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Panel 1-1: Cross-Cultural Critical Reflections on “Representation”

and “Diversity”

Critique on the Concept of “representation” by a Vietnamese Poet-thinker

Pham Cong Thién and the Possibility of Eastern Thought

Munehiro Nohira

Tokyo University of Foreign Studies

Abstract

Pham Cong Thi¢n (1941-2011), who was a well-known South Vietnamese poet-thinker
during the Vietnam War, intensely criticised the concept of “representation” in the 1960s.
In this presentation, I will argue about the reason he criticised that concept and explored
the possibility of another view of the world in Buddhist thought, which is different from
representative thinking.

Based on Heidegger’s philosophy, Thién claimed that the ultimate cause of the
Vietnam War was Western metaphysics, which had forgotten Being itself, and that the
most essential feature of Western metaphysics was its representative way of thinking. For
Heidegger and Thién, Western metaphysics is essentially characterised by the belief that
humankind as a subject represents the world as an object that stands in front of a subject
in order to appropriate and rule it by language, logic, and reason. Thién denounced the
fact that his motherland had become an object of the war and that even anti-war
movements at that time also regarded Vietnam as an object for the movements, which
were based on representative thinking of Western metaphysics in addition to being the
cause of the war.

In contrast, he claimed that there had been another view of the world based on Being
itself in Buddhist thought, which was one of the traditional Vietnamese religions. He
thought that Heidegger’s Being would ultimately converge into the Nothingness of Zen

Buddhism and appealed to the awakening of such Being = Nothingness that he discovered
1



in the classical verses of Vietnamese Zen master’s poem. He thought they were not the
representation of the world but the emergence of the true world. When we examine such
a perspective, we expect to prove the possibility of Eastern thoughts, which differs from

modern representative thoughts.

1. Introduction

I have long been researching the works of Vietnamese Buddhist poet-thinker, Pham
Cong Thién (1941-2011), who was active in South Vietnam during the latter half of the
1960s.

He was well-known for his extreme expressions, such as the phrase "I masturbate with
God and generate the human race," and also for his extreme behaviour; when he met
Henry Miller in U.S. for the first time, he declared: “I will kill you, Henry Miller.” Despite
being a Buddhist monk, he had a common-law wife and children. He also abandoned his
family and leave Vietnam forever in 1970 even though he was a faculty dean at a Buddhist
University then.

Despite his eccentricity, he contributed significantly to the South Vietnamese literary
and philosophic scene. One of his most outstanding contributions was to introduce Martin
Heidegger’s thoughts on exploring the cause of the Vietnam War philosophically at that
time. Based on Heidegger’s thoughts, he argued that the fundamental cause of war was
Western metaphysics characterized by the thinking method known as “representation.”

I believe that the issue that Thi¢n raised is fundamental to modern times and modernity.
The problem of the essential or philosophical feature of this concept of “representation”
cannot be ignored. Therefore, in this presentation, I intend to examine Thién’s argument
and introduce Mahayana Buddhist thought, in which he explored a different view of the
world, which differs from that of the Western or modern perspective.

I would argue that the concept of “representation” has its own drawbacks as it is only
one view of the world and that there is a need to reevaluate other thinking methods in this
world that have been cultivated by traditional Eastern thought to confirm the diversity of

human worldviews.



2. Representation and Vietnam War

Let us first examine the central issue of why Thi¢n criticized the concept of
“representation.” Thién believed that the ultimate cause of the Vietnam War was Western
metaphysics, and he considered representative thinking, or a representative view of the
world, as one of the characteristics of Western metaphysics. Further, Thién regarded the
modern history of Vietnam since the French colonial era as an invasion by Western
metaphysics. He also contended that the contradiction of the modern world that had been
formed by and based on the representative thinking of Western metaphysics—and that
had spread worldwide—had manifested as the tragedy of the Vietnam War in which the
Vietnamese suffered in terms of blood and fire. !

Let us now more concretely analyze how Thién criticized the concept of
“representation.” In 1965, when the Vietnam War was intensifying, Thi¢n wrote an essay
in form of an open letter style to the American writer, Henry Miller, entitled “The
Ontological Background of the Present War in Vietnam (An Open Letter to Henry Miller),”
describing the war and the distress of Vietnamese. Thién addressed Miller primarily
because Miller denounced the machine-oriented development of the Western modern
world despite being a Westerner. Furthermore, with respect to Miller’s thoughts, Thi¢n
believed that Miller accomplished a type of Eastern enlightenment.? Although there are
other reasons as well, I will not delve into them in the interest of time and to avoid
diverging from the main theme of my presentation—that is, the Vietnam War as connected

with the concept of “representation”, and reflected in Thi¢n’s following quotations:

Vietnam is becoming chaos, and through the dominance of Representation (der

Herrschaft des orstellens), tends to dissolve into nothingness.>

The hour of Vorstellungswelt has struck. Holy Darkness has come to close in on my

! Pham Céng Thién, Im Lang H6 Tham, Saigon: An Tiém, 1967, p. 11, pp. 19-20.

2 Ibid., pp. 91-101. In Thién’s letter to H. Miller on August 2, 1966, he wrote “I think you have attained
Satori!” (Underlined original. Satori means enlightenment in Japanese). Thi¢n’s letters sent to H.
Miller are stored in the Peparment of Special Collections of UCLA Library.

3 Pham Cong Thién, “The Ontological Background of the Present War in Vietnam (An open letter to
Henry Miller)”, in Thich Nhét Hanh, Bui Giang, Tam fch, Hb Huu Tuong, Pham Cong Thién,
Dialogue, Saigon: La Bbi, 1965, p. 80. (Hereafter “The Ontological”)

3



country. Foreign napalm bombs have made Vietnamese plum blossoms falling.*

Thién obviously regarded the Vietnam War as the dominance of representation, or the
invasion of “representation” over Vietnam. Furthermore, he claimed that representative

thinking could not solve the war problem, as suggested in the following quotation:

... it is ontic(al)ly, impossible [...... ] to solve the conflict in our country if we are
still asking how to solve it, since the way of how-thinking only faces any being in
question by the artificial light of Representation or Vorstellung. And Representation

is unable to face what-is or was ist.’

In these quotations, important keywords such as representation are expressed in
German because Thi¢n’s criticism was based on Heidegger’s thoughts. The German word
“Vorstellung” literally means “to put forth,” and has been used since the 18th century as
a translation of the Latin word “repraesentatio.”

Heidegger interpreted the character of the concept Vorstellung in the essay “The Age
of the World Picture” as follows:

If then, we wish to clarify the pictorial character of the world as the representativeness
of beings, then in order fully to grasp the modern essence of representativeness, we
must scent out the original naming power of that worn-out word and concept “to
represent”: to put forth and relate to oneself. It is through this that the being comes to
stand as an object and so first receives the seal of being. That the world becomes
picture is one and the same process whereby, in the midst of beings, man becomes

subject.®

The concept of “representation” can be summarized as characterizing human beings

4Ibid., p. 85.
3 Ibid., pp. 77-78.
¢ Martin Heidegger, Off the Beaten Track, Edited and Translated by Julian Y oung and Kenneth Haynes,
Cambridge: Cambridge University Press, 2002, p. 69; Martin Heidegger, Holzwege,
Gesamtausgabe Band 5, Frankfurt a M: Vittorio Klostermann, p. 92.
4



as subjects and portraying things and events in the world as objects in front of the subject,
which the subject appropriates and rules using “the artificial light.” T interpret this as
language, logic, and reason of human beings, and consequently, through human
representation, the world becomes “the collective image of representing production [das
Gebild der vorstellenden Herstellens].”” Therefore, Heidegger pointed out that “the
fundamental event of modernity is the conquest of the world as picture.”® The “conquest”
here can be replaced with the term “controlling knowledge,” following Paul Tillich,
whom Thi¢n quoted in his essay. Tillich explains that controlling knowledge “is
outstanding, though it is not the only, example of technical reason. It unites subject and
object for the sake of the control of the object by the subject. It transforms the object into
a completely conditioned and calculable ‘thing’.”°

For Thién, the contradictions of such a view of the world manifested in the Vietnam
War, and Vietnam was forced to be sacrificed as an object for the ideologies of the East
and West that are both rooted in Western metaphysics. Furthermore, although the anti-
Vietnam War movements accelerated worldwide during that period, Thi¢n criticized the
thought of peace in his book Im Ling Hé Tham (The Silence of the Abyss) in which he

wrote:

The very pacifist thought of you, the very bellicose thought of you, has given rise to a
war [...] The very Latin word ob-jectum has cut off Vietnam, Germany, the earth, and

the Being of human into two.'°

Thién believed that the concept of peace was also based on the representative method
of thinking in Western metaphysics, where Vietnam was also regarded as an object for

peace.

7 Martin Heidegger, Off the Beaten Track, p. 71.

8 Ibid.

% Pham, “The Ontological”, p. 82. Paul Tillich, Systematic Theology, vol. 1, Chicago: University of
Chicago press, 19’5 1, p. 97.

10 Pham, Im Lang HO Tham, pp. 211-212.



3. Being and Nothingness in Zen Buddhism

Heidegger deemed that the representative manner of thinking resulted from the
forgottenness of Being of Western metaphysics. He criticized that Western metaphysics,
right from Plato’s era, had only been viewing beings and their characteristics, but not
Being themselves of the beings. Therefore, Heidegger asserted that we must ask the Being
itself, which had been forgotten since Plato.
Following Heidegger, Thién also urged in the essay for the need for asking the Being of
beings, although, in the latter half of his essay, he replaced the word “Being” with the
word “Nothingness,” although the meanings of Being and Nothingness are semantically
opposite. One of the reasons is Thién referred to Heidegger’s statement that Being and
Nothingness belong together (Sein und Nichts gehdren zusammen).'! Furthermore,
although he did not state explicitly in the essay, for Thi¢n, Heidegger’s Being would
ultimately attain the Nothingness of Zen Buddhism.!'? He called the awareness of

Nothingness (Being) the New Consciousness and stated the following:

... this New Consciousness is not the consciousness of any being in particular, but in
fact it is the Consciousness of Pure Nothingness which leads to the total Destruction

of both ens and non-ens, and, finally, to the very Destruction of the Nihil itself.!?

Although this may appear to be a very nihilistic assertion, you must not imagine this
as the destruction of the physical world. This type of destruction was actually performed
during the Vietnam War; however, Thi¢n’s concept of destruction here is fairly different.
Rather, it can be regarded as metaphysical and fundamental destruction of our normal

consciousness.

1 Pham, “The Ontological”, p. 85. Although this essay only indicated to Hegel’s “das reine Nichts”
in his Wissenschaft der Logik, Thién might refer to Heidegger, who quoted Hegel’s same words
in his essay “Was ist Mepahpysik?” cf. Martin Heidegger, Wegmarken, Gesamtausgabe Band 9,
Frankfurt a M: Vittorio Klostermann, 1976, p. 120.

12 Pham Céng Thién, Y Thirc Méi trong Vin Nghé va Triét Hoc, 4th ed, Saigon: An Tiém, 1970 (15
Ed. Saigon: L4 B6i, 1964), pp. 180—181.

13 Pham, “The Ontological”, p. 84.



4. World articulation by language and negating such a world

To explain this destruction of our normal consciousness while paying attention to the
function of language, I rely on “the theory of semantic articulation by language”
advocated by Japanese scholar Toshihiko Izutsu. The premise of this theory is that not
only Westerners but also human beings in general live in the world articulated by language.
The causality of the representative view of the world, which Thién criticized, would
ultimately be reduced to the function of human language in general. [zutsu explains about
language, stating that “one of its most important functions consists in articulating reality
into a certain number of units and crystallizing them into so many discrete entities which
then form among themselves a complicated network of closely or remotely related things,
qualities, actions, and relations.”'* We are living in such a world constructed by language
and believe that the world already articulated and represented by language as if it is a real
world. We can hardly escape from this normal consciousness, hypnotized by language. In
this consciousness, human beings grasp things and events in the world as meaningful
through and by language, namely, in a manner that the grammatical subject represents
grammatical objects.

However, as shown in the famous motto of Zen, “No dependence upon words and

»15 or the Vietnamese famous poet Nguyén Du’s (1765-1820) verse “No-word, it

letters
exactly is the true canon,”'® Eastern Asia historically has types of beliefs that regard
language negatively and the representative world through language as not a true world.
Specifically, in other words, it is a surface part of a true world. Thién’s belief is linked to
this type of thought. His concept of total destruction, as well as Nothingness in Zen
Buddhism, can be considered to mean annihilation of the consciousness created by
language exhaustively to the zero-point of consciousness. Given that language articulates
the world and makes things and events appear in the phenomenal world, the

consciousness of both the subject and the object that co-exist separately would vanish

with the vanishing of the consciousness of language, and then everything would be

14 Tzutsu Toshihiko, Toward a Philosophy of Zen Buddhism, Boulder: Prajiia Press, 1982, p. 129.

15 Suzuki Daisetz Teitaro, Zen Buddhism, Edited by William Barrett, New York: Doubleday &
Company, INC, 1956, p. 9.

16 Original in Chinese character: /& Ef%. This verse is in his poem Z2HB K734 1H.
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reduced to Nothingness. This corresponds to the fundamental idea of Mahayana
Buddhism in general—that the world of consciousness and the external world co-occur;
following the vanishing of consciousness, the external world also vanishes. Thién's
Nothingness can be understood as the Reality not articulated by language, rather than a

vacuum in which all things never exist.

5. Khong Lo’s Howl

However, this is not a goal for the Zen Buddhist view of the true world. There is a
further step—to be aware of the state of Nothingness. At that time, the Nothingness will
turn into Being and manifest itself to the phenomenal world. The absolute negation that
even “leads to the very Destruction of the Nihil itself” will finally become the
transcendental affirmation of Being.

Thién called for the awakening of this Nothingness of Zen Buddism (= Heidegger's
Being), which modern individuals are unable to grasp through representative thinking.
Thién discovered it in the Vietnamese Zen traditional verse and illustrated it in a
philosophical book entitled The Silence of the Abyss. Although the book has a title with
the word “silence,” at the beginning of its preface, Thién paradoxically introduced the
howl of the ancient Vietnamese Zen master Khong Lo (literal meaning “the way of

emptiness”; dates of birth and death:?—1119) as follows:

Zen master Khong Lo[literal meaning “the way of emptiness”] of the Ly
Dynasty[1009—-1225] of our homeland once climbed up a lofty peak of a mountain
alone and howled a lonely voice that chilled the blue sky filled with white clouds.!”

The “blue sky filled with clouds” here is XHZ in the original, which also means

“universe.” Thus, I interpret it as referring to all the universe.

Subsequently, he remarked, “Down there is a desolate abyss, an abyss of homeland,

'7 Pham, Im Lang H6 Tham, p. 11. Original verse in Chinese character: A IFE_FIIETE, Wi
#EKJE. As Vietnamese scholars pointed out, this Khong Lo’s verse is based on another Chinese
verse praising Zen Master Yaoshan of Tang dynasty: A FFE _FAIZTH, A F#EL—E. of Leé
Manh That, Nghién Ciru Vé Thién Uyén Tap Anh, Hd Chi Minh: nxb Thanh Phé H6 Chi Minh,
1999, pp. 442-443.
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there the silence of the abyss suddenly resonates Being and Transcendence.”!® The silence
here can be interpreted as Nothingness, i.e., the absolute non-articulated-by-language
Reality, and Khong Lo’s howl can be interpreted as the emergence of Nothingness turning
into Being as Thi¢n commented above. Then, it can be interpreted that this howl of Being
contains all the universe metaphysically, which trembles with the howl and emerges in
the phenomenal world fused within the howl in a flash. The Hua Yuan school of
Mahayana Buddhism named this ontological state the interpenetration of all things'®, to
which the law of identity (A = A) cannot be adopted. Afterwards, Thién himself
commented that this Khong L§’s verse is the description of the dependent-arising-over-
and-over of the domain of the interpenetration of all things.?

Moreover, when he quoted Khong L§’s howl, I reckon that Thién did call Khong Lo’s
howl as his own, that is, he did not view Khong L§ objectively, but as his embodiment.
The howl or even the word “howl” itself includes Zen master Khong LQ; a mountain; a
blue sky; white clouds; the time of the past, present and future; the author Pham Cong
Thién who quoted the verse; and maybe readers; all of which penetrate each other. Here,
we may determine the realization of the interpenetration of all things.

A word and the entity indicated by the word do not maintain one-to-one
correspondence. A mere word connotes all the universe. Here, we may also have a chance

to explore nonrepresentative use of language—namely, the poetic function of language.

6. Conclusion

In this paper, I argued why the Vietnamese Buddhist poet-thinker Pham Céng Thi¢n
criticized the concept of “representation” during the Vietnam War, following which I
explored one of the Eastern views of the world, which is different from the representative

way of thinking.

'8 Pham, Im Lgng H6 Tham, p. 11.

19 Tzutsu Toshihiko, The Structure of Oriental Philosophy: Collected Papers of the Eranos Conference,
Volume II, Tokyo: Keio University Press, 2008, p. 177.

20 Pham Céng Thién, Su Chuyén Pong Toan Dién Cua Tam Thirc Trong Tu Tudng Phat Gido,
California: Vién Triét Ly Viét Nam va Triét Hoc Thé Gidi, 1994, p. 57. “Dependent-arising-over-
and-over of the domain of the interpenetration of all things” in original text: trung trung duyén khoi
clia toan thé su sy vo ngap phap gidi. duyén khoi: pratitya-samutpada in Sanskrit, #%i in Chinese;
su su vO ngap phap gidi: FFHEREEL S in Chinese.
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Based on Heidegger’s thoughts, Thi¢n claimed that the ultimate cause of the Vietnam
War was Western metaphysics and that the most essential feature of metaphysics was its
representative way of thinking. For Heidegger and Thién, Western metaphysics is
essentially characterized by the belief that human beings as subjects represent the world
as objects that stand in front of a subject to appropriate and rule them by language, logic,
and reason. Thi¢n denounced the fact that his motherland had become an object of the
anti-war movement as well as the war.

Opposing Western metaphysics, Thién advocated another view of the world called
New Consciousness, the Consciousness of Nothingness, which had been historically
known as a fundamental thought of Zen Buddhist school. According to Toshihiko Izutsu’s
theory, this so-called Eastern Nothingness is interpreted as a non-articulated world by
language. Zen Buddhism, which negates ordinary language because it obstructs the true
world, requires the annihilation of consciousness consisting of language that produces
illusions of both subjects and objects until there is no consciousness. For Zen and
Mahayana Buddhism in general, the consciousness and the external world co-occur, when
reaching no consciousness, all things in the external world are reduced to Nothingness.

However, for their thoughts, Nothingness must turn into Being. The ancient Zen
master Khong L§'s howl that Thién introduced in his book can be interpreted as the
emergence of Nothingness =Being that involves all other things, and that it realizes and
describes such a peculiar but true world for those who awake to the New Consciousness
or attain enlightenment.

On the one hand, the development of modern science and technology by representative
thinking has brought convenience to our daily lives. On the other hand, we should not
forget that it has contributed to the development of weapons of mass destruction like
atomic bombs and chemical weapons, etc. Because of this tragedy in his homeland, Thi¢n
drew on Heidegger’s thoughts to argue that representative thinking and its forgottenness
of Being were the fundamental cause of the Vietnam War. He then presented another view
of the world that had been cultivated by Eastern thought, which based on the awareness
of Being (= Nothingness of Zen Buddhism).

