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WE. § T HALIEIEFNAE SRR T L RFED G, FEAELA B1E TR
PIREGIERGARLE TN -FI T X R Z A E R X R LR SR IAERRFR—AEDRATA I
RALAZ P 6 R EEAE R F R, BT AT LR R X RAVE R GLAR, k4B ik KAV MBAIE R R A 456 1@
TR, AL EHERL E N BN ZTHAALSFHF ERARF LA T ERF LT EL,

KR BIERME Ao ER Tk B

VEH R, FRLBMFRTFEZHFIRHEIR RETRFRHAFE L (R 220 s
M 21620) o

— XT “BRREE” KSR - FRERHEASFFELHBEER oo, 1)

T2 R T Tk R R A 2 SRR — DU, 2 A AR BT i 5 R iR ik it
Wo “SERFIBE” AR T MR AR U T il 75 A& I DURIRE R, 5 AR 7E SR A R X
G RN 2, B X LR AR RTBUR I h il T 50 2 10 by, 0 SHUR) PR R TV
1 RAEVER. ©

7 i R SR B R 5 2 2 e R, R SR B4R R A T - 4 (Max
Weber) [fI580k 2 25 B 2 A CHEUS 0 S A SUREME) o DL S ARSI B 56 T “fR 2 1E T
TRAR e L2 B T RS A 2 SCHE A (K R E R 05 58 P S 5% T A 2 ST AR

DL AE 55 AR SR IR SR Rl B 1 e A8 280 0, B 30E A BB B i v R R . e g st
IR FT, A e TR B, B 8C B A 2 e 5 ZAFAE QUi S R I B 1 SO 5
Mg . R, I A 73T, FHARIEIAE Hr B B B SUR A2 B0 AE AR 3 AUl ELAR %

@ JFCE) (Christian Jochim) %53 H 76T “E{EFR R FIX— 502 (€ SOF LR T2 EW T X —Ri%#5RA . ZU.Christian
Jochim, “Confucius and Capitalism: Views of Confucianism in Works on Confucian Ethics and Economic Development,” Journal of Chinese

Religions 20, no. 1 (1992): 139-141.
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LI 2R o FHRFAA I AT, BEAR T SORE A B T 06 BRI AZ O — ot “ U AR R 2 37, e R NAE
B AR T S A AR SR P M T L B AR o T R e SR A M BB 5=, R e TN A
TRA T S TAEA TR, B BT B T — P JC R B2 100 & B B R E A AR T A B 1T 11 5%
PO 2 E TR I EE = A, (2 TR BT BN R B VR 4 X M B AR 1 SR RS A (R B+ 2 L
Hillo fEIX Bt 2L, RIS (congregation) M H 2 HHIIZUURFF (pastoral care) AT £ )
VEFIR BONEE . 550U, @i — PP LB R AT, AR BB A 32 S 77 07 RO e 1
ST RNFT AU F AR AL G P A . S5ASCI F ARG, BN NER B Z S5HEUe AN — &
IS RAAE, BEAS T 50AR S U AT R B A, R Aol 7 il o E i R et 2 5 E0R
RPHE MR ST E SR, AR T 7 £ U R . @

FEFAA IR X DY AN B e, B8 — a5 oA 7 0 UE T8/ A7 78 LR 7 sE S 2 IRl B it 25
To B8 5 5 — pt A 3 P P DR SR A R 1) 77 3R S T T S A 2 I S AT FE R SR ORI : B — @ Wi
SRR, BAEVHUN TR BUS B S T AR SO, S — PR o IR, AU R AUS
PRI W] A A 2 SR I o BP0 /N EE R n] DABE AR E 2 22 0 “Hl s ie” , HH B80T
PR R IR — A i BUe B —— W R A, BRI T B e I as R —— AR = X
FEAE—— R BAIR K A e N—FILLEI LT B, BATRIFAAM I iE R R TEAL SR T “I
WIS ki S BT, Z 7R E T R T AR R X — 7 AR A O R EATAE
Gt F R A S B E T € EATR BAER R K R BRI MR ML BRI GIBFEER K
(RS2 06 =5 Pl 35 R B A, 5P 00K b e S e O RIE TV o — b = B 10 7 925 e it A BT B P TR SR
FITRTRENE . BT F5 0 A V2R (R R LA AR R T2 AR A — BT, 00 T B84 3 S
FOURRMIZE R, AMEA R 2 5 A 1w 352, O =2 T HE K5,

SR, 191 £E e BATF 46 7E R 2 S 73 B A N TR s e, AR S AR SR R
s i HE H, FLFXT AT A g e EE PUAN 2L R H TPk W SRR SRAC B IR R M B AR 3 S
RIEIHI—NEE, I4, EFFFERE b, AT A 3 SOR#AR IS RS AT H 2 IR 2 {H =, 4
SAFAHB T TR R B E PPN, #ha RN PREL SLbr B IR B RIE L1 4
Ko FilAR1E:

FEAIEF TRAMRKGEA (XA ARFILERAAZR) BRALEAK AP LEHAR L2

F AR KRB TR EL AT H X, HPEANMER AR RES” FAEILNER, X8

RASERAE G, 122, H®Aak, EPEARLTUINMER ZF T AL LA EF (HE) B

FARARAE X B E R Al @

HotiEul, FHACETNE] TIX AR, BERZCSCRENE “WRGN” A 3 SUHIRE, &R LAE 32 1%
FIFEM L IX B AR LAFF IR R XEEREFACETIE] T “EH R X — 2=
AIREME. SFHAARAE 2 BT CART AZS g R i L, A2 BT AV E B e 3 00 S AR 43 # (9 47 SR A 2
J2e 57 1| R S R A G I SO — B IR A R B S AR AT BRI, B AR S A EERIE A AR

@ BB IERY R s S AR I A (R 18 2B TR IR, ‘©A /& The Protestant Ethic and the Spirit of Capitalism, trans.
Stephen Kalberg (Los Angeles: Roxbury Publishing Company, 2002), UL}, The Religion of China: Confucianism and Taoism, trans. and ed.
Hans H. Gerth (New York: Free Press, 1968) . = TH{H LB, v[LIZ0LC. K. Yang, “Introduction,” in The Religion of China, xxix.
B N EEEE, TR,

(2@ Weber, The Religion of China, 248.



T B SR R A, IS4, H b DA R 4 R AR R 1R UE T VR AE AT 1B AT K

M5 31X — I W AH B R )02, 258 Tl AR I e o, 2 AT e 1“4 77 HEE 4t
{7 A% 2, 1T A IE AR 75 « {7 (Peter L. Berger) & NENRIEZIIME S “I68 A 22" (vulgar
Confucianism) i R U, s —FimT LR TR Gt A Bl O Sy A gt b g it b i AT “ IR sl =k B AR
AR T . o T T35 AR 80 475 S TR A P T DATRAR I, S35, Tk it & 5t
ARG ] RO AN PRI, D 7 HERf B 2 B AT G T 5 4 AR B i) e i LR S B, 020
LU AN R 28—, RIS AR SO IESE, AN BRI A0 90 T B4R 3= SR 2R UE R A
DA% 55 I A L FR) Atk Xof T2 o147 XA B BV AR VT A (A 8 B, TE BB, REARJG R R 4
H RS2 N Tl & R 22 55 SEREOR, T HL, Bt PATR AR T BRI AR 32 SR R I A 22 ST AR )
LM T T NEERE, 4, X R S RESBAIESE, IR T EEN R SR iRt — MR RN S
FAA AV SR UEAR B IR R . BRI, A& ATFHREGEN]: (D WGt B, —FhSaw EfHE R e
ANFIFHFAC L, 7RISR 5T SRE % (Rl B S A = R ARG (2) ML IR AE, #H
BT B B R R B 77 5| 1 AR 3 St FEE ) At M X, 5247 S SCA 5 M PR I 3 DX % B4 32 S
il B A RGN (D) W& BE, AREREM R T s B £ SO IR A 2 (D Mt
F EE, AFAERAN R SRR 2L, T RESRAL T B B T B R VR, & AT LUK S48 21
WA TEAS T S SE BT B

ERTRERFERENFeT, (D5 @) HFEATHRAAFU BER TR T BURE XK
e A 2SS X T2 540 IR FAT, JCHR R B RIS L X 58 AR
TER () WA A e U0, AT SR AT R B4R T SOK & AR 2316 I8 1) 24 2 A2 16T 22 i
s R TR F AL o o 5B AR IR TRl e AR B B T R ATE A e rh A v gz, @
ZAR K HEA R TN DAL FEA T LA TR B —E U AR, H4EHE AL 7R
UL R B i3 DA 5 AR HH (1 6 J5 £ SR 58 T 00 A A (ideological explanations)
H, AR AR BRI ARRE A, BN en T “S TR “¥Me” “HE 7 o BE AL A AL A i) A SR
717 “EEASERERT” EMER—TTEE, W BERNAER T A E L7 ) (workforce)
I o

