuciamsm is -
compalible with modernization, is in full ac-
cord with the substantive Weberian thesis that
the spirit of modern capitalism is rooted in
cultural (specifically ethico- religious) values.
The oricnting questions lor us, as Berger
defines them, include: "[AJre there culiural
roots, and especially religio-ethical roots, of
modern Asian  capitalism? If  so, what are
they?™ [20] The post-Confucian  hypothesis is
meant to address these issues,

T he Dynamics of the Confucian Tradition

The post-Confucian hypothesis is predicated
on the assumptions that cullure matlers, Lhat
values people cherish or unconsciously uphold
provide guidance [or their actions, that the
molivational  structure of people is not only
relevant, but also crucial to  their economic
ethics and that the life-orientation of a sociely
makes a dilference in the economic behavior
of its people. These assumptions are neces-
sary o make the post-Conlucian  hypothesis
intelligible as an explanatory model. Also, the
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hypothesis 13 based on the scholarly consensus
that, in the Sinic world, the historical
evidence on the spread of Confucianism as
ehte education and as political ideology is
overwhelming and that the sociological data
on the sway of Confucian values in the lives
of ordinary people are extensive. Given that
the Confucian heritage is what Japan and the
Four Mini-Dragons have in common and
that, despite claims of Japanese exclusivism,
the pattern of East Asian development set in
motion in Japan and followed by the Four
Mini-Dragons has been remarkably consistent,
we need to examine first the salient charae-
teristics of the Confucian heritage and the
possible bearings they have on the distinctive
featurcs of the FEast Asian  development
model.

Numerous attempts have been made by
scholars 1o identify the Confucian-derived
values that are relevant to cconomic develop-
mend in industrial East Asia. Inspired by
Weber's thesis on the Protestant ethic, thrift
and industriousness have often been singled
out as major Confucian coninibutions to the
modern  East Asia work  cethic, A more
claborate attlempt also includes  family
cohesiveness and respect for anthority. Berger,
for example, enumerates “some of the Con-
fucian-derived wvalues  intended by the
hypothesis” to show they are relevant to the
work ethic and the overall social attitudes of
the region”. They include "a positive attitude
to the affairs of this world, a sustained life-
style of discipline and self-cultivation, respect
for authority, frugality, an overriding concern
for stable family life". [21] The walues
specified in Yang Kuo-shu’s emprical study
are more numerous. Hwang Kwang-kuo, a
professor of psychology at Taiwan University,
has made a systematic study on Confucianism
and East Asian modernization; the Confusan
values that he examines are the most com-
prehensive to date. [22]

Nevertheless, it is misleading to approach
the: Confucian  tradition as if its efficacy in
modern East Asla could be reduced to disem-
bodied values. Redding’s ingenious method of
clustering  these values in a more intelligible
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pattern is promising, but it is  beyond his
seope to pive a background understanding of
the current status of the tradition, Joseph
Levenson may have been right in charac-
terizing the Confucian fale in the twenticth
century as @ pale memory in the minds of
those who will struggle to revive it; but it is
one thing to [find genuwinely creative
reconstruction  of Confuctan  philosophy  and
quite another to detect the Confucian "habils
of the heart" at work. Indeed, the concerted
effort to "museumize” the Confucian relics has
nol  subdued its pervasive influenee on the
East Aslan mentality.

