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1. Cultural Formation Studies VIDT|{TIZEEL T

ZOHEFIT. KIRKRFPRFELRES B IR A T4 5 TS UEERNE 7 n o =
7 b OOEDE LT 2023 FEICHED 72 L FIIFSE Cultural Formation Studies (CFS) D ¥
HEThHD, CFS 1T, KRERRFRFFEASCEFER (IBSFESUCATTEER - IB3CEFER) 2
B & RFRA, A HBAERERZEHE., N T TFF 2 2D AT ARFEAAER 2
BEREE TIEH) A= 4 B5EE7E0N, £ IR EE U ER 2 T L TK
FOHEIONTND b D7 FEEH] DA A= EHLZIBML TS, £LT, K
L, AWE, &R KRR ENOEEFS T DINHDAUN=ZHEXIT LT, 2O
RITALY SLT2720, ThH D OG / OB WEIER DB AT BIZEZ 57T KA AR, 72
WASAFERRZE LK TS,

WHIEE D Z D KD I A =M I T £ D% S & 5, Cultural Formation Studies (CFS)
X, 26 FRNIZ COTMIER D [#Hk ] O Tk (ICHT D672, ZORADOHIIERIE.
1996 ORI LIZINTF 2TV « AZT 4 —ADMEE [INTF 2TV « AZT 4 —
R =27 (CSC)) Thd, [FiELFEMIET 0y =7 b ORIENRAZ — K LIZD
132000 FEERD T, ZD 4RO Z LT85, ZDT%, 2005 FEND 2017 FEFE TIE TR
Abhan=T7Tr—A =3 X (PCF)| EMEZDLEMELEZ, EHLLNEWVZIER
A hav =T RICERE R T2 D TE T,

WMREZOLHE ZD R IICEZTELDOIX, O EDITE, ZOREL DA L AN—DRL%E
KRS E 72720 THD, ZOFFET, LT AV - T AV ba2EME T
BROBEAEDA L N—PHEZ TE72L 9572, LovL, 1996 4F4IENGBIEIZW -5 £ T, oF
WEDHLRIIED>TH, /2, TDA LRIV DANEZITH - ThH, LR
DWFFENKRE T HFT B OFLARN 7 BEOCHLRICTIE, & DEEN R TE 2L H5ICED
No, MEICHZIE, OLoIid, U2 ERITHINTZ b D EHR L, TDOHA
IR AR 2 (MBS UTC TR 10) A L9 & THK8, 2o & &b
LT, HVEDE, ZENHDOIULRILFEDRRHRINLG T rER (Tr—A—vay) &
BHRLED TR TH D,

FLT, TOXIBRERNT, FAZHBBHONF 2T« AET f—ARRA haa=T /)L
BRGNS A TE T EBIE N2 B 720, 2018 HE ) B9 E D4 #r % Cultural Formation
Studies (CFS) LD 7=DIE, ANF 2T )b« AZT 4 —ALRA hano =7 )LHFED HA



P I I N -

BN GFETOOG, FEOHRN [08F] IR L LR & ) FIR 2k T, ZoMF
. KOMEES SRRBEBICHN TV E 20 E N ) BRZNAD TV D,

2. 2023 FEED CFS DiEEN

CFS OWFFEFHER, JHIE LT DR 10 A ICBRfE LT & 7223, 2020 4R LA IS
Filan T ORI, LIEL < Zoom PAEE 720 | 2022 N GIFIANA 7Y v REIfE
Llp oty AT, 720 TWESUER AT 00 2 BEE kA Y B, 2n %
NOHYEENEONE LB UIRGET L7c#, 2FFHRICAD, 20 X512l T, ZiTi%E
DOBERCER., KARLERR EZHEmL TV, ZiUTE, B2 b B HOHEEEHROM
FHOFELEA TN T BEATHLH D,

2023 FEEDOWFERIL, FEEED S OfKGE T, ALERDO NEFZ D H & 70 > THERB L T
5 HLEFE Anthropos and the Material (2019) % Ft A7,

LI, WFER Otk z ik L TR E v, R, BB XU —U% HYFOIEICR
T, WFZER D& TAETRFZOFELRIC OV TWND DL, BEREELTOERBOKRFEL D
R L TH <,

1. 202346 H3H
Penny Harvey, Christian Krohn-Hansen, and Knut G. Nustad, eds.
Anthropos and the Material. Duke University Press, 2019.
pp. 59-80 Chapter 2 “Contemporary Capitalism and Dominican New Yorkers’ Livery-Cab
Bases” it GBFMFEERT)

2. 202349 H2H
Penny Harvey, Christian Krohn-Hansen, and Knut G. Nustad, eds.
Anthropos and the Material. Duke University Press, 2019.
pp- 81-99 Chapter 3 “Anthropos and Pragmata” /MZ it
pp. 103-121 Chapter 4 “Tabu and Bitcoin” Z{f &4 (hEEKE)

3. 2023411 H 18 H
Penny Harvey, Christian Krohn-Hansen, and Knut G. Nustad, eds.
Anthropos and the Material. Duke University Press, 2019.
pp. 122-42 Chapter 5 “Sperm, Eggs, and Wombs” H7 I « 7 I
pp. 143-60 Chapter 6 “Lithic Vitality” /NE7K2E (445 EAMNERE KT

4. 202443 H 23 A
Penny Harvey, Christian Krohn-Hansen, and Knut G. Nustad, eds.



L LDIZ

Anthropos and the Material. Duke University Press, 2019.

pp. 161-80 Chapter 7 “Traces of Pasts and Imaginings of Futures in St Lucia, South Africa” Il
WEAT (BIRFPER)

pp. 181-95 Chapter 8  “Matters That Matter” FdEfdis (BIRFEN LEKT)

3. AHAREDELA. 7<K (K#H)

ATZ HIR72 K 91T, ARFZESIT 1996 FEICBth STz THAF 2T« AXT 4 —K -
Y—2 L (CSC)) ZHELLE LTS, WEDOFBEDRBDE NEENDRTOZ & 72,
LR EDHEREE, 1950 FFEDAFYVATLAEL R U UT AR EICE DAL S
NIZINTF 2T« AFT 4 —ARB, TAYIRA—ANTF7 V7T, £ L THARIZHLHROK
LT, RERT—ALZBIEI LT, CSC THRMIZEY EF7=0b, 7 AU I THIE
SNTERRFERE S & ICHE SILe Cultural Studies (Routledge, 1992) &5 imtE7e » 7=,
40 MROFRAEZEINDT= 700 R—VEBZDHZOREZEGFH LIZH L, 1958 FHO LA £
Km0 U7 AXOHMAE Culture and Society (2R > T2 Z E &R Z T3,

ZhE THATICE -T2 V2R BRNWESS, Lo &0, EAORER G IFOAAT
[F—7"2 CSCl DYV ARY T L% 2ENFERBEL, 2RV DIEREFELTIZZ R ED
WirLv, —F, ZORNT, SEUEIFARRAERE L T BFEZRDZ LT, ZOHL
WIFZER O BB LD FEE AR L TR ThL H o7, Whwd [EHH) 720
REEDLIITHAE L T e W) MEE#RZ ., R OR FHENILHE L Qe
ZLEH CSCEEDHEFITHAT=DT,

FLFIZ72 D05, FTLWIUFEMIE E WD TED Z AP AL D TV =D MR A
fav=TAFE T, OO NN T A N7 > 27 Empire Writes Back (Routledge,
1989) % [ARA hav=71oO3%] ORMEREER, F 14k & UTHRERTIAT L7202 1998
FTHY ., 2004 FIZiX, CSC DA N—%BHLRPEEZELTDH [RA barn=T713F0
BE] ORASHER,. RIEER) 2F1T Lz, 2005 FEENLIX, RS04 FE [RA k=
R=T )b Tx—A—va s X LD THEBHZODIT T, ZORRKOOE DR, 2010 4
WCHAT SNz TREESCFEOBEE—ARA hav =TV ANF 2T )« AXT 4 — XD
Mo—l ORFSERE - ILHEBE=RE., SFEf) Thsb, FAFETIE, CSC & [RA haeg=7
Ve T —A =g X ORHREEEZNLE T2 10 REOREPNDHILTND, D
BER OEfIVL, IREFEUEIIER OBEN 4 40, T OBE L otbeEn 6 47257,

ZORDOHIR D 14 F-4% OBE AFFE 21X Cultural Formation Studies (CFS) & 2Fr &4,
BLWA L N—=b /e &2 TE e, BUET [REECFOBIE] Ot bz 2EW % [31
RIYLDER] Lo #A4 FATIRET TH L, ZOARE, CSC 2 HIEICWZ D5
DAVNR—ZBLRHMETL L TNDL, TNETORLELOERO —HEZBRLTEH L
IBARIZTEIUTEE S,



O SIS SV N A 1%

4. 2023 FEEESYNZ ST (M)

ZIHEATA RNAT Y v RTOBMBIZ XV IFES Zflkfe L C& 7225, WERRE I
LSV ICBBISLBET 5 2 LN TE 2, 2000 FHEICSFE UL 7ER ClhE - 7= 555
BLIERIBFZE T 7 2 = 7 M % 20 4F 2B 2 THkRE S ALT2 23, ESREE DN DB FIRD A TDFAT &
720 HEOBIKPEMS Tz, RSB HLNA A=l 2 TWD,

WEAEFEIERI O FEZITIMZ T, CFS MIEaB KOS ERI 7 v 77 A THROFEEL
Erma—nRUE—va ) OMMET, FHERB) TBRAEERICBIT DL FEEZ DD
G LR EROMIE) (KRR L2l EE v—¥%— . To v &
iz HOR] EME& b—27 ) 2023412 H 13 B, KIRKRFHFAR—RXFT 4 TR ¥ —
4 BEPLSHC HEIZBW B L, A XV 2AEFh b T AEFEOMBRECH D E—HF — -
TRURKORXa A Z Y —iril [ OR ] (Village of Widows) @ _EWEBEENZ X 5
b= BEOSE. d@EmaiTolc. FROHE, KRFERAE, T4, BIOFAERLE 35
HOBMENRS T, IR« RIFFICER T ENFBICER SR D 7 U 8m R im0
HOEERT RO TH TR S, U7 VL TOBRBT B bR =T
ARBRII =T A ICRIF LR, BIXOARICRT D#E ABRE OFIEIC bR
EHTHIDRF2 A Z) =X, BaD<H7a— VA 7V ERINTND, Eih
Xy U RNANLFEHAESCHRAEZBE LT, SISV YAEMSa AV F2L7EE5
27 FANFERAI 2=T L IZBWVWTHEBETFO 7 4 —/L R L ST % BT =
B RERT T ADRAN=TCRL ERPOFELZTTE EE o0 AVIERR
SALDIGEE TE L IO Y T UFILFREORBR A BR DL OA W B4, it UbFE
W OB FEOBE A S AT-HICBMNE 9 208 L TL S o lUAREREA, £ LT, 20
MBI L TS o T NP RO Z A, BRAEDERR, Zrn—"U¥— g U imDs
R BB ETBMNEAVWLIEE 572 CFS A U AR— MR O A BN R L
EF7=0,

ORI TR 27 ME, SEIERBEDYHFDA U NRN—DEBRIZK A BN TND,
SFEEHNAT Uy FEEOHRESITE T NO A T A 2 THI LIER 72 ifkam & X 2 T <
PIol#HEB, ETHE, BAEDESE, BELERILEER L T EIS o T2 IREHT
5, MEEEOFEDURE, L5 Hill = v LRl B O & BB TEE 2 L) B 7z,
A Zoom PEH TIE ST OBIMNE OFEHZ I 2085 M CORIROMEERHTE O 7
TEUELAIZL TN D, IKEICRA & L THIEROBIEOREEE L FEo TN a R
IS b BILER L B 720,

KA K HE
N2 i



Richard Powers DAESMIZ BT A faksk & - FL D 43 IE;

——still &\ MERERM: & R O R E ——

1. [XC&IC

ZOFLTIE, T AV DOBRIERERFETDH-ATHDH U F ¥ — K+ XU —X(Richard
Powers) DITHFEDIEM Z W D) EF 7R b, £ OfERII < IR 5N - B
S - P TE I B#E] (critical moment)|Z 38N TEE D OIFHIS ED X 5 ICHEES LTV 5 0 2 58
LTiml%, ZLTENUICT Lo TWDITIHRSIED L S22 b D, HHWTHMYIZIhi
REES E D RGESNTWVD D ZEREZR LTZV,

Y B 2 1ES T Generosity (2009), Orfeo (2014), The Overstory (2018), Bewilderment (2021)
D4 ERTH D,

2. Orfeo M&x%&THEY D KM

EFTNE Orfeo #RE 5, DNHOESIL, 2001 FEOFRIFLIET 1 L T OEE O LRIE #H FE
DR RFED 2000 FEXDOT AV A1, FAANIL DNA ICHFREMAIAL 5 LT DIEFICER
B BERFT, WIXFDTeORICFEREZED | P —< P A 7 T —mb o B> PCR
HEiEEF-T, BAMEEZREEL, EBREAEQ TS, EZAPRD AR ENLEEIC
FOZEPMBILT FBI 26T 2P HIZRY | REAEIEZHITHHF T, ZNETOAE
ZIRVIEDLDONKENIZE D & ZO/NROHFAIZ 2> TN D,

FARNTREZICT > L 2o TR STEET HIRIZE D D3, o &9 [HITIROZ ) FBI
WZa S b, £ LTEAAIX FBI OFFUNFIZIE UM TWNE 9 &35, 20
T/ 5, HHEFTIOT T 0 7 13BE TBHBICH > TET (1969) OfEER
LEERbEN TS, ANy P E—T g VERITHER LIZBELIZEZ 2 H DT A hir—
AT LINEFEHRD LS ETn s,

WIZHIHT D DOB/NROFERE 312, A X2V v 7138 bd 50T, KflIZER LT
WETEL TeOITFmEBE N T ANz 7=, £—7 (Sarah) &5 ORMR, you EFEINTND
DRXBTH D,

She goes to the window and lifts the curtain. A cry tears out of her. Oh, shit. Her body retreats



AR

T
W

from the glass and her arms fend off the fact. Shit/ Her eyes dull and dilate. Her face goes gray.
Daddy, she pleads. No. Oh, please, no.

Sara, you say. Safe though all safety’s lost. Sar? Let’s make something.

She shakes her head, sick with terror. Her eyes search yours: Make what?

Something good. Good loud. Good lively. A rose no one knows.

When she nods, even a little, you’ll head to the door and through it. Run out into a place fresh
and green and alert again to whole new dangers. You’ll keep moving, vivace, as far as you can get,
your bud vial high, like a conductor readying his baton to cue something luckier than anyone
supposes. Downbeat of a little infinity. And at last you will hear how this piece goes. (Orfeo 375;

original italics; my underlines)

I TIRIIRBUC MDA DIFRHT) LE-o TS, D%, _ADMTHEro L
BNV WERFERH DM, THITEAOEIZH T MIpmEV s o, [\ EV 2 FE
5] EESTT =2 L TWEDZEHESVIZEVIELTWLERD LD THD, 2D
SIAORPEE T o & INUTEARNICBIEE THEOLNTL 203, REOBIE TR, will
EWH BEFEAHN LR TWS, !

ZORXBUIE PO FE LT TERETHDOT, Oro&T 5 LE0HCEIISND D)
H L, Lo, FEREGEICAZ 28R Z BT THTW<oT, ELwE B TR
BINDAREM L H D, Orfeo IFZD X HIC LT, IEFICZ VT 4 ANRGHRTT Y —R9
XKD D, RKEEHIDHNON TN DL Z ORBEO BT 20T, JHUEk
KEWFES TND LN LD 0T RKOATREMED —DHEM L2 72 & W S FIRME S,
Lt ZOFMBEHFERED, THLHWN I T Wieh] &) 7 L —XZEMhitTnD T
O, TORKIZIEEHELVADEFLELEZDTEAD, TPz, HOHLIRMLHE O
VT4 TN A Ny T a VOISR EENDL D, ) LTIREAEEST D
BIZ. ZOMEMFEORBZEOIERNTERT D E VI IR A A=V L EHITERIZE L bh
5o

3. The Overstory THRT HHEF L “still” L5 ATREM

TEWIZ, VF¥— R - NU=XRETZ LD RERA - GENREO%EZ > E<Y
aa ol LT, The Overstory & WOEME R L S5, ZO/NRTIETEL S ARG NI %
NENDORTHARLEDY, BARZTAD ET5H, ZOIHLO—ANBNNRI T - TxR
4 — 7 % — R(Patricia [Patty] Westerford) &\ 5 BIARFH TH 5, #IFRIZEIHT 25Hm T
REREBRESHICHEILN, RETOLULENZFHFZ D EHEZ T L0, ZOHDIONR
DULAREEREBESH IR STWD, BRAIZI ZTHTL b Tachigali versicolor & \™9 ¢

Dwill W23 E TRREER ) &9 2D SEAMITITE L 20, HE B, AR TiEE o
5,



Richard Powers DYESIZ I T B fakk & 5 D J5i 5

ZORBARIL, A ERL TR ETEANDL ERLT TR TLEIART, THFE
DAR] EWVWHIBIARH D Z ENERI TR I TND
WHORBICEE DHEFELZ T T 2008 KO H72,

Plant- Patty raises her glass. She scans her speech for the last line on the last page. To Tachigali
versicolor. She looks up. Three hundred brilliant people watch her, awed....
[Patty] raises her glass, and the world splits. Down one branch, she lifts the glass to her lips,

toasts the room— 7o Tachigali versicolor — and drinks. Down another branch, this one, she shouts,

“Here’s to unsuicide,” and flings the cup of swirling green over the gasping audience. She bumps the
podium, backs away, and stumbles into the wings, leaving the room to stare at an empty stage. (The

Overstory 466; original italics; my underlines)

NEUUTIEZOER,, BARGEOF, 77 AOKIZEDOL >t DEANTWS, &
LTI THBICEN M 7 A 2m<BiT 5, $5& 22T, AP ZOIZHHT D,
ZLTC—HOWRTIZHBDODASTZAERATLE IR, b —o0RTIx TKEFZICH
W) EEoTKERT, BENLTFND, TLTZOEELRWGT OGN TZ o5
EIEENTWDD T, BEL L BELBHEROF TmaiioL WIS LWEOHEEITENI
FITENRH-T=DFES S,

& TBZ‘?N}’L The Overstory TITRFHINEID X B D Z &1V, WEEITRE £ THIER

FEVRET HILD, The Overstory ITHIEREREI DGR S H 2 BIELA T /N2 DT, 2D
ﬁ@&%<010$%%ﬁfhﬂhé«%&%)miémé%é%%ﬂk%@$®¢m&
ST, £ Z/NRIZT 2OIIREE RO S Liveuy,

INBIEZ Db L ENHED BT, [HT-(Seeds)] EWVWHIZIZAD, F77 30 X—VIF L%
KB, ZZIWEANRPNI VT RFRET 5 Z 13200 T, MANRYITHEE)NE D TN
b;ﬁﬁ@w L LED 30 ~—Tldk, D (EREISIE 21 [B]) HIRIT stll &9

FEDRV RSN, IR —EOF—U— RERoTERBHALLND,

still EWVWVIFERRBRESETY LT o 25mA 5 HCHEGEL X 5.