AL, R () RS2 BN, PR B Ok JR B S A8 B 4 WL 7 S IS e 442 T3 ) PR 5.«
TE VN AN VE 77 5153k B2 AR 32 S 2 AR IR, A7 SO A% 43 1) 1] 52 5 i 0 76 S0 ot o 1K 32 BRI N
7 [ A e 5 e BB A s, A IR EE IR BEVEAL, TAE TMALIE IR, ARG 52 15 22 AR 52 1 2%
TR K IEAAF AN AL A LA R T 2 B MR A O/ N R g o #0016 10, BESRAL G AR ST ) il B2
FERI BB AR 5L 2 A IRV %, 2 A THME LR I M e 0% 14 48 78 R R IR 22 55 A R )47 46 B
N BEA T S BIR R S2 FR) Ak WL o 3 — PR HEARR A5 J0S 2 0f J £ X LA TR O R 2 3, i %
{F1K5 « UL (Robert N. Bella) B 4 « 75, #2740 “3R8UE R (diffuse Confucianism) @

(D Peter Berger, “Secularity: West and East.” Paper presented at Kokugakuin University Centennial Symposium on Cultural Identity and
Modernization in Asian Countries, Tokyo, Japan, January, 1983. fEZMRATDIT IE AL http://www2.kokugakuin.ac.jp/ijec/wp/cimac/
berger.html, accessed on September 3, 2017.

@ RN (PEIDMHEAGEES AR , S0 BREHRERLAF, 19874,

®  HAEBHX T ARZEE, REFEIETZ U Tu Wei-ming, ed., Confucian Traditions in East Asian Modernity: Moral Education and
Economic Culture in Japan and the Four Mini-Dragons (Cambridge, MA: Harvard University Press, 1996).

(@ Robert N. Bellah, “Civil Religion in America,” Daedalus 96 (1967): 1-21.
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BB AR B, SR B E A% Gt RO A5 ST I B A 5 2 e 1 5 B AR T AT e AR e rT g i
JRARIANE o BRI, X LM o AR AR 2R B A Tk PR Pk ) e 2 B ST 3 32 T A BIRIE B I 17 S A
VLR FE , 733K e M A ) S PR AR B AR R S — B D500 AR, 25 B FI 2
SE B 75 1R R EE 176 BB I ALK AR 5% 2o AE X 7 T — /MR EF I 1 72 BHE « B (Koen
Rutten) o 7 (R FA L L RTRILBBEEAFHISIEZ 8K RNHLE) —30H, BBEAGIERIL
W TIRZ R T “GRERE” A, IXEREA R FIE S 24080 ok B 8. B gt
W77, BESS ISR NS S AT A Z AR SRR SG R o Al IS5 /8 : SOBRIE VS b
MaE = 5 P A BN S X L L LU N HA RN, (H 5K e it ERIE S
IR AT R . PHEAR BRI 50 A T o 8 5 R SRR AT S0, 301 W L AR

B, KTARZAC BN G R R AR, B IR TR — MR S Gt 220K

B SR J 1 X BBE I B HE R x5 e A JH A ) S s A SCAR AR LY, 32 A 2R SCAL 2 M R I b 5% 2
JEX—Fsg, 5EME AW BT RSREI — M S G A R AR R HR, X CaE
FEE B, 5 AR AL, B T B B TR AT G T H B —Fp A
AR R A% B3 175 2O 2 B AR e L o SRATTR R 1 I A 9 AR RAEARATR H O AP ks Ak o
IS R R T 2 E SR BT IR G ELY . B2, REFEENIS IS E A (D) IEE R TRHAH
B AR L, (E2 AR SR WU Z B A 352, ARG IS 1 a2 B0 IR il SRR A S oxt 2
. fn, MER (Timothy Brook) st 4= SR 7552 4 e i ZX B AT BL AR IR OC &, AN EBRE N
[y “LFE” AR R T SCEE AT R IS S HB X P2 A R R I R BB, Ak At sk pe E, ©

PIrCAR U : BUAE, A& 75 T AHERESC TR R R B 3T 187 2 S A B4R B s AR 1 A 2L
il AITTASCAT DA b ) 272 AR e, tmT AFE B AT TR AR N ol A PR A SRR ?

PAf IR T HASBEA 3 U ARG I SOl ST R IR, AN, X6 T A I 2 ) iR i
IR EAR AR R AT AN B A ARG i —— B iz 28— (1840—1931) fEMIA4ERT AT /A 2
AR IR P 75 R B AS 3 S PEE R A 1) 52475 S AR N A 20t R 2 v il X — AT 7T, AMY
A DM S 5e 3 « SR S Al T B4k S 2 TE HEE 2 AR TR i AR R 18, T HL, AT BIAE
W b Seat e B 4R BT M BT RE— S I A ARV I L, 1 0 M3 SR M AR R s IR
RAT LATHRL DU RME W T 24 ik B S5

RIS D 1R AT R 7 2 1t P90 2 2 A AN SOR AR B 7 (KR IR T %, 2 H IR BRI — M. £
L SCRAR 1)U SR FU TR 5 AR SCRI A B VR IE AR 2 s Sl I TSR AE WA 4TI
X HABAR ESOERGE R ITER, B8 TENIEY], $OR R — TR e M e Bt AR
AT A A IR R R 22 SR K 22—, AR Ja #F RIFESE T2 RO SRR R R . 2 LA
HX— 4510, TR i TR R — AR A B S B A o &5 TR A s s 8, "B
R SR AR L, AT SR AN FAR A E AT B AE T R AN R B R AEIA Y (4) o fEIXA
WIE AR, BAABH K F A TRrEUC BB Uy —Forke i e, (28 A RS B

(D Peter Berger, “An East Asian Development Model?” in In Search of an East Asian Development Model, eds., Peter Berger and Hsin-Huang
Michael Hsiao (New Brunswick, NJ: Transaction, 1988), 7.

(@ Koen Rutten, “Confucian Capitalism: An Inquiry into the Relationship between East Asian Thought and Firm Performance” (master’ s
thesis, Erasmus University, 2009), https://www.erim.eur.nl/fileadmin/default/content/erim/research/centres/china_business/admin/c_
master_theses/koen%20rutten%20-%20confucian%20capitalism.pdf.

(3 Timothy Brook, “Weber, Mencius, and the History of Chinese Capitalism,” Asian Perspective 19, no. 1 (1995): 79-97.



TP 28 T TR (4 0% 1 XA B o e PR A SRI AL i B o B0 3 U, 2B AN B R — i
R ZAC BLEAT B SRR R €, B IR ARl (17 S IR P8 5 (1 B A 3 SRR A B H A
IER s, A& ZAG BN T A LI E VS 7 30 Tk A 32 SCE 07 AU B RIERT, RISR G 2R
ok, BRI R AL . Bt 2, R BN P 7 A T S AR, i e BN IX
ol 2 7 5 PR AL T T ARFAL , I SEARFAEAE AT 2 TS OB H g SO — R B 3 SOR R AR 3
RN BT R AN TS B A AW ? A2 0 R AT SC I R (R e

= BER—ESBREERENHMEL )

RUEH R 5 BARAE LA E At SR T FACSCAL, B BB 1 S5 RTIL (1603—1867) , £R 5% KA
FEUEAE A AR A — I B E A BOA RS SEIR L R —— R A 3 A s i

VRS T AN 7 BN L RN KRS o AR I, A EL A5 2 H At 2 41| S5
I 0 S 15 R T 2 R A I (1685—1744) SEBUMRI R 5% I, 6% 7 ARy (B #3521
TR EE o 700G T4 IR 3900, VR — 4 ml K S, 75 186T4E % 18684E 1], W 5 HABBUM L
B IRAE M, SN Bt 2 L2 ST Py S BEIBUR SRR (R, B7EREE 2 T
PR HIR], A [ BB T S0 BE SR LR T, FAR e N T WA 46 B AR o 1 B 1 4
AR R, RS HIRS T WA R 2 BUR 2 JE B Y T B, EE AR — R 7 Al 5k
RAEFSITATEBUR A AL At A A BT IR A2 1%, FFBIROr Tl HE R g
AONE . TR —TE AR ARG T R B B AR, At 3 L A i 22y “H AR AR 32
N2 EEERE, WPFRE AT A BT DU AL RS 5 R IR 4 S 7E— . MR
BRI B VERE 1, B — R i IR . (RN BAE SWHE B, S 7RG R TR B8
KeAE SIBET LI I H AL, @

