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Exemplary Affect: *
Corruption and Transparency in
Popular Cultures

Amie Elizabeth Parry”

ABSTRACT

This paper identifies a critical reflection on a corruption vs.
transparency discourse, and its attendant structures of feeling, in
contemporary East Asian cultural texts. These texts illustrate how
such a discourse can be deployed to assert exemplary status for
accomplished individuals or members of privileged groups—a
status, however, particularly wvulnerable to scandal. Feeling
exemplary in this sense is a paradox of progressive ethics. |
analyze a video made in support of the Sunflower Movement that
effectively uses kawaii, meaning cute or lovable, as a political
term to strategically posit (and perhaps subtly question) an open,
exuberant happiness as a designator of a democratic people, and
Satoshi Kon’s anime film Paprika, based on the science fiction
novel of the same name. The latter explores the nightmarish
dream of interpersonal transparency made literal in institutional
contexts, while refusing a neat opposition between transparency
and corruption. Because of their detailed illustration of and
commentary on exemplary affect, | argue that contemporary East
Asian cultural texts are an important resource for developing a
critical understanding of neoliberal and postdevelopmental
discourses of transparency and corruption.
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Recent large scale democracy movements in East Asia, such as those in
Taiwan and Hong Kong, have generated new and reignited older discussions
about democracy, sovereignty, autonomy, rights, transparency, and corruption,
bringing up as well the problem of a lack of critical vocabulary on these ideas
in political cultures. This lack of critical political discourse makes it difficult
to see the constitutive terms of democracy as ideas or signs deployed with
interests and investments, and makes them ironically falsely transparent in
effect regardless of intent. However, in the South Asian context increasingly
important work is being done on anti-corruption deployed as a neoliberal
discourse. This paper posits that such a critical political project and
vocabulary exists in the East Asian region in cultural texts. | engage the
discussion on the discourse of corruption by analyzing cultural representations
of transparency in East Asia, where developmental states were a central part
of Cold War liberalism.

I look at two very different texts. One is a 2014 video that circulated on
social media during the Sunflower Movement entitled “Happy- BkEE~FES
&Rk Pharrell Williams - Protect Taiwan [Dance] Edition.” This video makes
a demand for protection against the threat to the “original, lovable, democratic,
genuine” characteristics of people and life in Taiwan. This video is thus a part
of politicalized popular culture, and | analyze its strategy of representation as
an effective one in, first and most directly, utilizing affect garnered through a
contemporary anti-corruption discourse to make a demand on the viewer.
Secondly, | argue that its visual representational elements allow for a reading
of ambivalent muteness on the actual source of the threat that calls attention to
the limits of present political vocabularies. | then look at an anime film,
Satoshi Kon’s Paprika (2006), which offers a meditation on the question of
postdevelopmental discourses of anti-corruption and a corresponding
nightmarish ideal of full transparency or disclosure at the interpersonal and
professional levels. This Japanese cultural text has circulated regionally in the
same contemporary period in which Asia-based scholars of neoliberalism
have identified a growing dissatisfaction with the developmental states in East
Asia, expressed in part through an anti-corruption discourse. | read the
characters’ (and the film’s) ambivalent obsession with transparency at all
levels as a provocative engagement with that anti-corruption discourse.

In the Works Cited list, |1 have entered the legal edition of this film,
purchased on Amazon, and containing English subtitles. However, for most of
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my analysis and the accompanying screen captures, | have used a version
streamed on a pirate website (now shut down), that is more likely to be one of
the venues through which the film was viewed regionally. This version
contains English and Chinese subtitles, and | consider both in my readings. In
what follows, | identify an exemplary affect as central to the liberal or
progressive imaginary in both these texts and argue for a reading of the
cultural representation of transparency that problematizes the idea of political
innocence and allows corruption to be viewed as an idea and structural
concept.