As many anthropologists, sociologists, and
psychologists have reminded us, the East
Asian  psycho-collural  construets are  Con-
fucian. In what sensc has the Confucian tradi-
tion survived after the total collapse of the
imperial order, the fundamental transforma-
tion of the agricultural cconomy, and a
profound chanpe in the family-centered social
structure? The belief that the Confucian
tradition has been inextricably linked to the
polity, economy, and society ol the "feudal”
past compels us to pronounce that the Con-
fucian fate was sealed when the political,
economic, and social forces that sustained it
had faded away., Actually, since the iconoclas-
te attack on "Confucius and Sons™ occasioned
by the May Fourth cultural movement in 1919,
the demise of Confucianism has been an-
nounced time and apain for the last 70 years,
Some scholars pinpointed 195 when the ex-
amination svstem based on the Confucian
classics was formally abolished as the vear that
Confucianism  died; others preferred the 1911
Revolution when the Emperorship based on
Confucian symbolism lost its legitimacy. The
Confucian "habits of the heart", however, sur-
vived and continued to flourish. Recently, in-
tellectual historians in the Mainland, to their
great surprise, have discovered that the New
Conlucian  Humanism emerging in the post-
May Fourth era 15 one of the most sophisti-
cated, wvibrant, and creative currents  of
thought in contemporary China, Tntellectuals
of all ideological persuasions in the Peoples
Republic of China take @t for pranted thar,
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for better or for worse, the Chinese social
ethic as well as the Chinese political culture
are inseparably intertwined with the Con-
fucian tradition.

The Chinese intelligentsia’s obsession with
the Confucian (radition as a defining charac-
teristic of Chineseness is, however, one-sided.
Like the major Axial Age civilizations, such
as Hinduism, Greek philosophy, Buddhism,
and Judaism (by implication, Christianity and
Islam), Confucianism is not only historically
complex, but culturally diverse. On the onc
hand, the category of Chinese culture is cer-
tainly larger than the Confucian tradition, for
Confucianism, while the most influential and
enduring, is but one of the several currents
of thought in Chinese history. Yet, on the
other hand, Confucianism is not exclusively
Chinese, for the Confucian tradition is also
Korean, Japanese, and Vietnamese. As
Professor Shimada Kenji of Kyoto University
poignantly rteminded colleagues at Peking
Universily on a visit during the Cultural
Revolution, Confucianism is a manifestation
of East Asian spirituality,. The underlying
message  is subtle but clear: If Peking is
embroiled in an anti-Confucian campaign,
there is mo reason why Kyoto, or, for that
matter, Seoul, cannot be the new cenler for
Confucian learning, Professor Wang Gungwu
defines the "Confucian world" as "the corc
arcas of China, Korea, Taiwan, Hong Kong,
and, around the edges, Singapore. Wictnam,
and Japan'. [23] Moreover, his study also in-
dicates that overseas Chinese communilies
(given the recent history of immigration, we
should add Korean and Vicinamese com-
munities as  well), throughout the world,
notably in Southcast Asia, North America,
and Western Europe, are also inheritors of
the Confucian tradition,

As a way of life, without the formalistic
structures of an  organized religion, Con-
fucianism not only coexisted with, but also
benefited from Taoism, Buddhism, and, more
recently, Christianity. The amalgamation of
Confucianism with Shintoism in Japan and
the blending of Confucianism with Shamanism
in Korea, not lo mention the phenomenon of
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the so-called Three Teachings in "Cultural
China", especially in Southeast Asian Chinese
communities, give a particular syncretic tex-
ture to the Confucian tradition. Surely, the
number of literate people who absorbed the
values of High Confucianism was small cven
in imperial China, but virtually every occupa-
tional group in traditional Easl Asia, includ-
ing the samurai, the farmer, the artisan, and
the merchant, was profoundly influenced by
the Confucian persuasion.

Tetsuo Nagita demonstrates the relevance of
the Confucian discourse in his seminal study
on the Japanese merchant culture in the
eighteenth century. [24] Yu Ying-shil's  sys-
{ematic inquiry into the merchani cthic in
traditional China reaches a similar conclusion.
[25] The pervasiveness of the Confucian way
of life in contcmporary East Asia is shown in
Koh Byon-ik’s surprising discovery that an
overwhelming majority of Korean Christian
converls continue to honor their ancestors by
actively participating in the Confucian rite of
ancestral veneration. [26] An increasing num-
ber of East Asians have joined organized
religions, but by becoming Buddhists, Chris-
tians, or Shintoists, they do not cease Lo be
Confucians.