Whether the negation of objectivity and the law of identity (which are fundamental

laws of modern science) will result in an alternative form of academic studies or not
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requires further exploration and discussion. At the very least, critiquing the concept of
“representation” can lead us to reflect on the existing anthropocentric view of the world

and the specific use of human language.
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Linguistic Relativity: The Influence of Language and Culture on the

Perception of Time, Politeness and Kinship Terms

Subila Chilupula
Tokyo University of Foreign Studies

Abstract

Understanding diversity and representation is important for the function of society today
in all circles including the business world, education, and health sectors. Recently, the
news has been focusing on the topic of diversity and inclusion and various organisations
are taking the situation into their own hands. By comparing and contrasting how different
cultures across the globe view the concepts of time, politeness and kinship, this paper will
show how understanding these concepts would make it easier to understand linguistic
relativity and communicate more effectively showing how to tackle
representation/inclusion in the workplace and language education systems. The
perception of time in summary is the way people feel, experience, and evaluate time. The
orientation of time is obtained from culture, and this orientation is mirrored in the
language used to describe time. Defining politeness is not an easy task as it differs from
one society to the next. One way of understanding politeness is by looking at its purpose.
Politeness is used to either avoid damaging a relationship or to avoid conflict. Lastly,
kinship terms have similarly been studied to try and find the link between language and
thought by the diverse ways in which terms such as uncle, aunt, brother, and sister are
used and how this determines how behaviour towards these people differs. (Wardhaugh,
2002, p. 229). The concepts of time, politeness and kinship are but a small example of
how language and culture shapes and influences our worldview creating a vast diversity.

Understanding these is a step closer to managing life in a multicultural world.

Keywords: Culture, language, kinship terms, time perception, politeness, linguistic

relativity, language accommodation
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1. Introduction

What is language? What is culture? How do the two interact? Different scholars define
language from different perspectives. One such definition is language as an arbitrary
system of signs constituted of the signifier and signified. A distinction is drawn between
language (langue) and the activity of speaking (parole). Speaking is an activity of the

individual; language is the social manifestation of speech (Saussure, 1916).

Having defined language, what then is culture? There are various definitions and
theories of culture however, this paper will use the functionalist perspective which views
culture as a reflection of society’s values. It acknowledges that there are many parts of

culture that work together as a system to fulfil society’s needs (Spencer, 1876).

A strong bond exists between language and culture, and it is usually an inseparable
bond. It is this bond that brought on the theory that the language one speaks has an
influence on worldview and thinking. Though linguists are divided in supporting it, the
Whorfian theory of linguistic relativity has been cited in many situations. According to
Whorf (1956), linguistic patterns in different languages have an impact on people’s
habitual thinking. Whorf was of the belief that the differences in linguistic structure
between languages are seen in habitual thought and habitual behaviour otherwise coined
as linguistic relativity. Some aspects of a given language affect the way people perceive
and describe the world. In addition, Whorf was of the belief that culture, and language

are indivisible (Ji, Zhang, & Nisbett, 2004).

This paper has two main aims: firstly, to show how language and culture influence the
differences in perception of concepts such as time, politeness, and kinship terms and
secondly, how understanding these differences can be helpful in foreign language
education and communication in a multicultural working environment.

The following section of the paper will introduce the theoretical review.

2. Theoretic Review

2.0 The Theory of Linguistic Relativity
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Also known as the Sapir-Whorf Hypothesis, linguistic relativity is a term that holds
two notions. The first is that languages are relative. This simply means that languages
differ in how they express concepts in notable ways. Secondly, it supports the belief that
the linguistic expression of concepts has to some extent, an influence over
conceptualization in cognitive areas, which need not necessarily be linguistically
mediated. This theory has two versions: linguistic relativity and linguistic determinism.
The difference between the two is that one version is considered ‘weak’ because it
suggests that there is only some influence on perception from culture while the other
version is considered ‘strong’ as it suggests that humans cannot escape this close link
between language and culture and cannot broaden their thinking outside that of how their
culture has shaped it. In general, linguists agree that language and culture influence and
shape one’s thought process or perception of various concepts to some extent. However,
the latter version of the Whorfian theory (linguistic determinism) has received criticism.
Scholars such as Brown (1958) and Lenneberg (1953) pointed out that Whorf’s way of
research was too casual and his generalization on the Hopi tribe’s perception of time and

Native Indians’ view of colour was not scientific enough to generalize the results.

Another criticism of extreme Whorfianism is the concept that if language influences
thought then it would be presumed that certain concepts would only be comprehensible
in the language in which they were first ‘thought’ - the concept of translatability. He used
examples of unique words such as ‘saudade’ (loosely translated in English as missing or
longing) from Brazilian Portuguese. Chandler (1995) proves that there is evidence that
this concept of translatability applies in poetry quoting the poet Pablo Neruda lamenting
the fact that when his poems are translated the words do not correspond in terms of
'vocalization, or in the placement, or the colour, or the weight of words'. However, he
does admit that the sense of what he is saying remains the same. From the perspective of
a poet, during translation, the meaning is but a part of the poem. The remaining part is in
how the poet sounds to the listener or looks to the reader. In this case, what is ‘lost in

translation” hence, is less of a linguistic question, and more a musical or artistic one.

Due to these criticisms, linguists prefer the ‘weak’ version of the Whorfian

Hypothesis. They agree that in some instances this theory is true. As culture is reflected

14



in words and expressions of concepts such as time, politeness, and the use of kinship

terminology.
2.1 Language Accommodation Theory

The language accommodation theory will be relevant to the problem-solving part of
this essay. This theory, (also called linguistic accommodation, speech accommodation,
and communication accommodation) can be defined as the process by which participants
in a conversation adjust their accent, diction, or other aspects of language according to
the speech style of the other participant. The basis of this theory first appeared in "Accent
Mobility: A Model and Some Data" by Howard Giles (Anthropological Linguists,
1973)." According to Giles’ (1973, 1977; Giles & Couland 1991) accommodation theory,
speakers may alter their speech to sound more like the listeners to attain greater social
integration with them. This theory presents a wide-ranging framework to predict and
explain many of the adjustments individuals make to create, maintain, or decrease the
social distance in interaction. As different cultures have different languages and use of

language, this theory plays an important role in managing a multicultural world.

Perception of Time in Different Cultures

i.  Perception/Orientation of Time

The perception of time, in summary, is the way people feel, experience, and evaluate
time. The orientation of time is obtained from culture, and this orientation is mirrored in
the language used to describe time. Diversity is seen in the perception of time by different
cultures and how they value its different aspects. (Hickson & Pugh, 2002:86). Expressions
of time differ from one culture and language to the next depending on the value of time
in that particular culture. For example, in the African language, Schambala, there are no
words for past or future. Instead, there is only today and not today. Another example is
how in English a watch is said to ‘run’, in Spanish, it ‘walks’, ‘marches’ in French and

‘functions’ in German (Statt, 2004:82).

One way of perceiving time is a definitive beginning and end, that is to say, it is linear.

It is seen as a limited tangible supply and cultures that view time this way structure their
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lives around deadlines and milestones of which if not met, could be interpreted as having
a poor work ethic or being incompetent. One such example is that of American culture
where phrases such as “time is money” show how time is valued as a commodity and
because it has a limit, wasting it is frowned upon. Further, time can be ‘saved’, ‘lost’,
‘wasted’ ‘gained,” ‘planned,’ ‘given,” made the most of” even ‘killed’ and so on (Khols,

1984).

Other cultures perceive time as cyclical and endless and an emphasis is placed more
on doing things right and maintaining harmony, rather than worrying about getting
things done “on time.” An example of this is how in India, deadlines are perceived as
“targets” to be met in the context of completing tasks and priorities and the potential
damage a delay would have on a particular relationship. This does not mean that deadline-
oriented cultures are not concerned with doing a job well or nurturing relationships, but
getting the job done on time is the primary capitalistic driver of being first to market. In
most cases, it outweighs whether relationships may be negatively impacted. What would
be considered extremely late and impolite in one culture would be considered acceptable

and normal in another (Meyer, 2014)

It is interesting that people from cultures that view time as endless, schedule their
days around “event-time”. That is, around an estimated time as opposed to ‘clock-time’.
To put this into context, where a typical Indian would say, ‘I will go to the hospital around
lunchtime’ a person from a linear culture would be more specific by giving an exact time;
“I will go to the hospital at 12 o’clock”. Another example is the difference in the meaning
of the word now in linear cultures versus cyclical cultures. When a Mexican says
“ahorita” (now) or Batswana says “now”, it is different from when an American says
“now”. The difference is that now in Mexican or Tswana culture would mean sometime
in the near future whilst in American culture it means immediately. Tswanas would say

“now, now” to mean immediately or very soon. That extra “now” makes every difference

(Ibid).

ii.  Perception of Time among Bilinguals

Recent research on how bilinguals perceive the world shows that people who
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speak two languages fluently think about time differently depending on the language
context in which they are estimating the duration of events. This proves that lack of
exposure to other languages to some extent limits one’s perception of certain concepts.
One such study was done at Lancaster University where Spanish-Swedish
bilinguals were asked to estimate how much time had passed while watching either a line
growing across a screen, or a container being filled. Simultaneously, the participants were
prompted with either the word 'duracion' (the Spanish word for duration) or 'tid' (the
Swedish word for duration). It should be noted that Swedish speakers like English
speakers prefer to mark the duration of events by referring to physical distances, e.g., a
short break, a long event, etc. Time passing is perceived as distance travelled but Spanish
speakers tend to mark time by referring to physical quantities, e.g., a small break, a big
event. In this case, the passage of time is perceived as growing volume. The study found
that bilinguals seemed to use both ways of marking duration flexibly, depending on the

language context (Bylund & Athanasopoulos, 2017).

In summary, people from different cultures perceive time differently and hence value
it according to how they perceive it. As seen above, bilinguals switch words describing
time depending on the language being used. It should be noted that understanding how
the group of people you are working with perceive time and what they value will help get
people from multiple cultures to meet an important deadline. Using language
accommodation would create solidarity and a sense of belonging despite the members

being from various cultural backgrounds.

3. Politeness
Another concept that exists across the world but differs from culture to culture is that of
politeness. Politeness strategies are not limited to gestures but are also achieved through
the use of language. Like the perception and use of time in the previous section, culture
may impose some norms or constraints on people's use of polite language. It can be
observed that people from different cultural backgrounds usually adopt different ways of
expressing politeness. The best example would be how politeness is expressed in Japanese
and Korean cultures. Where the languages spoken in these cultures differ in morphology
and syntax when expressing respect or humility, languages such as the English language
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are restricted to the use of honorific titles (sir, ma’am) and formal language when
expressing politeness (Jing-ping et al, 2005).

Japanese learners of English tend to use very formal and overly polite language when
speaking English and would be uncomfortable using informal English when speaking to
older people or members of society with higher ranks. Additionally, the use of first names
even with a professor which is common in American culture, would be uncomfortable for
Japanese speakers. In the same way, the Bemba culture in Zambia also has a culture of
strict politeness where elders and members of society with high statuses are respected.
Even though the official language in Zambia is English, Zambians from the Bemba
culture just like Japanese learners of English tend to use extremely formal English when
speaking to older members of society or revert to speaking Bemba as they feel it is more
polite. In African culture, phrases such as “Ichisungu tecamucinshi” (English is not a
respectful language) are used.

When people from cultures and language backgrounds with differences in
understanding and expression of politeness meet, sometimes language use presents a
problem. An example of this is in Japanese culture, how one would speak to a university
professor would differ from how one would speak to a fellow classmate of the same age
and academic year. This is because the entire structure of Japanese society relies on social
status, age and seniority and is further reflected in how the Japanese language has
different levels of politeness (Jing-ping et al, 2005).

On the other hand, in American culture, one important value is equality and
informality, and this dictates that a person’s age or social status in no way dictates how
language is used. That is to say that one can speak informally with older members of
society and those of high societal position such as the boss of a company (Khols, 1984).
This concept is used to explain why in Japanese language education, foreign students
from cultures without a strict honorific system who are learning Japanese find it harder
to grasp the concept of ‘Keigo’ (Japanese honorifics) and its use as they are usually unable
to fully understand the importance of rank and social position when these dynamics are
different in their cultures (Supriatnaningsih, 2009).

In summary, politeness may reflect the constraints and norms that culture imposes on

people's use of language proving that language use is relative to culture. Hence, there is
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aneed to include the cultural aspect in foreign language education as today many teachers
and students seem to lose sight of the fact that knowledge of a grammatical system
[grammatical competence] must be complemented by culture-specific meanings
[communicative or cultural competence] (Byram, Morgan et al. 1994, p. 4, taken from

Thanasoulas, 2001).

4. Kinship Terminology

Kinship terminology is good for cross-cultural and cross-language comparisons
because every culture has a kinship system. Comparative studies of kinship terms have
been done over the years to try and find the link between language and thought by the
diverse ways in which terms such as ‘uncle’, ‘aunt’, ‘brother’, and ‘sister’ are used and
how this determines the behaviour towards these people differs. (Wardhaugh, 2002, p.
229). For example, a comparison of how kinship terms are used in Bantu languages of
Africa and European languages like English shows a difference. In Bemba, a Bantu
language from Zambia, cousins from the matrilineal side are called brothers/sisters and
uncles and aunts are called mother/father. Further research shows that no term exists that
is equivalent to the English term ‘aunt’ in the Bemba language. When speaking English,
Zambian’s use the word ‘aunt’ as a form of respect when referring to an older woman
who is not a relative.

Another example is that of Hudson (1996, pp. 85-86, taken from Wardhaugh, 2002,
pp- 228-229) who explains how the Seminole Indians of Florida and Oklahoma recognize
a ‘father’s brother’ to also be ‘father’, as the Seminole recognize same-sex siblings to
fulfil the same role. While one culture may distinguish between father and uncle, another
may not. The use of the term ‘father’ in a conversation between a native English speaker
from say English culture and a Seminole Indian would logically produce a different image
for both people, as culturally each may classify the roles and image of this person

differently.

5. Conclusion
In the previous sections, language and culture were defined and their relationship was

explained through the linguistic relativity theory and examples of perceptions of time,
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politeness, and kinship across cultures. Despite there being no definitive conclusion to
exactly how language and culture are related, it is evident through the linguistic choices
that people employ that a relationship exists. These examples showed how language and
culture play a critical role in worldview and how there exists a need for language learners
and the business world to understand why people think and speak the way they do, and
to understand possible agreements that may be in place between a culture and its language.
When working across multiple cultures, companies must learn language accommodation

strategies and flexibility in specific environments.
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Panel 1-2: Beginnings

The Royal Cemetery at Ur: Material Diversity and International Links of
Ur

Wei Zhenli
Institute for the Global History of Civilizations, Shanghai International Studies

University

Abstract

The Royal Cemetery at Ur, asone of the most sensational discoveries in the
archaeological history of Mesopotamia, has various objects unearthed such as jewellery,
bronzes, seals, musical instruments. The Indian-style seals, bleaching beads and semi-
precious-inlaid jewellery illustrate the international links maintained by Ur rulers well.
All the materials from which they are made have to be imported.

This article attempts to reveal the material diversity and the international links implied by
objects found in the Royal Cemetery, through which the diversity can be confirmed.
Material diversity of the objects found in the cemetery are main content: Badakshan’s
lapis lazuli, Anatolia’s gold and silver, Deccan’s carnelian, Iranian plateau’s agte,
Egyptian vessels and axes, as well as bleaching beads and seals of Indus valley. The
characteristics of the raw materials make it easy for us to determine where they originate
from. In addition, the studying of the ratios of various stontium isotopes found in the
skulls may tell us that some people killed in the graves are not local, then Archaeological
evidence of merchants’ activities and foreign artisans are also referred in this article.

As for the existence of "world system" in the Early Dynastic period, the material diversity
and international links this article reveals cannot effectively and sufficiently make
explainations to it. The opinion of "world system"once noted by Guillermo Algaze (1993)
that portrayed the Uruk trade network as a worldwide picture was denied by update and

strong evidence in 2001. Whether there existed the "world system" or not, however, the
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objects in Royal Cemetery of diverse and wide origins provide us with an effective start
point to approach a more accurate understanding to the trade network of southern

Mesopotamia in the Early Dynastic period.

Introduction

Ur is one of the oldest and most important ancient cities of Mesopotamia which lies
in the desert of southern Iraq. The city was inhabited from the Ubaid period (6500-
3800BC)!, at that time Ur was a coastal city near the mouth of the Euphrates on the
Persian Gulf. The excavations of Ur began in the 1850s, especially the meticulous work
by Woolley between 1922 and 1934, transformed our knowledge of the early art and

history of southern Mesopotamia and left a legacy which would be difficult to surpass.?

The Royal Cemetery at Ur found by Woolley spans the later third millennium BC
with the latest burials probably dating to the late Akkadian period or early third Dynasty.
Woolley coined the term “Royal Tombs” to describe the sixteen brick and stone burials
in the cemetery. A few of these graves were particularly well-stocked with artifacts and
contained many individuals. The Royal Cemetery was used as a burial cemetery for many
elite groups for a relatively long time, with the most widely accepted chronology ranging

from 2600 to 2350 BC?.

There are numerous materials given by the excavation of Royal Cemetery. It
demonstrated Woolley’s reasonably comprehensive digging process, as well as extensive
descriptions of objects and individuals found in the tombs. The number of graves initially
assigned by Woolley had reached a total of 1851, later 260 additional burials were
reported, while the numbered objects reached 18212, later reached 20093%.

I Carter, Robert A. and Philip, Graham, Beyond the Ubaid: Transformation and Integration in the Late
Prehistoric Societies of the Middle East (Studies in Ancient Oriental Civilization, Number 63), The
Oriental Institute of the University of Chicago, 2010, p2.

2 For the rediscovery of Ur, see Harriet Crawford, Ur-The City of the Moon God, Bloomsbury
Academic, 2015, pp.1-13.

3 Woolley took the dates 2700-2400BC, For the chronology of the Royal Cemetery of Ur, see Nissen
1966; Pollock 1985; Reade 2001; Vogel 2008.

4 Woolley Leonard C., Ur Excavations vol.2: The Royal Cemetery, London: Publications of the Joint
Expedition of the British Museum and of the Museum of the University of Pennsylvania to
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A selection of the most important finds from Ur in the Penn Museum are listed in the
catalogue of Zettler and Horne. According to Zettler’s catalogue, these grave objects
mainly fall into six categories: cylinder seals, jewellery, metal vessels, shell vessels and
containers, stone vessels, tools and weapons.’ Many of these grave goods were likely
imported from surrounding regions including Afghanistan, Egypt, and the Indus valley.
It’s easy to see the diversity in forms, raw materials, and processing techniques of these
objects from the catalogue. So, this article will focus on the typical imported items and

the diversity of their provenances.

Seals & Beads of Indus Valley

Woolley reported more than 400-cylinder seals of the Royal Cemetery period, among
them are some peculiar seals, which are special in subject and style. As shown in the table,
there are stamp, button, and cylinder seals. The majority of these seals' subjects are
animals (unicorn, scorpion) with inscription in Indus characters. These seals have distinct

Indian traits that set them apart from Mesopotamian seals.

No. Description Context

U.7027 Stamp seal steatite, of Indus Valley type From a plundered grave

U.1618

| Stamp seal of Indus Valley type Surface find

U.1622 ) In the filling of the Dungi
Cylinder seal, shell, of Indus Valley type

0 mausoleum.

U.1639 Button seal of glazed pottery bleached
Surface find

7 white; Indus Valley type
U.1674 . From the upper soil over
. Stamp seal, steatite, of Indus Valley type )

site

Mesopotamia, 1934, appendix A “Tabular Analysis of Graves” pp.411-484; objects catalogue
pp-524-595; Woolley Leonard C., The early periods
(Ur Excavations 4). Philadelphia (PA): Trustees of the British Museum& Museum of the University
of Pennsylvania. pp.27—45; objects catalogue pp. 167-220.
5> Richard L. Zettler, Lee Horne, eds, Treasures from the Royal Tombs of Ur, University of
Pennsylvania Museum of Archaeology and Anthropology, 1998.
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U.1118  Steatite stamp, with a scorpion and a sign of
From PG/791
1 writing rectangular with handle above

U.1195 Cylinder seal, white shell, unicorn type, with  Sargonid period, found

8 Indus script loose in the soil
Stamp seal, grey steatite originally glazed;

U.1764 P Y Sy Found in the filling of
button type, with inscription in Indus

9 PG/1847
characters

Tab. 1 Partial Indus seals in Woolley’s report (1934, 1955)

There are more Indian style seals from different periods in Gadd’s research®.