The transported pieces of downed wood snake through the standing trees. Satellites high up
above this work already take pictures from orbit. The shapes turn into letters complete with tendril
flourishes, and the letters spell out a gigantic word legible from space:

STILL

The learners will puzzle over the message that springs up there, so near to the methane-
belching tundra. But in the blink of a human eye, the learners will grow connections. Already, this
word is greening [...]. Two centuries more, and these five living letters, too, will fade back into the

swirling patterns, the changing rain and air and light. And yet— but still — they’ll spell out, for a



while, the word life has been saying, since the beginning. (7he Overstory 502)

7 — 7 —(learner) &\ ) DIF A v b BICHEE O SNTEFEEZFFOM ARy T, Bl
TEDOHIBR A % 5 BIEMBIC KT 2 1E LD LEE B 5 ARt RN o 2 FECThHh D, =
ZTCEHE~ANDT =T 4 ARV RTIORMTEARZED T, NLEEG b FARID
IFEREAILTFT STILL &V ) HEEZE > T D, £ ZITITEFLRE L TR W, /3
N T RGBSR TELEEE > T RWRENH Y, ZITh D ATEEMED still &
VYO BEEIZERR L T D, E L TEIUISIHORE T, THEMBRYIO L ZNEE 0T T
WHBHEE] L Tnd,

4. Bewilderment |IZR 3 EHT/E

WIZRD DITNT — XD HE Bewilderment Toh 5, ZDIEMIZ/NT —XD/NRIZITE
L, BEERBEETHERONTWS, Ho/hguis ZETREL I ICHER TENINLD
DNRT 7NV MedDT, 29 LTBEROEY VPEASNTWDLIOERD &, B AR
kDo HEENOWMELIEY RS TNDE NI —FEORBO L 5 2 b DR FEITTHRATL
%o

FEANADOFHEYSFFH > — A (Theo)iTV LANZZEZ T L, E 717 E 2 (Robin)z— A TH
TCWn5b, BEVIT AL —, ADHD 72 CEHOZE4 % 52 0T, ZOER
HEET HIDIT/NEF T U SF RMRIEIEN VBN D, ROSIATIX, v—FD
Fo TWDRYEFE 7Y 7 —(Currier) N E D FEAFHH L T 5,

He [Currier] described what was involved. The scanning Al would compare the patterns of
connectivity inside Robin’s brain— his spontaneous brain activity— to a prerecorded template.
“Then we’ll shape that spontaneous activity through visual and auditory cues. We’ll start him on the
composite patterns of people who have achieved high levels of composure through years of
meditation. Then the Al will coax him with feedback— tell him when he’s close and when he’s

farther away.” (Bewilderment 99)

I 510, SEIERARSCHEROFIEE AT, HEBRE OME ¥ — %, T TITiE
FRENT-ETNIRRISGES T2 E NI 2D XL D7, ZOERIIKSDTH, T LTHIFT
EROMEEET MED EFRIIDIE LLKET DI, R B OFERRBIC
PITL HDT, KB —FFIARLITR B,

0BT REEL L FRRICHIBRERBE 2 RUMZE X T, B THNTE DI R0 &
Do &AM, U b DC OEFGRSHF LM CHINm AT 72 2 LR & o T TRHL
N Z R S, EIEEDOERMMBFIEO TR LT B 6T, 7 B ok
REITMBIRE TR DAL, RERICH ETRE AT S O & D MIERE ) O TR ATE)



Richard Powers DYESIZ I T B fakk & 5 D J5i 5

ZEI L, TORE, FELATLED,

TLTRY—=FNRa DRIy a v 7 22l MHBENLTICWD L ZAICH Y T =)
SN ADONROBIAOEH TH D, Z 2 TIEHORICER T 5720, & T
i Lz,

People brought food. The less I ate, the more they brought. I couldn’t bring myself to pay a bill
or cut the grass or wash a dish or watch the news....

I didn’t answer my phone. Now and then I skimmed voice mails and glanced at texts. Nothing
needed answering. I wouldn’t have had answers, anyway.

Then one day, a message from Currier. If you'd like to be with Robbie, you can be.

(Bewilderment 276)

I TR=UNEOHND, TO/NFIUIFEIZEKEI SN TIIWARWD, =T T L IZEE
NEL XN TWD, FLTRONXR—IIROBIHO L 512t E D, L TEDOTHKIC
ZDOWRDEI AR,

“OKAY,” SAYS THE MAN I NO LONGER HATE. “Relax and hold still. Watch the dot in the
middle of the screen. Now let the dot move to the right.”
I don’t know how. He says it’s the easiest thing in the world. Wait until it starts to move itself.

Then stay in that state of mind. (Bewilderment 277)

AND THEN ONE DAY, MY SON IS THERE, inside my head as sure as life. My wife, too,
still inside him. What they felt, then, I now feel. Which is bigger, outer space or inner?

(Bewilderment 278)

ZHOLTy—FIFEF LR UERZITV, MEEZLIBIELZ L THREALZLEFLEOHE
ERET LRI, T CTHREIDBERICEDSTEZ EICHERLTBZ 9, ZiZi@ml
2RO ZOMERIINRT = XZEB L, ToLLlMERTELNL TV, ZRIEFVWDIEE
FNIHATREEDP DB EZRV K> TN WH Z &2 5, £ LTHERHZ, >—F D[4 )
NEERTHELN TS Z L EWRT S,

ODONWTIZEZIE, ZO/MPD L Z5HEZAITHE - TV 5 KBRS REE D R E
b, TNHIE—IE, BEFRIRLIENIRBAEIETWIEYREE LTt 2 & HTE
LM, WD BFEE LTCHT 21300 HENEE CThH L, MET2570b, ZATE
DEEEZEBR L TVDLIICENINTNDLZILEB2DLE, HEDOETLEXBN I 2L
—a VEMOFTHEICTFHARLTND LW iERE T2 2 & bR RIRET,

WTICE L, 22 THRIED — AD ANDFEREERZ 43T, R E ST TN D, R,



AR

T
W

IITREVALDIERIANZ S TNDZELEEROT, EFHELN) —DDE Y
NSRRI 22 XG0 2 WA 22 B R, R 28I 0 2 2 A A v FITi o TV D LR & 72
59, Orfeo Th, ENLD FBI & xtiRg§ 5 B2 EBRE R OFER AL E®R T 52 LI ->T
W% L., The Overstory Th, /N U 7 O 22 L L CHIBRDSBAET 57200 [HEi1-)
DEPNTWND EF R D,

5. Generosity ISHEITBHEEBE, HHWIEZTEL

TIERIZIT, Generosity Z TN Z L2 LTV, ZO/NFITEIZEE TIZHRY EiF7= 3
EEHARDEDLEEY FMAVHATHND, ZOELIZHLEBT/NREET R o7
BRENAT, BIFKEORFIZEFE T VAT 4T « FAT 4 T HFHZITITLZ
LB, ELTHET, WOLERE O REFAES v (Tassa) L =9 M, ¥ v HTEED
BETFOFFLEE LTAT 4 TIZEY EIF b TEBWEISL, M7 7 MCHEZAEN
L E W2 iE @%%L#T%ﬁ<&oftioo

ZONFITESENDLRDIN, A BE TIHIRET - LHER TEIN TS, EZANE
sﬁﬁmgﬁwﬁx%fgﬁnfwéo&ﬁ%@%ﬁf%@

She’ll rise early, before the sun, and for a moment won’t know where she is. She won’t even be sure
of who. Then the hotel room, her notebook, her computer, the view of a mountain town from a

window in western Tunisia, and Tonia Schiff rematerializes. (Generosity 243)

SIHIZHHI—D, TOREINHREIHAT S,

She’ll look up from the page [...]. And there, working toward her down the sloping street, still two
hundred meters away, will be the leisurely, reconciled, unmistakable silhouette of the figure she has

come halfway around the world to learn from. (Generosity 246-247)

=7 + 2 7 (Tonia Schiff) & \\ 5 DIFMFEFLE TH D, LoL, GATEREN T 2 =7
2o TWo, TLTHERZOBOHNZARZOH D NENBND, ZHUFiEr? ik
WODFEEN? Z L TIZO/NROBIE L ARRDOERIZIZED XL 5 RHRERH -T2 D 2
WAWASEERIANE S 28, 2 2 TRIZREIN T, MOENBE D,

S BT, FRBEOEVICES T, IHITBWIAER TN X v P& Tn
<o FARFTZ v ZH@ENATHFTF KT LD T 2508, EREOFHTROEZNEE 5,
ROBIRNE DY T,

He [. . .] heads into the bathroom. His Dopp kit sits by the side of the sink, wide open. He steps

on a small, hard nub: a pill lodges in the sole of his foot. He looks down and sees three others on the
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floor. One more on the sink counter, next to the open empty containers. Robert’s Ativan. Russell’s
doxylamine. Old Darvons from a wisdom-tooth extraction he was saving for a rainy day. Every
remedy his kit has to offer.

He slams back into the other room and crouches at her bedside. He grasps her shoulder and
shakes, first briskly, then with real force. She’s pliant, but makes no motion of her own. He shouts at

her; the rage comes so easily. Her face stays composed, beatific. He tries to stand her upright and

walk her on his arm. She will not stiffen into life. (Generosity 286)

H o HEZ ZTEARAT v (Russel) B3 FF-> T3 A2 T X TIRA, BEZX 70T
bbH, Ok, WO LITA~Y a7 ¥ —Thbi~EEXh TV,
ZLTERLZITENRGNT, MOFENGE D, TNBAROFIHT,

The figure strolls down the hill, growing. But for a long time, Tonia Schiff will be unable to tell
anything. Mood, health, mental state: impossible to determine. Not until the figure reaches the café
will Tonia even be sure it’s Thassadit Amzwar.

Greatly changed, of course. (Generosity 288)

T 2 TR I TW D DS, FEARIIZEDOSIHOR X Th D Z L IXH 607,
il & ZAIZEPNTAFRN ORI L, 2L 2 FEROZLEL LW, fR, A8 E D
o TNWDOMNEEBET L L, (X o3 hF X EEELS THREZR DA, mEi B,
HODECHE> TEEL TS, TLTh=T « I RZARM L EZTM LIZIT< ] &0
DZEDEITE, Ny BE—Z U FTERVWTNE S, RETITRWERIZ 72, Lok
LY FITHLR A5,

L LRELTEIRDEAI D, F=T X o ENHE S ZOLmIIL, KR
PAMZHENWANA L AEHR - ATEGERERN BV XD 6N TN D,
OB Z L TIELUY,

She [Schiff] reaches in and pulls out the digital-video camera.
The Amzwar smile breaks free, matching North Africa’s noon. “Oh, Miss Schiff! You know

that’s not possible anymore.” She’s in no way reluctant. In fact, her face is willing, if only film could
still record her. (290)

—

NE TETAHIZLIWHFLTLKZEIN] EEoTWAET RO, Tz THo iz
by TWELICT 4 VPR L EFTEERICN DD 2 EMTE DD L] EENPNLTVDDIEAR
T,

F=TRET I ERAI ETHE, FyHiT TZNIEE SRR EEATVD, Z
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She [Schiff] hands them[two small books] across to the apparition, a last temptation from life and

the living. (292)

Z ZCH wHid apparition [EASE - UE) LRI TWD, ZiUIEeon, THEEA
BN DOEREGEOFHK] LE-o T MORETFIEL TV DHO L AT,

IO OREGAT MR TR BRHGNEFFOmMA I B —2d b, FEiTZ v HEbHo
FEWAT (TROLARIRFIKDLRNoT2) OTHY ., TR LD X HITKKE
TENPNLTND ZOEIITFED FOZEM « 2248 - FRITIME R0 & 5 \TEEMETE,

LNALEHIZZZNHs ) =20 BH 5, IWNHOFTIXZ D%, 2O HIR X~
IZNANAREORHEZ TN, ZRAKROFIHAT, AT O FRE L7,

She slips the book back across the space between them. But just as Schiff takes it, the text
disappears. Neither woman, I guess, will even flinch. The next to vanish off the table will be the
camera, leaving only their two half-finished teas, a condiments rack, and a menu.

As the two look on, the menu’s French fades. The Arabic follows it into white. So, too, do the

sounds from the air around the café, until the only language running through the nearby streets is the

one that existed in these parts long before the arrival of writing. (292-293)

by —oRIHERL S, ZZHERT NS EANS FREM L7,

And I’m here again, across from the daughter of happiness as I never will be again, in anything but

story. The two of us sit sampling the afternoon’s slow changes, this sun under which there can be

nothing new. She’s still alive, my invented friend, just as I conceived her, still uncrushed by the

collective need for happier endings. All writing is rewriting. (293)

THEBIZH D TFEROBEMEE IR, WEEOHLUNTIEL 2 ZELEEI 620
EIEEINIZEN? HERIFZZITEHELEE TS E0HIDIE, bhAA R0F
O BLERMHR TR LIIFEATND ] EWVWH ZEZERLTWALAREME L H DM, ¥ v ¥ % my
invented friend & FFA TWD LW H T Lid, AN EITEMOGFIEL LFEY FLM->TND
T EREWRT DITTE

Fhwz, ZZIEEPRTNDL LI [FECZLITHICEZET L] TRD, 2R
KB DOfEwm T H D, D7 b D 4 fERICBNT, FEL Z LTV HIEOFLERIT e
LOEN, FRFIZ, EOEMTHZOMRTHEZET AN RE I TWT, Zdk
FlOTIY FEZ TCRIAINTNDENH ZEThD,

-12-



Richard Powers DYESIZ I T B fakk & 5 D J5i 5

FIEEDOFIHTIE, still W IFEOKIE LR, ZOREIXEREROGHEEFZDF
—U— R & LT The Overstory D#ME CHBREEIZRT-THETHLH D, DEV/NT—ZXD
INROFZIZHHDIE TEREEXEREDS ] LW EIIZT VT ¢ V7ehE. still & L2FE
VEIDRVKEHTH Y, 22 TIERRY WREEE, BEET) JERERIRD L
WH Z kDT,

INRDOBRBZIIROBIHO LD < BTN D,

And for a little while, before this small shared joy, too, disappears back into fact, we sit and watch

the Atlas go dark. (293)

BB TT7 M7 AUARBEOHIZIEZX TN ) EH D, ZTHULEBIZHDIET b7 AL
WRZ2DTZM, O ko &5 EHKEDH DT § T A(atlas)72 D2 H Ly, ZiUEE z7
ENH LRV, ZOHEDO THEITH D DI « LA A« RILANZAD MM 5
DEFEE SITONT] RO TIERWDN, B O TR T ROMM A HEEZITIEAIE AR -
TWSEREPEHIRTENR, 22 THHHPDHLFENHZ TV, TAULE RGN 72 R O F|
FKEBRL TWDHDITTIHZRL, FICESELAEER still &5 BIRFR ) 72 A A 215
LTCWASDTIERWIEA D D,

6. ¥HUIC

—ODHXH T 4 DL OERERDY LIF72dIic 00 iR RmIc e > Lt/
FIHICHRA 2 ME, OV =X I N6 DEMTUIX LI, MRES OBRERZ—=
JHRA N (BHDEZWVIFHRO SIS ICBW TR Z#IEL TnbEns 2L, @FLT
ZICHTIREFAENED>THH LN Z L (ERANABTHI, HERTHN), @S5
WCZEDOBELND L ZATIIFRICEIDFEZEL -FBYVELIERIIRD, 20 3 ATH
Do

BB —DORFRITTR B3, 2024 4F 9 A TANC/NT —XDOHHE Playground OFATINTE S
NTHEY, ZZTHHEEOEIEL WD ZLICEALTZ Z Tim LBl nw LIk 37 — i
EFICHSRN BT, EATAERLMCHNOEN TS, TN AmEEM T LDOLEE
2720,

(RRRICIE, 2024 45 5 A 5 BICHAERFZ CRES NI AARLFREFEREZ OV VARV Y
& HEHEORHREHEE) (281 2 NERRICNE - BEZNX DO THD,)

51 Rk

Richard Powers. Generosity: An Enhancement. Farrar, Straus and Giroux, 2009.

---. Orfeo. W. W. Norton, 2014.
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The Globality of Suffering:

Tokutomi Kenjird Meets ‘Abdu’l-Baha in Palestine, 1919

Amin GHADIMI

1. The Globality of Suffering

Suffering has a history.! The experience of it does and does not depend on time and space. The
cultural and intellectual meaning ascribed to it has and has not changed over time and space.

If the present age is a global age, then it is an age in which suffering, too, has become global,
painfully global, an age in which the entire world appears to suffer at the same time for the same root
reasons, no matter how variegated the form that its suffering takes. Suffering thus occurs with
consciousness that others across the world are also suffering, and this global consciousness of suffering,
and the apparent impossibility of alleviating it, exacerbates and amplifies the original condition. The
globality of suffering compounds suffering. It is a phenomenon perhaps unique to and characteristic
of the modern and contemporary age.

That extant academic and intellectual frameworks have been found wanting at this global
moment, battered and overwhelmed by crises whose scope is planetary, hardly needs mentioning. The
globality of suffering deepens as foundational questions endure, unanswered. What does it mean to
think and speak of the globalization of suffering, even the globality of suffering? How do we grapple
with or apprehend suffering as a global phenomenon?

To contemplate this problem, let us turn to Tokutomi Kenjird, perhaps the representative of
Japanese suffering and Japan’s representative of suffering.? Let us turn back to one day in his life.
And let us confront an essential question: Is the global condition, is globality itself, suffering? We then
encounter an answer: On the contrary, it is the denial and rejection of the global condition that engender,

that themselves constitute, suffering.

! This paper is the slightly expanded and adjusted, English-language version of Gademi Amin, “Kund no
gurdbarusei: Tokutomi Kenjird to Abudoru Baha o chiishin ni,” forthcoming in Gendai bunka no boken, ed.
Kosugi Sei, Kimura Shigeo, and Yamaguchi Y1izo. Although the Japanese-language text will appear after
this version, the Japanese is the original from which this text was adapted.

2 e.g., Hando Hideaki, Tokutomi Roka: Tensei ni shitagai, ganké ni irai seyo (Kyoto: Mineruva shobo,
2022), 2.
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2. Tokutomi Meets ‘Abdu’l-Baha

Known more commonly by his penname, Roka, Tokutomi Kenjird was born in present-day
Kumamoto prefecture in 1868, the first year of the Meiji era, the dawn of Japanese modernity.
Tokutomi and modern Japan grew up together. “My Life is the history of the new Japan,” he wrote.?

Like the life of what Handd Hideaki, a biographer of Tokutomi, calls the “half-century of
suffering” that was Meiji-era Japan, the life of Tokutomi was a life of suffering.* His torment, Hando
continues, was quotidian, mundane, emerging from such unexceptional troubles as discord with his
more famous, more influential brother lichird, or Soho.> Kenjird expressed his distress, especially the
anguish of family strife and of the friction between modernity and tradition, in his fictional oeuvre,
including in such notable works as The Cuckoo, which earned him considerable fame. “To learn from

the suffering [of] Roka—that must be the significance of tracing his life,” Hando has asserted.® If

indeed the purpose of studying Tokutomi Kenjird
is to contemplate suffering, then perhaps we
should read his 1919 meeting with Abbas Effendi
in Haifa, Palestine, in that light.

Kenjird and his wife, Ai or Aiko, were
circling the globe on a round-the-world voyage
from January 1919 to March 1920 when they
stopped at the home of Abbas Effendi, titled

‘Abdu’l-Baha, in Haifa, on May 3. Tokutomi had f e U‘-[G |
first heard of ‘Abdu’l-Baha in 1906 when 7 £ . lr)(
A‘ “ Lo (4

visiting the home of Leo Tolstoy, of whom he

/'\ Mg &a«‘;mabé:.'ﬁ-‘f
6 prionq fhe clett
ffww«-f 7ol

s e ——

was a devotee. Tolstoy had shown him, in
Tokutomi’s account, a letter from ‘Abdu’l-Baha

that included a “several-point list of essential

a—

L

elements needed for the unification of the

world.” 7 An extant notebook belonging to

3 Handd, Tokutomi Roka, 180. Tokutomi’s Japanese writings include words in English script. 1 have
rendered those English words in italics to differentiate them from translated text.

4 Handd, Tokutomi Roka, 5.

3> See, in English, e.g., Ken K. Ito, “The Family and the Nation in Tokutomi Roka’s Hototogisu,” Harvard
Journal of Asiatic Studies 60.2 (2000): 489—-536. On Sohd in English: John D. Pierson, Tokutomi Soho,
1863—-1957: A Journalist of Modern Japan (Princeton: Princeton University Press, 1980); Kenneth B. Pyle,
The New Generation in Meiji Japan: Problems of Cultural Identity, 1885—-1895 (Stanford: Stanford
University Press, 1969).

% Handd, Tokutomi Roka, 7.

7 Tokutomi Kenjird, Nikon kara Nihon e: Dai ichi maki [Roka zenshii dai jini maki] (Tokyo: Roka zenshii
kankokai, 1929, 386. All references will be to this text. This is an anthologized version; an original, which
is basically identical, is Tokutomi Kenjird and Tokutomi Ai, Nihon kara Nihon e Higashi no maki (Tokyo:
Kanao bun’endd, 1921). For an English rendering of the account from 1906, see Laurence Kominz,
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Tokutomi and containing sundry notes and jottings shows his transcription of that list (see image).®
More than a decade later, as Kenjird was in Palestine for the second time on what he called “a leisure
trip” with “no distinct purpose,” he “felt a desire to go and see” this person whom “he had had in mind
for a while.”® He published his account of the visit in the “Volume on the Orient” of his 1921
travelogue From Japan to Japan, which depicted his entire round-the-world journey.