The Confucian insistence that learning is for
the sake of the self and that the self is a
center of relationships, in sharp contrast o
the doctring of individualism in the modern
West, remains a powerful moral foree n East
Asia. This group-orientation (at least non-in-
dividualistic approach to life) based on the
supreme  value  of self-cultivation seriously
challenges the Parsonian assumption that "in-
dividualism (or, as he, Talcolt Parsons, called
it, ‘cgo-orientation’) is inevitably and intrinsi-
cally linked to modernity". [27] The rise of
Japan and the Four Mini-Dragons supgesls
an allernative path to modernity, a path that
raises fundamental questions aboul the linkage
between modernity, capitalism, and in-
dividualism. Further, it hints at the authentic
possibility of a spirit of capitalism rooted -in
the Confucian ethic: a {ransformative potential
pencrated by group solidarity and consensual
effort.
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The Confucian ethic, which Weber con-
demned as withowl "an inward core, of a
unificd way of hfe flowing from some central
and autonomous value position”, [28] scems 1o
have centered in an efficacious location much
more generative and dynamic than the lonely
sell: the sell that is not an island, but an
ever-expanding stream  of interconnectedness.
The ability of East Aslan entrepreneurs to
take full advantage of the human capital, be
it family loyalty, a disciplined work foree, or
supportive staff is not an accident. They are
beneficiaries of the Confucian way of life.

Equally important but less obvious is thal
the East Asian  concept of society itsell is
Confucian in character. The  adversary
relationship carcfully cultivated in American
cvil sociely is relegated to the background.
Despite fierce  competitiveness which
penerates a great deal of tension and conflict,
East Asian socictics are in essence "fiduciary
communities” which take internal cohesivencss
a5 a precondition for the well-being of the
people. The ability of leaders in  these
sociclies 1o mobilize resources on a large
seale from different sectors testifies to the
credibility of the basic Confucian precept that
the public good is not in conflict with private
mterests and the cnhancement of the wealth
of the nation will eventually bring profit to
all. To be sure, the rhetoric of patriotism is
so powerful that people are often blind to the
abusive use of power by the clite, but since
the Confucians believe that political leaders
ought to be moral exemplars as  well, any
revelation that the leadership is corrupt will
kad o0 a major crisis in legitimacy. Public
accountability is, therclore, neeessary  lor
political survival. The relative ease with which
industrial East Asian governments have (rans-
formed themselves into "development states”
must be understood in the context of this
pattern of interaction between the leaders and
the populace defined in Confucian terms.

Duty-consciousness, accordingly, is a double-
edged sword. The  pervasiveness of the
rhetoric of duty and the paucity of reference
to rights in the public discourse must not lead
us to the facile conclusion that respect for
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authority (or subjugation to those in power
al the expense of personal dignity) is always
one-sided. In the Confucian ethic, the sense
of duty is proportionate to the responsibilily
assumed. The heavier one’s  responsibility,
the more enhanced one’s sense of duty. As a
result, those who are in exalled positions musl
have a keener sense of their duty, for they
are respomsible for cxtended networks of
human relatedness. It is not at all uncommon
for the people to demand that officials fulfill
their duty as leaders. The reciprocity implied
in duty-consciousness makes it difficult  to
defend basic rights as inalienable part of
human nature, but it can safeguard against
abusive use of power by the ruling minority.
The Confucian spirit of protest, as shown on
university campuses, is well and alive in Easl
Asia.

The economic and political processes in in-
dustrial East Asia may have been gencrated
by geopolitical and institutional forces totally
unconnected with the cultural arena, buot the
responses  of East Asian people seasened in
Confucian values are instrumental in fostering
and maintaining the dynamics In  ways
profoundly meaningful to them and awe-in-
spiring to outsiders. Although it is premature
to conclude whether or not this kind of
development model shaped by the Confucian
ethic is exportable, there are certainly fea-
tures that can make this model universal and
thus, atiractive to those in search of a less
individualistic, less self-interested, and less ad-
versarinl  approach to modernity.

