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Chapter 1 
Confucianism and Democratization  

in East Asia 
 
 

 
My friends, why are you distressed by your master’s loss of office? The kingdom has long 
been without the principles of truth and right; heaven is going to use your master as a 
bell with its wooden tongue.      

Confucius (1971:164), Analects (III. xxiv)  
 
Accompanied by very little fanfare but overflowing with symbolic meaning, a 
seventeen-ton, thirty-one-foot bronze statue of the ancient Chinese sage Confu-
cius appeared on Beijing’s Tiananmen Square on the night of January 13, 2011 
(Jacobs et al. 2011). That Confucius would share the Square with the embalmed 
body and fifteen-by-twenty foot portrait of Chairman Mao Zedong was ironic, to 
say the least. During the Cultural Revolution, Mao had heaped particular scorn 
on what he deemed to be a backward, “feudal” Confucian tradition that suppos-
edly stood in the way of China becoming a socialist paradise. Mao had therefore 
ordered the destruction of Confucian texts, temples, and statues throughout the 
country. By 2011, however, Confucius apparently had been successfully re-
educated; the statue marked his re-emergence from the political wilderness. Per-
haps Communist Party elites thought that they had rediscovered an ancient ally 
who could provide an ideological rationale for a polity weaving a delicate bal-
ance among capitalist economic principles, consumer culture, and authoritarian 
political practices. Maybe the appearance of the statue was an attempt to culti-
vate some “soft power” to go along with China’s sudden rise to political and 
economic prominence. Or possibly it was an implicit recognition by party offi-
cials that Communism had failed as a unifying belief system for China and that 
Confucianism might be made to take its place. Yet three months later, on the 
night of April 20, the figure mysteriously disappeared from Tiananmen Square 
just as suddenly as it had appeared. No official word has been offered for why 
the statue was initially erected, or why it was just as suddenly taken down. It is 
safe to say that Confucius and the Confucian tradition did not change much be-
tween January and April of 2011. What apparently did change was the percep-
tion among Chinese political elites about how helpful that tradition could be in 
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their larger social and political efforts to maintain power. Perhaps they conclud-
ed that Confucius was “feudal” in his thinking after all. Maybe they decided that 
the ancient philosopher had little to offer to contemporary issues. Or possibly 
they discovered that the Confucian tradition had resources to challenge the very 
economic and political practices that they had hoped it might legitimate.  

This vignette demonstrates the political relevance of a Confucian tradition 
that is more than two thousand five hundred years old. In that time, the words 
and teachings of Confucius have been used, abused, manipulated, and distorted 
by political leaders. Most often, the tradition has been used to justify political 
authoritarianism, but more recently some have asked whether Confucianism is 
actually more consistent with democratic principles and practices. This book 
will focus on the role of that tradition in the democratization of the Chinese-
speaking island of Taiwan. In just under a decade, from the lifting of martial law 
in 1987 to the first direct presidential election in 1996, Taiwan transitioned from 
an authoritarian, one-party state to a multi-party democracy. The economic and 
political factors that contributed to this remarkable transformation have been 
examined by a number of scholars (Chao and Myers 1998; Copper 2003; Rigger 
2003; Roy 2003). Such accounts have effectively explained the mechanics of 
how and why political change came to Taiwan, but what is less understood is 
what role, if any, ideology played in this process. The question that we seek to 
answer in this book is what part Confucianism played in this political progress.  

The related social-scientific literature on democratization is vast (Geddes 
2009). While works in this field differ in the causal mechanism highlighted, they 
share a theoretical focus on the economic and political factors that cause democ-
ratization. Some of the seminal thinkers in this area include Seymour Martin 
Lipset (1959), who argues that modernization causes democracy; Carles Boix 
(2003), who demonstrates that democracy is more likely in countries where the 
income distribution is more equal; and Adam Przeworski et al. (2000), who 
counter that while economic development reduces the likelihood of democratic 
breakdown, it does not by itself cause democratization. Although this literature 
has made great strides in helping to explain the multiple factors that cause dem-
ocratic transitions, these studies are largely silent on how democratization 
changes and is changed by a state’s ideological system. We contend that politi-
cal development is about more than evolving institutions and political practices; 
it also encompasses a modification in citizens’ beliefs about politics. Old ideo-
logies can adapt to those changes and help shape them, or they can be swept 
aside. What was the fate of Confucianism as Taiwan democratized, and what 
will this ideology’s destiny in the newly democratic state be? 

Much of the debate about Confucianism and democracy has taken place at a 
theoretical level (e.g., Bell 2006; Chuang 2006; Chen 2007; He 2010); the cen-
tral focus in that conversation has been about the ideological match between 
Confucian and liberal-democratic values. However, analyzing the function of 
Confucianism in Taiwan’s democratic transition also raises important empirical 
questions. In actual fact, what has been the historical role of Confucianism in 
Taiwan? Do any empirical data from the island suggest that adherence to Confu-
cian values is consistent with support for liberal-democratic ones? We will also 
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enter the theoretical argument in the rest of this chapter, but this book primarily 
focuses on historical or quantitative analysis. Specifically, we will use inter-
views with Taiwanese political elites, summaries of public-opinion polls, and 
content analysis of legislative debates and public school textbooks to uncover 
Confucianism’s historical and contemporary role in Taiwan’s political liberali-
zation. Our work is thus distinctive in combining theoretical and empirical ap-
proaches and quantitative and qualitative analyses in its investigation of the 
complex relationship between Confucianism and the state on the “Ilha Formo-
sa.” 

While our focus in the rest of the book will primarily be on Taiwan, the 
questions posed and answers provided have tremendous relevance for develop-
ments throughout the region. Taiwan has democratized, but countries such as 
China, Singapore, and Vietnam are not nearly as far along in that process. Given 
the experiences of Taiwan, is Confucianism likely to contribute to democratiza-
tion in these other countries or to hinder it? Does Confucianism mainly legiti-
mate authoritarian state actions, as has often been the case historically with the 
tradition, or can an “alternative” Confucianism challenge political authoritarian-
ism and promotes democratization?  

The relationship among Confucianism, political development and some 
form of democracy has generated much controversy in the last half-century. As 
we noted earlier, Mao Zedong, or at least some leaders of the Cultural Revolu-
tion, tried to eradicate this system of thought as anti-Communist (Gregor and 
Chang 1979; Schirokauer 1991:368). More recently, Singapore’s Lee Kuan Yew 
(Zakaria 1994; see also Lee 2000) has extolled “Asian values”—a proxy for a 
particular form of Confucianism—for promoting economic development and 
political stability but also for limiting the kind of “excessive” personal liberties 
exercised in the West. But Presidents Kim Dae Jung (1994) of South Korea and 
Lee Teng-hui (1995) of Taiwan countered that Lee Kuan Yew had misappropri-
ated the Confucian tradition for his own self-interested purposes. It would be 
easy to claim that this argument said more about the contested nature of politics 
than it did about any inherent interpretive issues within Confucianism except 
that a similar theoretical debate about the compatibility of Confucianism and 
democracy also divides social scientists and political philosophers (Xu and Xiao 
1988; Barr 2000; Jacobsen and Bruun 2000; Song 2002; Tan 2004; Bell 2006). 
Scholars such as Peter Moody (1996), Li Chenyang (1997), Robert Weatherly 
(1999), Hu Shaohua (2007), and David Elstein (2010) highlight how the tradi-
tional Confucian stress on hierarchy, social order, and an individual’s duty to-
ward others as well as the absence of any particular notion of individual rights 
may inhibit the promotion of liberal democracy. Samuel Huntington (1996:108) 
speaks of the “rejection of individualism and the prevalence of a soft form of 
authoritarianism or limited forms of democracy” in East Asian societies that are 
imbued with Confucian values. Michael Freeman (1995), Wm. Theodore de 
Bary (1998), Joseph Chan (1999), Albert H. Y. Chen (2007), and He Baogang 
(2010) on the other hand, counter that the Confucian tradition is flexible, that it 
allows for more than one interpretation, and that it can be used as a basis for 
democracy and human rights.  
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It is hardly noteworthy to point out that Confucianism has been manipulated 
by political leaders and regimes to support authoritarian practices and suppress 
democratic initiatives. What is less apparent is whether this tendency is endemic 
to Confucianism. To help us think about answers to this question, we want to 
turn our attention briefly to the German sociologist Max Weber. Weber’s work 
on religion and Confucianism provides helpful, albeit at times contradictory, 
answers to the issue of how independent Confucianism, or any other ideology, 
can be from the state. In a surprising way, his work anticipates the contemporary 
debate about Confucianism and democracy.   

 
 

Weber’s Theories of Ideology and the State 
 

Max Weber is distinctive among western social theorists of the late nineteenth 
and early twentieth centuries in that he writes extensively about Confucianism. 
In that work, Weber offers a perceptive analysis of the complex relations be-
tween religious ideas and social and political institutions. What is decisive for 
Weber is the “theoretical attitude toward the world” (1963:209) taught by differ-
ent religious and ideological traditions. For “salvation religions,” including Ju-
daism, Christianity, and Islam, ethical imperatives stand outside and potentially 
in judgment of worldly practices. This conflict between divine mandates and the 
way the world actually operates opens the possibility for “tension with and op-
position to the world” (1963:207). Conflict can occur “when a religion is the 
pariah faith of a group that is excluded from political equality but still believes 
in the religious prophecies of a divinely appointed restoration of its social level” 
(1963:228). Or, clashes can ensue whenever a gulf exists between “ethical de-
mand and human shortcoming, consciousness of sin and need for salvation, con-
duct on earth and compensation in the beyond, religious duty and socio-political 
reality” (1951:235). Weber’s point is that religious traditions that have ethical 
obligations to a “hidden and supra-mundane God” who is beyond the world will 
at some point find themselves in a “state of tension with the irrationalities of the 
world” (1951:227 & 236). 

For Weber, however, Confucianism “rejected all doctrines of salvation” 
(1951:122) and sought instead to accommodate itself to the world. The ethical 
duties in Confucianism were to be found in this world; they “owed nothing to a 
supra-mundane God” and those values were “never bound to a sacred cause or 
an ideal” (1951:236). Instead of an external ethic that might motivate adherents, 
Confucianism was “only interested in affairs of this world such as it happened to 
be.” Far from the goal of world transformation, the objective for the Confucian-
ism acolyte was “adjustment to the world, to its orders and conventions” 
(1951:152 & 155).  

As a consequence, Confucianism became a conservative, world-affirming 
ethic which “intentionally left people in their personal relations as naturally 
grown or given” (1951:240). In an authoritarian, tradition-bound Chinese culture, 
Confucianism necessarily became the ethic “of a particular social class . . . an 
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elite class the members of which have undergone literary training” (1963:127), 
while at the same time the tradition “facilitated the taming of the masses” 
(1951:235). Because Confucian values did not reach beyond the observable 
world, Confucianism simply lacked the theoretical resources to challenge exist-
ing practices. In contemporary parlance, Confucianism in Weber’s reading could 
hardly be expected to challenge pre-existing authoritarian practices, or counter 
those values with more democratic ones.  

However, Weber’s argument about the autonomous role of religious ideolo-
gies in a social order provides a plausible avenue to challenge his own claims 
about the restricted role for Confucianism. In his general sociological work, 
Weber argues that religious values and ideas can shape social behavior. A belief 
system can motivate human action and under certain circumstance shape the 
surrounding economic and political institutions. To demonstrate his claim, We-
ber analyzes a very specific question: why did capitalism develop when and 
where it did? For Weber, the decisive factor was the formation of a Protestant 
religious ethic. The Reformation introduced a radically new set of values, in-
cluding the notion of a personal call from God and worldly asceticism, which 
proved conducive to capitalism. The fulfillment of one’s call from God became 
“the highest form which the moral activity of the individual assumed” (1958:80). 
Just as “every legitimate calling” (1958:81) had exactly the same worth in the 
sight of God, so too did everyone have the same obligation to fulfill God’s du-
ties on the earth. For the Protestant, the goal was to remake the world in light of 
God’s ethical demands rather than to accept the world as it was. As Weber notes 
in a footnote, this calling became a “sort of categorical imperative. Only the 
glory of God and one’s own duty, not human vanity, is the motive for the Puri-
tans” (1958:276). 

In practice, this worldly asceticism both validated secular vocations and le-
gitimated the division of labor since it produced “unusually industrious work-
men, who clung to their work as to a life purpose willed by God” (1958:177). 
Weber described this moral justification for worldly activity as “one of the most 
important results of the Reformation” (1958:81). The ethic encouraged success 
in the world and the accumulation of wealth, supposedly not as ends in and of 
themselves, but as a “sign of God’s blessing” (1958:172). While it was not in-
tended as a way to promote capitalist development, this religious activity “did its 
part in building the tremendous cosmos of the modern economic order” 
(1958:181). The historical accuracy of Weber’s theory connecting the rise of 
capitalism with a Protestant religious ethic is unimportant to us; what matters is 
his claim that ideas influence the behavior of religious adherents. For Weber, 
religious doctrines work independently of state demands; they motivate behavior 
and shape outcomes in ways that have little or nothing to do with state interests. 
Under certain circumstances, those ideas could even work in ways contrary to 
state or ruling-class interests.   

As we noted above, Weber did not imagine that Confucianism could func-
tion in a similar way. We suggest, however, that his treatment of Protestantism 
and his understanding of how religious doctrines could motivate ethical action in 
contrast to state interests are more relevant to Confucianism than he himself 
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imagined. Weber contends that because Confucianism was not a salvation reli-
gion, no necessary tension existed between the demands of the tradition and the 
practical realities of the world. As a consequence, Confucianism was necessarily 
a world-affirming ethic. Weber’s treatment of Confucianism and Puritanism as 
mutually exclusive types of rational thought bears some consideration. While 
each worldview provided a way of life for adherents based on a set of beliefs, 
they differed, according to Weber, in that Puritanism was a salvation religion, 
while Confucianism was not. Thus, Confucianism as an ideology did not create 
tension within the world as Puritanism and potentially all other salvation reli-
gions did. Even if one assumes for the sake of argument that Confucianism is 
not a salvation religion, tensions could still conceivable arise between the ethical 
demands of the Confucian tradition and how the world is actually operating. It 
might be possible, therefore, that Weber is right that Confucianism seeks “ad-
justment to the world,” but only if the world is in harmony with Confucian val-
ues. The Confucian values of social harmony and social hierarchies might ordi-
narily dictate resignation to the political order of the day, but not if the political 
rulers are failing to live up to the ethical obligations that they have to those they 
govern. Weber might be right that strictly religious traditions have a greater ide-
ological capacity for conflicts with the world, but it does not follow that a non-
religious belief system such as Confucianism cannot have them as well.  

Related to this critique is Weber’s treatment of the Confucianism of his day. 
Weber first published his work The Religion of China in 1915, just a few years 
after Sun Yat-sen officially established the Republic of China (ROC). Sun’s 
effort to modernize China implicitly included a reformulation of Confucianism 
in a more liberal direction, but that trend had hardly taken hold when Weber was 
doing his research. He was no doubt right that Confucianism functioned as a 
conservative ethic in China at the time that he analyzed it. However, Weber is 
guilty of reifying a particular interpretation of Confucianism, one that is bound 
up with the way that tradition functioned in late nineteenth-century China. But 
traditions change, and Weber more than anyone else understood this phenome-
non. Protestantism was an outgrowth of Catholicism, and the numerous 
Protestant traditions that Weber so carefully analyzed were a product of the 
Protestant Reformation. Intuitively, Weber appreciates that there is no such 
thing as a context-free, historically non-contingent force known as Christianity, 
or even Protestantism. Both Christianity and its Protestant subculture were shap-
ers of and shaped by historical circumstances. They developed in ways that no 
one could predict, shaped the lives and actions of believers, and brought about 
political and economic results no one could have anticipated. But, the same ar-
gument can be made about Confucianism. Weber essentializes a narrow inter-
pretation of Confucianism as a statist ideology, failing to consider that the Con-
fucianism he studied in the early twentieth century was no more insulated from 
historical processes, and from change, than was Christianity. 

Weber, in short, offers opposing ways of resolving the question of the com-
patibility of Confucianism and democracy. His treatment of Confucianism as an 
historical phenomenon implies that he could not foresee that value system ever 
undermining authoritarian practices or legitimating democratic ones. However, 
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his understanding that ideas change and that those norms and values can power-
fully influence political outcomes in new and unpredictable ways suggests that 
Confucian values could bolster democracy.     

Ernst Troeltsch, an early twentieth-century German theologian whose work 
draws on the sociological insights of Weber, is helpful on this point. Like Weber, 
Troeltsch focuses on the social and political roles played by religious beliefs. 
His key contribution is distinguishing between a sect and a church as sociologi-
cal concepts. For Troeltsch, a sect and a church are not just different institutional 
forms of the Christian religion; they also have divergent social ethics, doctrines, 
attitudes toward the world, understandings of the religious tradition, and social 
classes to which they appeal. The church is world-affirming. It is in “close con-
nection with the . . . development of Society,” or an “integral part of the existing 
social order,” and it “utilizes the state and the ruling classes” (1960:221) for its 
own purposes. The message and ethic of the church is a universal one, and it 
tries to compel “all members of society to come under its influence and sway” 
(1960:338). By so doing, the church is able to exert considerable influence on 
society, but it also becomes “dependent upon the upper classes” (1960:331) and 
ultimately is as much “dominated by the world” (1960:342) as it dominates the 
world. 

Sects, by contrast, “renounce the idea of dominating the world” (1960:331), 
aiming instead for personal transformation. They appeal largely to the lower 
classes who are united by an intense commitment to religious faithfulness, but 
sects do not “believe that the world could be conquered by human power and 
effort” (1960:337). They are in no position to shape the values of the larger so-
ciety, but as a result sects have less need than does a church to make compro-
mises with the state. Troeltsch contends that both church and sect are “based 
upon fundamental impulses of the Gospel” (1960:342). The Christian tradition, 
therefore, contains the seeds for either institutional form of religion, based upon 
how the scriptures are interpreted and on what cultural, political, and social con-
ditions prevail. 

 Troeltsch’s distinction between church and sect holds a number of im-
portant implications for Confucianism. In his terminology, Confucianism has 
functioned exclusively as a church. Its ethic is universal, and it has been closely 
allied with the existing social order, including the ruling, upper classes. In that 
position, Confucianism has been able to shape the social order and its values, 
but it has also had to accommodate itself to a largely conservative ethic and has 
always been in danger of being dominated by the powerful classes, rather than 
dominating them. However, Troeltsch does not reify the church type as the es-
sential organizational form for religion. Under certain conditions, sects and a 
sect-like mentality developed within Christianity. Moreover, most religions 
seem to develop church and sect forms at various times in their history. We see 
no reason to think that a transformative, sect-like development is impossible for 
Confucianism or to believe that, if it developed, it would fail to create a Confu-
cian tradition challenging authoritarian practices and promoting democratic ones. 

Finally, Weber’s insight that ideas are independently important in shaping 
social and political outcomes has been used in recent years by political scientists. 
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Rogers Smith (1988) and Robert Lieberman (2002), among others, have argued 
persuasively for an autonomous role for normative ideas in accounts of politics. 
Moreover, both of them note that existing theories of politics, which might do a 
good job of explaining political outcomes at a given moment in time, have a 
harder time accounting for long-term political change. Only a focus on the role 
of ideas, and on the way in which ideas about politics can change, can adequate-
ly explain the discontinuities in political development. For the purposes of our 
book, this insight is relevant because East Asia is experiencing dramatic social 
and political change. What is yet to be explained is the role ideas are assuming 
in this transformation.  

To explore this question, in this chapter we analyze the role of Confucian-
ism in four East Asian societies: Taiwan, the People’s Republic of China (PRC), 
South Korea, and Singapore. These countries are ideal for our comparative pur-
poses for two reasons. First, as we will demonstrate below, there is widespread 
adherence to key Confucian values in each of these regions. Consequently, we 
can analyze the role that this ideology plays in the four societies. Second, the 
nations differ in their degree of democratization. China and Singapore are au-
thoritarian regimes, while Taiwan and South Korea have an authoritarian past 
but have made the transition to democracy.1 This political difference should al-
low us to see if Confucianism as an ideology has changed with democratization.  

The data for this chapter come from public-opinion surveys and documents 
related to the transmission of Confucianism in the four countries. We particular-
ly focused on Taiwan because it is culturally Chinese, which Korea is not, but 
also adheres to liberal-democratic norms, which is not the case in China and 
Singapore. Our investigation indicates that although authoritarian governments 
found and continue to find many resources in Confucianism to buttress their rule, 
today’s liberal-democratic states in East Asia have begun to create a space for 
the development of a truly independent Confucianism that is either politically 
“neutral” or even supportive of democracy and human rights.  
 
 

Public Opinion on Confucianism and Democracy 
 
Confucianism is a rich and complex tradition that does not easily lend itself to 
simple definitions. What we seek to measure is a least-common-denominator 
Confucianism that is true to the tradition but does not predetermine our empiri-
cal results by veering in a legalist, anti-democratic direction or by taking on a 
pro-democratic interpretation such as that offered by Mencius (1970). Focusing 
on the core Confucian texts The Analects, The Great Learning, and The Doc-
trine of the Mean, we will therefore define Confucianism as an ethical system 
that places primary emphasis on family loyalty, social hierarchies, and social 
harmony (Yao 2000; Oldstone-Moore 2003; Goldin 2011). These three norms 
lie at the heart of the “five right relationships” that are universally recognized as 
the foundation of Confucianism.  
 To measure these three core values, we used one item each from waves one 
(2001-2002) and two (2005-2006) of the Asian Barometer.2 Our family loyalty 
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question was whether “for the sake of the family, the individual should put his 
[or her] personal interests second.” For social hierarchies we used “if there is a 
quarrel, we should ask an elder to resolve the dispute” in wave one and “being a 
student one should not question the authority of [one’s] teacher” in wave two.3 
Our social harmony item was “when one has a conflict with a neighbor, the best 
way to deal with it is to accommodate the other person.” Our democracy indica-
tor was the sum of two questions about the extent to which our country should 
be “democratic now” and the degree to which “democracy is suitable for our 
country.” 
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Figure 1.1. Support for Confucian Values in China, Taiwan, Singapore, and 
Korea (Asian Barometer waves one and two; percent “strongly agree” or 
“agree”).  
 
 As figure 1.1 indicates, Confucian values are broadly supported in each of 
the four countries. If we measure mass-level support, democratization does not 
appear to have dramatically undermined adherence to these core values. (We 
interpret the relatively low approval for social harmony in Taiwan as an effect of 
the deep ethnic tensions between “mainlanders” and “native Taiwanese.”) The 
one variable that might be experiencing a “democratization effect” is that for 
social hierarchy. In the five years between waves one and two, Taiwanese re-
spondents have reduced their support by 30 percent, and support is also relative-
ly low in democratic South Korea and semi-authoritarian Singapore. 
 In figure 1.2, we have summarized our bivariate analysis of the correlation 
between the democracy indicator and the measures of our three Confucian val-
ues. In this graph, a negative correlation coefficient indicates that as support for 
the particular Confucian value rises, enthusiasm for democracy declines. A posi-
tive correlation indicates that as agreement with the Confucian value rises, so 
too does adherence to democracy. In the most authoritarian country, China, all 
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three indicators of Confucianism were associated with lower support for democ-
racy in the first wave. Four years later, however, no Confucian value was nega-
tively correlated with democracy, while one (family loyalty) saw a positive cor-
relation. Substantively, the wave two data may indicate that China’s political 
culture is democratizing even if its political institutions remain rigidly authori-
tarian. Wave one of these data also confirms Weber’s contention that Confucian-
ism in China was a conservative, state-affirming ideology. Our findings are sim-
ilar for “partly free” Singapore; as enthusiasm for family loyalty and social 
harmony rise, opposition to democracy increases. However, no statistically sig-
nificant relationship exists with the third Confucian value, social hierarchy. 
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Figure 1.2. Relationship between Support for Democracy and Confucian Values 
(Asian Barometer waves one and two; Pearson correlation coefficients between 
democracy and the three Confucian values; r = .002 “stubs” for no relationship).  
 