DLAR PG 77 1 B = AR I 5 TR — R SO TB TR 2 o (H2, SACCIIBF T, a2
T2 2 A BE TR —, ST R AR I U B TR I 0 B3 L 5Tk 0 Tl R 62 410 15 175
FARBMI R AT, WA, IR BB A A 55—, @ E R &
VR TE) TR R, RN T B FEAE G AR DA R R 2 FLRR I s 5 i 72 ep i
Lo XTI B FI AT B T (U 27 SR TR g A 3 SR B2, 45 H A 4550 qk
A T AR DU IE 75 77 YA 3 ST AE I . 35—, VR 2R — R0 2 B0 A9 — b (3 ARG B )
50, W T AE— RS T B RS AR B 50, bk, TV — S5 R 1 S A BE O I L
B TS 50 RIS AR (FSCRRZ A “aA” k) s sseik 2 th, XA R, T
B R R RBAE S B RS R T BRI A SUAIBE , it 3 e B AT 1A% AT 61325 17 3 £ )
FEE A (0 —— {453 22 A TTT LU R SR — o g A e K SR

O KTHAEAORFH 55, rTLLZ 0L Kiri Paramore, Japanese Confucianism: A Cultural History (Cambridge: Cambridge
University Press, 2016).

@ KT RERE—FEICHIF, nfPAZ I Patrick Fridenson and Kikkawa Takeo, eds., Ethical Capitalism: Shibusawa Eiichi and Business
Leadership in Global Perspective (Toronto: University of Toronto Press, 2017), 5-12, 5Shichihei Yamamoto, The Spirit of Japanese Capitalism
and Selected Essays, trans. Lynne E. Riggs and Takechi Manabu (London: Madison Books, 1992), 175-192.
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(—) BER—HERIERE 1

TR — R T W E P EER TR T GRAE « ZEth) 30| MRt “ForE:
TRIMAEST A FTW? iR P27 PR fHT D 2T SRS - T AR BON
1, %QE?L?E‘J%?EE*HIIkﬁE‘JEEE‘Jﬁ)\?ﬁﬁﬁﬂ%iﬁl W FLT e T A7 BIHERR& 3G 1“2 IE
AL Q1B LT EVFHIEE FU0H) “ £33 7 (cardinal virtue) . FEFLTIEIZ 1 HE B 58, 5F2
i ey PRSI A 25 ﬁtﬂ]ﬁﬁM%z OB WAL T M HABREE R KB TR LA B AR K

T I B ) — N B A YT Y o R A AT BB AT BT A A R AR — IR “BRT =, AE

B RS “ g O— AR R IR R T TR BB AL T3 S B B — R A
Sz, W4, BT pTE B LTIV T R 2 IR S IR SEBRZE S T T R A
R B ) R, RETERTS: GRIEY 29, X JEE SO IR R 5% oK

A s I I FE AT 5 JEAR S M B2, VR PR — 9V 1 ] Gl i —4i
W, FEE I GR1EY) SCBETE A I R 8RR Atk T 0 5 R s MU 3 ) 3 gk NS R R R AC B
H, R — IR IE:

FA; AT ARRRCUREE, MASURSR R, PPRaEAT ., S 2T AR SURE, Mde (i
PBEAL) FILT 05T TR FEISLT e AR T R, T4, T84 B, JLF49 AT
FTE, L2 A, FRZFWREFRT, miffb, ®

FER—E SRRt — 20, BERR RIS RIS BT “Br R Rt A n]a

SR “UngK T R RESE A, HATRE S B W AR5 A, & LW E, LA E .

BRI SC B2 B BRI E. 7 O NMGIRZINR, Wit 3 (B1E) 20 e R, ks —
WEI T AR B0 & BRI ML AT ot A% G ) B AR S IR SRAB IR R AN AR, T B AN AT el
BRIR o

AT i A DAL R B A ] B 7 24 37 IS ) Ak 2 B RUARRAIE, g ASHE B R A AR — 1B

—RESTAR R, Ak Uy S AR I TR AR A EE A AT o VA d g ) AR [ 1 R i — N B,
)15 R R H AR 2 B PUANYE A R+ (D &, T B R PUE A, A 1K
H Tk = 5 7 i SR AL BRI R, AR & 2 IR B M R A 2 PR o X A 3 1 A
JIZE IR AT A 2K JEAR, e B 2t R b 32 380175 2 S AR 2 RE MR, A% X A0 B IR A AE LAZE R B
JER AR ENNRAERT G, A RIZ RS2 R 1AL 2 A ok TAR KRR . B 58, M AERL2 I E
EF’%EZ)»dEEE’JﬂML'5ElKLJE)Jf@EIlﬁﬁ'ﬁlﬁﬁ’lﬁiﬁix%ﬁcﬁ?ﬂfbﬂﬁﬂ(u\ 5677 M ) EAERR;
I, RIS BE RN AR 513 H A, BT A2 k= TE A ﬁ@ﬁﬁﬁﬁﬂﬁé@ﬁmﬂﬂﬁﬁ%ﬁf
— O 3 AR A RIVERRIE N KON BUSE . EXFER R, IREESR R T v
B I PR R At 1 AR B B H AL G S B, 45 H AL G U R] DU H AT = S 4]
R RIE “FAMAL” (rationalize, FHARIE) HIFBHAEH.

@ “EW —IAENGE LRI 2 QTR 2 3 WS ESURR TR RIEEE R AR, A SCH) “G5” — TR B, EIR
1B T EIX Y Weconomics, F TR AL FIES),

@ HDIELH: (I HARTARE L2 A7 BB — Y =KD ), (PRS2 (B bR ) 2008 F 584 8. 5SS 1A
M (RS —MAHFF R AR, Rt HARGSIHSE, 20024, 1T

@ HESIEAN: (REFE—RI RS H AR S ), (HARIT) 20035543, FI5 IEREHR—: (RER—2%) (F28),
Fimt: P, 19304E, 1627,



B AR o PR P A A R i —— T AT U —— A S A A 3 SR T LABEAR At
S 5YRIE I “ FIAR BRSO 1824 5 450 TR B IR Rk i BT AR TR o 723 07 THT, — 98 )
UE SR T — DR T AT 4 S T A BB R <R 53R “A AFIZE” 2 1016 2.

TE (i« BA) 16y, JLTF RS BT T30 AN TR . ERER—FR, X2 T
FLTFH T2 3L 25 AR 25 5 R BE AR o 56 T 0 T A B Fh o6 2R, VRV — I B ARG f F — 16

S, VRSN “HA NIRRT LA [ AU 28 A 28 00 SRV R 25 AR Al 68 2 TR
07 O B E UL, S F TR A 25 38 B 2 S A SR 2 R . XA AR L A
B — 2 TI0F 3 F B A A A8 5 3 P2 ) B L — B0

A5 R, TS IONT R 248 5 RTINS IAR R, B 4T
SRAM NI 25, PR — A “ 85 Al AT R 2 A 2 LS A DU M T8 A AT B Ml 4%, T
HABAR L BT 55 £ SR E U35 773, Jofte A TSR 2560 T3 A BRI LR 5 SR 2 4
oAy D, H AR R — B AR, W — AR LR A T 2T A8 SR 1 B LR, 54
A TE V= 5 e M B BV s T ZE SRR R SR AN AL R B At TE R B b, U PR —
BRI T UL 2 I 8 T SR 1 S AL, (E R AR 908 i AR 25 B2 1% 8 S T AL SR 25, b
It R 5 A AN 2 (I 0 0 B L R R — A RS 1 R R B AR T LR W28 8 Mk
FI G AT A o 1 RS — O A, BRRAL TS “ ORI S, DAGATITEN ((ibiE «
1)) R IR E S RS o TR SRR T T R e A (i B, b X s
e R IE R AL T TRV

5=, BIRERS A A B0 B 10 S R TS T R LA AL SRR ORIk
S FEANTE R 2 TN o LI B (RO, DR 3 8 0 (AR B2 ph k2 b b5 R 6 ) 4 SR
5 R BRI, VRS — SRR AT TR 0l (R, ABMRR T, s R
FE I vk MIRAZ B T B BT vk A 5. ©

