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Introduction

Cultural Transformations:

Perspectives on Translocation in a Global Age
b 4

CHRIS PRENTICE, VIJAY DEVADAS,
AND HENRY JOHNSON,

We need to situate the debate about identity within all those histo-
rically specific developments and practices which have disturbed the
relatively ‘settled’” character of many populations and cultures, above
all in relation to the processes of globalization [...] and the processes
of forced and ‘free’ migration which have become a global phenome-
non of the so-called ‘postcolonial’ world."

RANSLATION HAS EMERGED as a central problematic of our

times. With its etymological root suggesting to ‘carry across’,

‘translation’ implies translocation. In the wake of Walter Benja-
min’s account of translation as a mode that is never static but performs,
striving not to be as close as possible to the original but to renew it, trans-
lation further implies transformation. Translation applies to media, cul-
tures, and peoples as much as to languages. Diasporic population flows
and the additional culture flows brought about by technology and the glo-
balization of the media are transforming our world, globally and locally.
Many of the world’s peoples are living ‘in translation’: inhabiting trans-

! Stuart Hall, “Introduction: Who Needs Identity,” in Questions of Cultural Identity,
ed. Stuart Hall & Paul du Gay (London, Thousand Oaks CA & New Delhi: Sage,
1996): 4.
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itional and transl(oc)ational realities as migrants, diasporas, the colonized.
Thus translation, in all its inflections, is shaped by often unequal, asym-
metrical relations of power, and by the politics of representation. Further,
such ‘unsettlement’ and asymmetry has not defused questions of identity,
but has given them new and complex articulations, while representation —
with its dual connotations of portrait and proxy” — is itself only possible
through the exercise of power. Representational acts of closure and naming
are simultaneously enabling and exclusionary, as they enclose and define
space at the cost of constituting an other/outside.
As Stuart Hall has noted,

Though they seem to invoke an origin in a historical past with which
they continue to correspond, actually identities are about questions of
using the resources of history, language and culture in the process of
becoming rather than being: not ‘who we are’ or ‘where we came
from’, so much as what we might become, how we have been repre-
sented and how that bears on how we might represent ourselves. Iden-
tities are therefore constituted within, not outside representation.3

While ‘becoming’ opens to the future and to transformation, and the very
notion of identity has been subjected to a critique that emphasizes its
instability and precariousness, Couze Venn poses the important question,
“how is one to account for the fact that people by and large in everyday
interaction [...] recognize themselves as particular selves who remain
constant over time?"”*

Venn suggests that “Self is not a fact or an event, it is not reducible to
the facticity of things-in-themselves. The identity of a person, or a group
of people, takes the form of stories told,” thus “relying upon models and
styles of emplotment already existing in a culture.”® He points to the ways
identities (as) constituted through representation enact a dialectic of stabil-
ity and mobility, location, and translation. Similarly, the essays in the

% Gayatri Spivak, “Practical Politics of the Open End,” with Sarah Harasym, in The
Post-Colonial Critic: Interviews, Strategies, Dialogues, ed. Sarah Harasym (New York
& London: Routledge, 1990): 108-109.

3 Hall, “Introduction: Who Needs Identity,” 4.

4 Venn, The Postcolonial Challenge, 107.

> The Postcolonial Challenge, 108.

® The Postcolonial Challenge, 109.
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present volume illustrate that people construct, negotiate, and maintain
their cultural identity and uniqueness through an array of cultural expres-
sions, experiences, and artifacts, consistent with Hall’s account of how

in modern forms of political movement [...] the signifier ‘identity’ [...
bears a] pivotal relationship to a politics of location — but also the
manifest difficulties and instabilities which have characteristically af-
fected all forms of “identity politics.””

Drawn from such fields as literary studies, music, media, visual and per-
formance arts, the essays focus on contemporary forms of cultural transla-
tion and translocation, broadly at the intersection of postcolonial and
global cultural dynamics.

Translation in postcolonial and diaspora theory has been taken up to
insist upon the impossibility of maintaining a pure and pristine notion of
culture, and upon the need to conceptualize culture as transitional and
translational; culture is always in invention. Within the discourse of post-
colonial theory and diaspora studies, translation affirms a politics of
liminality and ambivalence. Thus we find the figures of the hyphenated
subject (Hall), the migrant intellectual (Said), hybridized migrants
(Bhabha), the diasporic subject (Rushdie) constantly mobilized as produc-
tive locations, as excessive and unconfinable. Indeed, Stephen Pritchard
affirms that “Translation and transposition [...] have a counter-colonial
possibility,” and he cites Judith Butler’s observation that translation in this
broad sense “°

59

exposes the limits of what dominant language can handle’,
while also effecting “‘not only an integration of the minority into the
dominant discourse, but also the possibility of the dominant into the
minor, a counter-claim or appropriation. Indeed the very figure of the
dominant term can alter as it is mimed and redeployed in that context of
subordination’.”® These essays similarly exemplify transl(oc)ation, both in

the materials and practices they examine and in their own geo-cultural and

7 Hall, “Introduction: Who Needs Identity,” 2.

¥ Stephen Pritchard, “The Artifice of Culture: Contemporary Indigenous Art and the
Work of Peter Robinson,” Third Text 19.1 (2005): 72, citing Judith Butler, “Restaging
the Universal: Hegemony and the Limits of Formalism,” in Contingency, Hegemony,
Universality: Contemporary Dialogues on the Left, ed. Judith Butler, Ermnesto Laclau
& Slavoj Zizek (London & New York: Verso, 2000): 37.
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(inter)disciplinary perspectives, their enactment of the mobile, uncontain-
able, and hybridized condition of contemporary culture.

The condition of globalization has generally been associated with the
increased speed and density of ‘flows’ of peoples, finance, technologies,
media, and ideas, images, and ideologies — the “scapes” identified by
Appadurai’ — and the notion of ‘flow’ has often been affirmed as super-
seding the limits and confinements of identity, essence, territory, and so
on. While the term ‘flow’ itself connotes freedom and obscures any sug-
gestion of inequality or violence, Appadurai insists on the disjunctive
nature of ‘flows’, and the importance of the perspective from which they
are viewed, provoking such questions as freedom for whom, from what,
to what end? What ‘flows’ freely, and in which direction(s)? In the face of
the freedom of cultures and their products to travel, what becomes of
minority-culture property claims, the claims of (post)colonized indigenous
peoples to cultural patrimony, bids to retain or for the return of materials
that are appropriated or expropriated without consent? Thus the move-
ments of peoples and cultures examined in this volume, whether in the
context of migration or diaspora, tourism or the marketing of cultural
commodities, or the networks of digital communications technologies,
confront the problem that “If the fluidity of culture undermines the basis
for cultural authority and property claims, the fixity of culture risks re-
ducing culture to a static objectification that may well not represent those
it purports to.”'? At the same time, as Penny Van Toorn has pointed out in
relation to ‘commodified’ Aboriginal histories, but — we would propose —
with wider application to ‘cultural products’ more generally,

In the course of being transformed from one medium to another [...
they] have the potential to move out of the influence of one set of
mechanisms into the jurisdiction of others. They can shift between dif-
ferent markets, and between the market and other regimes, depending

° Arjun Appadurai, Modernity at Large: Cultural Dimensions of Globalization
(Minneapolis: U of Minnesota P, 1996).

19 Pritchard, “The Artifice of Culture: Contemporary Indigenous Art and the Work
of Peter Robinson,” 77.
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on whether we view them at the moment of production, distribution, or
consumption.'!

Such questions are addressed in essays here on world music (Johnson),
the musical heritage of small-island cultures (Bendrups, Hayward), and
touristic performances of cultural identity (Prentice). As they negotiate the
Scylla and Charybdis of essentialism versus appropriation or expropria-
tion, cultures, products, and peoples on the move further encounter the
dynamics of exoticism. In its persistence from early exploration and colo-
nizing ventures, the contemporary exotic feeds globalization, and vice
versa, as “an aestheticising process through which the cultural other is
translated, relayed back through the familiar.”'* Culture is subject to
“commodifying processes by which generalised cultural differences are
manufactured, discriminated and consumed,” a “fetishising process,
which turns the [...] cultures of the ‘non-Western” world into saleable
exotic objects.”’? Yet, just as Penny Van Toorn suggests that “at the same
time as non-Western cultures are annexed into the empire of capital, they
may in fact be availing themselves of new opportunities to perpetuate
their cultural traditions, strengthen their social institutions, preserve and
disseminate their historical knowledge, and further their political agen-
das,”'* so Huggan qualifies his concern with the suggestion that in a post-
colonial context, exoticism is effectively re-politicized, re-deployed “both
to unsettle metropolitan expectations of cultural otherness and to effect a
grounded critique of differential relations of power,”"” and that “The
choice here may be not so much whether to ‘succumb’ to market forces as
how to use them judiciously to suit one’s own, and other people’s ends.”'
Similarly, as Simon During argues,

! Penny Van Toorn, “Tactical History Business: The Ambivalent Politics of Com-
modifying the Stolen Generations Stories,” Southerly 59 (Spring—Summer 1999): 257.

12 Graham Huggan, The Postcolonial Exotic: Marketing the Margins (London &
New York: Routledge, 2001): ix.

13 Huggan, The Postcolonial Exotic, 10.

' Van Toorn, “Tactical History Business: The Ambivalent Politics of Commodi-
fying the Stolen Generations Stories,” 253.

'S Huggan, The Postcolonial Exotic, ix—x.

18 The Postcolonial Exotic, 11.
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The question is less, ‘are cultures converging under globalization?’,
than ‘under what structures and pressures are cultural agents all around
the world making choices what to communicate or export, what to
import and graft, when to shift cross-border allegiances and target new
markets/audiences, and when to reshuffle their own cultural repertoire
to exploit, bolster, shrink or transform their traditions and heritage?’!’
A number of essays in this volume examine instances of local agency in
the production, marketing and consumption of their cultures; others dis-
cuss instances of resistance to cultural expropriation while seeking to
escape imprisoning notions of authenticity and of insistence on participa-
tion in mobile networks of cultural exchange. They reveal the processes of
local indigenization of different cultural forms that Appadurai emphasizes
and Robertson has named ‘glocalization’.'®

Just as debates about globalization have disagreed over whether it sig-
nifies homogeneity or fragmentation and singularities, decentredness or
totalization, space/time distantiation or space/time compression, threats
to local/national (cultural) sovereignty, or liberation from authoritarian or
centrist cultural regimes, the term ‘translocation’ embeds not only a
spatial but also a temporal dimension, one that challenges the normative
(Enlightenment) conception of time as linear and progressive. In his cele-
brated essay “Theses on the Philosophy of History,” Benjamin argues that
it is necessary to reject an Enlightenment notion of time as a sequential
march of progress in “empty, homogeneous time,”"’ because such a view
of temporality, contingent upon a “causal connection between various
moments in history,”” resists accommodating those instances that cannot
legitimize the idea(l) of Progress and continuity. Benjamin proposes a
temporality that is “based on a constructive principle [which] [...] in-

17 Simon During, “Postcolonialism and Globalization: Towards a Historicization of
their Inter-Relation,” Cultural Studies 14 (2000): 388.

18 Roland Robertson, “Glocalization: Time-Space and Homogeneity—Heterogene-
ity,” in Global Modernities, ed. Mike Featherstone, Scott Lash & Roland Robertson
(Thousand Oaks CA & London: Sage, 1995): 25—44.

' Walter Benjamin, “Theses on the Philosophy of History” (1940/1950), in Ben-
jamin, I/luminations, tr. Harry Zohn, intro. Hannah Arendt (New York: Schocken,
1968): 252.

2% Benjamin, “Theses on the Philosophy of History,” 255.
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volves not only the flow of thoughts, but their arrests as well.”*' A num-
ber of essays here emphasize this temporal challenge in such forms as
repetition, interruption, uneven flows, instantaneity, simultaneity, haunt-
ing, and the ambivalent temporality of memory or commemoration. The
nation-state, in particular, is subjected to the critical disruption of a
‘sequential march of progress’ in “empty, homogeneous time” in many of
the following essays (Brydon, Devadas, Grant and Roy, McLaughlin, and
Edmond). Benedict Anderson’s account of the “empty, homogenous”
time of the nation is developed in Homi Bhabha’s postcolonial critique of
a temporally unified modernity arrogated to the Western nation and its
subject(s). He proposes that

postcolonial histories[,] actually provide us with an epistemological
and, indeed, political and historical critique of Western modernity [...]
not that we are simply interested in authenticating our different his-
tories as [indentured, diasporic, migrant subjects] but on the basis that
the cultural experience of those forms of displacement and exploitation
might show us the other ‘colonial’ face of modernity that contests the
‘western’ appropriation and interpretation of the ideas of progress and
transformation®

to ask, “what is the ‘we’ that defines the prerogative of the present?” A
universal, singular history gives way to dialogue and contestation, “to
blast open the continuum of history.”** There are essays here that argue
transience as the condition of the nation, whose borders are unable to con-
tain the movement of cultural products and producers; that posit its
always already contaminated cultural space against a fictive notion of
unity; that point to the instability of the homeland as imagined or re-
membered from diasporic space; that affirm the lost, buried, and fore-
closed narratives within the space and time of the nation; and that argue
for the political possibilities inherent in alternative collectivities.

The very possibility of engaging culture as a productive terrain is con-
ceivable only from a perspective of culture-in-translation. Drawing on a

2! “Theses on the Philosophy of History,” 254.

2 Homi K. Bhabha, “The Postcolonial Critic: Homi Bhabha Interviewed by David
Bennett and Terry Collits,” Arena 96 (1991): 49.

 Homi K. Bhabha, The Location of Culture (London: Routledge, 1994): 247.

2* Benjamin, “Theses on the Philosophy of History,” 254.
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variety of contemporary theorists in fields of cultural studies and cultural
analysis, the essays enact the performativity of translation as rendering
impossible the notion of a fixed language or point of origin. Nevertheless,
they remain scrupulously aware of their own locatedness in space and
time. Despite diverse geo-cultural emphases, what they share are perspec-
tives on culture shaped by the very notion of encounter — enacting cultural
encounter in their own positions and approaches. Many of the essays con-
cern Pacific, Asian, and Australasian contexts as themselves sites of (post)
colonial encounter and exchange, in the often fraught processes of nego-
tiating local values and global flows. They do not so much ‘use’ Euro-
American theory, reading their materials from a vicarious intellectual and
political high ground, as demonstrate how Europe, America, theory, and
indeed globalization may be apprehended differently from antipodean
perspectives, or perspectives on the margins of Euro-American power.
From the margins/antipodes, Western Europe cannot be considered with-
out recognition of its ‘Others’ — such as Turkish migrants — already within
its borders (Grant and Roy). Digital communications media, articulating a
virtual space in instantaneous time, are revalued from the point of view of
the persistence of political, economic, and geographical locatedness of
labour (Ryan) and embodiment of culture (Nicholls and Barratt). Global-
ization is revalued from a postcolonial Canadian perspective attentive to
the politics of how we imagine and name our collectivity and interconnec-
tedness (Brydon). Cultural locations are similarly examined from the
liminal spaces of disciplinary boundaries (Voci), or through materials and
practices produced from liminal sites contesting both nation-state hege-
monies and global totalizing discourses. A Chinese poet in New Zealand
interrupts the statutory biculturalism founded on a colonizer—colonized
binary, and English-language cultural hegemony (Edmond); South Pacific
students perform ‘their culture’ as cast through tourist eyes and expecta-
tions (Prentice); Australia is translated through Dante’s ‘Inferno’, and vice
versa (McLaughlin); a Japanese popular music group negotiates its Oki-
nawan roots with the global ‘world music’ industry (Johnson). In their
shared concern with the processes of translation — from one language to
another, one medium to another, one genre to another — culture itself is
figured as “initiat[ing] new signs of identity, and innovative sites of col-
laboration, and contestation, in the act of defining the idea of society
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itself.””” However, the essays also bear witness to Benjamin’s argument

that “in all language and linguistic creations there remains in addition to
what can be conveyed something that cannot be communicated,”™® show-
ing themselves just as attentive to moments of untranslatability. Devadas
invokes Lyotard’s différend, or phrases/discourses in dispute which can-
not be translated into one another’s terms, echoed in Nicholls’ and
Barratt’s reading of the South Asian diasporic “Ummi” in The Kumars at
No. 42; Bendrups shows how colonial history cannot simply be subsumed
by fusion aesthetics into musical reconciliation of cultures, but can
continue to signify oppression; Hayward argues that action research by
outsiders into the musics of small-island cultures should still seek specific
locally appropriate forms; and Voci maintains that images can signify in
excess of their pedagogical intent, their visuality constituting an element
of irreducibility.

The essays in the present volume pay close attention to the specificities
of these movements within postcolonial and diasporic contexts, both past
and present; the state politics of discrimination, persecution, and exile; the
appetites of the global cultural and information economy, the ability of
electronic media to recast our experiences of space and time; and the un-
even distribution of wealth viewed alongside the unpredictable emergence
of forms of agency. Whether emphasizing theoretical engagement or a
case-study approach, each points to the functions of cultural translation in
— and as — translocation, as processes of encounter, exchange, and trans-
formation, disruption, and renewal, revision and the emergence of the
totally new. Across the range of essays presented, culture — in the sense of
cultural materials and practices — is the object, the medium, and the agent
of translocation. The collection is in three parts: Part One contains essays
that deal with textual translocations in literary and theoretical instances;
the essays in Part Two deal with musical translocations; and Part Three
presents analyses of translocations across visual forms, from performance
to screen and other image media.

25 Bhabha, The Location of Culture, 1.
26 Benjamin, “The Task of the Translator” (1923), in Benjamin, //luminations, tr.
Harry Zohn, intro. Hannah Arendt (New York: Schocken, 1968): 80.
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Textual Translocations

Every language, every culture is impure, made up of several tongues
relating to a class, gender, region, geography, and so on, so that every
language and every culture are open to a double disruption of their
claim to speak for a unified community or to force a consensus: on the
one hand, it is open to the critique of the assumption of unitariness and
homogeneity — of language, of culture, of the subject; on the other
hand, the demonstration that the instability of the signifier arises from
the effects of the plural forces that determine its mobility makes pos-
sible the disruption of the authority vested in the authenticity or origi-
nariness of the signifier/culture.”’

The theme of translocation, conceptualized as a movement across borders
and a challenge to specific notions of boundaries, whether this be
national, cultural, textual, or disciplinary, is the general focus of the five
essays in this section. The first two essays, by Diana Brydon and Vijay
Devadas, offer theoretical interventions in the spatio-temporal questions
opened up by the notion of transl(oc)ation. They share a commitment to
the politics and aesthetics of contamination, presenting critical explora-
tions of theoretical questions and approaches at the forefront of postcolo-
nial studies. Drawing on arguments in diaspora studies and postcolonial
theory, they both advocate a much more open, comparative way of con-
ceptualizing theorizations on diaspora and postcolonial theory. Devadas
argues that this is crucial so that a responsible and ethical politics of dia-
spora can be forged, while Brydon argues that it is through such a critical
commitment to challenging disciplinary borders that postcolonial theory
can offer a critical hand to globalization studies. The following three
essays, by Alyth Grant and Kate Roy, Jacob Edmond, and Mary McLaugh-
lin, turn to the domain of literature to explore the force of translocation in
intervening in established regimes and modes of representation. Similarly
drawing on the field of postcolonial studies, the essays engage with trans-
location as an interruptive act that challenges and re-codifies the way in
which the nation is conceptualized, while simultaneously affirming the
fluidity of culture and the precariousness of belonging. They each explore

27 Couze Venn, The Postcolonial Challenge: Towards Alternative Worlds (London,
Thousand Oaks CA & New Delhi: Sage, 2006): 163.
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movements between places and spaces that re-signify different possibili-
ties of conceiving culture, nation, home, and belonging. In seeking to
‘contaminate’ spaces and places of purity that have definitive modalities
of categorization, these essays affirm a politics of translocation as a way
of locating the ambiguities and ambivalences that inform the social land-
scape. Across these five essays, there is a shared critical concern to de-
velop dialogues across cultures, disciplines, texts, landscapes, memories,
histories, and theoretical trajectories. This concern is informed and articu-
lated by a willingness to maintain a sense of openness that challenges the
desire for (disciplinary, cultural, and national) unity.

DiANA BRYDON, in her essay “Earth, World, Planet: Where Does the
Postcolonial Critic Stand?” asks what connotations, trajectories, critical
stances, and strategies are implied in terms such as ‘earth’, ‘world’, and
‘planet’ as terms for human and environmental, social, and political inter-
connectedness, in the context of the challenges posed by contemporary
globalization. She asks a similar question about the location or stance of
the literary critic in relation to a field like the postcolonial, which is not
solely literary: what do literary critics have to offer, and what do they
have to gain from other disciplines, especially in the social sciences?
Brydon responds to these questions by way of an analysis of postcolonial
theory and civil-society movements, and with a call to shift “the focus of
analysis away from the nation-state toward space-based metaphors, such
as earth, world, and planet,” on the grounds that there is an urgent need to
disentangle ourselves from “our different disciplinary values [... and]
think outside them.” We need to produce a “kind of disciplinary work —
[that is] undisciplined.” On the one hand, then, the essay calls for com-
mitment to a sense of disciplinarity that is open and contingent; this is
how postcolonial theory can gain from and give to other disciplines. On
the other hand, the shift from temporal metaphors such as the nation-state
to spatial metaphors (earth, planet, world), “stress[es] the ways in which
space is produced by human communities in ways that always incorporate
an imaginative geography, which in different societies has produced radi-
cally different conceptions of what space is and how it may be inhabited.”
Such an intervention opens up the possibility of forging an alternative
critical multitude that is not premised on the nation-state. At the same
time, however, Brydon makes an important caveat against thinking of
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such modalities of association as akin to the “‘ global soul’ arguments ad-
vanced by Pico Iyer.” Such an uncritical position absorbs the Other (sub-
ject, culture, community, and text). This is against the spirit of entering
into dialogue across cultures, texts, and disciplines, hence there is a need
to be cautious “about rushing too quickly to conclusions based on un-
examined assumptions [... while] pay[ing] attention to other modes of
knowledge production and priorities.”

VIIAY DEVADAS, in “Affirming Diasporas as National Antinomies,”
reads the politics of translocation through a critical exploration of the
notion of diaspora, tracing it across key debates within diaspora studies to
suggest that diasporic consciousness — its conjuration of other times, his-
tories, spaces, and memories — “can productively forge a cultural politics
of critical diasporic difference” to critique the limits of the nation-state’s
determination of identity. However, Devadas points to a paradox within
such a politics: the affirmation of a diasporic aesthetic as a critique of the
nation-state’s articulation of cultural difference through such formations
as multiculturalism can fall prey to marking the diasporic aesthetic as de
rigueur, and this is an irresponsible act. Against such a possibility, the
question that Devadas explores is how to respond, to bear witness, and
“enter into an ethical relationship with the trope of the diaspora, with the
‘lost’, ‘buried’, ‘foreclosed’ narratives within the space and time of the
nation.” Drawing on Lyotard’s notions of the différend and bearing nega-
tive witness, and on Derrida’s notion of hauntology, the chapter suggests
that an ethical and responsible relationship to the trope of the diaspora
needs to be underscored by a politics of impossibility that keeps the rela-
tionship to the diasporic trope open and critical.

MARY MCLAUGHLIN’s “Australian Infernos: Janette Turner Hospital’s
Translation of Dante’s Hell into Contemporary Australia” examines Hos-
pital’s ‘transl(oc)ation’ of Dante’s ‘Inferno’ into Australian space to argue
that its textual translation “into post-bicentennial Australia makes clear
the re-encounters and rememberings by which Australian settler identity
is destabilized.” Working through the optic of postcolonial theory,
McLaughlin seizes upon the liminal, ambivalent moments that emerge in
this translation of contemporary Australian politics through Dantean
imagery, and connects them to the larger question of the national imagi-
nary. As they disrupt the dominant perspective on the nation, they open up
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a space where the contemporary struggles of Indigenous Australians for
land rights can be articulated. Ultimately, McLaughlin demonstrates that
the act of translation reveals the “indeterminate, unmappable, and porous”
nature of the Australian national imaginary to disrupt the singular, unified
articulation of the nation. Against the normative construction of a unified
Australia(ness), she proposes that Hospital’s translation blasts open such
unities and champions a politics of plurality and ambivalence. In her criti-
cal reading of Hospital’s translocation of Dante into Australia, McLaugh-
lin thus both unsettles the authorized version of the ‘Australian’ subject
and calls for a reconsideration of the terms upon which nationhood is
constructed.

ALYTH GRANT and KATE RoOY, in “Between Mother Tongue, Grand-
father Tongue and Foreign Tongue: A Turk in Translation,” analyze the
writings of the diasporic Turkish author Sevgi Ozdamar, and her connec-
tion to the larger socio-political condition of the diasporic Turkish com-
munity in Germany, to articulate the figure of “a Turk in translation.”
They make the point that the figure of the diasporic (as translated subjec-
tivity) disrupts and threatens the unproblematic, unified articulation of a
German nation-state and a German national identity. In other words, a
diasporic epistemology re-codes and re-signifies established modes of
articulating identity within the nation-state. Grant and Roy further argue
that narratives of diaspora must be conceived beyond foundational, origi-
nary moments, and must also account for differences — translations — be-
tween first- and third-generation diasporic members whose relationship to
the imagined homeland, the country of residence, and the very status of
being in diaspora are not necessarily the same. As such, even the mobil-
ization of the translated subject of the diaspora must be open to transla-
tion, to changes and shifts within the diasporic epistemology.

The themes of nation and national identity are the central focus of
JacoB EDMOND’s “A Poetics of Translocation: Yang Lian’s Auckland
and Lyn Hejinian’s Leningrad,” which examines the works of the Chinese
poet and the American poet through the notion of translation. The argu-
ment here is that, as translated selves, both poets produce work that draws
from the personal experience of migration and movement, and connects
this to an affirmation of transience as the very condition of the nation.
Such a location of transience, of writing from a translated location, Ed-
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mond argues, “challenge[s] the increasingly transient boundaries of national
literatures [...] and exempliffies] the way national literatures are them-
selves increasingly caught up in a process of translocation.” He deploys
the notion of translation to demonstrate the fictitiousness of the cultural
unity of the nation (and national literature) as constructed in the image of
a specific (dominant) community, and calls for a view of the nation (and
national literature) as inherently ‘contaminated’, mixed, hybridized. In
other words, cultural translation “desacralizes the transparent assumptions
of cultural supremacy,”® and underscores the liminality of community
formations premised upon fixed notion of culture.

Musical Translocations

Over the last few decades, globalization has had a marked effect on
music. The “world music”/“world beat” scene is one part of the global
music industry that particularly highlights the increased accessibility,
commodification, and consumption of some of the world’s musics, but the
impact of globalization can influence local culture, where the nexus of
local and global results in the negotiation of identity through music. While
the immediate influences of global flows on local musical expression is
especially visible and audible in musical styles that cross cultures in terms
of shared musical traits, it is the localization of global influences that is
particularly significant when attempting to understand the effects of glo-
balization in local contexts. The musical flows from local to global and
back to local (glocal) reveal traits that are often immediately recognizable
in terms of their locality or global movement, but it is through translation
in both the narrow and the broader sense — and translocation — that the
contemporary production, distribution, and consumption of just about any
type of music exhibit multiple layers of meaning that have been culturally
transformed in one way or another. That is, music and place are intrin-
sically linked so that local modes of musical production,” whatever its
influences, can generate intense affect in local insiders.

28 Bhabha, The Location of Culture, 228.
% Martin Stokes, “Introduction: Ethnicity, Identity and Music,” in Ethnicity, Identity
and Music: The Musical Construction of Place, ed. Stokes (Oxford: Berg, 1994).
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Just as people are on the move and the ‘scapes’ of (late) modernity
influence many aspects of the lives of many of the planet’s peoples, music,
too, is on the move.*® A number of the various ‘scapes’ of contemporary
global flows that Appadurai defines are particularly visible in the ‘world
music’ industry,”’ as well as in local forms that are increasingly influen-
ced by global flows.*” Harris Berger and Michael Thomas Carroll, in their
discussion of global pop and local language, do much to emphasize the
importance of looking at local meaning, emphasizing that it is the local
that translates global music styles.>

Local forms of musical expression in a global age have intervention at
their core, but intervention takes many forms and can raise many ques-
tions pertaining to cultural identity. Three essays in this volume focus on
music, exploring locality in a global age and the effects of intervention in
helping to construct local meaning. Each chapter looks at a different cul-
tural context (Okinawa [Japan], Rapanui [Chile], and some of the small
islands near Australia, and the research methodologies used vary among
cultural studies, ethnography, and action research. What links these essays
is the way each reveals an aspect of cultural intervention where a
noticeably different music product is created that has transformation at its
core. Intervention in this sense is mostly concerned with hybrid forms that
blend local and global ideas, but the end-product is something that is
mostly perceived as an expression of the local, something that helps in the
building of local identity and cultural heritage. Henry Johnson looks at
Okinawan music that is in between the local and the national, but also

3 See Appadurai, Modernity at Large: Cultural Dimensions of Globalization, and
Krister Malm, “Music on the Move: Traditions and Mass Media,” Ethnomusicology
37.3 (1993): 339-52.

31 See Veit Erlmann, “The Politics and Aesthetics of Transnational Musics,” World
of Music 35.2 (1993): 3—15; Veit Erlmann, “The Aesthetics of the Global Imagination:
Reflections on World Music in the 1990s,” Public Culture 8 (1996): 467—87; Martin
Stokes, “Music and the Global Order,” Annual Review of Anthropology 33 (2004):
47-72; Timothy Taylor, Global Pop: World Music, World Markets (New York: Rout-
ledge, 1997).

32 Ulf Hannerz, Transnational Connections: Culture, People, Places (London: Rout-
ledge, 1996).

33 Global Pop, Local Language, ed. Harris Berger & Michael Thomas Carroll
(Jackson: UP of Mississippi, 2003); see also Jocelyne Guilbault, “On Redefining the
‘Local’ Through World Music,” World of Music 35.2 (1993): 33—47.
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between local/national and the global; Dan Bendrups examines a hybrid
music style that exists between the local and the colonial; and Philip
Hayward argues for explicit cultural facilitation as part of the research
process, something that, in its approach, must involve intervention.

The negotiation of cultural identity is explored by DAN BENDRUPS in
“Fusion Rapa Nui: Mito Manutomatoma and the Translocation of Easter
Island Music in Chilean Popular Culture.” Having undertaken ethnogra-
phic field research on the island of Rapanui (part of Chile), Bendrups in-
vestigates the rise in popularity of the local songwriter Mito Manuto-
matoma and his group Fusién Rapanui in Chile. Manutomatoma’s music
can be viewed as fusion music — mixing traditional and popular musical
styles. Having returned to Rapanui in 2002 after a successful career in
Chile, he draws both praise and criticism from the Rapanui audience for
what he did with local music in Chile and how he represented his culture
to outsiders. Essentially, the tensions originate in how and why Manuto-
matoma fused aspects of local music with Chilean popular music. On the
positive side, the new sounds are seen as an attempt at cultural reconcilia-
tion; on the negative side, some see this new hybrid music as a continua-
tion of Chilean colonial influences. Manutomatoma’s music, as a product
of translation and translocation, occupies a space of tension in a place
where colonial boundaries are increasingly obfuscated in the global age.
Bendrups outlines the island’s precolonial and colonial history, noting the
factors that have helped shaped contemporary music and current tensions
on the island. The mass media are shown to be an important factor in
creating these tensions, particularly after the exoticization of Rapanui in
films and documentaries dating from the 1990s. Bendrups stresses the
ways in which translation and location are negotiated through Rapanui
music. Manutomatoma’s music is Chilean music, particularly because of
his temporary re-location to the Chilean mainland, where he attempted to
integrate his music as Chilean, rather than being viewed as some kind of
exotic ‘Other’. Further, Manutomatoma’s return to Rapanui has been
achieved because of the continuing colonial link between Chile and Rapa-
nui. However, it was precisely Manutomatoma’s re-location to Chile that
allowed him to revalue his island roots and to express his locality through
music.
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At the heart of PHILIP HAYWARD’s essay “Interactive Environments
and the Context of Heritage: Culturally Engaged Research and Facilita-
tion in Small-Island Societies” is the idea of cultural facilitation, or action
research. As a researcher, Hayward is also a research activist, someone
who engages with the community being studied and who helps facilitate
music production through interactive environments in a context of global-
izing economies and media influences. Hayward’s work over the last ten
years or so has taken him to many small islands around and near Aus-
tralia: the Whitsunday archipelago, Lord Howe Island, Norfolk Island,
East New Britain, Mioko, Ogasawara, and Pitcairn Island. Hayward calls
his approach Culturally Engaged Research and Facilitation (CERF). In
this approach, he identifies and advocates a research method and type of
engagement suitable to the context where he is working. Hayward’s work
aims to identify the most socially appropriate way for outside researchers
to engage with small-island cultures, and his chapter offers many conside-
rations and suggestions reflecting his aim to achieve the best method in
undertaking such study, including the return of materials to locals and
ensuring their circulation. From publications to recordings, he argues, the
research is morally bound to return items and to facilitate their future
accessibility by islanders and non-islanders alike.