 The results for the two democratic countries, on the other hand, differ 
markedly from those for the two authoritarian states. In the two waves from 
Taiwan, no Confucian value has any statistically significant relationship with 
democracy. Although Confucianism does not yet appear to increase support for 
democracy, it no longer undermines democratization. The results are similar for 
South Korea. There, the only Confucian value that inhibits democracy is family 
loyalty in the first wave. In the second wave, on the other hand, even this corre-
lation had disappeared. These results indicate that as Korea consolidated its de-
mocracy, Confucianism became less likely to inhibit democratic values. While 
the relationship between Confucian values and support for authoritarianism was 
strong in China and Singapore, this bond appears to have broken in democratic 
Korea and Taiwan. What could explain this large difference in the role Confu-
cianism plays in authoritarian versus democratic countries?  
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The Transmission of Confucianism in East Asia 
 

The varying results from the data raise the question of why Confucianism is 
playing a different role in the authoritarian (China and Singapore) versus demo-
cratic states (Taiwan and South Korea). One approach would be to step back 
causally and examine how people are learning Confucianism in the two sets of 
countries. Perhaps in authoritarian states, leaders are promoting a Confucian 
worldview that is consistent with their maintaining political power, and the ide-
ology is assuming the role that Weber imagined for it. In democratic states, 
however, Confucianism may have become autonomous from the state and begun 
to develop in ways that Weber could not have predicted. While Weber under-
stood that an ideology could be autonomous from the state, he did not see Con-
fucianism playing that role. But democratic change in the region, along with the 
separation of Confucianism from the government, might be transforming the 
tradition in a myriad of ways.  
 The relationship between the state and Confucianism in China, the first au-
thoritarian state we examine, is long-standing, rich, and varied. For centuries, 
Confucian thought supplied an ideology that legitimated political authority, it 
was the basis for the civil-service system used by state officials who exercised 
power on the emperor’s behalf, and Confucianism offered an ethical system that 
shaped familial and personal values. The cultural and political supremacy of 
Confucianism was challenged on two fronts in the twentieth century, however. 
The modernist leaders of the May Fourth Movement of 1919 (Zhou 1960) ar-
gued that adherence to Confucianism inhibited political and scientific progress 
in China, and Mao later attacked it during the Cultural Revolution because it 
supposedly was “reactionary” and impeded the realization of Communism in 
China (Rozman 1991; Elman, Duncan, and Ooms 2002). 
 After some decades in the political wilderness, however, Confucianism has 
made a stunning comeback in the Middle Kingdom (de Bary 1998; Lynch 2006; 
Fan 2007; Mooney 2007; Angle 2010). Centers for Confucian studies have been 
established at a growing number of Chinese universities, books and television 
programs on Confucianism have become very popular, and Confucius Institutes 
and language study programs have been formed at universities around the world. 
None of this activity would have been possible without implicit support from the 
government, which has at times embraced Confucian values in public statements 
and proclamations. Significantly, the past two Chinese presidents, Jiang Zemin 
and Hu Jintao, have promoted, respectively, “rule by virtue” and the creation of 
a “harmonious society,” both of which are widely understood as fundamental 
Confucian norms. The overseas Confucius Institutes are funded by the govern-
ment and are part of a larger diplomatic effort by China to promote its “soft 
power” overseas (Starr 2009). Closer to home, Confucian activities and teaching 
have begun to appear in the state-run schools, and the government has even al-
lowed for the formation of some private schools that focus on memorization of 
the classic Confucian texts (Angle 2010). 
 Some, and possibly much of the popular appeal of Confucianism is that it 
fills an ideological void left by the decline of any significant belief in Marxism-
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Leninism, or Communism, and it offers a value system to counteract some of the 
harsher features of the newly formed capitalist system. However, it is also hard 
to avoid the conclusion that the Chinese government’s interest in Confucianism 
is that it helps to legitimate its own rule. While its relevant activities are not as 
heavy-handed and explicit as the efforts of Lee Kuan Yew in Singapore to justi-
fy his political authoritarianism, the Communist Party’s interest in Confucianism 
in China is consistent with its goal of maintaining political power. The brand of 
Confucianism promoted focuses on personal virtues, Chinese nationalism, and a 
harmonious society; the government seems to have little interest in advocating a 
more democratically inclined interpretation of the Confucian tradition. Accord-
ing to our data, at the mass level the government’s imprint on Confucianism 
appeared to have taken hold in the early 2000s; adherence to Confucian values 
in China was initially associated with lower support for democracy in the first 
couple of years of the twenty-first century if not several years later.  
 Our second authoritarian state is Singapore. In the 1980s, the country’s 
founder, Lee Kuan Yew, and his aides set about countering “unwholesome 
Western influences” by formulating and promoting “Asian values,” an allegedly 
non-ethnocentric way of referring to Confucianism in the island state. According 
to a 1988 statement by Lee’s deputy Goh Chok Tong, economically successful 
East Asian nations all subscribe to a “Confucian ethic.” Goh thus recommended 
“formalis[ing] our [Confucian] values in a national ideology and then teach[ing] 
them in schools, workplaces, [and] homes, as our way of life” (Vasil 2004:169-
170).4 Even as early as 1974, however, the ruling People’s Action Party (PAP; 
see Bellows 1970) had already initiated its “Education for Living” and civics 
curriculum in the secondary schools as a way to foster such “Asian moral val-
ues” as filial piety and obedience to the government and other authorities.  
 Not content with this modest beginning, in 1982 the Ministry of Education 
asked eight prominent scholars of Confucianism to outline the lesson plans for a 
new course in “Confucian Ethics.” The government then urged ethnic Chinese 
students, who comprise the majority of pupils in Singapore, to enroll in this 
Confucianism class instead of one of the other options for fulfilling a new re-
quirement in “religious education” (e.g., Islam, Hinduism, Christianity, or Bud-
dhism). Making explicit the political content of the Confucianism the schools 
would be teaching, Education Minister Goh Kung Swee asserted that Confucius 
“believed that unless the government is in the hands of upright men, disaster will 
befall the country. By the way, the PAP also believes the same thing” (Tan 1989; 
Kuo 1992; Chua 1995:153-168; Hill and Lian 1995:154-157 & 201-219; 
Tremewan 1996:91 & 117-119; Rahim 1998:159-183; Hill 2000; Lele 2004). 
Although some such efforts to force-feed Confucianism later had to be revised 
in the face of popular resistance and problems with implementation (Wong 
1996), one may still conclude that Lee Kuan Yew’s state-sponsored “Confucian 
values” are entirely consistent with the PAP’s goal of maintaining its rule 
(Tremewan 1996). 
 The Singapore model of the state using Confucianism to legitimate its polit-
ical dominance is similar to what happened in Taiwan from 1949 until the 1990s, 
when the Nationalist Party, or Kuomintang (KMT), controlled the island as a 
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one-party state. The party’s authoritarian leader Chiang Kai-shek, and to a 
slightly lesser extent his son, Chiang Ching-kuo, actively promoted Confucian-
ism, and the tradition became a required part of the curriculum in the state-run 
schools (Gold 1996; King 1996). Not surprisingly, Taiwanese democratic lead-
ers rejected Confucianism, which they associated with the political authoritari-
anism and cultural imperialism of the KMT, and they turned instead to western, 
liberal norms to justify their political goals (Fetzer and Soper 2010). The period 
of one-party KMT rule ended with the 2000 election of President Chen Shui-
bian of the Democratic Progressive Party (DPP). Once in power, the DPP re-
duced the place of Confucianism in the required curriculum and in its stead 
promoted human rights education (Hwang 2001). 
 State Confucianism no longer exists in Taiwan; the tradition instead func-
tions as “nothing more than a philosophical-cultural system” (King 1996). A 
vibrant civil society has emerged in Taiwan which includes multiple organiza-
tions offering a wide range of alternative ideological visions (Gold 1996). Many 
of these groups are explicitly non-Confucian, but others in this new sector in-
clude Confucian institutes, think tanks, and private schools to promote the tradi-
tion on the island (Wang 2008). The impact of democratization on Confucianism 
in Taiwan has been varied. On the one hand, popular support for Confucian val-
ues may be gradually diminishing. Our data indicate that Taiwanese respondents 
are less likely than their counterparts in authoritarian states to indicate adherence 
to two of the three Confucian values (social harmony and social hierarchy). 
However, the data also show that adherence to Confucian values has no effect 
on a respondent’s support for democracy. It would appear, in short, that the sep-
aration of the state from Confucianism in Taiwan has freed the tradition from its 
association with authoritarian values.  
 Though Joseon dynastic rulers (Eckert et al. 1990:408-410) and more mod-
ern dictators such as Park Chung Hee sporadically attempted to propagate au-
thoritarian Confucian values (Duncan 2002), today’s democratic South Korea 
has largely decoupled Confucianism and the government if not deinstitutional-
ized the ideology completely. The major “professional Confucianists” in con-
temporary Korea include academics (e.g., at Sungkyunkwan University’s School 
of Confucian and Oriental Studies) and leaders of Confucian temples or associa-
tions, none of whom approximates a “gentry-class” employee of the state in the 
way that the Confucian scholar-bureaucrat did in ancient China. Though politi-
cal leaders such as the president might publicly congratulate a new Confucian 
temple on its opening, the tradition largely survives in the private or voluntary 
sector. By the end of the military dictatorship, Korean Confucianists argued 
among themselves “at every election” about whether to “support or attack the 
regime” and had become “critical of the military origins of the government.” 
Confucian scholars, instead of focusing solely on ordinary citizens’ duties to the 
rulers, began insisting that political leaders follow the “noble man” principle by 
“lead[ing] exemplary lives before the people.” Many pro-democracy activists, 
moreover, critiqued traditional Confucianism yet “thoroughly mixed” Confu-
cianism and shamanism in their opposition to the authoritarian government. At 
present, the younger, more politically liberal generation of Confucianists is en-
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gaged in a protracted struggle with their more conservative elders over the mod-
ern significance of Confucianism in Korea (Kim 1996). Professor of East Asian 
philosophy Kim Ch’ungnyǒl even goes so far as to argue that early Confucian-
ism is compatible with liberal democracy and may help attenuate the excesses of 
western capitalism. And former democracy activist and Korean President Kim 
Dae Jung contended in 1999 that the objects of loyalty and filial piety should be 
ordinary citizens rather than the authoritarian rulers (Duncan 2002). 
 In contrast with the situation in Singapore, in South Korea Confucian values 
“are transmitted not through schools, worship services, or the mass media, but 
only through spontaneous family indoctrination.” According to Korean academ-
ic Koh Byong-ik, nothing in the Constitution references Confucianism, and 
“within the entire school system no part of the curriculum is designed to foster 
Confucian values and practices.” Yet as the traditional Korean family becomes 
less important, the passing down of Confucianism “also invariably wanes.” In 
short, Korean Confucianism “rarely manifests itself in any organization or insti-
tution” but rather subsists simply “in the routines of daily life” and in a relative-
ly “strong family consciousness” (Koh 1996; see also Robinson 1991). Given 
such a deinstitutionalization of the tradition, one should not be surprised to find 
little connection between adherence to this ideology and support for democrati-
zation.  

The data from this chapter suggest several intriguing conclusions about the 
relationship between Confucianism and democracy. States have often promoted 
a Confucian ideology that legitimates authoritarian rule, cementing in the minds 
of many, including Weber, that Confucianism was inherently conservative. In 
both “Communist” China and anti-Communist Singapore, the state actively 
propagates a version of Confucianism that is intended to bolster the regime. But, 
the experience of both South Korea and Taiwan suggests that this relationship is 
not inherent. In both countries, Confucianism has been decoupled from the state 
and become a part of civil society, separate from the state. Key Confucian val-
ues remain relatively strong in both societies, but the link between those values 
and political authoritarianism appears to have waned. 

 
 

Plan of Book 
 

To explore this process in greater detail, we wish to turn our attention now to 
Taiwan. This island is an ideal place to test the relationship between Confucian-
ism and support for liberal-democratic values. Politically, over the past several 
decades, Taiwan has evolved into a vibrant, multi-party democracy. Political, 
women’s, and aboriginal rights are well protected in both theory and in practice. 
The society offers social scientists an unrestricted, transparent research envi-
ronment. Interviews with Taiwanese political actors can therefore help deter-
mine if Confucian values were or are at all important in the political work that 
political elites do. Confucianism is culturally significant on the island. Elements 
of the ideology are taught in the schools, the island contains leading centers of 
Confucian studies, and Confucianism is a key belief system that continues to 
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shape personal attitudes and values (Wang and Li 1999:153-305; Jochim 2003). 
As is true for most East Asian countries, Confucianism plays a sociocultural role 
in Taiwan analogous to that of the dominant religion in western states. In this 
environment, to study religion and politics is to study the relationship between 
Confucianism and political practice. 

In the next section, chapter 2, we test whether or not, in the minds of key 
political leaders in Taiwan, Confucian values aid or hinder their efforts. The data 
for the chapter consists of interviews with twenty-seven politicians, democracy 
or human-rights activists, and journalists in Taiwan. To what extent, if any, do 
those democratic activists see their efforts as consistent with or contrary to Con-
fucian values? If Confucian values no longer hinder support for democratic val-
ues at the mass level, is the same true at the elite level in Taiwan? Chapter 3 
focuses on mass-level attitudes toward Confucianism and key democratic values 
in Taiwan before and after complete democratization. Specifically, we analyze 
the degree to which Taiwan remained a Confucian society as the country be-
came democratic, and whether or not adherence to Confucian values had any 
impact on support for democratization, women’s rights, freedom of speech, and 
the rights of indigenous Taiwanese. Chapter 4 examines how the Taiwanese 
government transmitted Confucian values to young people before and after de-
mocratization in the 1990s. In particular, we analyze history, language, and civ-
ics textbooks from secondary schools. The question we seek to answer in this 
chapter is whether or not the teaching, and possibly the perceived meaning, of 
Confucianism changed as Taiwan democratized. Following the method of our 
elite interview chapter, chapter 5 similarly analyzes how Republic of China leg-
islators in the Legislative Yuan employed Confucianism in debates over key 
bills on democratization and our three human rights variables. Finally, chapter 6 
synthesizes the findings of the previous chapters and spells out the implications 
of our results for pro-democracy and human-rights activists in East Asia. In the 
short run, Confucianism will do little to aid their efforts, but in the long term, as 
the tradition is decoupled from the state and democracy is consolidated, the ide-
ology can be reformulated in a liberal, democratic way. We thus show how sev-
eral Taiwanese political theorists and Confucianism scholars have begun to 
reconceptualize the tradition in a more pro-democratic direction.  

 
 

Notes 
 

1. According to Freedom House (2009), Taiwan and South Korea are 
“free,” China is “not free,” and Singapore is “partly free.” 

2. Directed and distributed by Hu Fu and Chu Yun-han, the multinational 
Asian Barometer was produced by the Institute of Political Science, Academia 
Sinica (Taipei, Taiwan), and the Institute for Advanced Studies of the Humani-
ties and Social Sciences, National Taiwan University, and funded by Taiwan’s 
Ministry of Education, Academia Sinica, and National Taiwan University. Alt-
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hough we are grateful to them for their work, neither the producers nor distribu-
tors of these data are responsible for the analysis or interpretations in this book. 

3. Unfortunately, the second wave of the Asian Barometer did not contain 
the same question on social hierarchies. We instead used the best available new 
question, on the authority of teachers. Moreover, this wave contained no hierar-
chy measure at all for South Korea. 

4. Lee Kuan Yew (2000:488) himself contends that liberal democracy is not 
appropriate for his country because “Singapore [is] a Confucianist society which 
places the interests of the community above those of the individual” (no irony 
apparently intended). 
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Chapter 2 
Confucian Values and Elite Support for  

Liberal Democracy in Taiwan 
 

 
 
If a ruler’s words be good, is it not also good that no one oppose them? But if they are 
not good, and no one opposes them, may there not be expected from this one sentence the 
ruin of his country? 

Confucius (1971:269), Analects (XIII.xv) 
 
The Chinese government was livid when the Nobel Prize Committee in 2010 
gave its prestigious peace prize to the imprisoned Chinese dissident writer Liu 
Xiaobo. Liu participated in the 1989 Tiananmen demonstrations and has been 
jailed on four separate occasions for his human rights activism. His most recent 
incarceration followed from his involvement in helping to write “Charter 08,” a 
document which calls for more freedom of expression, human rights, and demo-
cratic elections, as well as the privatizing of state-owned lands in China. Not 
surprisingly, China refused to release Liu from prison to receive the award, 
summoned Norway’s ambassador to the Chinese Foreign Ministry for a tongue-
lashing, and said that it was an insult for the committee to have given the prize 
to “a criminal who violated Chinese law.” Such behavior was all to be expected, 
but what followed next was more surprising and creative. A group of Chinese, 
no doubt with the government’s stamp of approval, announced an international 
competition to compete with the now “discredited” peace prize: the Confucius 
Peace Prize. Not only would this new award snub the Nobel Committee, but 
naming it in honor of Confucius would send the message that Chinese values 
were distinct from western ones (Wong 2011). 

When the Chinese selection committee announced that its inaugural award 
would be given to Lien Chan, however, things got a bit more confusing. As a 
former chief of the KMT in Taiwan, Lien was no less a politically innocent se-
lection than was Liu for the Nobel Peace Prize. In 2005, Lien had visited China 
as the head of the KMT to meet with the Chinese President, Hu Jintao. At a 
press conference after his meeting, Liu announced that the animosity between 
the Chinese Communist Party (CCP) and the KMT was “a thing of the past, and 
what is important is to work together to create the future.” He further elaborated 
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that the KMT opposed Taiwanese independence and would pursue peaceful sta-
bilization of the Taiwan Strait. Rightly or wrongly, democracy activists in Tai-
wan interpreted Lien’s comments as supporting unification and minimizing hu-
man rights. Possibly because of this controversy from his past, Lien quickly 
distanced himself from the Confucian award, saying that he had never heard of 
the committee and had no intention of accepting the prize. A year later the Chi-
nese Ministry of Culture announced that the Confucius Prize would be canceled, 
suggesting, perhaps, that they had learned their lesson: a too heavy-handed at-
tempt to manipulate Confucius could backfire, at least in Taiwan (Hong 2005b). 

This story is a vivid reminder that Confucius remains politically and sym-
bolically relevant 2,500 years after his death, and that debates over the meaning 
of his legacy are another in a long list of tensions in cross-strait politics. The 
anecdote also underscores the question of the compatibility of Confucianism 
with liberal-democratic values. The actions of the Chinese government suggest 
that they wished to send the message that Confucius himself would never have 
advocated the awarding of a peace prize to a “common criminal.” But is this 
characterization of the meaning of the Confucian tradition as it relates to human 
rights accurate or fair? 

As we noted in the first chapter, debate rages about the compatibility of 
Confucianism and democracy in East Asia. The results of our analysis suggest 
that Confucianism is more open to democracy than many imagine and that the 
tradition may well be transforming itself as countries such as Taiwan and South 
Korea become more democratic. Support for democracy, however, is more than 
just adherence to a set of political principles about sovereignty and governmen-
tal power. It also includes values and commitments to a set of liberal rights, 
chief among them being free speech, women’s rights, and the rights of minori-
ties. Those who have argued that Confucianism is inherently hostile to democra-
cy have made much the same claim about its capacity to promote those liberal 
values. 

Our first chapter focused on mass-level attitudes toward democracy but was 
silent on how political elites and democracy activists in actual practice under-
stand the relationship between Confucianism and liberal democracy. The issue 
in this second chapter is not whether Confucianism theoretically advances a set 
of political norms, nor if Confucianism at the mass level predicts support for 
liberal democracy. Rather, our goal is to examine whether political activists, on 
the ground, see Confucianism as an aid or detriment to their efforts. Do the peo-
ple involved in the democracy and human-rights movements in Taiwan perceive 
the Confucian tradition as positive, negative, or neutral in the arguments that 
they make and in the work that they do? The data for this chapter consist of 
twenty-seven interviews conducted by the first author in Mandarin or English in 
Taiwan in May of 2008 (see bibliography for full list of interviewees). We gen-
erally selected these people because they are politically influential, not because 
they are necessarily experts in Confucianism. To the extent that Confucianism as 
an ideology matters for politics, it should appear in the work of political elites 
on the ground. The interviewees were also selected on the basis of their in-
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volvement with one of the following four issues: democratization, Taiwanese 
aboriginal rights, women’s rights, and freedom of speech or the media.  

We chose these four values because they have been articulated as funda-
mental human rights through international declarations, treaties, and conventions. 
The first and most important of these statements, the Universal Declaration of 
Human Rights, affirms in Article 19 that “everyone has the right to freedom of 
opinion and expression; this right includes freedom to hold opinions without 
interference and to seek, receive and impart information and ideas through any 
media and regardless of frontiers.” Article 21 of the same treaty states that “eve-
ryone has the right to take part in the government of his [or her] country, directly 
or through freely chosen representatives” and that “the will of the people shall 
be the basis of the authority of government; this will shall be expressed in peri-
odic and genuine elections which shall be by universal and equal suffrage and 
shall be held by secret vote or by equivalent free voting procedures” (United 
Nations 1948). In a similar way, the United Nations’ (2008) Declaration on the 
Rights of Indigenous Peoples affirms that “indigenous peoples are equal to all 
other peoples, while recognizing the right of all peoples to be different, to con-
sider themselves different, and to be respected as such.” Finally, the United Na-
tions’ (1979) Convention on the Elimination of all Forms of Discrimination 
against Women recognizes the “dignity and worth of the human person and . . . 
in the equal rights of men and women.” While these norms are not without con-
troversy and interpretive debate, they have nonetheless become the basis by 
which the international community defines individual, gender, group, and politi-
cal rights. 
 Our interviews also allow us to see if Confucianism is becoming more ame-
nable to democratic values over time. Or in Weberian terms, is the ideology 
shaping political values and transforming itself into a sect-like movement that 
can challenge authoritarian practices? As we noted in the first chapter, this 
change seems to be occurring at the mass level in the democratic countries of 
South Korea and Taiwan. Is a similar process under way at the elite level, where 
an authoritarian Confucianism once held sway? This chapter opens with a brief 
history of the democracy movement in Taiwan. Following this account, we offer 
an interpretation of the Confucian texts on the four political variables that we 
highlight throughout the book: democratization, indigenous people’s rights, 
women’s rights, and press freedoms. We find that Confucianism offers compet-
ing narratives on these political values; depending on how one reads the tradi-
tion, Confucianism can either be an aid or a hindrance to the promotion of these 
principles. What is less open to interpretation is how democracy activists under-
stood their political involvement. Our interviews with former and contemporary 
democracy and human-rights activists thus uncover the role they believe Confu-
cianism has played in their activities.  
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Political History of Taiwan 
 
Taiwan’s history is replete with powerful outsiders controlling and manipulating 
the island. Over the past several centuries, Taiwan has been taken over by the 
Spanish, the Dutch, the Manchus, the French, and the Japanese, who ruled the 
island from 1895 until the end of World War II in 1945. The Republic of China 
gained control of Taiwan at the war’s end, but four years later the ROC army, 
President Chiang Kai-shek, the political leadership of the Kuomintang, and 1.3 
million refugees retreated to Taiwan in defeat at the hands of Mao Zedong and 
the People’s Liberation Army. In 1949, the KMT imposed martial law on the 
island, and this status remained in effect for nearly forty years. During that time, 
the government banned opposition parties, restricted press freedom, and prohib-
ited the formation of autonomous civic associations (Copper 2003:29-66; Roy 
2003:76-104; Chang and Chu 2008; Taylor 2009). 
 Besides trying to dominate the island politically, the KMT attempted to im-
pose cultural uniformity on a population that was linguistically and ethnically 
diverse. In practice, this policy meant the establishment of Mandarin Chinese, 
which a majority of Taiwanese could not speak, as the island’s official language 
and the development of an educational curriculum intended to develop a Chi-
nese consciousness among the native-born Taiwanese population (Chen 
2004:31-46; Lynch 2006:160). The educational program promoted Chinese his-
tory, culture, and language, and either ignored or rejected a Taiwanese consider-
ation of these topics. Crucially for our purposes, the KMT also embarked on a 
self-conscious effort to include Confucianism in the curriculum. When Mao 
embarked on his Cultural Revolution that included an outright rejection of the 
Confucian tradition and religion in general (Marsh 2011), Chiang Kai-shek 
countered with the Chinese Cultural Renaissance Movement, which introduced 
students to a conservative, moralistic Confucianism that was clearly intended to 
promote public support for the regime (Moody 1998:85-90).  
 Despite its authoritarian practices, the KMT developed the island economi-
cally (Gold 1986; Cheng 2001) and brought to Taiwan ideological principles 
and constitutional arrangements that contained democratic elements. The party 
promoted Sun Yat-sen’s Three Principles of the People (nationalism, popular 
sovereignty, and economic justice), but claimed that a period of tutelage was 
needed until Taiwan was ready for democratic self-rule. The government also 
held local assembly elections, and while these elections were tightly controlled, 
Shelley Rigger (1999) notes that they nevertheless had a liberalizing effect. The 
contests created expectations for fairer future elections, and they served as a 
catalyst for the opposition to mobilize and challenge the regime over its failure 
to live up to its own stated principles. Among the key moments in Taiwan’s 
eventual democratization were the lifting of martial law in 1987, the pro-
democracy “Month of March” student protests in 1990 (Wright 2001; Lee 2004; 
Chang and Chiu 2005:II:104-109; Millan and Fetzer 2008), the first reelection of 
the National Assembly in 1991, the elections for the Legislative Yuan in 1992, 
the first direct, popular election of President Lee Teng-hui in 1996, and the elec-
tion of the opposition Democratic Progressive Party (DPP) presidential party 



 Elite Support for Liberal Democracy in Taiwan                               21 

candidate, Chen Shui-bian, in 2000 (Chu and Lin 2001; Rigger 2001; Chang et 
al. 2004; Blundell 2012). 