Fig.1 Stamp & button
seals of Indian style,

by Gadd

Fig.2 Cylinder seals of
Indian style, by Gadd

The cutting and manufacture, in addition to subject and style, might reveal a seal's
provenance. A stamp seal with Sumerian libation subject (U. 18928), but the cutting is
quite unlike any other seal, it’s more likely to be an attempt of Indus craftsman to deal
with a Sumerian subject. While occasionally there are seals of Indus subject and style but
the form argues for Mesopotamian manufacture in cylinder (U. 16220). It would appear
that there were certain Indian traders’ resident at Ur to whom the true Indus seals belonged,

and they might further procure for themselves seals locally cut to suit their own taste. ’

6 See C. J. Gadd, “Seals of Ancient Indian Style found at Ur”, Proceedings of the British Academy,
vol. xviii, 1933, pp.3-22.

7" Woolley Leonard C., The early periods (Ur Excavations 4). Philadelphia (PA): Trustees of the
British Museum& Museum of the University of Pennsylvania. 1955, p.50.
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This was the age when the civilisations of the Indus and the Euphrates came most
closely into contact, a dozen or more seals found at Ur testify to the commerce between
the two countries, and we have another sign of it in the bleached carnelian beads. While
carnelian was manufactured in many areas between India and Iran, the very long carnelian
beads and the beads of etched carnelian represent two distinctive types of objects that can
most confidently be regarded as originating in India or the Indus region®. The bleached
parts of these beads are designed in the form of a figure eight, this type can be identified
with certainty as imported from a Harappan centre in the Indus valley, more detailed

descriptions and pictures see Pittman’s article’.

Fig.3 String of beads by Pittan Fig.4 Beads with gold and lapis lazuli by
Pittman

Regrettably, the Indian script hasn’t been deciphered yet, and there’s no textual

evidence for the connections between Indus and south Mesopotamia during the 3rd

millennium BC. But with the aid of strontium, carbon, and oxygen isotopes, a recent study

of tooth enamel from individuals buried at Harappa and at the Royal Cemetery of Ur

indicates that it should be feasible to identify Harappans in Mesopotamia'°.

L. Artifacts of Egyptian Style

8 J. M. Kenoyer, "Trade and Technology of the Indus Valley: New Insights from Harappa, Pakistan,"
World Archaeolog 29, 1997, pp.262-277.

% Holly Pittman, “Jewelry” in Richard L. Zettler, Lee Horne,eds, Treasures from the Royal Tombs of
Ur, University of Pennsylvania Museum of Archaeology and Anthropology, 1998, pp. 110-117.

10, Mark Kenoyer, T. Douglas Price, James H. Burton, “A new approach to tracking connections
between the Indus Valley and Mesopotamia: initial results of strontium isotope analyses from
Harappa and Ur”, Journal of Archaeological Science 40,2013, pp.2286-2297.
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It has long been acknowledged that Egypt and Mesopotamia had some direct or
indirect communications, and scholar like Wengrow insists that both Egyptian and

» 11 Despite

Mesopotamian society fed from a common “cauldron of civilization
Woolley’s denial of Egypt's influence on Sumer!'?, several artifacts found in the cemetery
are still demonstrated in Egyptian style.

A kind of vessel in form of an ostrich egg is widespread in the 3rd millennium BC, a
number of eggshells are found in graves as testified in the Royal Cemetery at Ur and the
later Cemetery A at Kish. Woolley recognized more than ten eggshells, the majority of
which are shattered and in poor condition, with traces of red paint visible. Only the gold
one (Fig.5, U. 11154) found in royal tomb PG 779 is restored, which belongs to the king
Urpabilsag.

Ostrich eggs have been discovered as early as the aceramic periods in North Africa
being used as containers. In predynastic Egypt, ostrich eggs were placed in the graves,
and many of the Egyptian eggs were decorated with paint or incised lines. '*Although the

materials and decorations of eggshells have evolved in Mesopotamia, they should be

inspired by Egypt in the initial shape and idea.

Fig.5 Gold ostrich shell U. 11154, Fig.6 Ostrich egg decorated with

download from Ur-online database geometric incisions, Mainz am Rhein,

" David Wengrow, What Makes Civilizations?, Oxford University Press, 2010, xviii.

12 Woolley argued that “the early Sumerians in either case had attained a higher level than their
contemporaries in the Nile Valley”. 1934, pp.395-396.

13 Donald P. Hansen, “Art of the Royal Tombs of Ur: A Brief Interpretation”in Richard L. Zettler, Lee
Horne,eds, Treasures from the Royal Tombs of Ur, University of Pennsylvania Museum of
Archaeology and Anthropology, 1998, pp. 70-72.
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Remains of the Predynastic Settlement,
1989
Besides, a large copper relief found in king Meskalamdug’s grave PG 789 (Fig.7) has
been recognized as ultimately Egyptian in inspiration. The relief shows the motif of lion
associated with naked fallen enemies, which was considered close to neo-Assyrian art of
the first half of the 1st millennium BC by Woolley. Hansen stated that it originated from
Egyptian art in which the pharaoh as lion tramples his enemies. Perhaps in this context,
the lion does not symbolize the king, but rather a warlike god. This particular combination

of lion and naked fallen enemies did not survive in the imagery of Sumerian art.'*

Fig.7 Copper alloy relief, U. 10475, download from Ur-online database
Another object related to Egypt is a mace-head (U.18223) of fine white limestone
reported by Woolley in 1955, the form of a flat disk with mushroom stem resembling
Egyptian types of First Pre-dynastic date. There are about 70 beads of crystal, agate,
carnelian, steatite and granite with this mace-head.!®> Other than that, there is no more
information of it. And a metal axe type (Type A13) also had counterparts in Egypt but
appeared suddenly and soon was dropped out of use, the axe type not last long in Sumer

neither. I will not go into great depth about it in this piece.

Raw Materials and their Provenances

14 Donald P. Hansen, “Art of the Royal Tombs of Ur: A Brief Interpretation”in Richard L. Zettler, Lee
Horne,eds, Treasures from the Royal Tombs of Ur, University of Pennsylvania Museum of
Archaeology and Anthropology, 1998, pp. 67-68.

15 Woolley Leonard C., The early periods (Ur Excavations 4).Philadelphia (PA): Trustees of the
British Museum& Museum of the University of Pennsylvania. 1955, p.186.
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The Royal Cemetery at Ur, as one of the most sensational discoveries in the
archaeological history of Mesopotamia, is a massive treasure trove, from which the
artifacts are incredibly valuable. Not only the manufacturing processes are complicated,
but almost all of the raw materials required such as metals and stones only via long-

distance trade.

Lapis Lazuli

Lapis lazuli was extremely popular in the Royal Cemetery of Ur, it can be cut into
pieces for inlay decoration, beads or jewellery, or carved into statues and amulets. The
most widely accepted provenance of lapis lazuli is in the Badakhshan province of
Afghanistan. Badakhshan mines are considered as now as the only sources of the lapis
lazuli in ancient times, although other sources have been taken into consideration: Chagai
Hills of Pakistan, Pamir mountains, Siberia, Iran, and Sinai'¢.

Unworked lapis like hair or beards of animal figures in mosaic work found at Ur
illustrates that lapis was imported as raw material, and craftsmen must deal with it for
their particular intends. The same situation happened to carnelian, crystal, and other
stones for decoration use. It’s quite common to find unfinished beads of carnelian and
crystal, and in the poor grave PG 958 Woolley found a bag containing the stock-in-trade
of a bead-maker. !’

But during the Akkadian period, lapis lazuli became extremely rare. Pittman suggests
that’s because, under the control of Akkadian Empire, the supply that had previously
flowed freely through the hands of the maritime merchants had been cut off or diverted.

Trading links to the eastern plateau were apparently broken.'® The discovery of unworked

16 G. Herrmann, “Lapis Lazuli: the early phases of its trade”, Iraq, Vol. 30, No. 1, 1968, pp. 21-57; M.
Casanova, “The Sources of the Lapis Lazuli found in Iran”, South Asian Archaeology, 1989, pp.49-
56; A. Nibbi, Ancient Egypt and some Eastern neightbours, Park Ridge, Noyes Press, 1981.

17 Woolley Leonard C., Ur Excavations vol.2: The Royal Cemetery, London: Publications of the Joint
Expedition of the British Museum and of the Museum of the University of Pennsylvania to
Mesopotamia,1934, p. 206.

18 See Holly Pittman, “Seals and sealings in the Sumerian world”, in Harriet Crawford, eds, The
Sumerian World, Routledge, 2013, pp.321-322.
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lapis in Tarut Island proves the existence of maritime trade routes and implies that it was

an important centre of exchange on Tarut Island during the Early Dynastic Period. !°

Gold and Silver

Gold was normally utilized in the most prestigious royal tombs at Ur as a precious
metal, and it is usually in the form of alloys with silver and copper?’. There are ribbons,
vessels, weapons, tools, statuettes, and various jewellery made of gold or gold alloys in
the cemetery. Before the explosive appearance in the Royal Cemetery, only a few pieces
of gold were found in southern Mesopotamia (including a fragment of gold wire from the
late Ubaid period at Ur, and a goat amulet from the Late Uruk period at Uruk)?!.

On the origins of gold, scholars have differing views. Moorey examined ancient
textual references, modern source regions, and scientific source detection, but none of the
hypotheses could confirm the provenance of Ur’s gold. Possible origins are south-east
Turkey (Mardin); western Tukey (Pactolus); western Iran; Aratta; Indus Valley (Meluhha);
the Gulf (Dilmun); Egypt and Nubia. The ancient Mesopotamians may have imported
gold from all the potential areas at various times.

A recent research based on geochemical considerations and osmium isotope analysis
of the PGM inclusions in the Ur gold suggests potential geographical sources including
the placer deposits of northern Afghanistan, which are in close vicinity to the mines from
which the much-used lapis lazuli was exploited.?* There could be more linkages between

Ur and Afghanistan expected as this report revealed.

19 Steffen Laursen and Piotr Steinkeller, Babylonia, the Gulf Region and the Indus-Archaeological and
Textual Evidence for Contact in the Third and Early Second Millennia BC, Eisenbrauns, 2017,
p.15.

20P. R. S. Moorey, Ancient Mesopotamian Materials and Industries, Oxford University Press,1994,
pp-217-218; The latest EDS-pXRF analyses results of gold, see Andreas Hauptmann, Sabine Klein,
Paola Paoletti, Richard L. Zettler, Moritz Jansen, “Types of Gold, Types of Silver: The
Composition of Precious Metal Artifacts Found in the Royal Tombs of Ur, Mesopotamia”,
Zeitschrift fiir Assyriologie, 2018, 108(1), pp.100-131.

21 P. R. S. Moorey, Materials and manufacture in ancient Mesopotamia: the evidence of archaeology
and art. Oxford: BAR IntSer. 237, 1985, pp.76-77; P. R. S. Moorey, Ancient Mesopotamian
Materials and Industries, Oxford University Press,1994, p.222.

22 P. R. S. Moorey, Ancient Mesopotamian Materials and Industries, Oxford University Press,1994,
pp.219-221.

23 Jansen, M.; S. Aulbach; A. Hauptmann; H. E. Hofer; S. Klein; M. Kriiger; R. Zettler, “Platinum
group placer minerals in ancient gold artifacts-geochemistry and osmium isotopy of inclusions in
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While the provenances of silver are relatively clear: Sumerian literary evidence listed
regions in Iran, the Gulf, and the Indus valley, including Dilmun, Aratta, Elam, Marhashi,
and Meluhha, all of which are to the east or south of Mesopotamia; Sargon of Akkad
referred to a locale in Anatolia as the “Silver Mountain”; moreover, as the lead-silver
deposits are widespread in Turkey, Anatolia has the greatest quantity of geologically
identified silver-bearing ores of any of Mesopotamia's neighbours. In the 3rd millennium,
it becomes evident that silver trading from Anatolia down the line of the Euphrates into

Sumer.?*

Copper

The Royal Cemetery at Ur provides miscellaneous fittings in copper, arsenical copper,
and tin-bronze. As shown by the University of Pennsylvania's Mesopotamian Metals
Project, 42 percent of the objects analysed were found to be made of arsenical copper®.

Magan is thought to have been one of the first sources of copper in Mesopotamia. As
early as the Jamdat Nasr period painted ceramics of Mesopotamian origin appeared in the
Oman peninsula, and it has been believed that this represented the start of a relationship
between Mesopotamia and Magan, as the Oman peninsula was known, in part for the
procurement of copper, that would last for millennia.?¢

In the 3rd millennium Sumerian texts, copper reached Uruk from Aratta, and all three
of the regions Magan, Meluhha, and Dilmun are associated with copper. Magan was
referred to as the “mountain of copper”, which proved that Magan was certainly a land
producing the metal. >’ Much of the Magan copper, on the other hand, arrived in
Mesopotamia via the intermediate Dilmun, which can be found in the late third and early
second millennia on the modern-day Bahraini islands.?® During the reign of Lugalanda,

various merchants being commissioned by the Lagash royalty to travel to Dilmun with

Early Bronze Age gold from Ur/Mesopotamia”, Journal of Archaeological Science 68, 2016,
pp.-12-23.

24 P. R. S. Moorey, Ancient Mesopotamian Materials and Industries, Oxford University Press,1994,
pp.234-235.

25 Muhly, J.D. “Metalle B.-Copper”, RIA 8, 1993, p.129.

26 D.T. Potts, Mesopotamian Civilization: The Material Foundations, The Athlone Press, p.168.

27 Limet, 1972, pp.14-17.

28 D.T. Potts, Mesopotamian Civilization: The Material Foundations, The Athlone Press, p.168.
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an objective of purchasing copper and tin bronze. The merchants also served as
diplomatic envoys. Copper is included in the list of gifts delivered to the queen of Lagash
by the queen of Dilmun?’.

However, metallurgical examination of Babylonian copper artifacts from the Early
Dynastic III and Sargonic periods shows that Babylonia obtained the majority of its
copper from Omani ores throughout these periods. While Makkan strengthened its
northern and eastern ties, metallurgical study shows that copper exports to Babylonia
increased during the Early Dynastic III and Sargonic periods. Steinkeller pointed out that
Babylonian Sea ventures in the Gulf were limited to Dilmun, and Dilmun merchants were
essential in the Dilmun-Makkan mercantile connection, they purchased copper and other
products like lapis lazuli, gold, and carnelian there. The latter products arrived in Makkan
via the trade routes leading from southeaster Iran (Marhasi) and the Indus Valley
(Meluhha).*°

Lastly, it's worth emphasizing that, despite the lack of direct evidence, Anatolia as a
possible origin of copper during the Early Dynastic period cannot be ruled out. The Old
Assyrian text suggests a copper commerce inside Anatolia, and Leemans demonstrated
that the price of copper in the north was significantly higher than in the south in the early
second millennium BC, copper from the north would not have been able to compete in

Babylonia with copper from the Gulf.*!

Conclusion

In this article I have introduced some artifacts in the Royal Cemetery of Ur, as well
as the raw materials and their provenances, which demonstrate the diversity in materials,
and imply the international links of Ur during the Early Dynastic period. I've left out a

few things in consideration of space, some raw materials were omitted (e.g. carnelian, tin,

29 Marchesi, “Goods From the Queen of Tilmun”, Gojko Barjamovic, Jacob L. Dahl, Ulla Susanne
Koch, Walter Sommerfeld, Joan Goodnick Westenholz, eds, Akkade Is King: A Collection of
Papers By Friends And Collegues Presented to AAge Westenholz On the Occasion of His 70"
Birthday 15" of May 2009, Nederlands Instituut Voor Het Nabije Oosten, 2011, pp.189-199.

30 Steffen Laursen and Piotr Steinkeller, Babylonia, the Gulf Region and the Indus-Archaeological and
Textual Evidence for Contact in the Third and Early Second Millennia BC, Eisenbrauns, 2017,
pp-19-23.

31'P. R. S. Moorey, Ancient Mesopotamian Materials and Industries, Oxford University Press,1994,
pp.246.
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lead, etc), the processing technology weren’t referred to neither. When it came to textual
evidence, I did not give the original texts, but use footnotes instead.

We can obviously infer the following conclusions from the provided materials and
the diversity they prevail:

Obviously, Ur was strongly linked to the Indus Valley, particularly the Harappan
civilization, during the Early Dynastic period. There was not just a lot of trading going
on, but also may lots of individuals moving around. In Ur, there were indications of Indian
merchants or craftsmen. Although the creative style is influenced by Egypt, it has little
direct interaction with the country.

The diverse sources of raw materials and the prosperity of trade shows that Ur had
great regional influence during the Early Dynastic period (especially the First Dynasty of
Ur), and the local craftsmen and local processing of artifacts also show that craftsmen of
Ur had considerable high technical level and production capacity.

As for trade, Ur benefited more from the marine route, mostly through Dilmun and
Magan, the crucial transit ports, in order to receive commodities from Afghanistan,
Meluhha, and other countries, due to its geographical location at the mouth of the Gulf.
We still know very little about how the northern trade road functions since all
documentary sources are from southern Sumerian sites. Anatolia's ore raw materials can
be utilized as a backup or substitute for other raw material sources.

Besides, although not addressed in this article, there are a few topics that deserve
more examination:

The marine commerce route was plainly disrupted, numerous minerals like lapis
lazuli were dramatically decreased. Another theory is that the material supply was cut off
when the Harappan civilization fell apart. It has been suggested that the eclipse of the
Indus Valley civilization in the second millennium BC brought the booming Indus-
Mesopotamian commerce up the Gulf to an end, although this has yet to be proven
conclusively®?. A comprehensive understanding of the links between Ur and the Indus

Valley civilization might help us to interpret the connotation behind material diversity.

32P. R. S. Moorey, Ancient Mesopotamian Materials and Industries, Oxford University Press,1994,
pp.246.
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No need to say, trade plays a vital part in civilization. G. Algaze's "world system"
thesis, which was refuted by updated and solid evidence in 2001, was a leading proponent
of trade as the major driver in Mesopotamian state development. In his opinion, trade's
crucial role is more of a cause than a result of social complexity. By re-examining how
trade was organized and its influence on early Mesopotamian civilization, J.N. Postagate

cast doubt on it

. Returning to Ur, what role does the city-state play in international trade,
and how does trade affect its development? That would be a complicated issue to

investigate.

33 I.N. Postgate, “Learning the Lessons of the Future: Trade in Prehistory”, Bibliotheca Orientalis LX
N °1-2, januari-april 2003, pp.5-25.
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A History of the Land: A Common Political Narrative Shared by

Lugalzagesi and Hammurabi

Xu Ziqing

Shanghai International Studies University

Abstract

The advent of the Akkad Empire has long attracted Assyriologists’ attention, prompted
the scholars to explore its origin and how it was formed. The Akkad Empire brought about
unprecedented political power structures, administrative systems and ideology that works
within the first large territorial state of Mesopotamia, thus an inquiry to its emergence is
significant to understand the political development of Early Dynastic Mesopotamia. The
mainstream opinion on this issue is that most dominant features of the Akkadian regime,
including aspiration to hegemony, conquest ideology, despotic rulers, centralized
administration and stratified social structure, are rooted in northern Mesopotamian
tradition, especially the archaic Kish Kingdom, thus regards the northern affect as the
driving power of the empire’s formation. On the other hand, all recognize the supremacy
over main southern city-states achieved by Lugalzagesi, the King of Uruk and Kalam, a
southern ruler originated from Umma, the southern Babylonia must also have witnessed
the reshuftling of regional power, through which it reached a kind of political unification.
However, the mainstream opinion is fundamentally incompatible with any dynamic
process in the south since it views the political and ideological reality of southern city-
states as the counterforce of expanding and building a cross-regional state.

In this paper, I argue that the significance of the role played by Uruk in forming an
empire could never be obviated by Lugalzagesi’s defeat by Sargon. I will trace a piece of
evidence concerning about the ideology of Lugalzagesi’s “abortive empire” that was
inherited by later Mesopotamian empires to support my opinion: Firstly, I will reveal the
common theme of Lugalzagesi’s Vase Inscription and the Codex Hammurabi—to
perpetuate the kingship of the Land (kalam/matim) — basing on a new understanding of

LVI and textual analysis to CH. Then I will present that in the two texts, the common
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theme are developed by parallel discourses marked by temporal phrases u4 / inu and uy-
ba/ inimisu, which I called a “Mesopotamian political discourse”. Finally, I will analyze
the similarities and differences of the two texts’ time structures and draw my conclusion:
LVI and CH possess a common theme — the kingship of the Land, and both elaborate it
through a historical narrative.