In “Constructing an ‘Other’ from your ‘Own’: Localizing, National-
izing, and Globalizing Nénézu (Nenes),” HENRY JOHNSON discusses the
Okinawan popular music group Néngézu, examining how it draws eclecti-
cally on strands of traditional and popular music from Okinawa, Japan,
and the world to produce images of itself as an ‘Other’ that can exist
within local, national, and global spheres. Néng&zu, which was formed in
1990 by the composer, sanshin (three-string snake-skin lute) player, and
producer China Sadao, has a history as a prefabricated band that is cur-
rently in its third totally different line-up. As an example of cultural inter-
vention, especially in terms of their creation and subsequent re-inventions,
Neénézu has a propensity to travel. The group’s blend of Okinawan and
world music allows them to be consumed in many cultures. From Okina-
wa, it is their cultural roots and diverse influences that are at the heart of
their music. But it is also their place in Okinawa, Japan, and the world-
music industry that shows them to be a useful case-study in the dialectic
of difference, not only in the Japanese nation-state but also in the com-
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mercial and global world-music industry. In recent years, Okinawan cul-
ture, including its traditional and popular music, has enjoyed increased
popularity across Japan and beyond. Outside its local setting, it is seen in
the nation-state as a locally produced ‘Other’ and in the broader world-
music industry as a kind of Japanese roots music. Drawing on the idea of
multicultural Japan,”* Johnson looks at Nénézu as a band that has been
able to exploit is local identity, particularly beyond Okinawa, as a result
of the consumption of world music. In other words, identity is displayed,
celebrated, and consumed within local, national, and international spheres,
where difference is strengthened through the processes of localization and
globalization.

Visual Translocations

It has often been remarked that the visual is hegemonic in contemporary
Western culture, and has become the principal mode in which identities
are constructed, articulated, and transformed. However, this claim de-
mands more precise nuancing if its complex significance is to be fully
grasped. The image and the condition of visibility have long been asso-
ciated with a politics of representation, from colonial discourse, described
by Homi Bhabha as characterized by “the production of the visible as the
knowable,”3 > and vice versa, to the postcolonial demand, in the face of
racist representation, “for control of representation.”® As Marcia Lang-
ton, an Aboriginal Australian media-studies scholar suggests, however,
“Rather than demanding an impossibility, it would be more useful to iden-
tify the points where it is possible to control the means of production and
to make our own self-representations.”™’ Such a call is implicitly cognizant
of Kelly Oliver’s point that “Vision, like all other types of perception and
sensation, is just as much affected by social energy as it is by any other
form of energy [...]. To see and be seen are not just the results of mech-

3 Yoshio Sugimoto, An Introduction to Japanese Society (Cambridge: Cambridge
UP, 1997).

35 Bhabha, The Location of Culture, 70-71.

36 Marcia Langton, “Well, I heard it on the radio and I saw it on the television—"":
An essay for the Australian Film Commission on the politics and aesthetics of film-
making by and about Aboriginal people and things (Sydney: The Commission, 1993): 9.

37 Langton, “Well, I heard it on the radio and I saw it on the television—", 10.
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anical and photic energies, but also of social energies.”® Visibility has
been championed as the basis for a politics of liberation, as progressively
transformative of social meanings, social space, social conditions, especi-
ally for those rendered invisible or misrepresented by hegemonic social
discourses, by discrimination of various types. However, as Peggy Phelan
notes, the relationship between visibility and power is not uni-directional,
such that visibility confers power; rather, echoing Bhabha’s point, she
suggests that power also confers and articulates visibility in such objecti-
fying forms as voyeurism, fetishism, and surveillance.” Further, pressing
as the concern for self-representation remains, the politics of the visible/
visual must take account of transformations in the very processes of
image-making and in the constitution, circulation, and consumption of
images.

As the essays in this section demonstrate, images translate and are
translated, are transformed and translocated. Yet the image, whether still
or moving, aesthetic or pedagogical, documentary or fictive, live or
screened, quotidian or spectacular, is inseparable from the conditions of
its production and consumption. Such transformation is most immediately
evident in the advent and implications of digital technology, such that the
representational nature of the image is shadowed by its technically gene-
rated immediacy without necessary ‘scene’ or play of light and dark in the
photographic negative, and its being subject not simply to endless repro-
duction but to indiscernible manipulation. But earlier visual media and
forms, too, are now seen to have been similarly shaped by their own con-
ditions of production, whether technological, institutional, or social. Jac-
ques Derrida has written of televisual actuality as “not given but actively
produced, sifted, invested, performatively interpreted by numerous ap-
paratuses which are factitious or artificial, hierarchizing and selective,
always in the service of forces and interests,” coming to us “by way of a
fictional fashioning” that obliterates the ‘purity’ of the ‘live’ or ‘real-time’
aesthetic it proclaims. Thus,

8 Kelly Oliver, Wimessing: Beyond Recognition (Minneapolis & London: U of
Minnesota P, 2001): 14.

3 Peggy Phelan, “Broken Symmetries: Memory, Sight, Love” (1993), in The Fem-
inism and Visual Culture Reader, ed. Amelia Jones (London & New York: Routledge,
2003): 109-10.
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[A] concept of virtuality (virtual image, virtual space, and so virtual
event) [...] can doubtless no longer be opposed, in perfect philoso-
phical serenity to actual [actuelle] reality [...]. This virtuality makes
its mark even on the structure of the produced event. It affects both the
time and the space of the image, of discourse, of ‘information’, in
short, everything that refers us to this so-called actuality, to the im-
placable reality of its supposed present.*’

Taking up the challenge of contextual interpretation of images, aware of
the means of (re)production, including their reception and interpretation,
the essays in this section focus on a variety of forms of visual represen-
tation or visual media. These include live performance, visual-text media
such as posters, the screen images of film, television, and computer
gaming. Although drawn from culturally and geographically diverse sites,
and employing different theoretical bases and analytical approaches, each
is concerned with the politics of the visual image, in particular with its
production, circulation, and consumption. Covering a wide spread of geo-
political and cultural territory, from China, the Pacific, and the South-
Asian diaspora in Britain to cyberspace, the essays insist on the social em-
beddedness of these processes, and each considers the political potential
and political dangers that confront those who seek to articulate identities
through visual representation.

Just as scholars working on images, from the traditional fine arts to
posters, pictorials, scrolls, films, videos, performing arts, and Internet
websites, have begun to break generic and cultural boundaries, PAoLA
Voci, in “Rejecting Words: Illiteracy, Silence and the Visual,” advocates
and adopts a cross-cultural and interdisciplinary approach to the study of
Chinese image-making to explore representations “crucial in the making,
the perception, and the remembrance of the Cultural Revolution.” She
focuses on the means by which rural China was defined by illiteracy and
silence in comparison to urban China, and, through a reading of two films
dealing with questions of literacy and illiteracy — one produced under
Chinese communist government control, and the other a later re-thinking
of Chinese language and culture — posits that “in a time where empty lite-
racy dominated, illiteracy and silence were experienced and mythologized

0 Jacques Derrida & Bernard Stiegler, Echographies of Television (Cambridge:
Polity, 2002): 3-6.
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as a form of resistance.” Against the prevailing view that literacy em-
powers, Voci argues for illiteracy’s potential to represent an act of social
resistance. She suggests that those who are literate are inevitably literate
‘in something’, their literacy formed and sustained in concrete contexts
through ‘available’ texts, rendering them vulnerable to propaganda. In
contrast, visual forms, such as posters or films, are “products of the offi-
cial political discourse but they also belong to a visual culture that tran-
scends the political discourse.” Thus, while it is not illiteracy itself that is
powerful, it has the potential to enable resistance to the Cultural Revolu-
tion’s ideology. Reminding her reader that she is examining representa-
tions of the literacy/illiteracy question, rather than historical events or
factual data concerning their relations and political effects among rural
and urban Chinese, Voci goes on to look at further examples from Chin-
ese political culture — musical as well as visual — that offer spaces of
dissent from official doctrine.

In “Integral Culture: Agora-Phobia at the Polynesian Cultural Centre,”
CHRIS PRENTICE reads the spatio-temporal rhetoric of this tourist theme-
park in terms of Jean Baudrillard’s notion of “integral reality” to argue
that the centre presents “integral culture.” Technologies of digitalization
and virtualization figure forth a wider cultural logic of programming and
immediate feedback — what Baudrillard refers to as a sort of “generalized
Larsen effect” — that contribute to the collapse of three-dimensional repre-
sentational space and its replacement by a fourth, “dimensionless” space—
time of immersion. Drawing on her own visit to the Centre, on scholar-
ship, and on print and on-line publicity about it, she argues that, just as
tourists visiting the Centre are incited to ‘become Polynesian’, many of
the performers have ‘learned their traditions’ in order to perform them at
the Centre, further pointing to the notion of cultural simulation. Impli-
cated from its inception in colonial incursions into the Pacific, the Poly-
nesian Cultural Centre may have developed through multi-perspectival
‘frames’ on Polynesian cultures, including those of Church/mission,
anthropology/education, and tourism/business, as analyzed in Andrew
Ross’s ethnography, but it has increasingly privileged the latter, to the
point where it is now explicit about its theme-park status. Differences are
aestheticized and neutralized through an emphasis on availability, accessi-
bility, participation, and absorption; recent advertising has humorously
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employed familiar reality-TV formats suggesting ambivalence towards
cultural difference. Prentice proposes that “The question, in relation to in-
tegral reality, is not simply where, but whether any frames can be drawn
around theme-park and (reality) television to maintain them as distinctive
cultural spaces, or whether we live in television reality, in theme-park
culture.” Prentice poses this question from the perspective of a postcolo-
nial concern with calls for the decolonization of culture, arguing that this
will necessitate the re-creation and re-invigoration of a critical space of
non-absorption.

In “The Kumars at No. 42: The Dynamics of Hyphenation, or Did
Sanjeev Take Parkie Down?” BRETT NICHOLLS and ANDREW BAR-
RATT analyze the British TV series as a sit-com/chat-show, arguing its
status as “a hyphenated text [...] which actively traces the experience of
postcolonial migrancy in Britain.” Focusing on the first episode of the
series, which — significantly — featured as guests Michael Parkinson and
Richard E. Grant, they ‘map’ the show’s basic format as offering a larger
semiotic of hyphenation, from the physical spaces of the set to the series’
relation to broader cultural politics in contemporary postcolonial Britain.
Careful to specify their analysis of the programme as it aired on New
Zealand television, they nevertheless point to cultural transformations that
have trans-national resonance. Thus the (South Asian) migrant experience
in Britain is represented metaphorically in the intergenerational dynamic
of the Kumar family, from the parents’ aspirations to assimilation into
middle-class British gentility, to son Sanjeev’s full assimilation and mass-
mediated aspirations to americanized-Bollywood celebrity, while encom-
passing ‘wild-card’ “Ummi’s” unassimilable unpredictability. Yet the
show also functions crucially as meta-television, as a show about the busi-
ness of television, commenting on the television industry and cultural
politics in Britain, shaped by market logic and the cult of celebrity. As
Nicholls and Barratt, argue, this forms the subtext of the encounter be-
tween the aspiring chat-show host Sanjeev and, in particular, his first-
episode guest Michael Parkinson. Further, what distinguishes this series,
which Nicholls and Barratt situate in relation to South Asian and other
migrant British film and television, is its self-parody. They argue that
“The Kumars powerfully enacts the shift to new market-driven modes of
television production in the contemporary world,” but that it ironically
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draws on “the ‘revenge of the migrant’ texts that have been central in the
depictions of South Asian life in Britain” to re-vision migrant desire as
emptied of politics. In the context of a post-Thatcherite hyphenation of
xenophobic society and neoliberal promise of prosperity, the series
confronts less the question of racist or non-racist representation than the
process of social, cultural, and economic mainstreaming, as the real issue.
SIMON RYAN’s essay “Transl(oc)ating the Player: Are Some Com-
puter- and Video-Game Players Also Unpaid Workers in the Information
Economy?” specifically discusses the virtual worlds of digital gaming,
arguing the inseparability of production, circulation, and consumption of
cultural commodities in the global age. He draws on studies of the poli-
tical economy and sociology of post-Fordist production to argue that com-
puter- or video-gaming are examples of digital technology that are trans-
forming historical tensions between play and labour, whether in terms of
the relative freedom of the former and the coerciveness of the latter, or of
the distinction between play as non-productive of economic value and
labour as defined as precisely the production of such value. In short,
computer-game players are being used as unpaid workers in the digital
economy. Just as the play—labour distinction is dissolved through a range
of strategies employed by the digital-games industry, so it both exacer-
bates and relies on such distinctions between the personal and the social,
the interior and the exterior. Ryan points out that the computer-gaming
community is made up largely of young and adolescent males, and sug-
gests that, in harnessing such affects and social processes as competition,
the desire for social currency, and peer-group affiliation, “computer
games enable the translocation of important processes in the development,
enhancement, and marketing of these digital commodities from the cor-
porate headquarters and hi-tech production sites of the [...] industry’s
dominant transnational manufacturers [...] to the bedrooms and living
rooms of the ordinary suburban houses of their consumers, in effect en-
listing many of the more dedicated players as industry outworkers.”
Offering examples from the marketing and uses of digital on-line gaming
products, he shows that “the entertainment content of computer games is
manifestly orientated around a process of marketing affect. The desire of
hardcore gamers to inhabit their worlds imaginatively and even socially
[...] directly and indirectly assists the games industry in the development



XXX1V CULTURAL TRANSFORMATIONS ¥

and marketing of their products.” In this way, computer games reveal con-
temporary processes, adumbrated in their industrial form by Adorno, of
the translation of play into labour, of relative freedom and even subver-
sion into socialization and coercion.

WORKS CITED

Appadurai, Arjun. Modernity at Large: Cultural Dimensions of Globalization (Minn-
eapolis: U of Minnesota P, 1996).

Benjamin, Walter. [lluminations, tr. Harry Zohn, ed. Hannah Arendt (New York:
Schocken, 1968).

Berger, Harris, & Michael Thomas Carroll, ed. Global Pop, Local Language (Jackson:
UP of Mississippi, 2003).

Bhabha, Homi K. The Location of Culture (London: Routledge, 1994)

——. “The Postcolonial Critic: Homi Bhabha Interviewed by David Bennett and
Terry Collits,” Arena 96 (1991): 47-63.

Butler, Judith. “Restaging the Universal: Hegemony and the Limits of Formalism,” in
Contingency, Hegemony, Universality: Contemporary Dialogues on the Lefi, ed.
Juidth Butler, Ernesto Laclau & Slavoj Zizek (London & New York: Verso, 2000):
11-43.

Derrida, Jacques, & Bernard Stiegler. Echographies of Television (Cambridge: Polity,
2002).

During, Simon. “Postcolonialism and Globalization: Towards a Historicization of their
Inter-Relation,” Cultural Studies 14 (2000): 385—404.

Erlmann, Veit. “The Politics and Aesthetics of Transnational Musics,” World of Music
35.2 (1993): 3-15.

——. “The Aesthetics of the Global Imagination: Reflections on World Music in the
1990s,” Public Culture 8 (1996): 467-87.

Guilbault, Jocelyne. “On Redefining the ‘Local’ Through World Music,” World of
Music 35.2 (1993): 33—47.

Hall, Stuart. “Introduction: Who Needs Identity,” in Questions of Cultural Identity, ed.
Stuart Hall & Paul du Gay (London, Thousand Oaks CA & New Delhi: Sage, 1996):
1-17.

Hannerz, Ulf. Transnational Connections: Culture, People, Places (London: Rout-
ledge, 1996).

Huggan, Graham. The Postcolonial Exotic: Marketing the Margins (London & New
York: Routledge, 2001).

Langton, Marcia. “Well, I heard it on the radio and I saw it on the television—": an
essay for the Australian Film Commission on the politics and aesthetics of film-
making by and about Aboriginal people and things (Sydney: The Commission, 1993).



=  [ntroduction XXXV

Malm, Krister. “Music on the Move: Traditions and Mass Media,” Ethnomusicology
37.3 (1993): 339-52.

Oliver, Kelly. Witnessing: Beyond Recognition (Minneapolis & London: U of Minne-
sota P, 2001)

Phelan, Peggy. “Broken Symmetries: Memory, Sight, Love,” in The Feminism and
Visual Culture Reader, ed. Amelia Jones (London & New York: Routledge, 2003):
105-14. Originally in Phelan, Unmarked: The Politics of Performance (New York:
Routledge, 1993): 1-33.

Pritchard, Stephen. “The Artifice of Culture: Contemporary Indigenous Art and the
Work of Peter Robinson,” Third Text 19.1 (2005): 67-80.

Robertson, Roland. “Glocalization: Time—Space and Homogeneity—Heterogeneity,” in
Global Modernities, ed. Mike Featherstone, Scott Lash & Roland Robertson (Thou-
sand Oaks CA & London: Sage, 1995): 25—44.

Spivak, Gayatri Chakravorty. “Practical Politics of the Open End,” with Sarah Hara-
sym, in The Postcolonial Critic: Interviews, Strategies and Dialogues, ed. Sarah
Harasym (London & New York: Routledge, 1991): 95-112.

Stokes, Martin. “Introduction: Ethnicity, Identity and Music,” in Ethnicity, Identity and
Music: The Musical Construction of Place, ed. Martin Stokes (Oxford: Berg,
1994): 1—28.

——. “Music and the Global Order,” Annual Review of Anthropology 33 (2004):
47-72.

Sugimoto, Yoshio. An Introduction to Japanese Society (Cambridge: Cambridge UP,
1997).

Taylor, Timothy. Global Pop: World Music, World Markets (New York: Routledge,
1997).

Van Toorn, Penny. “Tactical History Business: The Ambivalent Politics of Commaodi-
fying the Stolen Generations Stories,” Southerly 59 (Spring—Summer (1999): 252—
61.

Venn, Couze. The Postcolonial Challenge: Towards Alternative Worlds (London, Thou-
sand Oaks CA & New Delhi, Sage, 2006).

b2



PART ONE
TEXTUAL TRANSLOCATIONS



Earth, World, Planet
Where Does the Postcolonial Literary Critic Stand?'

20

DIANA BRYDON

Another world is possible?
Where does the subject of global inquiry or injury stand, or speak from?*

HIS ESSAY BEGINS with two questions. What is the appro-
priate language for conveying what is at stake in globalization?
What has postcolonial theory to offer to globalization studies? In
addressing “cosmo-theory,” Timothy Brennan suggests that “a brief over-

"I would like to thank the Social Sciences and Humanities Research Council of
Canada for funding this research, which benefited from overlapping support through a
standard research grant, “The Ends of Postcolonialism,” and an MCRI grant, “Global-
ization and Autonomy.” Heike Hérting and her colleagues at the Université de Mont-
réal inspired the essay through an invitation to speak in January 2004, and I benefited
enormously from their input at that time. Lily Cho, Western, and Lynn Mario Menezes
Trinidade de Souza, Sao Paulo, provided essential advice during my early preparation.
Chris Prentice and her colleagues at the University of Otago in Dunedin heard and
critiqued a later version in September 2005. I am grateful to them all.

% This is the motto of the World Social Forum, set up by civil-society groups in
2000 as a network of networks, originally meeting in Porto Alegre, Brazil, and de-
signed to function as an alternative to the neoliberal globalization agenda of the World
Economic Forum, which meets annually in Davos, Switzerland. For a fuller descrip-
tion, see Another World is Possible: Popular Alternatives to Globalization at the
World Social Forum, ed. William Fisher & Thomas Ponniah, foreword by Michael
Hardt & Antonio Negri (London & New York: Zed, 2003).

3 Homi K. Bhabha, “Unpacking My Library... Again,” in The Post-Colonial Ques-
tion: Common Skies Divided Horizons, ed. lain Chambers & Lidia Curti (New York:
Routledge, 1996): 200.



4 DIANA BRYDON =¥

view of a single decisive concept may be useful for illustrating a kind of
inquiry that is seldom taken up in cultural studies: one that links intel-
lectual producers to their own products in a localized matrix of intellectual
work.”™ In assessing three metaphors that emotively suggest how global
contexts shape a space for action, I will question the matrix they afford for
situating postcolonial intellectual work while briefly specifying my under-
standing of my own situatedness within these debates.’

This article remains a preliminary investigation, one in a series I have
written over the last several years bringing together a range of issues re-
lated to identity and belonging that have been bubbling up in postcolonial
and social-justice discussions across a variety of fields. I have focused on
how to write and visualize ‘home’ under globalizing conditions, how no-
tions of “cosmopolitanism, diaspora and autonomy” become newly rele-
vant under such conditions, how the politics of postcoloniality are changing,
how “the social life of stories™® functions in local and global contexts, and
how citizenship is being reconceived within Canadian multicultural
debates. This essay re-situates my fascination with these themes within
the contexts of earth, world, and planet, each of which offers global op-
tions for thinking space in newly grounded ways. If John Berger is correct
in linking the loss of political bearings to the loss of home as a “territory
of experience,” then such a task is crucial to reclaiming globalization for
poetry and the particular. Berger cites Edouard Glissant to argue:

The way to resist globalisation is not to deny globality, but to imagine
what is the finite sum of all possible particularities and to get used to
the idea that, as long as a single particularity is missing, globality will
not be what it should be for us.”

* Timothy Brennan, “Cosmo-Theory,” South Atlantic Quarterly 100.3 (2001):
661-62.

5 There are important institutional, national and disciplinary contexts shaping the
localized matrix for my thinking to which I can only gesture here. I itemize these in
more detail elsewhere: see Diana Brydon, “Canada and Postcolonialism: Questions,
Inventories, and Futures,” in Is Canada Postcolonial? Unsettling Canadian Literature,
ed. Laura Moss (Waterloo, Ontario: Wilfrid Laurier UP, 2003): 49—77.

® Julie Cruikshank, The Social Life of Stories: Narrative and Knowledge in the
Yukon Territory, (Lincoln & London: U of Nebraska P, 1998).

7 John Berger, ““I’'m getting into a train... I’ll call you later’: Ten dispatches about
place,” http://mondediplo.com/2005/08/14place (accessed 11 August 2005): 2.
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Although this sounds as if it could assume an additive model for under-
standing globality, I do not believe that is what is implied here. Rather,
the insight that I find in this notion is the idea that each particularity alters
the whole and so refracts understanding anew. For Berger, poetry, a mode
of thinking seriously endangered in our contemporary moment, is where
particularity most intensely names itself. With poetry, he claims, “We will
take our bearings within another time-set.”® These beliefs, he concludes,
are part of why he remains a marxist.”

The ways in which poetry and politics intertwine are central to the
postcolonial project and the resistances it has posed to capitalism in its
imperialist and late-imperialist neoliberal guises. Postcolonial mappings
take on different configurations depending on the location from which
they are charted and the dialogues that develop when they move into dif-
ferent kinds of social space. As a result, there is no single answer to my
question: where does the postcolonial critic stand? It is the kind of ques-
tion that we need to keep asking, and answering within the contingencies
of the moment, but it is not the kind of question we can just raise, answer,
and be done with.

I have put two epigraphs at the head of this essay, which function for
me as points of orientation within a wide-ranging exploration; but I do not
address them directly in what follows. They signal my attempt to bring
together discourses too often kept apart: those of social activism and the
literary imagination. This essay derives from several sources: my fascina-
tion with the different but overlapping resonances conjured up by the
three terms of my title — earth, world, planet — and the different trajec-
tories each suggests for how to make sense of the ways in which people
are reconfiguring spaces of belonging under globalization, on the one
hand, and, on the other, my wrestling with the various critiques of post-
colonial theory that deplore its anti-foundationalism, its lack of grounding
in particular forms of political struggle, or, as Peter Hallward puts it, its
“refusal of any identifiable or precisely located centre, in favour of its
own self-regulating transcendence of location.”"

CIET)

8 Berger, ““I’m getting into a train... I’ll call you later”,

® ““I’m getting into a train... I'll call you later’,” 4.

19 peter Hallward, Absolutely Postcolonial: Writing Between the Singular and the
Specific (Manchester: Manchester UP, 2001): Xv.

3.
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For the purpose of my argument, I want to bypass the controversial
question of who legitimately can be a postcolonial critic by suggesting
that, for me, the postcolonial critic is anyone who professes to be working
with and through postcolonial theory today. This essay is meant to be
descriptive and questioning rather than prescriptive. Each critic will find
her own ground. What I describe here is part of my own continuing search.
I seek postcolonial reading strategies that might prove appropriate to the
contexts out of which I am working and I hope that you, my readers,
wherever you may be located, will find some resonance for yourselves in
my mapping of these questions.

Postcolonial theory, as I understand it, requires re-thinking the founda-
tional categories on which the academic division of disciplines has tradi-
tionally been based, including examining the categories in which literary
studies has operated. In forcing a re-thinking of the status and role of the
nation-state, globalization has also compelled renewed attention to the
category of national literatures and the supposed ability of Literature (with
a capital L) both to reflect and to transcend the nation. Postcolonial criti-
cism, whether it traces its roots to anticolonial liberation struggles, to
Commonwealth literature, or, more recently, to notions of francophonie
and the post-Soviet imaginary, began with a clear sense of its grounding
in community and cause. Charges of groundlessness have come with the
gaining of some theoretical purchase within the academy, which inaugu-
rated a move away from geopolitical specificity toward a “world em-
bracing”'' level of generalization that linked postcolonial, postmodern,
and poststructuralist critique in a common philosophical endeavour: to
question the legacies of the Enlightenment and its modernity.

As a result, categories that have structured understanding of spatial,
political, economic, temporal, and cultural organization are now all in
question. The nation, the people, the local, the market, the human — these
no longer function as they once did to anchor intellectual inquiry and
emotive investment. They still function, but differently. They are no
longer seen as stable ground but more often as shifting ground. What pro-
vides the grounding, then, for meaningful work today?

" Gayatri Chakravorty Spivak, Death of a Discipline (New York: Columbia UP,
2003): 4.
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In Postcolonial Melancholia, Paul Gilroy laments “a failure of political
imagination” in which “translocal affiliations” seem almost unthinkable
outside “the limited codes of human-rights talk, medical emergency, and
environmental catastrophe,” attributing this sorry situation to the fact that
“the human sciences have become complacent.”'> While it is far more
usual to argue that the human sciences are under threat, and more anxious
and defensive than complacent, Gilroy’s argument needs to be taken seri-
ously."” As Gilroy sees it, Western society is in danger of forgetting the
lessons of imperial history and of the Holocaust, and is on the way to
repeating their abuses. But he also believes that we can reset “our moral
and political compass [...] by acts of imagination and invention.”'* This
metaphor of re-setting the compass is in use across the political spectrum
and already risks cliché, yet it expresses so compactly the spatial dynamic
implicit in the threat and potential of the current moment that it is hard to
resist.””

These questions of grounding and orientation motivate a range of in-
quiries across the disciplines and within the public sphere. According to
some, postcolonial theory’s greatest strength resides in its insistence on
asking these questions. To others, especially those who see “Western dis-
cursive rules, norms, and sensibilities as the proper context for global ex-
changes,” it is precisely that search for revised grounds that disqualifies
the postcolonial from legitimacy.'® In the broadest terms, postcolonial
work shares the belief that motivates the World Social Forum: “another

12 paul Gilroy, Postcolonial Melancholia (New York: Columbia UP, 2005): 5.

13 T engage this question of the complacency of the human sciences at more length in
my forthcoming article, “Do The Humanities Need a New Humanism?” in The Culture
of Research in Canadian Universities: Literary Scholars on the Retooling of the
Humanities, ed. Smaro Kamboureli & Daniel Coleman (Edmonton: U of Alberta P,
20009).

14 Gilroy, Postcolonial Melancholia, 52.

15 In their “Foreword” to Fisher and Ponniah’s Another World is Possible, for ex-
ample, Michael Hardt and Antonio Negri write that “The World Social Forum at Porto
Alegre has already become a myth, one of those positive myths that define our poli-
tical compass.” See Hardt & Negri, “Foreword,” in Another World Is Possible, ed.
William Fisher & Thomas Ponniah (London & New York: Zed, 2003): vi.

' Siha N. Grovogui, “Postcolonial Criticism: International Reality and Modes of In-
quiry,” in Power, Postcolonialism and International Relations: Reading Race, Gender
and Class, ed. Geeta Chowdhry & Sheila Nair (London: Routledge, 2002): 38.
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world is possible.” Such a belief, in being goal-oriented, sits uneasily with
dominant models of disinterested research. At the same time, in its future-
oriented temporal relation, it may seem complicit with Western norms.
Those of us coming from a postcolonial training within the interdiscipli-
nary collaborative research group studying “Globalization and Auto-
nomy” find ourselves negotiating simultaneously on both these fronts.
How many of the founding assumptions of disciplinary practice can we
throw into question and still complete our work?'’ Can describing the
world be separated from changing it, if we understand space itself as pro-
duced rather than merely given? Postcolonial work continually confronts
the knowledge that space itself is metaphorical rather than a given and
stable physical entity, because not all cultures conceive of space as colo-
nizing Western cultures have.

In reading a first draft of this essay, my Brazilian colleague Lynn
Mario de Souza Menezes drew my attention to this point through his work
with indigenous Brazilian cultural logics and the challenges they pose to
Western notions of space, agency, subjecthood, and especially writing as
a privileged form of communication.'® He explains that, for this commu-
nity,

writing, from an indigenous ‘visionary’ perspective is just the spatial-
izing of knowledge (knowledge becoming space and materializing;
knowledge reduced to a single dimension, and accessible to a single
body-sense, that of sight, rather than the multisensorial synaesthesia of
the indigenous non-spatial ‘vision’.

Seen from this perspective, as he argues,

writing diminishes rather than enhances perception and the very notion
of space itself [if thought of in the terms that writing establishes, will]
in all its subsequent metaphorical realizations — earth, planet, globe —
go[es] on colonizing our thought.

7 The first two books of this multi-volume series have now appeared: Global
Ordering, ed. Louis W. Pauly & William D. Coleman, and Renegotiating Community,
ed. Diana Brydon & William D. Coleman. As we prepare our concluding volume, we
continue to wrestle with these questions.

'8 For published versions of his work, see the texts listed in my Works Cited.
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“I see space,” he writes, in this context of writing “as depending on the at-
tendant concepts of sight and a seeing subject. When space becomes natu-
ralized, the presupposed seeing subject becomes invisible and disem-
bodied and escapes criticism.”"” Part of the task of postcolonial literary
critics is to make that presupposed seeing subject visible but without
privileging the sense of sight over other ways of understanding space and
inhabiting, dwelling, and living in the world.

If cast within a frame that continues to privilege Western notions of
space as something measurable and quantifiable, then Earth, world, and
planet may all be employed as colonizing metaphors, as Menezes suggests.
I want to argue, though, that they need not be subjected so rigorously to
the domain of sight alone. Auditory space may also shape our understand-
ings of these metaphors in different ways. Furthermore, what seems to be
the relative interchangeability of Earth, world, and planet on the most
general level can also obscure consideration of the significant ways in
which they differ as employable images of how we configure our relation
to space, and conceive of where we live and what it might become. Each
name carries different associations, which may be stabilized in writing but
which surely also convey different connotations within different contexts.
As used within the World Social Forum, ‘world’ signals a socially based
opposition to the supposedly impersonal economic forces of globalization.
The ‘globe’, as a ‘spherical representation of the earth’, derives from a
certain kind of scientific knowledge, a privileging of the visual and the
panoptic, and need not include humanity as social agents within its visual-
ization. ‘Earth’ has more varied meanings, some of which are more im-
mediately tangible: it can signify the planet, the people who inhabit it, and
the material that composes its surface. Similarly, ‘world’ can indicate the
Planet Earth but also all people on the earth and, beyond that, the universe
itself. Although environmental movements such as Earth First! advocate
“a biocentric instead of a homocentric way of looking,”*” the word ‘earth’
may be employed in the service of either vision. For me, ‘earth’ has a
particularity that neither ‘world’” nor ‘planet’ can match. It has a touch,

1 All citations from Menezes, taken from his email communication to me (25 Feb-
ruary 2004).

2 John Barnie, No Hiding Place: Essays on the New Nature and Poetry (Cardiff: U
of Wales P, 1996): 81.
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taste, and smell, a graspable concreteness, which make it more intimately
resonant of home.