Today, roughly 98 percent of the island’s population is “Han Chinese,” with 
the other 2 percent consisting of indigenous people divided into 14 recognized 
groups (China Post 2009). However, the “Han” on the island remain deeply 
divided between “mainlanders”/waishengren [ ], those who emigrated 
from China in 1949 and their descendents (currently 14 percent of the popula-
tion), and “native Taiwanese”/benshengren [ ]/cai-te-lang [ ], those 
whose ancestors typically arrived well before 1949 (84 percent of the popula-
tion). Part of this ethnic resentment is rooted in the inter-communal violence 
unleashed during the February 28 Massacre [ ] of 1947, in which thou-
sands of Han residents of the island—including much of the native-Taiwanese 
elite—lost their lives at the hands of enraged civilians or the KMT army (Durdin 
1947; Kerr 1965; Lai, Myers, and Wei 1991). 

 
 

Democratization and Confucianism 
 
Virtually all analysts recognize that the close identification of Confucianism 
with the state historically provided a rationale for authoritarian political elites to 
manipulate the tradition for their purposes (but see Nan 2004:95). As Brooke 
Ackerly (2005:557) has noted: “State Confucianism became the practice of def-
erence to authority by bureaucrats. . . . In this sense Confucianism was institu-
tionalized in authoritarian rule.” Where scholars differ, of course, is whether the 
historical implementation of Confucianism exhausts what the tradition theoreti-
cally offers to democratization. Wm. Theodore de Bary (1998:154) contends 
that Confucius “emphasized the benefits of free political discussion and open 
criticism of those in power,” concepts that would allow for such key democratic 
practices as freedom of speech and assembly. Speaking specifically of Taiwan, 
Huang Chün-chie and Wu Kuang-ming (1994:79-80) suggest that “there is no 
more fertile soil than Taiwan to facilitate” the democratic potential within Con-
fucianism.  
 The debates about the compatibility of Confucianism and democracy reflect 
the diversity of interpretations that are possible from reading three of the foun-
dational Confucian texts (Analects, The Great Learning, and The Doctrine of the 
Mean).1 Many of the passages from these works seem to provide for a fairly 
rigid and hierarchical political structure. Frequently, Confucius likens the affairs 
of state to those of the family, at one point affirming in The Great Learning (ix) 
that “the ruler, without going beyond his family, completes the lessons of the 
state” (1971:370). Those lessons, of course, are filial piety and fraternal submis-
sion. If the government is like a family, then by analogy just as the son is defer-
ential to his father and the younger brother submits to his elder kin, the governed 
must respect the wishes and guidance of their political “betters.” In the Analects 
(I.ii), the philosopher Yu is quoted on a similar point (1971:138-139):  
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[T]hey are few who, being filial and fraternal, are fond of offending against 
their superiors. There have been none, who, not liking to offend against their 
superiors have been fond of stirring up confusion. . . . [F]ilial piety and frater-
nal submission! Are they not the root of all benevolent actions? 

 
For the governed, virtuous behavior therefore consists of not stirring up confu-
sion by questioning the authority of political superiors. The relations between 
“superiors and inferiors,” Confucius (1971:258-259) notes, is “like that between 
the wind and the grass. The grass must bend, when the wind blows across it” 
(Analects, XII.xix).  

A common theme throughout these works is that natural hierarchies exist 
and that good government follows from recognizing and accommodating this 
chain of political command. When asked at one point about government, Confu-
cius (1971:256) replied: “There is government, when the prince is prince, and 
the minister is minister; when the father is father, and the son is son” (Analects, 
XII.xi). Good government, in short, is a function of people understanding their 
proper role in society and fulfilling the functions appropriate to their status. 
“The superior man,” Confucius (1971:395) notes in The Doctrine of the Mean 
(xiv), “does what is proper to the situation in which he is; he does not desire to 
go beyond this. In a position of wealth and honor, he does what is proper to a 
position of wealth and honor. In a poor and lowly position, he does what is 
proper to a poor and low position.” The social and political status quo is set, 
almost preordained, and only disorder can ensue if the relevant classes forget 
their proper place. Finally, in The Doctrine of the Mean (xx) Confucius 
(1971:409) paternalistically likens a ruler to a parent cultivating the virtues of 
his children: “By dealing with the mass of people as his children, they are led to 
exhort one another to what is good.” Natural hierarchies, political paternalism, 
meek acquiescence to the political order of the day, and the obligation of the 
governed to respect and follow the wishes of their rulers are hardly the stuff of 
democratic politics. Given these themes, it is not hard to see how a conservative, 
political authoritarianism became so dominant within the Confucian tradition. 
However, that understanding is but one reading of Confucius on politics. 

While Confucius consistently promotes the existence of natural hierarchies, 
he is even more insistent on the mutual reciprocity in the obligations that bind 
rulers and those they govern. In the Analects (XIII.vi), Confucius (1971:266) 
suggests that “when a prince’s personal conduct is correct, his government is 
effective without the issuing of orders. If his personal conduct is not correct, he 
may issue orders, but they will not be followed.” Not only does this quotation 
emphasize the importance of virtue in a political leader, but it also suggests that 
people will disobey rulers whose conduct is not admirable. This passage there-
fore implies that a leader has to earn political legitimacy through his just actions. 
The virtuous behavior by which to judge a ruler, moreover, is his capacity to 
serve the needs of the people. When asked by Duke Ai how to win the “submis-
sion of the people,” Confucius (1971:152) replies, “advance the upright and set 
aside the crooked, then the people will submit. Advance the crooked and set 
aside the upright, then the people will not submit” (Analects II.xix). A leader 
without good qualities, in short, does not deserve the support of the people.  
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The very democratic idea that political legitimacy can only be won by the 
active support of the people who are governed is even more pronounced in a 
lengthy exchange between Confucius (1971:254) and one of his disciples (Ana-
lects XII.vii):  

 
Tsze-kung asked about government. The Master said, “the requisites of gov-
ernment are that there be sufficiency of food, sufficiency of military equipment, 
and the confidence of the people in their ruler.” Tsze-kung said, “If it cannot be 
helped, and one of these must be dispensed with, which of the three should be 
foregone first?” “The military equipment,” said the Master. Tsze-kung again 
asked, “If it cannot be helped, and one of the remaining two must be dispensed 
with, which of them should be foregone?” The Master answered, “Part with the 
food. From of old, death has been the lot of all men; but if the people have no 
faith in their rulers, there is no standing for the State.”  

 
To suggest that the ruler can do nothing without the support of the people is a 
deeply democratic idea. Similarly, The Great Learning (x) admonishes that “by 
gaining the people, the kingdom is gained, and by losing the people, the king-
dom is lost” (1971:375). While Confucius might have promoted the inevitability 
of political hierarchies, then, he also provided a basis for critiquing the state and 
a foundation for democratic legitimacy.  

A passage later in the Analects (XIII.xv) even suggests that people have a 
moral obligation to oppose bad rulers: “If a ruler’s words be good, is it not also 
good that no one oppose them? But if they are not good, and no one opposes 
them, may there not be expected from this one sentence the ruin of his country?” 
(1971:269). Criticism of a leader who is failing in his ethical obligations to the 
people, in short, is essential. Finally, while it is apparent that Confucius divided 
the world into groups of people with established roles, it does not follow that he 
imagined those hierarchies to be forever fixed. In short, there is very little evi-
dence from any of the texts that Confucius had in mind some notion of a divine 
right of kings that flowed from family ties. Instead, hierarchies were a function 
of the skills and attributes that individuals possessed, and those abilities could 
presumably be nurtured in virtually anyone. The way to develop those character-
istics, of course, was through education (1971:313-314; Analects XVI.vii):  

 
Those who are born with the possession of knowledge are the highest class of 
men. Those who learn, and so, readily, get possession of knowledge, are the 
next. Those who are dull and stupid, and yet compass the learning, are another 
class next to those. As to those who are dull and stupid and yet do not learn, 
they are the lowest of all people. 

 
By birth, people have different attributes some have more knowledge than 

others but presumably the naturally gifted come from all classes of society. 
Moreover, this passage implies that the desire and capacity to gain knowledge 
(and thus move up the hierarchy) is open to anyone who wishes to obtain it. In 
the end, then, a different interpretation of the Confucian tradition can highlight 
the very democratic ideas that rulers owe much to their subjects, that political 
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legitimacy rests ultimately with the people, that subjects have a moral obligation 
to oppose bad rulers, and that social and political hierarchies are not firmly es-
tablished.  

So how has the Confucian tradition been received and interpreted by pro-
democracy activists in Taiwan? Our interviews with democracy leaders suggest 
that Confucian values had little or nothing to do with the movement’s political 
goals. Peng Ming-min (2008), a former DPP presidential candidate and long-
time democracy activist, put it succinctly when he noted to us: “We in the de-
mocracy movement based our ideas on western thinking. I don’t personally 
think that there is a relationship between Confucian thinking or teaching and 
western democracy. The starting point for the democracy movement in Taiwan 
was western notions of human rights and freedom of speech.” Several other in-
terviewees juxtaposed the Confucian moral tradition with the more rights-based 
legal system of the modern world. While conservative values made sense in an 
ancient context, these respondents suggested, such norms cannot be the basis for 
a democratic culture. Though acknowledging the positive values Confucianism 
espouses, Tsai Chi-hsun (2008), Secretary General of the Taiwan Association 
for Human Rights, nonetheless contended that laws, not Confucian morals, need 
to be the basis for human rights: 

 
Rights are traced back to the Constitution, which is a contract between the 
country and the people. The safeguards for our rights are the laws formulated 
by legislatures on the basis of the Constitution. Of course, morals and ethics are 
important, but I think that laws are the foundation of a truly democratic state. 
 

Echoing such arguments, Tim Wu (2008), Director General of Kaohsiung City 
Government’s Bureau of Human Resource Development (BHRD), contrasts the 
needs of the past with those of the present: 
 

In the past we had a culture of obedience and loyalty, and we had a philosophy 
of personal and family discipline. In that context, what does transparency or 
neutrality mean? To be neutral is to go against nature. You would be consid-
ered disloyal if you were perfectly neutral. But a democratic culture needs to 
have civil servants and administrators who are politically neutral. This prevents 
political abuse and being contaminated by partisan influence. In the past you 
just needed to show your loyalty to your emperor, and you were a good person 
because you were willing to die for him and sacrifice for him. But democratic 
discipline is different.  
 

In the minds of many of the people that we interviewed, therefore, Confucianism 
was at best irrelevant in their struggle for political freedom and the rule of law. 

The identification of Confucianism with the KMT and the conservative, at 
times repressive political status quo, poisoned the well for many democracy 
activists in Taiwan about the compatibility of Confucianism with liberal-
democratic norms. As Daniel Lynch has noted (2006), Taiwanese democracy 
activists self-consciously defined themselves in opposition to the KMT and the 
“Chinese” identity it sought to impose on the island’s aboriginal and native Tai-
wanese populations. To the extent that the KMT included Confucianism in this 
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effort to shape the Taiwanese cultural experience, it was natural that leaders 
within the democracy movement would look elsewhere for ideological support 
for their efforts. Tim Wu (2008; see also Yu 2008) hinted as much to us when he 
said: “I wrote a book on democracy [Wu 2005] because I wanted to clarify for 
the Taiwanese people what democratic values [are], how they can be imple-
mented, and how they are different from Confucian values.” Looking to western 
values and away from Confucian ones, in short, was a way for Taiwanese activ-
ists to demonstrate their break with the KMT and mainland China.  

After the DPP took power, it reduced the amount of time devoted to Confu-
cianism in the public schools and gave greater consideration to specifically Tai-
wanese history and culture. Liu Jeng-ming (2008; see also Miao 2008), Principal 
of the Taipei Municipal Zhongzheng Senior High School, noted this change in 
emphasis: “In the past, more than half of the work in history or geography 
would be on Chinese history, geography, and Confucianism. Now, there is more 
of an emphasis on Taiwanese history and geography.” This change in emphasis 
had two important effects. First, it allowed the DPP self-consciously to distin-
guish Taiwanese from Chinese identity in its educational curriculum, and second, 
the change implicitly associated Confucianism with the cultural imperialism of 
the KMT. To democracy activists, then, Confucianism represented everything 
that they did not like about the political authoritarianism of the KMT.  

To the extent that they acknowledge the importance of Confucian values in 
Taiwanese society, democracy advocates contend that the tradition teaches per-
sonal morality that is only tangentially related to democratic principles and prac-
tices. Lee Teng-hui (2008), former President of the Republic of China, suggest-
ed in our interview with him that “Confucianism teaches about the relationships 
between people the five lun ( ) which can be used to explain how to be 
moral and to grow personally. It teaches people how to live well . . . but it did 
not teach us [Taiwanese] how to promote ourselves or to become democratic.” 
Confucian values might still be relevant for personal relationships, Lee implies, 
but beyond this cultural role the tradition has little to offer in the way of a justi-
fication for democracy.  
   
 

Indigenous Rights and Confucianism 
 
Little or nothing has been written on how Confucianism would theoretically 
approach the rights of indigenous peoples. Several passages from the Analects, 
however, do speak to the status of minorities more generally. Interpreted literal-
ly, there is very little in those texts to suggest that Confucianism would support 
the rights of ethnic minorities. On at least four occasions, Confucius refers to 
barbarous people or tribes who do not practice the virtues of a more “civilized” 
society. The most direct reference comes from the Analects (IX.xiii): “The Mas-
ter was wishing to go and live among the nine wild tribes of the east. Someone 
said, ‘They are rude. How can you do such a thing?’ The Master said, ‘If a supe-
rior man dwelt among them, what rudeness would there be?’” (1971:221). The 
world Confucius seems to describe is one where superior people and cultures 
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should live, missionary-like, among those that are inferior so that the former can 
educate the latter. But, the onus is also on those who are inferior to recognize the 
superiority of those who have come to live among them: “If remoter people are 
not submissive, all the influences of civil culture and virtue are to be cultivated 
to attract them to be so; and when they have been so attracted, they must be 
made contented and tranquil” (1971:309; Analects XVI.i). Finally, in The Great 
Learning (x) Confucius suggests that bad, uncivilized people deserve to be pun-
ished by being exiled to live with barbarous tribes, who are presumably also 
uncivilized: “it is only the virtuous man who can send away such a [bad] man 
and banish him, driving him out among the barbarous tribes around, determined 
not to dwell along with him in the Middle Kingdom” (1971:378). Moreover, 
strong historical reasons exist for thinking that Confucianism would be inhospi-
table to the rights of indigenous people. The ethnic majority Han Chinese have 
in the past been the ones who primarily interpreted and taught the Confucian 
tradition. Their identification of Confucianism with Han ethnicity might mean 
that political activists who support the rights of the non-Han, indigenous Tai-
wanese do not perceive the tradition as sympathetic to their concerns.  

As with democracy, however, some textual resources within the Confucian 
tradition offer a different view on the rights of minorities, even if these passages 
are admittedly fewer than was the case for democracy. We noted in our discus-
sion of democracy, for example, that the hierarchies Confucius described were 
not in his view forever fixed. The capacity to gain knowledge, wisdom, and dis-
cernment was learned, and could presumably be acquired by anyone. That as-
sumption was precisely the idea behind exposing “barbarians” to the practices of 
a more “civilized” culture. Clearly, cultural imperialism lies behind such an idea, 
which is hardly the basis for genuine respect for indigenous groups, but at least 
it confirms that the people in those tribes are fundamentally capable of the same 
level of ethical behavior as the more “superior” cultures. Moreover, various pas-
sages in the Analects (XVII.ii) imagine people as inherently equal: “The Master 
said, ‘By nature, men are nearly alike; by practice, they get to be wide apart’” 
(1971:318). The idea that people are born equal is, of course, a basic premise of 
both democracy and the rights of minorities. While it might not be easy to read 
into Confucius the contemporary idea that native cultures should be celebrated 
on their own terms, it is not necessarily a stretch to suggest that he can be inter-
preted to advance the idea that the people within those cultures are a priori on 
par with those who are not. He Baogang (2004), for example, has persuasively 
argued that Confucianism can support the rights of ethnic minorities. Specifical-
ly, he contends that the Confucian emphasis on cultural unity and harmony leads 
to a “Confucian communitarianism” where the rights and values of minority 
groups are both respected and promoted. The majority may well promote the 
assimilation of minority groups to Confucian norms, but only in a context that 
values harmonious relations between the majority and the minority, even to the 
point of recognizing the validity of group claims. If this reading of the tradition 
is correct, therefore, political elites belonging to cultural minority groups might 
come to see Confucianism as an aid in their political efforts.  
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Today, recognition of the rights of groups, particularly those whose cultures 
have been severely compromised over the past several centuries, has become a 
key value in the worldwide democracy movement. Indigenous people (known as 
Yuanzhumin [ ] in Mandarin) represent about 2 percent of Taiwan’s pop-
ulation. For centuries, these peoples have experienced economic competition 
and military conflict with a series of colonizers. Government policies under the 
KMT, particularly in the 1950s and 1960s, actively sought to foster the cultural 
assimilation of aboriginal people. The use of Mandarin in public schools, an 
educational curriculum steeped in pro-KMT ideology, and the promotion of 
Chinese culture and history at the expense of any consideration of native 
cultures helped to speed the disappearance of a number of indigenous languages 
and promoted discrimination against indigenous Taiwanese (Kung 2000).  

Over the past decade, the government has become much more sympathetic 
to the political rights of aborigines. In 1996, the Council of Indigenous Peoples 
was promoted to a ministry-level rank within the Executive Yuan. Beginning in 
1998, the curriculum in Taiwan’s public schools was changed to give more 
treatment to aborigines. A minimum of six seats are reserved for indigenous 
representatives in the Legislative Yuan. In 2005, the Legislative Yuan passed 
the Aboriginal Basic Law, which guarantees the autonomy of the nation’s 
indigenous peoples and provides government resources for the development of a 
self-governing system for aboriginal groups (Hong 2005a; Adams 2008; see also 
Lin 2001). In promoting the “subsistence and development of inter-ethnic 
relations based on co-existence,” the Aboriginal Basic Law marked a decisive 
break from the assimilation policies of the past. Finally, the former DPP 
administration supported efforts by the United Nations to implement the Decla-
ration on the Rights of Indigenous Peoples (Calivat Gadu 2008; see also Fan 
2007). 

According to the interviews we conducted with persons active in the 
aboriginal-rights movement, Confucian values and the Confucian tradition have 
hindered their efforts. Kung Wen-chi (2008), an aboriginal member of the 
Legislative Yuan from the KMT, boldly stated: “Confucius said that people who 
were different (racially or ethnically) from the Han Chinese should be taught to 
become civilized and not to be so barbaric. I think that Confucianism is a kind of 
Chinese racism. It is a hindrance to the aboriginal movement.”2 The Director of 
the Council of Indigenous Peoples, Calivat Gadu (2008), echoed this sentiment: 
“most of the aboriginal bills were submitted by indigenous people themselves 
rather than by Han Chinese, who did not comprehend the needs of 
Yuanzhumin.” When asked specifically about the role of Confucianism in the 
promotion of those bills, the Director simply concluded that “legislators did not 
view the issue from the point of view of Confucianism.” Pasuya Poiconu (2008), 
Director of the National Museum of Prehistory and a scholar of Chinese litera-
ture, however, is not quite so pessimistic in his assessment of Confucianism. 
Instead, he draws a distinction between what the tradition theoretically teaches 
and its political application in Taiwan: “the philosophy of Confucianism doesn’t 
necessarily impede aboriginal rights; the real issue has been the people who 
have made use of Confucianism to go against the rights of aborigines. In the past, 
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many politicians just wanted to assimilate the aborigines and they used Confu-
cianism to justify that.” Kung was even more specific in noting the key role 
historically played by his own party in this process of assimilation: “The KMT 
came to Taiwan with a conqueror mentality; they had no idea that there was a 
minority group already living here. They used the Chinese language and culture 
to get everyone to assimilate. The indigenous people suffered from the dominant 
ideology of Confucianism as it was put into practice by the KMT government.”  

As with democratization, the persons most active in the aboriginal rights 
movement perceive the Confucian tradition as contrary to their purposes. And 
also as with democratization, one reason for this animosity is the history of the 
KMT defending its assimilation policies on Confucian grounds. What seems just 
as significant, however, is the idea of some aboriginal activists that Confucian-
ism is itself a form of cultural imperialism. Seen in this light, it is natural that 
aborigines would defend their views largely in “western” rather than Confucian 
terms. The recent initiatives toward state recognition of indigenous peoples are 
understood as a decisive break from the Confucian, imperialist past and toward a 
“western,” pluralistic future.  
 
 

Women’s Rights and Confucianism 
 
Nothing in the Analects, The Great Learning, or The Doctrine of the Mean ex-
plicitly promotes gender equality. Even as staunch and persuasive a defender of 
Confucianism as Wm. Theodore de Bary (1998:156) has questioned whether the 
Confucian record on the treatment of women provides any opportunity to make 
a case for western notions of gender rights. What little discourse exists about 
women in these documents suggests that Confucius held a traditional opinion 
about gender roles. In the Analects (XVII.xxv), for example, the Master is quot-
ed as saying “Of all the people, girls and servants are the most difficult to be-
have to. If you are familiar with them, they lose their humility. If you maintain a 
reserve towards them, they are discontented” (1971:330). In likening women to 
servants, Confucius seems to suggest that women are morally inferior to men. At 
best, Confucius promoted a kind of cult of domesticity where women ruled the 
home and performed the vital, but very traditional, roles of wife and mother. In 
the home, mothers trained children in the virtues of good citizenship: “This girl 
is going to her husband’s house. She will rightly order her household. Let the 
household be rightly ordered, and then the people of the State may be taught” 
(1971:372; The Great Learning ix). As vital as that domestic pedagogical role 
might be, however, the presumption is that gender segregation and female seclu-
sion in the domestic realm are the ideal.  

As with the rights of minorities, a literal interpretation of the Confucian 
texts offers little support for gender equality. However, a less literal reading3 
that highlights key Confucian values can be meaningfully used to support the 
rights of women. Chief among these is equality, which is an idea actively pro-
moted throughout the documents. For Confucius (1971:318), “men” are by na-
ture “nearly alike” (Analects XVII.ii). He consistently rejected the idea that peo-
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ple are naturally born into a status position; instead they earn that distinction 
through their education and virtuous behavior. While Confucius himself might 
not have been able to imagine women becoming those persons of distinction, the 
logical implication of his commitment to equality suggests that there was no 
reason that they could not. What mattered for Confucius, presumably, was not a 
person’s gender but her or his education and ethical practices. Some contempo-
rary Chinese thinkers have also developed what Doris Chang (2009:9) has de-
scribed as a “relational feminism” that combines equality with the Confucian 
idea of distinct gender roles. Men and women might well have particular func-
tions to perform in the family, but those roles are complementary and do not 
imply the inferiority of women to men.    

It is also important to note that what one mostly gets from a close reading of 
Confucius on the status of women is silence. It is a subject that is hardly touched 
on at all in any of the foundational documents. The rigid sexism and institutional 
discrimination against women that developed in East Asia after his death was 
more a product of the Confucian tradition, and in particular the Neo-
Confucianism of the Song Dynasty, than it was a necessary byproduct of what 
Confucius himself actually taught about the role and status of women (Yao 
2000:183; Chang 2009:6).  

Prior to the Song Dynasty (960-1279 C.E.), women enjoyed a relatively 
high social status in Chinese culture, participated in the larger economy, and had 
a certain degree of freedom outside of the home (Chang 2009:6-8). Song-era 
Neo-Confucianism reified gender segregation and actively promoted the idea 
that the only proper roles for women were good mothers and faithful wives and 
daughters-in-law. This interpretation of Confucianism effectively locked women 
in an inferior social position for nearly a millennium. Girls were denied access 
to education, trained only in household management, cloistered in the domestic 
sphere, and utterly beholden to male relatives or a husband for economic securi-
ty. Those few girls who were educated were barred from taking the civil service 
examinations that were required to enter the elite bureaucracy. Moreover, the 
crippling practice of footbinding (which was ironically intended to mark the 
distinctiveness of Chinese girls from their “barbarian” counterparts whose feet 
were unbound) became widespread. 