SFAFE LT RO K SRR A SORSRIAR B, F SR — 56 T A SERI 28 5 R 25
e A B A T2 B F AR AR 3 SORS PR AR AR IR 10 SRR 1 V% 2 58 2 B A JB 4 S/ AN
S, F AT IS E— A G A S 5 IR AR AN TR, R — T R R I A
VR SURE R T KR TR A ORI S5 A IR 210 8 B AR 55, 3R AR W AR T 7 7 (9 248
Zo ST 2 « 735 (Adam Smith) [IAL A, HeIE 02 « W3S A, 7 AGIRE 24 B 48 TR AT
i, T AR AE — AN SR B IE UK, TR B AR W TRt 2 58— M2 Selfl 25
ftiRtt. @

(Z) ZRE—HEBEREEEZE )

TP SRR T AR BA S SRR O 0 sk Ay RS 2 b o 1 5 B AR R B AR R R A S

(@  #5|HTanaka Kazuhiro, “Harmonization between Morality and Economy,” in Ethical Capitalism, 48. 3 5|HShibusawa
Eiichi, “Shonin no hombun” [f% AfUTT(E], in vol. 26 of Shibusawa Eiichi Denki shiryo 52— {£10% £} (Tokyo: Ryumonsha, 1959), 159.
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Confucianism, Gapponshugi, and the
Spirit of Japanese Capitalism

Song Bin”

Abstract: An inability to discover a solid social mechanism transmitting Confucian
ideas into capitalist activities has led scholars to disagree on the causal relationship
between Confucianism and early industrial development in Asia, as assumed by the so-
called post-Confucian hypothesis. A study of the decisive role of independent Confucian
businessperson Shibusawa Eiichi in the formation of Japanese capitalism sheds light upon
our understanding on both this causal relationship and the features of Confucian religiosity.
Through this study, the methodology of Max Weber’s sociology of religion and the meaning
of the study of business history for today’s business education can also be reexamined.

Keywords: post-Confucian hypothesis, social mechanism, Confucian businessperson, Asian
industrial development

A Re-Examination of the Post-Confucian Hypothesis and the
Methodology of Max Weber’s Sociology of Religion

[Refer to page 79 for Chinese. Similarly hereinafter]

In their investigations into the sociocultural roots of Asian industrial development after
the Second World War, scholars continue to debate a “post-Confucian hypothesis,” but
have yet to reach a consensus. Defined broadly, the post-Confucian hypothesis assumes
that Confucianism contains elements which, in an appropriate modern environment, will
encourage the development of capitalist economy, though these elements may not have
done so in premodern China because of its different institutional (social, economic, and
political) environment.'

As implied by its semantic structure and admitted by relevant scholars, the hypothesis
was a timely and deliberate response to Max Weber’s monumental research in The
Protestant Ethic and the Spirit of Capitalism and his corresponding negative evaluation

*  Song Bin, PhD, is assistant professor of the Department of Philosophy and Religion at Washington College, USA.
E-mail: binsong1981@gmail.com

1  Christian Jochim devised this broad definition of the post-Confucian hypothesis and traced its various formulations.
See Christian Jochim, “Confucius and Capitalism: Views of Confucianism in Works on Confucian Ethics and
Economic Development,” Journal of Chinese Religions 20, no. 1 (1992): 139-141.
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of Confucianism regarding its role in impeding the creation of capitalism in pre-modern
China. Concerning the methodology of Weber’s investigation into the Protestant roots of
capitalism, we can discern four major elements: (1) He demonstrated a statistically higher
concentration of Protestants than Catholics in ownership and leadership of capitalist
enterprises and in the fields of higher education training for science, technology, and
business. Through a historical investigation, Weber also confirmed the temporal sequence
in which the Protestant ethic preceded the development of the capitalist spirit and social
structures with which it was statistically correlated. (2) Through an analysis of ideas,
Weber demonstrated the close affinity and mutual congruence between the characteristics
of the Protestant ethic and the spirit of capitalism, centred around the attitude of “this-
worldly ascetics” rationalizing their particular vocation in a capitalist enterprise as a
response to a divine calling. (3) Weber traced the various social mechanisms into which
Protestant writings were converted in the capitalist workplace so as to develop an attitude
that sanctioned the unlimited acquisition of wealth as righteous. Among these social
mechanisms, the role of religious congregation and pastoral care in the church was
highlighted. (4) Through a comparative study of religion, Weber attempted to explain why
capitalism did not arise within traditions other than European Protestantism; in relation
to this paper’s theme, “Confucianism” was considered by Weber to be lacking a panoply of
ideological features similar to the Protestant ethic, so it impeded the creation of capitalism
in pre-modern China, although institutionally, some social and political features of imperial
China were considered by Weber as advantageous to the development of capitalism.?

Among these four elements, the first was used to confirm the statistical correlation of
a potentially causal sequence. The second and third were used to pin down the actual causal
relationship, which implies two kinds of causal explanations: an ideological explanation of
why the Protestant ethic implies the spirit of capitalism, and a sociological explanation of
how the ideas of the Protestant ethic were transformed into social practices. The fourth is a
sociological “control experiment” to investigate whether if one crucial variable, the Protestant
ethic, was removed, the expected outcome, the emergence of capitalism, could still transpire.
From a comparative perspective, we find Weber’s methodology both an imitation and an
innovation in the area of social science of the “hypothesis—deduction” method that has thrived
in natural science since the early modern scientific revolution. Its crucial point is to confirm
the causal sequence among correlated social phenomena. Since social phenomena can
rarely be manipulatively repeated in scientists’ laboratories as natural ones can, comparative
religious studies were taken by Weber as one major method to strengthen the probability
of a conjectured causal sequence. Because of the rigor of his methodology and its consistent
implementation in his scholarship, Weber’s conclusion regarding the Protestant root of
capitalism was highly influential, even if not universally convincing, among sociologists.

However, the boom in Asian industrial development that began in the late nineteenth
century and intensified after the Second World War, and the resulting proposal of the
post-Confucian hypothesis, seem to provide a challenge to the fourth element of Weber’s
argument: if a Confucian ethic is proven to be one cause of the development of Asian
capitalism, to what extent can Weber’s view concerning the Protestant roots of capitalism be
maintained? However, if we read Weber’s evaluation of the negative role of Confucianism
carefully, we find that the challenge may not be so great:

2 Elements of Weber’s argument are contained in various chapters in his two monographs most relevant to this paper’s
topic: The Protestant Ethic and the Spirit of Capitalism, trans. Stephen Kalberg (Los Angeles: Roxbury Publishing
Company, 2002) and The Religion of China: Confucianism and Taoism, trans. and ed. Hans H. Gerth (New York: Free
Press, 1968). Concerning the four-element structure of Weber’s argument, see C. K. Yang, “Introduction,” in The
Religion of China, xxix.
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The Chinese in all probability would be quite capable, probably more capable than

the Japanese, of assimilating capitalism which has technically and economically been

fully developed in the modern cultural era. It is obviously not a question of deeming

the Chinese “naturally ungifted” for the demands of capitalism. But compared to the

Occident, the varied conditions which externally favored the origin of capitalism in China

did not suffice to create it.?
In other words, Weber envisioned the possibility that Confucianism could “assimilate”
capitalist institutions so as to encourage the development of a capitalist economy in areas
under Confucian influence, which is equivalent to saying that Weber did envision the
possibility of the post-Confucian hypothesis. This is because the Confucian ethic that Weber
analyzed as a counter-example to the Protestant ethic is one that was tightly bound to the
traditional literati-official establishment of imperial China. Hence, as long as this particular
kind of Confucian ethic was proven to be unfavorable to the emergence of capitalism in
imperial China, the effectivity of Weber’s four-element argument would remain intact.

However, as far as the debates over the post-Confucian hypothesis are concerned, the
“Confucianism” that scholars discuss is not the traditional imperial form, but one that, as
betokened by Peter L. Berger’s (1929-2017) impressive concept of “vulgar Confucianism,”
can be taken as a work ethic for people liberated from the conservative yoke of the Chinese
state, and thus, “motivating the man-in-the-street.” This focus on an alternative Confucian
ethic is understandable given the immensely different social context of industrial Asia from
imperial China. Therefore, in order to understand what is at stake in scholars’ disagreements
concerning the post-Confucian hypothesis, we must bear the following two points in mind:

First, the probable verification of the post-Confucian hypothesis does not undermine
Weber’s argument concerning the Protestant roots of capitalism and his corresponding
negative assessment of the imperial Confucian ethic.