I do not wish to make too much of these kinds of slipperiness in con-
ceptual orderings of how ordinary usages image our relation to global
place. I mention them because I think that they might help us to concep-
tualize the challenges currently posed by globalization. To me, some of
the most alarming developments in the current world order seem to derive
from the colonial experiment: the growing apparent tolerance for increas-
ing inequities, for torture, and the growing numbers of people treated as
“disposable” (Kevin Bales) or named as “illegal” (Catherine Dauvergne).
In identifying the “illegality” of people as “a new discursive turn in
contemporary migration talk,” Catherine Dauverne sees a dangerous
realignment of old ‘us’ versus ‘them’ diVisions,21 noting, further, that
“human rights norms have done little to assist illegal migrants.”** Kevin
Bales, in his analysis of “new slavery in the global economy,” and Paul
Gilroy, in his consideration of the continuities and breaks between old
racialisms and new, each identify the need for research into the history
and current practices of race that are not based on forms of identity-politics
but can instead address the changing forms of exploitation today.”® These
critics agree with Bryan Turner that “We do not possess the conceptual
apparatus to express the idea of global membership™* or, we might add,
of global accountability and global entitlement to the kinds of protections
traditionally granted by citizenship within the nation-state and claimed
more universally by human rights.25

2! Catherine Dauvergne, Making People Illegal: What Globalization Means for Migra-
tion and Law (Cambridge: Cambridge UP, 2008): 16.

22 Dauvergne, Making People Illegal, 21.

2 The Special Topic October 2008 issue of PMLA 123.5, on “Comparative Racial-
ization,” addresses this issue in more depth.

2* Cited in Sheila L. Croucher, Globalization and Belonging: The Politics of Identity
in a Changing World (New York: Rowman & Littlefield, 2004): 81.

5 And as popular books such as James Hughes’s Citizen Cyborg suggest, the very
idea of ‘human’ already seems too limited and inappropriate for what is rapidly be-
coming a posthuman society. Hughes suggests that the concept of the ‘person’ is more
appropriate than what he sees as “human-racism, the idea that only humans can be
citizens”; Hughes, Citizen Cyborg: Why Democratic Societies Must Respond to the Re-
designed Human of the Future (Cambridge M A: Westview, 2004): xv). In his view,
personhood and its attendant rights could be extended to “posthumans, intelligent
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In addressing inequities on a global scale, attention to the metaphors
that legitimate or disguise their practices should be helpful. This is not
mere theory unconnected to practice. As David Harvey reminds us, there
is more at stake than just “getting the metaphors right.”*® But we do need
to understand the metaphors we have, and how they are functioning, for,
as he suggests, we seem to have come “to an intellectual impasse in our
dominant representations.”’ As a geographer, Harvey suggests that “we
cannot deal with ‘the banality of evil’ [...] because, in turn, we cannot
deal with geographical difference itself.”*® I find this notion puzzling but
think that he may be suggesting the kind of critique that Spivak and
Menezes note: Western notions of mapping and measuring space obliter-
ate the particular space—time relations that derive from other cultures in
ways that question the very foundations of Western thought, and the resul-
tant inequities that they legitimate.

Perhaps terms such as Earth, world, and planet, in their urge to stress
interconnectedness, move beyond geographical difference too quickly. As
Joyce Davidson and Christine Milligan note,

Recent geographical work has recognized the significance of emotion
at a range of spatial scales. As we move ‘out’ from the body, emotions
are no less important but they are arguably less obvious, less centrally
placed in studies of, for example, the home, the community, the city

and so on.”

animals and robots” (xv). But whatever we name a new rights-bearing global subject,
the questions of how that subject might attain agency in making decisions to govern
global actions and in reforming or devising new global institutions to manage change
within the global sphere remain pressing. For a good introduction to some of these
questions, see A Possible World: Democratic Transformations of Global Insti-
tutions, ed. Heikki Patomaki & Teivo Teivainen (London & New York: Zed, 2004).
For a new research project, “Building Global Democracy,” see the website www
.buildingglobaldemocracy.org

2 David Harvey, “Cosmopolitanism and the Banality of Geographical Evils,” in
Millennial Capitalism and the Culture of Neoliberalism, ed. Jean Comaroff & John L.
Comaroff (Durham NC & London: Duke UP, 2001): 284.

%7 Harvey, “Cosmopolitanism and the Banality of Geographical Evils,” 290.

28 «Cosmopolitanism and the Banality of Geographical Evils,” 290.

% Joyce Davidson & Christine Milligan, “Editorial: Embodying Emotion Sensing
Space: Introducing Emotional Geographies,” Social and Cultural Geography 5.4
(December 2004): 524.



12 DIANA BRYDON 2»

Have we the emotional imagination to think space at this degree of ab-
straction? Or could the banality of evil derive, at least in part, from the
same failures of the imagination that denigrate colonized cultures? Post-
colonial work, along with the rest of contemporary inquiry, inherits the
problem of how to address the ‘banality of evil’, Hannah Arendt’s striking
characterization of fascism. Her phrase provides a context for what David
Dabydeen terms the “pornography of empire” and what Susan Sontag ad-
dresses as the unmet challenge involved in “regarding the pain of others.”
Harvey’s assessment of why we cannot deal with the banality of evil leads
him to question the ground, or knowledge-base, on which theorizing of
global belonging might be based: “What kind of geographical knowledge
is adequate to what kind of cosmopolitan ethic?”*" In exploring this ques-
tion, he notes that “postcolonial writings [...] have opened a vital door to
a broad-based critical geographical sense in several disciplines”31 and
points to “the extraordinary proliferation of spatial, cartographic, and geo-
graphical metaphors as tools for understanding the fragmentations and
fractures evident within a globalizing world.”** “Cosmopolitanism,” he
concludes, “is empty without its cosmos.”> A striking thought. The cosmos
of cosmopolitanism, in its various current revivals, is clearly not under-
stood by everyone in the same way, although it is often assumed as the
given ground for a discussion of how people should live together. Daniele
Archibugi’s edited collection Debating Cosmopolitics provides an excel-
lent introduction to the range of these debates, but does not consider
whether or not there might be a postcolonial way of understanding the
cosmos and pays almost no attention to the contributions of the humanities.
Harvey discerns an “embedded geopolitical allegory” in the concept of
cosmopolitanism.** Are there also geopolitical allegories embedded in the
three terms of my title: Earth, world, planet? If so, what are they and
where might they lead us? My personal first orientation to earth comes as
a gardener rather than a theorist. Gardening, in its practical and its literary

3% Harvey, “Cosmopolitanism and the Banality of Geographical Evils,” 290.
31 «“Cosmopolitanism and the Banality of Geographical Evils,” 298.
32 «Cosmopolitanism and the Banality of Geographical Evils,” 299.
33 «“Cosmopolitanism and the Banality of Geographical Evils,” 298.
3* «Cosmopolitanism and the Banality of Geographical Evils,” 302.
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groundedness, brings the cosmos “back to earth,” as it were. From that
base, I find myself wondering what kinds of communities are constellated
around new organizational structures such as the Earth Summit, and what
relationships those communities bear to the World Social Forum. Is the
environmental movement split between such orientations or are there
splits and overlaps that require much more detailed scrutiny? I suspect
that these metaphors are being asked to carry sometimes widely divergent
agendas. In a similar vein, the idea of civil society, whose groups so often
employ these metaphors, is currently being made to carry too heavy a bur-
den of hopes for progressive social change when much of the evidence
suggests that civil-society groups may organize as often for discrimina-
tory as for liberatory ends and may often find themselves advocating
band-aid solutions and charity in place of what is really needed: radical
reorganization in the cause of equity.

How are these metaphors affecting disciplinary practices? In English
departments, postcolonial studies began with a comparative nation-based
focus within a model of progress that linked the attainment of autonomy
and territory with independence from imperial control. Much current post-
colonial theory, although not the versions that I endorse, remains hostile
to the nation-state, advocating cosmopolitical, transcultural or planetary
consciousness as superior replacements. Yet the nation-state, at least in its
liberal manifestations and despite its many shortcomings, remains the best
provider of many public goods, such as universal public education and
public medical care. In theory and often in practice, it provides citizens
protection under the rule of law and institutional avenues for redress when
this fails. Many problems remain, but they can be noted and addressed. I
see no necessary contradiction between the survival of the nation-state
and movements toward conceiving of the world as an interactively global
space requiring new global institutional arrangements for managing the
increasingly complex interactions that globalization promotes. People can
operate on a number of complementary scales at once without having to
make absolute choices among them.

As a Canadian who benefits from the current global order, while also
feeling guilty about the many ways in which my benefits make me com-
plicit with it, I still invest hope in the nation-state as a governing structure
that can benefit all its citizens in a more equitable fashion and contribute
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to a well-ordered, peaceable, and just world through modification of exist-
ing international and global structures. I do not, however, believe that al-
legiance to the place of my citizenship contradicts allegiance to the global
community. A citizen of Canada can also be a citizen of the world, but
those two forms of citizenship may be lived out in different ways and re-
quire different exercises of responsibility.

As a literary critic, even though I owe my first jobs to the national divi-
sions that structure this discipline, having first been hired as a Canadianist
and Commonwealth-literature specialist before the postcolonial existed as
a category, I have always felt constrained by nation-based models that
make it difficult to trace international patterns of interaction and the dif-
ferences between local specificities in meaningful ways. The postcolonial
can be construed as a transnational category, following the imperial lan-
guages of the West, most prominently English, wherever they went, and
advocating attention to everything that they missed, or misconstrued, in-
cluding alternative modes of charting complex connectivities. That is the
model that I prefer for work in the classroom. But the postcolonial, in cur-
ricular practice, more often functions as a kind of grab-bag of national
literatures, a supplementary afterthought added to the unchallenged base
formed by the British and US experiences. In theory, of course, it must
challenge that base, but in reality, it often serves to entrench it. Postcolo-
nial criticism has brought new energy to established fields and enabled the
addition of a category once termed ‘English literature outside British and
American’ and, increasingly, simply ‘postcolonial literatures’ or ‘world
literature” but has not yet succeeded in changing the organization of Eng-
lish or other language departments nor of making many inroads into the
analysis of globalization within globalization studies. Special issues of
PMLA on “Globalizing Literary Studies” (2001) and “Literatures at
Large” (2004) testify to changes afoot but have not yet been translated
into major curricular change or degree requirements within many North
American institutions.

Current postcolonial theory and civil-society movements are now forcing
me to ask just what is at stake in shifting the focus of analysis away from
the nation-state toward space-based metaphors, such as Earth, world, and
planet? Do they really suggest different ways of imagining place and
communal action within it? What do ecological, environmental, and in-
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digenous concern about the fate of the earth, Edward Said’s advocacy of a
worldly criticism, and Gayatri Spivak’s of planetarity, have in common?
Each suggests modes of engagement beyond the nation for re-conceiving
home, but to me such shifts need not deny the importance of the nation-
state as a space of engagement. While the trend in much current cultural
theorizing is to dismiss the nation-state and its institutions, from my Cana-
dian-based perspective I want to resist this trend and question its politics.

In “Literature for the Planet,” Wai Chee Dimock launches an attack on
the nation that posits literature as an anarchic force, “impossible to regu-
late or police.”™’ She sets up a straw man to argue that

we need to stop assuming a one-to-one correspondence between the
geographic origins of a text and its evolving radius of literary action.
We need to stop thinking of national literatures as the linguistic equi-
valents of territorial maps.

Growing up in Canada and then with postcolonial theory, I don’t believe
that I ever did think this way, but I am prepared to accept that this is the
dominant mode in which English and comparative literatures have been
and may still be largely conceived. Dimock suggests that global reader-
ship “brings into play a different set of temporal and spatial coordinates. It
urges on us the entire planet as a unit of analysis.”® In her view, “As a
global process of extension, elaboration, and randomization, reading turns
literature into the collective life of the planet.”3 7 But from what perspec-
tives are we to understand that collective life? Given that reading is a
highly specialized skill, not currently available to many, what does such a
view of community really mean? Can there be such a collective life,
really, when reading is an elite activity currently confined to the privi-
leged, and when even those within this elite global community read in
situated ways? It is this realm of conflicting readings that most interests
me and that I worry that Dimock is implicitly denying by privileging what
seems to me to be an unconsciously-based US-based reading. Like her, I
hope there can be such a collective life, but I worry that the diversity she

35 Wai Chee Dimock, “Literature for the Planet,” PMLA 116.1 (January 2001): 174.
36 Dimock, “Literature for the Planet,” 175.
37 “Literature for the Planet,” 178.
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celebrates may be unhelpfully constrained by her invocation of a “prac-
tised reader” who can make sense of it all.

Dimock contends that “To a practised reader the hearable world is
nothing less than the planet as a whole, thick with sounds human beings
have made across the width of the globe and across the length of history.”®
I love this image of the planet thick with sounds but I am somewhat
chilled by the vision that the phrase “the practised reader” conjures for me
in this context. Reading is a highly culture-specific skill of great complex-
ity, yet it can be practised in a range of fashions, so that to rush to assume
that one may always know how to identify which readings are practised
and which naive, in our culturally diverse world, makes me nervous. Even
though this practised reader is skilled in hearing and distinguishing diver-
sity in the “thick sounds” that she imagines, it is this very assumption that
there can be a culturally centred connoisseur of diversity, writing out of
the pages of PMLA, that troubles me. As Menezes points out, while in-
digenous communities may adjust their writing to accommodate their
non-spatial forms of knowledge, when “this writing is read ‘spatially’ in
the west, it becomes lacking and rudimentary, even infantile.” Dimock
substitutes a form of auditory mastery for a visual one and stresses the
reader’s receptivity to what she “hears,” but this metaphorical “hearing”
still occurs through print-based reading and relies on assumptions that we
know what “mastery” is in ways that may too readily disguise a continu-
ing ethnocentrism.

If Simon Gikandi is correct in suggesting that “postcolonial theory is
the assertion of the centrality of the literary in the diagnosis and represen-
tation of the social terrain that we have been discussing under the sign of
globalization,”” then what difference do these two signs — the postcolo-
nial and the global — make? What does it mean to assert the centrality of
the literary? And what difference does it make in analyzing a global social
terrain? What have literary postcolonial studies to offer analyses of glo-
balization and what are the implications of globalization for the future of
literary studies? These are some of the questions we are asking within the
Globalization and Autonomy research team discussed earlier in this essay.

3% Dimock, “Literature for the Planet,” 180.
3 Simon Gikandi, “Globalization and the Claims of Postcoloniality,” South Atlantic
Quarterly 100.3 (Summer 2001): 647.
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Many of us in the team have come together out of frustration with the
limits of our own disciplinary expertise and the frames they offer us, which
seem inadequate for addressing the challenges of our times. What we are
learning, however, is how entrenched our different disciplinary values
may be and how hard it is to think outside them. Our ongoing on-line
discussions and our conversations in person have revealed that the con-
cept-metaphors we assume, and those we employ, can prove major stumb-
ling blocks to true communication. We have breakthroughs and moments
of illumination that make it all worthwhile, but it can be a profoundly de-
stabilizing experience. We may use the same terms but we do not stand on
the same conceptual ground. I conclude that there are many lessons that
those of us in the humanities can learn from our colleagues in the social
sciences, but at the same time I realize more clearly where the value may
lie in the kind of disciplinary work — undisciplined as it may seem to out-
siders — that we in literary and cultural studies in fact manage to do.
Charles Taylor suggests that “the language of traditional political
theory — rights, citizenship, the demand for equal recognition, class, race,
colonialism, etc. — is terribly inadequate” for enabling any “really fruitful
conversation,”40 the kind of conversation in which one can inhabit one’s
own first position but also begin to enter the different position of one’s
interlocutor. “Part of the problem with our contemporary philosophical
language,” he continues, “is its surrender to an exclusive Kantianism. But
this is only part of it. Much more crippling is its phenomenological pov-
erty.”! Perhaps literary and literary-critical languages can address this
phenomenological poverty. Pheng Cheah, in his essay “Of Being-Two,”
in which he explicates and interrogates Luce Irigaray’s theories, argues
that “Irigaray’s sexual ethics clearly entails not only a revisioning of the
relations between and among the sexes but also a reconceptualization of
what both thinking and politics are.”™ In Spectral Nationality, Pheng
Cheah addresses what Taylor had identified as the problem with an exclu-

0 Charles Taylor, “Response to Bhabha,” in Globalizing Rights, ed. Matthew J.
Gibney (Oxford: Oxford UP, 2003): 186.

*! Taylor, “Response to Bhabha,” 186.

2 Pheng Cheah, “Of Being-Two,” in Futures of Critical Theory: Dreams of Dif-
ference, ed. Michael Peters, Mark Olssen & Colin Lankshear (Lanham MD: Rowman
& Littlefield, 2003): 182.
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sive Kantianism to move toward the question: “If political organicism is
now being deformed in contemporary globalization, what is the most
apposite metaphor for freedom today?”* Against Hardt and Negri’s
Deleuzian “nonorganic vitalism,”** Pheng Cheah argues that the “meta-
phor that has replaced the living organism as the most apposite figure for
freedom today is that of the ghost.”* Ghosts imply a different way of in-
habiting space and time, a disembodied or differently embodied form of
attachment to the earth, a place to which they no longer fully belong, at
least in Western thought, yet cannot leave. Is there a link between haun-
tology as a theoretical and popular concern and the spatial crisis I am
registering in this essay? Both James (Sakéj) Henderson, in his essay
“Postcolonial Ghost Dancing,” and Gayatri Spivak, in her lectures Death
of a Discipline, imply that there may be such a link by turning to North
American indigenous cultures to retrieve the metaphor of the ghost dance
as a model for postcolonial practice.

The ghost dance is not the ghost and it is hard to write about without
invoking inappropriate imagery derived from Western notions of time and
space. The ghost dance is performed by embodied people in the hope of
coaxing ghosts of the ancestors to return to the earth, but they may never
have actually left. For Henderson, the ghost dances “were not part of a
messianic movement,” as eurocentric writers wrongly assumed, but

a sustained vision of how to resist colonization. It was a vision of how
to release all the spirits contained in the old ceremonies and rites [...]
back into the deep caves of mother Earth, where they would be im-
mune from colonizers’ strategies and techniques.*®

In his view, the diagnosis of colonialism and the restorative processes

required to reconcile conflicting knowledge systems, can be “organized

under the term ‘postcolonial ghost dancing’.”*’ In opposition to the per-

® Pheng Cheah, Spectral Nationality: Passages of Freedom From Kant to Post-
colonial Literatures of Liberation (New York: Columbia UP, 2003): 382.

4 Cheah, Spectral Nationality, 382.

45 Spectral Nationality, 383.

% James (Sakéj) Youngblood Henderson, “Postcolonial Ghost Dancing: Diagnosing
European Colonialism,” in Reclaiming Indigenous Voice and Vision, ed. Marie Battiste
(Vancouver: U of British Columbia P, 2000): 57-58.

47 Henderson, “Postcolonial Ghost Dancing,” 73.
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ceived “abstraction of the world as a site of belonging,”** the earth as

origin and context can seem much easier to embrace as a source of in-
spiration. But that ease may have its own pitfalls, as can be seen in the
popularity of New-Age philosophies, which misunderstand the philo-
sophical bases on which postcolonial ghost-dancing rests.

Henderson’s employment of the ghost dance locates a re-thought poli-
tics in a sphere of action in which freedom and responsibility may be re-
joined. His postcolonial ghost dance is not backward-looking, as contem-
porary observers thought, but, rather, challenges their notions of time as
linear. It combines materiality and spirituality, earth and world, in ways
not readily amenable to Western philosophical constructions. Henderson’s
postcolonial ghost-dancing provides a basis for beginning the kind of con-
versation across cultures envisioned by Charles Taylor — if non-indigenous
critics can attend to its practices without yielding to the temptation of ap-
propriating its vision for New-Age or other agendas. Henderson’s post-
colonial ghost-dancing needs to be read alongside his powerful political
essay “Sui Generis and Treaty Citizenship,” which bases its claims for
layered indigeneous citizenship, and for re-thinking the entire basis of
Canadian citizenship, on the legal interactions of indigenous peoples and
the British Crown. The layered nationality and planetarity he claims are
based on his peoples’ relation to the earth, a relation maintained through
the principles of the ghost dance.

Ultimately, the problem embedded in the metaphors of Earth, world,
and planet is that of the “political status of space.”49 (To address that
politics, it may be necessary to resist the pull of Heideggerean mysticism
and its elevation of art as possessing privileged access to truth.) Accord-
ing to Henri Lefebvre, when “points and systems of reference inherited
from the past are in dissolution,” whether under colonization or, more
recently, through globalization, elites lose their bearings, and new ideas
“have difficulty generating their own space.”° Postcolonial ideas can find
themselves trapped within older manichaean structures (as analyzed by
Gilroy) and psychologized, personalist modes of interpretation, even as

* Croucher, Globalization and Belonging, 189, paraphrasing Benjamin Barber.

* Henri Lefebvre, The Production of Space, tr. Donald Nicholson-Smith (La Pro-
duction de [’espace, 1974; Oxford: Blackwell, 1991): 416.

301 efebvre, The Production of Space, 417.
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they seek to generate alternative ways of conceiving and relating to space;
but they can also turn their structures against themselves. I am thinking
here of questions such as “Is Canada postcolonial?” and “Who is to
blame?” — the question that, Susan Sontag argues, must be asked about
the problems raised by regarding the pain of others. Laura Moss’s Is
Canada Postcolonial? makes a major contribution to both Canadian and
postcolonial studies, largely because the book’s contributors take issue
with the terms and orientation of the title, seizing the occasion to prob-
lematize the space it set for them. Similarly, Sontag’s Regarding the Pain
of Others problematizes the politics of blame by developing a complex
argument about complicity.

Lefebvre’s conclusion to the section of The Production of Space quoted
from above may help contextualize Spivakian notions of planetarity. He
writes:

Formerly represented as Mother, the Earth appears today as the centre
around which various (differentiated) spaces are arranged. Once strip-
ped of its religious and naively sexual attributes, the world as planet —
as planetary space —can retrieve its primordial place in practical
thought and activity.”'

Lefebvre concludes in full-fledged utopian vein:

The creation (or production) of a planet-wide space as the social

foundation of a transformed everyday life open to myriad possibilities

— such is the dawn now beginning to break on the far horizon.>>

Lefebvre’s linking of the production of space to the “project of a different

society””® may be found in the work of many postcolonial theories today.
In Postcolonial Contraventions, Laura Chrisman concludes her analysis

of Fredric Jameson and Spivak by noting that each draws attention to

the need for materialist postcolonial criticism to engage theoretically
with the topic of space [...]. What emerges from their work is the
challenge of producing an account that neither aestheticizes space nor
renders it a synonym for existential aporia but is sensitive both to

U efebvre, The Production of Space, 418.
32 The Production of Space, 422.
53 The Production of Space, 419.
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phenomenological and political processes, to human production of as
well as production within space.>*

But whereas Bill Ashcroft argues that Saidean worldliness provides “a
principle which retrieves the materiality of the world for political and cul-
tural theory,”’ valuing “a text’s ‘affiliations’ with the world rather than
its filiations with other texts,”® Chrisman is less sanguine. She argues that
both Said and Jameson “foreground an aestheticized analysis of colonial
space at the analytical expense of space’s human occupants.”’ Through-
out the present essay, I have tried to stress the ways in which space is pro-
duced by human communities in ways that always incorporate an imagi-
native geography, which in different societies has produced radically dif-
ferent conceptions of what space is and how it may be inhabited.

I have attended to the spatial metaphors of globality as a way of trying
to understand what motivates people to act on the global stage, and how
and where they locate themselves when they think of global action.
Spivak provides an important test-case for the ways in which postcolonial
criticism now locates itself between indigenous groundings in the land
and planetary perspectives on global destiny.

Chrisman concludes, not entirely correctly, I think, that

The preferable political option for Spivak is, it seems, for subjects, like
Kantian imperatives, to learn their limits, stay in their naturally sepa-
rate places, as taught by Shelley’s Frankenstein. The spatialized con-
ception of subjectivity as occupying a distinct, fixed and rightful
domain, is marked here; imperialism becomes the by definition expan-
sionist and dominatory movement across these delineated territories.”®

Chrisman has accurately described what seems to be one tendency in
Spivak’s work. Can such a conclusion be reconciled with Spivak’s advo-

% Laura Chrisman, Postcolonial Contraventions: Cultural Readings of Race, Im-
perialism and Transnationalism (Manchester: Manchester UP, 2003): 68.

33 Bill Ashcroft, “Edward Said: The Locatedness of Theory,” in Futures of Critical
Theory: Dreams of Difference, ed. Michael Peters, Mark Olssen & Colin Lankshear
(Lanham MD: Rowman & Littlefield, 2003): 262.

3¢ Ashcroft, “Edward Said: The Locatedness of Theory,” 263.

7 In her view, Said’s worldly criticism is further weakened by its problematic pre-
sentation of economics. See Chrisman, Postcolonial Contraventions, 67.

38 Chrisman, Postcolonial Contraventions, 57-58.
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cacy of planetarity as the imagined project that may prove the antidote to
globalization? Perhaps, depending on how we read her various invoca-
tions of ‘earth’ in Death of a Discipline. Spivak writes: “The Earth is a
paranational image that can substitute for international and can perhaps
provide, today, a displaced site for the imagination of planetarity.”’ The
Earth as a displaced site for imagining planetarity? Does she mean that
instead of imagining it from above, from outer space, the Earth can help
us see the world as interconnected from below? Or is she also suggesting
displacing the globe of globalization by Planet Earth, as invoked by
environmentalists and especially the world’s indigenous peoples, who
claim a special relation to the concept? What kind of work can such dis-
placements do to negotiate the contradictions between Planet Earth, as
seen from outer space, and the earth as imagined in indigenous philo-
sophies? For me, Spivak’s spatial metaphors oscillate between these dif-
ferent concepts in troubling ways, as they may well be designed to do.*
Mette Bryld and Nina Lykke argue in Cosmodolphins that

NASA’s Blue Planet photo presents us with a modern version of the
story of the Garden of Eden, mingled with a radically updated narra-
tive of the ‘sacred home’ of nineteenth-century Romantic evangelism.’!

In other words, Planet Earth as a concept is available for appropriation by
environmentalists of all political stripes, by New-Age advocates, and by
the military-industrial complex. Indeed, their book is designed to address
the slippages between New-Age and Space-Age discourses. As Bryld and
Lykke warn, “the lofty panoptican view of Earth, created by space flight,
is definitely not an innocent one,”* a point also made in Stephen Slemon’s
review of Spivak’s book, when he notes that “Death of a Discipline ends
with a kind of mountain-top vision of future possibility, one that will not

%9 Spivak, Death of a Discipline, 95.

6 For an evocative meditation on the phenomenological productivity of “Dis/place,”
see Marlene Nourbese Philip’s essay “Dis Place — the Space Between” in 4 Genealogy
of Resistance (Toronto: Mercury, 1977): 74-112, and Selena Horrell’s MA thesis,
““Worlding” Corporeality, ‘Dis/Placing’ Globalization” (August 2004, Centre for
Theory and Criticism, University of Western Ontario).

8! Mette Bryld & Nina Lykke, Cosmodolphins: Feminist Cultural Studies of Tech-
nology, Animals and the Sacred (London: Zed, 2000): 2.
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be enacted here on earth in especially short order.”® Nonetheless, Slemon

generously finds potential in Spivak’s “planetarity” as a thoughtful trans-
formation of “globality.” In his analysis, Spivak sees globality as “a con-
ceptual mechanism for access and regulation,” in contrast to planetarity,
which “imagines worldly connectedness neither through ‘information re-
trieval” nor through identities, but through literary figuration,” a type of
figuration that foregrounds the “arbitrary aspect of meaning-construc-
tion.”* This interpretation links Spivak’s position very closely to Dimock’s
as analyzed above, while also showing how important the choice of spatial
trope remains. There is little to separate the practised reader’s postmodern
acclaim for diversity from the saving potential of the arbitrary aspect of
meaning-construction.

In the meantime, the spectator-position that Bryld and Lykke find in
the NASA Blue Planet photo seems further entrenched by the planetary
perspective that Spivak employs from her airplane seat high above the
earth. As Bryld and Lykke note, this picture

demonstrates perfectly the vantage point of the scientific world view
in general, and positivist epistemology in particular: the disassociated
gaze, which can command and keep everything under control.®®

Although Spivak writes of the view from her airplane seat, she invokes
this gaze as in dialogue with more grounded positions. For example, she
writes about “peripheral Islams” to ask: “Can the foothold for planetarity
be located in the texts of these spread-out sectors of the world’s literatures
and cultures?”*® The awkward, catachrestic notion of a foothold for plane-
tarity underlines her refusal of the usual associations of these images.
Spivak clearly states her refusal of the NASA perspective when she muses:
“The planetarity of which I have been speaking in these pages is perhaps
best imagined from the precapitalist cultures of the planet.”®’
But her account of how that imagining might work is vague indeed:

83 Stephen Slemon, “Lament for a Notion: Gayatri Chakravorty Spivak’s Death of a
Discipline,” English Studies in Canada 29.1—2 (March—June 2003): 216-17.
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The ‘planet’ is, here, as perhaps always, a catachresis for inscribing
collective responsibility as right. Its alterity, determining experience, is
mysterious and discontinuous — an experience of the impossible.%®

The impossible for whom, from what perspective? We know that we must
read this word in Derridean terms, yet the questions remain. When read in
the context of Bryld and Lykke’s critique of the ways in which Space-Age
and New-Age narratives intersect with colonialism, I find Spivak’s Der-
ridean utopianism troubling. And while I share her search for an alterna-
tive to the current status quo, I am less convinced by her idealization of
the “precapitalist cultures of the planet.” She devotes considerable space
to canonical Western and postcolonial texts but only gestures toward the
indigenous as alterity and impossibility. She quotes no indigenous writers
or theorists. Spivak counsels that

The ghost dance does not succeed. It can only ever be a productive
supplement, interrupting the necessary march of generalization in ‘the
crossing of borders’ so that it remembers its limits.®

But is that the case? From a Western utilitarian perspective, the ghost
dance does not succeed, but according to Henderson, that is to mis-
understand its purpose and the nature of its success. Menezes writes that,
for the people with whom he is working,

the “Vision’ does not treat past/present/future as separate entities but
as superimposed dimensions difficult to conceive through the meta-
phor of space [...] like amazon philosophies, the ghost dance may not
be using the metaphor of space or its imposition on time. It may be
simply re-establishing the connectivity between subjects and different
knowledges — those of the past and the present, where the past coexists
on a different dimension with the present. I would see the ghost dance
as a recuperation of a non spatial, lost concept of agency and knowl-
edges.

As employed by Henderson and Menezes, then, the ghost dance always
succeeds in its very re-enactment of an alternative world-view. The post-

8 Death of a Discipline, 102.
8 Spivak, Death of a Discipline, 52.
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colonial indigenous critic, as described by Henderson, stands in a dis-
tinctive relation to earth, land, articulation, and space.

The question this essay asks, “where does the postcolonial critic
stand?” needs to be modified to reflect these various answers, perhaps to
something like “where do various postcolonial critics stand?” or “where
and how might a postcolonial critic stand, and take a stand?”” Spivak ad-
vocates a tricky kind of planetarity, in which literary study functions as an
appropriated kind of ghost dance rather like a Greek chorus, which inter-
rupts the work-drama of the social sciences and requires interrupting by
them. For those uncomfortable with the difficulty of finding a foothold on
such constantly shifting ground, Spivak’s reasoning can lead to the kind
of conclusions drawn by Ella Shohat and Robert Stam, who believe that
“the term postcolonial blurs the assignment of perspectives,””® or Chris
Bongie, who terms the postcolonial “a geographically free-floating con-
cept.””" Spivak refuses to ground her work in the standard expected ways.
She notes:

Politically correct metropolitan multiculturalists want the world’s others
to be identitarians; nationalist (Jameson) or class (Ahmad). To undo
this binary demand is to suggest that peripheral literatures may stage
more surprising and unexpected manoeuvres toward collectivity.”

These surprising and unexpected manoeuvres toward collectivity are pre-
cisely what our globalization team is documenting in our various field-
work projects. By grounding her thinking in the concept of planetarity,
Spivak seeks to undo this binary demand while finding an alternative to
the almost-exhausted figures for a comparative literary practice provided
by the “continental, global, or worldly.””* She warns:

To talk planet-talk by way of an unexamined environmentalism, refer-
ring to an undivided ‘natural’ space rather than a differentiated politi-
cal space, can work in the interest of this globalization in the mode of

70 Ella Shohat & Robert Stam, Multiculturalism, Postcoloniality, and Transnational
Media, ed. Shohat & Stam (New Brunswick NJ: Rutgers UP, 2003): 14.
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the abstract as such. (I have been insisting that to transmute the lite-
ratures of the global South to an undifferentiated space of English
rather than a differentiated political space is a related move).”*

I read this as a warning against the kind of ‘global soul’ arguments ad-
vanced by Pico lyer and gratefully embraced by a Canadian media overly
anxious to see nationally based writers as ‘world-class’. It is also, of
course, an argument that Spivak’s project of “transnational literacy” might
be better advanced through the carefully orchestrated collaboration, in the
USA, of comparative literature with area studies rather than through Eng-
lish departments or cultural studies, as is the trend today.

Outside the US A, disciplinary alignments are organized differently, but
the substance of Spivak’s message stands. English departments must resist
the trend to imagine that they can encompass interdisciplinarity simply by
absorbing the texts of other disciplinary practices into the protocols that
have been developed for interpreting literature. There are other, differently
constituted, “practised readers” out there. Because nothing can be taken
for granted if we are to move towards achieving the conditions that could
enable genuine dialogue to begin across currently privileged and eclipsed
cultures, we need to continue to pay attention to theory and the arts, even
when at first sight they may seem to divert us from the urgent social is-
sues of our day.