What is human’s historical thinking origin? Did early Babylonia really in a lack of
historical narratives?
Through a discussion of political development of Early Mesopotamia, this paper will

present that human’s historical thinking is of diversity.

1. The Story Told by the Vase Inscription of Lugalzagesi

An inscription celebrating Lugalzagesi’s reign of peace and stability in the Land
(kalam) was found at Nippur on numerous fragments from more than sixty-four vases'.
As the governor of Umma, Lugalzagesi arose from the chaos of the end of Early Dynastic
political situation, reached to the kingship over the Land via attaining the political
heritage of Uruk from EnSakuSana, and brought about the ideological, perhaps also
political innovation®. Although the existing studies of the textual structure of VIL made
sense of some properties of this text, some of the interpretations are obviously self-
contradictory. In this paper, I put forward a new interpretation to VIL that maintains a
more coherent storyline: the full text of VIL was construct in a three-layered Chiasm
according the causal or chronological relations among three categories of events:
Lugalzagesi’s dedication to Enlil aimed to pray to the father An (la, 1c and 1b), his
coronation as “the king of the Land” and offerings to Enlil (2a and 2b), and his coming
into power at Uruk (3a and 3b). The outer layer of the dedication as a coherent unit could
be substantiated by other votive inscriptions, which do not have such elaborate inner part
as VIL, but contain the votive formulation a mu-na-ru (“I dedicated it for sb.”) and the

prayer like VIL. In this essay, I will focus on the past section of VIL and examine its

I' M. A. Powell, “Texts from the Time of Lugalzagesi: Problems and Perspectives in their
interpretation”, Hebrew Union College Annual, Vo0l.49, p.29.
2 Wang Xianhua, “The Ideological Innovation of Lugalzagesi”.
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temporal and spatial dimensions respectively.

la (11-35) Yen-lil; lugal-kur-kur-ra / lugal-zas-ge-si lugal-unu¥-ga lugal-kalam-ma / isib-
an-na / lu>-mah “nissaba / dumu-Us-U> ensi>-$*KUSU" lus-mah “nissaba-ka
/igi-zi-bar-ra an lugal-kur-kur-ka / ensi>-gal “en-lil> / gestus-Sum-ma “en-ki
/ mu-pas-da “utu / sukkal-mah “Suen / Sagina “utu / u>-a “Inanna / dumu-tu-
da “nissaba / ga-zi-kuz-a ‘nin-hur-sag / lu>-*mes-sanga-unu®-ga / sag-a>-e;-

a ‘nin-girimz nin-unu¥-ga-ka / agrig-mah digir-re -ne-ra

2a (136-1111) w4 “en-lil> lugal-kur=kug-ra-ke, / lugal-zas-ge-si nam-lugal-kalam-
ma / e-na-Sumz-ma-a/ igi-kalam-ma-ke, si e-na-saz-a / ku=kur
girs-na e-ni-ses-ga-a / utu-es-ta utu-Sux-Ses gu> e-na-gar-ra-a /
us-ba a-ab-ba sig-ta-ta idigna-buranun a-ab-ba-igi-nim-ma-ses
girs-bi si e-na-sa>/
3a (I112-25) utu-es-ta utu-Suz-Ses “en-lil>-le gaba-Su-gar nu-mu-ni-tuku
/ sk, v2>-sal-la mu-da-nu; / Kald@m-e a-ne hul>-
la mu-da-e / baraz-bara-Kisen=gi ensi>-Kurskue-ra
kicunu=ge me nam-nun-se; mu-na-GAM-e-ne
3b (1126-1112) us-ba WRK=GE girii-zal-a us mu-da-zal-zal-le / WEES-e gus-
gim sag an- Ses mu-dabs-il> / las@y uru-ki-ag:
Ytu-kes a-ne-hul>-la mu-da-e ESKUSCURY 1ru-ki-
ag> “Sarar-key a>-mah mu-dabs-il> / kisabala’-c
us-silas-gurs-a-giny sigs mu-da-gis-gis /Kie@-e

gu> an-Se3 mu-dabes-zi

2b (I13-12)  lugal-zas-ge-si lugal-unu=ga lugal-kalam-ma kig>-kig>-ma “en-lil>
lugal-ni nibru"=a nidba-gal-gal e-na-BU-des / a-du o e-na-de:-

e

1c (I1113-36) tukum; “en-lil> lugal-kur-kur-ra-kes an a-ki-ag>-ni nam-ita-guo he>-na-be:

/ nam-ti-guio nam-ti ha-ba-dah-he / kur u>-sal-la ha-mu-da-nu> / nam-lu>-
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ulus ux-sim-giny; su-dagal ha-mu-dabs-dui; / ubur-an-na-key si ha-mu-
dabs-sa> / kalam-e ki-sas-ga igi ha-mu-da-dus / nam-sas-ga mu-tar-re-es:-
a Su na-mu-da-ni-bal-e-ne sipa sag-GU4-gal> da-ri> he>-me

1b (I1137-40) nam-ti-la-ni-se; “en-lil> lugal-ki-ag>-ni a mu-na-ru

1.1 The Temporal Dimension: A Hypothesis Based on the Dynamic Theory

The past section of VIL (I36-11112) was inserted in the outer dedicatory frame (I1-
35 and I1113-40), in which the verb clauses in the second layer (2a and 2b) have the prefix
e-, and the clauses in the third layer are opened with the prefix mu-. In the term of storyline,
the third layer describes Lugalzagesi seizing the hegemony over all lands at Uruk, and
the second layer is about the interaction between Enlil and Lugalzagesi at Nippur>.
Coincidently, in the historical reality, Lugalzagesi’s control of Uruk indeed precedes the
obtaining of the kingship of the Land, because EnsakuSana had already taken the title
“king of the land” (lugal-kalam-ma) to represent his hegemony, and this fact indicates
that it was the inheritance from EnSakusana enabled Lugalzagesi to reach the throne at
Nippur. Therefore, it seems reasonable to assume that the alternation of verb prefixes in
the past section is aimed to separate Lugalzagesi’s previous activities at Uruk from the
later at Nippur. This hypothesis should be verified by the grammatical evidence.

The function of i3-/e- prefixes has challenged Sumerologists for more than a century,
and there was a long-standing idea that prefix mu- and i3-/e- belong to the same rank of
the Sumerian verbal prefix chain®. Vanstiphout has noticed that i3-/e- might relate the

immediate clause to the broader text,’> Wilcke brought forward that mu- and i3-/e- belong

3 C. Wilcke has already noticed that I113-11 is probably the counterpart lines of 136-1111: “Hatte dort
Enlil etwas fiir Lugalzagesi getan, so ist etwas nun der Konig, der Gutes fiir den Gott tut. Es fallt
auf, dass die Verbalformen in beiden Féllen e- Préfixe enthalten.” see C. Wilcke, “Orthographie,
Grammatik und literarische Form Beobachtunen zu der Vaseninschrift Lugalzaggesis”, in T.
Abusch et al. (eds.), Lingering Over Words: Studies in Honor of William L. Moran, Atlanta:
Scholars Press, 1990, p.501. Although Wilcke put 114-11, the last sentence with e- verb prefix of
I36-1I11, into the next section according to the temporal phrase u4-ba at 113, which usually
introduces the next semantic unit, he conceded that [14-11 is a temporal clause subordinating to u4
like the four clauses in the last section and shares the common “Konjugationpréfix” e- with them.
see ibid. pp.499-500.

4 H. Vanstiphout, “On the Verbal Prefix /i/ in Standard Sumerian”, in Revue d’Assyriologie Vol. 79,
p.14

3 ibid., p.4.
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to disparate ranks®. Following Vanstiphout and Wilcke, Postgate characterized is-/e- as a
mode of verb that provides an additional layer of meaning to the verb, which enables the
prefix to relate the clause with other clauses either before or after it.” He described this
additional layer of meaning as Dynamic, and argued that the prefix stresses the
performance of the action of the verb and it creates a report of what is happening, while
the prefixes mu-/ba-/bi>- focus the speech on what has already happened.® However,
Postgate pointed out that stands after a sequence of verb clauses beginning in prefixes of
the later rank (mu-/ba-, etc.) and marks an action occurred most recently, is merely one
of the semantic function operated by prefix ise-, and the more accurate meaning
conveyed by i3/e- depends on to what context it is relevant.” Here more information
within or beyond the VIL about the semantic context of e-/mu- alternation is in need to
testify or emend this hypothesis.

Urukagina Reform 1 lists the abuses perpetrated by the earlier Lagasite rulers and
the corresponding correcting acts carried by Urukagina. Similar to the Urukean
inscriptions, both of the two sections of abuses and of reform numerate the events that
happened in a remote or near past from the present in the texts; additionally, they both
apply the temporal expressions us and u4-ba to these past events and follow u4/u4-ba with
the verb clauses employing e-prefix; Urukagina Reform I also contains the verb clauses
that open with prefix ba- and have e-clauses standing before and after them. Therefore,
the semantic relation among the e-clauses and the clauses without e-prefix in Urukagina

Reform I might shed light on that of the Urukean inscriptions, including VIL.

a: V 22-VI 3) sanga-gara-key kiris-ama-ukuz-ra> gis na ba-ni-ri-ri gi-lim; e-ta-kes>-du
“The ... temple administrators ripped out the orchards of the poor and tied up the fruit in

bundles.”

6 C. Wilcke, Anmerkungen zum ‘Konjugationspréfix’ /i/- und zur These vom “silbischen

Charakter der sumerischen Morpheme” anhand neusumerischer Verbalformen beginnend mit i-ib-, i-
im- und i-in-, in Zeitschrift fiir Assyriologie und Vorderasiatische Archdologie, Vol.78, pp.2-3.

7 J. N. Postgate, More Points on Grammar in Gudea: Resuscitating the Dynamic Mode, in A. Bramanti
et. al. (eds.), Current Researchin Early Mesopotamian Studies: Workshop Organized at the 65th
Rencontre Assyriologique Internationale, Paris 2019, Miister: Zaphon, p. 231.

8 ibid., pp.20-21.

% ibid., p.23.
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b: VII 17-25) Sub-GANA>-ga-na-kes puz-ni is-dus igi-nu-dus ba-dabs a-mus-Sas ganax-ga
galr-la-a igi-nu-dus ba-dabs “When a subordinate to the king built a well on the narrow
edge of his field, the blind workers were appropriated (for the work), and the blind
workers were also appropriated for the work on the irrigation canals which were in the
fields.”

c: VIII 5-13) sas-luz-36000-ta su-ni e-ma-ta-dabs-ba-a nam-tar-ra-us-bi-ta e-Ses-gar inim
lugal-ni “nin-gir>-su-key e-na-duii-ga ba-dabs “(When the god Ningirsu) selected him
from the myriad people, he restored the customs of former times, carrying out the

command that the god Ningirsu, his master, had given him.”!°

The prefix ba- is the diametrically opposed counterpart of mu-'!, both mu- and ba-
belong to the same slot on the verbal chain and place stress on the result on the action'?.
For the instance a, packing the fruits together is the endpoint of a series actions of raging
in the orchard; For the instance b, only to have appropriate the blind workers from their
work and gather them to the narrow edge, the subordinate of the king could build his well.
For the instance ¢, only Urukagina have held the command of Ningirsu in his mind, then
he could launch a series of measures to reform the former abuses. In these three examples
from Urukagina Reform 1, all the actions in the static mode (with ba-prefix) are logical
or chronological preliminaries to the events in the dynamic mode (with e-prefix). When
the temporal phrases u4/u4-ba divert the narrative to a past-time point, the following prefix
i3-/e- forces the attention of readers or listeners to what is performing at that time, while
the forms without i3-/e- (usually ba-/mu- clauses) record what had been done by that time.
Through combining the two verb forms, the past world within a certain scope, no matter
as wide as a whole country, or as limited as a temple, could be constructed and extended
from a time point (u4) of the past. This supposition drew from Urukagina Reform I might

be suitable for the Urukean royal inscriptions, especially for VIL.

10D .R. Frayne, The Royal Inscriptions from Early Mesopotamia, Vol.1: Pre-Sargonic Period, Toronto:
University of Toronto Press, pp. 268-269.
1 C. Woods, The Grammar of Perspective: The Sumerian Conjugation Prefixes as a System of Voice
(Cuneiform Monographs 32), Leiden 2008, p.221.
12 More Points, p.20.
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1.2. The Spatial Dimension: A Mental Map Settled in the Past Time Marked by u4
and us-ba

The past section of VIL is introduced by the noun u4 “the day”, and the following
narrative was divided by the recurring temporal adverb u4-ba “at that day” into three units.
The temporal noun u4 and adverb us-ba are both deictic, because their meaning is wholly
dependent on the extra-linguistic context of this text!? and where the author anchored
himself in such context. In the context of VIL, the utterance was oriented from the very
moment of the dedication to a specific past time by these deixis. Here the morphological
and semantic disparities between the two temporal phrases us-ba (us.bi.a) and us-bi-a
need to be clarify: Wilcke attributed the orthographical difference between them to the
present or the absence of the near-deictic suffix -e;'* Edzard recognized the probably
distinguished temporal concepts of the two phrases, he suggested that u4-bi-a sometimes
refers to the primordial days;'> Crisostomo focused on their pragmatic function within
larger discourse structure of the texts in OB period and argued that u4-ba primarily marks
perspectival shifts and refocusing, while u4-bi-a indexes sequential and consequential
actions.'® In light of the former studies on us-ba and us-bi-a, what is becoming clear is
that u4-ba doesn’t indicate any temporal shift and the third-person non-human morpheme
-bi- in us-ba means “the aforementioned (day)”.

This is the same case with the past section of VIL: us establishes a past time
framework, the author depicted an ideologically structured space kur.kur-kalam-kalam-
kur-kur-utu.es.ta utu.Suz.Ses, in which kalam located in the centre of the world and was
surrounded by kurkur, the boundary of this space reached where the sun rises and sets;
then the author shifted the perspective from the east-west to the south-north (a-ab-ba sig-
ta-ta a-ab-ba igi-nim- Sez “from the Lower Sea to the Upper Sea”) by us-ba and viewed

from an even higher point, locating kur.kur, kalam and kiengi in the space constructed in

13 Christopher Woods, The Deictic Foundation of the Sumerian Language, Harvard University
Dissertation, p.13.

14 Claus Wilcke, “us-ba and us-Bl-a: Zum Lokativ der sumerischen Possessivesuffixe der Singulars”,
in Catherine Mittermayer and Sabine Ecklin (eds.), Altorientalische Studien zu Ehren von Pascal
Attinger: mu-ni us ul-lir-a-a$ ga2-ga2-des, Gottingen: Vandenhoeck Ruprecht, p.394.

15 Dietz O. Edzard, Sumerian Grammar, Leiden, 2003, p.39, p.50.

16 This complementary distribution may have been an OB literary innovation, see C. Jay Crisostomo,
“The Sumerian Discourse Markers us-ba and us-bi-a”, JCS, Vol.69 (2017), p.49.
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this unit; finally the author moved to a narrower scope and marked individual cities within
the ideological space formulated in the former units. Because the position of u4-ba in VIL
corresponds with the spatial structure in the past section but not the chronological
relationship among the events, which was expressed by the alternation of prefixes e- and
mu-, 1 suggest that these two separate aspects of VIL’s purport were developed
respectively in the past section of VIL but the author integrated them into a single

narrative.

1.3. Summary: VIL as a Royal theory of the Land

According to the 2a-2b part, the kingship was granted to Lugalzagesi and would be
perpetuated for him; and the 3a-3b part records the king’s glorious achievements that
qualified him for acquiring the kingship, it were the achievements numerated in the past
section (2a-3a-3b-3b) legitimated Lugalzagesi to perform his ambitious dedication to An,
which served to absorb the southern force represented by An of Uruk into his new political
construction!’. The three layers constitute a chronologically coherent narrative from the
internal 3a-3b core outwards to the external la-1c-1b crust, thus VIL integrated the past
and the present into a temporal continuity.

Besides this temporal concern, this historical narrative was also controlled by a
spatial concern: through a deliberately arranged sequence of geographic terms that
noticed by Wilcke as Rahmenkonstruktion and enumerating the cities and the areas that
prostrated under the rule of Lugalzagesi, VIL drew a political map of the territory under
his control and delineated an all-embracing political vision, both of which were conceived
on the base of the ruler’s practice of “kingship of the Land” and of his further desire for
power as a “king of the Land”. From the temporal and spatial perspectives, VIL
established the chronologically narrative within the scope of the Land (kalam), then VIL
elucidated the two-fold meaning of the kingship like a royal theory but in a descriptive

way.

2. The Story Told by Codex Hammurabi:

17 Xianhua Wang, The Metamorphosis of Enlil in early Mesopotamia, Ugarit-Verlag, 2011, p.136.
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VIL is the first definite attestation of the combination between Enlil and the Land
(kalam), which is likely to be the innovation of Lugalzagesi; and he elevated himself
upwards along the political hierarchy among the gods and the human ruler to approach
Enlil and make Enlil the patron god of the Land that was under his direct control. The
past section of CH exhibits parallelism with VIL in these two aspects.

Firstly, according to CH, Marduk was granted with the Enlil-ship (Enliliit), which
means the authority decreeing the fate of the Land (S@'im sSimat matim); qualified by
accepting the Enlil-ship, Marduk commanded Hammurabi to enact justice on the Land
(matum, the Akkadian equivalency of kalam), thus one could view the law stele as an
earthly avatar of the Enlil-ship, which is a synonymous of the Sumerian phrase lugal-
kalam-ma (“kingship of the Land”). Secondly, the commission-fulfilment narrative
pattern in Old-Babylonian royal inscriptions has long been recognized by scholars'®. In
the normal situation of OB period, firstly the highest god Enlil and An endow Marduk
(the state god of Babylon) with authority, after that Marduk commissions the king for
military or religious affairs. However, the Codex of Hammurabi shows an abnormal
politico-theocratic hierarchy among the gods and the ruler: Hammurabi was selected by
An and Enlil directly for the commission of justice, while Marduk only acted as a guide
and protector of Hammurabi. This shift of god-ruler relationship promoted the status of
Hammurabi and enable him to approach the supra-state gods more closely.

therefore, I argue that the innovative ideology of Lugalzagesi in VIL was embraced
by Hammurabi. To conclude, when Hammurabi was searching for building and
strengthening a broad territory state at the pinnacle of his dynasty, instead of resorting to
the local tradition of Babylon, he turned to adapt himself and the political situation of

Babylon into the ideological structure created by Lugalzagesi.

3. Conclusion
The advent of the Akkadian Empire is a huge leap in human-being’s pursuit to search

for self-governance, since it came forth with an unprecedented political organization

18 Victor Avigdor Hurowitz, Inu Anum Strum: Literary Structure in the Non-Juridical Sections of
Codex Hammurabi, Philadelphia: Occasional publications of the Samuel Noah Kramer Fund, 1994.
pp-23-27.
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applied to control a large territory state. The awareness of the leading role played by the
monarchy tradition of northern Mesopotamia centred on the city of Kish in this first
political unification has been widespread!?. Although postulating the existence of the
“Kishite tradition” is indeed relied on its evidence, it still met with some critical reactions
indicating that the dominance of Kish does not represent the whole picture of Early

Dynastic political development?’

. On the aspect of this academic debate, the origin of
Akkadian empire holds great significance since this issue closely engage with our general
understanding of the political history of Early Dynastic Mesopotamia.

In this essay, I traced a piece of evidence concerning about Lugalzagesi’s ideological
innovation in his well-known Vase Inscription and demonstrated its influence on
Hammurabi’s law code. The parallel between the Vase Inscription and Codex Hammurabi
substantiates that the ED political development within central and southern Babylonia
culminating at the time of Lugalzagesi gave a large part of the bottom colour of the later

Mesopotamian political traditions; and this point could shed some light on understanding

the overall configuration of ED political development.