In his published travel account, Tokutomi introduces ‘Abdu’l-Bahé and the religion he helmed

in this way:

Bahaism is a teaching that tells of brotherhood across the four seas and of absolute peace. It
was first taught by Bab, a Persian youth. After Bab was killed, Bahaollah, a Persian nobleman,
became the second generation, and for that reason, he was exiled from Persia and incarcerated
in Akka, Syria, and for forty years, he promulgated love and peace from his place of
incarceration. After his death, his son, Abdul Baha succeeded him as the third generation, and

Abdul Baha is also known as Abbas Effendi.'’

Tokutomi sang the praises of ‘Abdu’l-Baha and his religion inasmuch as they, in his depiction,

sought to achieve peace as representatives of the “Orient.” He wrote:

In this day, when colored people remain subordinate to white people [lit., the heads of colored
people (iro aru hitobito) do not rise before white people (shiroi hitobito)], the discernment of
this black old man (kurojii), who is seeking to cast a wide net over existing religions, to build
up a broad, unified group that transcends racial color, and to be enshrined over it, is no trifling
matter. He seeks to incorporate both science and civilization; and in his capacity as the third
generation, his audacity and ambition in trying to accomplish the spiritual unification of the
entire world, and in any case, his placing of his abode at the bay of Akka, the place where the
crusaders who tried to conquer the Orient in the past first landed, and from here seeking to go
out all the way to Europe and America and, in reverse, to conquer the Occident—with this

Eastern spirit of vigor (t0ho kihaku), he truly is an incredibly wonderful (¢sitkai) old man.

But Tokutomi also cast acerbic aspersions. He had three general lines of attack. One came from

the question of suffering. “It’s because he hasn’t suffered,” Tokutomi conjectured about the reason for

“Pilgrimage to Tolstoy: Tokutomi Roka’s Junrei Kik6,” Monumenta Nipponica 41.1 (1986), p. 93—94. On
Tokutomi’s first visit to Palestine that year, Susanna Fessler, Musashino in Tuscany: Japanese Overseas
Travel Literature, 1860—1912 (Ann Arbor: University of Michigan Press, 2004), ch. 4.

8 Archival image reproduced with permission from the Roka Koshun’en Service Center.

9 Tokutomi, Nikon kara Nihon e, 375-376.

10 Tokutomi, Nikon kara Nihon e, 375-376.
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the “not powerful” impression left on him by ‘Abdu’l-Baha, who, 75 years old at the time of their
meeting, had been exiled from Persia to Palestine as a child with his father. Tokutomi wrote, in
connection to ‘Abdu’l-Baha, “the brilliance of the crown is in proportion to the degree of the cross.
Indeed, he who does not bear a cross cannot declare that the cross is of no use.”!! The implication
was that Tokutomi had suffered more than ‘Abdu’l-Baha, granting Tokutomi a degree of authority that
‘Abdu’l-Baha, in Tokutomi’s reading, could not match.

Tokutomi’s second vector of criticism was directed at ‘Abdu’l-Bahd’s attitude toward Jesus.
Whether Tokutomi’s idiosyncratic beliefs can meaningfully be categorized under institutional
Christianity remains an important historiographical question, but Tokutomi was at least in name a
Christian.'> He asked ‘Abdu’l-Bahd how he understood the person of Jesus. ‘Abdu’l-Bah4 replied,
“Jesus is a mirror in which God has been manifested.”'3 Tokutomi lashed out in his retrospective

account:

In past times, Paul asserted himself atop the cross still covered with the fresh blood of Jesus;
Abbas Effendi has expropriated the outcome of 1900 years of Jesus and is blithely leaning on
it, blithely tidying up Jesus and putting him in a corner by saying that Jesus himself was one
divine mirror. And since no one objects, this old man is lounging cozily here and doing
whatever he likes here in Haifa, not more than ten miles (77) from the mountain village of
Nazareth where the person of Jesus Christ lived some 1900 years ago—time will have to judge
how much of a light he is against Jesus. Just as I told off Paul, I feel toward Abbas, too, this

surging desire to bark, “Come off it!” (zu ga takai).'*

Third was the question of “land” or “soil,” or the allegation that ‘Abdu’l-Baha’s religion was
not adequately anchored in delimited national territory.!> “Bahaolla was driven out of Persia, and his
son Abbas should return to Persia but still has not done so,” Tokutomi wrote. “Buddha was born of the
soil of India. Jesus was a Jew. Socrates was a Greek, and Confucius was a Chinese. Muhammad, too,

was born of the desert. There is no way a religion that is not born of soil can have power,” he reasoned.

' Tokutomi, Nikhon kara Nihon e, 387.

12" Abe Gunji, Tokutomi Roka to Torusutoi: Nichi-Ro bungaku kéryii no sokuseki (Tokyo: Sairyiisha, 1989),
287. Also on Tokutomi’s Christianity: Tsujihashi Saburd, “Roka to Kirisuto-kyo,” Kirisuto-kyo shakai
mondai kenkyii 1 (1958): 7-23. On the circumstances of the Tokutomi family’s encounter with Christianity:
F. G. Notehelfer, American Samurai: Captain L. L. Janes and Japan (Princeton: Princeton University Press,
1985), esp. ch.9.

13 Tokutomi, Nihon kara Nihon e, 379.

14 Tokutomi, Nihon kara Nihon e, 388.

15 The idea of “soil” or “land” in Tokutomi’s thought also has other, naturalistic resonances: under the deep
influence of Tolstoy’s agrarianism, Tokutomi himself moved to a remote part of Japan to engage with the
land and become more connected with nature. The immediate context of this passage in the text makes no
direct reference to those deeper ideological roots and remains confined to the question of geopolitical and
culutrla territoriality, but it is necessary to bear that deeper context in mind.

-18-



The Globality of Suffering

“Bahaism is a castrated religion,” he continued. “You can also call it a religion of vagabonds.”!®

Tokutomi concluded, to encompass these criticisms, “When the sun comes out, there is no need
for a torch. Bahaism is a torch for the time until the sun comes out.” That “sun’ was Japan, he explained.
‘Abdu’l-Baha was a “forerunner” for Japan, and his task, Tokutomi asserted, was to “civilize and unify
the Muslims” until Japan would come to take his place. “Thanks a lot, old man,” Tokutomi wrote,
closing his account with backhanded commendation. “The sun of Japan has already arisen. Hurry up
and go on back to your country, Persia. We’re counting on you to civilize the red-hats [i.e.,
Muslims].”!”

If the point of studying Tokutomi is to learn from his suffering, then what do these broadsides
tell us of the suffering of Tokutomi and of suffering and its history more generally? Let us consider
the problem first from the perspective of Tokutomi himself.

Days before visiting Haifa, while they were staying in Jerusalem, Kenjird’s wife, Ai, had a
“horrifying” dream in which someone, apparently Kenjird, tried to murder her.'® The dream prompted
a long digression in Kenjird’s travel diary on what he described as the “curse” with which he was born.

“After [an earlier book] New Spring came out,” Kenjird explained,

my older sister came and explained to me the secret of my life. According to what she said, it
was not that my mother’s curse germinated when I was five years old, but rather that it started
from the very night when I was conceived in my mother’s womb. I lived in the womb of my
mother’s curse. After 51 years, I was for the first time given the key to the secret of my life, to

the secret curse that constricted me."®

“I was,” he continued,

the child of the drunkenness of my father and the curse of my mother. My mother’s hatred and
contempt for my father burned ferociously, and at the moment it turned black with a curse
against male sexual avarice, without even being conscious of herself, my mother became
pregnant with me. A cursed womb welcomed me. I began a life enveloped in a curse, and that
curse is, in other words, a cross. The curse of one’s mother—can a child have any greater curse
than this? My life began with the cross. That’s why I say, ‘The life of Jesus ended with the
cross. Mine began with the cross.” I begin where Jesus left off. I am reliving what Jesus lived.
My fifty years have been a life of the cross. I have borne the cross. And that is why I proclaim,

‘The era of the cross is over.” Unless you have born the cross, you cannot proclaim ‘the era of

(=}

Tokutomi, Nihon kara Nihon e, 389.
7 Tokutomi, Nikon kara Nihon e, 389-390.
8 Tokutomi, Nikon kara Nihon e, 307.
9 Tokutomi, Nihon kara Nihon e, 308.

_ = =
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the cross is over.””?°

Tokutomi continued, “The reason my mother later came to believe in Jesus, and the reason she

tried to guide me to believe in Jesus, was for no other reason than to overturn this curse.”! And he

wondered, “Did Mary curse Jesus when she became pregnant with him in the same way I was cursed

by my mother? We know that Mary did not curse him by the way Jesus was able to abandon his

mother.”?? After amplifying on this topic, Tokutomi arrived at a broader explication of this notion of

the cross:

But when I think about it carefully, I have been in the thrall of the past, bearing the cross for
fifty years already now, and my time in service of my mother’s curse should be over ... [My
wife and I] are done our past service, and we are Adam and Eve left in the creation of a new
heaven and earth. The things of old are dead. ‘Let the dead bury the dead.” Let he who clings
to the cross perish with the cross. Let Adam and Eve begin their new life in the new heaven
and earth. Yes, that’s right. ‘The era of the cross is over.” Jesus has resurrected. His mother

Mary has returned to his father Joseph. And his wife Mary is by his side.?®

This notion that “the era of the cross” is over and that Tokutomi has resurrected as a new Jesus,

perhaps, or as Adam, forms the central argument of From Japan to Japan; indeed, in its opening pages,

Tokutomi declared that the year 1919 is “Year One of the New Era.” He wrote,

The “New Spring” has already come. Adam and Eve have already been born. The creation of
a new heaven and a new earth is right now in progress. What need is there for an old, rotting
cross? With Jesus, there was already plenty by way of the cross. Did Jesus not declare “We
have already prevailed over the world’ two-thousand years ago? Originally, the cross, for Jesus,
who bore it, was not a happy thing in the least. For the man who then bears it, there is nothing

more humiliating than it. That wretched cross—we’ve already had plenty.?*

This renunciation of the cross led to an attack on the very notion of the cross itself and offers

background for Tokutomi’s hostility toward Paul especially. > “Why do Christians cling so

20 Tokutomi, Nikon kara Nihon e, 308.

21 Tokutomi, Nihon kara Nihon e, 309.

22 Tokutomi, Nihon kara Nihon e, 310.

23 Tokutomi, Nikon kara Nihon e, 313.

2 Tokutomi, Nikon kara Nihon e, 10.

25 On Paul, see, e.g., Nakano Yoshio, Roka Tokutomi Kenjiro dai 3 bu (Tokyo: Chikuma shobd, 1973),
279-280: Tokutomi claimed, “Paul was the main culprit who kept Jesus suspended on the cross for almost
two-thousand years. In this way, Paul was a Jew in disguise. The sin of Paul was far greater than that of
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fastidiously to the cross?” he asked.

Why do they look only to the bloodied Jesus and not to Jesus as a source of vigor shining in
the glory of his resurrection? The new era of humanity should not begin with an emphasis on

the cross. I have already decided that I will no longer have any attachment to the cross.?®

Tokutomi closed with this declaration: “The era of the cross is now entirely over.” He declared
his “solarism” (taiyoshugi): “We lost the cross and gained the sun,” he wrote, a reference, it seems, to
a universalism and nationalism rooted in Japan. “The standard of humanity in the new heaven and
earth must not be the cross. It must be that great sun that illuminates all places, that shares liberally,
that burns the rootless, that melts the frozen, that gives life, that vitalizes, that is brilliant, fiery,

bounteous, heat-giving.”?” And he forgave himself, as he wrote in Jerusalem:

Sins have all vanished. In the days of forgiveness, they have vanished. The Judgment has
passed, and today is the day of forgiveness and joy. In the half-century tragedy that has centered
on me, I have lived through many, many difficult things, and ugly things, and shameful things.
But those things, as Jesus said, ‘are not the sins of the father, not the sins of the mother, not the
sins of myself, but they are the means by which the glory of the Heavenly Father might be

made manifest.?

Interpreting what all this is supposed to mean is no easy task. Itd Yahiko, a scholar of Roka’s
life, focuses on these and other writings of Tokutomi immediately before From Japan to Japan to
conjecture that Tokutomi suffered sexual abuse when he was five years old and struggled with the
psychological aftereffects of that trauma for the rest of his life. The “new era” and the “end of the
cross” from this perspective imply Tokutomi’s determination to overcome the sexual trauma that
tormented him through adulthood. And they suggest his commitment to reconciling with his wife, Ai,
who had plunged into depression and teetered close to suicide when a seemingly abusive Kenjird wrote
a former-love-life tell-all Black Eyes and Brown Eyes, humiliating her.?’ Writing from the perspective
of Tokutomi’s intellectual and personal relationship with Tolstoy, Abe Gunji emphasizes Tokutomi’s
loss of his father in the 1910s and his ferocious discord with his brother, which led him to abandon

Tolstoyan thought to a large extent and to turn toward self-gratification, an intellectual shift Abe

Judas Iscariot.” “Jesus liked women. It was Paul who was scared of women.” The apparent antisemitism
here cannot go without mention.

26 Tokutomi, Nihon kara Nihon e, 11.

27 Tokutomi, Nikon kara Nihon e, 12.

28 Tokutomi, Nikon kara Nihon e, 314.

2 1td Yahiko, Meiji shiséshi no ichidanmen: Niijima Jo, Tokutomi Roka, soshite Sohé (Kyoto: Kdyd shobd,
2010), 172-174.
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summarizes as “a negation of pacifism and popular enlightenment and an affirmation of all sorts of
indulgence, including sexual indulgence.” The departure from Tolstoyan spiritualism offers another
way of interpreting the abandoning of the cross.

As these and more scholars further indicate, the laying down of the cross meant more than just
overcoming personal despair. In From Japan to Japan, Tokutomi wrote that the year before the New
Era began, “suddenly, his eyes opened to self-identity as Adam and Eve.” He also wrote, “We give
thanks that we were born in Japan, whose standard is the sun. We are the Sun-Child and Sun-Daughter
born of the source of the sun [i.e., Japan].”! Nakano Yoshio, the foremost authority on and biographer
of Tokutomi, points to blurbs in advertisements for From Japan to Japan in which Tokutomi wrote,
“Remember this: the previous incarnation of Jesus was born and died as a Jew, but the resurrected
version of Him is a Japanese person born in Japan,” implying, as Nakano suggests, that Tokutomi saw
himself as Jesus reincarnate.’> And indeed, as Abe indicates, in a diary entry from May 1916,
Tokutomi wrote, “I live and I suffer. And I suffer and bear more sufferings. That makes me Christ. No,
I am the Christ of the present age.”>

“Honestly, there’s pretty much nothing as confusing and difficult as this”; “I, for one, have
absolutely no idea what is going on,” writes Nakano, gobsmacked at Tokutomi.* As many scholars
do, he questions the mental state of Tokutomi, turning to words Tokutomi wrote semi-facetiously in
1919 about a hospital he had gone to: “In the past, my qualification for admission was ‘depression.’
From now, I guess my qualification is megalomania [or, delusions of grandeur].”?* Nakano takes this
and other pieces of evidence as an indication that Tokutomi turned, at this juncture around 1919, from
self-abnegation to self-aggrandizement, from one form of mental distress to another.3

These apparent upheavals in the mind of Tokutomi over problems of gender and sexuality,
family, emotional stability, and faith, inasmuch as they represented an intellectual and visceral shift to
“self-affirmation” or even “delusions of grandeur” amid his declared “Year One of a New Era,”
extended to expression in political thought. Tokutomi’s reckoning with his wife’s dream of being
murdered and with his “curse” came during an effort to dispatch, from Jerusalem, at the moment of
the Paris Peace Conference, a series of messages to heads of state and other leaders across the world,
not least Woodrow Wilson of the United States. In those messages, Tokutomi proposed the adoption
of a new worldwide calendar marking his New Era “to begin the history of mankind anew”: “The West
shall cease the use of A.D., while The East shall renounce its Taisho, Hegira, etc., thus adopting

universal calendar [sic] for all the world.” He called, too, for the implementation of a single

30 Abe, Tokutomi Roka to Torusutoi, 232.
31 Tokutomi, Nihon kara Nihon e, 4, 9.
32 Nakano, Roka, 301.

33 Abe, Tokutomi Roka to Torusutoi, 249.
34 Nakano, Roka, 274-275.

35 Nakano, Roka, 276.

36 Nakano, Roka, 274.
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international currency, disarmament, economic unification, and decolonization. And as a dimension
of that decolonization, he proclaimed a principle in which people should necessarily affiliate with the
land in which they were born, a principle he called “each to his own place”: “On the Earth, possession
and dominion of land shall be based on the natural right of position; I. E., the fact of his or her being

37 Tokutomi’s notion that a religion must be based on soil, his criticism that

born and living there.
‘Abdu’l-Baha cannot have any power or vigor if he is an exile from his homeland, appears to be related
to this theory. But this theory does not in itself explain Tokutomi’s own notion of “solarism,” the
seemingly evangelical, aggressive Japanese nationalism he then espoused. This ostensibly
contradictory belief in anticolonial universalism and in Japanese nationalism was, of course, hardly
unique to Tokutomi in this era.

When we consider Tokutomi’s ostensibly deviant, “confusing” notion of a new world era and
the end of global suffering from this vantage point of global political thought, and not narrowly from
the standpoint of his emotional and mental state or of Japanese literary history, he appears not
confusing or deviant but utterly typical, even mundane.*® Tokutomi was but one among many activists
and thinkers across the world after the Great War and at the start of the Paris Peace Conference to
write to world leaders, most of all Wilson, demanding national autonomy and global reconciliation.
Toktuomi’s fixation on territory and territorial national autonomy, and his vehement anti-imperialism,
appear to be but an expression of the worldwide Wilsonian moment, as Erez Manela has influentially
called it.* The analytical potential of positioning Tokutomi and his visit to Palestine in broader
intellectual and cultural history has been opened up by Usuki Akira and his pioneering scholarship,
which suggests vast unexplored intellectual terrain.*’ Indeed, although the encounter between
Tokutomi and ‘Abdu’l-Baha is not unknown to other scholars of Tokutomi, Usuki appears to be the
first scholar to examine it in depth.*!

In any case, for our purposes here, this perplexing context suggests that we would do well to
read Tokutomi’s account of his visit to Haifa and to ‘Abdu’l-Baha as postcolonial scholars might read
any travelogue: to tell us what it says about the author, not the authored. It seems clear that Tokutomi
seeks to situate his encounter with ‘Abdu’l-Baha within the broader argument of his travel diary, which

of course, like any written text, is not simply a description but indeed an argument: a triumphal,

37 Tokutomi, Nihon kara Nihon e, 328-330.

38 See also Minegishi Hideo, “Daiichiji sekai taisen no ‘kioku’ to Nihonjin: Tokutomi Roka ‘Nihon kara
Nihon ¢’ no haikei,” Kohyo 50.9 (2013): 26-33.

39 Erez Manela, The Wilsonian Moment: Self-Determination and the International Origins of Anticolonial
Nationalism (Oxford: Oxford University Press, 2007).

40 E.g., Usuki Akira, “Jerusalem in the Mind of the Japanese: Two Japanese Christian Intellectuals on
Ottoman and British Palestine,” Annals of Japan Association for Middle East Studies 19.2 (2004): 35-47.
41 Usuki Akira, Nihonjin ni totte Erusaremu to wa nani ka: Seichi junrei no kingendaishi (Kyoto: Mineruva
shobd, 2019), 47-64. See also Usuki Akira. “Dgjidainin toshite no Naruse Jinzd: Amerikan bodo, Bahai-
kyd, Puragumatizumu to no kanren de,” in Naruse Jinzoé to Nihon joshi daigakko no jidai, ed. Kira Yoshie
(Tokyo: Nihon kaizai hyoronsha, 2021), 261-292.
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personal proclamation that the era of suffering is over, that a new moment in world history has arrived,
that that new moment enables or demands the global leadership of Japan but also the nationalization
of sovereignty, and that Tokutomi himself, because of his experience of suffering, represents a
matchless, Jesus-like prophetic inaugurator of this new moment. Tokutomi’s remarks about cultural
territory; about Japan itself, as the source of glory and prosperity; about the station of Jesus; about his
own suffering; and about ‘Abdu’l-Baha’s failure, in his interpretation, to return to Persia despite being
an Iranian all signal his own understanding of his own life course and indeed the course of Japanese
and global history. In this sense, his criticisms tell us more about himself than about anything else.