To return to the questions with which this essay began, I have surveyed
debates about the appropriate language for conveying what is at stake in
thinking about globalization, to conclude only that the challenge is serious
and has not yet been resolved. What postcolonial theory can offer to glo-
balization studies is precisely this caution about rushing too quickly to
conclusions based on unexamined assumptions and this reminder to pay
attention to other modes of knowledge production and other priorities in
imagining human relations in spatial and temporal modes.
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N HIS EDITORIAL PREFACE to the inaugural issue of the journal

Diaspora, Khachig To6lolyan announces that “diasporas are the ex-

emplary communities of the transnational moment [...] because
they embody the question of borders, which is at the heart of any defini-
tion of the Others of the nation-state.” He then cautions that the affirma-
tion of diasporic narratives “is not to write the premature obituary of the
nation-state which remains a privileged form of polity.”® While pro-
nounced some time ago, in the early 1990s, these statements remain of
particular relevance, a decade and a half later: the continued racial dis-
crimination faced by the minority Indian diasporic community in Malay-
sia in 2009 is a case in point. The struggle between the demands of the
diasporic community against racial discrimination and the operations of a
Malaysian nation-state built upon racism testifies, first, to the precarious
and unstable condition under which identity, home, and belonging are
articulated and, second, it reminds us of T6l6lyan’s point about the ten-
sion that embodies diasporic lives whose relationship to the nation is frac-
tured by traces of other homes, histories, heritages, and traditions that
constitute a sense of who they are and which at times does not necessarily
sit comfortably with the nation-state’s project of fostering a unified
national identity.

! Khachig Tél6lyan, “The Nation-State and Its Others: In Lieu of a Preface,” Dia-
spora 1.1 (1991): 3—4.
2 T616lyan, “The Nation-State and Its Others,” 3—4.
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In this essay, I begin with an exploration of the proposition that affirms
diasporicity as a strategy of disrupting the certainties of national identity
based on the notion that the diasporic community’s displaced identities
challenge the easy and neat categorization of a national people that the
nation-state seeks to project. In short, the diaspora remains as the excess
that cannot be contained: an excess of histories, cultures, practices, homes,
and identities that threatens the attempts at circumscribing the national
imaginary. Such a proposition is productive insofar as it poses a challenge
to a hegemonic condition of inscribing national identity; but there remains
the question of how such connections with other histories, spaces, times,
homes, and identities are staged. It is to the latter concern that the essay
then turns: how to forge a responsible relationship with the trope of dia-
spora, with its ‘lost’, ‘buried’, and ‘foreclosed’ narratives, its excesses, in
a non-partisan way, without falling into the trap of essentialist positions?
That is, how to form and enter into an ethical relationship with the trope
of the diaspora? It is to Jean-Frangois Lyotard that I turn to negotiate this
problematic, drawing on his notion of bearing negative witness as a way
of forging an ethical relationship with the spectre of the diaspora to inter-
vene in preconstituted and unproblematic notions of national identity. Let
me begin with a reading of Paul Gilroy’s ‘There Ain’t No Black In The
Union Jack’, a consummate instance that affirms diasporas as national
antinomies, and as an exemplary representation of scholarly work on dia-
sporas that take up this position.

Diasporas as National Antinomies

Placed between quotation marks, the title of Gilroy’s book indicates a
spoken utterance, an address to the nation. This is an address that emerges
out of disdain for the absence of ‘black representation’ in the red, white,
and blue configuration of the Union Jack. And it is an address that recalls
to mind the presence of racism in institutions such as the mass media and
the legal structures, and conjures up the “exclusionary effects of racism™
in contemporary Britain. The address is also an effective intervention that
reveals not only the absence of ‘blackness’ in the flag but also the damage

3 Paul Gilroy, ‘There Ain’t no Black in the Union Jack’: The Cultural Politics of
Race and Nation (Chicago: U of Chicago P, 1991): 153.



= Affirming Diasporas as National Antinomies 33

inflicted by the institutional fixing of the signifier of ‘blackness’. The
absent ‘black’ from the Union Jack that Gilroy has in mind is a resident of
Britain who is also a member of formerly colonized Africa and of the
African diaspora. This is the translated ‘black’ figure whose sense of iden-
tity exceeds the spatial and temporal lexicons of British national culture
but who is not constituted as part of the national culture because the pro-
cedures of institutional representation maintain an unchanging signifier of
‘blackness’. In operation, therefore, is a colonial sensibility in the national
landscape; the sign of ‘blackness’, for the purpose of institutional interests
and calculations, is maintained in terms of an absolute signifier: as the
savage and violent native. And in the contemporary British landscape, the
colonial signification of ‘blackness’ is re-employed, for example, in the
services of constructing a “racialized crime imagery” to legitimize the
“differential police practice between areas.” Against the national arrest of
the sign (and the signifier) of ‘blackness’ Gilroy affirms a strategy of open-
ing the sign in terms of a politics of reconnection and fracture. A politics
of reconnection and fracture affirms the connection of those of the dia-
sporic community to the African continent and simultaneously fractures
the connection by revealing the absence of the translated spectre of Africa
and of the diaspora in British national culture. Such a move contaminates
the institutionalized imagining of the sign of ‘blackness’, contaminates the
diaspora’s imagining of ‘Africa’, and contaminates the imagined purity of
British national culture to illuminate “an additional failing in the rigid [...]
definition of national culture.”” A politics of reconnecting and fracturing
brings back into the frame of the present the ‘there’, undoing the absolu-
tism of national culture and ethnic signification by affirming an-other
presence. And this strategy of reconnection and fracture, for Gilroy, is
located “within the framework of a diaspora as an alternative to the dif-
ferent varieties of absolutism which would confine culture in ‘racial,’ eth-
nic or national essences.”® This is the paradigm within which Gilroy sug-
gests that the litany of “black™ cultural production in Britain be constituted,
a paradigm in which “black expressive cultures affirm while they protest,”
affirming ‘there’ in protest of the absolutism of ‘here’.

4 Gilroy, ‘There Ain’t no Black in the Union Jack’, 99.
5 “There Ain’t no Black in the Union Jack’, 154.
S “There Ain’t no Black in the Union Jack’, 155.
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Gilroy’s appeal is thus for a brand of cultural critique that is engaged
with the “‘war of position’” — the position of pluralists and absolutists —
and which is keen on “transcend[ing] both the structures of the nation-
state and the constraints of ethnicity and national particularity.”” In other
words, the narration of black cultural productions within the national nar-
rative demands an ambiguous articulation, one that maintains a symbolic
relationship to the homeland that it can mobilize to emphasize the dia-
spora’s difference without being obsessed with and restricted by “a tele-
ology of ‘return’.”® In this way, “linear history is broken, the present con-
stantly shadowed by a past that is also a desired, but obstructed, future: a
renewed, painful yearning.” Such an affirmation must be careful:

critical space/time cartography of the diaspora needs [...] to be re-
adjusted so that the dynamics of dispersal and local autonomy can be
shown alongside the unforeseen detours and circuits which mark the
new journeys and new arrivals that, in turn, release new political and
cultural possibilities.'

The upshot of these reconsiderations suggests that an attempt at affirming
diasporicity must move away from essentializing the cultural capital of
the diaspora and attempt “to use the signifier”'' — use in the same way that
the pagans used the sign ‘God’ by entering into a dialogue with the sign

7 Paul Gilroy, “Cultural Studies and Ethnic Absolutism,” in Cultural Studies, ed.
Lawrence Grossberg, Cary Nelson & Paula A. Treichler (London and New York:
Routledge, 1992): 188, 195.

8 James Clifford, “Diasporas,” Cultural Anthropology 9.3 (1994): 306. I must em-
phasize, with Vijay Mishra, that an affirmation of diasporicity works through an un-
resolvable anxiousness that “reminds us of the contaminated, border, hybrid experi-
ence of diaspora people for whom an engineered return to a purist condition is a
contradiction in terms because when they returned to the quay their ships had gone™;
Mishra, “New Lamps for Old: Diasporas Migrancy Border,” in Interrogating Post-
Colonialism: Theory, Text and Context, ed. Harish Trivedi & Meenakshi Mukherjee
(Shimla: Indian Institute of Advanced Study, 1996): 79.

? Clifford, “Diasporas,” 318.

9Paul Gilroy, The Black Atlantic: Modernity and Double Consciousness (Cam-
bridge M A : Harvard UP, 1993): 86.

1 Stuart Hall, “Old and New Identities, Old and New Ethnicities,” in Culture, Glo-
balisation and the World System: Contemporary Conditions for the Representation of
Identity, ed. Anthony D. King (Basingstoke: Macmillan Education, 1991): 53.
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and its associated signifiers without (up)holding the sign of God as Ab-
solute(ness).'> Because “black is not a question of pigmentation,” an
epidermal surety, but an “historical category, a political category, a cul-
tural category,”” a constructed uncertainty, there is a need to learn to un-
learn the essentializations surrounding the signifier ‘black’, to learn to
unlearn by re-investing, re-interrogating, re-claiming, and re-defining the
signifiers that circulate within the sign ‘black’. Thus, in the telling of the
little stories, in the “act of [...] imaginary political re-identification, re-
territorialization and re-identification [...] the margins begin to contest,
the locals begin to come to representation.”'* An attempt to seize the dia-
sporic histories, pasts, and practices, as difference must do so

not as a simple, factual ‘past’, since our relation to it, like the child’s
relation to the mother, is always-already ‘after the break’. It is always
constructed through memory, fantasy, narrative and myth. [... This is
...] not an essence but a positioning."

The notion of difference is central to the affirmation of a cultural politics
of diaspora in both Stuart Hall and Paul Gilroy. That is to say, their criti-
cal energy is located in an avowal of diasporas as difference or, more
precisely, as participating in a cultural politics of diasporic difference. The
aim of maintaining a diasporic politics of critical difference is, as Cornel
West points out,

not simply [to gain] access to homogeneous communities. [...] Nor is
the primary goal here that of contesting stereotypes [... but to] con-
struct more multivalent and multidimensional responses that articulate
the complexity and diversity of [... diasporic] practices."®

12 On the critical effectivity of paganism, see Jean—Frangois Lyotard, “Lessons in
Paganism” (Instructions paiennes, 1977), in The Lyotard Reader, ed. Andrew Ben-
jamin, tr. David Macey (Basil Blackwell, Oxford, 1989): 122-54.

13 Hall, “Old and New Identities, Old and New Ethnicities,” 53.

14 «0Old and New Identities, Old and New Ethnicities,” 53-54.

'3 Stuart Hall, “Cultural Identity and Diaspora,” in Identity, Community, Culture,
Difference, ed. Jonathan Rutherford (London: Lawrence & Wishart, 1990): 225.

16 Cornel West, “The New Cultural Politics of Difference” (1990), in The Cultural
Studies Reader, ed. Simon During (London & New York: Routledge, 1993): 212.
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What is called for, therefore, is a spirit of resisting closure, to maintain a
sense of difference by living on the borderline, to live as a foreigner, as
Julia Kristeva puts it in Strangers to Ourselves. According to Kristeva,

with the establishment of the nation-state, we come to the only mod-
ern, acceptable, and clear definition of foreignness: the foreigner is the
one who does not belong to the state in which we are, the one who
does not have the same nationality."”

The foreigner thus presents a threat that must either be “assimilated or re-
jected.”"® At the same time — and this is the paradox — as much as the fig-
ure of the foreigner poses itself as a threat, it is also a necessity, because
the foreigner defines all that is (not) a citizen. The figure of the foreigner
thus interferes in the narrative of the nation to open the texture of the
nation and the citizen’s own sense of identity and belonging to expose the
vulnerabilities in the current national and community imagining.

The point that Hall and Gilroy are driving at reminds us of the dangers
of not leaving town “to know how high the towers are.”" At the same
time, they champion the possibility of seeing the town from an-other per-
spective, from that of the diaspora as difference. In the spirit of Frantz
Fanon, who reclaims the figure of the blackman as a dangerous supple-
ment to disrupt the legitimacy of the colonizing narrative, Hall and Gilroy
affirm the transgressiveness of seizing upon a cultural politics of diaspora
to avoid the pain that Salman Rushdie laments about when he says, “I felt
as if I were being claimed, or informed that the facts of my faraway life
were illusions, and that this continuity was the reality.””” Seizing a cul-
tural politics of diaspora opens up a critical disjuncture from the topos of
nationhood, reminding us of the injustices of the pedagogic fixing of iden-
tities and at the same time commits the diasporic community afresh to
forming another relationship with a heritage that is proximate yet dis-

17 Julia Kristeva, Strangers to Ourselves, tr. Leon S. Roudiez (Etrangers a nous-
mémes, 1988; New York: Columbia UP, 1991): 96.

18 Kristeva, Strangers to Ourselves, 96.

' Friedrich Nietzsche, The Gay Science: With a Prelude in Rhymes and an Appen-
dix of Songs, tr. Walter Kaufmann (Die fiohliche Wissenschaft, 1882; New York:
Vintage, 1974): 342.

2 Salman Rushdie, “Imaginary Homelands™ (1982), in Rushdie, /maginary Home-
lands: Essays and Criticism, 19811991 (London: Granta/Penguin, 1992): 9.



= Affirming Diasporas as National Antinomies 37

tanced. The issues raised and the concerns addressed thus ask for a poli-
tics of claiming diaspora as a strategy of reasserting diasporic identity and
as a way of appropriating “an alternative history.”*' It is about the ir-
reconcilability of difference and the need to maintain a sense of critical
difference in order to engender a productive engagement with the dis-
course of the nation.

The formation of a relationship, a dialogue, with the ‘there’ disrupts the
certainty of the notion of ‘home’ and ‘belonging’ to ask “where is home?
Home is a mythic place of desire in the diasporic imagination and home is
also the lived experience of locality.”* It is within this diasporic dilemma
that len Ang poignantly asks “can one say no to Chineseness?” On the
one hand, one must insist on saying no to ‘Chineseness’, insofar as this is
confined to “a seemingly natural and certain racial essence.”” That is to
say, when the signifier of ‘Chineseness’ is imprisoned within predeter-
mined codes and assumptions, it is unproductive to seize upon it. On the
other hand, insofar as a re-claiming of ‘Chineseness’ is “prepared to inter-
rogate the very significance of the category of Chineseness per se as a
predominant marker of identification and distinction,”* a concession to
‘Chineseness’ is productive. In the latter case, ‘Chineseness’ is open and
fluid and is able to include someone like Ang, who, while able to be

2! Gayatri Spivak, “Who Claims Alterity,” in Remaking History: Discussions in
Contemporary Culture, ed. Barbara Kruger & Phil Mariani (Seattle WA : Bay Press,
1989): 269.

22 Avtar Brah, Cartographies of Diaspora: Contesting Identities (London: Rout-
ledge, 1996): 192.

2 Jen Ang, “Can One Say No to Chineseness? Pushing the Limits of the Diasporic
Paradigm,” Boundary 2 25.3 (1998): 241.

* Ang, “Can One Say No to Chineseness?” 241. See also Ang, “‘On Not Speaking
Chinese’: Postmodern Ethnicity and the Politics of Diaspora,” New Formations 24
(1994): 1-18. In this essay, Ang’s argument is concerned with the need to recognize
and deal with the issue of difference between the diasporic Chinese self, whose sub-
jectivity is in constant flux, and the ‘native’ Chinese, who has yet to experience dis-
placement from the homeland. Ang’s point in raising the differences in and between
‘Chineseness’ is to emphasize its polysemic nature. And it is this polysemousness that
leads Ang to conclude, in an autobiographical style, “if I am inescapably Chinese by
descent, I am only sometimes Chinese by consent” (18). Consenting to ‘Chineseness’
is contingent on what is meant by ‘Chinese(ness)’. The problem with a wholehearted
consenting or an unproblematic alliance to ‘Chineseness’ is that the category is as-
sumed to be homogeneous and non-differential, whereas the reality is otherwise.
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“recognized [...] as Chinese,” is unable to speak the language. It is an

affirmation of ‘Chineseness’ on the contingency that the signifier is not
imprisoned, and the call for an opening of the sign of ‘Chineseness’ is an
attempt to learn how to unlearn without submitting oneself to a certain
singularity. One step in this direction is to seek to “transcend and trans-
form™® the singularity of diasporic identity, a move that “foregrounds the
ability of diasporic subjects to build alliances with struggles for social
justice in both [...] homes.”” A step in this direction is also cognizant
of the fact that “submission to consanguinity means the surrender of
agency.”28

What is cogent about a politics of re-telling critically is that it aims to
tell the story with the intent of “refus/ing] to mortgage it*® either to a
national discourse that forecloses critical difference or to a master-story
that “naturalizes and dehistoricizes difference.”** Such a move, of accept-
ing the invitation to participate in the cultural politics of diaspora as a
transnational collectivity, pushes at the discursive boundaries of the nation
and challenges the temporal and spatial frontiers that constitute national
identity. Keeping in mind the two provisos — that the notion of diaspora is
heterogeneous and that participating in the transnational diasporic collec-
tivity is mindful of the fact that “you can’t really go home again™' — the
affirmation of membership to another collectivity outside the national
imaginary opens up other temporal and spatial lexicons that are neces-
sarily different yet part of the thythm, timing, and spacing of the nation.

% Ang, “Can One Say No to Chineseness?” 240.

%6 Stuart Hall, “The Meaning of New Times,” in Stuart Hall: Critical Dialogues in
Cultural Studies, ed. David Morley & Kuan-Hsing Chen (London & New York:
Routledge, 1996): 223.

% Purnima Mankekar, “Reflections on Diasporic Identities: A Prolegomenon to an
Analysis of Political Bifocality,” Diaspora 3.3 (1994): 368.

28 Rey Chow, Writing Diaspora: Tactics of Intervention in Contemporary Cultural
Studies (Bloomington & Indianapolis: Indiana UP, 1993): 24.

¥ Zygmunt Bauman, “From Pilgrim to Tourist — or a Short History of Identity,” in
Questions of Cultural Identity, ed. Stuart Hall & Paul du Gay (Thousand Oaks CA &
London: Sage, 1996): 24.

3% Stuart Hall, “What is This ‘Black’ in Black Popular Culture?” in Representing
Blackness: Issues in Film and Video, ed. Valerie Smith (New Brunswick NJ: Rutgers
UP, 1997): 130.

3! Stuart Hall, “Ethnicity: Identity and Difference,” Radical America 23.4 (1989): 20.
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The call to affirm diasporicity attempts to work against the negation of
diasporic pasts, histories, and to form an ethical relationship involving a
responsible response to the silenced figure of the diasporic trope; a
response from that oblique and conundrical space that both prohibits re-
sponse and demands it.** To respond in the way of telling a story about
the diaspora is

precisely a way of making some linkages between these different
personalities [citizen, wo/man, diaspora, ethnic, minority and so on].
We are always involved in producing something more than the mere
fragments.**

To make this reconnection is to genealogically reconnect with a diasporic
past in the name of “preserv[ing] the remainder, the unforgettable for-
gotten”;** not in terms of museumizing the remainder, for this both fore-
closes and canonizes, but in terms of unmasking “the lack in discourse-
construction [...] that cannot be admitted into the circuit of exchamge.”35
Hence the urgency of forming a relationship with the heritage of the dia-
spora, to play out a cultural politics of diaspora against the pedagogic
essentializing of identities.

Inasmuch as the re-telling of the diaspora’s story of travel and travail is
disruptive, as shown by Gilroy’s re-telling of the African diasporic root
and route and by Jon Stratton’s re-telling of the story of the Holocaust in
contemporary multicultural Australia,”® it needs to be asked how such a
story is to be re-told. How do we enter into dialogue with the trope of the
diaspora and bear witness to the “heterodidactic space [...] [suspending]

LED)

32 See Jacques Derrida, “Passions: ‘An Oblique Offering’” (Passions, 1993), in
Derrida, On the Name, tr. David Wood, John P. Leavey, Jr., & Ian McLeod (Stanford
CA: Stanford UP, 1995): 23—24.

3 Les Terry, ““Not a Postmodern Nomad’: A Conversation with Stuart Hall on Race,
Ethnicity and Identity,” Arena 5 (1995): 52.

3% Jean—Frangois Lyotard, Heidegger and “the jews”, tr. Andreas Michel & Mark
Roberts (Heidegger et “les juifs”, 1988; Minneapolis: U of Minnesota P, 1990): 26.

35 Chow, Writing Diaspora, 118.

36 See Jon Stratton, “(Dis)placing the Jews: Historicizing the Idea of Diaspora,”
Diaspora 6.3 (1997): 301—29.
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life and death™?’” To these questions, I suggest, response can be found in
Lyotard’s notion of bearing negative witness.

Bearing Negative Witness

Lyotard’s The Différend opens with two parties attempting to legitimize
one side’s status at the expense of the other. The conflict remains un-
resolvable and irreducible not because both sides are right or that both
sides are wrong. Rather, the irreducibility stems from the attempt to im-
pose “a single rule of judgement™® to resolve the differences. To institute
a singular rule to which either party must accede to maintain its legiti-
macy “would wrong (at least) one of them (and both of them if neither
side admits this rule).”39 Against the damage(s) the institutionalization of
a singular rule of judgement would incur, Lyotard calls for one to bear
witness to the différend — to the impossibility of resolving a conflict
through a single rule of law. To bear witness to the différend is disruptive,
insofar as it denies to the rule of Law its logocentric superiority, by sus-
pending the singularity and mourning the pluralities of possibilities that
can be, but are not, instituted as Law. Insofar as this possibility is borne
witness to, the rule of Law undermines itself. But in The Différend, 1 wish
to argue, Lyotard stops short of showing how he wishes to affirm the call
to bear witness to the différend, and it is, rather, in Heidegger and ‘the
jews’ that he clearly outlines his strategy of bearing witness to the diffe-
rend. Here he proposes that one bear witness negatively. The introduction
of negativity is a crucial intervention, since it conveys that it is impossible
to bear witness to the différend as “positive affirmation. Instead [it must
be] affirm[ed] [as...] negativity itself —[...] antagonism.”40

37 Jacques Derrida, Specters of Marx: The State of the Debt, the Work of the Mourn-
ing, & the New International, tr. Peggy Kamuf (Spectres de Marx: L état de la dette, le
travail du deuil et La Nouvelle Internationale, 1993; New York & London: Routledge,
1994): xVii.

38 Jean—Francois Lyotard, The Différend: Phrases in Dispute, tr. George van den
Abbeele (Le Différend, 1983; Manchester: Manchester UP, 1988): xi.

39 Lyotard, The Différend: Phrases in Dispute, xi.

%0 The line of thought that I am developing in responding to the notion of negative
witness closely follows Chow’s affirmation of Slavoj Zizek’s notion of the sublime as
the negative unpresentable, as excess within history and politics, as a more cogent way
of dealing with the singularization of History. It is more cogent, according to Chow,
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The central concern in Heidegger and “the jews” is set out in the form
of a “plea/command that the forgotten and the unpresentable not be for-
gotten and left unrepresented.”' The forgotten that Lyotard has in mind is
the Final Solution. And the plea is against forgetting this traumatic
moment. More specifically still, the plea is that

the Forgotten is not to be remembered for what it has been and what it
is, because it has not been anything and is nothing, but must be re-
membered as something that ceases to be forgotten. And this some-
thing is not a concept or a representation, but a ‘fact’ a Factum [Kant
...]: namely, that one is obligated before the Law, in debt. It is the
‘affection’ of this ‘fact’ that the dismissal persecutes.**

Two things are going on in this pleading: one is an attack on those who
restrict themselves to a politics of forgetting. The second, which is the
more interesting, is a critique of remembering or, more precisely, the way
in which remembering is played out. Taking to task the “work of the his-
torian”: i.e. the effort of the historian to memorialize, Lyotard argues that
“this memory of the memorial is intensely selective; it requires the forget-

because Zizek does not affirm the sublime as (re)presentable; it is always already
un(re)presentable, ambiguous, irreducible and is always present as absent whenever a
singularity is established as Law. A positive affirmation, a presencing of the sublime,
makes the sublime vulnerable to the mastery of the Beautiful. The Zizekean argument
that Chow is re-reading, in “Ethics After Idealism,” appears in The Sublime Object of
Ideology (London: Verso, 1989). See Chow, “Ethics After Idealism,” 16-17.

*1 While Lyotard writes with the Nazi extermination of the Jews as a case in point,
the in-roads that he gestures to and opens in terms of the question of bearing witness
apply beyond the specificity of the genocide. As he himself says of ‘jews’ in the title:
“I write ‘the jews’; this way neither out of prudence nor lack of something better. I use
the lower case to indicate that I am not thinking of a nation. I make it plural to signify
that it is neither a figure nor a political (Zionism), religious (Judaism), or philosophical
(Jewish philosophy) subject that I put forward under this name. I use quotation marks
to avoid confusing these ‘jews’ with real Jews. What is most real about real Jews is
that Europe, in any case, does not know what to do with them: Christians demand their
conversion; monarchs expel them; republics assimilate them; Nazis exterminate them.
‘The jews’ are the object of a dismissal with which Jews, in particular, are afflicted in
reality”; Lyotard, Heidegger and “the jews”, 3. See David Carroll, “Foreword: The
Memory of Devastation and the Responsibilities of Thought: ‘And let’s not talk about
that’,” in Lyotard, Heidegger and “the jews”, xiii.

# Lyotard, Heidegger and “the jews”, 3.
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ting of that which may question the community and its legitimacy.”*

Even though the historian (and the memorial) “may and must repre-
sent,”44
circulate as part of the memorial) nevertheless singularizes the hetero-
geneous representational possibilities. War memorials testify to this. As
Lyotard confirms, the procedures of monumentalizing the war closes
down, surmounts, the heterogeneous possibilities of the sign, and of the
various ways of remembering itself, to shore up a singularized sign and a
singular procedure of remembering. There is, therefore, an arresting of the
sign, a limitation on the heterogeneous signifiers that can possibly make
up the sign. Granted, representations may vary “with respect to genre as
well as to fopoi, tropes, and tone,” but “as a re-presentation it is neces-
sarily a sublation (re-léve), an elevation (élévation) that enthralls and re-
moves (enléve).”™ Underlying the principle of representation is thus a
foreclosing operation; a foreclosure of “not only [that which] is hetero-
geneous to the Self but heterogeneous in itself.”*® The reformation, re-
storation, and re-living of the forgotten confront a paradox: the desire to
edify history, to monumentalize the ‘dead’, prohibits the entry of narra-
tives that are not mobilizable in the service of the dominant discourse.

It is such an operation that underwrites the hegemonization of multi-
culturalism, globalism, transnationalism, corporatism, nationalism, and
any other discourse instituted as Law, as well as the work of historians
who historicize in terms of “history-as-science” and deny the possibility
of “telling [other] stories.”” And this is an operation that is all the more
necessary to ensure the survival of the nation as law when the nation is
instituted in terms of a limited, and hegemonically defined, historical
imaginary. In other words, for the hegemony of the nation to survive, his-
torical representations are represented and imagined in a set way, syn-
chronous with the nation as Law. For any present-day hegemonic struc-
ture to survive, it “must make itself ecumenical.”*® Unlike the Nazi and

the representational task of the historian (and the signifiers that

# Lyotard, Heidegger and “the jews”, 7.
* Heidegger and “the jews”, 7.

* Heidegger and “the jews”, 7.

* Heidegger and “the jews”, 8.

* Heidegger and “the jews”, 9.

*® Heidegger and “the jews”, 40.
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colonial regimes, the episteme of the nation is less fascist, and this is why
narratives that are potentially disturbing are invited into the space and
time of the nation. It is an invitation that is extended in the spirit of
tolerance. This is precisely why “today, [as compared to the Nazi and
colonial regimes], hatred comes softly as integration of ‘the jews’ into a
permissive collectivity in the name of the ‘respect for differences’.”* This
is also precisely why historical representations that show the ‘other’ side
of the nation, that remind the nation of its racism, of the colonial ‘logic’ of
terra nullius, of the genocide of the indigenous population and so on are
part of the national imagining. The example of Australia’s nationalization
of the gravesite of the Indigenous Australian Eddie Mabo, a pioneering
land-rights activist, is a case in point. The disturbing reminders are edified
as part of the Australian national imaginary. A process of edification
closes down the significatory (im)possibilities and imputes one and the
same story as “a past that is not past, that does not haunt the present, in
the sense that its absence is felt.””" In other words, contradictory to the
motif of maintaining the trace of the Other as frace and as Other, the
Other is presenced, hence remains less menacing to the Same. The his-
torian soothes the anxiety of the Other in the service of the Same. The
historian, working in a system of “history-as-science,” in a passaged and
institutionalized order, bears witness to the trace of the past in the spirit of
tolerance, in the spirit of not disturbing the stability of the Same and in the
space—time tolerated by the Same. Not only is the historian thus commit-
ted to a systemized process of remembering but also lays claim to bearing
witness to the différend positively, in the sense of being able to represent
or conjure the Other as Other, in its original and untranslated form. A
positive bearing-witness, an historian might reply, at the very least “in-
scribes [the past] in memory, and this might seem a good defense against
forgetting.”™' To the historian’s claim that at any moment in which “one
represents” one is foregrounding remembrance and condemning oblivion,
Lyotard has this to say: “It is, I believe, just quite the opposite.” And this
is why the historian’s defence is porous:

9 Lyotard, Heidegger and “the jews”, 39.
>0 Heidegger and “the jews”, 11.
! Heidegger and “the jews”, 26.
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only that which has been inscribed can, in the current sense of the
term, be forgotten, because it could be effaced. But what is not in-
scribed, through lack of inscribable surface, of duration and place for
the inscription to be sustained, what has no place in the space nor the
time of domination, in the geography of and the diachrony of the self-
assured spirit, because it is not synthesizable [...] cannot be forgotten,
does not offer a hold to forgetting, and remains present ‘only’ as an
affection that one cannot even qualify, like a state of death in the life
of the spirit. One must, certainly inscribe in words, in images. One
cannot escape the necessity of representing. It would be sin itself to
believe one self safe and sound. But it is one thing to do it in view of
saving memory, and quite another to try to preserve the remainder, the
unforgettable forgotten, in writing.>>

Thus, in the terms outlined here, an attempt to re-signify the stories of the
diaspora in the space—time of the nation, the call to form an alliance with
the larger diasporic paradigm, and the suggestion that it is urgent to enter
into an ethical relationship with the spectre of the diaspora must be made
with the (im)possibility of representing the representation in mind.

In the slippery space of bearing witness that Lyotard opens up, one
bears witness to the ‘event’ in terms of not being able to bear witness; in
terms of being able to bear witness negatively. This is the slippery space
in which one bears witness to the différend; a space that does not settle the
issue of representation in terms of a ‘once and for all’ logic and in terms
of the rule of writing (law). In the writing of the ‘event’ as an act of
preservation, the representation is represented under the rule of writing —
the privileged form of representation. Here, the representation and the re-
presentational possibilities of the representation are determined by the
absoluteness of writing (law). More so, when the representation is written
in terms of writing (law), it becomes sensationalized; and this sensa-
tionalization (of representing the past itself — which shows the ‘openness’
of the status quo, its affection — and of the absoluteness of the writing of
the representation — which reinforces the rule of writing) puts a strangle-
hold on the representation and consequently puts the representation to
death, maintaining hegemony. This is why the task of representing, when
performed from a non-slippery, absolute space, for Lyotard is not done

32 Lyotard, Heidegger and “the jews”, 26.
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“in view to saving memory” but, rather, seeks to affirm hegemony. Con-
sidering this, Lyotard posits the notion of bearing witness negatively,
which is akin to Derrida’s affirmation of a politics of hauntology — to
mourn the impossibility of representing the other (Marx) in the landscape
of capital even though the spectre is an always already presence.” Both
Lyotard and Derrida thus affirm a politics of (im)possibility that is “resis-
tant to the formation of representations [... so as to] nourish [...] writing
to the ‘everything is possible’.”54 The critical move is from a politics of
homogeneity — of one possibility — to a politics of heterogeneity — of more
than one possibility — that opens the ‘event’ and its interpretation. There is
no claim to absoluteness of the ‘event’ (this is how it happened) or to its
historical memorialization (this is how it should be remembered). A poli-
tics of bearing witness negatively brings into the ‘event’ other possibilities
without affirming one possibility as paradigmatic. It prises open the event
(this is how it could possibly have happened) and its historicization (these
are the various ways in which one can remember the event). As Lyotard
writes,

I cannot light the fire, I do not know the prayer, I can no longer find
the spot in the forest, I cannot even tell the story any longer. [This is
the story of Auschwitz]. All I know how to do is to say that I no longer
know how to tell this story. And this should be enough. This has to be
enough ... enough to bear negative witness to the fact that both the
‘prayer’ and the history of the prayer are impossible, and that to bear
witness to this impossibility remains possible.>®

In the midst of the impossibility of bearing witness positively and the
affirmation of a politics of bearing witness negatively, what remains pos-
sible is the impossibility of bearing witness to. This remains the only
possibility. Like Derrida, who affirms the productivity of mourning the
spectre of Marx in the time of capital, Lyotard affirms the impossibility of
representing ‘Auschwitz’ as a cogent way of reminding oneself of the
haunting spectre of ‘Auschwitz’ in the space—time of the present. The
very impossibility of imagining ‘Auschwitz’ in terms that are not rooted

33 See Derrida, Specters of Marx.
> Lyotard, Heidegger and “the jews”, 48.
> Heidegger and “the jews”, 47.
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or prescribed illuminates a disparity within the system. This is how a
critical politics of re-telling other stories, of forming a relationship with
the diasporic Other, can be ethically staged as disruptive.