19 Piotr Steinkeller, “Early Political Development in Mesopotamia and the Origins of the Sargonic
Empire”, in M. Liverani (ed.), Akkad: the First World Empire: Structure, ldeology, Traditions,
Padova: Sargon srl. 1993, p.129; P. Steinkeller, “An Archaic ‘Prisoner Plaque’ from Ki$”, Revue
d'Assyriologie et d'archéologie orientale, 2013, Vol.107, pp.145-151. All of these studies
emphasized the contrast on between the northern and southern Babylonia.

20 Norman Y offe, “Political Economy in Early Mesopotamian States”, Annual Review of Anthropology,
Vol.24, p.290.
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Panel 1-3: Religious Communities and Cultural Practices

Taoist Culture Without Taoism: A Study of the Uniqueness and Diversity of

Korean Talisman (Bujeok, &)

Xianlong YU

Abstract

Korean talisman has been deeply influenced by Chinese Taoist talisman, and there are so
many similarities between each other. To some extent, the Korean talisman was a new
product in ancient times based on absorbing the form and content of Chinese Taoist
talisman. However, the Korean talisman gradually has its special characteristics in the
development process of its history and culture. Firstly, the main maker and producer of
talismans in Korea are not Taoist priests like in China but wizards, shamans, and Buddhist
monks. Secondly, not only the Taoist culture but also the cultural elements of native
Korean belief and Buddhist all have been contained in the Korean talisman. Finally, the
Korean talisman has its futurity and flexibility, which has been adjusting itself constantly
and absorbing new elements to meet the needs, aesthetic tropism, and value pursuit of
contemporary Korean people. In a word, Korean talisman shows great inclusiveness and
diversity of Korean culture in fact, which is often regarded as a single and pure
monoculture of a single-race nation.

The research on Korean talisman is not popular, but more and more scholars have
begun to pay attention to it. In fact, Korean talisman played a very important role in
traditional Korean society. During the Joseon Dynasty, there was "no one who did not
post talismans written by wizards”. 'By the middle of the Korean Dynasty, Talisman had

occupied a very high position in folk beliefs.

U (5] 2818  0SIER (SERRE) - b5 SARE BRI 19924, #5525 -
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In South Korea, many scholars explore and research from the fields of history,
folklore, and art design. However, there is still a question that has not been answered: that
is, why the Korean talisman is called a Korean talisman, is it just because it is used in
Korea? How is it related to the Chinese Taoist talisman? What is the uniqueness of the
Korean talisman?

Therefore, to answer these questions, we should first know what kind of influence
Taoism had on ancient Korea.

As we all know, Chinese culture is often simply said to be a combination of
Confucianism, Buddhism, and Taoism, while Korean culture is deeply influenced by
Chinese culture. From the perspective of Confucianism, China's Confucianism was once
respected as the state religion by the Joseon Dynasty in Korea. Confucianism has
penetrated into all aspects of Korean society.

From the perspective of Buddhism, Chinese Buddhism, which has undergone the
transformation of Chinese culture, was introduced to Korea during the Tang and Song
Dynasties. The most important Buddhist sects in China have been inherited in Korea, and
Korean Buddhist organizations do not shy away from this. The name of the largest
Buddhist organization in Korea, Jogye Order(1%%’r), which read Cao Xi in Chinese.
The name comes from a small river in the hometown of Huineng, the sixth ancestor of
Zen Buddhism in China.

However, Taoism is the only exception. Taoist culture was introduced into the Korean
peninsula very early. Under the influence of the Tang Dynasty, Taoist theory and thought
became popular in unified Silla (#t—#7%%) and became more popular in the Goryeo
era. The Koryo(i=1 £) royal family set up divination in the imperial examination. In their
private life and activities, citizens also began to pay attention to the good and bad luck of
date, location and direction,

Although we can know that in the Goryeo period in Korea, in the 11th century AD,
the first Taoist temple was established in Goryeo which was named Fuyuan Temple, but
the traditional Chinese Taoist organizations, such as Zhengyi (1-—) in the South China
and Quanzhen (4= E) in the North China Neither religion nor any branch was

established on the Korean peninsula. Therefore, some Korean scholars once believed that

although Korea traditionally has Confucianism and Buddhism, there was no Taoism.
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Correspondingly, shamanism, or native witchcraft filled in the lack of Taoism. Although
this argument is controversial, it is clear that Korean Taoist-like organizations had not
been directly inherited from China like Buddhist organizations.

But it should be noted that the absence of Chinese Taoist organizations does not mean
that Chinese Taoist culture is also missing. The main elements of Chinese Taoism thought,
and culture was introduced into ancient Korea and exerted a huge influence on it, such as
Yin-Yang and Five Elements, Feng Shui, numerology and so on. The simplest evidence,
if you look at the national flag of South Korea, you will know the influence of the doctrine
of yin and yang and gossip of Tai Chi on Korea.

Back to our topic. if it is said that Korean talisman has no relation with Chinese
Taoism but is derived from traditional witchcraft and shamanism in Korea, then it is not
true. Because from the existing research on shamans, it is known that shamanism in Korea
and even in Northeast China hardly use talismans, and their religious activities are mainly
medium-ships, mantras, and dancing rituals.

Therefore, it can almost be concluded that Korean talisman are a product of Chinese
Taoist culture to some extent. From the content and form of Korean talisman, it is very
similar to the Chinese Taoist talisman.

First of all, most of them take the form of writing on yellow or white paper with
cinnabar. Except for patterns, most of them use Chinese characters in the text.?

Secondly, almost without exception, Korean talismans contain the content elements
of Chinese Taoist talismans. I will select a few representative elements to explain to you
below.

For example, 1. Fuwen (& 30): The so-called Fuwen, a simple understanding is to
write Chinese characters repeatedly to form a whole pattern. This feature of writing
talismans was very common as early as the Han Dynasty in China, at least 2000 years
ago.

2. Guizi (%57) : Ghost characters; In Taoist culture, it is believed that once the
name of evil ghosts and monsters are known by others, they will lose their power and be

tamed by people. Therefore, writing ghost characters means that Taoists know the details

2RI - (PESTESUERI) , BB - G EMNSCZ HRRAE: 1995 40, 55 67-71 T2,
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of ghosts and monsters, so that they will not dare to be rampant anymore. In addition, the

Wudoumi Dao (71} °ki&) founded by Zhang Daoling (5K3& %, who was named

Zhang tianshi(5K &), is also called "ghost Dao (5f3#) ". Zhang Daoling is regarded

as the founder of Taoism, especially good at using talismans. The Zhengyi Dao (iE—
3#) he later created is also the main representative of the talisman school. This "ghost

Dao ('35) " that drives ghosts and gods is also closely related to the emergence of the

word "ghost" in the rune. Zhang Lu (3K€) , the grandson of Zhang Daoling, had
preached “ghost Dao” in Hanzhong (3¥ ') area’

3.Yunwen (%X) :Itis spiral-shaped, generally has two meanings, one is from top

to bottom, representing the power of the god descending from the sky, it is the line
connecting the user of talisman and the gods. The other one is similar to a rope,
representing the meaning of restraint and subduing, which is used to subdue the devils.

4. Chizi(#%7-) : There is often a word "Chi" in the head of the rune, which means
that the rune is issued by heaven or gods, with infinite power.

5. Jljirulvling(7Z 3 414 55): which is originated from government documents in
Han Dynasty.It means hurry up. Taoist mantras often end with it. Taoists believe that it
would strengthen the effectiveness of the talisman.

6. The Big Dipper (dt=}t:/2) : Belief in the Big Dipper is an important part of
Taoist culture. Although there are also symbolic records of the Big Dipper in Shaman
culture, it is not the most important part for shamans.* It is not necessary to describe it in
detail here. However, It is often used as talisman, which looks like the following shapes

like a spoon, and sometimes resembles the Chinese character "Shi(/™")".
6. Sanging(—7#) elements: Sanqing is the three deities with very high status in

Taoism. The belief in Sanging was introduced to the Korean Peninsula during the Song
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Dynasty. During the Joseon Dynasty, the So-gyeok-seo(l #% &) > offered regular
sacrifices to the Sanqing Dynasty. In Korean talismans, small patterns like three circles,
triangles and other patterns usually be found, which are all represent Sanqing.

Thirdly, there are a large number of Taoist gods and many gods from traditional
Chinese beliefs in Korean talismans. For example, these three talismans were all shot on
the Korean Peninsula in the early 20th century. One reads Taiyi (A Z.) , the Tianzun
Taiyi (A K#) Saves the Suffering, a Chinese Taoist god. Taiyi belief still has great
influence in Korea until modern times, such as the "Tael religion(A Z.#)" founded in
Jeonju around 1900. The religion believes that the main way of cultivation is to recite the
mantra of Taiyi God.

During the Japanese invation of 1592, the Chinese Ming army brought the worship
of Guan Yu(7%44) into Korea. Guan Yu soon became the representative of the God of war

to subdue demons. The popularity of the romance of the Three Kingdoms in Korea also

contributed to the worship of Zhuge Liang (&£ 5:) and Guan Yu. The Ming army built

Guanyu ancestral hall in the battle area, and many of them have been preserved so far.

The king of Joseon also built four Gwan temples (/&) in Seoul, and now only the

East Temple (%)) remains. Korean officials in Joseon dynasty would offer sacrifices
according to the system of the Ming Dynasty. Guan Yu belief still exists until modern
times. For example, Gwan Seong religion(FZ£2X) was founded in Seoul in 1920 and
Guan Yu was the main object of worship.

In summary, Korean Talismans without exception contain a lot of Taoist elements.
However, it still has characteristics different from Chinese Taoism.

First, in addition to Taoist elements, Korean talismans often contain elements of
indigenous beliefs and Buddhism. Although Chinese Taoism and Buddhism have
influenced and integrated with each other in history, they also have struggled constantly.

As an important form of belief, Talisman has always been controlled by Taoism, while

> A government office who is in charge of Taoism's ancestral rites for the sky, the earth and stars in
the era of Joseon.

6 It also called Jeungsangyo (S 4+il).
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Chinese Buddhism emphasizes inner meditation and epiphany. For Chinese Buddhists,
especially Zen believers, let alone foreign Taoist artifacts such as talismans, they even
think that the Buddhist mantra is not so important, emphasizing "heart to heart" and "no
words".

Therefore, Chinese Buddhism rarely produces and uses talismans. Taoism also tries
to avoid Buddhist factors on Taoist symbols. However, even so, Chinese Taoist symbols
still have some Buddhist factors more or less, but they are not common. Chinese
definitions of runes and talismans often regard them as products of Taoism and have little
to do with other religions. For example, the modern Chinese Dictionary clearly states that
"talisman all refer to Taoist symbols". ” Talismans, runes and Taoist symbols are same,
which are all mysterious graphics and characters used by Taoist witches. ® Korean
talismans have absorbed elements from Buddhism in almost all directions. Because in
terms of traditional Chinese culture, Chinese-style Buddhism will not write these that are
usually considered to be superstitious; Taoism even believes that if Taoists are writing
talisman, when they are intruded or seen by Buddhist monks, the talisman will become
invalid. So Taoist always keep the talisman far away from Buddhism as much as possible,
even more impossible to actively apply Buddhism elements to Chinese Taoist talismans.

What we see below is all talisman designed and made by Buddhist monks. We can
see that there are many Buddhist elements in these charms and patterns. For example, this
pattern shows a lotus symbol in Buddhism; this talisman contains a Buddha's hand. You
know, The Buddha's hand, Buddha's head, and Buddha's feet have special meanings in
Buddhist beliefs. This is an elephant in the left of talisman, which is regarded as one of
the sacred objects of Buddhism and the mount of Samantabhadra.

Of course, needless to say, although these talismans are made by Buddhist monks
and contain Buddhist elements, we can also find the Taoist elements I mentioned before,
such as the Big Dipper, Fuwen, and Sanqing elements.

The photo of talisman you see now was taken by me. I would like to remind everyone

that many Chinese and Koreans believe that talismans cannot be seen by anyone other
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than the users, let alone photographed. Therefore, I obtained the permission of the owner
of the talisman before I took the photo. So, the creator of this talisman is not a Buddhist
monk, but a native Korean wizard. He not only knows how to shaman but is also
proficient in Chinese Taoist magic. It can be seen that this one is in the form of a typical
Taoist talisman, with yellow paper and red characters, and the content contains the
"Yunwen", communicating with the sky and people. This is Jijirulvling, I mentioned
earlier, and Chinese character "cai", represents wealth. However, there are also Buddhist
elements, such as the two characters "Buddha" on the left, which is impossible in Chinese
Taoism.

In fact, from this example alone, we can see the diversity and tolerance contained in
Korean talismans, because it has absorbed all the native Korean beliefs, Taoist forms and
contents, and Buddhist elements.

Secondly, Korean talismans have incorporated many elements from native beliefs. In
terms of local beliefs.in ancient times, Korea was influenced by shamans and believed
animism. Because there are so many mountainous in the Korean Peninsula, tigers as
beasts live in mountains have been worshiped for a long time, so there are a lot of patterns
and charms related to tiger elements in the Korean talismans. Tiger also appeared in the
ancestor myth of Korea. The mascot of the Seoul Olympics in 1988 is the tiger, so you
know how much Koreans love tigers. Local wizards and priests also made talismans based
on the customs and beliefs of various places in Korea.

Shamans like to use dolls, so doll patterns also can be found in many traditional
talismans in Korea. For example, the following are all talismans made at the beginning
of the 20th century, and their patterns are similar to dolls, though we can find the elements
of Chinese Taoist symbols on it. In addition, Cheoyong (¥ & JZ%¥), an ancient man in
Korea, was believed to drive away the God of plague, and his portrait was also used in
talismans.

Finally, in a sense, there is another difference between Korean talisman and Chinese
Taoist talisman in that it is not only a product of historical tradition, but still has strong
vitality and attractiveness in today's Korean society. We know that, except for a few areas,
the lives of modern Chinese people are far from the Taoist talisman.

This is a South Korean news photo that reports the hot sale of talismans on the market.
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A talisman that is said to be very effective in blessing students to pass the university
entrance exam can be sold for 3 million won, worth about 2500 US dollars. This picture
is a piece of news from last month. When South Korean presidential candidate Yoon

Seok-yeol (&4 H)was attending a campaign discussion, he was found to have written

a Chinese character "+" in his palm, which is actually the simplest kind of talisman.
Although the Korean people are not new to talisman, it is really surprising that politicians
in modern society believe in talismans. The Chinese character " +" means king, monarch,
and represents the pursuit of political power, so we also know the purpose of this talisman
in Yoon's palm.

In addition, it should be noted the fact Korean talismans have been constantly updated
under the impact of modern society. As mentioned before, Korean talismans have the
characteristics of inclusiveness and diversity from the beginning. Based on the content
and form of the introduction of Chinese Taoism, it also absorbs Korean native witchcraft
and Buddhist culture, and even the modern society is still the same as before. Not
repelling modern elements, instead, absorb and utilize them to cater to contemporary
people's value orientation and aesthetics.

For example, the following talismans are representative of integration into modern
elements. For example, there is a car in this talisman, so you can guess its purpose is to
protect driving safety; the following talisman shows two cartoon villains, which
symbolizes a harmonious relationship between lovers.

There are comics and written directly in Korean in these two talismans. The new style
of talismans has been loved by young students. This one is just for the exam review. This
one is to bless your memory, and there is a human brain map that could not be found in
ancient Korea. In addition, talismans are also used in cultural and creative design, such
as mobile phone pendants, car pendants, and fashion jewellery.

Now, many books on talismans in South Korea actively claim that they are written

by Taoist figures such as Chinese Tianshi Zhang (3 KFifi) or Guiguzi (Y% 7) .°1t

can be seen that the Taoist talismans themselves and Korean talismans are closely related
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and inseparable, However, although the basic form and content of the Korean talisman is
very similar to that of the Chinese Taoist talisman, it is relatively more diverse and
inclusive, showing the unique characteristics of Korean culture, and its open side.

As the representative of East Asian culture, Korean traditional culture may be
regarded as a conservative culture from the Western perspective. However, in fact, from
the characteristics of Korean talisman alone, its inclusiveness, openness and vitality prove
that the traditional Korean culture is not completely single and conservative, but very
diverse. This also reminds us that we must re-examine the traditional East Asian culture,

change the past prejudice, and make a more objective evaluation from different angles.
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Research on Japanese Nationality: Inner diversity of Japanese Culture and

Religion

Cheng Jie
Visiting Scholar, Faculty of Letters, Arts and Sciences, Waseda University
PhD student, Shanghai International Studies University

Abstract

The Chrysanthemum and the Sword by American scholar Benedict, published in 1946, is
still one of the earliest anthropological works that many Chinese came into contact with
Japan, which it is also the starting point for understanding Japanese nationality. The
cultural personality school under the influence of Boas believes that culture is the
aggregation of individual characters. Characters are not a series of independent
physiological characteristics but are rooted in culture and restricted by culture. Japanese
nationality is also rich in diversity, and this source has a deep relationship with the feudal
society from their history. Unlike the continental regimes, for example China, Japan is
not a traditional centralized country. Although Japan is no longer a feudal society after

The World War I, the feudal tradition still strongly exists.

Japan is indeed a diverse society. It is usually assumed to be a single nationality. But it is
not the case. The spiritual foundation of Japan, Shintoism, is essentially polytheism. It
has always been considered to have two sources; one is Buddhism from Eurasia. The
other side which the polytheism came from Austronesian. Since 18th century,
missionaries came to Japan for preaching. The various tribes of Christianity nowadays
have deeply rooted everywhere in Japan. Presbyterian churches, Protestant churches
founded by Americans, Korean or Chinese. Muslim immigrants from central or West Asia
also found their religious groups in Japan. On the surface, each group abides by the rules
of social identity, but each religious group, whether local or foreign, can obtain its own

space for survival and development in Japanese society.
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Maintaining the identity of social rules is a basic requirement. This consensus is very
strong and stubborn in Japanese culture. It is also considered the cornerstone of Japanese
social stability. Regardless of the individual’s religion, the basic rules of social identity
must be observed. But the diversity and richness of personal choices on this basis are free
and recognized. On the surface, they are extremely loyal to the government and their
organizations, but in fact they retain their true self and way of life.

This is a manifestation of the dual character of the Japanese nationality and the mass basis
for the emergence of polytheism. The paper method used is a combination of field

investigation and indirect research method.

Keywords: diversity nationality religious diversity feudalism social consensus
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Panel 1-4: Language and Linguistic Ecologies

Plural Expressions in Modern Mongolian

Onon, ENKH-AMGALAN
Graduate School of Global Studies, Tokyo University of Foreign Studies

Abstract

The Mongolian language is divided into several major dialects, including Khalkha,
Chakhar, Ordos, Khorchin and Kharchin. Of these, the Khalkha dialect is the most widely
spoken and has the largest number of speakers. Buryat and Kalmyk are also very close to
Mongolian, and some scholars consider them to be the Northern and Western dialects of
Mongolian. In general, the selection and distribution of the plural markers in Chakhar and
Buryat is close to that observed in other Mongolian dialects, as well as in Written
Mongolian. The use of plural suffixes in the Oirat dialect is sometimes different from that
in the Khalkha dialect. For example, a variant suffix with the same function, -(n) uus /
iilis is only used with personal pronouns.

In many Mongolian dialects, the plural of xun “human being, person” is xiimiiiis “people”
(as well as in written Mongolian), implying the existance of a distinct plural suffix of the
type m-uus / m-iilis. According to Sechenbaatar (2003: 25), in Chakhar, however, the
regular plural of this word is xiin-iitid. The plural suffix -duud / -diitid is etymologically
composed of the two plural suffixes -d and -uud / -iitid. Examples include Suvuu-duud
(Chakhar), Suvuu-niiiid (Khalkha) ‘birds,’ bjariiii-diitid (Chakhar), bjariiii-niiiid (Khalkha)
‘calves aged two’. In this presentation, I will briefly explore the different plural suffixes
and their characteristics in Khalkha and other Mongolian dialects. At the end of this
presentation, I will also present some data on the frequency of each plural suffix in
Khalkha Mongolian. This data is taken from the Mongolian National Corpus. It is my
intention to continue this research on the differences in and diversity of Mongolic

languages.
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0. Introduction

The Mongolic languages are widely distributed around the Mongolian steppe in Central
Asia. Mongolic is a general term for the various languages and dialects spoken by the
Mongolic people.