It was not until the nineteenth century that Chinese reformers, borrowing 
largely from western notions of liberal rights, began to question some of these 
gender practices. Educational reforms were introduced which allowed women to 
attend schools, although the number of girls and women in school was 
minuscule compared to that of boys and men during the early decades of the 
twentieth century. In 1912 Sun Yat-sen ordered a national ban on footbinding in 
China. The promotion of gender rights in China became highly complex after 
the Nationalists abandoned the mainland for Taiwan in 1949. At least 
rhetorically, the Chinese Communist Party advocated some forms of economic 
independence and political participation for women (Ackerly and Li 2008). The 
reality was more mixed, however, but laws were passed that—at least on 
paper—granted women rights equal to those of men.  
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Women’s movements had emerged in Taiwan during the Japanese 
occupation under the leadership of pioneering women such as Hsu Shih-hsien 
( ; Chi 2007). The KMT occupation of the island led to an uneasy co-
existence between Chiang Kai-shek’s moral and political conservatism and the 
liberal, western-oriented feminism of most women’s groups in Taiwan.  Chiang 
initiated a cultural movement that was conservative, authoritarian, and 
paternalistic. The Confucianism that he advocated looked very much like the 
Neo-Confucianism of the Song Dynasty in its promotion of traditional gender 
roles. Nonetheless, his own wife, Madame Chiang Kai-shek, was hardly a model 
of female, domestic passivity, and in fact women made great strides in 
educational attainment throughout Chiang’s rule. The Taiwanese women’s 
movement became progressively more active at the same time that the island 
was democratizing during the 1980s and 1990s (Zimmermann 1987; Chou, 
Clark, and Clark 1990; Wang 1999; Hsu 2001; Chen Man-Li 2008; Kao 2008). 
Eventually, their political influence increased enough to allow them to pass such 
landmark gender-related legislation as the 2002 Gender Equality in Employment 
Act and the 2000 revisions to the Republic of China Constitution. This latter 
amendment provided that “The State shall protect the dignity of women, safe-
guard their personal safety, eliminate sexual discrimination, and further substan-
tive gender equality” (Government Information Office 2009:532). 
 Given the anti-women legacy of the Neo-Confucian tradition, it is not 
particularly surprising that the people most active on issues of women’s rights in 
Taiwan uniformly reject the idea that the Confucian tradition, or Confucianism 
as an ideology, aids their effort. Fan Yun (2008; see also Fan 2004), Assistant 
Professor of Sociology at National Taiwan University and Director of the 
Awakening Foundation, one of Taiwan’s leading women’s rights organizations, 
suggested the contrast between women’s rights and Confucianism when she said: 
“family values are still very important in Confucianism, and while the women’s 
rights movement is hardly opposed to family values, the family values of 
Confucianism are based on a patriarchal order that violates the very idea of 
gender equality.” Tzou Jiing-wen (2008; see also Zimmermann 1987:51), 
Deputy Editor-in-Chief of the Liberty Times/Ziyou shibao [ ], was even 
blunter in her assessment: “In terms of the relationship between Confucianism 
and women’s rights, we have to disregard Confucianism completely. I simply 
don’t accept that there is a positive relationship between Confucianism and 
women’s rights.” Finally, Lin Fuxiong (2008; see also Huang Shuisheng 2008), 
a nonpartisan Linzhang from the Zhongzheng district of Taipei, specifically 
noted the supposed difference between “old” Confucian values and “new” 
women’s-rights norms: “Confucianism is old and not for contemporary society. 
Today in Taiwan we have gender equality.”  

Lin is certainly right that Taiwan now has gender equality, or at least much 
more than in the past. The culturally conservative vision of the unreformed 
KMT offered little in the way of gender rights. Instead, the party promoted 
traditional gender roles which were personified in legal codes that gave priority 
to husbands over wives in custody and property disputes. The democratization 
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movement over the past several decades has dramatically changed the legal and 
political landscape for Taiwanese women. The government established the 
Women’s Rights Promotion Committee under the Executive Yuan, city 
governments allocated budgets for women’s services, and women’s groups 
successfully lobbied the government to revise the legal code in a more equitable 
direction. After a nearly decade-long effort, in 2002 the government passed the 
Gender Equality in Employment Act, which laid an important foundation for 
women’s rights (Ko 2002). The Democratic Progressive Party has been 
particularly active in courting voters on gender issues. Under DPP president 
Chen, the number of women in the cabinet increased to one-fourth of the total 
membership, 30 percent of the DPP seats in the Legislative Yuan were held by 
women, and Annette Lu [ ] became Taiwan’s first female Vice President 
in 2000. Following the DPP’s crushing electoral defeat in 2008, for the first time 
one of Taiwan’s major parties nominated a woman as chairperson, DPP-leader 
Tsai Ing-wen [ ]. As was true for democratization and aboriginal rights, 
the women’s rights movement thus generally sees itself in opposition to the 
authoritarian and paternalistic legacy both of the martial-law-era KMT and of 
Confucianism.  
 
 

Press Freedom and Confucianism 
 
For understandable reasons, the Analects contains nothing about restrictions on 
the media. Arguably, its emphasis on harmonious relations might tend to 
suppress individuals’ willingness to speak out on various controversial issues. In 
response to a question about whether a “superior man has his hatreds,” the 
Master replies, “He hates the man who, being in a low position, slanders his 
superiors” (1971:329-330; Analects XVII.xxiv). One reading of this passage 
might be that harmony should take precedence over a person’s desire to criticize 
authority figures. On the other hand, as we noted above, Confucius (1971:269) 
seems to argue for a duty to oppose bad rulers: “But if [rulers’ words] are not 
good, and no one opposes them, may there not be expected . . . the ruin of his 
country?” (Analects XIII.xv). This duty is precisely what a free press should do 
in a liberal democracy.  

The imposition of martial law in Taiwan severely restricted press freedom 
and limited the protection of basic human rights. By definition, martial law 
meant that the government could, and often did, curtail press rights, arrest 
people for publishing articles that were viewed as critical of the government, 
and impose severe limitations on the most basic political and human rights. In 
1968, the journalist Bo Yang, who had escaped to Taiwan from mainland China 
because of his opposition to Communism, was arrested and eventually sentenced 
to nine years in prison for having “mistranslated” the American comic strip 
Popeye. KMT authorities viewed his Chinese rendition of the strip as a veiled 
attack on Chiang Kai-shek (Bo 1992:xi-xiii). The pro-democracy magazines 
Formosa [ ] and The Eighties [ ], in particular, pushed the limits 
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of what the KMT authorities would allow (Li 2002:132-134). As part of the in-
famous Kaohsiung Incident, the police closed down Formosa magazine and 
clashed with demonstrators advocating for human rights on the island. 
Following the demonstrations and violence, the KMT arrested virtually all well-
known opposition leaders, charged them with trying to overthrow the 
government, tried many of them in a special military court, and sentenced them 
to terms of twelve years to life. Future Taiwan President Chen Shui-bian was 
one of the defense lawyers in the case, while eventual DPP Vice President 
Annette Lu was sentenced to twelve years in prison (Landler 2000; Copper 
2003:22-23; Roy 2003:160-174: Chang and Chiu 2005:I:76-96). In 1989, Cheng 
Nan-jung [ ], the editor and founder of the weekly Freedom Era [

] burned himself to death to protest continued restrictions on press freedoms 
(Li 2002:142-144; Roy 2003:175-176). 

The lifting of martial law in 1987 eventually led to a relaxation on press 
restrictions, to the point that for a time Taiwan had as vibrant and free a press as 
anywhere in the world. In terms of both press freedoms and human rights more 
generally, Freedom House rated Taiwan as among the most free nations in Asia. 
According to Freedom House (2008; Central News Agency 2008), Taiwan rates 
a 1 in civil liberties (on a scale of 1-7, with 1 being the highest). However, since 
the inauguration of Ma Ying-jeou in May of 2008 and his subsequent détente 
with the People’s Republic of China, both domestic and international observers 
have complained about new restrictions on press freedom (Loa 2009; Taipei 
Times 2009).  

As with women’s rights, those most directly involved in free-press and 
human-rights issues in Taiwan perceive no link between their activism and 
Confucian values. Yang Gin-Huey (2008; see also Chen Yi-Wen 2008; Huang 
Yi Jun 2008), from Amnesty International of Taiwan, specifically contrasts what 
she perceives to be western, individual values with Confucian, collectivist ones: 
“compared to Confucianism, human rights emphasize individualism more than 
collectivism. Confucius talked about the duties that feudal rulers had to 
emperors, and how they had to follow them. Human rights, by contrast, 
highlight the rights of each individual person.” Kuo Chen-Lung (2008), Deputy 
Editor-in-Chief of the China Times similarly distinguishes what he thinks is the 
moral authoritarianism implicit in Confucianism with the aggressive journalistic 
ethic he sees as part of the western tradition:  

 
In Confucianism the political leader is supposed to be the moral standard for all 
of us. In that case, it is very hard for him to have room for external criticism. 
He has to examine himself constantly, but this kind of examination is not the 
western system that comes from the outside. The independence of journalism, 
and its role in the system of checks and balances, is not something that comes 
from Confucianism. 

 
Finally, newspaper editor Tzou Jiing-wen (2008) makes explicit what the others 
had hinted at: “in terms of freedom of speech and press, we totally disregard 
Confucian values. If we wish to pursue a better society, we have to get rid of 
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Confucianism so that we can get different opinions and expressions from the 
people.”  

It is quite possible that Yang, Kuo, and Tzou are simply wrong in their 
interpretation of Confucianism; the tradition can certainly be understood as 
allowing, even challenging, political leaders and established elites and 
protecting basic human rights, but those most involved in free-press and human-
rights issues do not understand the tradition this way. For various reasons, they 
have concluded that the Confucian tradition of respect for authority and its 
emphasis on community over personal rights is antithetical to their political 
objectives.  

 
 

Elite Rejection of “Chinese” Confucianism 
 
Several conclusions follow from our interviews with Taiwanese elites. First, 
Taiwanese political activists almost uniformly reject the notion that Confucian 
values were historically important in the democracy movement or that they are 
valuable in making a case for liberal democracy in contemporary politics. For 
many, the Confucian tradition is simply irrelevant. Yang Gin-Huey (2008) of 
Amnesty International suggested this irrelevance when she said:  
 

To ask about the relationship between Confucianism and human rights is like 
asking someone who lived in the feudal era whether they liked the idea of 
globalization. Or it would be like asking my deceased grandfather whether it is 
moral to have human cloning. In neither case would it have been possible to 
imagine such a thing. 

 
Former Chia-yi major Chang Po-Ya likewise (2008; 2012) concluded, “Confu-
cius has nothing to do with advocating for women’s rights.” The same claim of 
the irrelevance of Confucianism is apparent in the work of mainland-Chinese 
democracy activists. In 2008, more than two thousand Chinese citizens living in 
the People’s Republic signed the pro-democracy manifesto Charter 08 (Zhang et 
al. 2008; China Charter 08 2009). Our reading of the English translation 
suggests that the document is based almost exclusively on western, liberal 
political thought; the original Chinese text itself, meanwhile, appears devoid of 
references to Confucianism.4  
 A second conclusion is that history explains why the leaders of the 
democracy movement in Taiwan turned away from the Confucian tradition. 
Specifically, pro-democracy elites identified Confucianism with the political 
authoritarianism and cultural imperialism of the pre-democratic KMT, and that 
identification proved a poison pill for Confucianism. Daniel Lynch (2006) 
argues persuasively that Taiwanese democracy activists embraced liberal global 
norms and values as a way self-consciously to distance themselves from what 
they perceived as the KMT’s imposition of a Chinese identity. The cultural and 
political imperialism the Taiwanese experienced came not from “the West,” as 
was so often the case for other Asian societies, but instead from mainland China. 
A similar dynamic seems to be at work in this chapter’s opening vignette about 
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Liu Xiaobo’s winning of the Nobel Peace Prize and the PRC’s efforts to 
establish a competing “Confucius Peace Prize.” 

Activists in Taiwan interpreted the state-supported Confucianism of the 
KMT as little more than cultural imperialism and the exercise of naked political 
power. The KMT’s effort to distinguish itself from the PRC by supporting 
Confucianism, however, had a reverse effect for many Taiwanese activists. 
Many such “Tangwai” dissidents rejected the political visions of both the PRC 
and the KMT, and turned instead to an open embrace of “western” political 
values. As Huang and Wu have argued (1994), for Taiwanese activists 
Confucianism became a “problem” to be overcome on the road to political 
liberalization. This situation helps to explain why the DPP, once it took power, 
sought to excise Confucianism from the public-school curriculum. A Chinese 
language teacher responsible for teaching about Confucianism in the high school 
noted the following irony: “China is now promoting the New Confucianism 
because of its experience during the Cultural Revolution, which was a revolt 
against Confucianism and traditional Chinese values. In Taiwan, by contrast, 
there has actually been a reduction in recent years in the amount of time given to 
teaching Confucian values in the schools” (Miao 2008).     
 A related logic leads Taiwanese activists to reject the so-called Asian-values 
thesis, whether it comes from Lee Kwan Yew or the political leadership of the 
Republic of China. Chen Mingyu (2008), a Chinese language teacher at Tapei 
Municipal Zhongzheng Senior High School and someone with a vested interest 
in promoting Confucianism, had this to say about Singapore’s Lee: 
“Confucianism has historically been misused by rulers. I completely disagree 
with Lee Kwan Yew. He is simply wrong to say that democratization and human 
rights do not fit in with Confucianism.” As her colleague noted, there has also 
been a well-documented revival of Confucianism in mainland China, which has 
used state money to fund “Confucius Institutes” and whose political leaders 
have publicly promoted selective Confucian values (Fan 2007; Delury 2008; 
Makeham 2008). Several of our interviewees noted this trend. Rightly or 
wrongly, however, it seems inevitable that Taiwanese democracy activists will 
interpret this revival the same way that they have come to understand similar 
efforts by the KMT decades earlier: as an effort to promote Chinese identity, 
rationalize authoritarian political practices, and justify limits on individual rights. 
As Wm. Theodore de Bary (1998:164) has suggested about this Confucian 
revival, “it can hardly be doubted that Confucianism (or what goes for it) . . . has 
become the claimed ideological justification for one-party rule, for openly 
rejecting peaceful evolution to democracy, and for suppressing demonstrations.” 
The adoption of Confucian values in Taiwan is once again caught up in larger 
geopolitical issues; in this case Confucianism is perceived as a Trojan horse for 
the People’s Republic of China with its desire to annex the island (Shirk 
2007:181-211; Wang 2007; see also Taiwan Advocates 2003:23-36; Chi 2004). 
 In the Weberian terms that we established in the first chapter, democracy 
activists in Taiwan have come to see Confucianism as an ideology that is 
inherently authoritarian and incapable of being used to promote liberal- 
democratic practices and values. But, their understanding of Confucianism is 
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deeply colored by their political experiences. A goodly percentage of our 
interviewees were members of or sympathetic to the DPP. Some of them 
personally suffered under the harsh rule of the KMT. Those who are younger in 
the democracy movement feel the same disaffection with the PRC, which is 
proffering a kind of Confucianism eerily similar to that the KMT promoted in 
the 1950s and 1960s. Given this background, it is hardly surprising that political 
elites active in the democracy movement in Taiwan would discard a tradition 
embraced by their political opponents.  

The role of Confucianism in Taiwan is in many ways analogous to that of 
the Roman Catholic Church in revolutionary France or Mexico. In each case, 
democratic or radical reformers self-consciously defined their aims as targeting 
the primary religious or ideological tradition, which was associated with their 
authoritarian political opponents and with the dominant power structure. 
Taiwanese democracy activists might not have been as overt in their “anti-
clericalism” as their French counterparts, but only because Confucianism in the 
late twentieth century was not as institutionalized in Taiwan as Roman 
Catholicism was in eighteenth-century France. Nonetheless, the effect was the 
same: political reformers rejected the religion or ideology on the ground that it 
stood in the way of political progress. As a result, a new kind of nationalism 
emerged that, in France and Mexico, decoupled national and religious identity, 
and in Taiwan is trying to do the same for national and Confucian values. 
Democratic elites in Taiwan thus perceive Confucianism as a fixed, 
unchangeable ideological bulwark for authoritarianism, much as Weber himself 
understood the tradition. But as we have pointed out throughout this chapter, 
that view is not the only way to understand and interpret the Confucian tradition. 
Weber’s appreciation that under the right set of conditions ideas are amenable to 
change can be usefully applied to Confucian ideology. Democratic elites in 
Taiwan might see the tradition as forever fixed, but it remains to be seen 
whether ordinary Taiwanese citizens also view Confucianism as inherently anti-
democratic. Or have mass-level respondents found a way to conjoin the two in a 
way that the elites have not? 

      
 

Notes 
 

1. Chuang (2006) engages in a similarly close analysis of the classic Confu-
cian texts and generally agrees with our overall conclusion that Confucianism 
has not necessarily aided political freedom in the past but could be transformed 
to support human rights in the future. 

2. Such attitudes might partly explain—at least at a subconscious level—
why indigenous Taiwanese are much more likely to embrace Christianity instead 
of traditional Chinese religion (Chiu 1997:58-70). 

3. Although Legge translates “nüzi [ ]” as “girls” in the main text of the 
Analects, he notes in a corresponding footnote that the term “does not mean 
women generally, but girls, i.e., concubines.” Though this view of even simply 



36 Chapter 2 

“secondary wives” remains sexist, it does not appear to condemn the entire gen-
der. Read in this light, Confucius’ comments seem more of a commentary on a 
sexist system of “domestic politics” than a wholesale critique of all women. 

4. Though the English translation of the Chinese phrase “dajia gongzhi, 
heping gongsheng [ ]” describes the wording as “tradi-
tional Chinese political” thought, the original Chinese-language version of the 
manifesto contains only the phrase itself, without this descriptive tag. A fairly 
thorough search of the Chinese-language versions of the standard Confucian 
texts also failed to locate this Chinese expression. 
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Chapter 3 
The Effect of Confucian Values on  

Public Support for Democratization and 
Human Rights in Taiwan  

 
 

 
The traditional culture of China has conferred upon the Chinese a wide range of unseem-
ly characteristics. . . . The political and social system engendered by Chinese-style feu-
dalism was so contrary to every notion of human rights, that one could say that there was 
no such thing as human rights in China. 

 Taiwanese journalist and democracy activist Bo Yang (1992:10 & 49) 
 
There is thus no basis for asserting any inherent incompatibility between Confucianism 
and the human rights to which nations subscribe. 

 American Sinologist Wm. Theodore de Bary (1998:155) 
 
When EVA Airways (2005), Taiwan’s second largest airline, was recruiting 
flight attendants for its service to Thailand, it required that applicants be fluent 
in either English or Thai and have a TOEFL score above 450, and it noted that 
knowledge of Mandarin or Taiwanese would be an added bonus. What was a 
little more jarring, at least given gender values of the West and increasingly in 
Taiwan itself, was that applicants had to be female, single and under twenty-four 
years of age. Moreover, prospective employees had to have a “pleasant person-
ality and appearance with a clear complexion.” Apparently as a way to demon-
strate that applicants met the necessary requirements, the advertisement asked 
that two recent full-length color photos be included with the written application. 
This account about EVA Airways reflects the worse assumptions about one par-
ticular issue, gender rights, and Confucianism. Though no direct link exists be-
tween Confucian values and the sexist attitudes in the advertisement, anyone 
reading the story while living in a Confucian society would understand the im-
plicit connection between them. This chapter aims to analyze the link between 
liberal-democratic values and Confucianism in Taiwan. The previous chapter 
looked at this question at the elite level; here, we examine mass attitudes. 

While political leaders and theorists extensively debate this question, far 
fewer quantitative studies have measured the relationship between these varia-
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bles. Three that do include Chang, Chu, and Tsai (2005), Nathan and Chen 
(2004), and Park and Shin (2004). Chang, Chu, and Tsai (2005) conclude that 
“Confucian values have a negative influence on democratic values.” They be-
lieve that the democratic future in East Asia is bright, but only because moderni-
zation will undermine support for Confucian values. Nathan and Chen (2004) 
similarly find that “people with traditional values in all three societies (Taiwan, 
China, Hong Kong) were highly unlikely to hold democratic values” (see also 
Chu et al. 2008). Finally, Park and Shin (2004; see also see also Shin, Chey, and 
Kim 1989) are more equivocal in their study of Asian values in South Korea, 
finding that certain Confucian values undermine democratic values, others sup-
port it, and still others have no effect. Clearly, much more empirical work re-
mains to be done on this important dispute.  
 Our work differs from most existing empirical studies in several respects. 
Nathan and Chen (2004) specifically address the question of Confucianism and 
democracy, but they base their findings on data only from 1993, before it was 
completely apparent that Taiwan would fully democratize. It was not until 1996, 
after all, that Taiwan held its first direct presidential election (Roy 2003:195-
202). Our study compares data from 1995, in the midst of Taiwan’s democrati-
zation, with those from 2001 and 2009, after Taiwan had fully democratized and 
the Democratic Progressive Party had gained control of the presidency (Roy 
2003:227-240). The three data sets allow us to evaluate whether Confucianism 
has different effects in an emerging democracy as opposed to a more mature one.  
 Chang, Chu, and Tsai (2005) do look at the more recent 2001 data, but we 
see potential problems with the way in which they operationalize Confucianism. 
In particular, they conflate all “traditional Confucian ethics” into a single com-
posite index. The six component indicators, however, seem to overemphasize 
the particular Confucian value that Park and Shin (2004) call “Group Primacy” 
(questions Q064, Q065, and CN74E) but underemphasize the Confucian value 
of Social Harmony (only question Q066). While their resulting index seems to 
hold together well, their use of a composite index could obscure the extent to 
which different components of Confucianism may have divergent effects on 
support for liberal democracy. This suspicion is at least partly confirmed by 
Park and Shin, who break Confucianism into its chief component values instead 
of creating a single composite index. Using Korean data, these authors find that 
the individual Confucian values, which they labeled Social Hierarchy, Social 
Harmony, Group Primacy, and Anti-Pluralism, all had statistically significant 
effects on opposition to authoritarianism, but those effects were signed in differ-
ent directions. Such results suggest that using a composite Confucianism index 
or a related technique (e.g., factor analysis treating Confucianism as a single 
dimension) is not theoretically justifiable. Since Park and Shin look only at Ko-
rean data, it seemed useful to conduct a parallel study of Taiwan.  

This analysis also sheds light on which of the two Weberian theories of ide-
ology is most relevant to the Taiwanese experience with liberal democracy. Do 
the data confirm Weber’s view that Confucianism is inherently conservative, as 
many theorists contend, or do the data suggest that the tradition is malleable, 
open to alternative interpretations, and potentially supportive of democracy? 
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Data and Models 
 
In order to test these hypotheses, we analyzed three Taiwanese public opinion 
surveys. The first is the 1995 Taiwanese subset of the World Values Survey.1 
The Survey Research Center of Academia Sinica in Taipei fielded the N=780 
poll in July of 1995 using face-to-face personal interviews in Mandarin, Tai-
wanese, and Hakka. The second poll is the Taiwanese subsample of the 2001 
Asian Barometer Survey.2 Again using face-to-face interviews, Academia Sinica 
sampled 1,416 Taiwanese voting-eligible citizens over age nineteen using the 
Probability Proportional to Size method during June-July of 2001. The third 
study, which we privately commissioned, was conducted by TNS Research In-
ternational during September 2-13, 2009. The telephone-based poll used ran-
dom-digit dialing to select households’ numbers and then quota-sampled indi-
vidual respondents within the households by region, gender, and age according 
to the 2007 Taiwan Census of Population. This procedure produced 1,000 usable 
respondents before weighting.  
 For the purposes of this chapter, we will define Confucianism as an ethical 
system that places primary emphasis on family loyalty, social hierarchies, and 
social harmony (Yao 2000; Oldstone-Moore 2003; Goldin 2011). We were able 
to identify usable questions from each of the surveys to measure these three as-
pects of Confucianism. Out of the universe of all questions in the 1995 and 2001 
surveys, we chose one indicator for each of the three Confucian values. For the 
1995 survey, our indicator of family loyalty was whether a main goal of the re-
spondent’s life has been “to make my parents proud.” Our measure of support 
for social hierarchies was if the respondent agreed that people in Taiwan should 
have “greater respect for authority.” Finally, the item for social harmony was 
whether interviewees believed that an employee should “follow one’s superior’s 
instructions at work even when one does not fully agree with them.” In the 2001 
survey, the indicator for family loyalty was whether “for the sake of the family, 
the individual should put his or her personal interests second.” The measure for 
social hierarchies was whether, when there is a quarrel, “we should ask an elder 
to resolve the dispute.” The question for social harmony asked whether the best 
way to resolve conflict with a neighbor was to “accommodate the other person.” 
Our 2009 survey measured the three major Confucian values with questions on 
the extent to which the respondent puts “his or her family’s wishes” [

] above his or her own, “follows the advice of elders” [ ], and 

would “give in to a coworker” [ ] if the respondent “thought him 

or her in the wrong” [ ]. 
 Our first dependent variable was support for democracy. In 1995, the four 
indicators we used to create a democracy index were: whether interviewees sup-
ported “having a strong leader who does not have to bother with parliament and 
elections” and “having a democratic political system” and whether they agreed 
with the statements “democracies are not good at maintaining order” and “de-
mocracy may have problems, but it is better than any other form of govern-
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ment.” The 2001 indicators were: a one-to-ten scale measuring “to what extent 
would you want our country to be democratic now?”; whether “democracy is 
better than any other kind of government”; and whether “we should get rid of 
parliament and elections and have a strong leader decide things.”  