It is crucial to take this lesson of Lyotard’s on board. To negotiate a
relationship with this absenced presence, the foreclosed diasporic Other,
one must suspend the law of the nation and fashion a heterogeneous rela-
tionship with the diasporic trope that is open to more than one possible
relationships and to more than one past. Such a conjuration of more-than-
one, multiple, relationships disrupts established, history-as-science, re-
memberments of the diasporic community’s historical sense of belonging.
What is opened up is a recalling of the narrative of the diaspora outside
the nationally perpetuated logic. At the same time, such a move, of bear-
ing witness negatively, of opening the ‘event’ to a politics of hetero-
geneity, also threatens the conviction with which the story is told, putting
authority in question. This is how a relationship with the trope of the dia-
spora can be fashioned to open singularities and certainties upon which
national identity is predicated. In turning to Lyotard, I have attempted to
consolidate the various critical voices discussed, who, in tandem, affirm a
cultural politics of diaspora as an effective way of opening other spaces
and times that are not synchronous with the national texture. The turn to
Lyotard also returns to the central concern of the present essay — on how
to form a responsible and disruptive relationship with the muted past of
the diaspora. And Lyotard further supports the suggestions I have made,
to the effect that a relationship with the diasporic condition is underscored
by a politics of impossibility (of non-arrival) that threatens to disrupt the
singularization of identities.

Conclusion

In a socio-cultural climate where the nation writes itself in terms of tole-
rating difference, staged through the discourse of multiculturalism, the
emphasis on affirmatively evoking the strategic difference of the diasporic
citizen becomes all the more urgent. This is because the reconciliation of
difference under multiculturalism seizes upon the possible anxiousness
that a politics of contamination opens up. Not able to embrace the hetero-
geneous as heterogeneous, the nation embraces the heterogeneous in
terms of the singular, in terms that suit the national ‘sense of timing’. But
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the presencing of the heterogeneous Other through multiculturalism is
politically paralyzing, because the national presencing of diasporic identi-
ties in the space of the nation/culture dialectic closes down the possibility
of keeping alive the question of the other(ed) self. A foreclosure takes
place, because the moment the other(ed) self is presenced, the possibility
of (im)posing the question of the Other is frustrated, rendered unnecessary.

In consideration of this, what becomes urgent and pressing is the need
to re-think the presencing of diasporic identities within the national tex-
ture in order to question the surety of the nation and to re-think the matter
of (im)posing the Other. However, an attempt at resurrecting the diasporic
past outside the terms set out by T6lolyan becomes problematic, as the
diasporic trope is instituted as law and the logocentric equation of domi-
nance persists. More importantly, such a critical endeavour remains ir-
responsible precisely because the institution of the Other forecloses the
presence of the nation. Thus, it is not simply a question of bearing witness
to the différend, to staging the Other as is, but, more importantly, a
question of bearing witness negatively; in terms of the impossibility of
bearing witness. It is on these terms that the relationship formed with the
diasporic Other in the space-time of the nation does not foreclose the
nation and the diasporic Other. To borrow a remark by Sara Suleri, the
staging of the diasporic condition within the nation must operate “as a
mode of cultural tale-telling that is neurotically conscious of its own self-
censoring apparatus.”56

Such a strategy therefore does not involve an eagerness to affirm one
particular narrative, the diasporic, over another, the national. Instead, it
calls for the inversion of the dialectic from within to reveal spaces of criti-
cal difference. Such a performance aims at displaying “the ‘in-between’
[... and,] in the process of its discussion, [opening] the problem of judge-
ment and identification that inform the political sphere of its enunciation.”’
This is not simply to “ventriloquize the fact of cultural difference,”® but
is about a critical and self-conscious affirmation of diasporic differences

%% Sara Suleri, The Rhetoric of English India (Chicago & London: U of Chicago P,
1992): 3.

" Homi K. Bhabha, The Location of Culture (London & New York: Routledge,
1994): 29.

38 Suleri, The Rhetoric of English India, 11.
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as non-presence. Thus, in order to disrupt the stability of the national
agenda and the excision of the diasporic trope from the national land-
scape, it is necessary to enter into a relationship with the diasporic trope
as an excessiveness that cannot be silenced. It is this (im)possibility, of
being both silenced and represented, that must be exploited to re-signify
the timing of the nation, distanced as it is from a diasporic poetics that
necessarily haunts national time.
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Australian Infernos

Janette Turner Hospital’s Translation

of Dante’s Hell into Contemporary Australia
b 4

MARY MCLAUGHLIN

within the bounds imposed by another language and another culture,
the art of translation smuggles in a thousand inventions which, before
the author’s dazzled eyes, transform his book into a new creation.'

HIS ESSAY IS A STUDY of the transl(oc)ation — the carrying
into a different cultural and geographical space — of Dante’s
“Inferno” in two novels by Janette Turner Hospital.” The Last
Magician and Opyster are the only two of Hospital’s works to be set almost
entirely in Australia, and were published in 1992 and 1996. Critical writ-
ing on these two novels tends to focus on four issues: Janette Turner
Hospital’s perspective as an Australian (and specifically a Queenslander)
who has spent much time away;’ the politics embedded in her work;" the

! Michel de Certeau, “Preface to the English Translation” of de Certeau, The Prac-
tice of Everyday Life, tr. Steven Rendall (Arts de faire, 1980; Berkeley: U of Cali-
fornia P, 1988): ix—x.

2 gave the first version of this essay at the “Transl(oc)ations” Symposium held at
the University of Otago in 2004.

3 David Callahan, “Janette Turner Hospital and the Discourse of Displacement,” in
Nationalism vs. Internationalism: (Inter)National Dimensions of Literatures in Eng-
lish, ed. & intro. Wolfgang Zach (Tiibingen: Stauffenburg, 1996): 33540, and Alis-
tair Stead, “Notes from Underground: The Last Magician and Janette Turner Hospi-
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density of intertextual references on which she draws; and her treatment
of space, time, knowledge, and truth.® This essay sits within these fields,
particularly concentrating on the intersections between Dantean imagery
and contemporary politics of poverty, class, and land rights in post-bicen-
tennial Australia.

In 1988, Australia marked its bicentenary of European settlement/in-
vasion. For some this was a celebration, for others a challenge to remem-
ber fully Australia’s past — including the convict base of settler life and
the massive dispossession of Aboriginal peoples which accompanied and
followed the British presence in Australia.” These two hundred years of
history had to be set in their place as part of the at least 60,000 years for
which Aboriginal people had lived on and in relationship with the land.®

tal’s Underworlds,” in Janette Turner Hospital, ed. Selina Samuels (London: Sir Rob-
ert Menzies Centre for Australian Studies, University of London, 1998): 17—30.

* David Callahan, “Acting in the Public Sphere and the Politics of Memory in Jan-
ette Turner Hospital,” Tulsa Studies in Women'’s Literature 15.1 (1996): 73—81; Rich-
ard Carr, “‘Just Enough Religion to Make Us Hate’: The Case of Tourmaline and
Opyster,” Antipodes 18.1 (2004): 9-15; Fiona Coyle, “A Third Space? Postcolonial
Australia and the Fractal Landscape in The Last Magician and Oyster,” in Mapping the
Sacred: Religion, Geography and Postcolonial Literatures, ed. Jamie S. Scott & Paul
Simpson—Housley (Cross/Cultures 48; Amsterdam & Atlanta GA: Rodopi, 2001):
111-30; Sue Lovell, “Janette Turner Hospital’s The Last Magician: ‘A Feminist’s
Nightmare’?” Hecate 28.2 (2002): 46-63; Russell West, “‘Multiple Exposures’:
Spatial Dilemma of Postmodern Artistic Identity in the Fiction of Janette Turner Hos-
pital,” in Flight from Certainty: The Dilemma of Identity and Exile, ed. Anne Luyat &
Francine Tolron (Rodopi Perspectives on Modern Literature 23; Amsterdam: Rodopi,
2001): 177-90.

5 Stead, “Notes from Underground,” 17-30.

6 Coyle, “A Third Space?” 111-30; West, “‘Multiple Exposures’,” 177-90. Note
that these issues are also raised in relation to earlier works; see Diana Brydon, “The
Stone’s Memory: An Interview with Janette Turner Hospital,” Commonwealth Novel
in English 4.1 (1991): 14—23..

7 Klaus Neumann comments that, through actions such as the Australia Day march
in 1988, Aboriginal Australians are often the most effective at reminding the nation of
its occluded histories; Neumann, “A Postcolonial Writing of Aboriginal History,”
Meanjin 51 (1992): 281.

¥ David Day discusses research around the length and sophistication of Aboriginal
presence in Australia, stating that archaeologists believe that Aboriginal people have
been in Australia for 40-60,000 years, with some circumstantial evidence that the
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In the next decade, native-title debates would keep these issues at the
forefront of national life. In this context, my interest lies in what happens
in the act of translating ideas across time and space from medieval Italy to
late-twentieth-century Australia, in the meanings that “Inferno” takes on
when it is relocated in the political, geographical, and cultural landscapes
of Australia.” What is evoked (or invoked) when Hospital suggests that
Sydney is Hell?

I argue that Hospital’s translation of “Inferno” — the first book of the
Divina Commedia — into post-bicentennial Australia makes clear the re-
encounters and rememberings by which Australian settler identity is de-
stabilized. Hospital does not perform a linguistic translation (only a few
precise phrases from Dante are used) but, rather, takes “Inferno” as one of
the frames through which she observes and fictionalizes contemporary
Australian life. As a medievalist, Hospital is deeply familiar with Dante’s
work and that of other medieval writers, working them into many of her
novels.'’ Here, I argue that Dante’s themes and images illuminate specifi-
cally Australian concerns; Hospital’s “Inferno” is conditioned by the loca-
tion (environment, politics, and culture) into which she translates Dante,
and she makes use of his imprecisely translated geography and ethical
framework to tell Australian stories.

Hospital translates two key aspects of “Inferno”: the geographies and
uses of underground space; and the ways in which sin, guilt, and retribu-
tion operate.'' In these texts, Hospital’s translation of Dante’s under-
ground space is imperfect; her undergrounds are diffuse and difficult to
map, spaces in the body of the earth are sometimes sanctuaries or reposi-
tories for precious things, hellish things can take place above ground, and

figure for human occupation might be closer to 120,000 years; Day, Claiming a
Continent: A New History of Australia (1996; Sydney: HarperPerennial, 2005): 1-10.

? Stead discusses Hospital’s use of the underground and points out that this trope has
flourished in literature written in English, particularly from the late-nineteenth century.
Stead, “Notes from Underground,” 21—22.

19 Hospital discusses her literary influences in an interview with Diana Brydon, sug-
gesting that her sense of imagery seeps to the surface like old inkings on lithographic
stones; Diana Brydon, “The Stone’s Memory,” 15-16, 20.

"] am grateful to lan Wedde, whose question at the “Transl(oc)ations” Symposium
brought home to me the importance of this second aspect of “Inferno” in Hospital’s
writing.
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the border between surface and underground space is permeable, easily
breached. Secondly, there is a strong sense in these two novels that pen-
ance must be done for past wrongs (personal or communal), and much
attention is paid to the haunting presence of guilt and coming retribution.
It is these two aspects of “Inferno” that enable Hospital to examine ques-
tions of Australia’s past and contemporary re-encounters with that past.
The most startling and evocative imagery in “Inferno” is of the landscapes
of Hell, and this draws our attention both to the aesthetics of particular
Australian landscapes and to debates around land ownership and rights.
Likewise, the significance of guilt and retribution in Dante’s poem brings
into focus the centrality of these issues in Australian history and in post-
bicentennial reflections on convict heritage and Aboriginal dispossession.
In my reading, the unsettling and haunting nature of Australia’s past in
Hospital’s novels also reflects a key theme in postcolonial theory. The
particular experiences of settler peoples and the ways in which they are
unsettled or struggle to be at home is an emerging area of interest in post-
colonial theory and related fields. From the mid-1980s, writers such as
Stephen Slemon and Alan Lawson staked claims for investigating settler
experience, identity, and texts, arguing that the tension of being part of the
project of empire and the work of colonization — and at the same time un-
able to call imperial nations ‘home’ — produces an ambivalence in the set-
tler subject, which means that, in Slemon’s words, “the sites of figural
contestation between oppressor and oppressed, colonizer and colonized,
have been taken inward and internalized in Second-World postcolonial
textual practice,” rather than being directed outwards at an external hege-
monic power. Slemon argues that this internalized resistance is potentially
useful to postcolonial critics developing theory about the nature of literary
resistance as “necessarily complicit in the apparatus it seeks to trans-
gress.”'? More recently, in a collection of essays from the emerging field
of settlement studies, Alex Calder and Stephen Turner state that their goal
“has been to investigate the ways in which foundational problems of set-
tlement are enacted, repeated, modified and continued in literature, art,

12 Stephen Slemon, “Unsettling the Empire: Resistance Theory for the Second
World,” World Literature Written in English 30.2 (1990): 37—38, italics in original.
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and other cultural forms.”" In The Last Magician and Oyster, Hospital’s
rendering of “Inferno” into Australian landscapes and situations draws our
attention to settler unease and complicity in graphic form.

Translated into Australia, ideas about land and guilt resonate with a
more general sense of settler unease, destabilizing any attempts to narrate
an agreed or comfortable past, and raising questions about the present and
future shape of the nation. This destabilization is mirrored in the complex
effects of underground spaces in Hospital’s work, as places that can under-
mine, hide, or protect; for the world beneath the surface is as textured and
multivalent in these novels as the world above. Partly, this is what Dante’s
“Inferno” brings to contemporary Australia; partly it is a result of the
intersection between a translated geography and (variant) local under-
standings of deep and surface land, the anxieties and hopes arising from
these understandings, the range of ways forward which Australia faced in
the 1990s. To clarify these arguments, I will start with Hospital’s first
transl(oc)ation of “Inferno” into Australia — The Last Magician.

Quarrying a Convict Past

Gestures to “Inferno” are rampant in The Last Magician, which concerns
the Queensland childhood of five characters: Charlie, Catherine, Robbie,
Cat, and Willy, the last of whom is killed in a railway accident. The hor-
ror of that accident and its violent aftermath scatter the children, but their
lives reconnect, entangling a second generation, many years later in Syd-
ney. Deciphering the riddles of the past triggers further violence, cata-
clysm, and disappearances. Opening with Dante’s introductory lines, “In
the middle of the journey, I came to myself in a dark wood where the
straight way was lost,”'* the novel uses elements of “Inferno” to map a
quarry spreading, tunnelling under Sydney. Charlie makes a film (Char-
lie’s Inferno), in which this quarry dissolves into a set of falls in Queens-

13 Alex Calder & Stephen Turner, “Introduction: Settlement Studies,” Journal of
New Zealand Literature 20 (2002): 9.

4 Janette Turner Hospital, The Last Magician (St Lucia: U of Queensland P, 1992):
3. Further page references are in the main text, after “LM.”
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land and a photograph by Sebastido Salgado in the camera’s dizzying and
repeated plummet through hell."

Conscious not of movement nor of any actual detail of change, but
only of mutation, I watch the rainforest deconstruct and remake itself,
I slide down the declensions of Cedar Creek Falls into the vortex of
water which is the funnel of Dante’s hell which is the Serra Pelada
mine which is the Newtown quarry which contracts to one of its lad-
ders which is a railway line which is Cedar Creek Falls in the middle
of a dark enveloping wood. (LM, 63—64)

The film ends with a woman on a rock at the falls (where the children
spent an enchanted summer and where Cat’s bones are eventually found),
holding a chain on her outstretched hand. The woman, Lucia/Lucy, is the
narrator of the novel and it is the shock of seeing herself in this film, hold-
ing that chain, that leads to the disorientation she voices in the opening
lines.'®

The secrets and geographies of the quarry undergird the novel and
shape the lives of various characters. Charlie runs a pub (in which Lucy
works as barmaid and prostitute) in the quarry’s “first circle, the limbo of
hot neon and strip joints and the retail trade in young girls and the little
boys waiting in doorways” (LM, 14). Charlie and Gabriel (Robbie’s son)
map the quarry obsessively, seeking Cat, who was sent to the Holy Family
School for Little Wanderers after her brother’s death and retreated into
silence and self-mutilation. Their mapping leads to their disappearances
and possible deaths. Robbie, outwardly privileged and respectable, is im-
plicated in these disappearances and the secrets of the quarry. Seen by
others as “Australia’s golden boy, the Grammar School prefect, the man

15 Salgado’s photographs of the Serra Pelada mine in Brazil are part of a series on
workers around the world; Sebastido Salgado, Workers: An Archaeology of the Indus-
trial Age (London: Phaidon, 1993): 300-19. A further connection to these photo-
graphs is made when Gabriel looks at one of Charlie’s photos, depicting “a swarm of
backs, laden with sorrow, rising up a laddered wall” (LM, 279). When Charlie ac-
knowledges that the photo was taken on the law-court steps, Gabriel circles one of the
backs. This strongly evokes one of Salgado’s photos, which shows the backs of wor-
kers climbing the rickety ladders of the mine.

'® There are some hints in the novel that Lucy is Cat’s daughter, or that she echoes
her; she is a foundling and unconsciously mimics many of Cat’s mannerisms and ges-
tures. The chain bears earrings which had belonged to Cat.
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who became a judge and ascended into the Order of Australia” (LM, 71),
he is portrayed at times with eerie and demonic qualities; Lucy looks into
his eyes and has the sensation of looking into deep, black pits, reminiscent
of the quarry (LM, 263, 315). When Gabriel and Charlie disappear, he is
haunted in his dreams by the idea that he has become the quarry.

They start in his head, chip chipping away at his skull, but they are
everywhere, they have taken over his arteries, his veins, his capil-
laries, he has been invaded, he has been quarried, the Mole People
have set up camp in his intestines, they are photographing him from
the inside out, making flowcharts, keeping notes. He is mapped and
drawn and quartered. He is known. He has become the quarry.

He writhes and beats off their maggoty advance and wakes. (LM,

314)

Perhaps the first thing to note is that Hospital is not engaging here in a
straight translation. Rendered as a vast network of tunnels blasted out of
rock by society’s outcasts, spreading out from a granite cut around either
the Newtown or the Redfern railway station, incorporating sewers and
subway lines, and digging under the manicured lawns and quiet sleep of
suburbia, this Australian inferno is indeterminate, unmappable, and porous;
the traffic between upper and lower worlds is both constant and hidden.
While some pretend the quarry doesn’t exist, others are haunted by it,
some cannot leave, and many travel in the border lands, the Limbo.

The quarry is far larger than it appears on the map. Far larger. Nobody
knows exactly where it begins or where it ends, most people have only
hearsay and their fears and nightmares to guide them. Everyone knows
certain details of course, the quarry brushes us like cobwebs in unused
rooms, some of us descend into it and climb back out (and yet our
memories remain very unclear, our memories are instinctively — pro-
tectively — fuzzy), some merely descend, everyone has felt glancing
blows (panhandlings, muggings, fights, stabbings, sexual assaults, drug
transactions, break-ins, the numerous small acts of arson, the blastings
and tunnellings) but it is difficult to pin down facts. (LM, 86)

In The Last Magician, it is suggested, the quarry and the underclass to
which it is home are an inheritance — a trace passed through the genera-
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tions — from the settlement of New South Wales as a penal colony.'” This
settlement left a legacy of class separation and a memory of convict heri-
tage which is both repressed and repeated, which is pushed underground,
and which cannot be contained there. Similarly, the historical record has
traditionally been somewhat reticent about speaking of the convict origins
of European settlement in Australia.

When Manning Clark published A Short History of Australia in 1963,
he did not hesitate to tell the stories of Australia’s convict past, but his
work was radical in this regard. The best-known book on Australia’s con-
vict history is The Fatal Shore, by Robert Hughes. This book, with an epi-
graph from “Inferno,” explores the complexities of the penal system,
going beyond both the silences of official memory and the horrors of folk-
lore to uncover real convict voices.'® The journalist John Pilger grew up
not knowing of his convict ancestry, and proclaiming the truth when he
did discover it led to estrangement from his family. In 4 Secret Country, a
book chronicling many of the secrets and silences of Australian history,
he writes:

It is not possible to understand present-day Australian society without
appreciating the indelibility of the ‘Stain’ and its heritage. It is such a
potent part of our psyche that its appanage is passed to newcomers
who are not from Anglo-Celtic backgrounds. It touches the way we
are with each other, our language and humour; where else but in Aus-
tralia is the vocabulary of irony, even perversity, such everyday cur-
rency?"’

17 Coyle argues that the quarry represents Aboriginal land claims and that “the mole
people who inhabit the quarry are predominantly Aboriginal” (“A Third Space?” 120).
One of her main premises is that the suburb of Redfern is frequently referenced in the
novel (118), however, it should be noted that Newtown is also a prominent location
and the point from which the main characters usually enter the quarry. In fact, Hospital
suggests that there are tensions between Redfern and Newtown elements in the quarry,
as when Lucy is told that “some fucker from a Redfern gang ripped us off,” taking the
blanket that belonged to her group in the quarry (LM, 18).

'8 Also reflecting the Infernoesque theme, White entitles Inventing Australia’s
second chapter — which is about Australia as a penal colony — “Hell Upon Earth” (16—
28). Richard White, Inventing Australia: Images and Identity 1688-1980 (Sydney:
Allen & Unwin, 1981).

19 John Pilger, 4 Secret Country (London: Vintage, 1990): 95.
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Various characters in The Last Magician reflect on this legacy, Robbie
(now Judge Robinson Gray) talking to Catherine in very similar terms
about the palimpsest nature of history: “‘The penal colony, you could
say, was our seedbed, the mulch of all that which is distinctively Austra-
lian’” (LM, 103). He goes on to suggest that the striations made in rock at
The Cut by Sydney Cove convicts act as a prophecy of the quarry. A
further connection between past and present is made when Lucy attempts
to understand Cat’s self-mutilation by comparing it to the actions of
convict women, using journal entries quoted in The Fatal Shore.*® The
potency of this past, and the ways in which it lingers and repeats,
produces an uneasiness, a desire to assert order.

In marked contrast to the quarry and its underclass, Robinson Gray
depicts the law as steadfast, reliable. Standing on the footbridge above the
railway lines where the accident happened, he tells his son: “‘The law is
like railway lines, Gabriel, straight and true. The law protects the truth.
What the law decides is truth’” (LM, 199). However, this certainty is
undercut by our knowledge of Robbie’s involvement in the accident on
the railway line, by Gabriel’s attempts to map the distortions and untruths
of the law in the quarry, and by the image of the bridge in Charlie’s film,
under which he and the judge (figured as Dante and Virgil) swim in a
river of shit in the eighth circle of Hell. In these disjunctions, the thinness
of the membrane between the ordered world and the world of the quarry —
a thinness which the wealthy and powerful deny — is exposed; as the novel
progresses, the policy of triage and containment adopted with regard to
the quarry is revealed as a cover for undocumented deaths and undis-
closed crossings of the border lands.

The quarry is leaking into the city, and the city is seeping quarrywards.
Everyone knows this, but everyone denies it. The quarry is growing,
imperceptibly, relentlessly, inch by inch. This is held to be inevitable,
given the time, the nature of the times, the limited wars here and there,
the worldwide recession, the unemployment, the migrant problem, the
angers, but infiltration of the city proper is denied and the spreading is
not a problem, not a problem at all, officially speaking. Officially,
there is a policy of containment. Conditions with respect to the quarry,

20 Robert Hughes, The Fatal Shore: A History of the Transportation of Convicts to
Australia 1787-1868 (London: Harvill, 1996).
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the government announces daily on national television, are stable. The
boundaries and demarcation points are clear, although they cannot be
shown on a map. Between city and quarry, the division is absolute.
(LM, 89-90)

It is this falsity of the official position (and the determination to
maintain it) that points to a way of reading “Inferno” in Hospital’s work.
Dante entertained precisely this idea that perceived divisions are not
absolute; much of the emotional force of his story comes from the fear,
confusion, and wonder witnessed when those in the Other World realize
that Dante is alive — an unprecedented visitor who can leave, and
therefore put into practice the lessons of his voyage. Translated into Aus-
tralia, the underground world becomes the repository for all that people
wish to forget or to hide from view — overtly the outcasts of society, but
more subtly memory, the past, knowledge, true names. Underground
things are not always negative (indeed, some have the powers of libera-
tion or balm) but they are often invisible, intangible. They cannot be
contained, as Hospital demonstrates, and it is their seeping into the world
above, the awareness that they burrow under the tidiest, most well-ordered
of lives, that haunts the novel, reflecting the unsettlement of modern Aus-
tralia by its secrets and its past.

Memory and the Apocalypse

When we turn to Opyster, the translation of underground geographies is
shifted into the outback of western Queensland, to Outer Maroo, a town
that deliberately keeps itself off maps, a town for those who wish to be
lost and to escape their pasts. In this novel, published four years after The
Last Magician, the relationships between underground spaces, memory,
and unsettlement are depicted as even more devastating, but also deeply
engrained in Australian culture. In Outer Maroo, life is deeply disturbed
by two strangers; a schoolteacher, Susannah Rover, who is determined to
uncover the secrets of the town, and a cult messiah, Oyster, who draws the
young and foreign to his Reef, where they mine opal and descend as a
community from Eden to hell. A triumvirate of Andrew Godwin (redneck
grazier), Mr Prophet (fundamentalist Christian and South African grazier),
and Bernie (publican and gem-maker) run the town and make vast amounts
of money dealing in opals (using the unpaid labour of Oyster’s followers)
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and weaponry. The tension between the town and Oyster’s colony reaches
its climax when the Reef and all its inhabitants are engulfed in a huge ex-
plosion, possibly accidental, possibly set off by Oyster, by townspeople or
by Aboriginal activists.”' The ensuing guilt, shame, and complicity which
settle on the town are stirred up by the arrival of two more strangers
(Sarah Cohen and Nick Makarios), who come looking for their children.
Throughout The Last Magician, suggestions are made that the quarry
should be destroyed for the good of society.22 This is voiced most ex-
plicitly near the end of the novel by a taxi driver, Joe Blake, who recom-
mends: “They should drop a bomb on it, blow the whole quarry to king-
dom come” (LM, 330). In Oyster, this apocalyptic ending comes to pass
as the people of the town destroy themselves in a blazing bushfire started
by arson and a shooting spree. We know of only two groups of potential
survivors: Jess, Major Miner (war veteran and opal lover), and Ethel (a
Murri woman, waiting for her people to return) sit in the breakaways and

2l Coyle (“A Third Space?”) argues that this last possibility is the most likely, that
when the Murri people left and moved to Bourke, they took with them the knowledge
needed to blow up the quarry, but Major Miner suggests that the explosion may have
been set off by the increasingly paranoid Oyster or by people of Maroo, who wanted
the Reef gone — Oyster (Milsons Point, NS W : Vintage Random, 1997): 412—13). Ethel
claims that the town has been “sung” (O, 152) and is destined for destruction, but this
seems to refer more to the last fire, which engulfs the town, rather than the explosion at
the quarry. — As indicated, further page references to Oyster are bracketed in the
running text, after “0.”

22 In February 2004, Aboriginal riots in Redfern were sparked by the death of a seven-
teen-year-old, Thomas J. Hickey, who was allegedly being chased by police. Following
calls from the Opposition, the New South Wales Government announced plans to de-
molish Aboriginal housing in the area. See: AAP, “Brogden’s Riot Response: Bulldoze
The Block,” Sydney Morning Herald (16 February 2004): http://www.smh .com.aw/cgi-
bin/common/popupPrintArticle.pl?path=/articles/2004/02/16/1076779880553.html (ac-
cessed 15 June 2005); Mami Cordell, “No Black Faces on the Block?” Signature (May
2005), ed. Eve Vincent & Marni Cordell, http://spinachy.com/signature/sig-stories.php
71d=408 (accessed 15 June 2005); Vanessa Jones, “An Aboriginal Boy Dies, Chased
by Cops: This Week in Redfern,” Counterpunch (2022 February 2004), Weekend
Edition, ed. Alexander Cockburn & Jeffrey St Clair, http://www.counterpunch.org
/jones02202004.html (accessed 1 July 2005); Susan Price, “The Redfern Block vs De-
veloper Greed,” Green Left Weekly Online (3 March 2004): http://www.greenleft.org
.au/back/2004/573/573p11.htm (accessed 1 July 2005); “Religious Leaders Claim
Block Policy ‘Racist’,” 4 BC News Online (8 June 2005): http://www.abc.net.au/news
/newsitems/200506/$1387392.htm (accessed 8 June 2005).
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watch fire lick the horizon; and Mercy (young heroine of the story) drives
Sarah and Nick for the gap between the flames, heading for the golden
city, Brisbane. Having developed a sense of the Australian Infernoesque
in The Last Magician, Hospital presents a more diffuse and imperfect
mapping of infernos in this later novel; her translation here is further con-
ditioned by the local, by the politics of land, and by a physical environ-
ment of expansive space, searing heat. and subterranean beauty and refuge.

Reflecting on the arrival of Oyster in the town, Jess articulates the ways
in which the inhabitants of Outer Maroo are haunted by the pasts they
flee. As in The Last Magician, secrets go underground and disturb the
sleep of those who had believed themselves safe, which we see when Jess
reflects back on Oyster’s arrival in Outer Maroo.

He is one of us, we thought, relaxing a little, for nobody lives in a
place like Outer Maroo unless he has things to hide (certain private
details to bury, certain details to flee), and these hidden matters are so
legion that they populate the desert places quite thickly, they sigh and
leer and whisper and flaunt themselves, they fill sleep with a crowd of
witnesses, they appear and disappear and reappear in such a way that
even after a fugitive has safely reached nowhere, even after he has
preened himself on his absolute exit from the map of his life, he will
never feel secure [...]. A man with a past to hide can hear the soft
plash of evidence far below him, a thin but detectable stream polluting
the Great Artesian Basin, bubbling and broiling away down there, its
temperature increasing under pressure, its will to erupt growling and
growing. It is biding its time. It is waiting to blow. It is waiting only
for a new bore to be sunk, a new vent, a new opening, and then it will
announce itself in a savage, showy, scalding explosion.

People who flee to nowhere are always waiting for retribution to
catch up with them. (0, 299-300)

In this speculation about the inner life of Oyster, Hospital develops a
theme (and a character type) introduced in the person of Robbie in The
Last Magician. Continuing her reflections about people like Oyster, Jess
lists among their possible childhood deeds the daring of children to lie on
railway lines, creating a further echo of Robbie in the reader’s mind (O,
300). Although the tone here is one of wary acceptance, at their most
sinister, these men are seen as having nothing at their core, as being un-
troubled by their pasts and their actions. Threatening as it is, the experi-
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ence of being haunted by one’s history is a shared experience in Hospi-
tal’s work. More alarming, and incomprehensible, is the idea that the past
might mean nothing, might linger no more. Unsettlement, the unease of
an unresolved and uncomfortable past, is somehow part of settler identity
in Australia, and those without it are deeply unpredictable and dangerous.
This reminds us of Slemon’s articulation of the settler subject as ambi-
valent, contradictory, divided by loyalties that cannot be given without
compromise, tied to a past that allows no simple resolution of self.

However, the people of Outer Maroo are haunted not only by the past,
but by the fear that the nation might turn against them (might no longer
protect their interests), by the multifarious threats of the federal
government, Aboriginal land rights, taxation, national parks, republican-
ism. In essence, all these threats are about sovereignty, based on land
ownership. The graziers of the town (led by Andrew Godwin and Mr Pro-
phet) take extreme measures to keep Outer Maroo off the map, fearing
that they might lose their land and sovereignty, and they have huge ar-
senals lying in wait. Explaining this to Nick, Jess says: “Cow cockies
always buy big, whatever they’re into. It’s for when the government, or
the Aborigines, or whoever, comes to take their land” (O, 245). While
claiming the rights of uncontested settlement (“their land”), the graziers
are obsessed by the threat that others might see the land differently and
might also have valid, and enforceable, claims to the land.

Watching the fire, Jess ponders the possibilities of survival — of in-
dividuals and of her story, which she will put in a metal toolbox and hide
down an opal shaft, and I want to turn for a moment to the abandoned
opal shaft where Mercy hides Miss Rover’s books and writes in her diary,
for a strange thing happens to “Inferno” here.