I. The Problem of Democratic Exemplarity

An infectious cuteness punctuates the political vocabulary of a video
made to Pharrell Williams’s “Happy,” promoting protection for Taiwan as a
democratic society under threat from Chinese free trade agreements.! The
well shot and carefully conceptualized video is made up of a series of short
cuts of people—individuals, pairs, and groups, from different walks of life,
social classes, and races—dancing happily, sunnily and sometimes
exuberantly in primarily outdoor settings in different parts of the island,
suggesting a sense of individual openness, freedom and social harmony. This
correlation between setting and feeling calls to mind one of Sara Ahmed’s
functions of happiness as “shaping what coheres as a world” (2). At the end of
the video, however, just before showing dozens of people in sequence
standing, looking at the camera and holding signs saying “<F & & &>

(rendered in English subtitles as “Protect our Taiwan™), is a sequence of four
individuals with signs describing the contemporary Taiwanese people as
“original,” “lovable,” “democratic,” and “genuine.” The word translated as
“lovable” is B] & [ke ai]. This two-character word is usually translated as
“cute” or kawaii (from Japanese, where the contemporary usage of the term
originated, and where it became associated with consumerism, commodities,
and visual culture). It is used in the list with the other three less surprising
words as a politicized adjective that, in the context of the larger movement, is
a self-description of a national population wary of Chinese neoliberalism and
Taiwan’s parliamentary procedures (especially the older model associated

! The video was produced by Ed Wu and circulated on Facebook in 2014 during the Sunflower
Movement. It is viewable on YouTube (https://www.youtube.com/watch?v=M1GGC23vz6Q) and
Vimeo, where Taiwanfred Films has a channel (https://vimeo.com/taiwanfred).
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with the KMT, or Kuomindang, which has a larger mainlander constituency, is
perceived as more Chinese than Taiwanese, and held the majority of seats in
the Legislative Yuan, but the critique was not exclusive to that party). In this
wariness, both China and Taiwan’s Parliament are inflected as corrupt and
nontransparent. The Sunflower moniker, representing transparency, also
invokes this inflection through opposition. While strategic and apparently
effective, this cute, open happiness in the video is also a problem—as
signified in the video’s final question, “Happy is easy, isn’t it?” It is not my
intention to criticize this strategic usage of “cuteness.” Rather I want to look
into it as a problem, as the mark of a limit in the available discourse, and ask
under what conditions and with what difficulties the happy innocence with
nothing to hide that it suggests can come to signify politically as one trope for
democracy among others and as a defining characteristic of an opposing
figure to corruption.?

This video is not by any means the first instance of cuteness in political
discourse in Taiwan. Yin C. Chuang identifies one origin of the localized use
of political kawaii (as a Japanese “style” characterized by “juvenility,
sweetness, and innocence”) in the ascension to power of the oppositional DPP
(Democratic Progressive Party) after years of single party and martial law rule
by the KMT (3). Chuang argues that the DPP promoted consumption of cute
commodities associated with its candidate, Chen Shui-bian, as a strategy for
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“advancing democracy,” “constructing collective imagination and national
identities,” and, ultimately, “securing power” (11), beginning with Chen’s
successful mayoral campaign in Taipei and then deployed more pervasively in
his presidential campaigns (2000, 2004), which brought the DPP to executive
power for the first time. Chuang astutely and meticulously points out the role
that kawaii has played in political history where it tends to be overlooked.
While recognizing the importance of the cultural history Chuang provides in

this article, | want to point out that the association of democracy with kawaii

2While the sunflower moniker is a powerful symbol in domestic and international media
representations, some of the local discussions around it call attention to the ideas that it evokes as a
problem in popular political discourse. As lan Rowen puts it, explaining how the movement
dispersed after the occupation: “Strikingly, none of these groups chose to maintain the ‘Sunflower’
moniker, despite the symbol’s wide appeal and high profile. Said Yun during Democracy Tautin’s
[% A P*L] heated naming debate, ‘We don’t feel like a few dozen of us have the right to
appropriate the name of a movement of hundreds of thousands. Besides, even though most of the
people in our group were inside the occupation from the beginning, we never chose the name
Sunflower anyway. The media just started calling us that because of some florist’” (17).
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consumerism in this framework involves a simultaneous disarticulation from
critical practice: Chuang emphasizes that with kawaii consumerism offering
such an accessible venue for political participation, it is not necessary for
ordinary people, in their political activities and education, to follow any
“policy debates,” participate in “protest activities,” or read any “difficult
articles” (12). In other words, this part of the formulation of kawaii entails a
reduction of the political agency of the people to bodily and affective
responses that are induced by commodities and somehow devoid of
intellectual and critical reflection.® This is not to say that such a reduction is
intentional in this article or in any political usage of kawaii, but that the latter
can be used to invoke a lingering underlying paternalism toward the people
that places all capacity for effective political thought in the governing
agencies and not in the governed.