Freedom of speech was our second dependent variable. The one indicator 
for the 1995 survey was whether one of the country’s chief aims should be “pro-
tecting freedom of speech.” In 2001, the two freedom-of-speech questions were 
whether the government should “decide if certain ideas should be allowed to be 
discussed in society,” and if “a political leader should tolerate the views of those 
who challenge his political ideals.” For support for women’s rights, we used the 
following three indicators from the 1995 survey: “when jobs are scarce, men 
should have more right to a job than women”; “on the whole men make better 
political leaders than women do”; and “a university education is more important 
for a boy than for a girl.” The one women’s rights indicator for the 2001 survey 
was “a man will lose face if he works under a female supervisor.” In our 2009 
survey, finally, the relevant item for indigenous rights was whether the govern-
ment 1. “has already spent too much [ ],” 2. “should spend more [

],” or 3. spends “just the right amount [ ]” of money and time 

on “aboriginal matters [ ].” 
 

TABLE 3.1 
Support for Confucian Values, 1995-2009 

 
1995 World Values Survey                                                             Percent Agree   
Make Parents Proud (family loyalty)                                                 63.4   
Greater Respect for Authority (social hierarchies)                            44.8 
Follow Superior’s Instructions at Work (social harmony)                 15.4 
 
2001 Asian Barometer 
Put Family First (family loyalty)                                                          86.2 
Elders Should Resolve Disputes (social hierarchies)                         68.9 
Give in to Avoid Conflict (social harmony)                                       46.1 
 
2006 Asian Barometer 
Put Family First (family loyalty)                                                        88.4           
Do Not Question Authority of Teachers (social hierarchies)             29.2        
Give in to Avoid Conflict (social harmony)                                       39.8      
 
2009 TNS Study                                
Follow Family’s Wishes (family loyalty)                                           33.0   
Follow Elders’ Advice (social hierarchies)                                        19.0             
Give in to Co-Worker (social harmony)                                            52.5                                                              
 
 The first issue we explored was the extent to which Taiwan is a Confucian 
society. Table 3.1 indicates the percentage of our respondents who agreed with 
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each of the indicators of the three different Confucian values in the four surveys. 
(This table also includes a second wave of the Asian Barometer, from 2006.) 
Because the question wording is not identical among these polls, over-time 
comparison must remain tentative at best. However, these results demonstrate 
that in both 1995 and 2001, respondents gave overwhelming support to at least 
one indicator of a Confucian value and majority or near-majority support to a 
second, but lower acquiescence to a third. In 1995, for example, nearly two 
thirds of interviewees agreed that one of the major life goals was to “make their 
parents proud,” while in 2001 a slightly larger percentage affirmed that a person 
should put his or her interests “second” for the sake of the family. In the 2006 
survey, respondents once again strongly supported family loyalty but seemed 
significantly less enthusiastic about social hierarchies and social harmony. In 
2009, respondents gave majority support to our indicator of social harmony but 
tended to disagree with the Confucian values of family loyalty and, especially, 
social hierarchies. So while we still seem justified in treating Taiwan as a socie-
ty based on Confucian values, the level of popular acquiescence in such a 
worldview might well be slipping as the island democratizes (see parallel dis-
cussion in chapter 1). 
 In order to test the net effect of Confucianism on liberal democracy, we 
used ordinary least-squares or Logit regression to estimate the effect of each of 
the three Confucian values on the various dependent variables for the 1995, 
2001, and 2009 surveys. Although we focused mainly on the effect of the three 
Confucian values, we also controlled for such demographic variables as educa-
tion, income, religious identification, gender, age, ethnicity, and urbanicity (see 
full regression results in Tables A3.1 and A3.2 of the Statistical Appendix). 
 
 

Findings 
 
Before we report the regression results, it would be useful to describe the levels 
of support for each of the liberal-democratic variables that we seek to explain. 
Overall, these descriptive data suggest that ordinary Taiwanese generally sup-
port liberal-democratic values. As early as 1995, for example, 83.5 percent of 
interviewees agreed that democracy was “better than any other form of govern-
ment.” In 2001, 71.6 percent opposed having the government decide “whether 
certain ideas should be discussed in society.” More than three quarters of re-
spondents (76.1 percent) in 1995 rejected the idea that a university education is 
more important for men than for women. For indigenous rights, meanwhile, 38 
percent believed in 2009 that the government should “spend more money and 
time” on aborigines. 
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Figure 3.1. Confucian Values and Support for Liberal Democracy in 1995 (per-
cent change). 
 
 Figure 3.1 presents the results of our regression analysis for 1995. No Con-
fucian value had any statistically significant effect on either democratization or 
freedom of speech, either positively or negatively. As the corresponding bars 
pointing to the left show, however, family loyalty and social harmony did sub-
stantially undermine support for women’s rights. 
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Figure 3.2. Confucian Values and Support for Liberal Democracy in 2001 and 
2009 (percent change). 
 

By 2001 (see figure 3.2), the relationship between Confucian and liberal-
democratic values has partly changed. The indicator of social hierarchies still 
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fails to achieve statistical significance for any of the liberal-democratic variables. 
Although social harmony continues to undermine women’s rights slightly, fami-
ly loyalty is now boosting support for gender equality. Moreover, this latter 
Confucian value is also positively correlated with belief in democracy. Finally, 
social harmony seems to increase respect for the rights of indigenous Taiwanese 
dramatically.3 At the mass level, then, it seems that Confucianism is gradually 
transforming itself into an ideology that either has no impact on such political 
attitudes or bolsters enthusiasm for certain aspects of democracy and human 
rights. 
 Some of our control variables produced a few unanticipated results (see 
Tables A3.1 and A3.2 in the Statistical Appendix). Despite the widespread as-
sumption that Taiwan is a society riven with ethnicity-based political strife (see 
Wang 2003), our three indicators of ethnicity (i.e., Mainlander, Yuanzhumin, 
and Other Ethnicity [largely Hakka]) produced almost nothing that reached sta-
tistical significance. In 2001, no ethnicity variable had any effect. In 1995, 
meanwhile, ethnicity only mattered for support for woman’s rights. Not surpris-
ingly, however, higher education led to increased support for democratization in 
both years. Also intriguing is the effect of being a woman. In 1995, women were, 
everything else being equal, less likely to support democratization (b = 
.359, p < .05) and freedom of speech (b = .462, p < .05). By 2001, however, 

being female had no effect on democratization and freedom of speech but did 
increase support for women’s rights (b = .434, p < .05). In 1995, being a Chris-
tian seems to have increased enthusiasm for democratization (b = .835, p < .05). 
Perhaps because many leaders or supporters of the democracy movement were 
Christian clergy (Shih 1998:6-51; Rigger 1999:117-118; Roy 2003:169; Rubin-
stein 2006), Christian laity undoubtedly received pro-democracy cues from the 
pulpit or their co-religionists. Once democracy had become an established fact 
in 2001, however, the Christian variable no longer achieved statistical signifi-
cance. 
  
 

Conclusion 
 
One important finding from our analysis is that Confucian norms do not consist-
ently undermine liberal democracy in Taiwan. None of the three Confucian val-
ues (i.e., family loyalty, social hierarchies, and social harmony) reduces support 
for democratization. Only on women’s rights do we find any possible pattern of 
conflict between human rights and Confucian values. Social harmony, in partic-
ular, seems always to decrease adherence to the rights of women. Family loyalty, 
on the other hand, showed a similar pattern in 1995 but by 2001 was boosting 
support for women’s rights. 
 A second key result is that our empirical outcome appears to have bolstered 
our case for considering each Confucian value separately à la Park and Shin 
instead of conflating the various components of Confucianism into a single in-
dex. In 2001, for example, the effect of social harmony on women’s rights is 
statistically significant and negative, the influence of family loyalty is statistical-
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ly significant but positive, and the impact of social hierarchies does not achieve 
statistical significance. Had we combined these three elements into a single scale, 
we would have missed the real variations among their effects. 
 Our data do indicate that Confucian values remain strong in Taiwanese so-
ciety. Overall levels of support for these key values seem to be declining, how-
ever. On the one hand, ordinary Taiwanese who adhere to Confucian values do 
not necessarily associate them with authoritarianism as the political elites we 
interviewed for chapter 2 almost uniformly do. Perhaps non-elites have a more 
nuanced understanding of the tradition than do their more politically committed 
counterparts. Yet paradoxically, mass-level decline in support for these values 
indicates that more Taiwanese are abandoning the tradition wholesale, as is 
largely true for pro-democratic political elites. In the next chapter, we investi-
gate whether the way in which the government has transmitted Confucianism at 
different periods of Taiwan’s political history might help to explain changes in 
the relationship between this ideology and citizens’ adherence to liberal democ-
racy.  

 
 

Notes 
 

1. “European and World Values Survey Integrated Data File, 1999-2002, 
Release I,” Ronald Inglehart et al., University of Michigan, second ICPSR ver-
sion, January 2005, ICPSR #3975. Neither the producers nor the distributors of 
these data are responsible for our analysis or interpretations. 

2. Data analyzed in this chapter were collected by the East Asia Barometer 
Project (2000-2004), which was co-directed by Professors Hu Fu and Chu Yun-
han and received major funding from Taiwan’s Ministry of Education, Academ-
ia Sinica, and National Taiwan University. The Asian Barometer Project Office 
(www.asianbarometer.org) is responsible only for data distribution. The authors 
are grateful to the above directors and institutes for these data, but neither the 
producers nor distributors are responsible for our analysis or interpretations. 

3. Not relevant for the four major theories, none of the control variables (i.e., 
income, gender, urbanicity, and marital status) reached statistical significance. 



45 

 
 
 
 
 
 
 
 

Chapter 4 
The Treatment of Confucianism  
in Taiwanese Textbooks Before  

and After Democratization 
 
 
 
The Master said, “The accomplished scholar is not a utensil.” 
                                                                                Confucius (1971:150), Analects (II. xii) 
 
In an effort to stem a rise in bullying, drug use, and gang problems in public 
schools, the Taiwanese Ministry of Education in February of 2011 proposed a 
new curriculum that would promote civic and moral values. The idea was to 
expose students to the four great Confucian classics: Analects, The Doctrine of 
the Mean, The Great Learning, and The Mencius. In response, students and 
teachers began a Facebook petition to pressure the government to modify its 
policy. Political leaders weighed in as well. An editorial from the pro-China 
Commercial Times insisted that the Confucian values of respect for others, so-
cial harmony, and hard work would benefit Taiwanese youth, while a commen-
tary published in the pro-independence Liberty Times countered that ancient 
Chinese texts were pedagogically unhelpful for a modern democratic culture like 
Taiwan’s. This latter editorial further asserted that “whether in blood or culture, 
we have many differences with Chinese people and culture. The leaders of the 
KMT and China’s Communist Party have the same goal of suppressing democ-
racy while advocating Chinese culture” (China Realtime Report 2011). 

While it might seem surprising that such a seemingly innocuous proposal 
would become a source of such heated political controversy, this debate suggests 
that the Confucian tradition in Taiwan and much of East Asia is neither innocent 
nor uncontested. As is true for many or most political issues in Taiwan, this plan 
was inevitably read through the lens of cross-strait relations. Opponents inter-
preted the educational program as a heavy-handed effort by the KMT govern-
ment to impose Chinese values on Taiwanese who are increasingly asserting 
their distinctive cultural and political identity. Supporters of the proposal coun-
tered that traditional Confucian values are as relevant and important as ever. 
That China had been recently engaged in an orchestrated campaign to revive 
interest in Confucius on the mainland and elsewhere through its state-sponsored 



46 Chapter 4 

Confucius Institutes further fanned the flames of political mistrust. Despite the 
Master’s admonition which opened this chapter that the “accomplished scholar,” 
and presumably educators, are not simply “utensils” [ ] or “tools” to be used 
and manipulated by others, that is precisely what has happened to the teaching 
of Confucianism in Taiwan and China. 

This chapter focuses on how the Confucian tradition has been transmitted at 
different moments in Taiwan’s history. As we have demonstrated in the preced-
ing chapters, Confucianism may be interpreted in various ways, different values 
can be stressed, and alternative political systems can be legitimated by the Con-
fucian corpus. Essentially no “neutral” Confucianism exists that is not shaped, at 
least in part, by those interpreting and passing on the tradition. To analyze this 
process of interpretation, we will look at how the Taiwanese educational cur-
riculum covered Confucius and Confucianism during the pre- and post-
authoritarian eras. Focusing on education is an ideal way to explore how Confu-
cian values have been understood and transmitted. As an agent of political so-
cialization, no institution is more crucial than the schools. The choice of topics 
and educational materials is a political decision that reflects social values and 
governmental priorities. Confucianism was, as we will show below, a core part 
of the educational curriculum in both authoritarian and democratic Taiwan. 
What differed in these distinct periods was how Confucianism was taught, 
which of its many values were highlighted, and what connection was drawn be-
tween the tradition and the world of politics. 

 
 

Educational Setting 
 

A curriculum is not created in a vacuum; it is instead a product of economic, 
political, and historical factors that profoundly shape how the material is taught 
in the schools. This link between politics and education is transparent in the case 
of Taiwan during the authoritarian rule of Chiang Kai-shek. The Nationalists’ 
defeat at the hands of the Communist Party and their subsequent retreat to Tai-
wan posed a series of challenges to the KMT. Chief among them was to provide 
an explanation for their loss, prepare for a possible military attack from main-
land China, offer a justification for KMT rule in Taiwan, and direct the island 
country’s future direction. Educational policy became a key instrument in this 
process.  

KMT educational policy was in many respects quite progressive. Article 
159 of the 1946 Republic of China Constitution affirmed that “all citizens have 
an equal opportunity to an education,” while article 160 mandated universal 
schooling for all children “from six to twelve of years of age” and guaranteed 
that “poor families shall be supplied with books by the government” (Govern-
ment Information Office 2009: Appendix III). In 1968, state-funded compulsory 
education was expanded from six to nine years. These were ambitious goals 
compared to what the Nationalists had accomplished when they governed main-
land China, and the KMT was eager to demonstrate that their educational system 
was superior to that of the Communists. During the years of authoritarian rule in 
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Taiwan, the number of schools and students more than doubled, while the illiter-
acy rate fell from 24 to 9 percent (Pai 1995:38-40). 

As much as the Nationalists promoted literacy and technical expertise, arti-
cle 162 of the Constitution also affirmed that all public and private education 
would be “subject to state supervision.” Through the newly created Ministry of 
Education and its affiliated “Taiwan Provisional Department of Education,” the 
national government controlled all areas associated with curriculum, person-
nel, financing, and the crucial area of textbook editing. Moreover, article 158 
made clear that the goal of education was to “develop” the “national spirit” in 
citizens (Government Information Office 2009: Appendix III). What this phrase 
came to mean was that education promoted Chinese nationalism, rationalized 
KMT rule on the island, and indoctrinated students with the message that Tai-
wan’s sacred mission was the recovery of mainland China (Tsai 2002). In her 
review of civics curriculum during the authoritarian period, Liu Meihui 
(2006:74) similarly concludes that the overall purpose of such material was to 
“develop good citizens who upheld the law, showed obedience to authority, and 
were willing to serve the community and country.”  

The KMT also linked its educational mission to that of the party’s founder, 
Sun Yat-sen, and his Three Principles of the People: nationalism, democracy, 
and the welfare of the people. A 1980 official publication of the Education Min-
istry (Department of Education 1980:2-3) defined the purpose of nationalism as 
“welding the people together through a feeling of national identity” and arousing 
“a patriotic enthusiasm that spurs deep patriotic actions.” More than just lip ser-
vice was paid to democracy; being “democratic” was one way distinguish Tai-
wan from Communist China, and it served as the political goal toward which the 
country was moving in principle (and also, at least in the long run, in reality). 
However, this long-term democratic ideal supposedly had to be delayed because 
of the emergency situation in which the state found itself. An official party theo-
rist, writing about Chiang Kai-shek’s understanding of Sun’s principle of de-
mocracy, claimed that “President Chiang Kai-shek has most cogently remarked 
that the spirit of democracy is manifested in discipline whose concrete signifi-
cance is manifested in the rule of law” (Wang 1981:185). Similarly, the Depart-
ment of Education (1980:2-3) of the era also partially defined democracy as 
“cultivat[ing] respect for the laws and orderly habits.” 

 The Confucian tradition became an ideological ally in this larger endeavor. 
A speech delivered by Chiang (1968) to the nation’s educational corps demon-
strates how the Nationalists understood Confucius and the relevance of his mes-
sage for education. The speech was given on September 28, which is celebrated 
in Taiwan as Confucius’ birthday, or “Teacher’s Day.” 1968 marked the height 
of the Cultural Revolution in mainland China, where Mao and the Red Guards 
attacked Confucius for his supposed “feudalism” and “anti-revolutionary” teach-
ings. In his speech, Chiang thus noted that “today the mainland Chinese Com-
munist bandits are in the process of insanely destroying Chinese culture, and 
they view Confucianism as an enemy.” Chiang countered that “it is a mistake to 
view [Confucius] as backward or feudal. . . . We should instead esteem Confu-
cius as great and sincerely believe in the eternally valid nature of Confucian-
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ism.” And what is the core of that message that Chiang hoped the country’s 
teachers might appreciate? The president summed it up this way:  

 
Confucius’ educational thinking was based on wisdom, benevolent empathy 
[ ] and courage. . . . The purpose of education is to produce a person who be-
haves correctly, a dignified and proper Chinese person. . . . The result of proper 
etiquette is for each member of the family or society to value his or her proper 
role and to follow strict discipline. 
 

In short, Chiang valued Confucianism and wanted it to be a part of the system of 
education, but it was a traditional, conservative form of the tradition that he 
wanted articulated. In Confucius, Chiang found a thinker whom he believed 
taught respect for authority and unquestioned loyalty to the dictates of govern-
ment. They were precisely the values that the minority, KMT mainlanders, 
would need to justify their authoritarian rule over the majority, native Taiwanese. 
Equally significant, however, was that Confucius was the pre-eminent Chinese 
thinker of all time and could become a core part of the KMT policy to Sinicize 
the Taiwanese population on the island. For the KMT, there was no better way 
to demonstrate the perceived superiority of Chinese culture and values, and by 
implication to downplay Taiwanese traditions, than to introduce students to 
Confucius. The same thinking led educational authorities to require extensive 
consideration of the political thought of Sun Yat-sen, the founder of the KMT, 
and to teach all classes in Mandarin, rather than Taiwanese. In all of these 
measures, the party dictated educational policy from the very top. Nationally 
standardized textbooks were required in all classes until 1996, those textbooks 
were closely edited by the Ministry of Education, and the content was designed 
to advance the nationalist interests of the KMT (Su 2006). During the martial- 
law era, the typical student was exposed to Confucianism in three academic sub-
jects: social studies, history, and Chinese language. As one of our interviewees, 
Tsai Chi-hsun (2008), Secretary General of the Taiwan Association for Human 
Rights, ironically noted, “Anyone over the age of thirty in Taiwan was educated 
under a system that emphasized the importance of Confucianism in Chinese 
culture. The KMT took Confucius very seriously.” 

Education in democratic Taiwan is in many respects fundamentally differ-
ent than it was during the authoritarian era. Notably, the entire educational sys-
tem is much more professionalized and less dictated by the national government. 
As an example, political control over textbooks has been loosened considerably. 
School administrators and teachers are now able to decide which of any number 
of textbooks will be used in the class. The content of the curriculum is also 
much changed. The values that are now highlighted in civics and social studies 
classes are more democratic and arguably less nationalistic than they once were 
(Liu 2011:79). Much more consideration is also given to such western-
influenced ideas as gender rights, multiculturalism, and human rights. Su Ya-
Chen (2006) notes that this transition in educational policy moved in concert 
with the country’s gradual democratization.  
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What has not changed much in the pre- and post-authoritarian Taiwan is 
how much exposure the typical student gets to Confucius and Confucianism. In 
the martial-law era the curriculum included several hours per week of topics that 
would have included Confucius. In democratic Taiwan, Confucius is also in-
cluded in at least three of the seven designated areas of learning: Chinese lan-
guage and literature, social studies, and history. Together, these subjects consti-
tute about half of the curriculum. Thus, Confucius was and is a significant part 
of the school day in the two time periods; what remains to be seen is how Con-
fucius is explained and examined during the different eras. 
 To examine more concretely how Taiwanese textbooks covered Confucian-
ism during the authoritarian and democratic periods, we first selected these three 
major subjects where this ideology would be most likely to be taught (i.e., social 
studies, Chinese language or literature, and history). The first author then ob-
tained copies of representative texts, all roughly at the same grade level, from 
the archives of the Textbook Resource Center [ ] at the National 

Institute for Compilation and Translation [ ] (NICT) in Taipei or, in 
one case, from a North American research library. For each subject, at least one 
textbook was accessed from before the lifting of martial law in 1987, and anoth-
er volume came from after democratization. In the end, we were able to locate 
three sixth-grade social studies textbooks (years 1968, 1968, and 2000), two 
elementary-level works on the Chinese language (years 1965 and 2001), and two 
late-elementary or early-middle-school history volumes (years 1960 and 2002). 
We then focused on the parts of each text that specifically discussed Confucius 
and/or Confucianism. 

 
 

Confucius and Confucianism in the Past and Present 
 

For our purposes, we wish to analyze three main themes when comparing the 
treatment of Confucius and Confucianism in the pre- and post-authoritarian eras. 
First, we will focus on how the textbooks describe Confucius, his role in Chi-
nese history, and his place in contemporary Taiwanese society. Second, we will 
consider which of the many Confucian values are promoted in the different eras. 
Finally, we will evaluate how the particular Confucian values that are highlight-
ed are interpreted in the two time periods.  
 In keeping with the KMT’s interest in promoting Chinese culture and values 
in Taiwan and in defending the party’s rule on the island, the textbooks from the 
martial-law period present Confucius as the epitome of Chinese superiority. A 
1968 Social Studies text, for example, notes that “traditional Chinese culture is 
so splendid because it is based on Confucian doctrine and its five thousand years 
of history. . . . Five thousand years of Chinese history form such a splendid cul-
tural tradition” (NICT 1968b:77-79). Teaching the centrality of Confucius to 
Chinese culture seems to have been effective. A martial-law era assessment by 
the Education Ministry (1973:266) noted that 91.8 percent of the student re-
spondents at the end of the school year correctly identified Confucius as being 
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“at the center of our country’s traditional culture,” which was an improvement 
of more than 10 percent from the beginning of the year. 

One mark of the Master’s importance is the influence that his thinking had 
on other cultures. In a section entitled “Chinese Culture Spreads to the West” a 
social studies book notes that “well-known scholars from the time in France, 
Germany, and other European countries studied the doctrines of Confucius, 
which they greatly admired” (NICT 1968a:6). Even more significantly, the 
books present Confucius as part of an almost holy trinity which includes Sun 
Yat-sen and Chiang Kai-shek (NICT 1968b:81):  

 
Dr. Sun (the founder of our nation) inherited traditional Chinese culture and 
developed it to create the profound Three Principles of the People. The Presi-
dent [Chiang Kai-shek] has presented the relationship between traditional cul-
ture and the Three Principles of the People in detail. . . . The implementation of 
the Three Principles of the People is a way to promote traditional Chinese cul-
ture. 
 

The intent of such passages is to present the current political leadership in an 
unbroken line to the greatness of China’s past. The book’s treatment of Confu-
cius’ early life contains an almost hagiographic element. After noting where and 
when he was born, along with the fact that Confucius’ father died when the boy 
was three, a 1960 history book comments that in his teenage years, Confucius 
“studied very hard, often forgetting to eat during the day and to sleep at 
night. . . . Despite his low position, he was very diligent and never neglected his 
duties. He therefore achieved great results” (NICT 1960:24-25). It is hard to 
avoid the conclusion that the readers were supposed to take from this message 
that they too should be diligent in their duties despite the hardships that they 
might face. In 1960, when this text was written, many Taiwanese faced the exis-
tential threat of a military invasion from Communist China.   
 The link between Confucius and Chinese culture is not lost in the post-
authoritarian era, but the association between the past and the present is much 
more muted in the more recent texts. In describing his ongoing influence, a 2001 
Chinese language and literature book (NICT 2001:56) notes that “two thousand 
five hundred years ago, there was a great educator who was born in China, Con-
fucius. His theories greatly influenced Chinese culture. His educational ideas 
were especially influential and represented the most successful model for educa-
tion.” A 2000 social studies text (NICT 2000:78) explicates what was particular-
ly unique, and presumably influential, about Confucius: “before Confucius, only 
the aristocracy had the opportunity to be educated. . . . He was the first person to 
teach commoners.” Finally, the same text notes the universal ethical teaching of 
Confucius when it writes: “He also said: ‘Do not do to other people things that 
you would not want done to yourself’” (2000:79). Thus, Confucius remains an 
historically significant figure in the recent books, but the universal values he 
promoted (education and the Golden Rule) are much more democratically in-
spired. 