But this reading seems inadequate. If the point of learning about Tokutomi is to learn from his
suffering, it seems unsatisfactory to truncate further analysis by dismissing Tokutomi’s commentary
as the outburst of a troubled individual and a reflection of his historical moment, even if that is what
it is. If Tokutomi took this particular configuration of concerns all the way from Japan to the doorstep
of ‘Abdu’l-Baha in Palestine, we surely must also ask what this moment of cultural encounter, if we
choose to describe it in that way, tells us, what it reveals, about the thought of ‘Abdu’l-Baha.

In his yearning for peace and demilitarization, for the economic standardization of the world,
and for a host of other means to bring about the unification of the planet, Tokutomi had little theoretical
reason for dissent from ‘Abdu’l-Baha. Tokutomi himself was struck by the correspondence between
their worldviews, writing, “I was stunned. 1 was totally blindsided (ashimoto kara tobi ga tatta). No,
it was as if the thing that blindsided us had made it to our destination and was scoping it out before we
did (iva tori ga watashidomo yori sakimawari shiteita no da).”* The same resonance holds for
Tokutomi’s view of the inadequacy of received religions, including Christianity, in meeting the
challenges of the global age: “Old religions must die away with the old age, and a new religion of the
new heaven and earth must, like the sun, shed its light universally,” he wrote.** The father of ‘Abdu’l-
Baha, Baha’u’llah, proclaimed the advent of a new global religious dispensation to supersede all that
came before it: the basic idea does not seem different.

Despite these seeming similarities, or precisely because of them, Tokutomi found differences
to stress. Difference came primarily in the intellectual notion of “land.” During his visit, Tokutomi
turned to Shoghi Effendi, who was ‘Abdu’l-Baha’s grandson, and Azizullah Bahadur, whom Tokutomi
identified as a young believer who studied in Beirut, and described ‘Abdu’l-Baha to them as “a
Spokesperson of the East who is speaking to the West.”** He noticed that “the two youths appeared
dissatisfied” with this characterization and countered that ‘Abdu’l-Baha was “a light of the world.”*
In Tokutomi’s own “Autograph book,” ‘ Abdu’l-Baha left but one short message, translated by Shoghi
Effendi into English: “His Holiness Baha’ullah addressing all mankind says: - ‘O ye people the world!,

42 Tokutomi, Nihon kara Nihon e, 382.

43 Tokutomi, Nihon kara Nihon e, 386; quoted in Abe, Tokutomi Roka to Torusutoi, 267.
44 Tokutomi, Nikon kara Nihon e, 377, 382.

4 Tokutomi, Nihon kara Nihon e, 382.
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ye are all the fruits of one tree & the leaves of one branch’. He has declared the ‘Oneness of the world
of Humanity.”” (See image to the right.)* (As ‘Abdu’l-Baha himself makes explicit in this short
message, the “thought of ‘Abdu’l-Baha” cannot
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accidentally, purely as a consequence of his own
subjective concerns, but that does not vitiate the significance of what we can consequently glean from
it. So let us ask: In the context of Tokutomi’s after-the-fact criticisms about suffering, Jesus, and land,
what does the message ‘Abdu’l-Baha wrote to Tokutomi mean? What is the intellectual dialogue that
is implied or enabled?

To begin to answer that question, to begin to interpret this encounter in 1919 Palestine, let us
turn to the deeper background of the encounter: to what ‘Abdu’l-Baha said during what Tokutomi
called ‘Abdu’l-Baha’s “reverse conquest” of the “Occident,” when he, in the words of Tokutomi, went

from Akka “all the way to Europe and America” for the “spiritual unification of the entire world.”

3. Jesus and Suffering

Let us depart, then, from a consideration of Tokutomi’s first two concerns, Jesus and suffering,
and let us link those to the question of “oneness.” Let us consider how suffering, in the public discourse
of ‘Abdu’l-Bah4, functions as an epistemological mechanism, a means by which humans recognize

that they are “fruits of one tree” and that humanity is “one.” And let us see how Jesus relates to this

46 Tokutomi, Nihon kara Nihon e, image from insert between 380-381.
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epistemology. It is only from here that we can then take on the central problem of “land” that Tokutomi
raises.

In Paris, on November 1, 1911, ‘Abdu’l-Bahéa expatiated on the ontology of the human and on
the means by which this ontology can be known. “In man there are two natures; his spiritual or higher
nature and his material or lower nature. In one he approaches God, in the other he lives for the world
alone,” he explained. That “every good habit, every noble quality belongs to man’s spiritual nature,
whereas all his imperfections and sinful actions are born of his material nature,” as he put it, appears
as a logical corollary of this notion of the dual natures inherent to the human.*” We might enter this
logic in the opposite direction, departing not from being but from knowing. If we can know the duality
of human nature through the empirical experience of “good habits” and of “imperfections and sinful
actions,” if those function as products of the higher and lower natures of the human, respectively, then
a question arises: how do we know what “good habits” and “sinful actions” are?

It is here that suffering can come in as an epistemological expedient. On November 22, ‘Abdu’l-
Baha explained: “[A]ll the sorrow and the grief that exist come from the world of matter—the spiritual
world bestows only the joy! If we suffer it is the outcome of material things, and all the trials and
troubles come from this world of illusion.”*® We develop here a syllogism: the lower nature =
imperfections = the material world = the world of illusion = the source of suffering. Suffering, as an
experiential mode of knowing, enables us to enter this chain equation. And if we follow this equation,
then there rather obviously appears a solution to the problem of suffering: ‘Abdu’l-Baha states, “Let
us turn our hearts away from the world of matter and live in the spiritual world!”*

To put the matter another way, then, without suffering, there appears no reason to “turn our
hearts away from the world of matter.” Humans have little reason even to imagine the world of the
spirit, which is, by definition, a world free from suffering. And so humans have no reason to seek to
know a world beyond the material world—to know, in a word, themselves.

That such an experiential and rather stark epistemological entryway into the dual nature or
ontology of the human is necessary is because the human, inasmuch as it belongs partly to the world
of matter or the material world, cannot fully know the spiritual realm or its own spiritual being. This,
too, appears to be a necessary corollary to ‘Abdu’l-Baha’s notion of spiritual being. ‘Abdu’l-Baha
defined the spiritual nature of the human on November 1 as “approaching God.” But then what is
“God”? The previous day, October 31, he stated: “The Divine Reality is Unthinkable, Limitless,
Eternal, Immortal and Invisible,” whereas “the world of creation is bound by natural law, finite and

mortal.”® This depiction necessarily reflects the distinction between the dual natures inherent in the

47 <Abdu’l-Baha, “Paris Talks,” Bah4’i Reference Library, accessed May 21, 2024,
https://www.bahai.org/library/authoritative-texts/abdul-baha/paris-talks/paris-talks.pdf, 19.
48 <Abdu’l-Baha, “Paris Talks,” pdf 37.

49 <Abdu’l-Baha, “Paris Talks,” pdf 38.

30 <Abdu’l-Bah4, “Paris Talks,” pdf 18.
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human. Yet because “God” or “the Divine Reality” is an absolute, noncontingent reality, it is not
possible for that reality itself to inhere in the human, a contingent being, and the human can therefore
do little more than “approach,” in a metaphorical sense, that divine reality. The divine reality thus
exceeds the limits of human, finite representation and “cannot be described in terms which apply to
the phenomenal sphere of the created world” inasmuch as the human itself belongs to that sphere.’!
Only signs of the divine reality can appear.

To summarize, then: the material world is limited and transient; the spiritual world is unlimited
and eternal. Both natures or both realities inhere in the human, who, by its own volition, can choose
which nature to tend toward. Suffering compels the human, which bears the characteristics of the
imperfect, contingent material world, to “approach” the “divine reality,” which is noncontingent,
unlimited, and therefore inscrutable to humans. This means, then, that suffering compels humans to
think earnestly about the possibility of a realm of “good” free from suffering and to choose that realm
consciously.

It is from this departure point that we can then move to ‘Abdu’l-Baha’s characterization of
Jesus as “one mirror in which the Divine manifested itself,” which seemed to infuriate Tokutomi.
Within the context of the above logic, “a mirror in which the Divine has manifested itself” suggests
an entity that is material and thus, in its materiality, transient and limited, yet that reflects the attributes
of limitlessness and eternity associated with the Divine. Of course, as we have just seen, because it is
not possible for the absolute, noncontingent Divine to appear as a material form within the material
and contingent mirror, the reflection is a reflection of but attributes. By reflecting the attributes of
absoluteness, eternity, and perfection, the mirror renders metaphorically “visible” or, more precisely,
thinkable or imaginable, the existence of those qualities. And if we pursue the logic above, then it must
follow that inasmuch as it renders imaginable the eternal and the unlimited, the mirror also illuminates
the possibility of an emancipation from suffering. That Jesus was “one” such mirror is a
characterization, as Tokutomi seemed to recognize, that at once sacralizes and universalizes Jesus.
That Jesus was a mirror means he was capable of reflecting these attributes of nonmateriality more
clearly than any regular human could. But that Jesus was one mirror suggests that other mirrors could
and did exist.

‘Abdu’l-Baha himself spoke in detail in Paris about the relationship between this dual meaning
of the notion of “one mirror” and the question of suffering. Jesus “suffer[ed] the fearful death on the
cross”’; Muhammad bore “persecutions”; the Bab made “the supreme sacrifice”; Baha’u’llah passed
“the years of His life in prison”—*“Why should all this suffering have been, if not to prove the
everlasting life of the spirit?” he asked. “Christ suffered, He accepted all His trials because of the

immortality of His spirit,” ‘Abdu’l-Baha averred, referring equally to other “mirrors” with the same

31 <Abdu’l-Bahd, “Paris Talks,” pdf 18.
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function as Jesus.’> The suffering of these mirrors is integral to their function as mirrors, which is to
lift the human up from the transient material world, mired in suffering, to the eternal spiritual world,
which abounds in joy. That the physical dimensions of the “mirrors” or the material reality and
historical contingency of Jesus and Muhammad and Baha’u’llah differ is obvious. This variegation is
a consequence of their material existence in time and space. But inasmuch as they reflect a reality that
is noncontingent, nonmaterial, immortal and absolute, that materiality is ancillary if nonetheless real.
The absolute quality comes prior in significance to any contingent differences. It is to this realm of
prior significance that suffering directs the human, from the “lower” nature of the material to the
“higher” nature of the spirit.

And here we arrive at the critical point. If the higher nature of the human tends toward the
nonphenomenal, nonmaterial, noncontingent, or, in a word, the “spiritual,” then the higher nature of
the human, though it is not God itself, bears the qualities associated with “God,” which then means
that the higher nature cannot be delimited by time and space and is universal. Therefore, all humanity
is in its essence of one nature. If suffering and the mirrors who experience it point to the higher nature
of the human, they also necessarily point to the essential oneness of humanity.

It is from the “therefore” above that a real exploration of Tokutomi and the distinctiveness of
his encounter with and criticisms of ‘Abdu’l-Baha at his particular historical juncture can at last begin.
There is very little novel or original in the foregoing description of the duality of human nature or of
the function of Jesus and his suffering as a mirror. The concepts are not unique to Baha’i thought; they
appear in intellectual systems from millennia ago to the present. Tokutomi himself long anguished
over this duality: having pledged, under the influence of Tolstoy, to depart from what he called his
“Animal Ego” to the “Spiritual,” he declared, just before departing on his round-the-world voyage, “I
was incapable of bearing the heavy burden of the spirit even more than that of the flesh. And so I set
the flesh free.”> It is the next step that reveals something novel, at least in Tokutomi’s specific

historical context.

4. Land

We have now explored the relationship in the worldview of ‘Abdu’l-Baha between suffering as
an epistemological means and the identity of Jesus, two aspects of ‘Abdu’l-Bahad’s thought that
Tokutomi’s encounter with him subjects to scrutiny. What, then, does this relationship have to do with
the third aspect of Tokutomi’s criticism, which concerns the problem of “land” or “soil”?

In the thought of ‘Abdu’l-Baha, “land,” here meaning a geopolitically and culturally
demarcated span of territory that commands or solicits primary and exclusive allegiance, can function

as a contingent material phenomenon that obstructs apprehension of the noncontingent, necessary

52 < Abdu’l-Bah4, “Paris Talks,” pdf 32.
33 Abe, Tokutomi Roka to Torusutoi, 261, 264

-28-



The Globality of Suffering

oneness of the human spiritual essence, and inasmuch as land functions as this epistemological
obstruction, it has the potential to abase or degrade the human from its higher, spiritual nature to its
lower, material nature. Land thus potentially functions as a source of suffering.

Having transferred from Europe to the United States, ‘Abdu’l-Baha visited Stanford University
on October 8, 1912, where he delivered a searing lecture on, among other themes, the geopolitical and
historical implications of his concept of the spiritual. He expatiated on what he called “the fundamental
principle of the teaching of Baha’u’llah,” that is, “the oneness of the world of humanity” or “the
intrinsic oneness of all phenomena,” the same point he made to Tokutomi.>* ‘Abdu’l-Baha embarked
from the premise that human beings are, biologically, “members of one great universal family” and
“belong to one progeny”’; he made the ostensibly simple remark, “We are all human.”® He linked this
organic unity of the human species —“unity” in the sense of being a single unit—to the spiritual notion
that “we are all servants of God,” tracing the origins of organic human unity to humans having been
created by an absolute, non-contingent source. From here, he asked, “Why, then, all these fallacious
national and racial distinctions?”” and provided an answer: “These boundary lines and artificial barriers
have been created by despots and conquerors who sought to attain dominion over mankind, thereby
engendering patriotic feeling and rousing selfish devotion to merely local standards of government.”¢
‘Abdu’l-Baha thus suggested a contradiction between the historical contingency of the nation-state or
of territorial boundedness and the essential, immortal non-contingency that inheres in the human being
inasmuch as it is created by and endowed with that quality by a non-contingent being. The historical
contingency of territory acts as a “barrier” to seeing the non-contingency of the human essence. He
offered, thus, a critique of “land” based on the problem of time, a contrast between the historically
contingent quality of human geopolitics and the extrahistorical quality of human spiritual identity.

Inasmuch as this temporal incongruity produces a barrier to knowing inherent oneness, it
becomes a source of suffering. “God created one earth and one mankind to people it,” ‘Abdu’l-Baha

continued:

Man has no other habitation, but man himself has come forth and proclaimed imaginary boundary
lines and territorial restrictions, naming them Germany, France, Russia, etc. And torrents of precious
blood are spilled in defense of these imaginary divisions of our one human habitation, under the

delusion of a fancied and limited patriotism.>’

3+ <Abdu’l-Bahd, “The Promulgation of Universal Peace,” Baha’i Reference Library, accessed May 21,
2024, https://www.bahai.org/library/authoritative-texts/abdul-baha/promulgation-universal-
peace/promulgation-universal-peace.pdf, pdf 212.
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Thus the “delusion” of clinging to imaginary divisions, imaginary in the sense that they are a product
of the contingent world, produces suffering to the extent of spilling “torrents of precious blood.” To
‘Abdu’l-Baha, there is tragic irony in humans disregarding the essential, supramaterial quality
endowed in them by the absolute, illimitable good, “God,” and instead attaching themselves to
transient, delusory, “limited” forms and “restrictions” created by, as he stated, “despots and conquerors
who sought to attain dominion over mankind,” even murdering each other for the forms that their
conquerors created for them, for the very people who made them suffer in the first place.>®

And thus, if we follow the foregoing logic, the contradiction between, on the one hand, the
historical and metaphysical contingency of nations and territories and, on the other, the essential
oneness of humankind necessarily maps onto, indeed originates in, a contradiction between the
contingency of the material world and the noncontingency of the spiritual world. It necessarily follows,
too, that the contingency of the national being relates to the metaphysical contingency and transience
of the material dimensions of the human being as well. And to turn insistingly to the contingency or
transience of this material realm engenders suffering, necessarily. “After all, a claim and title to
territory or native land is but a claim and attachment to the dust of earth,” ‘Abdu’l-Baha stressed: “We
live upon this earth for a few days and then rest beneath it forever. So it is our graveyard eternally.
Shall man fight for the tomb which devours him, for his eternal sepulcher? What ignorance could be
greater than this? To fight over his grave, to kill another for his grave! What heedlessness! What a
delusion!””® In Paris, as we have seen, ‘Abdu’l-Bah4 referred to the material realm as the world of
“illusion”; here, to submit to the “delusion” of fighting over the dust of the earth is, it follows, a
consequence of the epistemological obstruction that that “dust” or “illusion” creates before the realm
of the spirit. And as we have seen, ‘Abdu’l-Bahé asserted that the meaning of the suffering of Jesus
and Muhammad was to demonstrate the eternity of the spirit and the transience of material life. It
appears, in that context, that his reference here to the foolishness of suffering and rancor over the dust
of the earth, as represented by national land, forces in a similar way a contemplation of the need to
transcend, epistemologically, the world of contingency and contemplate the inherent oneness of all
phenomena.

‘Abdu’l-Baha in fact discussed this conception of suffering rooted in the epistemological
obstruction of excessive nationalism with explicit reference to Japan. In his encounter with Tokutomi,
he expressed his wish to visit Japan in person, but he died two years after that meeting. The visit did
not occur. But ‘Abdu’l-Baha did speak to a group of Japanese people, or people with roots in Japan,
at the Japanese YMCA at the Japanese Independent Church in Oakland just the day before his address
at Stanford. At that gathering, ‘Abdu’l-Baha spoke of Japan and explored the relationship between

suffering and the nation through the epistemological problem of “prejudice.” And indeed, he spoke of

58 <Abdu’l-Baha, “Promulgation,” pdf 215.
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precisely another issue that preoccupied Tokutomi: the question of Jesus, his station, and his suffering.

“Ye must shine as stars radiating the light of love toward all mankind. May you be the cause of
love amongst the nations,” ‘Abdu’l-Baha enjoined his Japanese listeners; he deployed the sun as a
metaphor for a universalism not bounded by territory; associated that universalism with the concept
of “joy”; and contrasted that joy and universalism with prejudice, which he then, necessarily,
associated with suffering. “I am joyous and happy, for here in these western regions I find Orientals
seeking education and who are free from prejudice,” ‘Abdu’l-Baha stated to conclude his remarks.®
In context, the statement does not appear merely as words of flattery or encouragement. Rather,
‘Abdu’l-Baha appears to be reaffirming his definition of the concepts of “joy” and “happiness.” Joy
means “education” and “freedom from prejudice.” During the speech, which came about three months
after the death of the Meiji Emperor, ‘Abdu’l-Baha remarked, “For a long time I have entertained a
desire to meet some of the Japanese friends,” describing the fulfilment of that desire as “a great
happiness.” He continued, “According to report the people of the Japanese nation are not prejudiced.
They investigate reality. Wherever they find truth, they prove to be its lovers. They are not attached
tenaciously to blind imitations of ancient beliefs and dogmas,” referring implicitly but clearly to the
Meiji era and offering a historical appraisal of what he described as “extraordinary progress in a short
space of time—a progress and development which have astonished the world.”®! Asserting elsewhere
in his speech that if “we abandon these timeworn blind imitations and investigate reality, all of us will

be unified,”%?

‘Abdu’l-Baha explained that it was “therefore”—meaning, because of the “reported”
successes of the Meiji era and the lack of prejudice that appeared to underlie it—that he sought to
“discourse with them [Japanese people] upon a subject in order that the unity and blending together
of the nations of the East and the nations of the West may be furthered and accomplished.” Inferring
that “inasmuch as they have advanced in material civilization, they [Japanese of the era] must
assuredly possess the capacity for spiritual development,” ‘Abdu’l-Baha suggested, then, that
“spiritual development” itself is the “blending together of the nations.”® The sun, a metaphor for
freedom from prejudice and love for all nations, implies an investigation of reality unfettered by
national or historical impediments; that investigation and that blending of nations induce, in turn,
universalism and unity and produce joy.