Second, and more importantly, since the proposal of the post-Confucian hypothesis
was stimulated by the economic realities of industrial Asia and is modeled upon Weber’s
classical argument concerning the sociocultural roots of European capitalism, whether the
hypothesis can be verified will be determined by whether scholars can provide a methodical
argument similar to the four-element one devised by Weber. In more concrete terms,
scholars need to prove that (1) statistically, an alternative Confucian ethic preceded and is
correlated with the flourishing of Asian capitalism; (2) comparatively, Asian areas under
Confucian influence are more receptive to capitalist institutions than other areas in the
world which also need to import capitalist institutions from the West; (3) ideologically,
there is a Confucian ethic advantageous to nurturing the spirit of capitalism; and (4)
sociologically, there is some form of solid social mechanism with a function similar to the
pastoral service provided in Protestant congregations to transmit the ideas of Confucian
ethics into capitalist activities.

Points (1) and (2) are hardly controversial for the debate concerned, since they pertain
to the social realities that encouraged the proposal of the post-Confucian hypothesis in the
first place. Scholars, especially historians and philosophers sympathetic to Confucian ideas,
have had no difficulty in substantiating point (3). Examples include Yu Ying-shih 4 2 i}
and Tu Wei-ming # % 8. Yu Ying-shih has traced the Confucian ethic favorable to
capitalism to the ideological transformation of Confucianism in the sixteenth century

3 Weber, The Religion of China, 248.

4 Peter L. Berger, “Secularity: West and East.” Paper presented at Kokugakuin University Centennial Symposium on
Cultural Identity and Modernization in Asian Countries, Tokyo, Japan, January 1983. An online version can be found
at http://www?2.kokugakuin.ac.jp/ijcc/wp/cimac/berger.html, accessed September 3, 2018.
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which significantly elevated the status of merchants in traditional Chinese society.” Tu Wei-
ming has organized several international conferences whose themes were all inspired by
his philosophical idea that the Confucian ethic is favorable to the development of capitalist
economy in industrial Asia.® For this kind of ideological explanation, characteristics of
a Confucian ethic such as its consistent championship of “working hard,” “frugality,”
“education,” “collective solidarity in family and other social groups,” and “respect for social
hierarchy” are frequently interpreted as favorable to the formation of a capitalist workforce.

In comparison, point (4) is the most controversial, since it is closely related to a
dilemma of Confucianism during the historical period concerned: just when capitalist
institutions were being imported from the West, the traditional institutional basis for
Confucianism in Asia was collapsing. Imperial regimes were either replaced or transformed,
public education was deeply Westernized, and, under the pressure of industrialization, the
traditional Confucian extended family also had no choice but to transform into a family unit
searching for prosperity in urban areas. In other words, in face of the collapse, if not the total
disappearance, of traditional Confucian institutions, scholars have struggled to find a solid
social mechanism transmitting the ideas of a purportedly favorable Confucian ethic into
capitalist activities. This difficulty has driven scholars sympathetic to the post-Confucian
hypothesis such as Robert N. Bellah (1927-2013) and Peter Berger to propose ideas such
as “diffuse Confucianism™ or “vulgar Confucianism” in order to account for the possible
influence of Confucianism upon people’s economic life even after the collapse of traditional
Confucian institutions. However, the vagueness of these ideas indicates that the social realities
that they refer to remain some way from confirming the post-Confucian hypothesis, as has
been admitted by some of their proponents.® Similarly, scholars have tried to use empirical
and quantitative methods to clarify the purported causal relationship in the post-Confucian
hypothesis. An impressive example is Koen Rutten. In his thesis “Confucian Capitalism: An
Inquiry into the Relationship between East Asian Thought and Firm Performance,” Rutten
gathered samples of “mission statements” formulated at least partially using Confucian
terms and ideas from various corporations in Taiwan. Using a statistical method, Rutten
then tried to confirm the correlation between Confucian ideas and organizational behaviors.
His conclusion was that a Confucian ethic embodied in the mission statements of various
Taiwan corporations indeed correlated with organizational behaviors, but had nothing to do
with their financial performance.” Concerning this paper’s purpose of reexamining the post-
Confucian hypothesis, we can add the following two points in comment on Rutten’s work.
First, Rutten did not do a similar cross-cultural statistical study regarding the correlative
relationship between the Confucian ethic and the financial performance of corporations.
Since the post-Confucian hypothesis targets the distinctive Asian industrial development
under Confucian influence in comparison to that in other areas and cultures, a cross-
cultural statistical study similar to Rutten’s is much needed. Second, a focus upon “mission
statements” is still some way from, though comparatively closer to, finding a concrete social
mechanism transmitting Confucian ideas. We do not yet understand how the workforce in

5 Yu Ying-shih 43 i}, Religious Ethics and the Merchant Spirit in Early Modern China [ ¥ E 2T = #1025 77 A
#% #¥] (Taipei: Linking Publishing, 1987).

6 An example of Tu Wei-ming’s publications in this regard is Tu Wei-ming #+ 4 ¥4, ed., Confucian Traditions in East
Asian Modernity: Moral Education and Economic Culture in Japan and the Four Mini-Dragons (Cambridge, MA:
Harvard University Press, 1996).

7 Robert N. Bellah, “Civil Religion in America,” Daedalus 96 (1967): 1-21.

8 Peter Berger, “An East Asian Development Model?,” in In Search of an East Asian Development Model, eds. Peter
Berger and Hsin-Huang Michael Hsiao (New Brunswick, NJ: Transaction, 1988), 7.

9 Koen Rutten, “Confucian Capitalism: An Inquiry into the Relationship between East Asian Thought and Firm
Performance” (master’s thesis, Erasmus University, 2009), https://www.erim.eur.nl/fileadmin/default/content/erim/
research/centres/china_business/admin/c_master_theses/koen%20rutten%20-%20confucian%20capitalism.pdf.
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a Taiwan corporation implements the Confucian ethic expressed in its mission statement in
its everyday industrial activities. In summary, despite the aforementioned scholars’ efforts
to substantiate point (4) in debates concerning the post-Confucian hypothesis, the fact
that a solid transitional social mechanism has not yet been found leads many scholars to
take a critical attitude toward the post-Confucian hypothesis. For example, Timothy Brook
straightforwardly denies the causal relationship implied by the post-Confucian hypothesis,
and suggests that it was purely “economic compulsion,” rather than any Confucian ethic, that
triggered the birth and development of capitalism in related Asian regions."

So, our question is, at this moment, what contribution can be made to the progress
of the scholarly debate on the post-Confucian hypothesis? Is there any hope to find the
envisioned social mechanism not only for discussing the hypothesis but also illuminating
people’s understanding of the sociocultural foundation of Asian industrial development?

Relying upon recently updated studies on Japanese Confucianism and the Japanese
economy, this paper proposes that in tackling the above questions it is highly promising
to investigate the role of Japanese Confucian businesspeople such as Shibusawa Eiichi
2R 5K — (1840-1931) in facilitating the import of Western capitalist institutions into
a sociocultural soil under Confucian influence during Japan’s Meiji Restoration period
(1868-1912). Through this investigation, we can not only advance scholars’ discussion of
the post-Confucian hypothesis using the same methodology of sociology championed by
Max Weber, but are also equipped with the ideological and sociological resources to develop
new dimensions of discussions on themes such as the distinctive features of Confucian
religiosity, the Japanese model of capitalism, and the role of business history in today’s
business education.

However, in order for readers to understand my argument in the remaining parts of
the paper more clearly, I would like to add a caveat in advance. Illuminated by the above
discussion, my focus for the following parts is that through analyzing Shibusawa Eiichi’s role
in the formation of Japanese capitalism in the Meiji Restoration period, I intend to prove
that the Confucian ethic as interpreted and promoted by Shibusawa was one among many
causal factors, and not just a correlative one, for the formation of Japanese capitalism. This
is because Shibusawa Eiichi and other similarly-minded Confucian businessmen’s agential
activities can be taken as a solid social mechanism constituting the crucial fourth element of
the envisioned argument for the post-Confucian hypothesis. Nevertheless, although I take
Max Weber’s argument on the case of the Protestant ethic as a methodological guide, I do
not intend to provide an isomorphic argument in the case of a Confucian ethic regarding
this ethic’s content. In other words, the Confucian ethic envisioned by Shibusawa has its
idiosyncratic features that facilitated the import of Western capitalist institutions into Japan
in its own idiosyncratic way. In this sense, the causal role played by the Confucian ethic in
the initiation of the West-originated industrial capitalism in Japan was both transitionary
and transformative: during the process of facilitating its import, the ethic furnished new
features allowing scholars to define it as a Japanese model of capitalism. How this is so will
be explained in the following.