What is noticeably absent in the contemporary books is any attempt to con-
nect Confucius to either Sun Yat-sen or Chiang Kai-shek, both of whom have 
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dropped out entirely in the sections dealing with Confucius. Also, the book’s 
consideration of Confucius’ life takes on less of a devotional character; instead, 
the texts offer a much more straightforward biography (see Slingerland 2008). 
As might be expected, the basic outlines of that life history are essentially the 
same. The recent books note that Confucius’ father died when the boy was only 
three years old and that Confucius and his mother were very poor. But, there is 
no discussion of Confucius’ diligence or of his foregoing food and drink to 
study. Instead, a 2000 social studies text simply notes that “[a]s a child, Confu-
cius learned to do various things, which widely expanded his experience and 
knowledge” (NICT 2000:77). Finally, the post-authoritarian books use a histori-
cal-critical method which places Confucius within his cultural context: “during 
the Spring and Autumn Period, the most famous systems of thought were Con-
fucianism, Mohism, Taoism, and Legalism” (NICT 2002:42). In short, Confu-
cianism was one of many belief systems that were and are historically important 
in China.  

In their biographical account of Confucius’ life, books in both the martial-
law and democratic periods note that Confucius was himself involved in politics. 
But the texts give a different interpretation of that political leadership. A 1960 
history book (NICT 1960:25-26) comments that “when Confucius was in his 
fifties, he became prime minister of the country of Lu.” The book goes on to 
note that under his leadership, everything was “under control” in Lu, but that he 
resigned his position because of “powerful rival officials.” The result, the book 
tells us, was “social turmoil[:] people became hard-hearted and killed each oth-
er.” As a result, Confucius becomes indignant and levies this judgment on the 
politics of his day: 

 
“I want future generations to understand the situation nowadays. If an oral rep-
rimand is not enough punishment, I will try to discipline them with my pen.” 
He recorded all the major events of each country one by one and wrote a book 
called Spring and Autumn Annals. . . Afterwards, Mencius praised this book, 
saying: “Confucius wrote the Spring and Autumn Annals, which scared evil 
rulers and wicked people.” 
 

In what is a common theme in the martial-law books, the life of Confucius be-
comes symbolic of the Taiwanese experience, or at least representative of how 
the KMT understood the situation in Taiwan. In this case, Confucius’ effective 
leadership (supposedly like that of Chiang Kai-shek) is undermined by powerful 
rival officials (Mao and the Communists). The result is social turmoil (the civil 
war between the Nationalists and the Communists). Defeated and disgusted, 
Confucius leaves the world of politics but writes about his indignation at the 
practices of his day for future generations to learn from. A more recent social 
studies book (NICT 2000:77-78) tells a somewhat similar tale of Confucius’ life. 
Like the martial-law text, this work notes Confucius’ political leadership. But, it 
provides little narrative for why he left politics and offers a different account of 
what he taught political leaders in subsequent years: 
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Confucius traveled around different countries for fourteen years, explaining to 
political leaders his ideas about how to govern a country. His dream was to use 
the system of etiquette and ritual music to save this disorderedly society, but 
not many people accepted his views. . . . He recorded all major events of each 
country, and wrote a book called the Spring and Autumn Annals. . . . He finally 
returned to Lu. After that, Confucius concentrated on education and writing.  

 
While it is not as explicit in making a connection between the past and the pre-
sent, in its own way the more recent textbook advances a particular understand-
ing about politics from the life of Confucius. In this case, Confucius concen-
trates on education and writing to save his troubled society.  
 The textbooks from the two eras also differ in which Confucian values they 
highlight and/or in how they choose to interpret those values. It would be impos-
sible to discuss Confucian ethics without saying that ren [ ] is, as a 1960s so-
cial studies text notes, “the starting point” for Confucianism (NICT 1968b:79). 
The book’s discussion of ren opens by noting that the concept means benevo-
lence, empathy, and helping others, all of which is relatively straightforward and 
noncontentious. However, in a lengthy paragraph the text links ren to social and 
political values that were central to the KMT (NICT 1968b:80-81): 

 
We can say more specifically: the driving force behind benevolence is honesty 
so that the Chinese treat each other with leniency, peacefulness, and impartiali-
ty, focusing on people’s relations with one another, and stressing moderation, 
with the spirit of democracy. They should be able to do research and invent 
things and serve others, to help the needy and the foreigner as well. However, if 
there is a crucial moment for the nation, everyone will unite together and coop-
erate with each other. The essence of the highest form of ren is bravery in sav-
ing one’s country, which is a concrete manifestation of benevolence. This ulti-
mate form of ren is also the root of traditional Chinese culture.  
 

The transition of the idea of ren in this single paragraph is illuminating. At the 
opening, ren is defined simply as benevolence. The next several sentences, how-
ever, implicitly link the idea of benevolence to what was the official KMT poli-
cy of the day, implementation of Sun Yat-sen’s Three Principles of the People: 
nationalism, democracy, and the welfare of the people. As if the connection be-
tween nationalism and ren were not clearly enough drawn, the paragraph ends 
by asserting that the “highest form” of benevolence and the “root of traditional 
Chinese culture” is “bravery in serving one’s country.”  

The post-martial law texts similarly note that ren is the “main idea” of Con-
fucianism. The meaning of that value, however, differs from its earlier under-
standing. A later social studies text (NICT 2000:78-79) reads as follows:  

 
Confucius paid special attention to the policy of benevolent virtue, which is to 
love others. The implementation of the principle of benevolence is loyalty and 
forbearance. Loyalty means that everyone should perform his or her responsi-
bility. Forbearance means showing consideration for others. 
 

Whereas in the martial-law narratives, ren became a social and political virtue, 
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in the democratic era, ren is primarily described in such privatized terms as be-
nevolence, doing unto others as you would want done to you, mutual respect, 
and true compassion. When the contemporary texts explicitly link ren to politics, 
moreover, the result is very different from that during the martial-law era. A 
2002 history text (NICT 2002:41) notes: 

 
Confucius advocated benevolence extending up the political level: political 
leaders should protect the people, love the people, and educate them with moral 
enlightenment. Confucius was also the first educator to advocate teaching eve-
ryone regardless of status, from the aristocracy to ordinary people. Because of 
his doctrine that there should be no discrimination in education, a view that is 
widely respected by the world, he is honored as a sage and teacher.  
 

Even when ren is the basis for politics, in short, it promotes the rights of “ordi-
nary” people and the very democratic notion of no discrimination in education.  
 Because vast numbers of stories and sayings are attributed to Confucius in 
the Analects, The Great Learning, The Doctrine of the Mean, and other ancient 
works in the Confucian tradition, one way to examine the values that undergird 
Taiwanese textbooks is to consider which of those stories they choose to relate. 
In a section entitled “the courtesy of Confucius,” a martial-law-period Chinese 
language and literature book (NICT 1965:73-74) presents what might be consid-
ered an obscure passage: 

 
Confucius was always very polite to others. When he met an acquaintance on 
the road, he would always greet the person. If he came across a group of peo-
ple, he would also get out of his vehicle. Once, the Chu defeated the country of 
Chen, occupied the Chen people’s city, and required them to repair the fortifi-
cations. Confucius was sitting in his vehicle as he passed by this city in the 
country of Chen. Although he saw many people repairing the city wall, he did 
not get out of his vehicle to greet them. When his students found out, they were 
puzzled and asked him: “Why didn’t you get out of your vehicle today when 
you saw so many people at the city?” Confucius said with a sigh: “If a country 
suffers from enemy aggression, people should work together to resist the foe. If 
the country is conquered, people should not work for the enemy. If people are 
not defending their country by fighting their opponents but instead are working 
for the enemy, what virtue is there in that?” 
 

Under normal circumstances, the passage suggests, the polite and Confucian 
thing to do is to greet people and treat them with respect. However, the story 
related was not a “normal” situation. Instead, it tells of a time when the country 
of Chen had been overrun by its enemy, the Chu, who demanded that the van-
quished Chen people repair the walls of the destroyed cities. Passing such a 
scene, Confucius refuses to get out of his vehicle and greet the people because to 
do so might imply support for the enemy and acquiescence in the current politi-
cal state of affairs. It would have hardly been much of a stretch for Taiwanese 
pupils to understand this story as symbolic of their own situation vis-à-vis 
Communist China. Those living in Taiwan were like the Chen people who had 
been overrun by the Chu, or Communists. In such a situation, pure benevolence 
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was not the order of the day, but rather resistance to the enemy and defense of 
the country constituted the height of virtuous behavior. The passage, in short, 
equates Confucian virtues with struggle against the Communist enemy. 
 Not only do the themes of this particular story appear to reinforce KMT 
doctrine, but the original source of this tale is not one of the authoritative “Four 
Books” or even one of the “Five Classics” of Confucianism. Instead, the account 
comes from scroll 4 [ ], paragraph 2, of the Garden of Stories, or Shuo Yuan 

[  (Liu 2012), which was compiled by a Chinese librarian who was born 
four centuries after Confucius died (Nienhauser 1986:583-584).1 Selecting such 
a non-canonical text indicates how desperate the KMT editors were to show that 
Confucius would have supported their policies. Yet the at least semi-fictional 
Shuo Yuan bear the same relationship to the much more authoritative Analects 
that, say, the children’s cartoon VeggieTales does to the Dead Sea Scrolls. 
 In contrast to its martial-law counterpart, a 2001 Chinese language and lit-
erature text (NICT 2001:56-58) highlights very different stories about Confu-
cius. In one of these, Confucius critiques two of his students, Zi Gong [ ] 

and Zi Lu [ ], because, despite their worldly success, they seemed to have 
left behind “their good values.” Moreover, instead of the questionable source of 
the tale in the 1965 text, the standard Analects (I.xv) provides most of the fol-
lowing sample: 

 
Zi Gong was the richest of all his students because he had the gift of running a 
business. Once, Zi Gong asked Confucius: “What do you think about a rich 
person who is not proud of himself and a poor person who does not bribe oth-
ers?” As soon as he asked this question, Confucius knew that Zi Gong was 
proud of himself, and he said: “These kind of people, of course, are good. But it 
would be better that those who were joyful when they were poor still obeyed 
the system of etiquette now that they are rich.” 
 

While the worldly successful Zi Gong is humbled, the same 2001 text describes 
the “very poor” Yan Hui [ ] as Confucius’ “favorite” student:  

 
Yan Hui was from a very poor family background, lived in a dilapidated house, 
and led a very simple life. But he was very happy and studied hard. He was a 
very self-controlled, even-tempered person and never made the same mistake 
twice. No one could compare with him. Confucius profusely praised his habit 
of treating others well and studying hard. Confucius not only treated all of his 
students with respect, even though each one was so different, but he also paid 
attention to each individual’s particular personality and gave the student cus-
tomized instructions. This is why Confucius was so great: he taught all kinds of 
students according to their various abilities. 
 

The Confucius in the contemporary text, in short, promotes the very liberal ideas 
of treating every person with equal respect, paying attention to each person’s 
individual personality, and teaching people according to their various abilities 



   The Treatment of Confucianism in Taiwanese Textbooks                       55 

regardless of class background (“no discrimination in education”; see also NICT 
2002:41). Of course, even contemporary editors must make some interpretive 
choices when selecting such passages, but in their defense, the compilers of 
2001 relied on accounts from the authoritative Analects (VI.ii; XI.vi; XV.xxxviii) 
instead of a collection of Chinese fairy tales. 

Conclusion 
 

Perhaps one way to make sense of these findings given the results from the pre-
vious two chapters is to hypothesize that most of the older, pro-democracy polit-
ical elites that we interviewed for chapter 2 were exposed to a form of official 
Confucianism in the schools that was little more than KMT propaganda. Thus, 
they naturally rejected Confucian values as inherently undemocratic. Our typical 
mass-level respondent from chapter 3, in contrast, likely had a different experi-
ence with Confucianism. Some percentage of the interviewees would have been 
taught the more democracy-friendly version of Confucianism that began to arise 
after the lifting of martial law, which might explain why any connections be-
tween support for Confucian values and opposition to liberal democracy are 
weak at best in the previous chapter. 

The different uses of Confucianism in the pre and post-martial law text-
books also highlight the larger point that educational systems are greatly affect-
ed by the political context in which they are formed. This influence is relatively 
easy to identify in the martial-law era, when educational officials actively sought 
to forge a sense of identity with the Republic of China virtually out of whole 
cloth. This national consciousness was a hybrid of place (Taiwan and mainland 
China), ideology (Three Principles of the People), and values (Chinese identity). 
As we noted above, a reconfigured Confucianism played its part in promoting 
Chinese consciousness and in advancing a set of personal, social, and political 
values beneficial to the KMT. The nexus between Confucianism and the needs 
of the nation state are not nearly as transparent in the more recent textbooks. The 
rise of a politically insulated and professional educational class insures greater 
fidelity on their part to a “neutral” incorporation of Confucianism into the cur-
riculum. Still, one has to wonder if there is not some “proof-texting” being em-
ployed by officials who now instead want to expose students to a more democ-
racy-friendly Confucius. 

 
 

Note 
 

1. When we initially read this passage from the textbook, we were unable to 
locate it in any of the canonical Confucian works. We therefore contacted a 
number of scholars of ancient Chinese thought for advice. Ultimately, we 
learned that the incident was indeed not from one of the “Four Books” or “Five 
Classics” but was instead taken from the Shuo Yuan, which Professor Edward 
Slingerland (2011) describes as full of “all sorts of apocryphal Confucius sto-
ries.” We are very grateful to Prof. Slingerland and to Professor Paul R. Goldin 
(2011), who identified the original source of the story. 
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Chapter 5 
The Role of Confucianism in 

Taiwanese Legislative Debates over  
Democratization and Human Rights 

 
 
 

With the right men the growth of government is rapid, just as vegetation is rapid in the 
earth; and moreover, their government might be called an easily growing rush. Therefore, 
the administration of government lies in getting proper men. 

Confucius (1971:405), The Doctrine of the Mean (xx) 
 
Confucian principles no longer work in practice. Witness the fact that for thousands of 
years no one has really succeeded in ruling an empire with Confucian principles of gov-
ernment.  

Japanese journalist and educator Fukuzawa (2008:72 ) Yukichi,  
An Outline of a Theory of Civilization 

 
Politically, the pan-green Taipei Times and pan-blue China Post agree on almost 
nothing. An editorial in the Taipei Times (2012), for example, interpreted the 
2012 presidential election won by the KMT incumbent Ma Ying-jeou as a “loss 
of national sovereignty” to mainland China, whom it not-so-subtly accused of 
manipulating the election so that the PRC could eventually “collect on the polit-
ical debt that Ma has racked up” to the Communists. On the same day, The Chi-
na Post (2012a) countered that the election proved that “an honest Ma has 
proved incorruptible and the voters turned out in droves to keep the man of pro-
bity at the helm of the state.” In short, the pan-Blue and pan-Green rarely inter-
pret political events in the same way.  

Nonetheless, on one issue the otherwise deeply divided parties agree: the 
Taiwanese Legislative Yuan is an utter embarrassment. A 2011 article in For-
eign Policy named the Yuan as one of the five least competent parliaments in the 
world, taking its place alongside the likes of Belgium, Japan, Iraq, and Afghani-
stan in a legislative hall of shame (Abadi 2011). The report cited the widespread 
political corruption of its members, hyper-partisan politics, legislative gridlock 
as the political norm, and the fact that fighting—even physically—between blue 
and green legislators is more common than is their cooperating on public policy. 
In response to the Foreign Policy analysis, the same papers that had such oppos-
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ing views of the presidential election used almost identical language in editorials 
slamming the Legislative Yuan. The Chinese version of the Taipei Times (Low 
2012) decried the Yuan for its failure to “safeguard taxpayer funds” and for the 
“vote-buying convictions” of five of its members, and the paper demanded that 
members of the Yuan “fulfill their duties as the people’s gatekeepers.” Not to be 
outdone, the China Post (2012b) opined that the hallmark of the Yuan was its 
“brawling and histrionics.” It hoped that the new legislature would include fewer 
“selfish, incompetent morons.” If nothing else, the Legislative Yuan should take 
some pride in having brought the blue and green press to an identical position. 

It is difficult to imagine a legislative body with a history as unique as that of 
Taiwan’s Legislative Yuan. It was formally established in 1928 by Chiang Kai-
shek and was based on Sun Yat-sen’s Three Principles of the People and Five-
Power Constitution. Sun’s political views were bifurcated. While he promoted 
the goals of democracy and emphasized the need for a separation of powers, he 
also argued that China was not ready for full democracy and required a period of 
political tutelage to prepare them for that system. During the period of “political 
tutelage,” which lasted from 1928 until ratification of the Republic of China 
Constitution in 1946, members of the Legislative Yuan were selected by the 
President, effectively under his control and that of the KMT, and the body did 
not act as a democratic check on executive power. The ROC Constitution ex-
panded the role of the Legislative Yuan, making it the “highest legislative organ 
of the state” with significant powers. Elections were held in 1948 to select its 
760 members, but before constitutional government could be established in Chi-
na, the Nationalists lost the war against the Communists, and the government 
was forced to move to Taiwan. Roughly half of the elected members of the Leg-
islative Yuan came to Taiwan during the civil-war period (Bellows 2003:4-7).   

The relocation of the National Government to Taiwan made it impossible to 
hold another election as seats in the Legislative Yuan were based upon district 
lines in mainland China. Consequently, those legislators elected in 1948 who 
made the exodus to Taiwan served for over forty years without ever standing for 
reelection, a situation that came to be described as the “Non-reelection Con-
gress.” Moreover, before leaving mainland China, the National Assembly draft-
ed the “Temporary Provisions Effective during the Period of National Mobiliza-
tion for the Suppression of the Communist Rebellion [

].” This legislation gave the President the right to establish martial law, which 
was put into place beginning in 1949 in Taiwan. Not only was the membership 
of the Legislative Yuan frozen during this period, but the body had little to no 
independent political power. Several supplementary elections were held between 
1969 and 1989 to replace members who retired or died off and to fill newly cre-
ated legislative seats in districts within Taiwan, but under martial law the gov-
ernment restricted competition for those seats to members of the KMT. Liberali-
zation intensified toward the end of Chiang Ching-kuo’s presidency (Taylor 
2000). The democratization of Taiwan reached the Legislative Yuan when mul-
ti-party elections were held for the first time in 1992 with no seats held over 
from the Non-reelection Congress (Nathan 1993). Since that election, the Legis-
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lative Yuan has gradually assumed its constitutional role as the chief legislative 
body with the power to pass laws and review the budget.1  

The purpose of this chapter is to examine the nexus between Confucian ide-
ology and key laws passed as Taiwan was democratizing. Specifically, we want 
to focus on the ideological rationale for the democratically inspired legislation, 
and to probe what role, if any, Confucianism assumed in the arguments present-
ed. The legislative debates that we describe below occurred at different moments 
in the Legislative Yuan’s history. The Civic Organizations Act of 1989 entered 
the law books prior to full democratization and the election of a representative 
legislative body, while the other three bills received approval after the Legisla-
tive Yuan became a popularly elected branch of government. 

 
 

Civic Organizations Act, 1989 
 

The restrictions on association goes back at least as far as a 1908 Qing dynasty 
law that severely curtailed the rights of civic and political groups. In 1914, Yuan 
Shih-kai’s nominally Republican government issued the Public Security Police 
Force Ordinance [ ], maintaining such restrictions on civil society 
even after the end of dynastic China. During WWII, the Nationalists similarly 
passed the “Law on the Formation of People's Civic Organizations during the 
Period of Emergency Mobilization [ ]” in 1942, 
which disallowed the political opposition (Shih 2012). When they fled to Tai-
wan in 1949, the KMT thus brought this law with them. Before 1989, political 
parties other than the KMT were officially illegal. While the Tangwai [ ], or 
literally “outside the party,” movement had been mobilizing and even running 
candidates for public office for more than a decade, no other party could receive 
explicit government approval (Tien 1989:95-103; Chang and Chiu 2005:II:82-
83). The intent of the new Civic Organizations Act [ ], therefore, 
was to open up the electoral system to genuine multi-party competition (Rigger 
1999:114-124).  
 Debate on this bill was unusual for several reasons. Martial law had only 
been lifted in 1987. The Legislative Yuan had not itself been reformed into a 
fully democratic, multi-party body. And while some non-KMT representatives 
took part in the proceedings, the chamber as a whole was dominated by the Na-
tionalists. The final outcome of the bill was never in doubt because the KMT 
government under Lee Teng-hui had itself proposed the measure. However, in a 
letter that the Ministry of the Interior sent to the legislature, one sees a hint of an 
incipient Confucianism in support of the measure (Legislative Yuan Official 
Gazette [ ]1988:185):  
 

It has been more than forty-five years since this State of Emergency Civic 
Organizations Act was announced in 1942. . . . Because of the significant 
changes in our social structure and the flourishing growth of all kinds of 
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organizations, it has been hard to adapt this law to the current needs of the 
community. Although our county is still in a time of mobilization, we should 
continue unceasingly to promote constitutional democracy. Therefore, adding 
the regulation of political groups will help get the professional groups, social 
groups (organizations) and political groups to follow the Constitution and legal 
process, to participate in various activities, and to serve the national community. 

 
This language suggests that while the government was promoting democracy, 
the authorities believed that the newly formed groups would primarily be con-
cerned with the national rather than parochial interest. Arguably, this rationale 
harkens back to a conservative Confucianism that prioritizes an orderly, stable 
society.  
 On the other hand, when the Interior Ministry provides a justification for 
specific parts of the bill, it does so by referring to classic democratic values. For 
example, the Ministry defends the termination of the “state of emergency” [

] and “period of mobilization” [ ] by claiming to want to “es-
tablish the normal rule of law.” At other points in the debate, the KMT asserts 
the need to “establish a democratic process,” “protect the equal competition of 
all political parties,” and “ensure [governmental] neutrality” (Legislative Yuan 
Official Gazette 1988:44-45).  
 For their part, the few Tangwai members in the Legislative Yuan implicitly 
challenged the notion that creating a full-throttled democracy was consistent 
with some Confucian notion of stability, order, and decorum. Even in a debate 
that for understandable reasons was very mild, Tangwai representative You 
Ching [ ] chastised his KMT counterparts for their initial failure to negotiate 
the terms of the bill with the opposition (Legislative Yuan Official Gazette 
1988:43): 
 

The main reason why DPP members were subjected to a comprehensive 
exclusion when the committee reviewed the draft amendment of this law was 
because the DPP Legislative Yuan members were proposing to delete all of 
chapter 9. . . . therefore, [my] DPP colleagues were left out of the review. 
 

Moreover, Tangwai delegate Chiu Lien-hui [ ] takes this argument a step 
further in his very specific critique of the KMT: “The KMT, with its four 
decades of political baggage, was afraid that the opposition party would target 
the KMT and undermine its political reform during an electoral campaign” 
(Legislative Yuan Official Gazette 1988:45). Ironically, future-DPP members 
You and Chiu anticipate what would come to Taiwanese politics in general and 
the Legislative Yuan in particular: deep ethnic divisions, hyper-partisanship, and 
periodic physical assaults on the floor of the legislature (Daily Mail 2007). 
While President Lee might have imagined a fusion of democratization and 
conservative Confucianism, the subsequent reality has been far different.  
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Repeal of the Publishing Act, 1999 
 

Even before the KMT government relocated to Taiwan in 1949, the party had 
moved to restrict press freedom as early as 1930. In that year, the Nationalist 
Legislative Yuan passed the “Publishing Act,” which became the basis for legal 
restriction on publications for nearly seven decades. Over the years, the gov-
ernment revised the statute six times to reflect changing political realities, but 
these alterations did not fundamentally loosen control over the media. In combi-
nation with the establishment of martial law in Taiwan, the “Publishing Act” 
had a very chilling effect on journalists’ willingness and ability to investigate 
political malfeasance, express their opposition to official policies, and publish 
their writing (Council for Cultural Affairs 2011). As the democratization move-
ment gained steam in the late 1970s and the regime appeared to give independ-
ent media some room to maneuver, the pro-democracy magazines Formosa and 
The Eighties began publication (Rigger 1999:116-118). This relative freedom 
proved ephemeral, however, when the government cracked down on such publi-
cations and arrested a number of journalists. In one notorious incident, the 
authorities pressured Freedom Era editor Cheng Nan-jung so much in 1989 that 
he committed suicide (Li 2002:142-144; Roy 2003:175-176). The lifting of mar-
tial law nonetheless created an opening for activists to press for greater media 
freedom, but it was not until a decade later that the notorious Publishing Act was 
repealed. 
 Having originated in the KMT-led Executive Yuan, the proposal to aboli-
tion the Publishing Act was assured of ultimately passing. During the debate on 
the bill, no one argued to retain the Act as it was. Those who did question as-
pects of the repeal legislation raised potential concerns about the possible effects 
of media monopolies. Pan-blue member Yao Li-ming [ ], for example, 
commented (Legislative Yuan Official Gazette 1998:75-76): 
 

Originally, the media were the victim of the Publishing Act, but now the media 
will become a major threat to people’s freedom. . . . How are the owners of 
media going to restrict their own internal direction of news coverage? More 
specifically, the management and operations of editors and news reporters will 
become an important issue in the future media environment. . . . There will be a 
future problem with freedom of the media within its own ranks, meaning that 
the owner of the media may limit the freedom of press of its workers. 