Let us recapitulate the logic of why—that is, why spiritual development means the blending
together of the nations and the elimination of “prejudice” and thus “joy.” As we saw above, in a
different context, ‘Abdu’l-Baha explained the concept of spiritual development as “approaching God,”
which means to approach an absolute, non-contingent entity, which in turn means, like the

metaphorical sun, to transcend the contingent divisions that separate the essentially united

60 < Abdu’l-Bah4, “Promulgation,” pdf 211-212.
6l <Abdu’l-Baha, “Promulgation,” pdf 209.
62 < Abdu’l-Bah4, “Promulgation,” pdf 210.
63 <Abdu’l-Bah4, “Promulgation,” pdf 209.
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phenomenon that is human existence. In this way, the “spiritual” or “higher nature” of the human
demands that knowledge and truth, too, be necessarily sought and shared universally, and their pursuit
or investigation must therefore necessarily be free from obstructions of “land.” That Meiji Japanese
had “according to report” transcended the epistemological obstruction of territory in this pursuit of
truth and proved to be the lovers of reality, in ‘Abdu’l-Baha’s phrasing, wherever they found it, meant,
in other words, an escape, through “education” in a broad sense, from narrow confines of prejudice
and toward progress and development. This is an act, if we follow the logic, befitting of the
transcendental spiritual nature of humans, and inasmuch as the spirit is the world of joy, whereas the
material is the source of illusion and suffering, as we saw in the previous section, then the pursuit of
knowledge free from prejudice must also be a source of joy, or perhaps it is joy itself. To state the point
otherwise, joy is to abandon the prejudices emerging from contingent divisions or “delusions” in the
material world and thus to abandon the suffering that they necessarily produce and, instead, to
investigate reality free from “blind imitations” and “prejudices” through an educational process. This
educational pursuit generates a phenomenal unity that reflects the nonphenomenal ontological unity
of the spiritual realm. And thus, in the realms of both thought and geopolitics, to strive for the
“blending of nations” means an escape from prejudice and necessarily an escape from suffering,
particularly in war, perhaps its most egregious manifestation. It is this point, it appears, that ‘Abdu’l-
Baha made to his Japanese audience using the case of Japan.

To ‘Abdu’l-Baha, this was not merely a matter of theory or philosophy but also a matter of
history. In the same speech at the YMCA, he asserted, “all war and conflict, bloodshed and battle,
every form of sedition has been due to some form of prejudice.”®* And he took what he described as
“thirteen hundred years” of “warfare and hostility” between Muslims and Christians as evidence. He
exposed what he deemed the irony of the followers of various prophets—“mirrors”—hating and killing
each other when Muhammad himself praised Jesus. The “joy,” then, of becoming lovers of reality
wherever it may be found applied to religious concepts in history, and the rejection of that joy, turning
not to the light in the mirror but only to the physical mirror itself, is the historical source, in ‘Abdu’l-
Baha’s reasoning, of various forms of suffering.

We have thus returned to the question of Jesus as a “mirror.” In this same Japanese address,

‘Abdu’l-Baha contrasted prejudice, “destructive to the body politic,” to religion, which he described

29 ¢C

conducive to life,” and “ever constructive, not destructive.”%

as “the cause of love in human hearts,
He implied, then, that religion and prejudice are antonyms. We find here again perhaps not an ideal
but a definition in the thought of ‘Abdu’l-Baha: “religion indicates the oneness of the world of
humanity,” he explained, a notion which again follows from the conception of the spiritual nature of

the human approaching an absolute, unitary God. And so any system of thought that interrupts truth,

4 < Abdu’l-Bah4, “Promulgation,” pdf 209.
65 <Abdu’l-Bah4, “Promulgation,” pdf 209.
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and interrupts the inherent oneness of humanity, by segregating it into territorial pieces or into material
divisions cannot be religion. That ‘Abdu’l-Baha asserted, “If religion becomes the cause of enmity
and bloodshed, then irreligion is to be preferred,” follows, too, from this logic: if it causes enmity and
bloodshed, it is not religion; it is prejudice.®® To cling to the illusory division of the terriotiral frame
without seeing the universal oneness of humans within that frame is the same, intellectually, as
clinging to the illusory division that is the material frame of “Jesus” without seeing the universal light
that Jesus reflected. It is, in ‘Abdu’l-Baha’s reading, “blind imitation” and “prejudice,” an act that
contradicts the inherent spiritual nature of the human and thus induces suffering. Conversely, to
investigate reality through education, and to understand that inherent oneness, is joy.

The very fact that ‘Abdu’l-Baha invoked “the Orient” and even Japan itself in his address
suggests that his critique of “land” as an epistemological obstruction and a source of suffering does
not imply a wholesale condemnation or rejection of the nation or of a sense of national belonging
individuals might carry. Rather, the notion of approaching “God,” or that universal entity that
metaphorically sheds light on all humanity, demands a subordination of territorial partiality to a greater
unity, an effort to prevent boundedness from becoming an obstruction. And here, we at last move from
thought to the history of thought. For even if the “sun” that appears in the “mirror” that is Jesus and
the “mirror” that is Baha’u’llah is the same sun, the world that that sun is illuminating is, in each case,
patently not the same.

As we have seen, the reason Tokutomi visited ‘Abdu’l-Baha in the first place was that Tolstoy
had shown him, in 1906, a letter from ‘Abdu’l-Baha delineating a series of points needed for the
unification of humanity. The same set of points that appears in Tokutomi’s personal notebook is extant
in published records as a letter ‘Abdu’l-Baha wrote to a Christian woman from Scotland around the
same time. It is not clear if the content of that exchange reached Tolstoy, who then showed it to
Tokutomi, or if ‘Abdu’l-Baha wrote a separate letter with similar content to Tolstoy. In the Scotland
communications, ‘Abdu’l-Baha asserted, “In cycles gone by, though harmony was established, yet,
owing to the absence of means, the unity of all mankind could not have been achieved,” and indeed,
“even among the peoples of one and the same continent association and interchange of thought were

wellnigh impossible.”®

The global universalism ‘Abdu’l-Baha suggested was not possible because
of practical, perhaps technological limitations. Yet because, in the modern era, “the five continents of
the earth have virtually merged into one,” the unchanging and absolute “spirit” is able to take a new,
different form in a new era. “All the members of the human family ... have become increasingly

interdependent,” ‘Abdu’l-Baha observed. “Hence the unity of all mankind can in this day be achieved.

66 <Abdu’l-Bah4, “Promulgation,” pdf 211.

67 <Abdu’l-Bah4, “Selections from the Writings of ‘Abdu’l-Baha,” Bah4’i Reference Library, accessed
May 21, 2023, https://www.bahai.org/library/authoritative-texts/abdul-baha/selections-writings-abdul-
baha/selections-writings-abdul-baha.pdf, p. 14. H. M. Balyuzi, ‘Abdu’l-Baha: The Center of the Covenant
of Baha 'u’llah (Oxford: George Ronald, 1972), 355-362.
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Verily this is none other but one of the wonders of this wondrous age, this glorious century.”®® In a
world in which the global condition had already become a lived reality, he suggested, to eliminate the
prejudice of “land” and to renounce the suffering that emerges from material contingency, rising

instead to a spiritual supraterritoriality, is to rise to joy. Suffering impels that ascent.

5. Conclusion

Humans have suffered at all times and in all places, but at in an era in which suffering, like so
many other historical phenomena, bears a global quality that seems without precedent, we have here
turned back a century to an encounter between Tokutomi and ‘Abdu’l-Baha in Palestine, a land of
historical suffering, a land to which the experience of suffering itself propelled Tokutomi. And we
have explored this idea: that the negation of global oneness is suffering, whereas the unfettered pursuit
of the truth of the inherent oneness of all phenomena and the transcendence out of prejudice enabled
by the global condition of the present day are joy. Of course, many problems remain here unresolved.
We have stopped at an exploration of the logic of ‘Abdu’l-Baha’s thought, and we have not considered
its origins or its relationship to other systems of thought or its positioning within intellectual history.
Nor have we directly linked the full range of Tokutomi’s personal experience of suffering with the
thought of Abdu’l-Baha, although matters of family and gender, from which Tokutomi’s “quotidian”
suffering emerged, are indeed addressed elsewhere in the public remarks of ‘Abdu’l-Baha. And we
have not directly explored the problem of imperialism and colonialism implicit in some of the remarks
of Tokutomi. Yet for now, perhaps it suffices at least to have begun looking at the global problem of
suffering and land through the eyes of a, or the, representative of Japanese suffering, who departed
from his own land and from his own suffering to visit another land of suffering, one where historical
suffering has engendered ever deeper, ever wider suffering. For indeed, the globality of suffering

endures.
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The Politics of Representations:

‘Self-making’ and ‘Othering’ in Rudyard Kipling and R. K. Narayan

Md. Mamunur Rahman

1. Introduction

This paper aims to undertake a comparative study between Rudyard Kipling (1865-1936) and
R. K. Narayan (1906-2001) with a view to tracing their respective colonial and postcolonial
perspectives in their attempt to represent the ‘self” as against the ‘other’ in the context of the Indian
subcontinent. Kipling is generally regarded as a signature colonial writer, whose poetry and novels
aptly provide the imaginative backing for the British Empire, commenting, prophesying and
encouraging colonial territorial expansion and consolidation. Kipling’s writing career kicked off
during the Victorian period of high imperialism. However, as the years rolled on to the 20™ century,
postcolonial writers started to oppose the colonial hegemonic ideology, offering instead an
alternative nationalist vision for the colony. R. K. Narayan, whose pre-independence novels are
focused on the social and political upheavals in India generated by more than a hundred years’
colonial rule, effectively challenges the colonial discourse of ‘the White Man’s burden’. His novels
reverse the colonial subjectivity and agency in favor of the colonized. Therefore, a study of the select
works of Rudyard Kipling and R. K. Narayan is likely to deliver a fresh understanding of the
operation of the colonial discourse which is later subverted by the postcolonial writers. For
discussion, this paper opts for Kipling’s Kim and R. K. Narayan’s Swami and the Friends and The
Bachelor of Arts.

Kipling forwarded the idea of ‘the White Man’s burden’ as the nucleus of the British colonial
project. In doing so, he appears to conform to the colonial discourse that validated Empire-building.
Edward Said shows how the British colonizers, in their attempt to legitimize imperial rule, took
recourse to the long-established Western notion about the Orient. ‘Orientalism’, to Said, is the
discourse, the “corporate institute” which constituted the Orient in the consciousness of the West “by
making statement about it, authorizing views of it, describing it, by teaching it, settling it, ruling over
it”, it is “a Western style for dominating, restructuring, and having authority over the Orient”.! For
centuries, the West, fed by generations of writers and scholars, had defined the Orient as their

inferior other, a trend which had confirmed the Western superiority over the East.

! Edward W Said. Orientalism (London and Henley: Routledge & Kegan Paul, 1978) p. 3.
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The idea of civilizing the natives was integral to the rise and growth of the British Empire in
the Indian subcontinent. For instance, Thomas Babington Macaulay, an influential member of the
British colonial government in India, considered the Indians as “a race debased by three thousand
years of despotism and priest-craft and sunk in slavery and superstition.”?> Even the liberal
philosophers like James Mill and John Stuart Mill believed in the superiority of the West and
supported enlightened imperialism as the system of government in colonial India. There were many
British settlers and rulers who were radicals at home and were attracted by India’s glorious past, yet
they advocated an authoritarian rule for India.> The missionaries seemed to possess the most
unfavorable opinion towards India; they denounced the worship, ritual and beliefs of the Hindus,
their caste system and treatment of women. The British colonists tended to circulate the idea that
Indian people, especially Bengalis, possessed an inherent antipathy to work, preferring rather to lead
a lazy, passive life — Bengali males were effeminate compared to the energetic and proactive Western
males.* The simultaneous ‘effeminization’ and ‘hypersexualization’ of Bengali people by British
colonizers were an effort to naturalize British patriarchy: by drawing a parallel between the
characteristics of British women and Bengali men both were deemed incapable of public and
political participation.’

Therefore, Kipling’s imperial ideology seems to be an outgrowth of his working experiences in
India whereby he considered colonial rule in the Indian subcontinent as ‘natural’. Besides, Kipling
proves to be the bearer of the long-held English tradition that utilized English literature to promote the
idea of the racial superiority of the British people. He and other colonial writers contributed to creating
an image of the Englishman as a benevolent and altruistic member of the ruling class undertaking the

duty of improving the lot of the native people. Edward Said writes:

For the British writer, ‘abroad’ was felt vaguely and ineptly to be out there, or exotic and
strange, or in some way or other ‘ours’ to control, trade in ‘freely’, or suppress when the
natives were energised into overt military or political resistance. The novel contributed
significantly to these feelings, attitudes, and references and became a main element in a

consolidated vision, or departmental cultural view, of the globe.

Said contends that the English novel in the nineteenth-century was basically a cultural form which

voiced the political hegemony of the British Empire.

2 Qtd. in Tara Chand. History of Freedom Movement in India, Vol.2 (New Delhi: Publication Division,
Ministry of Information and Broadcasting, Govt. of India, 1992) p. 235.

3 K. Ayyappa Paniker. Spotlight on Comparative Indian Literature (Calcutta: Papyrus, 1992) p. 69.
4 Elleke Boehmer, Colonial & Postcolonial Literature. (Oxford & New York: OUP, 1995) p. 86.

5> Partha Chatterjee. The Nation and its Fragments. Omnibus ed. (New Delhi: OUP, 1999) pp. 35-40.
¢ Edward W Said. Culture and Imperialism (London: Chatto & Windus, 1993) p. 88.
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2. ‘“The White Man’s burden’ and Kipling’s Kim

Kipling’s theory of ‘the White Man’s burden’ came at a time which witnessed instability and
tension among the colonialists. Just at the time when the British faced humiliating defeat in South
Africa, Kipling came forward to defend the Empire not as a source of profit but as a means to carry out
the English nation’s responsibility. Kipling was particularly nervous about India, the most precious
jewel of the British Empire. His largely autobiographical novel, Kim reveals his considerable
understanding of and attraction to India, the place in which he was born and passed a fair portion of his
life. In Kim, Kipling appears ambivalent with regard to his attitude towards India. The protagonist
Kim’s identity remains partially undefined because of his hybrid personal background — he is born in
India, but from Irish parents. Kim’s nursing by a “half-caste” woman facilitates his indoctrination into
Indian customs, manner, and language. For all these, his boyhood identity encompasses both
Irish-ness from his parents’ side and Indian-ness out of his complexion, language, and early

enculturation into Indian bazar culture:

Though he was burned black as any native; though he spoke the vernacular by
preference, and his mother-tongue in a clipped uncertain sing-song; though he
consorted on terms of perfect equality with the small boys of the bazar; Kim was white

— a poor white of the very poorest.’

Kim often enjoys the third space of this hybrid existence, drifting frequently in and out between his
colonial and Indian identities. The fluidity with which his identity is shifted across the novel is the
result of his personality trait and aptitude — he seems to be agile and quick-witted. In their first
meeting, the Lama considers him a Hindu. He is addressed as “Little Hindu” by Mahbub Ali (p. 30)
and “a casteless Hindu” by the Kulu woman (p. 90). On the other hand, he often swears according to
the Muslim customs. Kipling also makes Kim confuse his Irish identity with that of English. In the
beginning of the novel, Kim kicked the Muslim boy Abdullah off from the cannon because, “the
English held the Punjab and Kim was English” (p. 9). However, he is not a ‘pure English’, rather an
Irish whose country was once colonized by Britain. His father, Kimball O’Hara had once served the
Mavericks, an Irish regiment in the British Army. Noticeably, the Irish troops in the British Army
were rather inferior in status, they were “used simply as mercenaries, with scant regards paid to their

national sensibilities”.® In his short story “The Incarnation of Krishna Mulvaney”, Kipling portrays

7 Rudyard Kipling. Kim (1901). Rptd. (New Delhi: Fingerprint Classics. 2019) pp. 9-10. All references to
the text are from this edition.
8 Terence Denman, “‘Ethnic Soldiers Pure and Simple’: The Irish in the Late Victorian British Army.”

War in History 1993 (3) 3. pp. 253-73. https://www.jstor.org/stable/26004358.
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the character of the Irish private soldier, Mulvany who is not refined enough to have a place in the
gatherings of the decent folks.

Kim is forced into adoption by the Irish regiment because of his ‘pedigree’ — he is the son of
Kimball O’Hara, a one-time soldier of the regiment. As the years roll by, Kim has to encounter
desperation because of his identity vacuum. There are times when he seriously contemplates his
identity crisis. Here is one instance: “‘No, I am Kim. This is the great world, and I am only Kim.
Who is Kim?’” He considered his own identity, a thing he had never done before, till his head
swam.” Kim’s schooling at St. Xavier’s is aimed at making him a ‘Sahib’, but, ironically, it is the
‘Oriental’ Lama who finances his education there. From St. Xavier’s he learns his European taste,
vaunting his being “a student of Nucklao” (p. 189). From then on he seems to be more conscious of
his superior identity, as he threatens Lurgan Sahib’s boy, “I will beat thee in the morning. I do not
love Hindus”.!°

It seems Kim’s ‘Sahib’ identity is rather forced upon him by the design of Colonel Creighton
and his associates with the purpose of making him fit for the’ Great Game’, an euphemism for spy
mission. Several times Kim says that he does not want to be a Sahib, he would rather stay as a
disciple of the Lama. He feels quite at ease while roaming about Indian countryside and mixing with
Indian people. His sense of superiority is not his own doing, rather it is injected by the whole process
of his grooming. His subsequent entry into the British secret service in India in charge of curbing an
uprising in the Northern Frontier provoked by the Russian agents gradually thrusts him towards his
colonial identity. Even then, Kim feels loyal to the Lama, admitting, “I am not a Sahib. I am thy
Chela, and my head is heavy on my shoulders”.!! Therefore, the issues related to Kim’s identity are
so complex that it remains unsettled, a factor which reveals the author’s ambivalent attitude towards
India.

The hybridity that is hinted in Kim’s character is also evident in Gora, the protagonist of
Rabindranath Tagore’s novel Gora (1910). Gora’s English father is killed during the 1857 Sepoy
uprising, and his Irish mother dies while giving his birth, leaving him under the care of his Hindu
foster parents. In his youth, truth dawns upon the nationalist Gora that he is not an Indian. Tagore,
however, resolves the crisis with his typical belief in internationalism sans nationalism. The novel
ends with Gora’s declaration that “Today I am really an Indian, in me there is no longer any
opposition between Hindu, Mussulman, and Christian. Today every caste is my caste, the food of all
is my food”.!? In contrast, Kim is unsure and perplexed of his own identity — he is working for the
Sahib’s Great Game without losing his unquestionable loyalty to the ‘Tibetan’ Lama who himself

does not represent the majority Hindu creed of India.

? p. 150.
105, 189.
1 p.334.

12 Rabindranath Tagore (1910), Gora (New Delhi: Rupa Publications India Pvt. Ltd., 2002) p. 568.
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The novel’s plot largely revolves around the theme of journey across the Indian landscapes,
depicting Kim’s trip with the Lama, which facilitates Kipling’s comentary on Indian life and society.
Kipling admires Indian landscape with all its beauty and variety. However, his gaze seems to be that
of the colonial one — his fascination with India’s physical nature stems from his desire to possess it."?
In the novel, the general people of India are not represented, only those who are cohorts of the
imperial interest are given a space — like Mahbub Ali and Huree Babu, the Indian associates of
Colonel Creighton. Even the simple-hearted and gullible Lama on his search for the great river of
healing is utilized to make the colonial spy mission a success.

In Kim, Indian people or Orientals are explicitly presented as ‘others’, and this ‘othering’ is
mostly done in terms of set stereotypes. For instance, the laziness of the Indian people are
highlighted. It is also said that “an Oriental tends to lie” (p. 36). The caste and superstition-ridden
Asians are prone to take commissions, whereas Kim “was Irish enough by birth to reckon silver the
least part of any game” (p. 51). Mahbub Ali is a Pathan horse-dealer, who must not be believed at
any rate. Huree Babu, a hollow Spencerian, is a typical Bengali plot-hatcher: “no Sahib in his senses
would follow a Bengali’s advice” (p. 295). Conversely, there are ample hints within the text that
colonial modernism is contributing to the betterment of the Indian society, facilitating
communications and eroding rigid caste system. There is a sweeping reference to the government
feeding its prisoners well, confirming the benevolence of the colonial rule.