The Mongolic peoples include Mongolians in Mongolia and China, the Karmyk and
Buryat in Russia, the Dagur, Eastern Yugur, Boanan, and Dongxiang in China.

The Mongolian language consists of seven' main dialects: Khalkha?, Khorchin, Kharchin,
Buryat, Oirat, Ordos, Chakhar. And each one of these has several sub-dialects.
According to Kuribayashi (1992a: 517), ‘there is a close correspondence between
meaning and phonology among these languages in the basic framework of grammar and
most of the basic vocabulary, which means that they have a systematic relationship with
each other.’

In this paper I examine the plural suffixes in the Khalkha dialect, and the differences
found between the Khalkha plural suffixes and the ones in other dialects of Mongolian. |
will also present some data on the frequency of each plural suffix in Khalkha Mongolian.

This data is taken from the Mongolian National Corpus®.

1. Plural suffixes in Mongolian dialects
1.1 Khalkha dialect
The Khalkha dialect has several types of plural suffixes: -uud* (-iiiid)/ -nuud (-niiiid), -

cuud (¢iitl), -nar, -d, -s. Notably, some of them can be added to adjectives in a manner

! According to Mongolian linguist Luvsanvandan.S (1951) Mongol xelny ziii (Mongolian Grammar),
the Mongolian language is divided seven main dialects: the central dialect of Khalkha, Chakhar
and Ordos; western dialect of Oirat (including Kalmyk); the northern dialect of Buryat; and
Kharchin and the eastern dialect of Kharchin and Khorchin.

2 Khalkha dialect is the most widely spoken and has the largest number of speakers. Native speakers
3.000.000 (2010 census).

3 This corpus is a web corpus developed by Corpus Technologies, Inc between 2007-2009. The total
number of words is 1.160.000. National Mongolian Corpus.

4 The examples in this paper are transcribed in Roman according to Cyrillic orthography a=a, 6=b,
B=V, =g, 1=d, e=je/j0, é=jo, k=2, 3=z, n=Ii, i=j, k=k, =1, M=m, B=n, 0=0, 6=0, I=p, p=T, C=S, T=t,
y=u, y=u, ¢=f, x=x, n=c, u=¢, =S, =", bI=y, b=, 3=¢, I=ju/jl, 1=ja.
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similar to derivational suffixes. The details are below. According to Kuribayashi (1992b:

502), ‘The most productive suffixes in the Khalkha dialect are -uud / iiiid, -nuud / -niitid.’

Hereafter, I present the information regarding plural suffixes as shown in Kullmann and

Tserenpil (1996: 72).

a. Plural Suffixes in Khalkha
I. Plural Suffixes
1) -uud / -iitd (-nuud / -niitid)

2) -Cuud / -¢iitl
3) -nar / -ner
4) -d

5) -S

II. Rules of Plural Suffixation

(1) Plural Suffix -uud /-iiiid/ (allomorphs: -nuud / -niiiid)

Here are some examples of the plural suffix -uud /-iitid added to various types of noun

stems.

Singular

nom ‘book’
baatar ‘hero’
ger ‘yurt’
Suvuu ‘bird’
temee ‘camel’
urti ‘room’
bajsin ‘house, building’
san ‘treasure’
geree ‘contract’
xarandaa ‘pencil’

Kullmann and Tserenpil (1996: 73)

Plural
nom-uud
baatar-uud
ger-lid
Suvuu-nuud
temee-ntiiid
tiriiti-ntitid
bajsing-uud
sang-uud
gereen-iitid

xarandaa-nuud
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(2) Plural Suffix -cuud /-¢tiiil
This plural suffix is added to adjectives to form nouns representing a group, such as an
ethnic group as seen in the examples below. Additionally, if the adjective ends with ‘n’,

the final ‘n’ will be dropped.

Adjectives Derivational plural nouns

bajan ‘rich’ baj-Cuud/baj-cuul ‘wealthy, wealthy people’
jaduu ‘poor’ jaduuc-uud/jaduu-cuul ‘the poor’

baga ‘little, small’ bagacuud ‘little ones’

Kullmann and Tserenpil (1996: 74)

Ethnic groups

Mongol-¢uud ‘Mongolians’

Angli-cuul ‘the British’
Kullmann and Tserenpil (1996: 74)

(3) Plural Suffix -nar
According to Yamakoshi (2012: 219), this suffix is added to nouns that refer to humans,

such as the plural of personal names, relative names, and occupational names.

Relative names: ax-nar ‘older brothers’, egé-nar ‘older sisters’, diili-nar ‘younger
brothers/sisters’

Occupational names: bags§-nar ‘teachers’, togooc¢-nar ‘cooks’, zoloo¢-nar ‘drives’
Yamakoshi (2012: 219)

This suffix can also be added to personal names. If there are several names, it is only

added to the last person's name. For example:

Bat, Dorz, Baasan-nar ‘Bat, Dorz and Baasan’ Yamakoshi (2012: 219)

(4) Plural Suffix -d

This suffix is mainly added to personal nouns, but it is occasionally added to animals.
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Singular Plural

oxin  ‘daughter’ oxi-d ‘daughters’
xaan  ‘king’ xaa-d ‘kings’
noxoj ‘dog’ noxo-d ‘dogs’
mori  ‘horse’ mori-d ‘horses’

Kullmann and Tserenpil (1996: 75)

The suffix -d is often added to create the plural of derivational nouns ending with -¢i(n)

/-g€, which are used to indicate people. For examples: “worker-s”.

Singular Plural

azil¢in ‘worker’ azilci-d ‘workers’

malcin ‘herdsman’ malci-d ‘herdsmen’
zoxiol¢ ‘writer’ zoxiol¢i-d ‘writers’

surag¢ “pupil, student’ suragCi-d ‘pupils, students’
xudaldag¢ ‘salesclerk’ xudaldag¢i-d ‘salesclerks’

Kullmann and Tserenpil (1996: 75)

(5) Plural Suffix -s
This suffix is not as productive as the others plural suffixes. It is used with adjectives and

derivational nouns that represent human groups.

Singular Plural

er ‘man’ er-s ‘men’
ner ‘name’ ner-s ‘names’
ig ‘word’ ig-s ‘words’

Yamakoshi (2012: 220)

(6) Double plural suffixes (-nar+uud), (-d+uud), (-s+uud)

In addition, two types of suffixes can be added to the same noun stem. For example:
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er-s-iitid ‘men’, lam-nar-uud ‘Lamas (buddhist priest)’, nojo-d-uud ‘lords’, xaa-d-uud
‘kings’, xiin-iiii-s-liid ‘people’

Yamakoshi (2012: 221)

1.2 Plural Suffixes in Other dialects
So far, I have examined the plural suffixes in the Khalkha dialect of Mongolian. Next, I
will briefly explain the difference regarding the plural suffixes used in the Khalkha dialect

and other dialects.

1.2.1 Ordos

In Ordos, plural suffixes are largely the same as the ones in Khalkha dialect. Ordos is one
of the Mongolic languages spoken in the Ordos district of Inner Mongolia, China.
Kuribayashi (1988a: 1097) argues that ‘Ordos shares many major linguistic features with
other Inner Mongolian dialects but, on the other hand, it has its own features.’

The form -Us is used as one of the Ordos plural suffixes. For example:

dojong-iis ‘derogatory term referring to livestock’

Kuribayashi (1988a: 1098)

1.2.2 Oirat

Kuribayashi (1988b: 971) argues the Oirat dialect is relatively similar to the Khalkha

dialect.

One of the plural suffixes in Oirat is -mud / -mud.

Singular Plural

ger ‘house’ ger-mid ‘houses’
baater ‘hero’ baater-miid  ‘heroes’
tenger ‘sky’ tenger-miid  ‘skies’

Kuribayashi (1988b: 973)
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1.2.3 Kalmyk
This is one of the Mongolic languages spoken in the Republic of Kalmyk on the northern
coast of the Caspian Sea, Russia.

The Plural suffixes in Kalmyk are -s, -d, -id, -miid, -ner.

Singular Plural

aye  ‘cup’ aye-s ‘cups’
noxa ‘dog’ noxa-s ‘dogs’
bagSe ‘teacher’ bagSe-ner ‘teachers’

Kuribayashi (1988c: 1302)

1.2.4 Chakhar

According to Sechenbaatar (2003: 24), the Chakhar dialect has as many as ten different
plural suffixes: (-niitid / -nuud,) (-niiiis / -nuus,) (-diitid / -duud), (-¢iitid / -¢uud), (¢iiiil / -
¢uul), -nar / -ner, -d, -s and -des. These have a varying range of uses and degree of

productivity.

-S rare, used only for certain nouns

-des  used only with ur ‘child’: pl. ur-des ‘offspring’

Singular Plural

bjaruu ‘calve aged two’ bjaruu-duud  ‘calves aged two’
iixer ‘ox’ tixer-diiiid ‘oxen’

Suvuu ‘bird’ Suvuu-duud ~ ‘birds’

Sechenbaatar (2003: 25)

Comparison between the Khalkha dialect and the Chakhar dialect;

Khalkha Chakhar

bjaruu-nuud  ‘calves aged two’ bjaruu-duud ‘calves aged two’
tixer-niitid ‘oxen’ tixer-diitid ‘oxen’
Suvuu-nuud  ‘birds’ Suvuu-duud  ‘birds’
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2. Numerals
Kullmann and Tserenpil (1996: 76) argue ‘Mongolian plural suffixes are only used when
it is not already clear from the overall context that the plural is intended.” See the

following examples.

a. nada-d gurvan xuurcag bii.
[-DAT three tape exist
‘I have three tapes’

Kullmann and Tserenpil (1996: 76)

b. bi delgiiiir-ees  olon nom av-laa.
1SG: NOM store-ABL many book buy-PAST
‘I bought many books at the store’

Kullmann and Tserenpil (1996: 76)

c. bi tavan naiz-taj-g-aa kino uze-v.
1SG: NOM five  friend-COM-E-REFL  movie watch-PAST
‘I saw a film together with my five friends’

Kullmann and Tserenpil (1996: 76)

As shown in these examples, the Mongolian language tends not to use plural suffixes

when expressing numbers.
3. Differences between dialects regarding the use the plural suffixes

Here I present a summary of the previous studies regarding plural suffixes in Khalkha

and other Mongolian dialects.

62



Table 1: Plural Suffixes in Khalkha and other dialects

Dialects Khalkha Ordos Oirat Kalmyk Chakhar
Plural suffixes

-uud/-tiud v v v v v

-nar v v v v v

-d v v v v v

-s v v v v v
-Cuul/-¢iiiil v v v X v
-mid, / -mid X X v v X

-us X V4 X X X

-des X X X X v/

-uud / -litid , -nar, -d plural suffixes are used in the Khalkha, Ordos, Oirat, Kalmyk and
Chakhar dialects, while -cuul / -¢iiiil suffixes are not used in the Kalmyk dialect. -miid /
-miid suffixes are used only in the Oirat and Kalmyk dialects, but not in the other dialects.
-iis suffix is used only in the Ordos dialect, and the -des suffix us used only in the Chakhar

dialect.

Khalkha Oirat
ger-lid ger-miid ‘houses’
baatar-uud baatar-mud ‘heroes’

The Khalkha dialect uses the plural suffix -iitid, while the Oirat dialect uses -mud/ -miid.
Also, there is a difference between Khalkha and Kalmyk.

Khalka Kalmyk

noxoj-nuud Nnoxo-s ‘dogs’
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There is a difference between Khalkha and Chakhar as well.
Khalkha Chakhar

ir-s ur-des ‘offspring’

The plural suffix -¢uul / -¢iiiil is not used in Kalmyk. Similarly, the -mud / -miid is not

used in the Khalkha and Ordos dialects.

4. Frequency of plural suffixes in the Khalkha dialect

The frequency of use of the Khalkha dialect will be investigated using the National
Mongolian Corpus, prosecuting each plural suffix and how many instances occur.
Previous studies have shown that -uud, {iiid in the Khalkha dialect are highly productive
(Kuribayashi 1988: 506), and this will be examined in the corpus. The frequency of use

of other suffixes will also be examined.

Table 2: Frequency of plural suffixes in the Khalkha dialect

Plural suffixes Number of examples | Percentage
-uud / -tiiid 449 35.7%
-nar 394 31.3%
-¢uud / -ciitid 356 28.3%
-Cuul / -¢iitl 56 4.4%
Total 1255 100%

The most productive suffix was -uud / -iiiid, yielding 449 (35.7%) examples. The second
most productive suffix is the -nar suffix, which yielded 394 (31.3%) examples, -¢uud / -
cliiil 1s 356 (28.3%) examples, -Cuul / -¢iiiil is 56 (4.4%) examples.

Here are some examples.
1. ta-nar ju-g-aa Xij-Z jav-aa jum  be?

2SG-PL what-E-REFL  do-CVB.IPFV  gO-IPFV thing Q?

‘what are you (all) doing?’
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The -nar plural suffix is also used for personal pronouns.

2. bags-nar zavsarlagaa-n-aar duul-uul-x durtaj
teacher-pPL break, time-E-INS sing-CAUS-VN.NPST  like
baj-dag jum.

be-VN.HBT  thing

‘The teachers like to make somebody sing at our break time.’

3. ajl-yn aav-uud amidral-aa  av-aad jav-aad
family-GEN  father-PL life-REFL hold-CVB.PFV g0-CVB.PFV
baj-x-a-d....

be-VN.NPST-E-DAT

‘Some others fathers are supporting for their families life very well...”

4. tend bajlda-z jav-aa cerg-lid sum-aar
there fight-CVB.IPFV gO-IPFV soldier-PL bullet-INS
duta-z magad-guj.
lack-CVB.IPFV may, be-NEG

‘The soldiers when fighting there may not have enough bullets.’

5. emegtej-Ciitid ojlgo-lco-x-d-oo amarxan st dee.
woman-PL understand-RCP-VN.NPST-DAT-IPFV  easy MDL MDL

‘It’s easy for women to understand each other.’

6. sajn baj-na  uu, zaluu-cuud-aa!
good be-PRS Q young-PL-INTG!

‘Hello, young people!’

7. Ene  djldver-ijn azil¢i-d zagsaal Xij-v.
this  factory-GEN  worker-PL demonstration do-pST

‘The workers at this factory staged a demonstration’

65



8. cereg er-s zorigtoj baj-na.
soldier man-PL courage be-PRS

‘Those soldiers are brave’

The use of the plural suffixes -d and -s is limited. The suffixes -d and -s were therefore
removed from the search of this corpus. Plural suffixes -nar, -uud / -iitid, -¢uud / ¢iitid and
-d are used in both written and spoken Mongolian, but the plural suffix -s tends to be used

in written Mongolian.

5. Conclusion

This paper focused on the differences between plural suffixes in Mongolian dialects,
centering on the Khalkha dialect. Mongolian has many dialects, and each one of them
also has many plural suffixes. -uud / -iiiid , -nar, -d plural suffixes are used in the Khalkha,
Ordos, Oirat, Kalmyk and Chakhar dialects, while -Cuul / -€iiiil suffixes are not used in
the Kalmyk dialect. -miid / -miid suffixes are used only in the Oirat and Kalmyk dialects,
but not in the other dialects. -iis suffix is used only in the Ordos dialect, and the -des suffix
us used only in the Chakhar dialect.

The results from the corpus are most productive suffix was -uud / -iiiid, yielding 449
(35.7%) examples. The second most productive suffix is the -nar suffix, which yielded
394 (31.3%) examples, -¢uud / -¢iiiil is 356 (28.3%) examples, -Cuul / -¢iiiil is 56 (4.4%)
examples. As Kuribayashi (1992b: 502) mentioned, the most productive plural suffixes
in Mongolian are -uud / -iitid and the corpus has the most -uud / -iiud examples.

In the future, I will focus on the differences between plural suffixes and other types of

plural expressions (such as plural pronouns) in Mongolic languages.

Abbreviations

2p: second person, CAUS: causative, COM: comitative, CVB: converb, DAT: dative, E:
epenthetic, GEN: genitive, HBT: habitative, INS: instrumental, INTG: interjection, IPFV:
imperfective, MDL: modality, NOM: nominative, NEG: negative, PL: plural, PFV: perfect, PRS:

present, PST: past, Q: question, REFL: reflexive, RCP: reciprocal, SG: singular, VN: vernal
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Abstract

In the context of globalization, student mobility in the target country becomes a part of a
foreign language learner's academic cursus. Immersion in the target country offers a direct
confrontation with the linguistic and cultural diversity.

For mobility students, their exchange stay takes place in a specific region, so the
languages and cultures they experience are rather those of the region where they will be.
As we know, in China the diversity of regional languages and cultures is undoubtedly
remarkable. So, we are curious to know what stakes this regional diversity would have
on the learners' representations? Therefore, we worked with 13 students from the Chinese

Studies Department at INALCO.

We conducted interviews with these students during different phases of their stay in
different regions of China, in order to observe the evolution of their representations of
Chinese languages, Chinese cultures and Chinese people' identity. We found that their
stereotyped and generalized representations were transformed into relativized and
concretized ones, and their common representations were replaced by the individual ones.
We think that the diversity of regional languages and cultures will allow us to project the
possibility and necessity of working on plurilingualism and multiculturalism at the
international level between the native country of a foreign language learner and the target

country, as well as at the national level within the target country.

Keywords: diversity, representation, regional culture, mobility, teaching of Chinese as a

foreign language
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Introduction

In the context of globalization, the exchange stay in the target country becomes a
complementary element of the academic career of a foreign language learner.
International mobility potentially brings about a change in pedagogical methods in the
teaching of languages and cultures.

Unlike institutional methods which provide learners a standardized and generalized
knowledge base, immersion in the target country offers a direct confrontation with the
diversity of languages and cultures. For mobility students, their exchange stay takes place
in a particular region, the cultures with which they experience proximity are therefore
those of the region where they are. The level of adaptability of students to the local
cultural context often conditions their success, both in their studies and in their daily life.
As for teaching Chinese as a foreign language, when a learner goes on a mobility trip to
China, they are in continuous contact with regional languages and cultures which are very
varied and still alive. What would be the impact of regional linguistic and cultural
diversity on the learners' mobility stay? Would it be possible to integrate regional cultures,
or in a broader sense the plurilingualism and the multiculturalism of China? What
pedagogical perspectives could we develop? In order to answer these questions, we have
chosen to work with students of Chinese in the Department of Chinese Studies at
INALCO who were on an exchange trip to China.

Our paper will consist of three parts. First, we will briefly present the multilingualism and
the multiculturalism within China through the diversity of languages and regional
cultures. Then, we will analyse the issues of the diversity of regional languages and
cultures on the representations of the interviewed students. Finally, we will try to propose
some pedagogical perspectives aiming at integrating the plurilingualism and the

multiculturalism within China in the teaching of Chinese as a foreign language.

1. Multilingualism and multiculturalism in China: regional languages and cultures
Why "regional" cultures in China? To illustrate the importance of the notion of "region"
in China, first of all, we propose a brief geopolitical comparison between the European

Union and China. As the third largest country in the world, China is twice the size of the
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European Union in terms of area and population. As for administrative units, the
European Union comprises 27 member countries, while China is composed of 34
administrative units (23 provinces, 5 autonomous regions, 4 municipalities and 2 special
administration regions). Comparing China and France, China's territorial area is 17 times
larger than France's. To be more precise, the population and the territorial area of France
are roughly equivalent to the province of Sichuan in southwest China. So these vast
geographical dimensions of China allow us to explain the differences that could exist
from one region to another, particularly concerning the languages, the cultures and the
people.

Therefore, in our paper, we will try to make a panoramic presentation of the importance
of China's regional cultures from three different angles: the plurality of Chinese regional
languages, the diversity of regional cultures, as well as the regional identity of Chinese

people.

1.1 Regional Chinese languages

Usually considered as a monolingual country, China is nevertheless, in the true sense, a
multilingual country and the Chinese are bilingual or multilingual. Apart from the inter-
ethnic linguistic and cultural diversity, the internal differences of Chinese languages are
also important.