 
Yao’s views have nothing to do with a need for the government to restrict the 
press but instead focus on the potential danger of media consortia that may 
themselves limit the diversity of expressed opinion and interfere with reporters’ 
ability to write what they wish. DPP legislator Roger Hsieh Tsung-min [ ], 
expressed a related concern that, with or without the Publishing Act, the 
government would continue to use its regulatory power to aid pro-KMT media 
outlets (Legislative Yuan Official Gazette 1998:78): “Doesn’t it seem that 
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you’ve benefitted those media organizations that belong to the ruling party?” 
Hsieh was speaking with some authority since he collaborated with Peng Ming-
min during the 1960s, was arrested by Garrison Command [ ] 
secret police, was tortured, and was imprisoned multiple times (Peng 1972:124-
127; Thornberry 2011). In response to Hsieh’s query, the Director General of the 
official Government Information Office (GIO), Chen Chien-jen [ ], sug-
gested that, even if the KMT authorities had done so in the past, “We will 
definitely not do that” in the future (Legislative Yuan Official Gazette 1998:78). 
 On the other hand, supporters of a repeal of the Act consistently defended 
their views in liberal terms. For example, Cheng Nan-jung’s widow and DPP 
Representative Yeh Chu-lan [ ] powerfully connected the Publishing Act 
to the abuses of state power during the White Terror period (Legislative Yuan 
Official Gazette 1999a:42-43) 
 

Today, we understood that this press law is an evil law. I am pleased that the 
administrative branch can understand where the tide of public opinion is 
moving and that freedom of speech is the most important cornerstone of 
democracy. This Publishing Act not only curbs freedom of speech and hinders 
freedom of expression, but it also uses state resources to reward the activities of 
an authoritarian country and amplifies the voice of those already in power. 
After the repeal of this draconian law, there will be greater room for everyone 
to speak. Unrestricted journalism, freedom of speech, and an autonomous press 
will create more space for democracy and make civil society more robust. 

 
In a similar way DPP legislator Tsai Ming-hsien [ ] noted the link be-
tween liberal democracy and freedom of the press and emphasized the symbolic 
importance of abolishing the Publishing Act in consolidating democracy in Tai-
wan (Legislative Yuan Official Gazette 1999a:44): 
 

I think there is a special significance to abolishing the Publishing Act. We can 
say that there is real democracy in Taiwan, that we are a free country. I hope 
that the whole nation can cherish democracy and freedom of speech and of 
thought and that we can make Taiwan into a real democracy that enjoys 
freedom of speech. 

 
Again, any implicit or explicit references to Confucianism are absent from this 
discussion. Instead, the rationale for the repeal of the Publishing Act was rooted 
in standard democratic theory and universal human rights. 

 
 

Gender Equality in Employment Act, 2002 
 

While the 1947 Republic of China Constitution guaranteed equality before the 
law for all citizens of the Republic “irrespective of sex, religion, race, class, or 
party affiliation,” the reality in Taiwan was that women faced both formal and 
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informal discrimination. Women’s rights organizations had begun to form even 
before the lifting of martial law in 1989, but the post-martial-law era saw those 
groups mushroom in both membership and political activism (Chang 2009: 146-
149). The key gender-related piece of legislation that these organizations pro-
moted was the Gender Equality in Employment Act [ ] (Coun-
cil of Labor Affairs 2005). It took more than ten years from when it was first 
introduced as a draft bill in 1990 for the Act to be passed by the Legislative Yu-
an in 2001 and signed into law by the President in 2002. During that decade, the 
act went through several revisions and numerous debates. The final bill included 
the following key provisions: equal pay for equal work; the prohibition of dis-
crimination on the basis of gender in hiring, promotion, and termination; the 
prevention of sexual harassment in the workplace; the establishment of parental 
leave policies; and the creation of the Commission on Gender Equality to inves-
tigate employers’ misconduct.  

Nothing in the legislative debate would suggest that Confucian values had 
anything to do with the passage of the bill. Neither the supporters nor the oppo-
nents of the bill laid claim to the Confucian tradition in making their particular 
case. Instead, the debate took place within a liberal framework, as the contend-
ing sides tried to determine the meaning and policy implications of equal rights 
and equal treatment as it related to women. One point of disagreement between 
the legislators was the issue of to whom the bill would eventually apply. Legis-
lator Zhang Renxiang [ ], as an example, argued that members of the 
military, public officials, and teachers ought to be included in the law because 
“if I am working for the government and experience sexual harassment, I should 
have a channel in which to lodge a complaint” (Legislative Yuan Official Ga-
zette 1999b:5). Legislator Lee Cheng-chong [ ] queried: “I do not know 
why the Executive Yuan would exclude the military, public officers, and teach-
ers in this bill” (Legislative Yuan Official Gazette 1999b:6). The Executive Yu-
an’s Director of the Council of Labor Affairs, Hong Ruey-Ching [ ] simi-
larly stated that it was “an undeniable truth that problems [associated with] 
gender equality can happen in these workplaces, including the problem of sexual 
harassment,” leading him to conclude that these occupations must be incorpo-
rated into the final bill (Legislative Yuan Official Gazette 1999b:7). The assump-
tion behind such claims is a classical liberal one: no gender-specific occupation 
exists. Without any gender-specific roles, it makes no sense to limit the applica-
tion of the law by occupation. Even those arguing for some limit on the bill’s 
applicability hardly averred to a conservative, traditional Confucian argument 
that women are ill-suited to perform certain tasks. Instead, they simply coun-
tered that in some places men and women were treated differently, such as the 
military with its compulsory service for men, but not for women (even if women 
can enlist if they choose to). Nonetheless, the final bill stipulated that the Act is 
applicable to “public personnel, educational personnel, and military personnel” 
(chap. I, art. 2). The only proviso to that idea is that “if the nature of work is 
only suitable to a particular sex, the above restrictions shall not apply” (chap. II, 
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art. 7). Little evidence exists, however, to suggest that this wording has been 
used to restrict the application of the law. Kuo Su-Chun [ ] spoke for 
many of her fellow members of the Legislative Yuan when she noted that “the 
purpose of establishing the Gender Equality in Employment Act is to insure that 
men and women can start their work on an equal footing and with the promise of 
equal treatment” (Legislative Yuan Official Gazette 1999b:6). 

Aboriginal Basic Law, 2005 
 

The indigenous people of Taiwan trace their lineage to a neolithic Austronesian 
group who first arrived on the island around four thousand B.C.E. (Davison and 
Reed 1998:4). Until the seventeenth century, Chinese immigration to Taiwan 
was minimal, which meant that Yuanzhumin dominated the island’s political life 
(Wang 2001:10-12). Larger-scale immigration during the Qing dynasty (1683-
1895), followed by Japanese control of Taiwan from 1895 to 1945 and the Na-
tionalist takeover in 1947, dramatically changed the situation for indigenous 
Taiwanese. In their different ways, the Chinese during the Qing dynasty, the 
Japanese, and the KMT had little regard for the rights of indigenous people. 
From the standpoint of aborigines, each of these groups acted as colonial over-
lords who pursued policies that oppressed indigenous people, legislated them 
out of existence, or (in the best-case scenario) neglected them. During the Qing 
dynasty, for example, indigenous people, whom the Han regarded as barbarians, 
had to take a Han surname to be recognized as full persons and to operate within 
the Confucian state. Having gained political control of Taiwan, the KMT at-
tempted to assimilate the Yuanzhumin by requiring the use of Mandarin in pub-
lic schools rather than native languages, confiscating indigenous lands through 
the power of eminent domain, and promoting a sense of Chinese nationalism 
that negated the distinctive historical and cultural experiences of indigenous 
people (Mona 2007). Following the pattern established during the Qing dynasty, 
KMT authorities gave those aborigines who had yet officially to change their 
name three months to select a Chinese family name; those who could not or 
chose not to do so were given a name by a government bureaucrat (Wang 
1994:25). The goal of these policies was the cultural assimilation of indigenous 
peoples; the result, intended or not, was the social, political, and economic mar-
ginalization of the Yuanzhumin who were and are disproportionately poor and 
undereducated (Rigger 1984:84-123).    

The rise of a distinctive indigenous political movement in Taiwan coincided 
with the gradual democratization on the island throughout the 1980s and 1990s. 
Perhaps ironically, the Yuanzhumin have generally favored the “mainlander”-
controlled KMT to the “native Taiwanese”-dominated Democratic Progressive 
Party. Not only have indigenous groups at times benefited from a patronage- 
based relationship with the KMT, but aborigines initially concluded, not without 
reason, that they had little in common with the “Taiwanese”-based ethnic na-
tionalism of the DPP (Simon 2010:727). While KMT policy toward them was 
hardly progressive, at least initially, the connection with the KMT bore some 
fruit when the party-controlled National Assembly passed a law in 1994 that 
gave indigenous people the legal right to reclaim their traditional name. The 
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following year the official name for aboriginals was changed from Shanbao 
(mountain compatriots [ ]) to Yuanzhumin (indigenous inhabitants [

]), and in 1996 the Council of Indigenous People was promoted to a ministry-
level rank within the Executive Yuan. The KMT also granted indigenous repre-
sentatives set-aside seats in the Legislative Yuan, a process that was formalized 
with a 2005 Constitutional amendment reserving six seats for indigenous legisla-
tors. In 1994 and 2000 the Constitution was also revised to address some of the 
concerns of indigenous people. The 1947 Constitution had said nothing about 
indigenous groups, let alone their rights or the obligation of the state toward 
them. Under the most recent revision, the state must now actively “preserve and 
foster the development of aboriginal languages and cultures . . . safeguard the 
status and political participation of the aborigines . . . and provide assistance and 
encouragement for aboriginal education, culture . . . and social welfare.” The 
article concludes by promising that the measures for insuring these principles 
“shall be established by law.”  

Simultaneously, indigenous groups began to flex their political muscles in 
the months leading up to the 2000 presidential election. Although they only rep-
resent 2 percent of the island’s total population, in what looked to be a close 
election, the aboriginal vote could not be ignored. Indigenous organizations sent 
a letter to all the presidential candidates asking them to sign a new partnership 
agreement between the government and aborigines. Only DPP candidate Chen 
Shui-bian complied. His somewhat unexpected election raised the hopes of in-
digenous groups that the DPP would support laws granting them some form of 
political and legal autonomy (Simon 2010:727). In 2002, Chen again acknowl-
edged the agreement with representatives of all recognized aboriginal peoples, 
and shortly after his reelection in 2004, the Executive Yuan finally proposed the 
Aboriginal Basic Law [ ] (see Lin 2000). The Act marked a 
decisive break from the assimilationist past by recognizing the autonomy of 
indigenous peoples on their designated territories, providing funds to develop 
indigenous languages, and prohibiting the forced removal of indigenous people 
from their land (United Nations High Commission for Refugees 2008).  

The debate on the bill exhibited a fascinating interplay among the concerns 
of indigenous politicians about the motives and commitment of the government 
to indigenous rights, lingering ethnic tensions between the indigenous peoples 
and Han Chinese, and a strong commitment to liberal political norms. In 
response to a comment by a government official on the need for more time to 
work out the details of the bill, for example, KMT indigenous Representative 
Liao Kuo-Tung [ ] rather sarcastically noted that “we [indigenous groups] 
are part of a New Partnership before the election, but we are supposed to just 
deal with it [the law] by ourselves after the election” (Legislative Yuan Official 
Gazette 2004:72). In a similar vein, Seediq national and non-partisan legislator 
Walis Pelin [ · ] complained that the government was now saying 
“the provisions are too complicated, and you suggest that the name of the bill is 
not appropriate. From my point of view, you seem anxious to impede the bill 



66 Chapter 5 

 

rather than pass it” (Legislative Yuan Official Gazette 2000:237). The Chair of 
the Executive Yuan’s Council of Indigenous Peoples, Chen Chien-nien [ ], 
repeatedly tried to reassure supporters of the bill by suggesting that “the only 
way to establish the legislation” was through “communication and consultation,” 
all of which took time (Legislative Yuan Official Gazette 2004:72). 

A primary point of contention in the debate was on the issue of autonomy, 
or specifically how far the bill would go to establish territories under the 
political and legal control of aboriginal groups. On this point, the debate 
mirrored what one would find in countries such as Canada, Australia, Bolivia, or 
Mexico, all of which have grappled with the same policy question. As is often 
the case, opponents invariably made the reductio ad absurdum argument that 
allowing any territory to be genuinely autonomous opens the door to further 
claims of autonomy. To make his case that it is difficult to “return lands” to 
aborigines, DPP legislator Perng Shaw-Jiin [ ] claimed that “if we want to 
deal with aboriginal land, then I suppose the entire island of Taiwan belongs to 
aborigines” (Legislative Yuan Official Gazette 2000:238). People First Party 
representative Tsai Chung-Han [ ] took the argument a step further when 
he suggested that “if we specify the rights of aborigines in this act, the Hakka 
will probably also ask us to pass a Hakka Basic Law” (Legislative Yuan Official 
Gazette 2000:245). Supporters of the bill, particularly those members who were 
indigenous themselves, invariably countered that the Han Chinese had 
manipulated Aborigines in the past and, without the right law in place, the Han 
would disadvantage them into the future. In the last version of the bill, the 
government changed a reference to “Aboriginal Autonomous Regions” to 
“Aboriginal Areas.” Fearing that this step might signal a movement away from 
genuine autonomy for indigenous groups, Representative Liao noted: “If aborig-
inal regions are limit to ‘Aboriginal Areas’ or ‘Autonomous Regions’ without 
any basis in a legal document, I am afraid the aboriginal land will soon become 
the property of Han people. For four hundred years, aboriginal lands have been 
gradually occupied by the Han and by one government after another” (Legisla-
tive Yuan Official Gazette 2004:73-74). KMT indigenous legislator Tjivuluan 
[ ] evoked a similar concern: “Indigenous people will be seen as second-
class citizens if the ruling party does not have a commitment to eliminating its 
Han chauvinism, even though we were masters of Taiwan until four hundred 
years ago” (Legislative Yuan Official Gazette 2000:240). At a particularly tense 
moment in the debate, KMT aboriginal representative Kao Yang-Sheng [ ] 
even suggested that the “Han people move back to mainland China” (Legislative 
Yuan Official Gazette 2000:250). 

Time and again the debate focused on the language, discourse, and rationale 
of ethnic politics and of human rights rather than the teachings of Confucius. 
DPP member and Taiwanese Premier Yu Shyi-kun [ ] noted President 
Chen’s commitment to “the ideals of human rights” and the “Charter of the 
United Nations” as it related to the rights of indigenous groups (Legislative Yuan 
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Official Gazette 2004:74). Representative Walis Pelin similarly affirmed, “I 
support the Aboriginal Basic Law as a way to emphasize the human rights sys-
tem. Today, the government of the Republic of China has been moving toward a 
modern state, and respect for human rights should be reflected in the law” (Leg-
islative Yuan Official Gazette 2000:234). In short, to be a modern state is to 
promote human rights, in this case in the form of the rights of indigenous people. 
Member Kao hoped that the passage of the bill would “solve aboriginals’ prob-
lems of not getting respect, social equity, and justice” (Legislative Yuan Official 
Gazette 2000:250), all of which are values central to contemporary liberal politi-
cal regimes. 

Even when the debate deviated from the language of liberalism and took on 
a more Taiwanese-focused theme, it was not Confucianism that entered the mix, 
but cross-strait relations. At one point, Premier Yu warned that the idea of a 
“state within a state doesn’t mean another country. It means greater autonomy 
for aboriginal groups, but it doesn’t mean that those regions have their own 
national defense or armies” (Legislative Yuan Official Gazette 2004:74). Perhaps 
in an effort to win greater sympathy from this DPP government official, 
Representative Liao hinted that autonomy for aboriginal groups might set an 
important precedent a camel’s nose under the proverbial tent for Taiwan’s 
political independence: “I hope the Premier can respect the aboriginal desire for 
their own nation. I want the Premier to know that in the future, if ‘the Country of 
Takasago’ [ , an early name used by the Japanese emperor for Taiwan2] is 
really established, it will more easily be recognized by the United Nations as a 
member than the Republic of China or the Taiwan Republic would be” (Legisla-
tive Yuan Official Gazette 2004:74). Perhaps amused, Premier Yu countered, 
“Not really. We still have to see what China thinks about that” (Legislative Yuan 
Official Gazette 2004:74). In the end, virtually any political debate in Taiwan 
can eventually be reduced to its implications for relations with mainland China. 

 
 

Conclusion 
 

The legislative debate on democratization and human rights demonstrates clear-
ly that western political values, rather than Confucian ones, were paramount. For 
the most part, Confucianism seemed irrelevant to both supporters and opponents 
of each of the four bills. The only plausible exception is when the KMT Minis-
try of the Interior hinted that democratization should progress along with such 
values as order, stability, and the pursuit of the national interest. How is it that a 
belief system such as Confucianism, which was and remains so important to 
East Asians, could have been ignored as Taiwan revolutionized its political insti-
tutions?  

One argument is that, as Weber contended more than a century ago, Confu-
cianism is itself inherently conservative, and any deviations from the status quo 
must necessarily abandon this ideology. These four bills that we have analyzed 
obviously were major departures from the political norm. In this account, there-
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fore, one can easily understand why the debate turned on western notions of 
democracy, press freedom, and gender and indigenous rights.  

But, a counter-reading exists. In this alternative interpretation, the DPP con-
trolled the rhetoric of political liberalization and had already concluded that 
Confucianism was either of no help or even hostile to their agenda. Here, politi-
cal context mattered. As we noted in previous chapters, the transmission of Con-
fucianism led democracy advocates to this apparently reasonable conclusion. 
After all, the authoritarian state had manipulated this ideology to justify its vio-
lations of democratic rights. Given such a reality, it is hard to imagine that DPP 
leaders would have looked to the Confucian tradition for intellectual support. 
Instead, they embraced western liberal rationales for their positions. Despite the 
negative experience with Confucianism of this pioneering Tangwai generation 
of democracy activists and their corresponding rejection of the tradition, howev-
er, one should not necessarily conclude that their judgment of this belief system 
was accurate. Perhaps Confucianism is actually more amenable to democracy 
than they imagined. As the following chapter demonstrates, some political 
thinkers and activists in Taiwan have found ways to fuse liberal values with 
Confucian ones. 

 
 

Notes 
 

1. Although today’s Legislative Yuan is the chief island-wide legislative 
body, before 2005 it shared power with the now-defunct National Assembly [

]. Under the ROC Constitution, the National Assembly was supposed to 
make most constitutional-level decisions. Neither the Legislative Yuan nor the 
National Assembly, however, effectively checked executive power under martial 
law (Copper 2003:118-120; Roy 2003:82-85; Government Information Office 
2009: Appendix III). 

2. In 1593, Japanese Emperor Hideyoshi sent a letter to the leaders of the 
country he called “Takasago,” ordering them to pay tribute to Japan. Takasago 
was today’s Taiwan (Sansom 1961:378-379). 
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Chapter 6 
Toward a Liberal-Democratic Confucianism: 

Evidence from Taiwan 
 
 
 

The Master said “When the multitude hate a man, it is necessary to examine the case. 
When the multitude like a man, it is necessary to examine into the case.” 

Confucius (1971:302), Analects (XV. xxvii) 
 
An examination of Chinese and Japanese history shows that rare indeed were the gen-
tlemen of great talent and ability who were born at the right time. . . . Confucius was 
born before his time, and so was Mencius. 

Fukuzawa (2008:68) Yukichi, An Outline of a Theory of Civilization 
 
No better example for the potential of a nuanced rapprochement between Con-
fucian and liberal democratic values could be found than the life and work of 
China’s Chang Peng-Chun [ ]. Chang was a Confucian philosopher, did 
post-graduate studies with John Dewey, was the President of Nankai University, 
and served as the Vice-Chair of the Human Rights Commission that was respon-
sible for drafting the Universal Declaration of Human Rights. In her memoirs 
about the Declaration, Eleanor Roosevelt recounted the following story about 
Chang:  
 

Dr. Chang was a pluralist and held forth in charming fashion on the proposition 
that there is more than one kind of ultimate reality. The Declaration, he said, 
should reflect more than simply Western ideas. . . . His remark, though 
addressed to Dr. Humphrey, was really directed at Dr. Malik, from whom it 
drew a prompt retort as he expounded at some length on the philosophy of 
Thomas Aquinas. . . . I remember that at one point Dr. Chang suggested that the 
Secretariat might well spend a few months studying the fundamentals of 
Confucianism! 

 
By all accounts, Chang was among the most influential and active members of 
the eighteen-person Human Rights Commission (Glendon 1999; Waltz 2002). In 
that role, he offered insights from his particular Confucian background, but 
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more significantly, Chang had a unique ability to communicate between cultural 
traditions in a way that allowed for genuine cross-cultural collaboration. He was 
faithful to the particularities of divergent views, while simultaneously being able 
to articulate the shared principles of human rights.  
 The results of our study offer evidence to support both sides of the debate 
on the compatibility between Confucianism and liberal-democratic values. The 
elites that we interviewed for the book have by and large concluded that Confu-
cian values are irrelevant or even hostile to their efforts to promote democracy, 
gender rights, indigenous rights, and press freedom. As we noted in chapter 2, 
this negative view is partially explained by their political experiences. In par-
ticular, the KMT’s propaganda that married the views of the authoritarian state 
with Confucian values sullied the tradition for later generations. The more recent 
attempt by the “Communist” government on mainland China to resuscitate a 
Confucian tradition it once reviled is predictably and understandably interpreted 
as the latest example of the political manipulation of Confucianism. Democratic 
leaders generally want no part of it. The former DPP presidential candidate and 
democracy activist, Peng Ming-min (2008), alluded to this idea when he said to 
us, “Of course, you can selectively quote all sorts of words from Confucius and 
make him a kind of democrat, or modern thinker. But that does not really mean 
that those who say those words are really democrats.”  
 Confucianism as a state ideology has done much to mar the tradition, but 
more than political expediency explains why it is difficult to reconcile Confu-
cianism and democracy. A number of political theorists, Chinese and western, 
have made persuasive arguments that Confucianism does not lend itself to de-
mocracy or the promotion of liberal-democratic values. Efforts to reconcile them, 
these theorists contend, inevitably distort what Confucianism actually teaches 
about politics. Li Chenyang (1997:187) writes that Confucianism, at least in its 
traditional form, “has no place for the concept of rights.” Instead, he argues, “the 
primary concern for Confucianism has to do with duty, not liberty.” Li implies 
that a focus on duty leaves little room for the idea of inalienable rights. David 
Elstein (2010) argues that the Analects offer a paternalistic vision of politics 
where virtuous rulers provide a model for good government based on their ethi-
cal behavior. The goal is to train political leaders to care about the common 
good. But the ideology remains a hierarchical, non-democratic vision that shows 
no interest in limiting state power and is ultimately a “government for the people, 
but not by the people” (2010:427). Hu Shaohua (1997) is only slightly less pes-
simistic when he concludes that “Confucianism is neither democratic nor anti-
democratic,” and “while [it is] not an insurmountable obstacle to democratiza-
tion, it offers little help in that process.” 