As a counterexample, the “Protect Taiwan” video puts kawaii into an
overtly critical political practice in which a demand is made. Sianne Ngai has
argued persuasively for cuteness as a “mute” ability to call forth “an unusually
intense and yet strangely ambivalent kind of empathy” (4). Drawing on
previous formulations of cuteness, Ngai argues that cute objects, in their
“insistence on getting something from us (care, affection, intimacy),” are
“really performative statements, and more specifically, demands” (98). While
Ngai is not talking about power in such an explicitly political context, kawaii
does seem to help the video effectively ask something of its audience,
something akin to “care.” The video states its demand unequivocally in the
title on its YouTube posting: “Happy- BtIE~FESERK Pharrell Williams -
Protect Taiwan [Dance] Edition.” With such a direct statement the video’s
demand is far from mouthless Hello-Kitty mute; however, the performative
demand arguably evokes the desired protectionist response or affect most
effectively by way of the cute visual style that highlights the “innocence” and
“vulnerability” of the represented object, and not as much through the stated

3 “Popular cultural commodities offer a very accessible means of political participation. There is no
need for policy debates or protest activities, and no need to read difficult articles. . . . Politics is no
longer restricted, but available for everyone to take part in now. The material forms of ABC [A-Bian
Culture] commaodities emancipate politics from being an exclusive arena shared by the so-called elite,
to a marketplace where everybody can purchase and consume a series of tangible, visible, audible
and sensible cultural commodities” (12). In the latter descriptors, Chuang describes the experience of
possessing these political objects in bodily, sensory terms, while also bypassing any possible
intellectual component to consumerist political participation. In this overall formulation, ironically,
intellectual political work seems relegated exclusively to the “so-called elite.”
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demand in the title. This performativity demonstrates how cuteness can be an
effective cultural strategy, one that involves significant critical thought and
agency, in a paternalist political framework.

The demand may be mute in other ways that are not as intentional. For
example, if the demand is to protect Taiwan, what exactly it needs to be
protected from is not so explicitly stated. The movement it supported had
specific demands, yet what underlying problem it addressed is a question still
being raised. In a plenary lecture at the last Inter-Asia Cultural Studies
conference, Chua Beng-Huat suggested that the fact that it was able to attract
such a large following was a result of its being actually a response to a new,
acute sense of the precariousness of the economic future for those presently in
their early twenties, citing how over the last ten years locations across Asia
have created new terms to designate emerging classes of young people
looking for work or not having enough work. Chua notes that there is not yet a
commonly used term to refer to this precarity, and that the demand for
“democracy”—or more specifically in this case, for democratic process for
free trade agreements with China—is a concrete and immediately available
way to register it obliquely, one that incurs the loss of a more thorough
critique of capitalism. In an interview with Jeffrey Wasserstrom for Dissent on
the Sunflower Movement, political scientist Shelley Rigger appreciates how,
in Taiwan, the unusual fact that responsibility for the economic situation can
be attributed to China means that the effects of neoliberalism, unlike in most
of the world, are not considered inevitable (as in the economic realism of
“there is no alternative”). However, this sense of other possibilities occurs
with the attendant cost of misattributing responsibility and obscuring the
larger source of the problem.*

4 In a recent article analyzing the class and other historical and cultural factors leading to the
Sunflower Movement and the recent presidential election, Christopher Isset writes,

The bigger question, though, is whether the DPP can deliver economic expansion
while preserving Taiwan’s independence. . . . So far, rather than address this
situation head-on, the DPP has assiduously avoided any whiff of class politics.
Instead, it appeals to populist tendencies—especially among ethnic Taiwanese. It
blames stagnant wages and stubborn unemployment on China and the KMT’s pro-
China policies. . . .