From the synchronic point of view, ten groups of regional Chinese languages are
generally recognized by sinologists (A. Peyraube, 2010; H. Chappell, 2001; X.D. Xiang,
2017). There is mostly no cross comprehension between Northern Chinese languages and
Southern languages, as well as within Southern languages. The difficulties in
understanding are mainly in the differences in pronunciation, but it also exists in lexicon,
grammar and syntax. For example, when a Southern Cantonese speaks to a Northern
Beijinger, their communication will not result in mutual understanding. Some researchers
have even found that the differences between Chinese languages are sometimes larger
than those between French and Spanish.

From a diachronic point of view, Chinese languages are the result of their own evolution,
which takes into account the frequent contacts of one with another throughout history.

According to the studies of Zhou Zhenhe (1988), the origin and the formation of Chinese
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languages can be traced back to different historical periods. For example, the Wu (e.g.
Shanghainese) dates back to more than 3000 BC, even before the Zhou Dynasty, while
the Yue (e.g. Cantonese) dates back to the Qin Dynasty (221 BC — 207 BC).

As for the use of regional Chinese languages today, despite the successful popularization
of Putonghua, regional Chinese languages still occupy a prominent place in Chinese
society. According to statistics published in 2004 by the National Language and Writing
Commission of China (guojia yuwei), about 53% of the Chinese population can
communicate in Putonghua, while 86% of the population can communicate in regional
Chinese languages. The use of Putonghua is limited to formal situations, for example, in
administration, at work, at school and in the media. In informal situations of everyday

life, Chinese people are more used to and willing to speak in regional Chinese languages.

1.2 Regional cultures in China
A Chinese saying shows that "The accents of Chinese people are different beyond 5 km
and the customs are not the same beyond 50 km" (+ BEAREE, Y A[HA). Regional

cultures in China are classified in different ways. According to J.C. Yong (2008), three

classification criteria are generally recognized by scholars:

e geographical positions (e.g. Jiangnan culture which covers the Yangtze River Delta
area, where Shanghai, Zhejia and Jiangsu provinces are located)

e geographical specialities (e.g. the cultivation of grasslands in northern China, where
Inner Mongolia is located)

e current or historical administration (e.g. Bashu culture covering Sichuan and
Chongging province)

All regional cultures have their own characteristics represented in different forms, such

as regional languages, regional operas, cuisine, architecture, literature, etc. For example,

the Jiangnan regional culture is characterized by its softness and delicacy (M.H. Li, 1992)

through the soft and fluffy Wu language, the enchanting style of Yue opera, and the light,

fresh and pleasant-looking cuisine. As for the Qilu culture, which covers the Northeastern

province of Shangdong, it is characterized by its modesty, honesty, vigor, and generosity.

Its cultural traits are reflected in the respect for Confucian doctrines and traditions, in the

rather heavy and hearty cuisine, and in the strong and direct style of local Mandarin.
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1.3 The regional identity of the Chinese people

The Chinese people are often seen as respectful, hard-working, disciplined, sincere,
family-oriented, collectivist, but not rational or direct. However, in China, as probably in
other countries, there is a clear divide between the people of the North who are generally
frank, simple, direct, vigorous and the people of the South who are gentler and more
skilful.

Another Chinese saying indicates that "The water and the soil of a land nourish its own
inhabitants" (— /77K 1:5%— 75 \), it means that the characteristics of an environment
shape its inhabitants. In China, Chinese people are marked by the characteristics of their
original regional cultures, the distinctions between them are commonly recognized. For
Y. Lu (1990), the descriptions of the characteristics of Chinese people from different
regions date back to ancient Chinese times and are recorded in many classical works.
Today, the studies of Chinese regional identity remain a basis for ethnologists and
sociologists. Y.T. Lin (1994) describes the regional identity of the Chinese people from
several angles through analyses of literary works, music, and historical figures lived in
different regions.

The Chinese sociologist, X.T. Fei, defines the basic Chinese society as a "rural society",
which is a structure built both with kinship ties as well as through geographical
interrelations. In other words, for the recognition of their identity, Chinese people go
either through paternal or maternal kinship or through their regional origin (X.T. Fei,
1992).

Today, with the development of modernization, geographical barriers have faded, but the
Chinese people still seem to want to assert their regional identity. This can be seen in the
social structure still maintained in the countryside. In the major cities in China, as well as
in the overseas Chinese diasporas, the Chinese people organize some communities
according to their regional origin. For example, the majority of the Chinese diaspora in
France is from Wenzhou, while the Chinese diaspora in the United States is rather more

Cantonese.

2. Stakes of the diversity of regional cultures on representations
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In order to find out what regional cultures have to do with the evolution of the students'
representations before and after their stay in China, we asked them some questions related
to the representations they have of China, Chinese (or Chinese languages), Chinese
culture (of Chinese cultures), as well as of Chinese people. We also asked them to tell us
what symbolized China for them. Through our analyses, we note that the evolution of the
students' representations is obvious and directly linked to the regional cultures. Before
and at the beginning of their stay, the students have rather general representations,
whereas towards the end of their stay, they manage to construct more precise and
objective representations. Moreover, the term "region" is frequently mentioned in their

speeches.

2.1 Representations of China and Chinese symbols

Before and at the beginning of the students' stay, we asked them to write down their
representations of China in three terms. In their descriptions, the terms most often
mentioned were "large", "varied" and "complex". Towards the end of their stay, after
living in a specific region and traveling to other parts of China, most students confirm
that it is very difficult to describe China in three terms, for example, one student expresses
that "In China, from one region to another, it is another world" (E13-02).

As for the symbols of China, before and at the beginning of the stay, despite two or three
years of Chinese language and culture studies, the students had ideas similar to everyone
else’. The most commonly mentioned terms were "Chinese tea", "Chinese food", "the
Forbidden City" and "the Great Wall". While at the end of their stay, students state proudly
that for them it is the region where they live that is most representative of China. For
example, one student said that "China is Sichuan, Sichuan is China" (E09-02) and another
confirmed that "When I think of China, I think of Chongqing first" (E13-02). Back in
France, when the students communicate with each other, each one speaks almost
exclusively about the region where they were. They consider themselves, or are already
considered by their colleagues, as people with a Chinese regional label on them. For
example, when students introduce themselves or are introduced by others, they often say,
"I did my time in Sichuan" or "This is a student who did his time in Beijing", and so on.

One student even became deeply attached to the city of his stay, Chengdu. In the interview
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at the end of his stay, he repeated several times with great excitement that "Chengdu is

my second home. I can't go back to China without going through Chengdu" (E09-02).

2.2 Representations of Chinese language and culture

As for the representations of the Chinese language or Chinese languages, before and at
the beginning of the stay, students often focus on standard Chinese which they describe
as a "difficult, beautiful and poetic" language. Whereas at the end of the stay, when we
asked the same questions, the first reactions of the students were to reject our question by
redirecting it to Chinese languages instead of "the Chinese language". While some of
them said that "You can't describe Chinese, because there are several Chinese languages
and they are completely different" (E05-01; E10-01), others said that "Chinese people
speak in dialects in everyday life, it is another language for me and I don't understand
anything" (E02-01; E05-01; E09-01; E14-01).

With regard to the representations of Chinese culture, before and at the beginning of their
stay, the students found Chinese culture to be "rich, ancient and varied". However, at the
end of their stay, the term "varied" is much more frequently mentioned than the other two
qualifiers. In addition, all the students took the initiative to cite concrete examples of the
culture of the region where they stayed or of other regions they visited. For example,
regarding operas, apart from the Beijing opera, some students expressed their pleasure in
discovering the Sichuan opera (E08-01) and the Guangxi opera (E09-02). However,
before their stay, more than half of the students confirmed that they had no or very little

knowledge about the culture of the region where they were going to spend their stay.

2.3 Representations of the Chinese people

Regarding the representations of the Chinese people, before and at the beginning of their
stay, the students shared popular ideas. The most quoted terms were "welcoming",
"hardworking" and "curious". But at the end of their stay, the students confirmed their
former representations, while adding other characteristics, specific to Chinese people
from different regions. For example, "Chinese people in Sichuan are very friendly and
open" (E08-02; E09-02; E10-02), "Chinese people in Shanghai are very westernized, but
indifferent and arrogant" (E01-02; EO05-02; E10-02), "Chinese in Beijing are
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straightforward, generous but sometimes brutal" (E01-02), etc. In addition, some students
testified to the importance of regional identity for the Chinese and confirmed that
knowing the regional culture of their Chinese interlocutor was very important, because it

helps them to relate to the Chinese people more easily.

3. Pedagogical perspectives

Nowadays, foreign language teaching mainly focuses on cultural otherness between

different countries, while national cultural otherness within the target country has not yet

attracted enough attention from researchers. Under the impact of globalization, the

number of mobile students is constantly increasing. Therefore, the feedback from students

deserves a specific analysis for the benefit of teaching-learning of foreign languages.

In view of the issues of regional cultures presented above on representations, we consider

that it will be pedagogically favourable to conduct research on the modalities of

integration of regional cultures. On the one hand, this will serve to enrich and concretize

institutional teaching, thus in the "micro-context". On the other hand, the analysis of the

issues of regional cultures will also serve to make better use of the experiences of the

students who visit China in the "macro-context".

In this context, we would like to propose some pedagogical perspectives that highlight

regional cultures within the teaching of Chinese as a foreign language. Such as

e increase the proportion of regional cultures in textbooks;

e enhancing the value of student mobility experiences through the flipped classroom;

e integrate regional cultures into the training courses before the mobility stay;

e cxploit local resources in France concerning regional cultures;

e organize cultural activities or workshops to promote the diversity of regional languages
and cultures;

e to design a civilization course specialized in regional cultures whose teaching methods
and contents will be adapted to the students' levels;

e discover multimedia resources on regional cultures, etc.

Conclusion
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The mobility stay is not only a language exchange, but also a cultural exchange. Immersed
in the global culture of the target country, learners are in frequent contact with regional
cultures, in a wider sense, it refers to the plurilingualism and the multiculturalism within
China. This helps to neutralize social representations and relativize learners' stereotypical
representations. At the same time, the otherness of regional cultures encourages learners
to mobilize all their skills and develop their adaptability. Research on regional cultures
will not only allow teachers to complement current teaching-learning with new
pedagogical approaches, but also to value the learners' feedback. Thus, we find it
favourable to integrate the target country's internal plurilingualism and multiculturalism
(micro context) into foreign language teaching, in conjunction with the integrating
international plurilingualism and multiculturalism (macro context), which already have

their place, especially through the intercultural approach.
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A Qur’anic Access to Arabic Translation of Chinese Idioms

Suqin Gao
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Abstract

When we translate Chinese idioms into Arabic, one of the common approaches is to deal
with it by means of linguistic skills. Yet sometimes as much effort as we may take, the
outcome sounds not so satisfying. The reason is, in a sense, that this approach is no more
than conjuring up a temporary representation of a Chinese cultural image from a Chinese
perspective. Actually, there can be many ready-made or semi-ready-made expressions in
the Qur’an which can serve as a much more muscled representation of Chinese idioms.
These Qur’an expressions, if handled well, interpret Chinese idioms more precisely and
go deeper into Arab readers’ hearts. To accomplish this, the only thing we have to do is
just read the Qur’an as an open representation and see the Chinese idioms as open culture,
both of which are none than cultural diversities that resonate with each other in their deep

roots.

Some Chinese idioms, though not easy to translate into Arabic, can find their
representative expressions already there in the Qur’an. These expressions, if handled well,
can make our translation more acceptable to the Arabian readers and more vivid as well.

This article can be regarded as a primary collection of such expressions.
ZEIT
asie Ga%e 2l 3uae aa Lall o 5 agaii o gt o a3
HECEAMAI DA E, MAIAIIR EA BB ; 7R 52 B RAIH 1,

1(2.7)

! All Qur’anic verses cited in this article were translated by Prof. Ma Jian SRF ({F=%) Lk

EEE GE=2) HIFI 1987 4
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While translating “%= %= 5 AN P95 %, we can also take such expressions into

account, just as the following verse:
L 813 5 gl o ol i3S i
Az AN, BXFESIN (ATRBAEES), ERMhI)Z 5T A

$, (6. 148)

ENLE

,,,,,

HE, PRMIMEIEN 5 ZFFR K AR KR, 4R TR RREEAR
REMRALM, MEIRNEESEARML, (2. 255)
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Some points need to be mentioned in the end. First, the Chinese idioms in this article
were put forward from the perspective of Chinese-Arabic translation, so none of them
should be regarded as the precise translation of its corresponding original Arabic text, but
rather, they are only recommended for utilization during our translation. Second, this
article aims at introducing a Qur’anic access to translating Chinese idioms into Arabic,
and thus serves only as a suggestion, so as for practical translation, it need consideration
from more than this one access. Finally, this article includes only examples each of which
consists of translated Qur’anic verses headed by a suggested Chinese idiom and thus lack
theoretical details. But what matters here is just the suggestion of the Chinese idioms,

which comes as a result of heart-to-heart reading of the Qur’an, not theoretical analyses.

86



Panel 1-5: Decolonizing History I

Analysis of the UNESCO Silk Roads Programme from the Perspective of
China

Min Jie
Shanghai International Studies University (SISU)

Abstract

Since 1949, China has attached great importance to the role of international cooperation
in cultural heritage. In the era of globalization, human society is not only faced with the
problem of economic development, but also needs to learn from other civilizations and
carry out intercultural dialogues, and promote the research, interpretation, protection and
utilization of cultural heritage by international community from the aspect of humanistic
community. As a great link between East and West, the silk road connects many great
civilizations. Today, it still has profound practical significance and has become a symbol

of global world heritage protection.

In 1988, under the theme "decade of world cultural development" (1988-1997), UNESCO
launched the large-scale interdisciplinary international cooperation project "Silk Road: a
comprehensive study of the road of dialogue", accelerate the all-round cultural dialogues
and exchange between East and West. As of August 2020, 17 countries have participated
in the intergovernmental coordination committee for the cross-border heritage application
of the Silk Road, which not only ensures the effective monitoring and protection of the
"Silk Road: the network of Chang'an-Tianshan corridor" project listed in the world
heritage list, but also lays an institutional foundation for the continuous extension of the
Silk Road World Heritage network. At the same time, the joint World Heritage
Application of the maritime Silk Road has been pushing forward steadily. Through the
coordination with UNESCO, the Chinese government is exploring the history and
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heritage of the maritime Silk Road with relevant countries from the academic perspective,
analysing the types and values of the maritime Silk Road heritage sites, in order to provide

other countries with ideas for the future research on the maritime Silk Road.
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Police Diversity and Ethnic Difference in Palestine Mandate

Julio Moreno Cirujano

SOAS

Abstract

The Palestine Police underwent a major reorganisation in the aftermath of the 1929 riots.
The guiding principle was to bring the force closer to the inhabitants they policed so to
facilitate recruitment and cooperation (Kroizer, 2004). This entailed the expansion of the
language training programme, the equalisation of the uniforms for the British and
Palestinian sections, Arabs and Jews alike, in everything except the hat, and the
elimination the ethnic segregation of the service mess. Some British officers complained
about the “Palestinisation” of the institutions and what they considered was too much
fraternity with the colonised. These claims were promptly rejected by the police
directorate, but it is evident that the Palestine Police force had a moment in 1930s when
experience was more important than ethnic background, and both Arabs and Jews claimed
up the ranks having British recruits under their mandate. This move towards a diverse
police force concealed the ethnic quotas carefully maintained to prevent upsetting the

status quo and to facilitate the repression of communal violence.

Parallel to this process of civilianisation, the central government advanced the dissolution
of municipal police forces and their merge into a centralised Palestine Police. While most
of the towns were happy to relinquish their control and its economic burden, the Tel Aviv
municipal police were not subsidised by the central government, which gave it leverage
to negotiate. Among the demands they submitted was the preservation of a different
service hat and belt, items which could visibly differentiate them from the rest of the
“Palestinian” section. Thus, while the British government in Palestine attempted to
disguise difference as diversity, Zionist corporations maintained and emphasised their
difference from the indigenous population.
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In this light, this paper will ask two questions. First, which sort of diversity is colonial
difference? And second, if the intention of the Zionist settlers was not only to displace the
indigenous population, but also to replace them (Wolfe, 2006), how was visible difference

furthering this strategy?
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Representations of Diversity in South India and Construction of Indian

Federalism (1919-1956)

Anne Viguier

Associate professor, INALCO and CESSMA (Paris)

Abstract

At independence, the Indian Union was built on the slogan 'Unity in diversity'. This
principle is now threatened by the Hindutva ideology that has driven the country's BJP
leadership since 2014. The results of the 2021 regional elections raise the question of
whether Indian federalism can resist the unifying wave of Hindu nationalism. However,
from the 1940s onwards, Indian political elites, favouring unity over diversity, abandoned
a 'coalescent nationalism'. The federalism of the Union of India is asymmetrical and
leaves little room for discretion to the federated states.

The paper proposes to go back to the foundations of this political system and to re-read
the archives produced during the institutional reforms’ elaboration of the colonial and
post-colonial era to show how representations of diversity in India were constructed at

different levels (central, regional, local).

Four moments will be examined:

- The colonial reforms of 1919 and 1935, which laid the foundation for Indian federalism,
while claiming that Indian diversity prevents the establishment of a true Self-government;
- The debates of 1946-1948 (Report of the Linguistic Provinces Commission) and 1953-
1955 (Report of the States Reorganisation Commission) centred on the creation of
linguistic states.

Throughout the period, South India was agitated by sometimes violent movements for the
recognition of regional specificity. This contributed to an institutional recognition of
linguistic diversity, to the detriment of other forms of diversity. The paper also aims to
show how, in this part of India, the way of projecting diversity on the territory in order to

simplify its claims and management has led to the homogenization of entire regions, to
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the detriment of multiculturalism inherited from its turbulent history, from ancient
migratory movements and from the artificial divisions of the colonial era.

Beyond the (often well-known) arguments put forward by national and regional elites in
the debates under consideration, the aim is to study the local mobilizations that opposed
the representations imposed 'from above' on South Indian diversity and to understand how
the questioning of an inherited multicultural reality was able to weaken rather than

strengthen Indian democracy.
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Panel 1-6: Decolonizing History II

Diversifying Representation of 16th Cent Gujarati Sultans and Portuguese

Colonisers

Dr Alain Désouliéres
INALCO (South Asia), R
Visiting Fellow JNU New Delhi, R

Abstract

Early Portuguese colonisers and chroniclers, during the first half of the 16th Cent imposed
a sombre representation of Gujarati Sultans. Conversely Portuguese navigators / traders
were pictured in very conventional ways by either Indian or Portuguese chroniclers. A
novel way of representing them and challenge that is to compare the biography of two
historical characters of 16th Cent Gujarati political and economic situation: Diogo de
Mesquita, Portuguese navigator and soldier (in India, mostly Gujarat c.1520-1537) and
Sultan Bahadur Shah Gujarati (c.1505-1537, reigning 1526-1537), through their
representations among Indian and Portuguese chroniclers. Indeed, they knew each other
and fought each other. Should one accept a clear cut representation by the classical
Portuguese historiography: Gujaratis (Indians) were of two kinds: the so called Moors
(Muslims, and Bahadur Shah was one of them) opposed to the so called Gentiles (Hindus)
with deeply diverging interests, belonging to two very different societies or races as the
Portuguese chroniclers would say ? Should one take for granted the figure of the Christian
cavaleiros (knights) fighting and conquering for their King and Roman faith (and Diogo
de Mesquita is represented as one of them)? Or is there a diverse reality behind the
curtain? What about the figure of Bahadur Shah Gujarati according to Indian somehow
contemporary chroniclers opposed to representation and testimonies both Indian and
Portuguese? What can we infer from those texts about the veiled personality of Diogo de

Mesquita? Looking at some key features, modern historiography can question and
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compare not only the classical representation of the so called (colonial) conquest of
Gujarati ports by the Portuguese but also the classical /medieval representation of the

Gujarati Sultans.