Some formulations of particular Confucian values certainly do reduce re-
spect for women, for example. In particular, traditional Confucianism’s empha-
sis on social harmony seems to be hindering individual Taiwanese women’s 
efforts to advance gender equality. One can certainly also understand how tradi-
tional Confucianism’s inordinate deference to authority would run counter to the 
liberal principle that each human being has the right to equal political influence 
and is equally capable of political rationality. Assuming that only scholars or 
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men may rule similarly violates this central democratic tenet. Equally problem-
atic is the presumption that only the politically powerful may articulate the 
meaning of Confucianism. Our own empirical analysis, moreover, confirms that 
believing in some Confucian values diminishes support for women’s rights. 
 Daniel Bell (2006; 2008) offers a number of intriguing insights on the theo-
retical compatibility of Confucianism with western-style, majoritarian liberal 
democracy. Bell rightly notes that much of the Asian-values literature offers a 
false choice between East Asian societies’ abandoning their commitment to 
Confucian values in order to embrace western democratic ones and maintaining 
their fidelity to Confucianism at the expense of liberal democracy. In fact, this 
narrative was precisely the one explicitly or implicitly embraced by many of the 
Taiwanese democracy activists we interviewed. However, it is no more reasona-
ble to think that East Asian societies will or ought to abandon their Confucian 
values any more than it is right to anticipate that the West will reject its Judeo-
Christian heritage. Consequently, the struggle to promote human rights, Bell 
argues, can only be won “if it is fought in ways that build on, rather than chal-
lenge, local cultural traditions” (2006:65). Moreover, Bell affirms that Confu-
cianism can contribute to any number of contemporary social and political is-
sues. Specifically, he makes a convincing case that the application of Confucian 
teaching on just and unjust wars “has the potential to play the role of constrain-
ing China’s imperial ventures overseas” (2008:35). He even suggests that stress-
ing Confucian values can expand our notion of rights. An emphasis on filial 
piety, Bell demonstrates, has led many East Asian countries to pass laws that 
require children to provide financial support for their elderly parents (2006:77). 
Thus, the rights of the elderly are arguably more strongly protected and affirmed 
in East Asian countries than in the United States. Finally, Bell makes an im-
portant contribution by noting that political, religious, and cultural ideologies 
have distinctive historical pedigrees. It would be naïve in the extreme to pre-
sume that Confucianism is anything but East Asian in this historical sense, just 
as the historical roots of liberal democracy are predominantly western. As a con-
sequence, Bell asks the right question when he wonders “is it really appropriate 
to uphold standards of human rights derived from the Western experience in 
East Asian societies?” (2008:9). 
 We part company with Bell on two key points, however. First, Bell offers a 
Sino-centric (or even more accurately, a mainland Sino-centric) focus. “The 
moral of the story,” Bell informs his readers, “is that a creative adaptation of the 
legacy [Confucianism] can be helpful in dealing with the challenges of contem-
porary China” (2008:xiii). The primary challenge he has in mind is a crisis of 
legitimacy faced by China’s rulers with the demise of Marxist-Leninist ideology, 
a void that Bell thinks can usefully and creatively be filled by Confucianism. 
From the standpoint of many Taiwanese activists, however, such a claim will be 
seen as little more than the manipulation of Confucianism for the Communist 
state’s self-serving ends. Confucianism as an ideology loses credibility the more 
the Chinese state embraces it, which helps to explain why many Taiwanese ad-
vocates of democracy and human rights have turned to western values to pro-
mote their political agenda. A second concern we have with Bell’s analysis is his 
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suggestion that the idea of human rights will necessarily take a different form in 
East Asian societies because they are Confucian. He writes (2006: 73):  
 

[I]t is possible that most politically relevant actors, both officials and intellectu-
als, in East Asian societies typically endorse a somewhat different set of fun-
damental human goods than their counterparts in Western societies now and for 
the foreseeable future. . . . [I]t may mean that some Western conceptions of 
human rights are actually culturally specific conceptions of fundamental human 
goods, not readily accepted elsewhere. 

 
The devil is in the proverbial details in such a claim: which human rights are 
culturally specific and therefore not transferable to different cultural contexts? 
Similarly, Bell juxtaposes “western” and “Confucian” notions of political legit-
imacy (Jiang and Bell 2012; Jiang 2012). But at a minimum, such assertions 
imply that some category of political values recognized as universal in the West 
is fundamentally incompatible with core Confucian principles. Yet evidence 
from this book suggests that the perceived relationship between Confucianism 
and democracy is, in fact, shifting, and that the supposed gap between “western” 
and “Confucian” understandings of human rights is disappearing.  
 To put these arguments in the context of this book, we note that the claim 
that Confucianism is hostile to democracy follows in the tradition of Weber’s 
work on Confucianism. As we documented in the first chapter, Weber viewed 
Confucianism as a conservative, state-legitimating ideology. In contrast with 
Protestantism, Confucianism in his opinion could not support capitalist devel-
opment or challenge authoritarian political practices. Weber had an essentially 
static understanding of the Confucian tradition. However, he also understood 
that ideologies are always evolving, and as a consequence, it is problematic to 
reify any single interpretation of the tradition as normative. Christianity, as an 
example, was dynamic, and the emergence of capitalism owed much to the de-
velopment of a Protestant ethic within the larger Christian tradition. From a 
Weberian perspective, the question is whether such dynamism can exist within 
Confucianism. Again, this book indicates that the relationship between Confu-
cian-ism and democracy is indeed evolving. 
 The mass-level data present an interesting picture. As we demonstrated in 
chapters 1 and 3, respondents in authoritarian and democratic states differ in 
how they appropriate Confucian and democratic values. Data from interviewees 
in authoritarian China and Singapore were more likely to exhibit a negative cor-
relation between adherence to Confucian norms and support for key democratic 
values than were the responses from residents of democratic South Korea and 
Taiwan. What this result suggests is that whatever classical Confucianism “actu-
ally” teaches about political institutions and values, context matters a great deal 
for how people actually use and understand the tradition. A few of the political 
elites that we interviewed for our book have also begun to think in such terms.  

While many democracy and human-rights activists in Taiwan believe that 
the Confucian tradition has been unhelpful in the past, some of them are ready to 
imagine that a reconstituted, less “fundamentalist” Confucianism could conceiv-
ably reinforce liberal-democratic values in the future. Legislator Kung Wen-chi 
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(2008) highlighted one Confucian value that was potentially quite helpful in his 
work for aboriginal rights: “Confucius said that every man should be educated 
equally, without regard to a person’s race. This is the important idea of 
nondiscrimination.” Tsai Jen-chien (2008), former mayor of Hsinchu City and a 
democracy activist, was even more explicit in perceiving a possible union of 
Confucian and democratic values: 

 
If we understand the underlying features of Confucianism and democracy, they 
don’t necessarily conflict with each other. It is not so much that Confucianism 
has facilitated democracy in Taiwan, but rather that Confucianism and 
democratic culture have learned to accommodate themselves to each other.  
 

Democracy and women-rights activist Fan Yun (2008) likewise hints at a 
possible rapprochement between Confucianism and gender rights:  
 

It is the same for Confucianism as it is for Christianity. You have to reinterpret 
the Bible so that it can be understood for today. Perhaps the idea of junzi [ ] 
can be interpreted in a gender-neutral way, so that it is not simply the “noble 
man” idea. 

 
At least some pioneers in the island’s democratization movement, then, have not 
completely given up hope on this ancient Chinese ideology. 

One Confucianism practitioner that we interviewed, moreover, is even more 
optimistic. Wang Tsai-Kuei (2008; see also Hwang 2008; Lee Ching-Shang 
2008), who coordinates and teaches in a network of private schools devoted to 
the Chinese classics, similarly implies that the historical manipulation of Confu-
cianism by authoritarian political leaders does not preclude its viability as a ba-
sis for democratic values. “The ancient Chinese did not establish a democratic 
system,” he admits, but “if Confucius were alive today, he would support de-
mocracy.” In his view, “Confucianism did not lead to a kind of democracy 
earlier because no democratic structure existed then.” Though “Confucianism 
always promoted the idea of taking care of people,” the time was not yet right to 
form a democracy. For Wang, “Confucianism, democracy, and human rights are 
completely compatible.” In fact, he argues, “Confucian morality forms an even 
better foundation for human rights than western thought does.” In contrast to 
anchoring rights in an overly idealistic, western view of human nature, “Confu-
cianism produces even more respect for human beings by using ren (benevolent 
empathy).” Even a “bad person can become a good person by learning about 
goodness.” Thus, human beings infused with ren would refrain from using tor-
ture or other non-democratic means to achieve their political goals because they 
could imagine what it would be like to be tortured or otherwise abused them-
selves. According to this promoter of Confucianism, the ideology also instills a 
“conscience” in people that is later useful in practical politics: “If a person had 
no conscience and learned democracy, the result would be a sham democracy” 
of endless partisan bickering. “There is no real democracy if people are only 
fighting for the benefit of their own particular party,” instead of seeking the 
good of everyone. “If all [political] parties in Taiwan had taught all of the Con-
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fucian values in the schools since 1949,” he concludes, “democracy in Taiwan 
would be much better now.” 

At the post-secondary-school level, moreover, professors and other scholars 
based in Taiwan have been at work constructing a Confucian justification for 
democracy and various human rights. In contrast to many liberal theorists who 
wish to found Asian democracy on the “complete westernization” of Chinese-
speaking societies, the mainlander Taiwanese philosopher Mou Zongsan (

) contended that some elements of the Confucian tradition (e.g., “zhengtong” 

[ ]) could form the basis for political freedom and self-determination (Mou 
1968-1969; Mou 2003:16-19; Clower 2010:41; see also Tamney and Chiang 
2002). Mou’s political and intellectual ally Xu Fuguan [ ) similarly held 
that the originally pro-democratic Confucianism of the pre-Qin era became 
distorted by the authoritarianism of the Han and later dynasties. Yet at base, Xu 
believed, the ideology’s assumption that humans were fundamentally good 
(xingshan lun [ ]) suggested that people should be allowed to govern 

themselves (Xu 1979; Chen 2009). More recently, Lee Ming-huei [ ] 
(2005:33-70 & 95-96) has further developed Mou’s and Xu’s line of thought, 
deepening our understanding of the political implications of the Confucian view 
of human nature and the idea that people form the foundation for government 
(minben [ ]). Tan Yuan-ping (2004:103-119), another Taiwanese academic, 
has similarly argued that Confucian ren implies both political equality and true 
(as opposed to coerced) harmony between citizens and the government. 
Taiwanese scholars Huang Chün-chie [ ] and Wu Kuang-ming [ ] 
(1994:71) even go so far as to suggest that “Confucianism is a philosophy of 
unconditional reverence for the autonomous individual in all dimensions.” 

“On the ground” evidence also exists for a marrying of the Confucian and 
liberal-democratic traditions. In his 2007 study, Richard Madsen analyzes the 
development of four popular religious movements in Taiwan: Tzu Chi, 
Buddha’s Light Mountain, Dharma Drum Mountain, and the Enacting Heaven 
Temple. He discovers that these Buddhist and Daoist organizations have 
facilitated the democratic transition in Taiwan through their revival and 
reinterpretation of Confucian values. Madsen shows that a Confucian moral 
discourse remains central for each of the groups, yet the emphasis on a key 
Confucian concept like the five right relationships has changed. Where once the 
five lun might have meant deference to traditional authorities, they are now 
understood to imply the complementary obligations among different people. For 
Madsen, this change does not represent religious elites’ rejection of “traditional” 
norms but rather a revision of these principles “in light of evolving 
circumstances” (2007:121).  

Our results on the empirical relationship between support for Confucianism 
and aboriginal rights suggest a similar evolution. As we noted in chapter 3, two 
of the three Confucian values (family loyalty and social hierarchies) had no ef-
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fect on attitudes toward aboriginal rights, while the remaining value of social 
harmony increased support for Yuanzhumin. This finding is surprising and has 
important ramifications for the rights of Yuanzhumin and for liberal democracy 
more generally. Confucianism is often perceived as promoting the superiority of 
Han Chinese. Key passages from Confucian texts endorse that idea, and the re-
peated attempts by Han Chinese to wipe out Yuanzhumin culture and to promote 
Confucian values reinforced this message. Given such a history, one would ex-
pect that Confucianism would be absolutely incompatible with the political and 
cultural rights of native peoples. That Confucian values do not undermine sup-
port for indigenous peoples, however, suggests that the tradition is malleable 
and can be interpreted in a way that advances the rights of Yuanzhumin. In one 
historical context, the Confucian value of social harmony, for example, was in-
terpreted to mean that those who were not Han needed to assimilate to Confu-
cian values in order to be fully included within the political community. In a 
different political environment, however, social harmony is apparently under-
stood to require a respect for the rights and practices of different cultural groups. 
This particular Confucian value thus seems to have been transformed by democ-
ratization. In the final analysis, what a tradition actually “means” is mediated 
through political and cultural practices that both shape, and are shaped by, the 
tradition. Confucianism does not inherently support or oppose the rights of 
Yuanzhumin; rather, the concrete meaning of this ideology depends entirely on 
who is interpreting and applying the tradition. 

The history of Christianity in the West illustrates how a deeply rooted ide-
ology is malleable over time. During different periods, both Protestant and 
Catholic churches opposed political and economic liberalism (Kalyvas 1996; 
Gould 1999). The Roman Catholic Church, in particular, took several centuries 
to make its peace with such ideas as majoritarian rule, civil liberties, and church-
state separation. After listing a number of “errors” of modern thought, including 
the idea that the church ought to be separated from the state, Pope Pius IX (2012)
famously concluded his 1864 Syllabus of Errors with his denial that “the Roman 
Pontiff, can, and ought to, reconcile himself, and come to terms with progress, 
liberalism, and modern civilization.” Given such a position, it was hardly inevi-
table that the Catholic Church would embrace political liberalism, but that is 
precisely what the church did over the next century. The Church did so by redi-
recting its focus to those parts of the Christian tradition that supported such fun-
damental principles as individual rights and democracy. It was not so much a 
question of the Church abandoning Catholic principles, as allowing them to 
evolve in light of changing circumstances. The notion that the Catholic Church 
could simultaneously retain foundational commitments and evolve is nicely cap-
tured in the title of John Noonan’s book (2005), A Church that Can and Cannot 
Change. We believe that Confucianism also contains many intellectual resources 
that enable it to be reconfigured in a democratic direction, both to change and 
not change. 

The issue for us is not so much whether these theoretical interpretations or 
on-the-ground revisions are fully consistent with every aspect of the Confucian-
ism espoused by the movement’s founders Kongzi (Confucius) and Mengzi 
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(Mencius). Instead, our concern is more empirical: are people in Taiwan at the 
mass and the elite level finding ways to reinterpret the inherited tradition in 
ways that can embrace democratic values? The answer is clearly “yes.” 

Moreover, a number of Confucian values could be used to temper the ex-
cesses of western-style democracy and individualism. Confucianism’s commu-
nal ethos recognizes the most salient intermediary institution, the extended fami-
ly, which binds human beings together into a meaningful community. Likewise, 
the stress on social harmony can serve as a valuable check on the tendency in 
some forms of political liberalism toward the prioritization of individual rights 
with no thought to the social and cultural context through which those rights can 
be expressed. Finally, filial piety might help individuals see beyond their narrow 
self-interest to embrace obligations they have to previous generations. 

Perhaps what is emerging in Taiwan is the privatization of Confucianism, or 
at least its formal separation from the state. This development is unique in the 
tradition’s history since state Confucianism was the norm for many centuries 
and may well have undermined the credibility of the ideology. As former Presi-
dent Lee Teng-hui (2008) noted in his interview with us, “When political rulers 
dominated countries by using Confucianism, people in those countries probably 
did not really believe in it.” Even the more contemporary history of greater Chi-
na has been one of manipulation of Confucianism by both the KMT during its 
authoritarian phase in Taiwan and more recently by Communist officials on the 
mainland. In this regard, David Elstein (2010:432) suggests that a Confucianism 
that is “relegated to personal ethical values” would have “little political impact.” 
He might be right if the standard for judgment is state Confucianism, but the 
decoupling of Confucianism from the state does not necessarily weaken the doc-
trine’s political impact. As Alexis de Tocqueville noted nearly two centuries ago, 
religion in America did not directly involve itself in government, yet it was “the 
first of their political institutions” (Tocqueville 1969:292). The effect of religion 
in America, he contended, was indirect; political parties were not organized 
around religion and religious officials played no formal part in government. Yet, 
religious values infused people’s lives and made possible democratic govern-
ance. It might similarly be said for Taiwan that the indirect, long-term political 
effects of Confucianism may be as significant as the direct effects Confucianism 
assumed in earlier eras.  

Is Taiwan a harbinger of things to come in mainland China, a country that is 
similarly Confucian and set to become the world’s largest economy, but that has 
yet to make the transition to democracy? The answer might be negative if the 
Taiwanese case is so unique that one cannot generalize about the island beyond 
its shores. Taiwan is quickly developing a national identity that plays on the 
island’s cultural and historical distinctiveness (Brown 2004; Ku 2005). For ex-
ample, the narrative about aboriginal rights increasingly highlights the anthropo-
logical facts that the Taiwanese Yuanzhumin are not Han Chinese, that they 
have been living on Taiwan for thousands of years, and that they have distinc-
tive cultural practices that can be identified and promoted. Similarly, Taiwanese 
take understandable pride in their successful democratization, a process that 
distinguishes them from their mainland counterparts. Those factors might argue 
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against generalizing from the Taiwanese experience to mainland China and oth-
er East Asian countries. But, one could point to an equal number of reasons to 
believe that Taiwan is not so unique and that its history can be replicated else-
where. If Taiwan becomes a model, moreover, it will be in large part because of 
a capacity to marry the eastern, Confucian tradition with the western, liberal one 
in a way that is faithful to both.  

Democracy and Confucian values are not incompatible, but neither is a mar-
rying of these perspectives inevitable. If history is any judge, political leaders 
will manipulate Confucian values for the leaders’ self-interested purposes; we 
can only hope that citizens will offer counter-interpretations that highlight the 
more democratically inclined features of the tradition. 
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Glossary of Non-English Terms 
 
 
 

benshengren ( , Mandarin): “people from this province,” or ethnically 
Fujianese or Hakka “native Taiwanese” whose ancestors migrated to Tai-
wan before 1949 

cai-te-lang ( , Taiwanese/Hokkien): “people from this land,” see ben-
shengren 

Chen ( , Mandarin): small vassal state of ancient China during the Zhou dynas-
ty, located in present-day Henan province 

Chu ( , Mandarin): initially small but expanding state of ancient China during 
the Zhou dynasty, near today’s Hubei province 

dajia gongzhi, heping gongsheng ( , Mandarin): roughly 
“everyone will govern together, and public peace will ensue” 

Dharma ( , Sanskrit): idea of natural law or duty in south-Asian religious 
thought, teachings of the Buddha 

er-er-ba ( , Mandarin): massacre of 2-28, or February 28, 1947, in Tai-
wan 

Hakka ( , Hakka): ethnic minority and its language in Taiwan and southern 
China, noted for their history of migration and political leadership 

Han ( , Mandarin): majority ethnic group in Chinese society 
Ilha Formosa (Portuguese): “beautiful island,” name given to Taiwan by early 

Portuguese explorers 
Joseon ( Korean): name for Korea and of longest-running Korean dynasty 

from fifteenth to nineteenth centuries 
junzi ( , Mandarin): “gentleman,” or virtuous man in Confucian thought 

Kongzi ( , Mandarin): Confucius 

linzhang ( , Mandarin): government or party official responsible for a par-
ticular urban neighborhood 



80                                            Glossary 

Lu ( , Mandarin): small vassal state of ancient China during the Zhou dynasty, 
located in today’s Shandong province 

lun ( , Mandarin): human “relationship,” five pairs of which lie at the heart of 
Confucian social ethics  

Mengzi ( , Mandarin): Mencius 

minben ( , Mandarin): “people as the foundation,” Confucian idea that rulers 
only succeed if they enjoy the support of the people 

Nankai ( , Mandarin): literally “southern opening,” name of mainland Chi-
nese university today in Tianjin  

nüzi ( , Mandarin): women or girls 

qi ( , Mandarin): utensil 

Qing ( , Mandarin): last dynasty of China from 1644 to 1911, replaced after 
Sun Yat-sen’s Republican revolution 

reductio ad absurdum (Latin): “reducing to the absurd,” countering an argument 
by noting its most extreme implication 

ren ( , Mandarin): a key Confucian virtue, benevolent empathy, humaneness, 
or love for others 

Shanbao ( , Mandarin): “mountain compatriots,” condescending name used 
for indigenous Taiwanese before democratization 

Shuo Yuan ( , Mandarin): collection of originally oral, semi-fictional Chi-
nese stories, often with a particular moral 

Song ( , Mandarin): name of major Chinese dynasty that lasted from 960 to 
1279 C.E.  

Sungkyunkwan (  [ ], Korean): roughly “Institute for Achievement 
in All Subjects,” name of major Korean university founded in 1398  

Taida ( , Mandarin): short form for National Taiwan University, Taipei 

Takasago ( , Japanese): early Japanese name for Taiwan 

Tangwai ( , Wade-Giles transcription of Mandarin), those “outside the par-
ty,” non-KMT politicians and activists during the early phase of democrati-
zation who later became the Democratic Progressive Party 

Tiananmen ( , Mandarin): “Gate of Heavenly Peace,” most important 
public square in central Beijing and site of the massacre of pro-democracy 
students and their supporters on the night of June 3-4, 1989 

Tzu Chi ( , Wade-Giles transcription of Mandarin): “kind aid,” Taiwan-
based, Buddhist relief organization 

waishengren ( , Mandarin): “people from outside of this province,” or 
post-1949 mainlanders in Taiwan 
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8

xingshan lun ( , Mandarin): “doctrine of good nature,” Confucian as-
sumption that humans are fundamentally good 

Yeungfaan ( , Cantonese): “Western/foreign barbarian,” term of abuse used 
in nineteenth-century southeastern China to refer to ethnic Europeans 

Yuan ( , Mandarin): “court,” or branch of government in Republic of China 
according to Sun Yat-sen’s political framework 

Yuanzhumin ( ; Mandarin): “original inhabitants,” or indigenous/aborigi-
nal Taiwanese 

zhengtong ( , Mandarin): “political tradition” in Confucianism, historical 
practice of interpreting Confucian principles to give them political 
implications 

Zhongzheng ( , Mandarin): roughly “central and upright,” one of the “first 
names” of Chiang Kai-shek and now a district in central Taipei hosting the 
Chiang Kai-shek Memorial Hall 

Ziyou shibao ( , Mandarin): Liberty Times, a major pan-green daily 
newspaper in Taiwan and the sister publication of the English-language 
Taipei Times 
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Statistical Appendix 
 
 

TABLE A3.1 
Regression Models of Effect of Three Confucian Values  

on Support for Liberal Democracy in 1995 
 
      Democratization    Freedom of Speech  Women’s Rights 
 
Predictors 
Family Loyalty        .060        -.079      -.246* 
Social Hierarchies        -.165            -.128      -.063 
Social Harmony       -.044        -.247      -.193* 
Income         -.009        -.008       -.001 
Education         .076*       -.033        .041 
Female         -.359*       -.462*        .078 
Age            .006         .003        .001 
Mainlander          .214        -.020        .528*  
Yuanzhumin          .046         .170       -.463* 
Other Ethnicity       -.385         .372              .188 
Urbanicity          .177*       -.010       -.132* 
Christian          .835*        .219       -.340 
Not Religious         .167         .312        .296* 
Single           .309         .370        .488* 
   
N             609                 660         647 
R2 (Nagelkerke)/R2           .079         .044        .134 
χ2                         18.731* 
df.                  14              
 
Notes: Data from Taiwan subset of 1995 World Values Survey. Equations for 
Democratization and Women’s Rights estimated using ordinary-least-squares 
regression, while equation for Freedom of Speech estimated with dichotomous 
logit. All regressors are dummy variables except for Democratization (range = 6 
to 16), Women’s Rights (3 to 11), Family Loyalty (1 to 4), Social Hierarchies (1 
to 3), Social Harmony (1 to 3), Income (1 to 10), Education (1 to 8), Age (20 to 
75), and Urbanicity (4 to 8). 
*p < .05 
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TABLE A3.2 
Regression Models of Effect of Three Confucian Values  

on Support for Liberal Democracy in 2001 and 2009 
 
      Democrati-  Freedom  Women’s      Indigenous 

zation     of Speech     Rights   Rights 
 
Predictors 
Family Loyalty   .277*            -.085*      .361*    -.071 
Social Hierarchies       -.206      -.046     -.081     .061 
Social Harmony   -.157       .026     -.452*         .183* 
Income      .115             .045*     -.061         -.024 
Education     .102*      -.007      .172*     .175* 
Female     -.087       .047      .434*    -.154 
Age       .013      -.007*     -.004           -.002 
Mainlander    -.207      -.039     -.003            .098  
Yuanzhumin/    .392      -.177     -.608 
%Yuanzhumin              -.043* 
Other Ethnicity   -.080      -.127      .360        -.391  
Urbanicity    -.001       .022      .037 
Urban                 .026 
Christian     .030      -.016      .540* 
Not Religious   -.119       .102      .017 
Single      .228      -.004      .019      .167 
   
N            995      1037     1169       751 
R2 (Nagelkerke)/R2          .084       .043      .103      .037 
χ2                             100.484*         25.298* 
df.                        14               12    
        
Notes: Data from Taiwan subset of 2001 Asian Barometer (columns 1-3) and 
2009 TNS Taiwan Aborigines Study. Data for column 4 weighted by gender, 
age, and region. Equations for Democratization and Freedom of Speech estimat-
ed using ordinary-least-squares regression, while equations for Women’s Rights 
and Indigenous Rights estimated with ordered logit. All regressors are dummy 
variables except for Democratization (range = 5 to 17), Freedom of Speech (2 to 
8), Women’s Rights (1 to 4), Family Loyalty (1 to 4 for cols. 1-3; 1 to 5 for col. 
4), Social Hierarchies (1 to 4 for cols. 1-3; 1 to 5 for col. 4), Social Harmony (1 
to 4 for cols. 1-3; 1 to 5 for col. 4), Income (1 to 5 for cols. 1-3; 2 to 16 for col. 
4), Education (1 to 10 for cols. 1-3; 1 to 5 for col. 4), Age (21 to 89 for cols. 1-3; 
15 to 64 for col. 4), %Yuanzhumin (0.17 to 29.54 for col. 4), Urbanicity (1 to 8 
for cols. 1-3). 
*p < .05 
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