Shibusawa Eiichi and the Formation of Japanese Capitalism

Although Confucianism had influenced Japanese culture since the establishment of the
Japanese state, it was not until the Tokugawa period (1603-1867) that Confucianism started

10  Timothy Brook, “Weber, Mencius, and the History of Chinese Capitalism,” Asian Perspective 19, no. 1 (1995): 79-97.
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to take a prevailing role in the spiritual life of Japanese people, especially their political
elite—the samurai class."

Born into a merchant family owning a local dyeing business, the young Shibusawa
received an informal yet substantial education in Confucianism from his uncle and other
Confucian scholars who were influenced by distinguished Confucian philosophers in
Tokugawa Japan such as Ishida Baigon # H ## (1685-1744). While serving as a financial
minister in the Tokugawa government, in 1867-1868 Shibusawa was sent to France together
with other envoys to participate in the Paris Universal Exposition and to learn about advanced
Western political and economic institutions. However, during Shibusawa’s stay in Paris, the
movement overthrowing the Tokugawa Shogunate succeeded, and the Meiji Restoration era
began. After serving briefly in the Meiji government as one of its highest financial officials,
Shibusawa resigned from government and dedicated his remaining life to building the Japanese
modern economy as an independent entrepreneur. He was the founder of the modern
Japanese banking system, and helped to develop more than five hundred companies. Because
of Shibusawa’s powerful influence upon the formation of the Japanese modern economy,
he has been frequently acclaimed by Japanese media as the “father of Japanese capitalism.”
More importantly, Shibusawa displayed a rare combination of talents for both business
entrepreneurship and theoretical articulation. He was a prolific writer and charismatic speaker
urging the fusion of the emergent Japanese modern economy with a Confucian work ethic."

Current research on Shibusawa in major Eastern and Western languages cannot be
said to be scarce. However, it will be of particular interest to this paper to analyze the major
contributions of Shibusawa to the formation of Japanese capitalism from the perspective
of the sociology of religion so as to illustrate their implications for the ongoing debate
on the post-Confucian hypothesis. These major contributions include two points: First,
through reinterpreting Confucian classics such as the Analects, Shibusawa highlighted
the status of “wealth” in the traditional Confucian practice of moral self-cultivation which
takes the realization of sagehood as its ultimate goal. This ideological elevation of wealth
not only made Confucianism conducive to the import of capitalist institutions, it also
equipped traditional Japanese culture with ideological resources to rectify the potential
defects of capitalism. Second, Shibusawa understood Confucianism as a tradition both of
faith and ethics and also of managerial skills and wisdom, so he incorporated his Confucian
sensitivity into the actual managerial process of the Gappon corporations that he helped to
create. In this way, Shibusawa’s Confucian thought not only helped to transplant modern
capitalist institutions but also modified them to create new institutional features capable of
being defined as a Japanese model of capitalism.

Shibusawa’s Confucian Work Ethic [84]

One example of Shibusawa’s hermeneutics concerning wealth in Confucianism is his
interpretation of Analects, 6:30:

Zigong said, “If there were one able to broadly benefit the common people and bring
aid to the multitude, what would you make of him? Could such a person be called
benevolent?” The Master said, “Why stop at benevolence? Such a person should surely be
called a sage! Even someone like Yao or Shun would find such a task daunting.”*?

11  An excellent research on the cultural history of Confucianism in Japan can be referred to Kiri Paramore, Japanese
Confucianism: A Cultural History (Cambridge: Cambridge University Press, 2016).

12 A fine biographical account of Shibusawa Eiichi’s life can be found in Patrick Fridenson and Kikkawa Takeo, eds.,
Ethical Capitalism: Shibusawa Eiichi and Business Leadership in Global Perspective (Toronto: University of Toronto
Press, 2017): 5-12, and Shichihei Yamamoto, The Spirit of Japanese Capitalism and Selected Essays, trans. Lynne E.
Riggs and Takechi Manabu (London: Madison Books, 1992): 175-192.

13 Edward Slingerland, trans., Confucius Analects: With Selections From Traditional Commentaries (Indianapolis:
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During this conversation, Zigong, a local businessman living in the state of Wei next to
Confucius’s home state of Lu, came to ask Confucius the exact meaning of benevolence (ren
1=), the cardinal human virtue consistently championed by Confucius in the Analects. Yao
and Shun as mentioned in Confucius’s answer are the two legendary sage-kings of ancient
Chinese civilization, and the “sagehood” that they exemplified was taken by Confucius
and his followers as the ultimate goal of Confucian learning. One important nuance of
this conversation is that the character 7 used by Zigong to articulate his understanding
of benevolence in the phrase #f 4% (“bring aid to the multitude” in our translation) has a
semantic affinity to 4 f, the Chinese term for economy."* In addition to the fact that Zigong
was a local businessman before and during his studies with Confucius, the word chosen by
Zigong and endorsed by Confucius to explain benevolence implies a strong endorsement of
wealth in Confucian ethics, although this was not explicitly stated in the quoted text.

Influenced by the similar view of his Tokugawa Confucian predecessors such as
Ishida Baigon, Shibusawa Eiichi grasped the nuance in the quoted Confucian text, and
then incorporated his understanding of wealth and commercial activities into traditional
Confucian ethics by reinterpreting this crucial verse of the Analects. He said:

If we explain ren in a narrow sense, it will simply mean that people should treat each other

well in their daily life. However, if we explain ren in a broader sense, ren will mean what

Confucius implied in his answer “Why stop at benevolence? Such a person should surely

be called a sage!” to his student Zigong’s question “If there were one able to broadly benefit

the common people and bring aid to the multitude, what would you make of him? Could

such a person be called benevolent?” as recorded in chapter 6 of the Analects. Enterprises

aiming to bring aid to the people are meant by the Confucian teaching of “governing one’s

country and bringing peace to all under heaven.”'* This is what ren means.'

Elsewhere, Shibusawa stated further that commercial activities aiming to accumulate
wealth are indispensable to “enterprises aiming to bring aid to the people”: “In order to
broadly benefit the common people and bring aid to the multitude, one must have money.
If one wishes to bring aid to the multitude but has no available wealth, one cannot fulfill
one’s wish. In this way, wealth is needed for the realization of King Wen of Zhou’s ideal of
governance.”'” Impressively, through this interpretation, Shibusawa succeeded in proving
that a businessperson’s commercial activities aiming to create material wealth are not only
compatible with, but also indispensable to the traditional Confucian learning aiming to
achieve sagehood.

Given the social transition between the Tokugawa and Meiji Restoration periods,
it is not difficult for us to understand why Shibusawa, as an independent Confucian
businessperson, was so dedicated to acknowledging the importance of wealth in Confucian
ethics. Tokugawa, the last period of feudal Japan, was organized into a social class system
with four-tiers: samurai, peasants, artisans, and merchants, among which merchants were
the lowest. Due to the lack of an enduring institution of civil examination similar to the
one in imperial China, mobility among classes was also very limited. This led to the fact
that although the mindset of the samurai class was permeated by the Confucian ideas that

Hackett Publishing Company, 2003), 62. Translations have in some cases been slightly modified.

14  This is also true for its Japanese term: 4% .

15  These two phrases are mentioned in one of Confucian canonical books, the Great Learning [k %], to illustrate the
steps and goal of a Confucian learner’s self-cultivation.

16  Kawaguchi Hiroshi, Shibusawa Eiichi’s Thought on Regulating the World and Bringing Aid to the People (Tokyo:
Nihon Keizai Hyouronsha Ltd., 2002), 1. The English translation is by the present author.

17  Shibusawa Eiichi, Shibusawa Eiichi zen shu [Completed Works of Shibusawa Eiichi], vol. 2 (Tokyo: Heibonsha,
1930), 162. The English translation is by the present author. King Wen of Zhou is another legendary sage-king living
before the time of Confucius.
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the Tokugawa Shogunate had consistently promoted, this Confucian moral consciousness
hardly seeped into the class of merchants. At the beginning of the Meiji Restoration, this
reduced social status of merchants caused significant problems: first, their low position in
the social hierarchy was not commensurate with Japan’s urgent need to import advanced
capitalist institutions and technologies in order to compete with its Western counterparts;
second, even if these institutions and technologies could be successfully imported, the
merchant class’s lack of moral discipline would make it highly dubious whether these
Western economic mechanisms could function well in a culturally alien terrain. In this
sense, Shibusawa’s reinterpretation of the idea of wealth in Confucianism provided
important resources from traditional Japanese culture to “rationalize,” using Max Weber’s
term, the development of Japanese capitalism in its initial period.

However, since Shibusawa intended to use a Confucian ethic, rather than Protestantism,
to support the development of Japanese capitalism, we can imagine that “the spirit of
Japanese capitalism” that he helped to fashion would be different from the one described
by Weber. An impressive example is how Shibusawa explained the relationship between a
businessperson’s initiatives to “earn profit for oneself” and to “seek to profit others.”