Kipling’s treatment of the Sepoy Rebellion of 1857, when Indian soldiers in the British Army
rebelled against their officers, may be taken as an evidence of the influence of the colonial gaze on
the author. The retired Indian soldier of the British Army recounts the event as a ‘madness’ deserving
immediate suppression. Although Kim and the Lama do not subscribe to this narrative, revealing
Kipling’s rather ambiguous attitude to it, the novel appears to fail to identify the ‘silences’ in the
account of the event by the British historians — there is no reference to the horrors and brutality with

which the British Army suppressed the uprising.

3. From self-doubt to self-assurance and challenge

Kipling’s writings represent a period when settlers and travelers from the imperial center used
to write on the colonies while retaining the sense of superiority of their home, as if, they were
pronouncing their statement about ‘native’ life and customs from a vantage position. Subsequently,
the English-educated people from the colony began to produce literature in which they tended to

glorify their indigenous cultural heritage. With the rise of the anti-colonial nationalist movement,

13 See Nick Scott, “The Representation of the Orient in Rudyard Kipling’s Kim.” AAA: Arbeiten aus
Anglistik  und  Amerikanistik, 2014, Vol. 39, No. 2 (2014), pp. 175-184.
https://www.jstor.org/stable/24329449.
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Indian ‘postcolonial” writers started to challenge the Eurocentric claim on knowledge and power.
They wrote in English, the colonial language, to express the cultural experience of the colonized,
“learning how to curse in the master’s tongue”.'* This moment of appropriation coincided with the
decline in faith in imperialism in the mainstream British literature, as is evident in the works of E. M.
Forster, Graham Greene, George Orwell and others. While Kipling’s writings deliver the message
that the British are ordained to rule, George Orwell questions the very ethics of one nation governing
another and describes the British Raj as an “unbreakable tyranny”.!>

In this respect, the First World War was a turning point, bringing in its wake disillusionment
among the Indian people with the colonial government. Later, the great wave of anti-colonial
movement inspired by Mohandas Karamchand Gandhi (1869-1948) in the thirties of the 19" century
produced a group of Indian writers in English who explicitly wrote about Indian people’s desire for
self-rule and self-identity. R. K. Narayan, considered as the father of the Indian Fiction in English, is
one such novelist. A number of his novels were written in a period when the British were still ruling
India, but English people do not represent much in those works, in other words, they are
marginalized. Narayan creates an imaginary Indian town, Malgudi, where the signs of the colonial
modernity are visible, yet the basic structure of the society remains quite untouched by the colonial
influence. Traditional mythic conception of Indian life and identity feature in Narayan’s novels, and
it is this larger conception that, as if, incorporates the little phenomenon of British rule.'®

Indian postcolonial writings invariably challenge the cultural assumptions reflected in the
colonial literature. For one thing, Kipling and Narayan tend to see Indian history from opposite
angles. Narayan, in many of his works, repeats his reservations about colonial historiography. In his

essay “When India was a Colony”, he writes:

Indian history was written by the British historians — extremely well-documented and
researched, but not always impartial. History had to serve its purpose: Everything was
made subservient to the glory of the Union Jack. Later-day Indian scholars presented a

contrary picture.!”

Narayan claims that the colonial representation of India is aimed at consolidating the British Empire
and, therefore, history should be re-written to dismantle this Eurocentric claim on truth. Similarly, in

his essay “After the Raj”, Narayan questions the very idea that colonial writers have the ability to

14 Leela Gandhi. Postcolonial Theory: A Critical Introduction (New Delhi: OUP, 1998) p. 148.

15 Saroj Cowasjee. Studies in Indian and Anglo-Indian Fiction (New Delhi: INDUS, 1993) p. 110.
16 Elleke Boehmer, p. 177.
17 R. K. Narayan, “When Indian was a Colony.” A4 Writer s Nightmare: Selected Essays 1958-1988 (New

Delhi: Penguin Books, 1988) p. 231.
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represent true India. Colonial fiction writers never address the seamy side of Empire building; rather
they deal with elements of adventure and melodrama. Narayan contends that India is too big and
varied to be generalized under a single category. Even a native writer with a proper understanding of
his or her national heritage, tradition and culture is bound to fumble when attempting to represent
India, and it is far more difficult for a foreign writer to accomplish the task. Writers like Kipling and
E. M. Forster showed only a narrow understanding of India. Kipling’s view about India was confined
within barracks, bazars, domestic servants and some bureaucrats. Forster, in his 4 Passage to India,
tries honestly to understand this country, yet his novel is “limited in perspective”. Therefore,
Narayan feels “more amused than angry” when an English writer claims to have presented the
picture of the whole India. There was a time when the simpleton’s view of India persisted in
England: India was the land of snakes, magic and sadhus or Hindu saints. Portraying such an image
amounts to denial and distortion of the reality of India’s past and present. In this way, Narayan calls

attention to the limitations of the colonial writers in representing India.

4. R. K. Narayan and the postcolonial politics of representations

Narayan’s first novel, Swami and Friends (1935), like Kim, is considerably autobiographical —
the experience of the protagonist Swaminathan corresponds to that of Narayan himself. In this novel,
the novelist records the contemporary social reality of India seen through the eyes of a schoolboy.
The novel captures the very Indian scenes, characters and events with which Narayan was familiar.
In this way, Narayan depicts real India, not its exotic aspect. Graham Greene writes that the novel
Swami and Friends “first brought India, in the sense of the Indian population and the Indian way of
life alive to me . . . with a humour strange to our fiction, closer to Chekov than to any English writer,
with the same underlying sense of beauty and sadness”.!®

The novel dramatizes the conflict between the native tradition and the colonial culture.!” For
instance, it delineates the religious tension that stems from the colonists’ attempt to spread
Christianity. At Albert Mission School, the scripture teacher Ebenezar is a fanatic whose only task is
to denounce Hinduism. Here is a specimen of his lecture: “‘Oh, wretched idiots!” the teacher said,
clenching his fists. “Why do you worship dirty, lifeless, wooden idols and stone images? Can they
talk? No. Can they see? No. Why? Because they have no life.”® Ebenezar’s talks are not only
disparaging to Hinduism but also meant to incite religious tension between Hindus and Muslims. His
lecture sounds offensive to the Hindu students represented by Swaminathan who protests against it.

By the time Swami and Friends was published in 1935, Indian struggle for freedom got

18 Graham Greene, Int. to Bachelor of Arts 1937. Rpt. in The Magic of Malgudi. Ed. S. Krishnan (New
Delhi: Penguin Books, 2000) p. vii. All references to the text are from this edition.

19 See Ahmed Reza and Md. Mamunur Rahman. “Postcolonial ambivalence in R. K. Narayan’s Swami
and Friends and The Bachelor of Arts.” The Islamic University Studies, Vol. 12, No. 2. 2009, pp. 269-271.
20 R. K. Narayan. Swami and Friends. 1935. Rpt. in The Magic of Malgudi. Ed. S. Krishnan (New Delhi:
Penguin Books, 2000) p. 5. All references to the text are from this edition.
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considerable momentum. The novel reveals the social upheaval inspired by Gandhi’s non-violent
protest against the British rule. The people of Malgudi are much agitated by the Civil Disobedience

Movement.”!

One of the protesters glorifies India’s past: “Our ships sailed the high seas and we had
reached the height of civilisation when the Englishmen ate raw flesh and wandered in the jungle
nude” (p. 71). The rise of nationalistic sentiment is evident in the people’s perception that they are
now “slaves of slaves” and dominated by a country far smaller than India (p. 71). People also take a
vow to abjure English goods. As a schoolboy, Swaminathan feels agitated by the nationalist
movement, he flings his foreign-made cap into fire. Swaminathan is punished at school for taking
part in the protest, but he exhibits a flush of courage as he leaves Albert Mission School forever,
saying, “I don’t care for your dirty school” (p. 80). The incident seems to epitomize the whole
anti-colonial movement, revealing Indian sentiment at the defining moment of national history.
However, the hybridity that Kipling hints in his novel Kim, in the mentality and behavior of
the Indian characters, has by now irreversibly ingrained in Indian society. While Indian people
detests colonial rule, they are simultanecously attracted to some aspects of the colonial culture.
Swaminathan, for instance, has a fascination with cricket, a colonial icon; he admires great British
cricketers Hobbs, Bradman, and Duleep. Such enthusiasm for the cricket game signifies the gradual
Westernization of Indian society. Again, the colonial English language becomes the signifier of
power and prestige. At School, English is the most prestigious subject; Rajam is respected because

999

he speaks very good English, “exactly like a ‘European’” (p. 12). While people resist colonial rule,
they are also being drawn to some of its attractions, and the society gradually gets a new shape out of
this interaction.

Like Swami and Friends, Narayan’s second novel, The Bachelor of Arts (1937) shows Indian
society in ferment because of the anti-colonial movement.?? It registers Indian reaction to the British
rule through the character of Chandran, a college student. The protagonist’s attitude to Principal
Brown reflects the attitude of the Indians to the English people. Chandran thinks that the Europeans
are in no way friends to the Indians. Although Principal Brown, an Englishman, attends the debate

arranged by Indian students and professors, his thoughts are at the tennis court and the card-table in

the English Club. As Chandran says:

He is here not out of love for us, but merely to keep up appearances. All the Europeans
are like this. They will take their thousand or more a month, but won’t do the slightest
service to Indians with a sincere heart. They must be paid this heavy amount for

spending their time in the English Club. Why should not these fellows admit Indians to

2! Civil Disobedient Movement started in 1930 under the leadership of Gandhi on the principle of
defying select British colonial regulations and its aim was to paralyze the colonial administration.
22 See Ahmed Reza and Md. Mamunur Rahman. 2009, pp. 272-275.
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their clubs? Sheer colour arrogance.?

Chandran’s statement confirms the presence of the racial sensitivity between the two races — the
English and the Indian, with the latter beginning to think that the colonists are unjustly wasting
Indian taxpayers’ money. Chandran also resents the behavior of the Europeans who deny the Indians
access to the English Club. The incident is reminiscent of E. M. Forster’s A Passage to India, where
Aziz expresses his anger and despair that “Indians are not allowed into Chandrapur Club even as
guests”.2* In Forster’s novel, the possibility of true friendship and mutual understanding between
over-sensitive Aziz and extremely rational Fielding is marred by individual attitudes and values.
However, Narayan’s Chandran is much ahead of Forster’s Aziz in ruminating the possibility of
self-rule. Like Chandran, many Indian students and teachers are roused by the anti-colonial
sentiment. In the meeting of the Historical Association, Gajapathi, an Indian History professor, seeks
to prove how Indian history is distorted, misrepresented and then taught to the Indian students.
Gajapathi challenges the British version of Indian history and stresses the need to frame an
alternative historiography purified of the colonists’ ideologically-charged methods. This urge to
record one’s own history is an aspect of nationalism: a primary sign of nationalistic consciousness is
that “it will not find its own voice in histories written by foreign rulers and that it will set out to write
for itself the account of its own past”.?

In The Bachelor of Arts, the extreme reaction to the British rule finds its expression in
Veeraswami’s violent paper presented to the Historical Association: “It pilloried Great Britain before
the action, and ended by hoping that the British would be ousted from India by force” (p. 174).
Veeraswami thinks that the colonists have deliberately sickened Indian people so that they may sell
their drugs. He believes that violence is the only means of attaining independence. He, like Jagadish
in Narayan’s another novel, Waiting for the Mahatma (1955), rejects Gandhi’s non-violent
opposition to the British rule and calls for a sweeping armed resistance after the manner of Netaji
Subhash Chandra Bose.

However, although anti-colonial sentiment is rampant among the people, Indian society is
already drawn to the colonial influence in some select areas. The impact of colonial education is
visible among young people, as is manifested in Chandran himself. Chandran, the hater of the British,
enjoys English films. He wishes to go to Britain for higher studies. He is born in a traditional Eastern
home, but attends the colonial “Albert Mission College”, thus becoming exposed to “colonial

educational influences as well as its cultural influences”.?® Chandran’s situation is typical of the

B, The Bachelor of Arts. p. 142.
24 E. M Forster. A Passage to India, 1924 (New Delhi: Surjeet Publications, 1999) p. 24.

%5 Partha Chatterjee in Subaltern Studies VIII. Eds. David Arnold, and David Hardiman (New Delhi:
Oxford University Press, 1994) p. 4.

26 Mary Beatina, O. S. M. Narayan: A Study in Transcendence (New York: Peter Lang, 1993) p. 43.
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middle-class Indians during the colonial time. English education was appealing to the new middle
class to whom it “promised to be the talisman which could open new vistas of wealth and influence,
of material gain, and, therefore, of advancement in social status and personal dignity”.?’

The Bachelor of Arts focuses on how Western influence has given birth to the clash of cultures
exemplified in the tension between generations. Chandran’s love for Malathi is an example of it. He
wants to marry Malathi, a girl from different caste, thinking that by marrying her, he would be an
example of a modern man denouncing traditional caste system that strictly prohibits inter-caste
marriage. Yet Chandran faces opposition from his own family. In the Indian context, family remains
a strong institution where women represent “Custom and Reason” and know “what is and what is not
proper”.2® In The Bachelor of Arts, Chandran’s mother is the embodiment of long-cherished
tradition. She declares that as long as she lives she will insist on respecting the old custom. Like
Chandran’s parents, Malathi’s father, Mr. Krishnan Iyer stands firm against violating tradition. He
maintians that the horoscope must be matched. As he writes in his letter, “Since I have great faith in
horoscopy, and since I have known from personal experience that the marriage of couples
ill-matched in the stars often leads to misfortune and even tragedy, I have to seek a bridegroom
elsewhere.”” Evidently, the conflict between tradition and modernity unleashed by the colonial
cultural impact is quite visible in the society. Some people begin to ignore the age-old customs, but

there are others, especially of earlier generation, who remain diehard conservatives.

5. Conclusion

This paper, after discussing Kipling’s Kim, and R. K. Narayan’s Swami and Friends and The
Bachelor of Arts, finds that these two writers stand poles apart with regards to their ideological
underpinnings, cultural assumptions, and views on identity formation and subjectivity. While
Kipling defines British identity by ‘othering’ the Indians, Narayan defines Indian identity by
‘othering’ the British. Kipling shows considerable vigor and mastery in detailing Indian scenes and
manners, yet he presents India by bracketing it with colonial stereotypes. His outlook is filtered
through colonial ideology. However, the situation got changed only within decades, when
decolonization appeared as a feasible possibility. Narayan assumes new subjectivity and power for
the Indian people who oppose the British politically, wishing them to quit India that would lead to
their independence. Narayan foregrounds Indian identity by pitting India against the colonizer
Britain, showing the English as oppressors, not welcome rulers. Kipling’s Indian ‘others’ are inferior

while Narayan tends to present Indian people on equal term with their colonial ‘others’.

27 Tara Chand, p. 180.
28 William Walsh. Indian Writing in English (London and New York: Longman, 1990) p. 74.
29

p. 207.
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ZOX DI THF=FHRE (HARBUTF) | ORISEHIE.OANET S L S 72 TANAKA MEMORIAL
ThHDHN, ZOFTHZO/NMEFO TEOIEE | BHE TR bERITIBATNDHZ LiE TH
=R E (HABUT) | O 625 KRREKENTH S, Tanaka (2 LT, HA=KFIE
B, BB REOBINIHE> T, W, Zd, PE, K707, 2 L THRZERT 55
BRbHY, TOTOETEBEMRL, EORICHEFEELHFEG LI, TOLoICL TS
LA AR=KFEREL HFHEROE K] OFEIZ DWWz &),

LLen s, REZMERT 27201003, ETRMELZMR L2 TUXR 60, HREZE
RTD7-012iE, ETHEZER LTI S220, FEEZMAERLZOR G, o7 Y
THESCHEREIIDR D NIRRT D THA D, T RIFHFRIIRT U7 RN bAE
DHEDTHLZLai@d, HATOREDHREZLT I LIILENTHASD, ZHLIEN
A REDODNHIZE SN IHETHY . ZOM ZENOREOFIEIC L > TRER
FIHZDTHD, (p.4)

Kk 2 OB EOXZEL FICEW R, PEOEFOF 3 B L U CRizatma i o0
TOMLENDD, 29 LT, KRBT HFAEROERDFEIZHS @TEP)E)(The Yamato
Race is then embarked on the journey of world conquest!) ., BIIEDEFINZIE-> T, 5 1 BpEL L
TEBEZIERL, B2BEME LTHEE LG LT, 2B 2 0% LxIT-2 & T,
FIEMICEFTHILNEINTEY, ZrUuddmiN, Zh, 2L THEOERTH 5,
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IHER LZET I, mEEEE2 SO T T IEbBNEICOIURTTHAH, Zhb
DOBEINNERBRLZET N THRVDIL, bR/ EELOEETHDH, (FHREE. pp.
20-1)

ZFLT, 0O TBHEOEN] Z2Z(TTH2BET, BRIZWONT AU B Lg% L7
EWiF7puNE Tanaka 13585,

HIEO7=H, £ L THE, KO, ZRLUNAOHROE» ~0EgHE L LT, bivbiuing
N7 AU B EEbRIER B2, (pp. 21-2)

FREOFIHANG, 1927 12 RSz LV D TANAKA MEMORIAL V%, TINEZE G5 2

KAR K TORAAEOHEFEERO LT U A ZMREICTHELTND, 2F0, BAZE
WRIERA~E 2 XE LTz T)=5) O¥ZEED T T Tanaka (375> TV 5 LHtABND DTH
5, ZLTED [H=F#H) ORFICH DO, [BHEOEI] &) ZLichhbd, 220
REOREIICBNTIE, TAU B EOEETAATBHRL TBIBOEN ] 1XER S R0
STEOTHLN, ZITEATANEZ X, HROEIN OF 3 B, ©>F 0, HEZAE
%?5&&%K%#%E%ﬁ@%??7ﬁﬁ$’Uﬂﬁbk%@ﬁﬁ@E%E%ﬁfﬁﬁ
fEfR) ThHHENI ZLTHD, 20 THIEOEIN] O 4 gL b H & HARIZ
MEFAEAR] &9 Dl \ﬁ£m>H%Oiﬁ@ﬁ-¢@rﬁﬁjﬁﬁ_owf(UJT@
02T T ERBEICEST A, bo bR LWL T, £ - BIEWlEI LT

o TEEMER) IXVERRE ERE LR THY Wﬁ%ﬁ%:iﬁﬂk%ﬁ%(axﬁﬁn
%z%kbtﬁﬁf%étﬁLﬁDL LIZIE72 203, AR CRIEIZ L TW A DI, TANAKA
MEMORIAL OFE Y FTd 5 Tanaka D IERTH D, TDHRUZONT, S HIZHIOAEN LR
RELTH LD,

1930 D A - oo TEEL ] AIEICONT (D)) ICBWTER LIZEBY, FA Y
[E o B4 Wilhelm IT 23580 7= [E5#(yellow peril)] DA —H A2k, T E < EIE] -
(RG] - IR B X BN TEmEAFICH LT, WERGEEIC T 2 ER TR
WeE | & LCoFiz/e [BEEAFE] A4 A=V 19 i R» S 20 HeYEEIC T Cr v T
W E 2 G VKB S E > T D Th oo, FOBERREZFE L TOHAROEIEHEN, 20 [
RA~DIRIEE | A A— Y OPEE DO FEERER TH 7= 2 LIIMEWRWEA SR, 2o 1]
Ml EWIHEFENRT IO, [HEiR J®ﬁ%iﬁ$&woﬁm®lﬁfi@<riﬁﬁ
DEBAFE] [T oz ThHotz, 20, BAASLHEALE WD [TFAXSY)
JIFEEETIE L, 5\t%kiﬁﬁé%ﬁ%iM%ﬁofﬁ@A@J@ﬁ@@@ﬁﬁ
AL LIS U CREAET 2206 LivZauy TR, 2 L CTED X 5 RIEB(ERZR Tk 123