The East Asian Form of Life

The Confucian dimension in the East Asian
development model can be summed up in
three interrelated areas of concern: 1) the
style of political leadership; 2) the pattern of
social inleraction; and 3) the path of human
flourishing. All three can be subsumed under
the label of group-orientation; yet, lest we
commit the fallacy of constructing an ex
clusive dichotomy of group and individual, we
should insist that the relevant conceptual ap-
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paratus is the relationship between part and
whole. In other words, Confucian group-
oricntation assumes that the whole comes
mto bemg because of the parts, for it is made
up of the parts, and thal the parts realize
themselves through the whele, for they can-
not exist as isolated monads,

1) Styie of Political Leadership. It is quile
conceivable that political power and intellec-
tual influence are differeatiated in  Confucian
societies, Those who are powerful may not
have much intellectual persuasion and those
who are influential in the fine arts, literatore,
thought, and religion may be politically
powerless. The public demand, however, that
political leaders must also act as moral ex-
emplars and  that members of the cultural
elite must be socially responsible is charac-
teristic of all Confucian  socictics, Political
power and antellectual  inflluence  are, thus,
laden with far-reaching  ethical implications.
This, however, does not necessanly mean that
the East Asian cultural elite and ruling
minorily are  subjected to more rigorous
standards of moral conduct. It simply signifies
the relevance of  virtwe, cultivated  or
presumed, in defining leadership.

The hierarchical order, both pgender- and
age-specific, coexisting with a relatively open
meritoeracy makes the style of leadership
mysteriously complex 1o an outside obscrver,
but the person who wields real power and
influence is alwavs well-connected, not by
default, but by deliberate choice. Under-
standably, success in  e¢ither cconomic
entreprencurship or pelitical leadership is, 1o
a large extent, due to the human factor. Yet,
the winner is often the one who knows how
to employ people as an internalized skill
cather than one noted for his or her cunning
manipulation.

Authority is achieved by superior personality
traits, including the art of gentle persuasion.
An authoritative figure embodies both ex-
perience and wisdom. It is revealing to note
that in Japan, the real political leaders are
nol the elected officials who, like the nouveau
riche, become prominent despite themselves.
Rather, the senior bureaucrats in established
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ministries who  enter officialdom  through
rigorous examinations and climb the ladder
of success with proven records of public ser-
vice are the respected political leaders. The
respect for authority, properly  interpreted,
involves an elaborate ritual of publie recogni-
tion. It is a far cry from showing obedience
to those who are in power. Indeed, with g
high premium on consensus formation, real
leadership  always  involves  openness  and
receplivity to grassrools senliments.

Lucian Pye may have exaggerated the "lri-
umph of dependency’ in  centering  Asian
authoritarianism around "paternalistic  power”,
[29] For one thing, the style of leadership in
industrial East  Asia s so complex a ritual
process that it cannot be redoced to the
psvchodynamics  betwoen  parent  and  child,
Surely, child- rearing practice stll serves as o
reference point for analyzing  how power s
exercised in the political arena, but authority
as ritualized power in the Confucian concep-
tion 15 as much a social fact as a psychologi-
cal reality. If we accept Pye's assertion  thal
“Itlhe attraction of paternalism and the com-
pulsion of dependency are powerlul forees in
Asian cultures’ [30], the reason for this sym-
biosis must not be sought exclusively in whal
he calls the “psychodynamics of dependency”.
[31] Pye’s assertion that Family provides the
basic context lor human interaction is  well-
taken, but his description of the childs de-
pendency needs seems one-sided.