The walls of the Rush curved around Mercy, they folded her in.
They were the colour of whipped cream, fluted like drifts of silk, and
if she stood and stretched her arms above her head, she could brush the
arc of the roof with her fingertips. On the other side of the roof, thirty
feet above, the parched red earth broiled and cracked; but under-
ground, in the creamy Rush, the air was cool. Mercy could feel the
picked seams of where opal used to be, she could feel the shimmering
echoes of the blues and teals and greens, she could see the phantom
tongues of fire. (0, 75-76)
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Hospital’s undergrounds are never simply hellish, and her infernos are
sometimes above ground. Susannah and Amy compare the heat above
ground to Hades and an inferno, respectively, setting this against the cool-
ness, the refuge of land below the surface of the earth. Major Miner is
both seduced and haunted by opals and the violent precision of his work
with explosives, and although nothing remains after Miss Rover’s body is
thrown down a shaft with a feral pig, her voice and perfume take up resi-
dence with those who loved her. There is a strange beauty in the most
torment-laden landscapes, seen when Sarah and Nick restore the creami-
ness of the ash-covered walls of the tunnels where their children died and
Oyster raped Mercy. In the midst of horror, re-living family nightmares of
concentration camps, trying to understand how all this could have hap-
pened, they make a small space where the resistance of the ocean can sur-
round them.”

Her sobbing is noisy now. It bounces off the rock walls and rever-
berates and echoes back from deeper down. An ocean of mourning
fills the tunnel. They sit in the small cleaned sand-coloured space and
listen to the dirge of it. The light from the torch washes them. He
strokes her hair. He kisses her. They huddle like frightened children,
holding each other, and stare into the dark. (O, 424)

For readers of The Last Magician, this is deeply reminiscent of the ways
in which underground space can be experienced. Lucy is pulled back to
the quarry by the “hibernation ritual” of warmth and companionship (LM,
14—19) and Charlie is momentarily hypnotized by the rhythms of ham-
mers and patterns of light as he descends into the quarry after a woman
who might be Cat (LM, 87-94). Remembering his first dive into the pool
at Cedar Creek Falls, it seems to Charlie that “they spent that whole hot
summer under the skin of the pool” (LM, 189), in the place of enchant-
ment and happiness. The ways in which Australian spaces inflect Hospi-
tal’s translation of Dante’s underground remind us of the range of mean-
ings accreting to land in this era.

2 For this sequence and our first full sight of the scorched remains of the Reef, see
Janette Turner Hospital, Oyster, 409—24.
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Troubled Land

Through the 1980s and 1990s, land ownership and use were highly con-
tested in Australia. Responding to growing Aboriginal pressure for recog-
nition of their rights to land and self-determination, governments and
courts made several attempts to clarify the legal status of native title. In a
period of deregulation and mineral discovery, three (somewhat compet-
ing) sectors of Australian life claimed rights to land: mining companies,
farmers and pastoralists, and Indigenous Australians. In 1982, Eddie
Mabo, David Passi, and James Rice went to the High Court and claimed
that the Meriam people had native title over their land. After a decade of
legislation and court rulings, “the High Court ruled that native title did
exist in common law, its source being the traditional occupation of land.”**
Following this ruling, the assumptions that British settlement had extin-
guished Indigenous land rights or that settlement had been legitimately
based on ferra nullius (empty, unowned or uncultivated land) could no
longer be sustained. The Keating Government attempted to clarify, for-
malize, and limit processes for recognition of native title, an attempt
which was complicated by the 1996 Wik decision in the High Court that
native title and pastoral leases could coexist. Responding to the disquiet
aroused by this political and legal environment — a disquiet fomented by
mining and pastoral lobby groups — the Howard-led coalition which won
the 1996 election went on to severely restrict the Aboriginal land rights
recognized in the Mabo and Wik decisions.”

Around this time, the connection between Indigenous Australians and
land was also debated in relation to sacred sites, and the extent to which
their presence should be allowed to ‘disrupt’ activities such as mining or
tourism.”® Ken Gelder and Jane M. Jacobs have described the unsettle-
ment caused by negotiations between the ‘modern’ and the ‘sacred’ as an

2* Simon Ryan, The Cartographic Eye: How Explorers Saw Australia (Cambridge:
Cambridge UP, 1996): 3.

%5 Stuart Macintyre, A Concise History of Australia (Cambridge: Cambridge UP,
2000): 236—73. John Pilger describes the growth of Aboriginal-rights movements up
to the end of the 1980s (4 Secret Country, 21-82).

26 Many of these issues are discussed in David Marr’s essay about a struggle be-
tween a mining company and Aboriginal people of the Gulf of Carpentaria; “Mad
about the Buoy,” in The Best Australian Essays 2001, ed. Peter Craven (Melbourne:
Black—Schwartz, 2001): 91-105.
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Australian uncanny, which can lead to a curious inversion of power-rela-
tions in which the majority perceives and represents itself as an ‘embat-
tled minority’. They developed their concept of the uncanny from the
work of Durkheim, Freud, and Kristeva (among others), and articulate it
as follows:

An ‘uncanny’ experience may occur when one’s home is rendered,
somehow and in some sense, unfamiliar; one has the experience, in
other words, of being in place and ‘out of place’ simultaneously.*’

In Uncanny Australia, they describe the reactions of a group of wealthy
pastoralists to the Wik decision in these terms:

One of the central debates following the Wik decision was about the
possibility of leasehold pastoralists becoming freeholders, and thus
themselves having more than their ‘proper’ share. So the pastoralists
designate themselves as an embattled, impotent minority in order then
to be able to claim rights they have never been able to claim before.
Indeed — and this is the uncanny feature of this process — by imagining
themselves as a minority, the pastoralists are then able to stride right
into the centre of the national consciousness and demand its attention:
“And who will feed Australia then?” they wonder, apocalyptically
fancying their own extinguishment.”®

Similarly, the people of Outer Maroo (divided into fervent Christians
and rowdy alcoholics) agree with each other and with Oyster on two
points: the value of their economic activity (opal mining) and a sense of
impending apocalypse. Refusing to send his daughter away to acquire
refinement and education, Andrew Godwin voices an extraordinary
collation of anxieties.

“That’s what the graziers thought up in Cape York Peninsula,” An-
drew says. “They thought they were off the maps and off the edge of
the world. You can’t even get to them by road, you can’t even get

2" Kenneth Gelder & Jane M. Jacobs, Uncanny Australia: Sacredness and Identity
in a Postcolonial Nation (Carlton, Victoria: Melbourne UP, 1998): 23. Exploring
similar issues, Roslynn D. Haynes writes extensively on unsettlement and the gothic in
the Australian desert; Haynes, Seeking the Centre: The Australian Desert in Literature,
Art and Film (Cambridge: Cambridge UP, 1998).

28 Gelder & Jacobs, Uncanny Australia, 137.
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there by four-wheel drive, for God’s sake. You’ve got to fly in. And
has that protected them? No. The government ups and takes their land.
Someone in Canberra signs on a line and that’s it. All this bowing and
scraping to world opinion and the United Nations, all this Indigenous
People’s crap, all this stuff forced down our throats by Canberra, I
mean Oyster was absolutely right about that, even Dukke Prophet (and
I hate the guts of that holier-than-thou crim), but he is right about that:
it’s in the Book of Revelation, it all adds up, the Beast and the Whore
of Babylon, there’s no question they are the federal government and
all these World Thought Police organisations: give us a break. The
greenies, the Abos, the unions, all these communists, they’ve got the
government over a barrel. National Parks, Land Rights, I tell you they
are coming to take our land and we have to be ready, and I’m certainly
not giving them Alice as a pawn in their game.” (O, 265)

Stephen Turner suggests that “decency and indignation form the dialectic
of unsettlement, the unstable rhetoric of colonial being”;29 here, the uncer-
tainty of settler Australians is revealed in extremes of fear and anger, and
in the willingness to use violence to maintain control over land. However,
such unsettlement is far from new in Australia. In his histories of the long-
running battles on the ‘frontiers’ between European and Indigenous Aus-
tralia, Henry Reynolds traces the toll of anxiety exacted by white-black
conflict, and argues that settlers’ unwillingness to negotiate land rights
“explains, if not the conflict itself, which had many causes, then certainly
its bitterness, ubiquity, longevity. It also accounts for the persistent under-
current of guilt among settlers — the whisper in the heart.”*

The unsettling trace of historic conflict and the peculiarities of an Aus-
tralian uncanny emerge in Oyster, troubling the certainties by which land
is claimed and the rules of life set down. Before Outer Maroo, there was
Maroo, where unrest developed after miners sank their first opal shaft in-
side a bora ring,

% Stephen Turner, “Being Colonial/Colonial Being,” Journal of New Zealand Lite-
rature 20 (2002): 51.

3% Henry Reynolds, Frontier: Aborigines, Settlers and Land (St Leonards, NSW:
Allen & Unwin, 1987): 187. Peter Read also explores the complexities of non-Indige-
nous belonging in a land where Indigenous Australians have been dispossessed; Read,
Belonging: Australians, Place and Aboriginal Ownership (Cambridge: Cambridge
UP, 2000).
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those mazy circles of stones placed here who knows how many mil-
lennia ago? There are gigantic rings and small ones, and rings within
rings, a paisley surface, complex, a great corroboree ground and meet-
ing place for five tribes. (0, 151)

Blaming the Murris, the miners massacred their camp and three years
later the town burned to the ground. The story is rarely spoken of openly,
but Mercy recalls it in the opal shaft where she hides knowledge and
counter-truth: “Everybody says that the Murris who escaped the massacre
came back and did it. Everybody said the place was jinxed” (0, 78). In a
similar way, the details of Oyster’s camp, the laws of land ownership, the
quiet subversion of those laws in Outer Maroo, and the resistance of the
Murri people to the desecration of their sacred sites are passed to Sarah
from her step-daughter, Amy, in a postcard sent in a dream (O, 74—78,
174—78). Brief details of Aboriginal understandings of the land are pre-
sented in epigraphs, contested in pub arguments, and passed on in second-
hand lessons. The disjunction between black and white relationships to
the land (the sacred and the modern highlighted by Gelder and Jacobs)
appears most overtly as Jess records her narrative of events and Ethel
waits out the fire — by which time almost everything is gone.

Consider Ethel. She sits there, cross-legged in the red dust at the
edge of the bora rings, smiling to herself, rocking gently backwards
and forwards as though she hears singing and the rhythmic stamping
of feet in the gidgee boughs. She has been putting the scattered rocks
back where they belong, filling gaps in the circles and centuries. They
have been here, the bora rings, for over twenty thousand years, it is
believed; it is only in the past hundred, a hiccup in time, that indif-
ferent graziers and the treads of their four-wheel drives have scattered
the stones and have imprinted zippered scars across their sacred clay
skin.

From time to time, Ethel grins at me, and her teeth flash in her
black face like stark white lightning.

“My mob chuckling up their sleeves,” she tells me. “My mob been
here all along. They been waiting for this.”

“I wouldn’t have thought your mob were wearing sleeves.”

“Fuck off, Jess,” she grins. “Whitefella Maroo been and gone once,
and been and gone twice, and we'’re still here, my mob and me.”

[...]
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“Reckon us Murris got the last laugh,” she says complacently. The
Murris in their serried invisible ranks crowd around her. She sees them
all. “You just johnny-come- latelies, Jess. You and Major M.”

As for what is visible: there are only three of us left here; one Murri
woman, and two of us johnny-come-latelies. (O, 44-45)

That this is a story as much about how hidden things endure as it is
about self-destruction alerts us to the complexity of Hospital’s sense of
geography, presence, reality, time, and how it shapes her translation of
Dante. In an Australia divided by class and race, where settlement is con-
tested and unsettlement is everywhere, Hospital is able to use the under-
ground spaces and moral frameworks of “Inferno” to explore long-
standing and unspoken conflicts, and to engage with the myriad meanings
and uses of land (deep and surface). Rather than focus on translation in a
strict, linguistic sense, Hospital allows Dante’s imaginary world to inhabit
the spaces and histories of Australia.

Final Notes

Homi Bhabha offers an intriguing reflection — via Ernest Renan’s argu-
ment that the nation is based on the “will to nationhood™' — which I
would like briefly to explore by way of conclusion. Bhabha suggests that

Renan’s will is itself the site of a strange forgetting of the history of
the nation’s past: the violence involved in establishing the nation’s
writ. It is this forgetting — the signification of a minus in the origin —
that constitutes the beginning of the nation’s narrative.*>

For Bhabha, it is forgetting — the deliberate elision of massacre, violence,
force — that makes citizens of us and allows the nation to be narrated. I
suggest that this is particularly salient in settler societies where forgetting
may be one of the more potent strategies available to help the settler
negotiate their necessary ambivalence. But Hospital’s translation of “In-
ferno” reveals that what is forgotten can also be remembered, re-encoun-
tered, and this may open up new forms of nationhood. Turner writes of

3! Homi K. Bhabha, The Location of Culture (1994; London: Routledge, 2004):
229, italics in original.
32 Bhabha, The Location of Culture, 229—30.
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New Zealand in the following terms, his words producing an evocative
and striking echo of Hospital’s Australian infernos.

In other words the history of the place, considered as singular, con-
tinuous, now unified, the foundation therefore of identity and nation-
hood, is broken. The idea of one history/nation/people flies in the
face of this historical discontinuity, making the attendant narrative a
rickety footbridge thrown over an abyss. Colonial being registers the
unstable ground of place, the hole beneath the whole, moral pit of
settlement.*

By bringing the imagery and moral world of “Inferno” to bear on con-
temporary Australia, Hospital forces our attention to questions of guilt,
land, and memory. In her writing, those things that are pushed under-
ground — the outrageous, the precious, the restorative — seep back into the
everyday. As traces, ghosts, they weather fire and indignation to trouble
stories of land and nationhood. For Hospital, this troubling is illumination
as well as unsettlement; it is here that we find light in her dark and bur-
dened world.
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Between Mother Tongue, Grandfather
Tongue, and Foreign Tongue

A Turk in Translation
o

ALYTH GRANT AND KATE ROY

Narratives that originate at border crossings cannot be bound by
national borders, languages, and literary and critical traditions. Born of
crisis and change, suffering alternately from amnesia and too much
remembering, and precariously positioned at the interstices of different
spaces, histories, and languages, they seek to name and configure cul-
tural and literary production in their own terms and to enter novel
forms of inter/transcultural dialogue."

ORN IN MALATYA, EASTERN ANATOLIA, in 1946, the
Turkish-German writer Emine Sevgi Ozdamar first travelled to
Germany when she was nineteen, to spend two years in Berlin
as a guest-worker. She returned to Turkey in 1967, and trained to be an
actor at an Istanbul drama school. After the military putsch of 1971 she
was arrested and briefly detained for socialist activities. The continuing
political instability in Turkey motivated her return to Germany, this time
to East Berlin, to work with the Brechtian theatre director Benno Besson,2

' Azade Seyhan, Writing Outside the Nation (Princeton NJ & Oxford: Princeton
UP, 2001).

2 The renowned Swiss director of Brechtian and classical works, a former assistant
of Brecht who began his career with Brecht’s Berliner Ensemble, and later worked
with two further Berlin theatres, Deutsches Theater and the Volksbiihne.
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whom she later accompanied to France. Returning then to Germany, she
settled into a position at the theatre in Bochum, and it was there that she
began to write, while continuing to act, direct, and appear in films. Her
freelance writing later took her to Berlin, Diisseldorf, France, Frankfurt
(as the thirtieth writer in residence for Bergen—Enkheim), and, most
recently, back to Berlin, where she was the 2009 recipient of the Kunst-
preis Berlin. She has written short stories, plays, and novels, using her
adopted language of German.

As a former guest-worker who has made Germany her home, writing in
German, she represents one of the new “diasporas of advanced capital” in
the metropolitan centres of Europe, as Vijay Mishra calls them.” Gayatri
Spivak refers to these groups more polemically as “transnationals” in the
context of a ““neo-liberal’ world economic system, which, in the name of
Development [...] removes all barriers between itself and fragile national
economies, so that any possibility of building for social redistribution is
severely damaged.”4 Her description of the migrations and ‘border cross-
ings’ in response to economic factors over which the migrants have no
control conveys a sense of the essential rootlessness and powerlessness of
such people; the term ‘diaspora’, on the other hand, suggests groups who
— for whatever reason — have arrived and settled in a new place and — in
the case of the ‘old’ diasporas — try to maintain their sense of identity
located in the homeland, or — as with the ‘new’ diasporas — have under-
gone an evolutionary process toward a new hybrid identity through the
productive friction with the community of which they have become a part.
Discussing the films of Hanif Kureishi, a “first-generation British hybrid,”
Mishra asserts: “Kureishi stages the triumph of the hybrid, the power of

3 See Vijay Mishra, “The Diasporic Imaginary: Theorizing the Indian Diaspora,”
Textual Practice 10.3 (1996): 421—47. The focus of Mishra’s article is the Indian dia-
spora, which he divides into the “old” and the “new,” the latter located in “the metro-
politan centres of the Empire, the New World and the former settler colonies” (442),
but the term may easily be applied — although without the postcolonial component — to
the migrant labour force of continental Europe, of which the Turks form one of the
largest groups.

* Gayatri Chakravorty Spivak, “Diasporas Old and New: Women in the Transna-
tional World,” Textual Practice 10.2 (1996): 245.
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the in-between to express the new and to occupy a space from which a
critique of the old may be mounted.”

The choice or appropriateness of the term — ‘transnational’ or ‘diasporic’
— will depend on factors such as the particular sub-group being con-
sidered, the period of time the displaced group has spent in its new con-
text, the degree of integration into the new homeland, as well as the nature
of the questions being asked: whether the intent is to point to the traumatic
consequences of displacement — the powerlessness, the outsider status, the
cultural and linguistic loss of migrant groups — or whether the focus is,
rather, on the shifts over time in their culture, language, and sense of iden-
tity. Emine Sevgi Ozdamar’s writing offers insights in both areas of inter-
est. In her plays, she has described vividly the experience of the migrant
worker in the capitalist environment, deprived of agency and reduced to a
productive capacity — the existence of the ‘transnational’;® but in her
novels and short prose she has become a voice for the evolutionary poten-
tial of those living in the diaspora. Ozdamar uses German to explore an
evolving new identity, which includes loss (of the mother tongue as well
as the homeland),” but also a gain, in using a kind of cultural ‘inter-
language’® in which language itself becomes a tool of ‘the power of the
in-between to express the new’.

The economic migrants in continental Europe, who include a subset of
political refugees, share many of the characteristics of the colonial and
postcolonial diasporas of which Mishra writes, but there are also signifi-
cant differences, which can help sharpen one’s understanding of the situa-

5 Mishra, “The Diasporic Imaginary,” 437.

® See particularly her plays “Karagdz in Alamania” [Blackeye in Germania] and
“Keloglan in Alamania” [Baldboy in Germania].

7 See, for example, Azade Seyhan, who includes a discussion of Ozdamar’s early
texts in her “investigation of stories and histories that recuperate losses incurred in
migration, dislocation, and translation, those deeply felt signs and markers of our age.”
Seyhan, Writing Outside the Nation, 4. Although it is not just migration that is the
cause of “loss” in Ozdamar’s work, as will be discussed below, this is nonetheless an
important theme in her writing.

8 This term is commonly used by applied linguists to describe a process in foreign
language acquisition, in which learners acquire a grammatical system that is some-
where between the mother tongue and the target tongue, approximating the grammar
that is gradually being acquired. In the case of Ozdamar’s writing, the ‘somewhere
between’ is to be found in the lexis and idiom used, rather than in grammatical forms.
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tion of, for example, the Turks in Germany. In particular, the nature of the
journey continental migrant workers undertake differs. For the indentured
Fiji-Indians of the ‘old’ diaspora, the journey represented the traumatic
loss of homeland; the idea of return could only be a utopic dream, for the
ship sailed away, leaving the people stranded in a new land. It was a one-
way journey, the ocean representing an un(re)crossable barrier.

In the case of migrant worker populations in Europe, the situation is
different. Coming mostly from impoverished and underdeveloped regions
of southern Europe (or, in the case of the Turks, from ‘Asian’ Anatolia),
they responded in the 1960s to the call of the capital-rich countries in the
north (in particular, Germany) for labour. Initially, they saw in this jour-
ney the opportunity to earn money which they could remit to their famil-
ies, who remained at home, and later to return home themselves, where
they hoped to establish themselves in a small way in business with the
capital they had accumulated. Their dream was essentially one of upward
social mobility through self-employment. However, that goal remained
elusive for many. Instead, they became repeated journeyers between the
home country and the adopted one. The railway network can be seen as
the symbol of those journeyings, the railway line being, in a material as
well as a symbolic sense, reassuring proof of continuing connectedness
with the homeland. It is not surprising that many migrants habitually fre-
quent railway stations — the station itself is an in-between space that offers
the possibility of being both ‘here’ and ‘there’.’

Eventually, through humanitarian programmes of family reunification
introduced in the 1970s by the host country, the migrants’ families were
able to join them, and a new generation was born abroad. The ‘guest’
status of the German Gastarbeiter was revoked, and it was accepted at
least to some degree that these workers were in the country to stay and
with a certain right to do so."” Today we have to speak of second- and

? Rail travel is the context for connections between migrant groups as well, who fre-
quently encounter each other en route. Ozdamar recounts her observations of guest-
workers on such journeys, using a hybridized German to communicate; Ozdamar,
“Living and Writing in Germany,” in Turkish Culture in German Society Today, ed.
David Horrocks & Eva Kolinsky (Providence R1: Berghahn, 1996): 47.

19 The word Gastarbeiter was replaced by the term auslindische Arbeitnehmer/
Mitarbeiter (foreign employees). While the German state had no historical sense of
obligation toward the guest-workers in the way the UK had toward the citizens of its
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even third-generation migrant groups. Yet they remained for the most part
— until a new citizenship law in 2000 — “passive” rather than “active” citi-
zens, as Mishra defines them, excluded from being “models of the
nation.”"'

Connected, as they remained, the modern diaspora of migrant labour
cannot be viewed as mourners for a lost homeland in quite the same way
as the indentured labourers were. Nevertheless, their sense of displace-
ment was strong, and is described creatively in Ozdamar’s Bridge of the
Golden Horn. They remained obvious Others, not made to feel at home in
their new country. In the post-1989 period, Germany has been obliged to
look at itself seriously, as new xenophobic elements, particularly in the
east of the reunified country, but not only there, resulted in numerous out-
rages against the Turkish community (e.g., in Solingen and MélIn). Al-
though there have been no such extreme events recently, xenophobia is
always present, and can be found in institutionalized forms. Seemingly
contradictory phenomena are observable. On the one hand, the authorities
are, more than ever before, making an effort to come to terms with the
implications of an ethnically mixed population, and questions are being
asked about what it takes to achieve a harmoniously integrated society;
but at the same time discrimination is often institutionalized: there have
been repeated instances of women who have been dismissed from their
jobs for refusing to give up wearing a headscarf, even when the State is
their employer.

In such a case, in the town of Bergkamen in the Ruhr district, where a
popular kindergarten teacher was dismissed for this reason, the mayor
went public on the internet in order to justify the decision in terms of civil
law.'? His description of the population patterns in his town and the ef-

former colonies, once it had accepted the positive effects their labour had on the
national economy, a sense of duty did grow. However, until very recently Germany
did not accept that it was a country of immigration and did not readily grant citizenship
to the newcomers. Only since 2000 have second-generation migrants had dual
citizenship until the ages of 18-23, granting them the possibility of ‘choosing’ whether
they wish to retain German citizenship during this time.

' Mishra, “The Diasporic Imaginary,” 435.

'2 This incident happened in the period 20022003, but the mayor’s argument
relating to his ‘findings’ of the time (as well as some additional material) is still ac-
cessible on the internet: http://www.roland-schaefer.de/kopftuch.htm (accessed 4 April
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forts of the city fathers to foster integration bear witness to the complexity
of the situation. Despite a whole series of projects aimed at fostering in-
tegration, a trend toward ghettoization of the Turkish population persists.
The degree of latent racist sentiment among Germans is evident in the
mayor’s claim that where two Turkish families move into a six-family
apartment block German families begin to move out, so that the landlords,
rather than lose rental income, go in search of further Turkish tenants.
Yet, at the same time, migrant Turks have been so successful in integrat-
ing economically that a virtually complete Turkish infrastructure of shops
and services exists. For Ruth Mandel, this in itself offers proof of trans-
national capabilities:

The stereotype that would isolate a mustached Turkish migrant slicing
meat off his rotisserie in a kebab shop fails to recognize that an entire
transnational world unfolds within these very boundaries. On the con-
trary, this shop owner has acquired basic accounting skills, has learned
to negotiate with German health and sanitation authorities, and, using
his German-language skills and communicative practices, often sells
his sandwiches to Germans and other non-Turks. [...] A more nuanced
understanding of the immigrant population might view Turkish Ger-
mans less as ghettoized victims than creative players whose skills may
be transferred across boundaries — geographic, political, or cultural."

Similarly, the mayor of Bergkamen cites the Turks’ declining interest in
his council’s “offers of integration,” and their belief that it is a German
problem, not a Turkish one, yet he appears to see no tension in his own
later assertion that “Integration is first and foremost an obligation of the
migrant.”"*

2009]. This in itself attests to the longevity of the debate, which could perhaps also be
attributed to the persistence of the belief in the existence of a Turkish ‘parallel society’
on German soil, more recently fanned both by the media obsession with ‘honour
killings’ following the murder of Hatan Siiriicli, a young Turkish Berliner, by her
brothers in 2005, and by books such as Necla Kelek’s Die fremde Braut: Ein Bericht
aus dem Inneren des tiirkischen Lebens in Deutschland [The Foreign Bride: a Report
From Inside the Turkish Community in Germany], published in 2005.

13 Ruth Mandel, Cosmopolitan Anxieties: Turkish Challenges to Citizenship and Be-
longing in Germany (Durham NC & London: Duke UP, 2008): 312.

14 “Integration ist in erster Linie eine Bringeschuld [sic] der Zuwanderer”; http:
/Iwww.roland-schaefer.de/integration.htm (accessed 28 May 2009).
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This supposed voluntary and involuntary ghettoization of the Turkish
population is thus, from the German point of view, a sign of the failure of
integration — indeed, the mayor claims that the homeland culture is being
ever more frequently re-imported into the new homeland through mar-
riage. Marriage partners are, he states, frequently brought from Turkey,
and with them more culturally conservative customs. The kindergarten
teacher dismissed for wearing an Islamic headscarf [Turkish: #irban] had
only begun doing so after marrying a man newly arrived from Turkey.
The irony of this is that Turkey has been a secularized state since Atatlirk’s
reforms in the 1920s. Proportionately more Turkish women in Germany
now wear the headscarf than in Turkey."> The visual assertion of other-
ness, of non-belonging, must be read as a conscious response to a politics
of exclusion over several decades on the official level and to the reluc-
tance of the majority population to embrace not just the enhanced cuisine
and excellent produce sold by the newcomers, but the newcomers them-
selves in their difference.'® Non-acceptance in the new place gives rise to
the “diasporic imaginary,” the displaceds’ shared idea of the homeland,
the headscarf being the sign of an increased need to identify with the
‘homeland’."”

15 Ozdamar also comments on this: “The wearing of head scarves is a case in point.
They may have been largely discarded in Turkey as a result of Atatiirk’s reforms, but
Turkish girls in Germany can now often be seen wearing them. In doing so they are
primarily demonstrating a feminist attitude.” David Horrocks, “In Search of a Lost
Past,” in Turkish Culture in German Society Today, ed. David Horrocks & Eva Kolin-
sky (Providence R1: Berghahn, 1996): 49. See also Ruth Mandel, who discusses how
the headscarf has come to represent “a sartorial form of resistance” for Turks
“reacting” both to Germans who see the headscarf as proving “the fundamental ‘non-
integrateability”” of Turkish immigrants (erroneously believing it to be essential to
Turkishness), and, simultaneously, to left-wing feminists, who see it as sexist and
“backward.” Mandel, Cosmopolitan Anxieties, 304—10.

'6 Helga Kraft comments on this in the context of her discussion of a play by Anna
Langhoft, Transit Heimat/Gedeckte Tische [Transit homeland/Laden table], in which
food is the signifier for ethnic difference, but fails as a mediator of inter-ethnic
harmony. Kraft, “Staging Xenophobia in the 1990s: The Political Plays of Bettina
Fless, Anna Langhoff, & Emine Sevgi Ozdamar,” in Writing Against Boundaries:
Nationality, Ethnicity and Gender in the German-Speaking Context, ed. Barbara Kosta
& Helga Kraft (Amsterdam & New York: Rodopi, 2003): 122.

17 See Mishra, “The Diasporic Imaginary,” 423.
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Ghettoization and the apparent failure of integration are clearly of con-
cern to those interested in the peaceful coexistence of an increasingly
multicultural society. Yet even the question of what we actually mean by
the word ‘integration’, or how we can know when it has been achieved, is
a difficult one. These sentiments are reminiscent of the journalist Mely
Kiyak’s ironic question to herself, which she then poses to the politician
Lale Akgiin, a specialist in such matters: “Ms. Akgiin, on the way to your
office I asked myself whether I was well integrated.”'® Mandel asserts
that the term integration “cuphemizes” assimilation.'” This latter term is
understood by “many of those who are supposed to do it” [viele der-
Jenigen, die es tun sollen] as complete adaptation, to the extent of having
to deny [negieren] their Turkish roots.” Indeed, is the question ‘How can
we help them to integrate?’ the right one? Is it not asked from a position
of paternalistic arrogance, implying as it does that integration is a one-
way process? It sounds all too much like the question Mishra, following
Sartre, identifies as the one the settler cultures ask about the native popu-
lations, as did the Nazis about the Jews: “What do we do with them
now?”?! It also erroneously assumes homogeneity of identity in the
minority group, overlooking the inherent diversity and hybridity present
within the group, who indeed are only constituted as a group by virtue of
being ‘Other’.*

Literary documents such as Ozdamar’s are of particular value in giving
voice from within to the suppressed voices of others of the German com-

18 «Frau Akgiin, auf dem Weg in Ihr Biiro habe ich mir die Frage gestellt, ob ich gut
integriert bin”’; Mely Kiyak, 10 fiir Deutschland: Gesprdche mit tiirkeistdmmigen Ab-
geordneten (Hamburg: Edition Korber Stiftung, 2007): 38.

19 Mandel, Cosmopolitan Anxieties, 317.

2 Hilke Gerdes, Tiirken in Berlin (Berlin: be.bra, 2009): 182.

2! Mishra, “The Diasporic Imaginary,” 422.

2 My (AFG) essay on The Bridge of the Golden Horn discusses this at greater
length, arguing that Ozdamar shows there that the issue encountered in much post-
colonial literature of (European) centre versus margins is to be found within Turkey
itself. The newly arrived guest-workers in Bridge take some considerable time to begin
to define themselves as a group, as the many different dialects they speak are evidence,
rather, of the ‘otherness’ of the others within the group. They only gradually become
participants in the ‘diasporic imaginary’ of the homeland. See Alyth F. Grant, “Bridg-
ing Cultural Divides: Emine Sevgi Ozdamar’s Die Briicke vom Goldenen Horn,”
International Journal of the Humanities 1 (2003): 753—64.
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munity in ways other kinds of analysis cannot. While tracing her own
path, she looks to her culture of origin, questioning it from a position
marked by her own cultural transformation. In so doing, she offers the
reader of German an insight into the metaphorical journey that migrants
must take in order to be able to hybridize: i.e. to integrate while preserv-
ing a sense of their own origins. She also shows the variability in cultural
identity among what is generally perceived as ‘Turkish’, a variability that
applies equally to the cultural production of migrants generally, as Eva
Kolinsky points out in her conclusion to the book Turkish Culture in Ger-
man Society Today:

Literature has a special role to play in rewriting the agenda of exclu-
sion. The writers, their stories, their imaginary worlds and their lan-
guage all defy the generalisations and stereotypes that underpin ex-
clusion. The ‘migrants’ who write and publish today in German come
from a variety of national and cultural backgrounds. There is no such
things [sic] as Ausldnderliteratur, a literature of non-Germans in Ger-
many, nor is there a German-Turkish, German-Portuguese, German-
Greek school of writing. Each writer is an individual with his or her
own cultural or cross-cultural identity.”

This may be taken as a warning not to over-generalize on the basis of one
case-study, but to observe and value the insights into the hybridizing pro-
cesses of becoming that creative writing can offer.

Emine Sevgi Ozdamar and her Short Stories “Mother Tongue,”
“Grandfather Tongue,” and “The Yard in the Mirror”

The Turkish-German literature-immigrant™* Emine Sevgi Ozdamar sees
herself as no “typical migrant,” and says she has “no story of woe to

B Turkish Culture in German Society Today, ed. David Horrocks & Eva Kolinsky
(Providence R1: Berghahn, 1996): 188.