8 TANAKA MEMORIAL \ZFEk ENTWAHDIEHL T THHE 3 EEETTT, 2% THFRIEAR
DOER] BT 2 BRI S RIT 72 S Tunigny,
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DR EH [HEEARE 12 EIEE ) A A=V &ML, T8 2ERH LIzl
L1259, LU, 1930 FROB D &, FERRAICE 5T, ALH, Sifb.
AL B KBID 20720 TR NFE] & W) ERZRBLO NG, THAR - BARN] 28 HZIEHE
ELTHHEENTA A—=VLEN TV 272D ThH D, I D TANAKA MEMORIAL &\ 9 /)M
Fix. bbAA [ (\EEZE ST 7o H  ZFTiEn, 2K 28845 7
HoHEELTEINTNDLDOTHS, LML, F - BEWEEL TERRALD RV, HE
ANFEIZL D M2, T70bb [HEiE) EWHZLiczbd, 72720, Rk K 91T Tanaka
X, THERAEAR ) OB S THIEOE) L LTRY ., TOEWRT, oMbl
M UCREAE L7z k) & LTo 3B AT 226, 20 TR L LT THA -
HAN #23Hb L T35, 972 TANAKA MEMORIAL \Z B\ i, HHRAEARZ1T 9 &=
RHFEITE TR L L TOEAAF TITR S TAER BARAJ ICTRESNLTHWDLIDOTH D,
HaREIE, [ OXRN TAAR - ARAN] IZRESNTENWS ZEThHD, EHIT,
Tanaka (2L %5 &Y BT R« o 7I0E LML) TRV OTH L0 6, FIEKEIZE
F5 MREEFE ) IXEARETEL NS ZEICRd, ZOLITATS L EMBEERDLDIR,
it FAEAR=IIE D& & THm) OBAZ M L, MCKFEEICHF X L 5 & L7z TANAKA
MEMORIAL © TEOER | 23, i, HDNE, EOLIRITNA—TThHhoT-DONnENS Z
L, D TEOEF | ICESL DT TE LTEEIT/RD DN, TANAKA MEMORIAL
DRETHEDONDOINETHA I,

Wbt R, & L CREMZ O &L 9 72 30{k 2 ¥ (the cultural undertakings)(ZBH L Cix, £ 5H
TRICEET 20N ODEFHEAE LD, ZNOITONEOBUE & 1% IR 5T
DORF DT, L0 BRICE 21, T D ITHELS & F5iE 2 18453 5 72 8 O fl{(the baits for
rights and privileges)72 D72, L5 DOk & BN EE & 1TV EEL TERENIC I ERL
L., AN~ mitE L CTEDORERZIDY BT 072, (FHREE. p.37)

NI 1T BIRBECFAR L FE M ERIE 2> DN S/ TR T IUINT 20, &) DI,
A& X TS Ok % [E £ 3 O fifi g% (institutions of imperialism) & "7 LEd 5 Z & & i
TLHLIEPELXIZLTHLINLThHD, ZNOEZUVBELMN Lchiike 325726, Ax
FoNONDOBEEZHMR LEHRT L2215 THA I, (L) LPLFRERRT HITH
20, BLREZOBFEBRELTHDL I L 2B NETHD, TNHDOFREHICL - T,

FEROPIZHARICK T DHEE & LK OREEZRT 52N TEL1EAD, ZhIt
Db ivbi O A O 1 1ERI72 O 72 (our first principle of cultural structure), ( FHRZES .

p. 42)

Tanaka [X. TN OFKIREIRE HARAD L DIZT H7-01, WZEITBIT HHbE. FR, LT
HEMR & Vo T L FEEOEEELZFL, TOB, T b o blaix & mi#kE 2 4)

-53-



OF 8 95 K

DEEST Z L ORBERE RN TS, REZNLZOVEETHLERS L0 E NI & AxIE
TN EGE & RO & LTkl 2 FERROMR) & R LEb D Z & 2 Ei
THIEMEXIZLTHLIDOTHLN, [T H[SUbEHE] 2800 fE LIS Lo sk &35
eH NxITbbhOEEZEME UEGT 52 L1275 ThHA D | & Tanaka (T35,
SHIC, TULULFPREMETHICHIZY, BLIPOH@ETRTHDH Z L& T & T
%éo_m%® BREFEIZL T, (EROFUZAARICK T DHERE & L7z A uF DRIE % HEFd
THIENTEDLLEAD, ZTNZTERLILOILO A LREEDF 1 LA 72 O 72 (our first
principle of cultural structure), | &> 9 LET, %%’ZWMMMM@MM Ikb-oTn5

ZZCHERTAEL, (3l BB IC% 5 Tanaka O TH D, W, S OHEN
ﬁ%ﬁ%ﬁﬁiof@ﬁ§%®§ﬁﬂ%ﬁéﬂk@%bht@?é®?%0\%L%@i
D IR B VEEBIC X A MER 2T UL L BIE U5 ERCMEIC LSV B AR Z B B
W REZENTEXDHLEEZOLNTWVAEN, LLEREL, W58 THED
HRENZ O THERSND SFEOME L UEERMEL THS OB 2 2 HHEICHET 5
Z L EMEIT DO, HENFEORIVEEL T TIER Y, EEIRPOER ML TENPINLD
DEEBRWIEETH, AT TEband), ®2WIE, TEXRV] L) L9 REEICHE
IEPMNTWDEDTHSLH, 2O X5 3fbit@E——7 > b =4+ 77 A (Antonio Gramsci)
DV U TE=—] ([ZHT-5 I L > T, HRITERSLHKF L WD L O gh
%Eﬁ%%bfméﬁifiﬁ< FIERPFIERO~ A 2 I LD o TR BB L > Tl
ViAEND, Fif GLr) A A=Y (B LWOlKEZBEL TEART Fr—L &
NTWDEDTE, Lo T, REEENEED DK ZER % B O 0 i FICH A
el OITiE, 3R] 2V 2 EIERT 20PN EEIZR> T 5D THLHH, IEI
FOEEMEA, Tanaka (I HIZEHEL TWDH LWL DA D,

HH AL ARDHERMBIR A2 T2 5mICkBNT, BRIk LT, 770 TH
F=BL L LT, REATESZ Tk OFEARA o FAZ B AR OB
Tﬁmﬁé’k%k%k?éwbiﬁﬁﬁ)i/&JXAméﬁiLiLiﬁ6ﬂé®k
23, 'Tanaka e L A EAKRZMEHE 2 HRB L T 5 5, TANAKA MEMORIAL (233 T,
HARRME L OV H AR OBEHME~OF LN 1 EL RIS TV, F Y, Tanaka D F AL

DI, ARKFEL R DONE AR - AR OEBMMENER S, RIEE ORI 7T
IRETERIEESNTNDEDTH D,

e, AV Yo THARGER L] DFELRVOTHARL I B2 WEFFRTH 503,
KBNS 3 OHDOE T U ADHENCH L2FIEFE S () I ZERL TWDLDTH A H ),
AREMEE LTEZ BN LDIE, b HAARGERMROBRITMNARER SN2 E W) 2L ThH
B, HDHWE, FIFXZOHFKFEESILIHATERICLH Y, HF=Tanaka DBREZFK T 729

O ABHI~Z T =—IZBF L Tl&, Edward W. Said, Orientalism (New York: Vintage Books, 1979)? pp.
6-7 = B,
0 Bz RINEB, TR himl, (FARGREL, 1944), p. 12 25,
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O THEE] RO THAI 0 LR LEILLTHOREG, REZK L TlOH T
R TITRNTEA D Dy,

L B S TZRIERBAL LTS, 20— %E i LESORELEZHITT S
Z sk E A i@aﬁ%&ﬁmﬁ<%&uﬁﬁhi FER OB = b L < B, |
EWVS LI EEMAMER TS THEN %K #3722 L2 RECEELTNDD
Xk LT, MMMAmmmmuiﬁ% SLEIELTVDDESLI D, kD a T

FrBEETIUE, BREICHENRERT L2 L52MLLLIESLTWHDTHAD
ﬁ\L@LE#EMMMMWWQMMi%@%%@bfiw@wo%@iﬁﬁiﬁikb
TORKOARBARSL EIZ, HEZE S THNAERMFBEAT XD B AR EEZIH O CE
BN, MEmMEE, RO, BANERT DM T DB e Ol &

[ [E e (imperialism) | EFEODIT DA 90, £lo. BHARAOXELT HHlkicHB W THA
EREREZBRTDEOOHBIZERIN TN ELTH, TOHEGRARILE LT o2
{bABE D FF 1 %Rl (our first principle of cultural structure) | ZFFHH L TWAH R, £HZ HKH
AFEEDOEN - BIRE CTHHHPHR DT DO L 9 2 ULEGRICHEE L TWeDTH A H D,

LLED X 51T, TANAKA MEMORIAL 3 E D X 5 7 THIE] O TR S L0 & REET
HI2OE, ZORIUMEE OB ESEN) FIECE D075 2 82 B0 TH S
D, T OFRERL LT, HEZBAREFV DT ANEFEELEZELTH, BETOBAD R 2
T MR ERE LR o o SRIEEERA O T THRARICHIE - E S, b LS
FE ST OEES N LETH D LiFmfTiTon2sThAH, TOHMIL, BIREDH
mAE R T, FLTHAD THER] 2 0DREEZ TH L Z L2 RICEET D
TaRF e UTHEHR (2 B shizr, &5V EINT LA LRETH
59,

RIZ, RO TANAKA MEMORIAL D53 His R——BRED Him A %< 2 &, £LTH
A0 THFIER) 2 G0REIEEZR TH D Z & 23K %¢¢67mﬂw/&&bf%iﬁ
RER) sz, bLLIE, #HEsnk DIZ, PEAD
%@ﬁéht%QfDNﬁVﬁ®t®®¢%¥%@@Lﬁ\MMMAMHWMML&@??
A N LV DR AT, D ORERUR - FE R EZRGEET D, %L%u£®%Aﬁ#ﬁ
WETHUEFR LSRR D P THELSNTEERTH L EEA LI, TOZ LITHICER
LOERNDEIMEOREZXK Y T Z ENARRICRD EEXHNLD,

BE B A3 FE s UN BRI OAR IR A 1B L. 2 e RERIOMZE L LCTlicis i) 2 SR K
DOAFEELLEEEHED TRAS (FH#) | I2BWTER SN APISEMIL. 1931 4 9 A
18 HITHE Z o7z, £ OMISIAF/ED S 1 A HRR72720 1931 4210 A 14 HIZIX, mEEICH
2 JE PR EZN B &0 WIS & O O 1% OB R E O MR B3 5 FEEFRIC L 5
~ =7 x A N A Manifesto on the Japanese Invasion of Manchuria 7353 S iz, = OEILLA
To@y Tthsn, !

"' 4 Manifesto on the Japanese Invasion of Manchuria, issued by The Faculty and Staff of the University
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B HHRIZ 9 A 18 H O H: =D B /N EE O JEL A T H A 0 R il N $53E 24 P (the
Japanese guards of the South Manchurian Railway)| (p. DIZ L > THEIZR SNTZHDTH -7

ZHEO LT, IR F R FEEOHEL LAY THY OIHLE L, FHKED N FEIC
L. BES 2w —#H O EANSK L THERET /21T o7 kﬁﬁf% % HEFEAIZ
AUE, BAREORESFEINNEICILE L72BNaiX, Tiok, g, FEIEIC Tﬁ‘éﬁ%?ﬁ

IRFETE, BRa IRERITR LW 9 7258 E1T % (burning, pillaging, ruthless massacring of
non-combatants, and many other atrocities that beggar description) | (p. 2)2372 L7z & W) D72,
—05, [§iRpaF4 252 & TLMBILTUV D HAS AL (the well-known sophistry of Japanese
diplomacy)| (p. 2)Z & LR TFRIZ. BARANE WS T2 6B DB A (these modern
barbarians) | (p. 2)ICEFRHONFEEH /WK D, BREOKRERDRBO F w7
% MEHRHT & SERIER A B & OF KRN IZOTH o7z, ZORERIL, Z2LHEED T
L5y SRR FRIFE OB I DK% 7RT (a sign of hopeless weakness or unnat[ru]al
(unnatural) lack of courage)| (p.2)H D TiE72 <, I3V RERGAY (the Kellogg-Briand Treaty) |
(p- 2)DfiAEED 1 2L LT, Mo HRHOLE LRFMIZEETHAS L LI bTh D,

% 72 A Manifesto on the Japanese Invasion of Manchuria TIX, WA GERAR) KEEHIZ
KL, ZOMHZOWTIFWELZFEZBRL AP TH Y | FBAIFAL %’Jb‘f:’%@@fﬁf“
bo TR T R&E &, SEOBEREOREEONREIZLEIELTND I L, é%’Fﬁz
(L1554 (the incident of Wan Pao Shan)| (p. HIZ OV T, FARELEEOFEREZFIH L TRYIC
HZBABE LD L& BITHEMHKRO Z & THEANRREZR OE 2540, Sz iT-o KEP
EAORRIZH L TRAIRIET 2721 Tide <, ﬁﬂﬁf/\@qj IR EM AR E AR, TE
ANZBOELICL PO TEOL ) REEZIB LT, BEELTXTHEIZH LT T
RO O FEIfE->TND EFZTND,

ZHELPEICH L TTHRZBEES R EROEED X O ITHEREIT 1245 EIOIT2
W, TEIBRE & EBRE A O fe b AR 72 )5 #E (the most fundamental principles of international law
and usage)| (p.6)D 1 DITEX LTEY, LB > THAREITHRET U7 OFFEME-> 724
BEERHLOEE NS, £ LTHEE & BTN RNERGEKIFEE TH 5 B ARDFKiR % DE
BrodiE & SR A R L 725 N 7R D IR D BN S M LT, TANAKA MEMORIAL & 3505
THRDE D RILENTORAENTND,

W, BEICHBEAICEEE L TV AN 2 ICETOBEEIX - £ P EADTH B8,
HA LW S BEO¥E] ‘iﬁb‘?ﬁﬁﬁﬂ:ﬂ&@%(dreams of world conquest)ZINTIE Y | T
BEFIZEDIZADO—HBTHDLIOENSL, BKEERED Z ORWERINCE DX I D 25200,
(pp- 7-8)

of Amoy, Amoy, China, October 14, 1931. (J& 9 CEZ0k B 2885 H fofﬁf%ﬁ‘l‘lﬁkﬂ:%ﬁiﬂj\i%)
ZD~v=7 A ME, PEFEOIGERUIMN RA ViEL 77 AFEICHER S, IMEFFIZELE S
NTW5, LLT D A Manifesto on the Japanese Invasion of Manchuria 75) bOFIHITEHRICX ZJ AR
FEIRAZFLHEL L. Z OO SI FE T O B A AR UZFRAT D,
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Z D & 51T A Manifesto on the Japanese Invasion of Manchuria TiZ, [ H AR &5 BE O [E
FRVHEBFEROZ 21\ TR Y | WINREIIZDIFADO—HTHSH ] & BOKICES
LTW5s, ELTZEORAME LT, THHILEHED G KE~D 783 (former Premier Tanaka’s
memorial to the Mikado)| (p. 8)H R[5 & WO T, FEZMERT 5 7-DICITE T
EOFET D EMMEATHY . S HITHRANEIEREZIZR L TV < 72D iTF EOAEARAS
FIIRDHEVOARDO—EEZET WD, ZL T, WHOFHMN»D [AEE L HIT [0
N&E#ESTF72H O] & IE#E X 7= (was moved to righteous indignation and stigmatized them as
“brutes in the guise of civilized human beings”)| (p. 9)& 5 1894 4FE D = F b LWV RIAKER
(the infamous Port Arthur massacres)| (p. )DL o7 Lb T, AllG, EHEIERKIC
FROE LRI SO H0B T2 L AARITHRVIELEIE L TWDIZE00 b 67, HE{H
IRHTOR 22218 L, 2o TH A (Abal-1E) $hE s g X v hEAINE A O F
BrmENICERETHE LI, EBEENICIVEREZZEIEE N TS X LK LG
(dum-dum bullets)| (p. 9)TH o> T HFHHIK DI B 28R L T\ D L D720 b #hE S
NTWND LW TEFFZZET, mELRE WeERE EIZ, 48 TH AARADRD THE
JEIRRIETH D Z L DFEE LT 5,

Z L THREIC, BCRICAIT TRO LS ICFFA DD TH 2,

[ASRODFL¥ (an open secret)| (p. 9)& LC, FfF-E A0 LI LD ICHDDREHEDT
ICEZN TR T 2 BT [ HAD T{EE (Japanese agents)] (p. OIEiiZE & 17 LT
HENSMZESEDDICHEEICR>TVDEDTHY . ZHIE, TRITED S HRDEM~
DRENY LT D7D THD, AARNIBY 2k ~FREE LT 52 LICRITTVDZ
Ex DD (PEAN) L ODHETHDL, £k LTI o/MEFIZIESR & K04
LBV TS ICHER SN EEDOLEZATFICERD LD TH Y, [ < EVBE ORI~
12 23 Jj > H (the insidious propaganda of our unscrupulous neighbour) | (p. 11)DWE %+ /3 1ZFEA L
2% MY D, LT, HAOBHE TARYRITAITK L THEICHESCO TR 22528
ZLTNDEIICHET 2, XHEOAAXDRNIZOL D REATICEEL, WEh
BINFIREIE SNDETIZONEL ST ENRWI L 2MET DL L BT, ERENFS
DERREBROBRABETHL ZLIZH L THELIERWEZ LR >TWLH ENFE L, 4
Manifesto on the Japanese Invasion of Manchuria % %8 < < > T\ 5,

U EOENSATEND L DI, /MFIZIE, AR HEFAER 2 T P28 ThE> &
FETHDLDIZX LT, ERREEDIESE L AV-S 25 UAERSK ZIET 3 2 P EILH AR
LORAMOBEHER TH D L VORI TS & LI, TOBEEIIHREICE &
F25 2 LIFRESHRALIERL TN DEE NI RRRBIERSNTWD, £LT, 4
Manifesto on the Japanese Invasion of Manchuria 1%, % ® X 9 724X & KKK %2 57— KON,
7T U AGRE A YVEE——IC LV UIRIEL T DD TH D,

ARIZBWTE, ZO/MFORRT D [HE] OERMEICOWTHRETT 22 L ER
TEAR<, MEICLTWD DR, ZOo/MFDOERIBKRE ., ZORKERLIZSH [H
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B Thsd, LrLerb, Zo/M-2SEMEE»26 1 VAR T CHRSILTND
FHEICEHL UL, WEEIDEMNELDEZATHA S, 2O/ LLRT O
JELRE R E XN D, Lb i, RV, 77V AGBESSFIRL TS 2 &b %
ZIUE, FEIFIEFEEZL RV EV S THHRE TOHMMAHEV ITHET E RV, F
W EW D DITEEICD DD FEH O F TR W—KEB TR L TEEX 2 Thidnz v EL<
RBHEHH—— 9 T THPET L0 OERIVEDOHRRETH 5, il TRE2Y
IR RN L, YRR O PEBEMITIRKIELZEZ L2249 L, [HERIEN 0 68
FELTWe M SN2 O T, EMKZEOHIRE N HEEOBRE D SHEHREZIE L FEL T
BEITL2ETIIPRVOABEZELT-THAH, £bEH, EMRFOHEWMEN DL HITL
%iﬁ@%ﬁf%étéﬁ%ﬁkﬁﬁ%ﬁﬁj%ﬁ@%k@f&%é#oHﬁ%z%ﬁﬁ
IZED & D RN RAiUE, SHIC—EBEAREZZE WS ELDTHL6, HERID
BB CIX 72 D> > T DD,

WSRO ENFE D & 3%/ M- D AR E T o I D FEfil ﬁbf\%25510®ﬁ
e LT, 1929 FEDBPE T TITRREDO N DT b B —3HY 72 £ TITER A RIS
LTWT, ZONEIERAPERIAZD->TEBY . il ﬁﬁ?é%é@@iﬁ%Fi%J
BHRERNCEPN TWIED TRV E W I RENTE LD TH D, LUIS A THER
H)DBLEDIZAT 47 THRY BT b, ZORESHINRP Em S TWnWbH oz, H
RFZ BN TS B EDORMZEA TR E I, ORISR P REF S TW oD TIERW D,
HLLEODRELT L0, REBAEED [HE) 27 L-onE W) iidks, EE5L L
TIEHEREIC L2 4K THkE] OB L FRSHN TERVO TEIUTITRS LB AL
WS, D b 2D 1 OOFNERDN, BOR~AARD HEFIER~OE L] ZiEnd 5 2
ETHhHoTZ LIXIZOEILERINLH LN TH D, FDTDNRTH DL ELILDOEFRIME
LI TWT, MIEFEO%MEZEEZ ANT Zo/MibF+Z2 I LT, A AREORZE~DR
By HEFAERR ) Ofiks Tod 0 R0 CUIRCKFEEIC T 2 L T2 FARD L5 & Lz
DTIERNEAS Dy ZDOFRER——Z N FERIOFERIER D E 5 TN B R0 —
—. ZOHAREGEGHIIFKICTET D [Hifim S ARECHIR Lo Th o7z,

e NG A LARE O A AR B OMGRILR OE L FFE 2B F 2 uX, EFRo/hMib+o TH
ALV BEOWE] o HREROZE ] OFRITHER D T 00 2 Tlide, FEFIC
FBEOBWHARKEOM T CTHLEBZZLNLE LiLZe, LoLaens, [REFIL
K] LW TR AT XD T THRT U7 OFMHELERT2HAROBRITHEETERND