2) Pagem of Social Interaction. In a rather
graphic depiction, Pye illustrates his: theory
about the "psychodynamics of dependency’ as
follows:

Most Asians [oel that they will be accepted and
looked after by the collectivity if they behave in
the cxpected ways. The ideal position for the in-
dividual 1o his relationships with outhority s
much like the sitvation a child might wish to
have within the Ffamily. The citizen is inelined 1o
picture himsell a8 always the innocent party, He
finds modest satisfaction in detecting faults in
his leaders, for to do so inflotes his own self-es-
teem, but there & a limit to such sell- grotifica-
tion because he also needs o believe in the
ultimate bepevolence of public authority -~ much
as children draw back from their fantasy wishes
that their parcnis will duappear, while o the
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sme Ume clinging to thelr need o believe that
their parents will be all-protecting. [32]

There is a4 measure of truth in Pye’s ap-
parently simple-minded sketch. The lack of
psychology of suspicion on the part of the
people towards the leadership scems to in-
timate a kind of childlike naivete in matters
of political power. Pye, howewer, also ac-
knowledges that for cultures which stress de-
pendency to  become effective in promoting
modernization, "[a] key qualification is sym-
pathetic, supportive leadership”. [33] Actually,
the suceess of the post-Confucian socicties is
in large part the result of such leadership.
The real sirength, then, lics in reciprocily and
mutuality, rather than in subjugation and de-
pendency.

Family features prominently in the East
Asian pattern of social interaction. The type
of parent-child relationship based on depend-
ency in a nuclear family thal Pye analyres is
loo thin and shallow to account for the fully
developed dyadic relationships in a richly tex-
tured social setting, The family with a variety
of complex personal encounters provides an
excellent learning  environment for under-
standing apge, gender, and status in a natural
hierarchy. East Asians, scasoned in Confucian
lwaching on the "five relationships', tend to
have a much differentiated and sophisticated
appreciation of human relatedness.

While it is naive Lo believe that patlerns of
social inferaction Inm a  complex maodern
society, such  as  patron-clicnt, manager-
worker, doctor-patient, colleagues, comrades,
and fellow travellers, can be subsumed under
the "fve relationships”, the family's, especially
the extended family's, potential for nourishing
sensitivity and skills in inter-personal relation-
ships. must not be underestimated. The Con-
fucian conception that the self is the center
of relationships and that, as a dynamic cen-
ler, it constantly evolves arcund an ever-ex-
panding network of human-relatedness seems
to have helped East Asians develop a form
of modernization significantly diffcrent from
that achieved by Western individualism,

3 Path of Human Floudshing. It 15 often
acknowledged that  Confucianism holds 'a
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positive attitude toward the affairs of the
world". [34] The full implication of Confucian
this-worldly spirituality, however, is extremely
difficult to appreciate. The Weberian inter-
pretation of Confucian rationalism, as con-
trasted with  Puritanic ascetism, (otally
undermmes its transformative polential in
economy and society. The general impression
that Confucianism, by advocating adjustment
to the world, submitted to rather than
rebelled against the status quo further con-
demns it to a conservative, if not reactionary,
ideology. [Iromically, among the Axial Age
civilizations, Confucianism along, like Mar-
xism in the modern age, was committed to
the transformation of the world from within.
Indecd, Confucius made an existential choice
to become¢ a man among men and to seek
basic solutions to the problems of the world
by human effort. He refused to join the
proto-Taoists (the hermits) to drop out and
to find meaning in a state ol nature. He
never created a spiritual sancluary, Le, a
church, a temple, a shrine, or a synagogue, as
a sacred place diametrically opposed to the
sccular world. Instead, as Herbert Fingaretie
convincingly argues, he regarded the seeuolar
as sacred; he wanted to transform the politi-
cal order defined in lerms of power relation-
ships into a moral community. It scems that
his task was nol merely to give sacred mean-
ing to secular  politics, but to see to it that
sacredness 18 inherent in secularity. Strictly
speaking, the dichotomy of the sacred and
secular is nol applicable to the Confucian life-
orientation. For the Confucians, the world as
we know it i5 the home, and we, as children
of Heaven and Earth, are obliged to make
our home a  nourishing environment for
humanity.