24 This term is translated from the original — “die tiirkisch-deutsche Literatur-
Immigrantin” — and was originally used by Gunhild Kiibler, in her article “Was heisst
fremd sein?” Die Weltwoche (26 March 1998), to define Ozdamar’s position. It is used
here because it encapsulates the essence of the hybrid nature of Ozdamar’s works and
of the nature of her immigration.
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offer.”” Her transition to life in Germany has seemingly been over-
whelmingly positive, largely due to the political circumstances that caused
her to leave her homeland, and her subsequent reception in Germany.
During her first stay in Germany in the late 1960s, while a guest-worker,
she learned the German language, and although, as she says, her German
words have “no childhood,” this is no impediment to her feeling at home
in German. Her prior knowledge of the German theatrical tradition of
Biichner, Kleist, and Lenz, and especially Brecht — first in their Turkish
translations and later in the original language — provided her with a per-
sonal ‘bridge’ to German culture. This position as an ‘artiste’ — first as an
actor, later as a director, playwright, and author — enables her to go be-
yond the confines of the Turkish sub-community, yet, through all her arts
and on the basis of her early experiences as a guest-worker, she can also
tell the story of those within it. This is especially evident in her two plays,
“Karag6z in Alamania” (‘Blackeye in Germania’: based on the life story
of a guest-worker and sourced from authentic personal papers in which
this worker had begun to write about his life) and “Keloglan in Alamania”
(‘Baldboy in Germania’: one of Ozdamar’s most strongly politicized
works, about the position of a second-generation Turk in German society).

2 Angela Gutzeit, ““Das Leben ist eine Karawanserei. ..”: Interview mit der Schrift-
stellerin und Schauspielerin Emine Sevgi Ozdamar,” in Anndherung an die Fremde
(Osnabriick: Rasch, 1992): 36—40. In saying this, she appears to wish to distance her-
self from some of the earliest texts written about the situation of migrants living in
Germany, whose aim was that of cultural mediation. See Heidrun Suhr, “Auslénder-
literatur: Minority Literature in the Federal Republic of Germany,” New German Cri-

tique 46 (1989): 71-103.



@ A Turk in Translation 83

. 26
Translation of words

Ozdamar has been described as an author “so concerned with language
itself that it becomes a central theme of much of her work,”27 and it is
within the language of her works that the concepts of identity and cultural
translation present themselves, revealed by the hybrid Turkish-German in
which they are written. What Walter Benjamin says in “The Task of the
Translator” about the good translator can provide insight into the proces-
ses Ozdamar employs in seeking the appropriate linguistic means to ex-
press her intentio as an individual undergoing cultural transformation and
with a consequent need to “harmonize” her two “modes of signification.”*

Benjamin claims for good translation the capacity to take language to a
higher plane, one on which the different languages, “supplemented and
reconciled in their mode of signification, harmonize.”* Such a language
he calls “pure”:

It is the task of the translator to release in his own language that pure
language which is under the spell of another [...]. For the sake of pure
language he breaks through decayed barriers of his own language.*

The process of translation is thus not concerned with ‘correctly’ convey-
ing what has been said in one language in the words of another, producing
a product that reads as if it were originally written in the language of the
translator. What Benjamin suggests is that what should be conveyed is the
intentio of the words: “not as reproduction but as harmony, as a supple-

%6 The analysis of Ozdamar’s linguistic techniques that follows is further elaborated
inmy (KMR) MA thesis on Ozdamar, “‘ Powerfully affected by the foreign tongue’:
Language in the works of Emine Sevgi Ozdamar” (University of Otago, 2003). See
also, for example, Sohelia Ghaussy, “Das Vaterland verlassen: Nomadic Language and
‘Feminine Writing’ in Emine Sevgi Ozdamar, Das Leben ist eine Karawanserei,” Ger-
man Quarterly 72.1 (Winter 1999): 116, Luise von Flotow, “Life is a Caravanserei:
Translating Translated Marginality, a Turkish-German Zwittertext in English,” Meta
45.1 (2000): 65—72, and Bettina Brandt, “Collecting Childhood Memories of the
Future: Arabic as Mediator Between Turkish and German in Emine Sevgi Ozdamar’s
Mutterzunge,” Germanic Review 79.4 (Fall 2004): 295-315.

%7 David Horrocks, “In Search of a Lost Past,” 24.

28 Walter Benjamin, “The Task of the Translator” (1923), in Benjamin, //lumina-
tions, tr. Harry Zohn, ed. & intro. Hannah Arendt (New York: Schocken, 1968): 77.

» Benjamin, “The Task of the Translator,” 77.

30 “The Task of the Translator,” 80.
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ment to the language in which it expresses itself, as its own kind of inten-
2! Such a translation can take into account the fact that language is a
way of being, not just a syntax. For Benjamin, “a real translation is trans-
parent; it does not cover the original, does not block its light”;** rather, the
language it creates in the medium of — in this case — German, reflects the
intention of the original as a cultural artefact. He quotes the words of
Rudolf Pannwitz as an excellent expression of the theory of translation:
“The basic error of the translator is that he preserves the state in which his
own language happens to be instead of allowing his language to be power-
fully affected by the foreign tongue.”” The idea of the original language
“powerfully affecting” the language of the “translation” suggests that the
term transformation is more appropriate for discussing Ozdamar’s use of
language. Transforming one language into another facilitates the expres-
sion of the (hybrid) self, making apparent the thought of the speaker in its
original structure.

Ozdamar’s approach is not concerned with making it easy for her Ger-
man reader, ‘correctly’ finding the idiomatic German equivalent for Turk-
ish words. She is far more concerned with, as she names it, “turning the
tongue,” in itself a metaphor for transforming language, for, as she tells us
in the first line of “Mother Tongue,” “In my language tongue is called:
language™* (While English and Turkish share this term ‘mother tongue’,
German does not, so for a German reader this phrase has a shock-factor
English readers do not experience.””) Words are on the move, and as they
move, they change in ‘appearance’. The narrator in “Grandfather Tongue”
speaks of the difference between the Arabic words still present in her lan-
guage — Turkish — and those same words spoken by her Arabic tutor: “In
the time it took for these words to get up in your country and walk to my

tio

3! “The Task of the Translator,” 79.

32 “The Task of the Translator,” 79.

33 Pannwitz, quoted in Benjamin, “The Task of the Translator,” 81.

3* “In meiner Sprache heift Zunge: Sprache”; Emine Sevgi Ozdamar, “Mother Ton-
gue,” in Mutterzunge: Erzdhlungen [Mother Tongue: Stories] (Cologne: Kiepenheuer
& Witsch, 1998): 9. All translations from the original texts are our own.

35 The disconcerting nature of the term is further detailed by von Flotow, “Life is a
Caravanserai,” 67.
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country they changed somewhat along the way™° In utilizing word-for-
word translations instead of searching for a German equivalent, Ozdamar
makes transparent the transformation the language is undergoing,
“convey[ing] in a language that is not one’s own the spirit that is one’s
own.”’ Like the great translators of whom Benjamin speaks, she “breaks
through decayed barriers” of German,”® re-contextualizing it and changing
its nature, making it into an integrative mode of expression. In so doing,
she creates a tool which not only expresses a Turkish-German identity but
also, by forcing German readers to have another look at their native lan-
guage, she brings a Turkish world closer to them and, in the encounter,
renders this world tangible for them.*

This is first evident where the Turkish language enters the text via syn-
tactic and phonological difference: features of Turkish become apparent
through Ozdamar’s construction of the text. These include the obvious
lack of the definite article in some places (in Turkish, a noun phrase is
understood to be definite by virtue of not being marked as indefinite)*
and the (albeit simplified) use of Turkish spelling, which could prove
‘problematic’ for a reader who is uncertain of how to pronounce these
words."!

36 “Bis diese Warter aus deinem Land aufgestanden und zu meinem Land gelaufen
sind, haben sie sich unterwegs etwas geindert”’; Ozdamar, “Grandfather Tongue,” 29.

37 Raja Rao, quoted in Bill Ashcroft, Gareth Griffiths & Helen Tiffin, The Empire
Writes Back: Theory and Practice in Post-Colonial Literatures (London: Routledge,
1989): 61.

38 Benjamin, “The Task of the Translator,” 80.

% Brigid Haines & Margaret Littler identify the link between the aesthetic and the
political in Ozdamar’s language: “These alienating effects express a political as well as
an aesthetic agenda; they are calculated to pose obstacles to comprehension and make
the German-speaking reader share the linguistic estrangement experienced by foreigners
in Germany”; “Emine Sevgi Ozdamar, ‘Mutter Zunge’ and ‘GroBvater Zunge’
(1990),” in Brigid Haines & Margaret Littler, Contemporary Women’s Writing in Ger-
man: Changing the Subject (Oxford: Oxford UP, 2004): 122.

40 Jaklin Kornfilt, Turkish (London & New York: Routledge, 1997): 273.

#l Examples of difficult words are “miicamele” and “muvacehe,” and of simpli-
fications “gecirmek” and “ducar,” which in Turkish would be spelt with ‘¢’. Emine
Sevgi Ozdamar, “Grandfather Tongue,” 41.
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Primarily, however, Turkish enters the text via semantic and idiomatic
difference. Benjamin’s sense of “in the beginning was the word™** takes
on real significance here: Ozdamar begins from words to effect her recon-
textualization of German. Untranslated words are an example of this — for
example, ‘“Bakshish” in “Mother Tongue,” likewise the greeting-and-
reply sequence “Selamiinaleykiim”/“Aleykiimselam” in “Grandfather
Tongue.” As in postcolonial texts, these words represent the culture they
convey and “inscribe difference” on German.*

Ozdamar uses neologisms, created in the space between the two lan-
guages, capitalizing on the opening both languages offer for generating
words by forming compounds and fusing two ideas to give voice to con-
cepts German does not have, yet needs, in order to tell her Turkish-
German story (“Patience-stone,” “Life-accidents”) [Geduldstein, Lebens-
unfdlle]. The meeting of what Giirsel Aytag has termed “Turkish think-
ing” [tiirkisches Denken] and the German language is further conveyed
through the “cultural dimension” of the text, where the Turkish nature
shows through in a word-for-word translation of names, idioms, sayings,
and songs.** Ozdamar’s works are full of these, as in this example from
“Grandfather Tongue,” where the narrator and her tutor speak of friends
and family who have died during political turmoil in their respective
countries: “Ibni Abdullah said: ‘Death is a black camel, it sits down
before every door.’ I said: ‘Is death in a faraway place, death is between
eyes and eyebrows’.”” This exchange on the topic of death continues
over several lines, each speaker capping the comment of the other with a
further idiomatic saying. In this process, they exercise the potential for
intercultural communication while identifying common ground between
Turkish and one of its source languages: Arabic.

2 Benjamin, “The Task of the Translator,” 78.

43 Asheroft, Griffiths & Tiffin, The Empire Writes Back, 53.

* Giirsel Aytag, “Sprache als Spiegel der Kultur: Zu Emine Sevgi Ozdamars
Roman Das Leben ist eine Karawanserei,” in Interkulturelle Konfigurationen: Zur
deutschsprachigen Erzdhlliteratur von Autoren nichtdeutscher Herkunft, ed. Mary
Howard (Munich: iudicium, 1997): 171.

# “Tbni Abdullah sagte: ‘Der Tod ist ein schwarzes Kamel, es setzt sich vor jeder
Tiir nieder.” Ich sagte: ‘Ist der Tod an einem weiten Ort, der Tod ist zwischen Augen

999,

und Augenbrauen’”; Ozdamar, “Grandfather Tongue,” 16-17.
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In “Grandfather Tongue,” the use of metaphoric language from Arabic
love poetry and religious metaphor from the Qur’an, explored through
German, colour the story’s language in a unique manner, bringing the
reader into contact not only with Turkish culture, but also with its cultural
antecedents. The words the narrator regains from her learning of Arabic
are themselves translated (or transformed) into a German that conveys a
sense of words common to Turkish and Arab culture for which there is no
German equivalent. These words (with some notable exceptions, such as
“Leb — Mouth” [Mund]) form three main categories: polite, courteous
words, such as “Miicamele — International politeness™ [Internationale
Hoflichkeit]; words expressing destruction and desperation — and therefore
undoubtedly the migrants’ recent experiences of their countries — such as
“Muzmahil — Completely destroyed” [vollkommen vernichtet]; and words
which arguably in themselves express the link, but also the distance,
between past and present, such as “Medyun — Beholden” [verbunden] and
“Muvacehe — Confrontation” [ Gegeniiberstehen). The collected words ap-
pear in four lists interspersed in the narrative, lists which, for Bettina
Brandt, “form the most intimate connection between the language student
and the Arabic teacher who becomes her lover.™*

The narrator in “Grandfather Tongue” teaches the reader about Turkish
while being taught herself through the language that is common to
teacher, student, and reader: German. Thus the cultural interlanguage they
use — German infused with Turkish and Arabic — becomes a trans-language,
bridging the gap between German and Turkish (and Turkish and Arabic)
so that, to draw on Benjamin again, “both the original and the translation
[are] recognizable as fragments of a greater language, just as fragments
are part of a vessel.”"” Indeed, it is important to note that these are frag-
ments of the vessel that contains hybrid German-Turkishness. In Turkey,
Ozdamar’s works, translated into Turkish, have not caused as great a sen-
sation as they have in Germany, because their language does not stand out

% Bettina Brandt, “Collecting Childhood Memories of the Future,” 302. Brandt
further compares Ozdamar’s narrator to a Benjaminian collector — who begins a
collection with a book s/he never intends to return or read — because she seeks out
“loaned” Arabic words for her “Turkish collection” and has “no intention of returning
them.” Brandt, “Collecting Childhood Memories,” 306.

47 Benjamin, “The Task of the Translator,” 78.
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as a feature and contains none of the ‘magic’ commented on by German
reviewers. Translated back into Turkish, Turkish idioms become every-
day; they are no longer transforming a tradition.*®

“The Yard in the Mirror,” published in 2001 — eleven years after the
collection Mother Tongue appeared — is written in a more ‘standard’ Ger-
man, though Ozdamar departs from this for the remembered words of her
mother and grandmother, for example: “Come, eat, my rose, I give you
my life, my kidney, light of my eye, eat, my child, I take all your sins
upon my back, eat something, my child™* However, as a literature-
immigrant working with the nature of words, Ozdamar demonstrates the
ability at once to go back to the roots of a word and to disturb its meaning,
as in the example of Sehnsucht (‘longing’), which she deconstructs as if it
were one of the neologisms she herself had constructed. She comments on
her own wordplay: “Sehnsucht: Sucht nach Sehnen, [...] in no language is
there a word so powerful. Addiction to longing. Sehnsucht™ In taking
the word apart, its meaning, literally disturbed, is intensified. The word no
longer represents ‘longing’ but expresses a new meaning through its re-
arranged components. Leslie Adelson has identified a similar dynamic at
work in another word from this short story: Fernsehnachrichtendienst,
which she translates as “long-distance-viewing news service.”' This term
has nothing to do with television [Fernsehen] or the transmediated repre-
sentation of images, but refers instead to the South African television
repairmen who can supply the narrator with information about her neigh-

8 Kader Konuk calls Ozdamar’s language accented, as it sits between German and
Turkish, acting as an irritant. She comments that the striking effect of Ozdamar’s style
is largely diluted when it is translated back into Turkish, as the degree of ambiguity
and multiplicity of associations is lost. Konuk, “Das Leben ist eine Karawanserei:
Heim-at bei Emine Sevgi Ozdamar,” in Kein Land in Sicht. Heimat — weiblich? ed.
Gisela Ecker (Munich: Wilhelm Fink, 1997): 150-51.

4 «K omm, i8, meine Rose, ich gebe dir mein Leben, meine Niere, mein Augenlicht,
i mein Kind, ich nehme auf meinen Riicken alle deine Siinden, i} etwas, mein Kind”;
Emine Sevgi Ozdamar, Der Hof im Spiegel [The Yard in the Mirror] (Cologne:
Kiepenheuer & Witsch, 2001): 32.

30« es gibt in keiner Sprache so ein kriftiges Wort. Sucht nach Sehnen. Sehn-
sucht”; Ozdamar, Der Hof im Spiegel, 42.

3! Leslie A. Adelson, The Turkish Turn in Contemporary German Literature: Toward
a New Critical Grammar of Migration (New Y ork: Palgrave Macmillan, 2005): 43.
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bours, thanks to their access to their homes.>* Significantly, in another text
Ozdamar takes this approach to the word Gastarbeiter — an expression
which, Azade Seyhan concludes, “makes no sense in any idiom™:> “The
word ‘guest-worker’: I love this word, I always see two people before me,
one sits there as a guest and the other works.”* Splitting the word in this
way allows it to simultaneously express its sense, and its incongruity
comes to the fore.

Thus Ozdamar’s approach to language transforms not only her Turk-
ish-German words but also, through such word-alienations, standard Ger-
man itself. Above all, however, its hybrid nature reveals itself to be instru-
mental in standing as a metonym for the identity of its author and the
Turkish-German/Almanyali community in Germany. In “Grandfather
Tongue,” it is significant that the two “orientals” must communicate in
German: “It seems quite wrong to have to speak German to an oriental,
but at the moment we really only have this language.”55 Yet German proves
insufficient for expressing their deepest feelings: to express their grief at
the deaths of friends and family members, both the narrator and Ibni
Abdullah resort to transforming idioms from their native languages into
German, as in the examples quoted above, and the narrator also takes this
approach to express her love for her tutor:

Love is a shirt of fire. Press a stone against my heart. With which lan-
guage should my mouth speak that my beloved can see it, his eye-
brows have burnt me. A lover and a fool have something in common.
The first does not laugh, the second does not cry.*®

52 Adelson, The Turkish Turn, 43.

33 Seyhan, Writing Outside the Nation, 101.

3% “Das Wort ‘Gastarbeiter’: Ich liebe dieses Wort, ich sehe vor mir immer zwei Per-
sonen, eine sitzt da als Gast, und die andere arbeitet”; Ozdamar, Der Hof im Spiegel,
47. In “Schwarzauge in Deutschland” [‘Blackeye in Germany’], a text from the collec-
tion Der Hof im Spiegel [The Yard in the Mirror] dealing with Ozdamar’s reflections
on the inspiration for and inaugural production of her first play, “Karagéz in Alamania.”

35 “Eg ist eine Gemeinheit, mit einer Orientalin in Deutsch zu reden, aber momentan
haben wir ja nur diese Sprache”’; Ozdamar, “Grandfather Tongue,” 15.

56 «Ljebe ist ein Hemd aus Feuer. Driicke mir einen Stein auf das Herz. Mit welcher
Sprache soll mein Mund sprechen, dal mein Geliebter es sieht, seine Augenbrauen
haben mich verbrannt. Eine Liebende und ein Narr haben Gemeinsames. Der erste
lacht nicht, der zweite weint nicht”; Ozdamar, “Grandfather Tongue,” 40.
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Ozdamar’s narrative German is thus indeed “powerfully affected by the
foreign tongue.” The terms and phrases of her mother tongue resonate
through it, bringing German readers into direct contact with the ‘Other’ on
the personal level of their own language, a language now transformed.

Translation of identities

Language’s role as a means of self-expression is crucial to the discussion
of the translation (or transformation) of identities. Ozdamar’s creation of
an extended hybrid language thus provides her with the means of ex-
pressing an extended hybrid identity with more “terms [...] with which to
talk about the world.”’ Through the fusion of the two languages, she can
articulate more and therefore ‘be’ more. She resolves the question of her
own identity by achieving a ‘double passport’, both literally™ and fig-
uratively. Yet double citizenship does not imply two separate selves: there
is always fusion. Ozdamar’s narrator undergoes a continual process of be-
coming and journeying (physically and within her mind and her memory),
as can be traced through these three short stories. Her second novel, The
Bridge of the Golden Horn, made clear that even within Turkey her nar-
rator’s life revolved around a continual East—~West border-crossing in her
almost daily crossing of the Marmara Sea from her parents’ house on the
‘Asian side’ to the theatre school on the ‘European side’. Even in her first
novel, Life is a Caravanserai, the family’s constant journeying within
Turkey as the father goes in search of work leads them to many different
communities and, as illustrated by her references to dialects, several dif-
ferent ways of expressing ‘Turkishness’. This becoming-identity, which

57 Ashcroft, Griffiths & Tiffin, The Empire Writes Back, 44.

58 This literal possession of two passports is in reference to Ozdamar’s short story
“Die neuen Friedhofe in Deutschland” [‘The New Cemeteries in Germany’], pub-
lished in 2001 in the same collection as “The Yard in the Mirror.” In literal terms, a
“double passport” is no longer available to her, and the utopian closing sentences of
this short story — “One passport for everyone is best. The world passport” [Ein Pal3 fiir
alle ist am besten. Der WeltpaB], Ozdamar, Der Hof im Spiegel, 124 — have perhaps
taken on greater meaning. As Tom Cheesman stresses, since the law prohibiting dual
citizenship was passed (as a later addition to the 2005 Law of Settlement) “Turkish
German literature of settlement can only take an ironic view of ‘cosmopolitanism’ or
‘world citizenship’”; Cheesman, Novels of Turkish German Settlement: Cosmopolite
Fictions (Rochester NY : Camden House, 2007): 20.
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has been described as a “nomadic consciousness,”’ is ongoing, and the
language that relates it is not just nomadic in providing the means for the
continual journey undergone, but nomadic in its opposition to the ‘state’
language and, most of all, in its transformation of German to narrate an
identity that is continually produced, focused on the future and a “people
to come.” In her acceptance speech for the Adelbert von Chamisso Prize,
Ozdamar herself quotes a Japanese saying: ‘The journey alone is good,
not the arrival’, and adds: “Perhaps it is this very journey that we love
about a foreign language.”"

This sense of onward movement conveys the shifting position from
which she writes. As she says in an interview, “Writing is a journey in
itself,”62
journey. The reader is aware of this progression — indeed, there is barely a
gap between the first two short stories. “Mother Tongue” sees the narrator
in Berlin searching for the lost language and remembering (and re-mem-
bering) it in German. She takes the words of Turkish she recalls: Gérmek:
to see, Kaza gecirmek [sic]: to experience the accidents of life, and 7/SC7
[sic]: worker, the basis for her new identity inscribed in her passport. The
three words together make up the sum of her movement from Turkey to
Germany: she both saw and experienced political injustice, and the time
she had previously spent as a worker in Germany gave her the impetus to
leave. Haines and Littler argue that this third term, representing the 1SCI
stamp which so embarrassed the narrator in the train to Germany, also
evokes a “fear of discrimination in the West.”* Armed with these words,
she goes to knock on Ibni Abdullah’s door to ask for lessons in Arabic.

“Grandfather Tongue” is a story firmly situated in Berlin. Locations in
the city are often mentioned, creating a German narrative of a Turkish
woman trying to learn Arabic. As it opens, the narrator has crossed into

and her stories are markers of her personal, tongue-turning

% Sohelia Ghaussy, “Das Vaterland verlassen,” 1.

60 Claire Colebrook, Gilles Deleuze (London & New York: Routledge, 2002): 89.

8! «<Nur die Reise ist schon — nicht das Ankommen’. Vielleicht liebt man an einer
fremden Sprache genau diese Reise”; Ozdamar, Der Hof im Spiegel, 131. The speech
is entitled “Meine deutschen Worter haben keine Kindheit” [ My German Words Have
No Childhood’] and is included in the collection Der Hof im Spiegel.

2 Jeh habe eine fremde Sprache gewdhit: Auslindische Schrifisteller schreiben
deutsch, ed. Lerke von Saalfeld (Gerlingen: Bleicher, 1998): 180.

% Haines & Littler, “Emine Sevgi Ozdamar,” 124.
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West Berlin, and stands outside Ibni Abdullah’s door in Wilmersdorf.
Having had her first lesson, the narrator then takes her first five Arabic
letters to the park in East Berlin near the theatre of the Berliner En-
semble®™ to rehearse them, sitting near the statue of Brecht. This pattern is
repeated. The journey between Ibni Abdullah’s room and the Berliner
Ensemble involves another border-crossing, that between East and West
Berlin. In a period when Ibni Abdullah is absent from Berlin, the love-
sick narrator goes to the Kurflirstendamm to “count Arabs.” This is sym-
bolic of her desire both to connect with Berlin as a hybrid community and
to be part of the Arab culture within the city. After the recommencing of
her lessons, Ibni Abdullah confines her to his room for forty days. During
this time there is no Berlin. After her ‘escape’, she returns to the ‘Ku-
damm’ to count the Arabs backwards “to zero,”® perhaps as a form of
exorcism. This journey into Arabic and back again represents going back
to the Turkish past in order to go forward, and all the words she re-gathers
through the Arabic lessons acquire at the same time their German trans-
lations. She breaks out of Ibni Abdullah’s oriental “mosque” as a “word-
collector,” but not as a successful scholar of Arabic.

In “The Yard in the Mirror,” the narrator is in her own apartment in
Germany, yet here Turkey expands the immediate German context. In the
mirrors she sees herself in the German world around her, while Turkey
enters this world via the telephone. Mirror and telephone are used as motifs
that furnish a connection between the two spaces and thus further the nar-
rator’s personal hybridity: “I was happy in the mirror because in this way
I could be in several places at the same time.”® Often she finds herself
looking in the mirror at her German yard while on the phone to Turkey:
first to her mother, then to her father, and, after their deaths, to the poet
Can.”’

% The Berliner Ensemble is the theatre company founded by Bertolt Brecht and
made famous for its productions of his plays. Since 1954 it has performed in the
Theater am Schiffbauerdamm in Berlin.

% (9zdamar, “Grandfather Tongue,” 45.

8 «Jch war gliicklich im Spiegel, weil ich so an mehreren Orten zur gleichen Zeit
war”; Ozdamar, Der Hof im Spiegel, 31.

87 Can Yiicel (1926—99) is directly present in the text, quoting his poems over the
telephone to the narrator in response to the external happenings in her German yard.
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There are many mentions of the unnamed German city in this story, yet
Turkey is always present in a virtual sense, and the narrator’s sense of loss
following the deaths of both parents in the space of a week prompts her
decision to return to Istanbul to visit her friend Can at the close of the
story. Within the mirror, the narrator’s identity is mapped in a range of
images of those who are important to her, both Turks and Germans,
whom she visits and has visited in her two cities. The mirror overcomes
the constraints of space and time; it contains past and present, reflecting
memories, the yard outside, and the narrator herself, itself composing her
hybrid identity:®®

All the dead live in this mirror. The woman butcher, her son Georg,
her daughter-in-law. The old woman butcher weighed 300g of mince,
the young woman butcher [...] speaks to her husband, who chops the
meat in the basement below, through a microphone “Georg, can you
bring up some calves’ kidneys? The actress is here.” [...] The Jewish
picture-framer who wanted to marry Renate soon. [...] My mother.
My father. They all live in this mirror in the kitchen.®

The three stories together form stations of a journey, meditations on Turk-
ish-Germanness. In “Mother Tongue,” the narrator, already firmly situated
in Germany, ponders the loss of her mother tongue: here she is a German-
speaking Turk needing to re-connect with a language she has repressed as
a consequence of her country’s painful past. The journey to find the
mother tongue (narrated in “Grandfather Tongue”) takes her metaphori-
cally back in time, to the other (West) Berlin and Arabic. Ultimately re-
jecting the strict discipline of Arabic lessons and Islam, she returns along
the path she has come, but she has nonetheless been enriched in her cul-

%8 See Margaret Littler for an extensive discussion of how, through the Deleuzian
notion of the virtual inherent in the mirror motif, the short story overcomes spatial and
temporal distance to “[allow] us to imagine as yet unrealised possibilities of commu-
nity.” Littler, “Intimacy and Affect in Turkish-German Writing: Emine Sevgi Ozda-
mar’s The Courtyard in the Mirror,” Journal of Intercultural Studies 29.3 (2008): 331.

8 «Alle Toten wohnen in diesem Spiegel. Die Metzgerin, ihr Sohn Georg, ihre
Schwiegertochter. Die alte Metzgerin wog 300g Hackfleisch ab, die junge Metzgerin
[...] spricht mit ihrem Mann, der unten im Keller das Fleisch hackt, durch ein Mikro-
phon: “Georg, kannst du Kalbsniere hochbringen? Die Schauspielerin ist da.” [...] Der
jidische Rahmenmacher, der bald Renate heiraten wollte. [...] Meine Mutter. Mein
Vater. Alle wohnen in diesem Kiichenspiegel”; Ozdamar, Der Hof im Spiegel, 24.
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tural identity by the encounter. Although she does not acquire any real
competence in Arabic, her connection with it on a symbolic and visual
plane has perpetuated her (re)collection of Turkish words and phrases.
Her return to her life in East Berlin, now a self-professed ‘word collector’,
paradoxically moves her significantly along the way toward the hybrid
identity epitomized by the mirror in “The Yard in the Mirror.” The
stations of the journey are expressed in three symbolic locations: Ibni Ab-
dullah’s mosque-like residence in West Berlin, a re-creation of his home-
land away from home; the Berliner Ensemble, the focus of her life in East
Berlin; and the mirror in her apartment that integrates her past and her
present. The closed “mosque” in which she tries to learn Arabic is not a
viable existence, because “the curtains to the grey yard” — in other words,
to Germany outside — “are closed.”” This ‘view’ is essential to her, and
the lack of it draws her out of the room, on to the German street and
thence back towards East Berlin. “The Yard in the Mirror,” the latest of
the stories, underlines and confirms the narrator’s adoption of the possi-
bilities offered her by her now fully realized hybridity: her “curtains” (or
eyes) are very much open, and her German “yard” is constantly reflected
in them. Now that she is in re-possession of Turkish, the death of the
mother, who, in “The Yard in the Mirror,” has subsequently come to
‘live’ in her mirror, will not mean the death of the mother tongue.

Dealing with political trauma, linguistic and cultural loss

In the story “Mother Tongue,” the much-quoted opening reflection con-
cerns the pliant nature of the tongue, which is both the physical and the
linguistic means of self-articulation.”’ It makes personal cultural transla-
tion possible. In translation, original cultural practices of the translated
self are not lost: at the sight of a stale croissant left on a plate in a Berlin
café, the narrating persona gives ‘Bakshish’ so that the waiter — who
might presumably be held responsible — need not feel ashamed. Yet the
mother tongue itself may be lost: in the next sentence, she wonders how

0 “Die Vorhinge zum grauen Hof sind zu”; Ozdamar, “Grandfather Tongue,” 23.

"' “In my language tongue is called: language. Tongue has no bones, wherever one
turns it, it turns itself in that direction” [In meiner Sprache heifit Zunge: Sprache.
Zunge hat keine Knochen, wohin man sie dreht, dreht sie sich dorthin]; Ozdamar,
“Mother Tongue,” 9.
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that has come about. This is the central question that the story seeks to
answer. By metonymic association — Ozdamar’s most characteristic narra-
tive strategy — the question of language-loss is related to the political ex-
perience of the narrating persona: she recalls the grief of a mother whose
son has been executed, as a consequence, the reader assumes, of political
persecution under the military dictatorship. Clearly, the story’s reflection
on the loss of the mother tongue is a means of coming to terms with a
painful aspect of the displaced persona’s personal history.72 Significantly,
the words in which she remembers the Turkish mother’s words are Ger-
man, not the Turkish the woman undoubtedly used; a fact that puzzles her.

The Turkish migrant group in Europe (like numerous other internal
European migrant groups) contains a subset of those whose migration,
like that of the story’s persona, is forced by such persecution, many of
them asylum-seekers. For this group, migration is indeed associated with
trauma, as in the case of the indentured Indian labourers, while that of the
purely ‘economic migrants’ is not. Mishra argues that in the “diasporic
imaginary” the idea of homeland is a means of identification for the dis-
placed group, albeit essentially a fantasy, “since it is built around a narra-
tive imaginatively constructed by its subjects.”

The fantasy of the homeland is then linked, in the case of the diaspora,
to that recollected moment when diasporic subjects feel they were
wrenched from their mother/fatherland. [...] but the ‘real’ nature of the
disruption is not the point at issue here; what is clear is that the
moment of ‘rupture’ is transformed into a trauma around an absence
that because it cannot be fully symbolized becomes part of the fantasy
itself. Sometimes the ‘absence’ is a kind of repression, a sign of loss,
like the holocaust for European Jews after the war.”

72 For Yasemin Yildiz, it is the “violence of the state” that “continues to haunt as a
loss,” and migration is, rather, a gain, where German becomes the enabling language
“in which a traumatic story can be told,” rather than itself functioning as the “trauma-
tizing” agent. Y1ldiz’s convincing analysis of “Mother Tongue” through trauma theory
finds that the short story “is itself constituted by a traumatic structure: the paradoxical
coexistence of literal recall and amnesia.” Yildiz, “Political Trauma and Literal Trans-
lation: Emine Sevgi Ozdamar’s ‘Mutterzunge’,” Gegenwartsliteratur: Ein germanisti-
sches Jahrbuch 7 (2008): 259-60, 265.