Both the DPP and the KMT urgently want Taiwan to sign onto the Trans-Pacific
Partnership. Negotiated entirely in secret without China’s participation, the TPP
promises signatories ‘comprehensive market access,’ or the full dismantling of trade
barriers. Joining would undoubtedly give neighboring nations a greater stake in the
current arrangement in the Taiwan straits, with trade and investment facilitating
interdependence between member states. But a new round of liberalization won’t fix


https://www.jacobinmag.com/2015/05/trans-pacific-partnership-obama-fast-track-nafta/
https://www.jacobinmag.com/2015/05/trans-pacific-partnership-obama-fast-track-nafta/
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In the same interview Rigger explains to Dissent’s predominantly non-
Chinese readership how students in Chinese societies occupy a “protected
political status” in which they are considered not to have political interests and
therefore are granted a privileged moral as well as social position. The
sunflower moniker, linked to the privileged image of the student protestor
(even though there were many different groups involved, not only student
groups), connected its own symbolics of transparency and innocence to the
political disinterestedness already associated with the social position of the
student. In the “Protect Taiwan” video, the innocence and vulnerability called
up in the visual and affective performativity of the kawaii designation is
successful precisely to the extent that it can enact precisely this denial of
political interestedness and implicatedness in a variety of subjects (not
exclusive to students). This in turn allows the self-designated adorable
innocence, with its “ambivalent empathy,” to attain a kind of modern,
democratic exemplarity: the ability to be involved in a protest and still
perceived as a rightful model, standing in a disinterested, morally and
politically objective, position. Such a position is paradoxical, since it is
impossible to be both political and disinterested. Although it does not take up
a worked out argument in this visual and musical medium, the exemplarity is
effective at what Ngai calls a mutely affective level, for example in the open
happiness and harmony of most of the dancing clips, or in the poignancy of
the still, silent, camera-directed gazes at the end. It is both empowered and
temporally precarious, posed against the now shameful, stigmatized shadow
of the corrupt past that refuses to go away completely, and vulnerable to
“falling short” (Ding 57) in the present or future.®> A related example of the

Taiwan’s slow growth, rising income inequality, inflated housing prices, ecological
degradation, or high youth unemployment.

Globally, the restructuring of trade inaugurated in the 1980s has greatly favored the
1 percent, leaving financially strapped governments less capable of delivering
benefits to their populations. Taiwan is no exception: real wage growth has
stagnated since 2000, and inequality has spiked.

% In using the term exemplarity, | am influenced by analyses of feminist politics and debates in Taiwan.
Hans Huang draws on the earlier work of Naifei Ding and Jen-peng Liu to “elucidate the makings of
two governing and gendered subject positions and the moral-sexual order to which they give rise. |
term ‘sage-king’ the regulatory regime of ‘virtuous custom’ formed under the KMT administration
during the Cold War, while designating as ‘sage-queen’ the seemingly liberal and yet deeply
disciplinary regime of ‘sexual autonomy’ espoused by state feminism” (24). In a more recent article,
Ding delineates the Cold War formations of international feminism, including its calling forth an
exemplary “positional superiority” that is however based on disavowal, a “forgetting [that] in turn
enables a post-war Cold War sentiment that conflates and projects outward its anti-communism as
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persistent possibility of “falling short” for such exemplariness is the sexual
assault scandal that ended the post-Sunflower Movement political aspirations
of one of the two main movement leaders (so far, at least). Brian Hioe and
Wen Liu have analyzed this development, and the more general conservative
criticism of the occupation aspect of the movement which claimed that it was
all for sex, especially through the sexual shaming of one female participant.®
What | want to point out is that this shaming can be understood as an attempt
to delegitimize the movement by tarnishing the reputation of the leaders and
participants, demoting them to corruption as non-exemplary subjects.

While partly invoked by the self-naming of kawaii and its affective
performative power, democratic exemplarity is not necessarily an intentional
effect of the political strategy behind the video or even the movement, rather it
is a product of larger forces, such as the long history of Cold War surveillance
and violently enforced social norms. It is neither a subjectivity in the usual
sense (not a formation), nor is it a motivation, but it is rather a position,
perceived as objective and without investments, that can be claimed for
effective political speech and action toward progressive social change—a
position that can be temporarily inhabited by sufficiently privileged groups
and subjects. Democratic exemplarity is, most importantly, a paradox, since
democracy is based on the idea of equality among subjects while exemplarity,
like individualism, raises some subjects above others.” However, democracy
itself has long been theorized as a paradoxical idea, perhaps most notably by
Chantal Mouffe who sees it as a productively paradoxical combination of
democratic values, centering the rule of the people, and liberalism, prioritizing
instead individual rights and the protection of private property.® Further
complicating the use of concepts related to democracy in political discourse in
Taiwan, and perhaps in many sites that developed according to Cold War
models of liberalism, is a tendency for democracy (itself not taken for granted

anti-authoritarianism” (60). Such a position is based on the very divides (and notions of sovereignty
and individual autonomy from U.S. led liberalism) that Cold War pedagogies assume as fact, and
Ding considers the actual and necessary crossings of such divides in feminist practice as productive
failures. Ding also states that hope is occasioned “in locales to the side yet central in Cold War
politics, such as Taiwan—where a moral exemplarity is exhorted but tends to fall short” (57).