As a philosophy of life, Conlucianism has
developed not only an art of living, but also
a science of managing the world, After all,
it was instrumental in developing the most
sophisticated and  enduring burcaucracy in
pre- modern  bistory. The livelihood of the
people (cconomics), governance. of the state
(politics), and the well-being of society at
larpe (sociology) bhave always been  central
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concerns of Confucians. The scholar-officials
in China, the civilan and military elite
(yangban) in Korea, and the samurai-
burcaucrats in Japan were paradigmatic Con-
fucians,

The Confucians respect natural  hierarchy,
such as age differentiation i the family,
recognize  the importance of status  and
authority in society, and acknowledge the
necessity of the division of labor in the
cconomic sphere. Historically, however, the
Confucian tradition has contributed to geron-
tocracy, authoritarianism, male domination,
anti-commercialism, and a host of other pat-
terns of thought and behavior that are incom-
patible  with the modernizing  process,
Contemporary scholars in Ching and  abroad
are fully justificd in pronouncing that the
public image of o typical Confucian is not at
all in accord with the modern  personality
type as defined by Alex Inkeles,

This, of course, does not mean that an East
Asian  politician, teacher, or merchant in-
fluenced by Confucian- derived values cannot
function effectively in a modern society. On
the contrary, the FEast Asian statesman,
scholar, or business executive, inspired by
Confucian humanism, may have more spiritual
resources o tap than their counterparts in
non-Confucian socictics.  Further, the emer-
gence of a new kind of Confocian
entrepreneurship raises challenging guestions
1o those who tend to define modernization in
cxclusive Western terms.  Actually, Inksles'
modern personality type, under the influence
of the Parsonian perception that in-
dividualism is an indispensable motive force
for modernization, may have to be modificd
in light of the East Asian experience.

The Confucian path to human flourishing,
neither a spirtual journcy to the other shore
nor a salvation in the next ife, is rooted in
the improvability of this world and this life.
While genetically it may not have contributed
to the emergence of the spirit of capitalism,
it scems in perfect accord with modern con-
selDUSHEess,
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Towards an East Asian Model

In summarizing the distinctive features of
Japan and the Four Mni-Dragons as a
‘model" of development, Ewzra Vogel offers
the following list: [35]

= 1. Post-Contucian blossoming

w2, Shared lear and determination

= 3. Stable core of leaders with vision

» 4. Single dominant party

= 5. Meritocratic development state

s 6. Changing comparative advantage

w 7. Guided privite enterprises with
world markel

s 8. Dacile virgin labor

» 2. Supply and demand-driven education

u 10, Relatively cqual wealth

w11, Low state wellare

w12 Cycle of suceess

Obviously, the role of culture is given proper
weight in Vogel's  assessment ol the Easl
Asian model. For' those who are concerned
that a cultural explanation is inherently deter-
ministic, Vogel's syneretic approach suggests
a way ol perceiving culture not as a constani
structure, but as a dynamic process. By jux-
taposing cultural clements with ingtitutional
and contingent faclors, we can pragmatically
evaluate how cultural values, combined with
institutional arrangements and contingent for-
ces, give rise (0 @ patiern of growth that can
serve as a model. Taking culture seriously
does not necessarily mean committing oursel
ves to an unexportable exclusivism. Rather, a
more nuanced and subtle understanding of
the dynamics of industrial East Asia requires
that we probe the coltural resources underly-
ing government  leadership, entreprencurial
spirit, social solidarity, educational ethos, and
moral fabric in Japan and the Four Mini-
Dragons, The evocation of the Confucian
dimension, if for nothing else, gives the intel-
lectual discourse on the East Asian model a
richer texture.
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