In Analects, 4:16, Confucius once taught that “A gentleman seeks what is right, and
a petty person seeks what is profitable.”’® In Shibusawa’s view, this presents Confucius’s
understanding of the relationship between the public good and individuals’ self-interest.
Concerning how to deal with this relationship, Shibusawa stressed the following points:

First, Shibusawa said, “Self-interest can lead to the public good. The public good is
fragile unless it is based on self-interest.”” In other words, each businessperson’s pursuit
of his self-interest is a foundation for the realization of public good. This statement is in
tune with Shibusawa’s view on the importance of accumulating wealth in the process of
Confucian learning as analyzed above.

Second, however, Shibusawa opposed businesspeople seeking profits primarily to profit
themselves. Instead, they should primarily seek to profit others, because Shibusawa thought
“Primarily seeking to profit others will not hinder the smooth conduct of business activities
and eventually gaining profits for oneself; it is even essential for this purpose.”® According
to Shibusawa’s understanding, if one seeks self-interest without regard for the interests
of others, one will ultimately have no sustainable way to accumulate wealth, and in that
case one will ultimately be unable to achieve one’s own self-interest. Therefore, although
Shibusawa encouraged people to seek their own self-interest in order to create social wealth,
he prioritized the pursuit of others’ profits over one’s own self-interest and firmly believed
that an economy well-coordinated as a harmonious whole should and can bring benefits
to everyone. According to Shibusawa, this is what Confucius meant when he taught that
“Desiring to take his or her stand, one who is benevolent helps others to take their stand;
wanting to achieve something, he or she helps others to achieve it”*' in answer to Zigong’s
question concerning whether benevolence implies enterprises bringing aid to the multitude,
as quoted above.

Third, even if a businessperson’s accumulation of wealth has successfully achieved the
goal of profiting both others and himself, Shibusawa thought he has no right to monopolize

18  Slingerland, Confucius Analects, 35.

19  Shibusawa Eiichi, “Shonin no hombun” [The Duties of Businessman], in vol. 26 of Shibusawa Eiichi Denki shiryo
[Shibusawa Eiichi Biographical Materials] (Tokyo: Ryumonsha, 1959), 159, which is quoted in English translation by
Tanaka Kazuhiro, “Harmonization between Morality and Economy,” in Ethical Capitalism, 48.

20  Tanaka, “Harmonization between Morality and Economy,” 47.

21  Slingerland, Confucius Analects, 62.
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his wealth, since his wealth derives from the contributions of all related people in society.
Accordingly, Shibusawa urged wealthy people to be dedicated to philanthropy, but by this
he did not mean that people should return to poverty due to their generous charity.*

In comparison to that analyzed by Weber to account for the origins of European
capitalism, the spirit of Japanese capitalism as exemplified by Shibusawa’s understanding of
the relationship between public good and self-interest is very different. It is more holistic,
less individualistic, and attends more to the harmonization of interests among all involved
participators in an economy. In particular, it urges businesspeople to actively seek the
public good as a priority of business, which is very different from some Western classical
economists, such as Adam Smith’s view that businessmen should care solely for their own
self-interest and that given a shared and just legal infrastructure, the invisible hand of the
free market will help realize the greatest possible benefits for society.*

Shibusawa’s Confucian Philosophy of Management [s5]

What is peculiar about Shibusawa’s contribution to the formation of Japanese
capitalism is that, because of its holistic nature and all-harmonizing tendency, Confucianism
not only played a role similar to that of the Protestant ethic in fashioning a spirit of Japanese
capitalism, but was also taken by Shibusawa as a practical tool-kit of management that he
could implement in the actual operational process of corporations. In this way, Shibusawa
helped to endow imported capitalist institutions with new features that can be defined as
unique to Japanese capitalism. One illuminating example in this regard is his enthusiasm in
importing and transforming the Gapponshugi organization.

Shibusawa’s interest in Gapponshugi, the joint-stock corporate organization, began during
his learning trip to Paris. Impressed by this organization’s efficiency in mustering resources
to launch promising industrial projects, Shibusawa dedicated himself to transplanting it to
Japan. However, in tune with his Confucian holistic and long-term thinking, Shibusawa did
not narrowly understand Gapponshugi as a particular type of capitalist institution, but as
“the principle of developing a business by assembling the best possible people and funding
to achieve the mission and aim of pursuing the public good.”* Shibusawa also avowed to
make use of his Confucian knowledge to navigate the management of a Gappon organization:
“To manage a gappon organization company, one must rely on perfect and solid reasons
and norms. So where should one find the standards to do this? There can be nothing but the
Analects. Thus, I thought of managing business based on the Analects.”

Several examples can help us to understand how Shibusawa managed his Gappon
business using his Confucian skills:

First, business decision-making. There is a sequence of value in Shibusawa’s mind for a
businessperson’s decision-making:

If you ask me how to make decision, I will answer as such: The priority is to consider
whether the thing I will do complies with moral principle (daoli i 3% ). Then, I will
ponder whether the thing that I will do according to moral principle can bring benefits to
my country and society. Further, I will consider what influence it will have upon myself.
After considering all these factors, if the thing has no benefit upon myself, but as long as it

22 Regarding how Shibusawa treated the relationship between self-interest and public good, please refer to Tanaka,
“Harmonization between Morality and Economy,” 46-48.

23 For a comparison between Shibusawa’s and Smith’s economic thought, please see Tanaka, “Harmonization between
Morality and Economy,” 51-52.

24  Fridenson and Kikkawa, “Introduction,” in Ethical Capitalism, 3.

25  Shibusawa Eiichi, “Dotoku Keizai goitsu setsu” [The Doctrine of Inseparability of Morality and Economy], this is
quoted in English translation by Tanaka, “Harmonization between Morality and Economy,” in Ethical Capitalism, 54.
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complies with moral principle and is beneficial to the country and society, I will resolutely

abandon my own interest, and then, do the thing following moral principle.?
Further, Shibusawa clarifies that the “moral principle” mentioned here means “to comply
with benevolence and righteousness (yi X),” the two cardinal moral principles of Confucian
ethics. In other words, a businessperson’s decisions should first and foremost be ethical.
Then, they should prioritize the public good over self-interest, since, as we analyzed above,
a business that offers moral and community benefit will ultimately yield sustainable benefits
for individuals.

Second, interaction and communication. The ethical and holistic nature of Shibusawa’s
method for business decision-making also speaks to his skills of communication between
interested parties in a Gappon organization. In all enterprises that Shibusawa helped to
create, his role was expected mostly to be “adjusting conflicts of interest among relevant
parties and trying to achieve resolutions through arbitration and intermediation.” During
this process, one of Shibusawa’s key communicative skills is described as:

Instead of attempting to steer discussions with a unilateral approach, he listened

patiently to all the parties involved and waited for one side to broach the possibility of a

compromise. Through this process, parties with different interests eventually recognized

certain common ground, making the company more of a public entity with shared long-

term interests. Essentially, companies became “public” areas within the “private” sphere.”®
Shibusawa’s communicative method, which took all involved parties’ interests into account
in order to ultimately achieve an inclusive harmony aiming to increase the common good,
is very similar to what was recorded in the Analects on how Confucius communicated with
common people: “The Master said, ‘Do I possess any preconceived knowledge? No, I do not.
[For example, recently] a common fellow asked a question of me, and I came up completely
ignorant of it. But I discussed the problem with him from beginning to end until we finally
got to the essence of it.””* In this way, both Shibusawa’s and Confucius’s communicative
methods are enlightened by the distinctively Confucian value of harmonization (he £1).

Third, labor relationships. Shibusawa’s distinctively Confucian methodology of
business decision-making and communication also resonates with his understanding of
labor relationships. Confucius once had a famous discussion on the relationship between
“government by law” and “government by ritual,” between which he favored the personal
and educational approach of “government by ritual” since he thought it could establish
social harmony from within people’s heart-minds. The discussion is like this: “The Master
said, ‘If you try to guide the common people with coercive regulations and keep them in
line with punishments, the common people will become evasive and will have no sense of
shame. If, however, you guide them with virtue, and keep them in line by means of ritual,
the people will have a sense of shame and will rectify themselves.””® By the same token,
although the importing of Western capitalist institutions to Japan was accompanied by
the installation of all necessary legal codes and their executive structures, Shibusawa was
reluctant to think of labor relationships in merely legal terms:

Capitalists and workers were always tied (in the past) to each other following the model
of family. Now, we suddenly have lots of laws, and we have to manage corporations

26  Shibusawa Eiichi, The Analects and Abacus [ 5 5 %], trans. Wang Zhongjiang F # 7L (Beijing: China Youth
Publishing Group, 1996), 24.