For a detailed and insightful account of this issue, see Hioe and Liu’s online essay “A Sexualized
Movement without Sexual Rights: Chen Wei-Ting’s Scandal and Taiwanese Civic Nationalism.”
Chua Beng-Huat has argued that meritocracy, especially in education, produces the unwanted effect
of individualism in developmental, communitarian and non-liberal Singaporean democracy into the
1990s. See Communitarian Ideology and Democracy in Singapore 26-217.

8 See The Democratic Paradox.
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at all but imagined as perpetually threatened or hindered, and partially
displaced both temporally and geopolitically) to be equated with liberalism,
especially property rights, enfolding the politically effective and modern
discourse of rights into older patrilineal modes of ownership.°

Perhaps such democratic paradoxes and catachreses are reflected in the
problem suggested by the final question of the video, “Happy is easy, isn’t it?”
To return to Ahmed’s formulation, a celebration of transparency as happy
openness without this final question mark would allow happiness to
unproblematically evoke a set of associations with the right kind of “life
choices” and to “redescribe social norms as social goods” (2). This in turn
would erase what is left out, what is mute, in the performative demand within
its conditions of possibility. Making this a question instead problematizes any
redescribed “social norms” associated with this particular happiness as not
taken for granted, or in formation and hard to grasp (and in this case to occupy
temporarily a social norm is to be more exemplary than common or normal).
Whether or not intended as simply rhetorical, when read through the
complexities of what Ngai terms ambivalent empathy, the question refers to
what is foreclosed or cannot at present be addressed in political discourse. As |
will explore in more detail in the last two sections of this paper, East Asian
popular culture is an important conceptual resource in exploring this problem
of the political, even (or perhaps most effectively) when not explicitly about
the political sphere or social movements, as it produces and reflects on the
problem of transparency in ways that are at present harder to do in more direct
engagements.

Recent work on anti-corruption as a discourse of neoliberalism, by South
Asian scholars such as Partha Chatterjee, Shuddhabrata Sengupta, and Prabhat
Patnaik, is a helpful theoretical resource for these questions. In “Neoliberalism
and Democracy,” Patnaik writes on how the use of “corruption” in neoliberal
discourse delegitimizes older forms of governance and further paves the way
for neoliberal reform because it “discredits the political class” while the
corporate economic origin of the corruption remains imperceptible.
Chatterjee further complicates the notion of corruption itself, arguing that

® Here I am indebted to Lucifer Hung’s forthcoming essay “Habitats for Whom or What: Approaching
New Formations of Affect Politics and Transgender Bodily ‘Housing’ by Re-reading Recent
Struggles on the Ownership of Land/Residence in Taiwan.” This paper is a “queer reading against
normalized imagination of ‘residence (as) rights’ based absolutely on property ownership and
hetero-reproductive familial narrative.”
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when the charge of corruption is focused on state agencies, corruption
becomes located in a more narrow field considered to be politics and creates
the sense of a pure or anti-political notion of the people (similar to that
discussed above as a structural effect of the politicization of kawaii), who are
then understood to be threatened by corruption and not tied to the
administrative and bureaucratic offices that actually proliferate into many
levels of society.!® The extensive and proliferating network of sub-governance
of the postcolonial states that Chatterjee identifies in South Asia is
characteristic of the Japanese empire as well as the British, perhaps especially
so in places that also maintain the extensive bureaucratic structures of the
Chinese state.

Taking a position explicitly against critiques of anti-corruption
movements that lack a simultaneous critique of the state, Sengupta argues that
anti-corruption discourse localizes corruption in what are determined by
existing laws as illegal transactions, morally castigating as well as
criminalizing vulnerable populations who suffer more hardship if confined to
the rule of law, and asks readers to consider the question of corruption from
the point of view of the disenfranchised: “For the vast majorities who face the
glare of documents, the demand for transparency, the imperative to come
clean and be visible—corruption offers an occasional patch of friendly shade.
Corruption, at least as a certain looseness with the law and with the regulatory
power of the legal apparatus, is what keeps this society humane at its deeper,
darker recesses.” For the purposes of this paper, | want to point out that such
demands for transparency at the level of the individual, and charges of
corruption as moral castigation, can be used effectively as threats against
individuals of other classes when they are both made visible and perceived as
unruly, precisely as in the charges of sex work levied against one of the female
participants of the movement mentioned above.!