73 Mishra, “The Diasporic Imaginary,” 423.
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The “absence” felt by Ozdamar’s literary persona in “Mother Tongue” is
that of the language itself, and can thus be explained as the consequence
of repressed mourning.”* The narrator can only access such painful memo-
ries through her adopted tongue, which is the medium of a culture in
which she feels liberated, free, and happy.” The mother tongue, mean-
while, has become alienated, seeming at best like “a well learned foreign
language.”’® As Mishra puts it, there are always spectres behind
mourners: “The spectre delivers the unspeakable statement of the
rottenness of the state,” in this case, of the homeland, Turkey, the
memories of which are blighted; whenever she indulges her desire for
what is lost — the mother tongue representing a lost cultural identity — its
fulfilment is thwarted by the memories of the traumatic realities which
brought about the rupture.

Her sense of loss, lack of direction, and dividedness is symbolically
reinforced by that of her present location, Berlin, with its half-and-half
existence. Her continual crossings of the border between the two halves of
Berlin are in themselves a reminder of the “borderlands™’’ which she in-
habits, but the roots of her loss of the mother tongue go deeper than just
the political present. Her dis-ease is overcome finally by her decision to
learn Arabic, in the hope of finding her way back to the mother tongue by
confronting a loss that is not just a personal, but a national and genera-
tional one: that of the “grandfather’s tongue” — lost to the generations who

™ In a series of lectures given as a William Evans Fellow at the University of Otago,
2003, in which he further elaborated his theory of the Diaspora, Mishra spoke —
drawing on Freud — of the “diasporic melancholia” consequent upon the traumatic loss,
and of the “spectres” that are inevitably behind mourners. In this case the spectre might
be understood to be the horrific transformation of the motherland into an unjust and
persecuting fascist state.

> See the text of her acceptance speech for the Adelbert von Chamisso Prize,
“Meine deutschen Worter haben keine Kindheit”; Ozdamar, Der Hof im Spiegel, 125—
32. Yildiz also argues that “German offers the means to remember and rework a
Turkish trauma — a trauma brought on by state violence, but brought to language in
migration.” Yildiz, “Political Trauma and Literal Translation,” 265-66.

76 “wie eine von mir gut gelernte Fremdsprache”; Ozdamar, “Mother Tongue,” 9.

7 This is a term used by Petra Fachinger in her discussion of Barbara Honigmann
and Renan Demirkan in Rewriting Germany from the Margins: “Other” German
Literature of the 1980s and 1990s (Montreal & Kingston, Ontario: McGill-Queen’s
UP, 2001): ch. 4.
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grew up after 1928 when Atatiirk’s reforms introduced the Latin alphabet
in place of the Arabic one.

This loss is, of course, one that applies to Turks at home and abroad.
The nation is, as it were, exiled from its own past and cultural artifacts.
This disconnection from the past cuts even into familial bonds. As the
narrator puts it, “if my grandfather and I were dumb and could communi-
cate only via the written word, we could tell each other nothing.””® The
story “Grandfather Tongue” allegorically narrates the attempt to re-connect
the nation’s past with its linguistic present. But that attempt is largely un-
successful, for, while this aspect of the homeland is psychologically im-
portant to her — as the strong sexual attraction to her teacher conveys — the
attempt to return is essentially nostalgic. The original culture of the home-
land is now an unattainable ideal. The confrontation with the reality,
embodied in the figure of Ibni Abdullah in the Islamic microcosm he has
created as the scenario for his Arabic lessons in West Berlin, disillusions
her. His “mosque” becomes her prison; the relationship between them
seemingly enacts an ‘Islamic’ gender dichotomy — the man goes out into
the world while the woman remains indoors, screened off from other
eyes; the punishing God of the Qur’an is contrasted with the poetry of the
creation story or a Turkish love song — both conveying “Islam with a
Turkish accent”” — which speak to her much more strongly; Ibni Abdul-
lah’s desire for an ascetic, non-physical love is at odds with her desire for
a sexually expressive one. She comes to the conclusion: “The knots made
by a tongue cannot be undone by the teeth.”*" After forty days of semi-
voluntary imprisonment in his room, she gets someone to unlock the door
and walks out. Back on the streets, where German is spoken, she feels

78 “wenn mein GroBvater und ich stumm wiren und uns nur mit Schrift was er-

zihlen konnten, konnten wir uns keine Geschichten erzihlen”; Ozdamar, “Mother
Tongue,” 14. Yasemin Karakagoglu observes a trend among young German Turks in
their search for identity to “develop their own approach to Islam. This includes learn-
ing Arabic so as to be able to read the Koran in the original.” “Turkish Cultural Orien-
tation in Germany,” in Turkish Culture in German Society Today, ed. David Horrocks
& Eva Kolinsky (Providence R1: Berghahn, 1996): 163.

7 Seyhan, Writing Outside the Nation, 146.

80 «Dje Knoten, die eine Zunge gemacht hat, konnen die Zahne nicht aufmachen”;
Ozdamar, “Grandfather Tongue,” 44.
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relief: “In a foreign language words have no childhood.”™" In using her
adopted language, she is not hindered by the past. Living in her hybrid
present, open to further translation, is the way forward. Having at least re-
connected to the common cultural heritage of Arabic and Turkish that is
still evident in the spoken word, she is content to leave her relationship to
the written language as it always was — primarily an aesthetic and emo-
tional one: the shapes of the letters are pleasing to her for the playful
images they evoke and for the childhood associations they have, in parti-
cular with her beloved grandmother (a relationship warmly portrayed in
Life is a Caravanserai). It would seem that past modes of being are in-
compatible with her present consciousness, particularly from the point of
view of a woman but, more generally, for those citizens for whom the
secularization of the state has made a more open, liberated, and liberal
society possible.

In the third, most recent story discussed here, “The Yard in the Mir-
ror,” the three mirrors in the narrator’s apartment play a central part in the
integration into the hybrid self of the aspects of the two cultures that are
perhaps most in tension. Here the past is no problem; rather, it is those
differences in patterns of everyday living that perhaps most give rise to
homesickness — the loneliness and relative isolation in which northern
Europeans live in their communities.

The urbanologist in Paris once wrote about the aesthetics of oriental
dwelling. The people there extended their houses out into the alley-
ways. Suddenly one window was directly in front of a neighbour’s
window. The houses merged into each other, so that something like a
labyrinth arose. The neighbours woke up nose to nose. I had extended
my flat with three mirrors to the house across the courtyard.*

81 “In der Fremdsprache haben Worter keine Kindheit”; Ozdamar, “Grandfather
Tongue,” 44.

82 «“Der Urbanist in Paris hatte einmal iiber die Wohnisthetik des Orients ge-
schrieben. Die Menschen dort verldngerten ihre Hauser bis zu Gassen. Pl6tzlich befand
sich so ein Fenster vor dem Fenster der Nachbarn. Die Hauser mischten sich in-
einander, und so entstanden fast Labyrinthe. Die Nachbarn wachten Nase an Nase auf.
Auch ich hatte diese Wohnung mit drei Spiegeln bis zum Hofhaus verlingert”; Ozda-
mar, Der Hof im Spiegel, 25—26.
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She goes on to describe how the reflections and counter-reflections in the
three mirrors, one placed in each room, enable her to participate in the
lives of the people in the apartments on several floors across from her. In
her own building, the stairwell and the sounds through the walls and ceil-
ing give her access to the lives of the neighbours above and below her.
She passes, like Alice, through the looking-glass.** Through her mirrors
she re-creates a refracted labyrinth, as if in the Orient, and is thus enabled
to live — on a virtual plane at least — simultaneously in the Orient and in
Germany, with audio provided via the telephone. She relays to her mother
at the other end of the phone-line what is happening in her mirrors, and
receives her commentary in return. Like the Lady of Shalott, she by this
means participates vicariously in the lives of those around her.

The story ends with a poem by Can Yiicel, which, as Adelson notes, is
not encased in quotation marks, and which, she argues, through its place-
ment in the text after the word “Tomorrow” [Morgen], sets the readers
free from the world of the short story and points toward ““future-oriented
worlds and ethnoscapes.” Translated, the poem reads:

A sky, wet through

Had got caught up in the nets
Sky-blue now all
Fishermen®

The poem seems impenetrable, yet it is perhaps through its form in parti-
cular, through the lack of quotation marks and the foregrounding of the
word “all” [alle] in its placement at the end of the line, that the poem and
the text extend into the world. The sky is at once territorialized (caught in
the nets) and deterritorialized, in its nature as sky, and particularly as “a
sky” [ein Himmel], repeating the single sky over a divided Berlin and over

8 Alice in Wonderland, significantly enough, is the book an elderly nun living op-
posite is reading when she dies.
8 Adelson, The Turkish Turn, 75.
% Ein Himmel, vollig durchnift
Hatte sich in den Netzen verfangen
Himmelblau nun alle
Fischer
— Ozdamar, Der Hof im Spiegel, 46.



100 ALYTH GRANT & KATE Roy =»

the Bosphorus often referred to by Ozdamar’s narrator in other stories
from the collection The Yard in the Mirror [Der Hof im Spiegel].*® Like
the railway lines and the telephone, the sky spans Europe from the Mar-
mara Sea to the Baltic. The fishermen’s nets can be read as a further
image of connection: the cultural and historical connections that no
nationalist ideology can disentangle. The sky, however, displays its trans-
formative potential (it has transformed all those it has come into contact
with by rendering them sky blue), and, as Adelson suggests, “takes flight”
from the courtyard.”’

From Ozdamar’s position in the new diaspora, she sees connections
rather than divisions. Now comfortable in that fused space of the border-
lands, she leads the reader, in the main, to see similarities, common ground
shared between the cultures involved in the migratory transformations,
rather than difference. That in itself is an important shift in emphasis and
understanding for the ‘unhyphenated’ German reader. Perhaps she, like
Salman Rushdie, by now conceives of the hybrid as “the natural condition
of humanity” (Mishra, lectures). She would certainly concur with Gisela
Brinker—Gabler in her introduction to Encountering the Other:

Exploring one’s location by examining the ways one has been posi-
tioned and by creating ways to re-position oneself allows for resistance
and transformation. It also opens up the possibility of making chosen
alliances within specific cultural and historical contexts and their
power mechanisms.®®

8 Similarly, Ozdamar’s novel Strange Stars Stare Down at Earth (2003) offers a
fascinating perspective on the divided Germany of the mid-1970s, when the narrative
persona was doing what no German at the time could do: regularly crossing between
East and West Berlin. The narrative reflects the political situation in both German
states — aftermath of terrorism (Stammbheim) in the West; house-arrest and extradition
of political dissidents (Bahro, Biermann) in the East — seen against the narrative per-
sona’s concern for her friends in Turkey, who are constantly at risk of violence at the
hands of the military regime. By this means, the reader’s reception of history, with its
“normal” polarization of East versus West, is subtly questioned, inviting a less
eurocentric approach to understanding European politics.

87 Adelson, The Turkish Turn, 74.

8 Gisela Brinker—Gabler, Encountering the Other. Studies in Literature, History
and Culture, ed. Brinker—Gabler (Albany: State U of New York, 1995): 7-8.
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In the case of Ozdamar, “resistance” is as much a response to the trauma-
tic events in the homeland as to being ‘othered’ in the new land. At the
same time, her achievement — as Kolinsky reminds us — is that of an in-
dividual, not reproducible for all. Class is another key factor that must be
considered in the possible responses open to a migrant in the process of
personal cultural transformation and translation. Ozdamar belongs to the
elite of the educated for whom, as Spivak observes, “transnationality” has
quite different connotations.” Although she well understands from first-
hand experience that of the ‘guest-workers’, Ozdamar finds her ‘home-
land’ primarily in the international languages of the intellect and high
culture, which connect rather than estrange, offer choice rather than force
assimilation.” Nevertheless, her new location within a transforming and
transformed language has empowered her to articulate a new subject-posi-
tion. She has traced critically the transforming journey from her place of
origin to her new home of choice. While that experience cannot be gene-
ralized for the entire diasporic community to which she belongs, the chal-
lenge that her innovative use of the German language represents to those
for whom it is the mother tongue can be construed as a politically trans-
forming act: the ‘passive’ migrant-citizen becomes an ‘active’ one, who
may be a possible ‘model of the nation’, for accepting hybridity as the
new norm must be a necessary precondition for a truly multicultural state.
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A Poetics of Translocation
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A word, a person, moving.
— Yang Lian, “Why There Has to Be Prose”

The border is not an edge along the fringe of society and experience
but rather their very middle.
— Lyn Hejinian, “Barbarism”

Transcultural Poetics, Dislocation, and 1989

HE SEARCH FOR A POETICS that traverses the boundaries of

nation and culture has been a major driver of avant-garde

poetries for the past one hundred years, creating a powerful if ill-
defined imagined transnational poetic community whose shared sense of
location is based, paradoxically, on its very valorization of dislocation.
The Chinese poet Yang Lian (b. 1955) and the American poet Lyn Heji-
nian (b. 1941) exemplify the persistence of this transcultural vision based
on aesthetic and lived dislocation, which I here term translocation. Their
poetics of translocation illustrates a tendency in contemporary poetry that
emerges in relation to the period of geopolitical and cultural transition
precipitated by events that took place in and around the year 1989 and
that are associated with the wave of globalization and transnationalism
that followed. These events provide the specific context for Yang’s work
written in Auckland exile (1989—-92), imposed by the Tiananmen Square
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massacre of 4 June 1989, and Hejinian’s Oxota: A Short Russian Novel
(1989—91), written in the context of her close artistic and personal con-
nections with Russian writers during the final years of the Soviet Union.
As I argue, these works emerge out of a poetics that draws on but also
revises the transcultural poetics and transnational imagined community of
the avant-garde partly in response to the condition of social and political
dislocation and uncertainty under which they were written. They do so
through a commitment to address but not subsume the Other, fore-
grounding the dislocations and estrangements of the transcultural encoun-
ter that they describe.

Articulated perhaps most influentially by Ezra Pound, the concept of a
transcultural poetics, with its ambivalent position between acknowledge-
ment and appropriation of the Other, has been a powerful force in twen-
tieth-century avant-garde poetry. As Yunte Huang points out, “Pound
assembled the data [from world cultures] to document his theory of cul-
ture and to ‘immediately’ reach in to the ‘essence of culture’.”’ Charles
Bernstein, a member of the same avant-garde Language poetry group as
Lyn Hejinian, describes how Pound in his Cantos sought

to create a work using ideological swatches from many social and his-
torical sectors of his own society and an immense variety of other cul-
tures. This complex, polyvocal textuality was the result of his search —
his unrequited desire — for deeper truths than could be revealed by
more monadically organized poems operating with a single voice and
a single perspective.’

As Huang has shown, Pound’s project was deeply problematic not only in
its search for the “essence of culture” but also because it involved the re-
creation of the Other in a form that related to his own purposes.” In this
respect, Pound’s practice resonates with Walter Benjamin’s “The Task of

"'Yunte Huang, Transpacific Displacement: Ethnography, Translation, and Inter-
textual Travel in Twentieth-Century American Literature (Berkeley: U of California P,
2002): 90.

2 Charles Bernstein, A Poetics (Cambridge M A : Harvard UP, 1992): 123.

® See also Haun Saussy, Great Walls of Discourse and Other Adventures in Cultural
China (Cambridge M A : Harvard University Asia Center; Harvard UP, 2001): 35-74,
on this re-creation of the Other in Pound’s presentation and translation of Chinese

poetry.
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the Translator,” in which the translator is urged “to release in his own
language that pure language which is under the spell of another, to libe-
rate the language imprisoned in a work in his re-creation of that work.”

Despite the problematic invocation of essence or purity and the poten-
tially appropriative nature of such re-creations, the idea of a transcultural
or translational poetics, as put forward in different ways by Pound and
Benjamin, has remained powerful within avant-garde poetry. One of the
reasons for this ongoing attraction is clear from Bernstein’s description of
the Cantos, quoted above, in which he describes approvingly Pound’s
“polyvocal textuality” even as he distances himself from Pound’s “search
[...] for deeper truths.” Pound’s poetic theory and practice and Benja-
min’s “The Task of the Translator” have remained compelling precisely
because of this duality, offering, on the one hand, the utopia of “es-
sences,” “pure language” and “deeper truths,” and, on the other, resistance
to such perfection through “polyvocal textuality” and “the spell of another.”

The continued attraction to this transcultural poetics in US post-World
War 11 avant-garde poetry is exemplified by Jerome Rothenberg. As von
Hallberg argues, “Rothenberg and other poets, particularly avant-gardists,
of the 1960’s and 1970’s had a vision of global culture, a poetry ‘of a
fundamental human nature’.” While Rothenberg’s interest in ethno-
poetics and his work as an anthologist differed from Pound’s approach in
many respects, he nevertheless maintained a commitment to a transcul-
tural poetics built upon a belief in a universal element of human culture.
As Peter Middleton notes, in Rothenberg’s many transcultural anthologies
“the usual markers of poetic identity drop away in the face of the trans-
itivity he produces by his disembedding of the poems from their usual
locations,” an effect that, Middleton argues, has been central to new de-
velopments in avant-garde poetics over the last few decades.’

* Walter Benjamin, “The Task of the Translator” (1923), in llluminations, tr. Harry
Zohn, intro. Hannah Arendt (New York: Schocken, 1968): 80.

> Robert von Hallberg, “Poetry, Politics, and Intellectuals: A History of American
Poetry, 1945-1995,” in Cambridge History of American Literature, vol. 8, ed. Sacvan
Bercovich (Cambridge: Cambridge UP, 1996): 171.

6 Peter Middleton, “The Transitive Poetics of Rothenberg’s Transnational Anth-
ologies,” West Coast Line 34.2 (2000): 103.
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While Middleton does not address fully the problematic question of
appropriation, he nevertheless points to, in Huang’s words, “an American
literature that transcends cultural and linguistic boundaries, a national lite-
rature rooted in transnationalism and committed to translingual prac-
tices.”” This transnational, translingual vision of literature is especially
notable in the case of the poetic avant-garde, where, as the examples of
Pound and Rothenberg suggest, transcultural practice has been at its most
stridently overt. Nor, of course, are the processes of textual migration and
transformation that Huang explores limited to the USA. For example,
Chen Xiaomei has documented how Western modernist notions were im-
ported and transformed, or “misunderstood” in her non-pejorative sense,
during the craze for modernism in China in the 1980s, in which so-called
modernist poetry written by young Chinese poets such as Yang Lian
played a particularly important role.®

Accompanying the transcultural strategies of various avant-garde poe-
tries have been, as Romana Huk points out, the persistent

imaginations of a global avant-garde community [...] even mid- to
late-twentieth-century discourses on cultural relativism [...] have con-
tinued to be read comfortably alongside unspoken assumptions in
postmodern poetics that its overall project does or should transcend
such boundaries.’

Huk argues that the rejection of all notions of identity (such as the dis-
embedding from usual contexts that Middleton identifies in Rothenberg)
in the avant-garde, postmodernist poetics of writers such as Bernstein
ignores “differences berween national imaginaries.”' Instead, she asserts
the importance of a transnational perspective that reveals differences,
rather than eliding them. Huk’s distinction between the “global” and the
“transnational” resembles that put forward by Frangoise Lionnet and Shu-
Mei Shih:

7 Huang, Transpacific Displacement, 5.

8 Chen Xiaomei, Occidentalism: A Theory of Counter-Discourse in Post-Mao China
(New York: Oxford UP, 1995).

° Romana Huk, “Introduction” to Assembling Alternatives: Reading Postmodern
Poetries Transnationally, ed. Romana Huk (Middletown CT: Wesleyan UP, 2003): 2.

10 Huk, “Introduction,” 4.
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whereas the global is, in our understanding, defined vis-a-vis a
homogenous and dominant set of criteria, the transnational designates
spaces and practices acted upon by border-crossing agents, be they
dominant or marginal.!

This distinction could be taken as paralleling that which I drew above
between the universalizing, essentialist aspects of Pound and Benjamin’s
transcultural poetics and their polyphonic practices that acknowledge the
presence of the Other. Where Huk sees Bernstein’s continuation of
Poundian poetics as perpetuating a singular, totalizing, global poetics, it is
possible to recognize both tendencies in Pound and Benjamin, and in
Bernstein’s reading of Pound. As Lionnet and Shih point out, “trans-
nationalism is part and parcel of the process of globalization,” even as it
resists the totalizing aspects of globalization by being “less scripted and
more scattered.”'? The same can be said of avant-garde poetics.

Just as transcultural poetics has a long history in the twentieth-century
avant-garde, mobilized to claim, if not achieve, a transnational avant-
garde poetic community, so too does the value placed on dislocation in
this community. The vision of an international avant-garde as, in Benedict
Anderson’s terms, an “imagined community”" of intellectuals has been
discussed by Svetlana Boym precisely in terms of dislocation and exile."*
Boym suggests that Anderson’s conception of imagined communities
through the equation of biography with nation leaves no room for those
whose stories start not at home but in exile. Further, Boym argues that the
modernist approach to biography with its emphasis on dislocation finds
no place in Anderson’s account. In a dialectical corrective, Boym suggests
that we can think of a modernist or avant-garde “imagined community” as
being founded on dislocation, homelessness, and estrangement, qualities
precisely opposite to those that underpin the “imagined community” of a
nation. Dislocation here means not just a sense of separation from home,

" Frangoise Lionnet & Shu-Mei Shih, “Introduction: Thinking through the Minor,
Transnationally,” in Minor Transnationalisms (Durham NC: Duke UP, 2005): 5.

12 ionnet & Shih, “Introduction,” 5.

1 Benedict Anderson, Imagined Communities: Reflections on the Origin and
Spread of Nationalism (London: Verso, 2nd ed. 1991).

14 Svetlana Boym, “Estrangement as a Lifestyle: Shklovsky and Brodsky,” Poetics
Today 17.4 (1996): 511-30.
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but an aesthetic that questions the solidity of the relationship between
word and world through writing that foregrounds estrangement. Boym
writes of the modernist avant-garde community, but her analysis is equally
applicable to the imagined community of the postmodernist avant-garde
in the post-1989 era of globalization. Arjun Appadurai, for example, de-
monstrates how Anderson’s theory can be extended to include the trans-
national “imagined worlds” of this era.”” Like Anderson, however, he
does not discuss the place of an “imagined community” based on an aes-
thetic of dislocation, rather than belonging. As I have argued elsewhere,
however, the combination of aesthetic and literal estrangement described
by Boym has continued to provide the basis for imagined transnational
communities of avant-garde poets.'®

In his article “Avant-Garde Poetries after the Wall,” Jonathan Monroe
posits a change in avant-garde poetics, primarily in poetry from the USA,
which relates to the end of the Cold War. He contrasts the “oppositional
rhetoric” of the 1980s with the “multicultural poetries” of the 1990s. Ac-
cording to Monroe, 1989 “dramatically changed the lens through which
any and all of the century’s avant-gardes must be considered.”"” Monroe’s
primary reason for this assertion is that, at this time, socialism and Marx-
ist ideas ceased to be seen as a compelling justification for avant-garde
practice. In the case of the avant-garde in the USA, and particularly Lan-
guage poetry, Monroe identifies the after-effect of 1989 with “ideological
disorientation, dislocation, and uncertainty,” a situation in which “opposi-
tion” was replaced by “apposition.”'® The resultant “multicultural poe-
tries,”" I want to suggest, not only reflected a shift away from the opposi-
tional poetics of the 1980s but also provided a different, retrospective way
of understanding the avant-garde poetic tradition, not as oppositional
Marxism-informed resistance to capitalist commodification but, rather, as
a polyvocal, transcultural poetics that resisted the singularity of the new

15 Arjun Appadurai, Modernity at Large: Cultural Dimensions of Globalization
(Minneapolis: U of Minnesota P, 1996).

'® Jacob Edmond, “Lyn Hejinian and Russian Estrangement,” Poetics Today 27.1
(2006): 97-124.

17 Jonathan Monroe, “Avant-Garde Poetries after the Wall,” Poetics T oday 21.1
(2000): 101.

'8 Monroe, “Avant-Garde Poetries after the Wall,” 102, 125-26.

1 Monroe, “Avant-Garde Poetries after the Wall,” 95-96.
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unipolar world of the 1990s. Thus Hejinian comes to employ her estranging
poetics to address the problem of transcultural encounter raised by her
experiences of physical dislocation in Russia: how to encounter and write
of the Other without subsuming the Other in the self.

Monroe’s analysis is clearly applicable directly only to countries, such
as the USA, in which Marxist ideas remained attractive. In the socialist
world, avant-garde artists by the 1980s generally saw Marxist ideas as
irrelevant at best. Nevertheless, Monroe’s key insight that 1989 marked a
critical shift in avant-garde poetics has validity both in the capitalist West
and in countries that were or are ostensibly communist, including China.
The events of 4 June 1989 marked a change in Chinese avant-garde poe-
try, precipitating the creation of a new literature of exile already latent in
the poetic practices of a number of avant-garde PRC poets, including
Yang. As Maghiel van Crevel argues, “June Fourth and Yang’s ensuing
exile function[ed] as catalysts of an individual track of poetic develop-
ment that had started a decade earlier.”” Yang’s emphasis on dynamic
dislocations of the subject and of language in his work from the 1980s
develops in post-1989 exile into a poetics in which such dislocations
emerge out of transcultural encounter.”!

In what follows, I compare the exile poetics of Yang with Hejinian’s
post-1989 poetics of transcultural encounter to demonstrate how both re-
spond to the sense of disorientation and uncertainty caused by 1989 and
its aftermath. In both cases, the transcultural vision of the modernist avant-
garde, put forward by writers such as Pound and Benjamin, became in-
creasingly attractive and preferable to more ‘oppositional” understandings
of avant-garde praxis, with a concomitant shift in emphasis toward strate-
gies that emphasized the acknowledgement, rather than domination, of the
Other. These strategies combine with a positioning of poetry characterized
by transnational dislocation, the basis, as I suggested, for the poetic avant-
garde’s imagined transnational community. Thus I argue that 1989 crea-

2 Maghiel van Crevel, “Exile: Yang Lian, Wang Jiaxin and Bei Dao,” in van
Crevel, Chinese Poetry in Times of Mind, Mayhem and Money (Sinica Leidensia
Series, 86; Leiden & Boston MA : E.J. Brill, 2008): 162.

21 On such dislocations in Yang’s work from the early 1980s, see Jacob Edmond,
“Beyond Binaries: Rereading Yang Lian’s ‘Norlang’ and ‘Banpo’,” Journal of Mod-
ern Literature in Chinese 6.1 (2005): 152—69.
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ted an opportunity for writers such as Hejinian and Yang to explore the
intersection between dislocation and transcultural avant-garde poetic
strategies — in short, to create a poetics of translocation.

Yang Lian’s City of “Incomprehensible Street Names”

Yang Lian’s exile from China in 1989 marked the beginning of an acute
confrontation with the problem of transcultural encounter within an avant-
garde aesthetic of physical and linguistic dislocation. Born in 1956, Yang
was one of a number of experimental poets who came to prominence in
1978 and 1979 as contributors to Today (Jintian %47*), the first indepen-
dent literary magazine to appear in mainland China after the Cultural Re-
volution. While suffering periodic bouts of persecution, by the late 1980s
Yang had come to be recognized officially and unofficially as one of
China’s leading poets writing in the so-called modernist style.”> From
1986, Yang was able to travel abroad and, in 1988, while in Australia, he
was invited by John Minford to the University of Auckland to teach Chin-
ese poetry in the 1989 academic year. Thus Yang came to be in New Zea-
land in the run-up to the June Fourth massacre. At this time, Yang took up
the role of political dissident, leading protests against the Chinese govern-
ment. In retaliation for his strident stance, the Chinese authorities refused
to renew his passport, so that he had no choice but to apply for refugee
status in New Zealand. For the following three years, Yang was based in
Auckland and unable to return to China, so that the city in his work is
inextricably bound up with his experience and poetics of exile.

Yang has described poetry as “an attempt to exceed the boundaries of
language,” an attempt that he explicitly associates with the dislocation of
exile and the transformation of reality into literature.”> Reflecting on the
period between 1989 and 1992 when he was based in Auckland, Yang has
described exilic dislocation in terms of the transformation of the relation-
ship between words and reality, writing of exile as involving “the depar-

22 For a history of Chinese avant-garde poetry from the 1970s to the early 1990s,
see Maghiel van Crevel, Language Shattered: Contemporary Chinese Poetry and
Duoduo (Leiden: Research School CNW S, 1996).

2 Yang Lian, “Zhuixun zuowei liuwang yuanxing de shi” i&3f ke B i,
YangLian.net, http://yanglian.net/yanglian/pensee/pen_wenlun_02.html (accessed 3
March 2009). My translation — all translations are my own unless otherwise noted.
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ture of reality” and “the return of literature.”** Isolated geographically and
linguistically, Yang at this time produced poems and essays that are not
located in his homeland but are, rather, located in surreal Auckland land-
scapes. Thus the avant-garde aesthetic of dislocation develops into a
poetics of transcultural encounter with the strange land in which he found
himself.

In one of Yang’s prose works written during his period of exile in
Auckland, “Ghost Talk / Lies” (“Guihua” #if), one finds the dislocation
of exile reflected in the radical translocation of the normal relationship be-
tween words and world:

IRUARLERS, (ERKRERFAE BRI — AN LI B5 — AN L1, TR R RS
RHHE S, SETA%XR? M—HFERS—RE, KL Tims, 5
A H—TUEN T, A B2 W, s — R Rnis, wh—
A BB, W BRI, AT, BORAYEE, AR U E IR
FABH. FHREREE T, IR, — AT HEMRE . AR
i, BRI R, BRT. BT, Bk

You say you’re on the run; you’re on the run in this strange city. From
one intersection to the next, what have all those incomprehensible
street names got to do with you? What’s the difference between you
reading a book of more than a thousand pages and turning the only
page you have from one hand to the other a thousand times? All an
exile can do is follow a dotted line of footprints, stopping motionless
on every dot. It’s more painful than standing still. You are nailed
down, not at all gloriously. You don’t move simply because you
haven’t the strength to move. Every day you are buried alive in days
that keep repeating themselves — it’s like your poetry, a lie about
reality. At some point, words have become brittle and cracked and
have flaked off, like a time-worn coat of paint.2®

2* Yang, “Xunzhao zuowei liuwang yuanxing de shi.”

% Yang Lian, Guihua: Zhili de kongjian: Yang Lian zuopin 1982-1997 sanwen,
wenlun juan Ri%: BRI HEEH1982-199780c, Cit#% (Shanghai: Shanghai
wenyi, 1998): 16.

2 Yang Lian, Unreal City: A Chinese Poet in Auckland, tr. Hilary Chung & Jacob
Edmond, with Brian Holton, ed. Jacob Edmond & Hilary Chung (Auckland: Auckland
UP, 2006): 75-76. For an alternative translation, see Yang Lian, “Ghostspeak,” tr.
H.R. Lan & Jerry Dennerline, Renditions: A Chinese English Translation Magazine 46
(1996): 92—96.
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In this passage, the translocation of exile leads to a transformation in the
position of language and reality. The physical world becomes a world of
language and vice versa. The physical reality of the city, through its “in-
comprehensible street names,” comes to resemble “a book of over a thou-
sand pages.” At the same time, poetry becomes like life: “it’s like your
poetry, a lie about reality.” The linguistic sign of “a dotted line” (xuxian
iz¢k) on the page, which in Chinese implies a ghostly “emptiness” (the
word xu % means ‘empty’), has the power to nail the poet down. Physical
reality becomes an empty linguistic reality devoid of meaning as the move-
ment from dot to dot or page to page signifies the passage of time.

The “strange city” is the starting-point for an inquiry into the boun-
daries of reality and language that emphasizes the materiality of language
in an unreal city. The city becomes a linguistic landscape, a conglomera-
tion of incomprehensible street names. Exile in the city becomes a process
in language, but one devoid of significance. Instead of words, there is
simply a dotted line. But the strangeness of language revealed in the
strange city draws attention to the materiality of language — to its physical
qualities as a thing in itself. Thus, while the world becomes like language,
language also becomes part of the world, when words start to resemble “a
time-worn coat of paint.” The translated encounter with an untranslatable
reality becomes an opportunity to see language anew, to make it as per-
ceptible to the poet as peeling paint is to the touch.

Here the upsetting of the relationship between words and world relates
to the problem in transcultural avant-garde practice of writing without
subsuming the Other. One cannot simply use the language of the self to
describe the situation of otherness one encounters without denying
difference. In the “strange city,” therefore, language becomes a part of the
otherness, transforming into the peeling paint of a decrepit Auckland
house. By foregrounding the estrangement of language in his writing
about Auckland, Yang attempts to preserve the otherness of the trans-
cultural encounter.

In another of Yang’s Auckland prose works, entitled “City of One Per-
son” (“Yi ge ren de chengshi” —4 Amskili), paint comes to signify not the
materiality of language but the artificiality of a landscape that appears
utterly strange to the dislocated Beijing poet:
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This is a city of only one person. In this city there is only you.

There are extinct volcanoes everywhere. The grass on their slopes
flows down in torrents, like green magma; it flows soundlessly season
after season. You say “four seasons” only from habit. This city is
green all year round. The green is like paint on an old wooden plank
that won’t wash off. On cloudy days it becomes an expanse of grey.*®

The city is empty and also solitary