27  Fridenson and Kikkawa, “The Crisis of Capitalism and the Gapponshugi of Shibusawa Eiichi,” in Ethical Capitalism, 179.

28 Shimada Masakazu, “Tensions between the Open Market Model and the Closed Zaibatsu Model,” in Ethical
Capitalism, 22.

29  Slingerland, Confucius Analects, 68.

30 Ibid., 8.
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according to these laws. Although this may be a very good idea, is the outcome of this sort

of management really as efficient as our government imagines it to be? In relying upon

years and years of mutual connection, capitalists and workers have created a warm feeling

between each other that is indescribable in words, binding them tightly to each other.

Now, although the law makes explicit their respective rights and obligations, it necessarily

tears apart that kind of bind. As a result, managers’ efforts in corporations achieve

nothing, and this is contrary to the purpose of management. I believe that on this issue,

we need to do further and deeper research.”
Very obviously, Shibusawa was dubious of the effect of a law-centered approach of
corporation management, and intended to retain the legacy of traditional Japanese
management culture that cherished the personal relationship between employers and
employees. We find that this distinctively Confucian method of management is very different
from the Protestant one described by Weber as functioning through a workforce’s impersonal
conformity to vocational obligations prescribed by legal codes in a capitalist institution.

Conclusion 17

After understanding Shibusawa’s contribution to the formation of Japanese capitalism, are
we better oriented to debate the post-Confucian hypothesis? In particular, does the case of
Shibusawa succeed in providing an instance of the social mechanism that was desperately
needed yet lacking in the argument for the hypothesis?

From the perspective of the sociology of religion, Shibusawa’s overt Confucian
faith®> and his decisive role in the formation of Japanese capitalism cannot be dismissed.
According to recent scholarship on Japanese Confucianism, we also know that the case
of Shibusawa as an independent Confucian businessperson propelling the initiation
and advancement of Japanese capitalism was not isolated. Kiri Paramore argues that the
infrastructure of knowledge, mainly referring to the central and local Confucian academies
that the Confucian Tokugawa Shogunate helped to establish before the Meiji Restoration,
was a “human conduit through which the onslaught of Westernization and modernization
after the 1850s would be mediated.”®® Although not all Japanese learners of Western
civilization mediated by this Confucian infrastructure of knowledge overtly identified
themselves as Confucian as Shibusawa did, the phenomenon that people raised and
educated by Confucian thought were among the pioneers facilitating the transplantation of
Western capitalist institutions into Japan is by no means limited to illustrious individuals
such as Shibusawa Eiichi. The perception that people under Confucian influence can play a
major role in managing capitalist institutions is also applicable to contemporary Japanese
entrepreneurs such as Kazuo Inamori i i ## & 3 Therefore, after weighing all these
historical facts concerning the relationship between Japanese Confucianism and Japanese
capitalism, if we ask whether a Confucian ethic, once decoupled from the traditional literati-
official establishment of imperial China, can encourage the development of capitalism, we
have to give an affirmative answer at least in the context of Japan.

However, the way in which Shibusawa fused his Confucian faith into Japanese
capitalism also speaks to two distinctive features of Confucian religiosity, which is also

31  Shibusawa, The Analects and Abacus, 122.

32 Shibusawa’s confession of Confucianism as his sole and only faith is evidenced in Shibusawa, The Analects and
Abacus, 17.

33 Paramore, Japanese Confucianism: A Cultural History, 116.

34 Geoffrey Jones, “Gapponshugi in Global Perspective: Debating the Responsibility of Capitalism,” in Ethical
Capitalism, 159.
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a hotly debated issue related to the post-Confucian hypothesis. First, different from
the Protestant social mechanism that initiated European capitalism, Shibusawa, as an
independent Confucian businessperson, was simultaneously a “preacher” of Confucian
ideas and a business tycoon. This signifies that the social characteristic of Confucian
religiosity implies no differentiation between priesthood and laymen; neither does a
distinctively “religious” institution, like a congregation providing pastoral service, need to
be established to transmit religious ideas into business practice. Second, related to the first
point, Shibusawa not only understood Confucianism as a faith containing ethical demands,
he also absorbed it as a legacy of practical wisdom so as to directly extract a corporation
management toolkit for the imported Gappon organization. In my view, these two points
enhance the challenge for any unreserved use of “religion” to describe Confucianism
proper. They also remind scholars of the fact that in order to find the influence of Confucian
ideas on society, whether religious or not, the seemingly obvious religious institutions such
as congregations or temples may not be the best places to start one’s investigation. Instead,
it may be more helpful to examine how Confucian ideas help to shape “secular” institutions
such as the family, the school, the industrial and commercial corporation, and the
government. In recent years, all these secular institutions have witnessed a powerful revival
of Confucianism, especially on the Chinese mainland, and therefore we hope sociologists
of religion can change their approach to some degree so as to more accurately locate the
institutional basis of Confucianism across Asia.

Last but not least, I will raise two points to reflect upon the meaning of this study of
Shibusawa as a case of business history for today’s business education.

First, since Japan became a powerful engine for the development of capitalist economy
in Asia, scholars frequently addressed the topic of the “model” of Japanese capitalism. Here
is a recent effort to define this model: “We can define the Japanese model as a constellation
of institutions (including political institutions, intermediate associations, financial
systems, labor relations system, and interfirm networks) linked together into a distinct
national system of economic governance.”* From a microscopic view, some institutional
features of Japanese corporations have also been mentioned by scholars to account for the
Japanese model of capitalism, such as the “three sacred treasures” of lifetime employment,
the seniority system, and enterprise labor unions.’** Compared with some Western free-
market models of capitalism such as the one in the U.S., this Japanese model appears to be
more holistic, more long-term oriented, more person-centered, and less individualistic.
According to Steven K. Vogel, these features of the Japanese model still subsisted even
after the financial crisis of the 1990s spurred the Japanese economy to learn more from
the American model in order to increase its own resilience and flexibility.”” However,
concerning the issue of the sociocultural roots of the Japanese model of capitalism, it
cannot be said that scholarship is as abundant as that describing the model per se.’® In this
way, a solid study of how Confucian businesspersons such as Shibusawa Eiichi shaped the
formation of Japanese capitalism in its initial period can shed light on our understanding of
this important issue. At least two major benefits can be gained through such a study: one,
it can increase the cultural competency of non-Japanese corporations in their engagement

35 Steven K. Vogel, Japan Remodeled: How Government and Industry Are Reforming Japanese Capitalism (Ithaca, NY:
Cornell University Press, 2006), 8.

36  Fridenson and Kikkawa, “The Crisis of Capitalism and the Gapponshugi of Shibusawa Eiichi,” 185.

37  Vogel, Japan Remodeled, 218-220.

38 A delightful exception in this regard is the research by Peter Drucker, the so-called “father of modern management,” on
Confucian ethics and its influence upon the management culture of modern Japanese corporations. See Peter Drucker,
The Ecological Vision: Reflections on the American Condition (New York: Routledge, 2000), 207-212, 400-403.
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with Japanese industries during the process of international business. Two, valuable wisdom
embodied in the Confucian philosophy of management, as it has been successfully applied
by Shibusawa, can be learned by non-Japanese business practitioners so as to improve the
quality of management in a non-Japanese context. Considering the fact that major East and
Southeast Asian countries and regions such as China, Korea, Vietnam, Singapore, Chinese
Taiwan, and Hong Kong were all historically embedded in a Confucian cultural soil, and
all of them are now vigorous players in international business under a shared structure of
global capitalism, it is even more urgent for business researchers to explore the sociocultural
influence of Confucianism on Asian business.

Second, the Confucian ethic conceived by Shibusawa that prioritizes the public good
over individual self-interest is notably different from the Protestant spirit of capitalism
analyzed by Max Weber and the thought of classical Western economists such as Adam
Smith, as briefly mentioned above. In this sense, can the study of Confucian businesspersons
provide an alternative model of capitalism that is more favorable to the sustainable
development of human civilization in an era when talk of the “crisis of capitalism” has
almost become banal? In this regard, I share a cautious, yet optimistic mood similar to Tu
Wei-ming’s when he articulates: “The capitalism rooted in Confucian ethics may turn out to
be more consequential for the twenty-first century than the classic capitalism fashioned by
the inner-worldly asceticism of the Puritan ethic.”*

39  Tu, Confucian Traditions in East Asian Modernity, 10.
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