0 In this online essay “Against Corruption = Against Politics,” Chatterjee, drawing on Laclau, writes:
“The categorization of corruption as something that belongs to the domain of ‘the political” (in the
popular sense, i.e., ministers, MPs, MLAs, bureaucrats) ensures that corruption can never touch ‘the
people.’ It is something that only characterizes the enemy. The heart of the current anti-corruption
movement, its principal moral and emotional force, is that it is anti-political. Politics here, needless
to say, only means parliament, ministers, government offices, etc. Anna Hazare, Prashant Bhushan,
Arvind Kejriwal, Kiran Bedi are not political. Hence they are pure, with the people.”

In this paper | am influenced by how these analyses complicate and critique the corruption/
innocence structure of the anti-corruption discourses, including when this critique is focused on the
targeting of the state and what are seen as old fashioned modes of governance as corrupt. However,
it is possible that when the latter position is accompanied by unquestioned faith in legal processes

1
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South Asian discussions on the discourse of corruption can be considered
in relation to cultural texts circulating in East Asia, where the proliferating
administrative and bureaucratic levels of governance, partly instituted
regionally during Japanese imperialism, were later deployed specifically
toward the aims of developmental states in the Cold War.? In areas
considered strategic to the US project of containing communism, surveillance
apparatuses looked for deviations from social norms that exceeded political
designations. For the purposes of this paper, then, the anti-corruption
discourse, common throughout Asia, has to be situated in relation to
surveillance deployments and other elements of East Asian regional Cold War
and post-Cold War formations, including what Yin-bin Ning has termed “neo-
moralism” as a constitutive factor in contemporary progressive governance.®

In East Asia, Cold War formations began to shift into or incorporate
neoliberal policies with respect to globalization only when what were
perceived as the significant gains of Cold War developmentalism began to
give way, and the centralized, planned economy began to come under critique.
In some East Asian sites, including Taiwan, neoliberalism was also
implemented in more limited ways than in other parts of the world.
According to Kuniko Fujita and Richard Child Hill, trade liberalization had
happened in Japan by the 1980s. They also emphasize that although new
“cluster” policies “contain neoliberal elements . . . [overall] the trajectory is

and the ability and willingness of the state to regulate the market fairly in the face of the incursion
of neoliberalism, the corruption/innocence structure might be unintentionally revived.

12 See Hill, Park and Saito on corruption, bureaucracy, and the iron triangle in Japan, the idea of
Confucian nonindividualistc postdevelopmentalism, and Japan’s role as a partial model for S.
Korea’s and Taiwan’s developmental neoliberalism.

18 Ning writes: “Universal progressivism meant that progressiveness is not seen as relative to a
specific and historical societal condition; that the progressiveness of a cause is not measured against
a specific context, but the embodiment of a universal value. Thus it is self-justified and intrinsically
good—Gender equality, animal protection, constitutional democracy, same-sex marriage,
environmental protection and the protection of minors—such universal values are the eternal ideals
of humanity as demonstrated by modern western civilization, applicable in any time and space. And
yet, in its struggle to become mainstream practice, moral progressivism has absorbed many aspects
of moral conservatism, whilst the latter has also occupied the mainstream by appropriating many
elements of progressive rhetoric and ideas. Thus emerged the situation where moral progressivism
and moral conservatism alternate in dominance or govern jointly—and this scenario is what | refer
to as ‘neo-moralism.” Although my main object of description is the situation in Taiwan, this might
be a point of reference in our observation of the world after the Cold War” (127).

4 In Taiwan this was especially true in the 90s. “When the economy was liberalized in the 1990s, the
KMT bucked neoliberal trends and responded to increasing popular unrest with worker-friendly
measures. Modest government insurance for the elderly and unemployed was introduced, workplace
safety regulations were tightened, the cost of labor was allowed to rise, and a world-class single-
payer health insurance pr