D, APSCENBDERITER/NFICE D L TOBAFEERHZB W T, 7 2 U JKpES
3~Dyﬂk@~05$$®§&%ﬁ%¢5$9@aﬁ®ﬁﬁ%£%iﬁgﬁwo%o&
t. BROFRT D (707 O] EIFECKFIRO 7 T RHRHIZR T 52 L TH Y,
ZOERTHKDHERMPERHEAIRE L EIZRDDOTHLIN, TOZENARIZLD

MEFAEIR) OFEO—BRTHY , [RFELNE ] 2L L%, I —1 v SKEPT 2
UBKEEETRERTLASEMETERL TV ZEEAHAERERLIZEVWZZDTHS D
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75‘0 ZAUTKET 2 BFBA ML AN 2 IR TR e & E Coldhz R L 72

DIZH D Z EITHPRR, DWTRP G, SR E £ TOMRILIZ L » TAARFELE L2
%W%K@%émkﬁffi@< HAFED S MM Z O b O bIHED kg Z iz 7= T
bolo, TEMARIED, AARFEOSHMENTERIZAET 2 2 LITEFLrnZbD0, GHQ
(ZE D HEHNCAMEREIC L DEBRERPBA LI LICLY | W FL) OB E
HAROESIEMITEZRZ 5D Z & Lol F ZIT, 4 Manifesto on the Japanese Invasion
of Manchuria TO _EFLD > F ) FOF 1238k O H KOS FEHCHAATEND Z LIk
STeDTh b,

4. BHYIC

ARNZFB T, TANAKA MEMORIAL & A Manifesto on the Japanese Invasion of Manchuria &
W) HFETHIR S NZKGEIC L D 2 ORI 2B LIZOTH 508, KI\IO 11930 444
DH - HFO [EE] AWEIZOWT (3)) 2B\ TiE, BAMOKEEE (KHAGE) 1285
FIp OS> % TIOZ L FH) FIEIZEZ 0 o835 2 & T, 1930 0 LRI E 5
FCOAARD MHELEMR] 27 - BT 52 & 2RlkAH 5, LT, KRR THITLIZTE
Mo ML) AEL T2 2 &ick> T, B - PHlEOWMENCES 2 (L) AltEz
LT DR (SHL-VULOFES) OREZFELNICT D,

OARFRIX, 2020-2023 45 EF H AR RS B ZIF7e 8 Bk 3410 X A 08B0 7E (C) TTHIfty oOKE & £k
M T EVE ) OMOB NIRRT 2498 ) (WFICHREE : 20K00388) DOHFEMED 1 > TH D,
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—XUREEE) « FENNHEICF L BT ) —

N A2 ik

1. [XCHIC

BEOBRIEZ TH D A4 (Wu Ming-Yi) D/INei The Man with the Compound Eyes (J5
B TEIRAD 2011 4F) (I2oWTid, A=A MZ U T OHERTHRY DFAVDEZT Lo~
A« T4 & (Alexis Wright) @ 2 DD Eiff/INit Carpentaria (2006), The Swan Book (2013) &
DTN T, d Ll &b, Z0E, S OER/NGE [FHOE—The Land of
Little Rain] UL [ R2H)) ZFIRACTRICEY . ZoEBEES Bl e = —1 2018

(Post-Nature—A Museum as an Ecosystem) (235N T, 2018 4 11 H225 201943 HE TH
AETHINE AT AE CTRAR SRS [ ) Th 2 2 L ICHkZ R 2 72, BAGERORE &
ENFIZIIE, BARRE TR, BEICERINT 6 oOEER (5 H 5 RITRAHOE
i) OENCRUFREIN, BESRGEZTINS ANBIE, HEE 1 BT >R U2 T
LV, MOIENTED (243) EWVIHLDTHHT, TLIZ VA = T4 D [THOERROR
F55] (57 ‘Odyssey of the Horizon” ) & F£7-, 2017 DO T =Y 4 7 « B2 F— 1
DA—=A N7 U TEMORERMERL, 7 ) ARVATNOTRY PF DT —F 4 A b Tracey
Moffatt ® My Horizon (2%t 5 U AR AL LTAWESNTZERE CTHDL' AT, 2D 2 AD
EZOAWEIRENCIZ E Z ST 2 b 0N H 5,

AARGEFRICAT SNTBAE D [#50) IS kiU, THROE] 7 AV hoRA Frv—- 7
AT 4V ITVEFR, AT U —« A —RAT (D The Land of Little Rain (1903) /S H-7-4% A b
NTHY FIRAICHREEICH BIEE LTIORFEL A MABROINTWD, FRED )
IR DN NTH, FET 580 THHDLENH236), TLIZ VAT A MDA
KT 4 A NET /NG The Swan Book 1%, KUEZEBY DR BETA D V)3l BICFE S VT2 T 078
Kz RO TER L 2D ARERINTZD, TRO KL TiE, AR SHEECEY, AFLSOfE
DEMBEZ SHVARKMRAZHNTW D, [WOE] © 1 HEOEWT e —7 T, RIZ
for < HE TR, BRI E BBl OFANAE D LER DA A—V 0 [EFR) 355 L |

VN T L7 R« T4 b THEERRO TR — e RCFE LR SUFE 2 27 SKFE (e
) ##) [Cultural Formation Studies V——5 7B U LILFINFZE 7 1 ¥ = 7 b 2022] KKK P
NSCEEHFGERE, 2023 4F, pp. 46-52,

-61 -



2NN

rﬂﬁ@%’rb‘%élﬂi%5ﬂ§7§§[ﬁ%6f\ M HIEITNT TS (5) EFED, T rBE— 7T
KNTWDHEHIC, ZOEREICE, &, K i, IIX ¢ F@F’%E/%m\ B
Y| DX AE R %m%a“é/\/&m\icu\&ﬂ;%vﬁ . TEDOEM 2T
LED & BRI LZE SIS, HdH, BS ’Cﬁ’(ﬁ%@’i’ LTLESRAT]
(5. THSIHE) LD X HIC, ROATHELBEZ TEMZG > ZHE, i L
TLEI>D%, B2 RNEETHELTLE D D LREKITELETWD,

JFED [Nzl 13, £72 TROWH) O] =EEHER T A2 S AR bR S
%o The Man with the Compound Eyes (T#8IRAJ]) X, PDEOBITI LEFHE 5 T I DI OHK
(BRIFBADHE T LA D) ITHFFETHREFZIHER S 5 KEEO /NS 72 B O 03 KF
FEZERAZE S, BB OMMICEREIEY & E T 2 BB NER IND L WO HIEDD
BV ORI & D HMLE ORZBEFEYIMEE O Z & Bmeh i Zodr s s, —J5, [EIRAL
ERUKIERKREBERICLE [ROB] O TEZ LIz &) 1[cid MEIRA] o
BB ORE L, Z A NORZ S OFHEOMLEN G| LS OZBEREM LB, & 2 4 A
DFNTIEIZED S v~ T« TR EGHb S T ERER O Z L AE K S, BUFRN
BB 7 BANCRBEIT 2 E WO RREER L 2 WEERHF Lo T, FHEILIE LK
HIIFD Z L DI TR R L7 ol=Z (196 FEHND, HWITHERE D 6 DDER I
75 THROE] [ZiX, BENBAX I EEHRDIELK, T I X (WH=Regenwurm) ,
(750 R () 0ZFE] LXiZhdarBa—F Uf VLAY Ha RO A -k
OO EEITMH TS

Afa<ix, [MoE] o2 >08EE TRK. H%U\j(ﬂﬁ&%b\lﬂl (R - TR, MR HBUR
ARl Black Night, Black Earth, Black Range) |) & T AIZWNIZ L TEfEZ 50 (FUE

[ NGn{nf B2 & 55 S How the Brain Got Language?| # &V Hif, A3y v 7 RR=a—T—
7Y FANEE Y ¥ % b+ 7 LA A (JanetFrame) OFRE [N == XTI AL 720 <,
BRFENWH O RO UG TROIKE M cn y NAEERRAT =7 4 A b
Chisato Minamimura (F§ATTH) O A ¥V X FFEIZ L H— NEJE Scored in Silence® & & gk L
RIFG, FERWE L L TR,

2. TREAT. BORHERWWI ETLLLO TN)I=ZUFIFAL L]

23y FT U RR=a—V =T FADIERY v X b« 7 b A LO/NGUIL, HEKFE,
FFBIE, RO BB 72 &L WA b OB AT BN R E O S EEZER DS
Tbb, [T 7 7y bOMNE] (ZEFTLSEZHNTND UM 2017), 7 LA L
DR TN 2= Z XA U %720 (‘Gorse is Not People’) | DENAD DI A —H
F. FO—ANTh D, IVENSIBEMIEEE TH BAAO MR Z S 20T A — 213, MmpkEE

2 Auckland Arts Festival (23T, 2023 4 3 H 12~26 B, #EFEFEMNOA T4 v FE (EEE%
FRE L 7o A2 2 R Y — AEME) 23T, 3 H 11 HIZIE Aotea Square T LB & post-show
talk A YA FTIThiL T\ 5,
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Lo T URAL THhY ., BEAROITEICOREEZ LS (V2 2017:155), €D
FTA —HZITEEOEOEN LI —HICHWE Y ZEDOE TR EHBW AN 2= ¥ (5
SET)DFRNINKFE T TR OZEHifH (farmer’s curse)] (Framel05) EMEEILD) # R T, H
yERUL TFEAH DR (Frame 105) Z OIS DOMEE L L HITW W EFES ()
¥ 2017:156), 7 LA LOEROT A —Z1Efm L, B o ohenTdhsH 2
EMTEIRBIND Y, BRROFEBOEANRY 7 4 —1F, B TIIX (Fh) FHIC
2%, RARIIZOERICH LW TBBEED 7 /nT7 FIIX] OFHE ATy F%&
el LTHoOFTWn5,

HIASOERE T, ORI E Bl OFEARAY 7 4 —IF, B TTH T, WEEERE
(236) BV, BLOHEIIRERET [BHOS A LIRS, BB THEO AR TEN
WAR) (30) & MESHIAT CHEEE L 2T 7 KA Y NOMEEFEOEIZ TR S A OMETHH~
A Y —Kix, 77X A0F 7 ([BIRAD 285525 A8 (B S, BOLIRO GETR
FEROMNEDHS NN T2 KB CONTWERAYIO Y 7 0 — L | EEICHE T/
FENTZNERO RG] (32) 22 CTHOEFICH SN a sy ToFLoRE
BHFDOZNE~vA Y —REOTHE LTETH, V74— ZHSOERDORKE I BEFHD
T EENE | L DRITTEDFEE T, A LT T 2] (36) 12725 T
DI, INSTETTRZZRD] EIEPOTHELLALWV LD LI, D X 5 IBAS
THZ2DENDHMILTND,

V74— PREICEALERSOL IR o EonTIL 5D EE AT —REIANDLD
ol LB RO (DT (AXAOIPBRIFEINIZT) ITROKEFEE, OHHE
bz ExnblEolz, Lo, M L7aMRIZ 3 BRRICT X TFEATLE VY, D
RN T o LIRGETELLIFZ OB D700, ZNEDBERILZIEZOI DI NoT2D0)
(15) &, BRDSEIAMEE) Z L ITho 22 LIRS By, Z0EBDY 7 4 —
L. 7 A LDT 4 A RET /NG Intensive Care (1970) DA BE N —@UL) S5 HEE
(U2 2017: 149) L RIERIC, THEPR) OEMEEFITWEW TS (Chang 245), &5 & &
HEGE T F— R—BOMEIRIZ O\ THY . F— RF—&iX M#EL72) o2 st o)
(18) D& ziAte,

THOZANE, EER LT 505800, Wob 9 oW THIEIEY Ry 7 4 —
X, 0T, BORHO TICBELEZ TS, HEAHIIX ([{h) 272> TRIZE VAL,
RBoh by ofEIcte ) Z L2 BgT 5 (17), BF, MEIRREEMIEGEE 2 B - T
WD~ A Y —KIX, V7 4 —DNER3IFEADE X NAEDOIERPEE 2> 7200 &
) TR D S BIZHREZENT] 20) ©L 720, F 1HEEOZRAICRE DI ENEM %
HRTCWEHRRD [HE AT L] ORET, 3001 OEREICRY, THIE LD
FTTEWIET ) (23) 1Thed, BEREDLZ ZEICHSL, LEICREDIWVWAIZTDHY T
4=, RIS ) L7 I X (INh) OARRIZE v Ohd, TR & T
ey, RWTRFIEF L, DNERBFE] L2b, ANHOHLIESE bW T I% e —
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FEICHERNIZE D ZH, T2 FEHFIALVTRIZAZRWREZIRICEZ S (18) T I XL, K
RO O 2 IFRA T, T I ZRENICEZ DZOE L, BMOMHROERERZHEIC
flDAEMIRIZ E T2 B HITHRES %%t%#ﬁ%@aﬁ&%kbé

V7 4 =X D%, ROFR TATWNIC L THEHEEZS0] IR T 5, BRE Ko7
FANADEFEDREN F o x L% 1 H#F'sﬁf%i 0 %BED THE R ff%’o &b /X/W).EHD Z
INSRETRIZEDON N R A BRI, TABIZE S 2 e b EETITLH L, BBRX
R EBEETPITLH) (57) LU D, Z20HOHONE ZHE LI THRNTL S

WKL, D UNETp) DT (58) WZDY 7 4—ThHYH, ZOHSVN, hET
ENZROVHIREFFEICGZ, RUT 4 TRt 585 W THH 5,

3. TARLADICLTEREZZS)] —HLVWEEOER, FESELFEER

[TROE] ©2FEOZOEREIZIE, X0 SRR W Ao emean a5 4
TITAR] DOPVDFEREE AT v TRz E LTHOF b TW5, ZOfffaid, TR Z K
ST EAADHE RO (FEED=y 7 X —h) 7, r%@%&rm\mdﬁ“%% v
DOMICHBANCLEEZBL L, _ANDaIa=bF—Ta a0 Siw5, WEEO RN THE
BB TCODHAERETH D,

FEAAOFE, IFEBERZOBEO L LI TN, FEIRA] OVED L 51z, IS
WIANLEEEHE VGRS, BRSNS M T AJE (236) 7228, I3 L CIEIENRE
B @43) 28 b, BOFZ EMICHMRICEZ LD L2 LN TE S, BBUTE I X
AL R T, EEADTETORIZES LTS (45) DR, N T, REpIcHE
F L. [BOFOHIEE] (236) (272508, BEBLOFEA & o MFIc, 28K, BhxE kv, o
ANVRIZ K DR R (54) L2 hvs,

KAIE R OO T, AIEOHBRDOEANAY 7 4 —IZHE W, fRWT 7 ZAEFIC
AoT2I3IRXEEL 9, SIADASTET T AEE T, B TEW N U2V EHTZ & X
IKTE TR 72 B OF IR, o TREER L, FLiE L7oAI3E - T EWViRn] (59) A
S, BV MUV EFIT THURO 2N TRICHERE PO OFLIBEMFORR £ L0772,

ITFIFFREEEB Y LIRE L, 207 AT [ZIENT) L0V = LADDHFITH
SV, TZEDT ) 3FIC ROE] EWOIFHLWY A v x—bx 525, ZOAFTOZE
biZ, EALDBBIOMRTCOTAT T 4T 4 (22 & amBE LTV, I LVWE
FEEEA L, InFE T ISENHARN] ZEITMATHER, SIXZARICTELS SAD 5
B DHSDOEICEALTWIEZ & FROEE 215202 TEDH 2 LITROL<, TRW
PRREFERE A NEIZUT T2 20T ) 18, Kk THERREDSWE DO N— R 4 v F o 7| i
R, BOFLZENZZ LDRWATBIL, BOFERBLT 287272 155 28R LED
ET5, ZOWBRTEARAGZ, ONICFFTERERNWIENEI DD, £, WkdE
BTHLRERVLORH D Z L 2R T D, ZOFHLWSFEORRIT, 7 LA L7g ED/NGR
DEFEOR & b IR TIZAR W,
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BHEOBETIE, BOH] ZF—A0 [BVHEE] ONF) C02hcBng L, A
ﬁﬁf%ﬁ%&%ﬁ\%o&ﬁﬁ@ﬁﬁﬂﬁﬁf\:734774X;5Zt%mrmﬁ/
D /R T/ D HRN] DY A &k D, REDHEIT, tROA DY A LKAV R
WIEED, NI A4 074 A& RO BUVGALTEZ OB, TREBO X 9128 A L
W2 DOPE] (T2)EHITEEST2LID0a T T AT 7 A ARFFHIIZ Z ANOBIZE N, —
NEDRSHPDOEINTIHENEOWDLGHEbH LR &, itd\?v@ I2ELLERD,
SIFRENENEZEZO L, KBIELEZRAEZ N2 2O TE- &0 LB, ZOFEITAICH
Bl 2727595, TR b0 IEP 2 AT TZEHPIZEH NG D ERHE X | FROBROIRNC
REWELT2] (73 TSI HE) NRD TR IL F XV TI I AN 7 40— 4
) RO EROVENEDL OIE, BOORESESAEM~OEFEEDRNY 7 4 — D%
BB, Y7 4—07aT A7 AMBICHLELL T HEONEFZ TN bDOTHLI L
R L TWA,

2023 4 3 HICA—27 70 FEIRET, an FRICREZEO#H LWEIEIOR L LT, 250

BEROE LN A T4 (AN =0 7) EETREINZ, ZO0E2N, B
RATIEBOHS Z BN TS HRANT —7 4 A b Chisato Minamimura (F§ASTH) O T35
CLHIREFE, TUOXNAMEGE, T = A— g XD — NEJE Scored in Silence THo7-, H
SRR 2 D Minamimura (37 ¥ # VBMEH T2 9 £ <IEH L T, 0 50\ FiE
EREEFHRAC R D M AT o TV, BERBEDS WE DN RUER TRED A B %4 5 O 72 WS T
EDEOIZE B D, EryvOWRELEN DTS T KOBRAE RRIZHDN T <
B2 D EVHIFEENREFREL, £ LT, BIROMSITIBN T, FERFEN W DK E%)K@%
HET LSRR ECONTHRADLDE LR Th -T2, HATHALIUNARKAIEZEE T
ST, EORAXRGESZ A Fp [TEBROFRE] TH2Dix, LT U RIS ORER
FANA, KFDBEOFDFFEDA A —T L EHR D | BERV, FEAWE &/ 23 I FHIE
Z L TCWHH AT L—7 Candoco Dance Company C{E#)% L C X 723 Minamimura O AAfE
BT VANV c X ADOFH LWATREME AR LTV 5,

4. EHYIC

TV YA T4 MR 2023 4F 4 HIZHLIZHHEDO KR/ Praiseworthy 13 Miles
Franklin Literary Award 2024 (7>, 3 DOEZ5%E Uiz, THERREBE(L & HERIAE D 7 1 L 2
JEYLZ Lo TH I b SN DR RIETE ] (‘planetary catastrophes of global warming or global
viruses’3)  (/IMZ£2023:51) DT RFKEH< 700 HEE B2 5 ZORR/NLED, 4k, 4
—ALFV7 22—V = N, BRUORFRRBBE O T — b L3RBT 28k% e flo
EMOIEDT —<IZONTEIEL TNE T2,

3 ALTUN AR AN 22745 (https://www.city.kitakyushu.lg jp/page/art-sdgs/artist/chisato-minamimura/ )
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MAFRIEESRAFZE(C) TAFTHE DI AEZ o < 5 F— KRB BEE O AR - BRI E 77—
NYB—v g ((REF /I, RS 22K00427) B IO, FBHIEB) 7 &/ F v
a TP D DR » JRIED (KRB OHFZE] (IRGEFE - AR, V8RS 24K00057) D8
AT TV 5,
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