Some key concepts: early colonialism, Inquisition, conversion, New Christians, 16th Cent

Gujarat, Hinduism, Indian Islam
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The End of Mongol Imperial Diversity

Nolan Bensen

Columbia University

Abstract

When the Mongol empire fell, the Ming dynasty of China sought at once to distance
themselves from, and in other ways to imitate, the legacy of Mongol overlordship. This
paper lays out ways in which they sought to distance themselves from the pan-continental
diversity that had obtained under the Mongols, who had intermingled the storied cultures
of their territory without much concern for the formerly bold boundaries between those
cultures. The Ming energetically re-established many of those boundaries.

The Mongol empire of 1206-1368 may have begun as a terror visited upon the
medieval great powers of Eurasia, but by the end of its first and only full century it had
become a melting pot of those powers’ religious, literary, and proto-scientific traditions.
The Mongols enforced a certain degree of melting, initiating vast transfers of expert
populations both toward the front lines as their conquests progressed, and then in
circulation among the lands they securely held. Famous examples include the research
teams and contacts of Rashid al-Din, who helped him to write his world history and either
brought to him information all the way from China, or brought him there for that
information;' and the staff of the Maraga observatory in Iran, some of whom were sent
to take up office in Beijing alongside practitioners of the Chinese astronomical-
astrological tradition.? Earlier in their reign, countless siege engineers were moved

westward from North China in stages, and innumerable translators and scribes were

! The long-distance communications, and perhaps travels, of Rashid al-Din while composing the
Compendium of Chronicles are widely examined in Thomas Allsen’s Culture and Conquest in
Mongol Eurasia (Cambridge: Cambridge UP, 2001.)

2 This cultural-proto-scientific exchange has received less attention than that surrounding Rashid al-
Din, but it’s covered in
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scattered all about the young empire in order to make its communications possible.?
Monks from Europe who came to the courts of the Great Khans found them aflutter with
scriptorial activity.* The need was great, after all, for subjects speaking many languages
to understand the yasa proclamations of their new overlords, and to communicate with
them via translators into Mongolian working from Chinese, Arabic, Persian, Turkic,
Greek, and many other languages.

When the Red Turban rebels ousted the Mongols and founded the Ming dynasty
in China in 1368, they did not sustain this level of government subsidized diversification.
They returned the China region to rule by Chinese speakers — or more aptly, by writers
of modern Chinese’s precursor Literary Sinitic — for readers of Chinese. Borders with
the rest of Eurasia that had formerly been quite porous became some of the most
precociously bureaucratized sites of the premodern world. These land borders had
formerly intersected with the pan-continental roads of the Mongol courier-relay system,
itself a congeries of different empires’ former systems in each their own region. In 1368,
they intersected instead with the remains of that system, which still drew merchants and
missionaries along the same routes, but on the border of China such people found a closed
door instead of an open one. On the sea border as well, the Ming successor state to the
Mongol empire inaugurated a series of policies, both power projective and paranoiacally
defensive, that gradually turned the South China Sea from a hub of global interactions
into a demilitarized zone.> The tale of an accidental Korean embassy is illustrative here:
Korean sailors shipwrecked on the Chinese shore in the late Ming period, and were treated

well as subjects of the Ming empire’s most preferential vassal, but at the same time, they

3 For these processes we have far less documentation than for later Mongol-Yuan policies, or for early
Mongol policies enacted in the Persian and Russian worlds, but John Masson Smith penned the
classic, if brief, treatment of it, “Mongol Manpower & Persian Population” (Journal of the
Economic & Social History of the Orient 18, 3, Oct. 1975: 271-299).

4 These monks’ observations are very well-documented. Four of them are compiled in Chistopher
Dawson, Mission to Asia (Toronto: U. Toronto Press, 1980).

> The natural harbors of Southeast Asia remained trade hubs, but the Ming cut itself off from this trade
after it mothballed the Treasure Fleet in the mid-14" century, and in stages it cut as much of its
population off from the trade as it could. Commerce did continue of course, with smugglers
replacing many Chinese merchants, and a land trade picking up the slack from foreign ports.
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were ferried as quickly as possible to the capital, shown as little as possible of the coastal
interior, and then shuffled back to Korea in a summary manner.®

The present study examines these two border regions — the north-western land
border along the land silk road, and the south-eastern sea border along the maritime silk
road — showing how policies new to the Ming era effectively concluded a period in
which these regions had formerly been sites of cosmopolitan globalization and

diversification for at least a century.

The Land Border

Of concern here is the pass at Jiayu ZI#, along the northern terrestrial silk road,
within the Gansu Corridor, in present-day Xinjiang Uyghur Autonomous Region. This
pass sat upon what had been the primary corridor of the Mongol courier-relay system, by
far the most maintained and traveled route, and the one that had best withstood the period
of violent disunity among the Khans that prevailed in the late 13 century.” Under the
Mongols, this pass was at one end of the dilapidated remains of the Great Wall, in ruins
at least since Northern Song authors bemoaned the state of the wall on their diplomatic
trips into the territory of the Liao empire (916-1125), which housed the Wall at that time.
The early Ming emperors repaired the Wall, and fortified the border in other ways. Jiayu
Pass became the checkpoint for all travelers who would previously have traveled freely,
and often by subsidized means. That freedom of travel was replaced with a regime
according to which certain ethnies were allowed to cross at Jiayu, in certain numbers, if
they possessed the imprimatur of a figure respresentating a vassalized ally state of the
Great Ming, and if that figure had arranged in advance for one of their state’s intermittent

tribute missions to take place at that time. Just inside it, the majority of those allowed to

¢ Kauz, Ralph. “The Postal Stations (vizhan 5%35) in Ming China.” In Schottenhammer,
Angela, ed., Trade & Transfer across the East Asian Mediterranean (Wiesbaden: Harassowitz
Verlag, 2005): 75-90.

7 Kim Hodong, “The Unity of the Mongol Empire & Continental Exchanges over Eurasia,” Journal
of Central Eurasian Studies 1 (December 2009): 15-42; and Hosung Shim, “The Postal Roads of
the Great Khans in Central Asia under the Mongol-Yuan Empire,” Journal of Song-Yuan Studies
44 (2014): 405-469. Kim shows that the main trans-continental route did for the most part maintain
functionality during the civil war among the Khans, and with assistance from Kim, Shim
demonstrates the amount of investment that flowed into that main route, putting many other
Mongol post roads to shame.
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enter Ming territory were effectively denied further access. They stayed in a border town
that, alongside other border towns just inside other major passes, were probably among
the most diverse places in Ming China. The leading figures from their diplomatic-
mercantile party were allowed to go on to the capital, but only by means provided by the
Ming state, with frequent stops in Ming courier relay stations, and a schedule provided
for them by their hosts. Even the “gifts’ that they brought the emperor, in order to earn an
audience with his ministers and the invaluale trade opportunities that came with it, were
moved separately from their party by Ming hands on to the capital. In this way, foreign
goods and foreign ideas were ensconced within the Forbidden City, and otherwise seen
mostly in these border towns. When their visit was deemed concluded, foreigners were
ushered back along the same route to the pass and told to take their retainers waiting in
the border town out of Ming territory.

Persian-language records of two such journeys have been handed down to us, one
by an embassy from Shah Rukh (r. 1405-1447) of the Timurid empire, and one a century
later by a man representing the very young Ottoman empire. In the former party, a court
painter kept a diary of his group’s time on the post roads within Ming territory, and the
Timurid court historian Hafez-e-Abru transcribed it into a chronicle upon the group’s
return to Herat.® In the latter party, the man known only to us as AlT Akbar al-KhatayT —
meaning the Ali the Great of China — summarized a year spent traveling to and from
Beijing along this route, a century later.’ Neither persiphone chronicler reviewed their
time in Ming territory poorly; in fact both seem to have been shocked by the safety, luxury,
and ease that they experienced along the courier-relay system between Jiayu Pass and
Beijing. Neither expected to encounter many Muslims or other countrymen of their own,
however, and these nonexpectations were fulfilled. Where before North China had been
a place so diverse that one conservative Confucian literatus used the loan word from

Persian bazar for a market,'” it was by the early 15™ century, according to the first of

8 Maitra, K. M., trans. A Persian Embassy to China, being an Extract from Zubdat’ut Tawarikh of
Hafiz Abru. NY: Paragon Book Corp, 1970.

% Afshar, Iraj, ed. Khatay-namah (Tehran, 1978).

10 Buell, Paul D., and Eugene N. Anderson. 4 Soup for the Qan: Chinese Dietary Medicine of the Mongol

Era as Seen in Hu Szu-Hui's Yin-shan Cheng-Yao. Leiden: Brill, 2010.
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these two accounts, a place scarcely influenced by West Asian culture. A century later, All
Akbar repeated such preposterous rumors as that the emperor himself either had
converted or planned to convert to Islam, a rumor made believable by the sheer
unfamiliarity with Islam that most people in North China had in the 16" century.

Indeed, the Ming state’s culture war against things foreign extended into the
semantic realm. The relay stations that lay along these courier routes had formerly been
referred to zhan if, the word in use today in the sinosphere for train and bus stations of
all kinds. This word derived from the Mongolian jam or yam, carrying the same meaning,
and so its use was offensive to Ming rulers. As an act of culture war against their former
overlords and then-contemporary enemies, they mandated that the only term usable for
these stations would be yi %, the term once in use for Tang courier-relay stations,
themselves a predecessor to the larger Mongol network. The Ming state would brook no
implication that they owed anything to the Mongols, including their highly effective
means of contact within their realm and with the rest of Eurasia. Subjects continued to
use the term zhan very widely, of course, but one would not know it merely from reading

Ming official documents.'!

The Sea Border

Of concern here are the multiple related ports of south China that, in ancient times
under the Han dynasty and again from around 700 CE, served as entrepdts for the bustling
trade in silk and spices that brought so many of west Asia’s sailors to the general vicinity
of Southeast Asia. These ports at the time included: Quanzhou, at one time among the
world’s busiest and most diverse ports; and Guangzhou, both then and now among the
most commercialized and urbanized places on Earth. To a very great extent, these ports
were the source of untold wealth for the Tang, Song, and Yuan dynastic governments. The
Song had established a regime whereby Quanzhou served as an official entrep6t for all or

nearly all of the trade across the Indian Ocean from and to Arab-controlled lands — trade,

1 Serruys, Henry. Sino-Mongol Relations during the Ming. Brussels: Belgian Institute of Chinese
Studies, 1959.
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for instance, in the spices and incense of Southeast Asia, and in ambergis which no one
fully understood and thus which fetched nearly limitless profits.

Traveling along trade routes buoyed by cities like Guangzhou and Quanzhou, first
the former and then the latter took on traits more common in West Asia than East Asia.
Guangzhou housed a large population of wealthy and powerful Muslim merchants in the
8t century,'? and then Quanzhou became host to a mosque at the centre of a Perso-Arabic
population there, to many of whose graves we still have access, the carvings on them
explicating routes by which those people had come to the city on the Pacific Coast.!* In
the Mongol-Yuan period, Marco Polo wrote of Quanzhou as ‘Zaitun,” meaning olive in
both Persian and Arabic. Then as the Mongol empire fell, the Sunni Arabic family that
had practically run the place under the Mongols was overthrown by Shi’a Persians who
ruled it independently for a time.'*

As the Ming rose in place of the Mongol Yuan, they inscrutably put an end not
only to much of this diversity but also to the commercial and fiscal success made possible
by these maritime border regions. Citing the threat of pirates branded as ‘Japanese’ by
many in China and Korea, the Ming began a series of policy initiatives, increasing over
time in intensity, that effectively stripped the southern coastline of all professional
opportunities other than piracy and smuggling. Many an historian has scratched their
head and wondered why a state would, in a series of strokes, chop off one of their own
most capable limbs like this, and in so doing greatly exacerbate the very problem they

claim to have sought to solve.

12 Many works on Tang history describe this Muslim enclave and the tragic end that befell it. One such
is Nicholas Tackett’s dissertation book, The Destruction of the Medieval Chinese Aristocracy
(Cambridge: Harvard U. Asia Center, 2014).

13 This archaeological evidence has also inspired many a study. An exemplary one is John Chaffee’s
“Diasporic Identities in the Historical Development of the Maritime Muslim Communities of Song-
Yuan China” (Journal of the Social & Economic History of the Orient 49, 4, 2006, 395-420).

14 Of the countless shortlived microstates that have existed in the many interregna of Chinese history,
this one, often called the ‘Persian Garrison’ in English, is very likely the only one ever ruled openly
by Muslims. Even in Yunnan where the Muslim statesman Sayed Ajal Shams al-Din Omar al-
Bukhari was put in charge by the Mongols over a decidedly non-Muslim population, acting as a
magnet for Muslim migrants and building up quite a population there, the rump state that obtained
after the empire fell was run by a cousin of the Golden Lineage of Chinggis and Qubilai Khan, not
by Muslims.
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The answer to this quandary may be that putting an end to the diversity was the
point. Japanese pirates, Southeast Asian tradesmen and slaves, Indian yogis, Persian and
Arabic sailors and imams — it was all too much for the Ming to control, and control is
what they sought above all else. In pursuit of this control, they issued sweeping
proclamations that were hardly enforceable, making up for their lack of bureaucratic
capacity with draconian punishments for non-compliance — execution of a single
individual was one thing, but the Ming was known to execute offenders out to the 9
degree of separation, thereby excising an entire extended family that might continue an
illegal practice or seek vengeance on behalf of an executed patriarch.

The Ming Maritime Restrictions or Hai Jin #B%% were the conscious model for
the Qing dynasty’s (1644-1911) similar if less severe policies, for the famously severe
maritime policies of the Tokugawa Shogunate (1600-1868), and for the more short-lived
but also biopolitically intensive ‘isolationist’ policies of the late Joseon dynasty (1392-
1897) of Korea during the mid-nineteenth century.'® They can even be said to influence
the maritime border regime of the Democratic People’s Republic of Korea today. For at
least six centuries, the end of the Mongol empire made itself felt, as states continued to
react against the cultural intermingling and resultant diversity that the Mongols had
enforced, even as other states and indeed some of the same states claimed descent from

the Golden Lineage of Chinggis Khan as part of their legacy of political legitimacy.'®

15 Isolationism is a misnomer for these many policies, itself being a word in our English vocabulary
due to propaganda against leftists and others who opposed the US’ entry into World War I. Like
hinayana Buddhism, it is a pejorative term pasted onto one group by that group’s opponents, and
thus misrepresentative even in its original usage. What these policies did do, however, among other
things, was sever their countries from many foreign influence and prevent any cosmpolitan
efflorescene like that obtaining under the culturally neutral Mongols.

16 The Romanovs (1613-1917), Ottomans (1299-1922), Mughals (1526-1827), and indeed once more
the Qing are all examples.
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Panel 2-1: Revisiting Oe Kenzaburo’s “The Village”: Ambiguities,
Narratives Diversities, and the South (TUFS)

The Life that Breaks Out of Boundaries: The Representation of '"Being in

Japan" in Kenzaburo Oe's Novels

Xiyi ZHANG
PhD Student, Tokyo University of Foreign Studies

Abstract

From the beginning of his career as a writer, Oe Kenzaburo’s writings have featured a
series of dichotomous patterns. However, as is shown in the relationships of the dead body,
the dog and the narrator “I”’ in “Lavish are the Dead” and “The Strange Work,” or in the
“intimate” relationship between the captured black soldier and the protagonist in “The
Catch,” the division of the two sides gradually fades away as the plot advances. Later, in
collections of essays like For the New Literature, he advocates the “alienation,” which
aims to deviate from the normal meanings of the everyday images and use of language.
In this light, his use of the dichotomous patterns also suggests a deviation from the
irreconcilable division of the two sides. In his writings, the two sides always find their
own “life” in its seemingly opposing other, and, therefore, the boundaries between the
subject and the object naturally fall apart.

The structure not only functions at an individual’s level, but also further stands out at the
level of the opposing communities. In one of his major novels, The Silent Cry, Oe
thematizes the conflicts of his own home village and the Korean communities in the
mountains of Shikoku. The mythical community of the village, which is the background
of the story, is not an autonomous whole held together by a set of traditional ethics, but
an opened-up space, whose own traditional festival is abolished five years ago due to an
external influence. On the contrary, one of the once oppressed Koreans has obtained the

capital power to control the economic foundation of the village by his supermarket.
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Furthermore, the acceptance of traditional Korean food in the village suggests that the
boundaries between the two communities are more ambiguous than absolute. In this sense,
the protagonist Takashi’s robbery of the supermarket serves as a re-enactment of the riot
that had happened one hundred years before, and, in the robbery, Takashi tries to re-
evaluate the ethics of the community. But the violence, even as the revival of the legend,
loses its validity in the present reality. Since Takashi stakes his whole life in the robbery,
its failure inevitably damages his sense identity, and he commits suicide as the
consequence.

Minorities “in Japan” called “Zainichi” (Koreans living in Japan) in Oe’s works are
always represented as ambiguous presence that crosses boundaries. I, therefore, would
like to investigate Oe’s concerns with history and the nation, as well as diversity, through

an investigation of the representation of minorities “in Japan” in his early work The Cry.

The cry is an early full-length novel by Japanese Nobel Prize winner Kenzaburo Oe
whose early and mid-career works deeply reflect the social conditions of postwar Japan.
In the novel, I, the narrator, share a communal life with Tora, a mixed-race child born to
a black soldier and a Japanese-American woman, and Takao, a Korean living in Japan, in
the apartment of Darius Serbezov, a Slavic-American. We spend our days in a cheerful
mood, riding around in Darius's car, and planning to build a yacht, Les Amis so that the
four of us can travel to Africa. The narrator felt that this hopeful and stable community
life was the time of his golden youth. The first half of the novel depicts the collapse of
this small community, the end of their golden time of youth.

The Cry begins with the following recollections of a French philosopher who lived

through a time of terror:

In the time of terror that all human beings are long for the rescue that is too late, if
someone cries out for a far-off deliverance, all who hear it will doubt whether it is their
voice.

The first-person narrator is also one of those who can hear such cries. However, he
does not hear it in the time of terror, but rather in peaceful post-war Japan. In the

seemingly peaceful society of Japan in the 1960s, many violent incidents and political
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movements such as the Anpo Struggle took place. The climax of the novel's plot, the rape,
and murder of a high school girl by Takao, is also based on an actual incident committed
by a young Korean man living in Japan at the time. In other words, post-war Japan is still
an age of terror for many people, who cannot adapt to social reality and are forced out of
the social system.

To see through the ever-changing events in front of us and to live our daily lives in
social reality, we must not directly grasp the generative changes of the events themselves
but through some unchanging framework. It is, in other words, the concept. Every human
being lives a conceptualized life, protecting themselves from a reality full of terror and
struggle. One such conceptualization is the representation of Koreans living in Japan and
its history, which troubles one of the protagonists, Kure Takao.

As Norihiro Kato has pointed out, instead of the emperor, Japan seeks its pride in
the Peace Constitution as the core of its politics after the war. Thus, instead of the Emperor
System, the new nation-state is rebuilt around a different kind of grand narrative. However,
in this process, the voices of those who are forced out of the mainstream discourse
formation and conceptualization of the society, such as the Takao and other Koreans living
in Japan, are silenced.!

I think that the " cry" heard by someone like Takao and the narrator, who are unable
to adapt to a conceptualized and stable reality, is the effect of something that cannot fit
into the conceptualization and is thus forced out. And since it is impossible to be

"

conceptualized by words, it becomes a " cry ". I believe that the impossibility of
representation of " the cry ", which refuses the stable conceptualization, presents the
relationship between representation and diversity in the early and middle works of
Kenzaburo Oe.

In this work, the narrator identifies himself as an ordinary college student, but
sometimes he feels anxious about his own life, so he willingly joins the small community.
Taka and Tora, unable to feel the society around them as their true land, are aiming for

their true land in the distance. That is, they are unable to adapt to the social reality of

postwar Japan and constantly driven by the desire to depart from it. When the narrator

! Kato, Norihiro (2015), Introduction to Postwar Japan, Tokyo: Chikumashobo.
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reminisces his past communal life in the middle of the novel, he feels that his departure
on Yacht "Les Amis with Darius is not a sign of youth, but eternity itself. At that moment,
he has already known that Darius had invited the three of them into the shared house for
homosexual purposes. He even feels a sense of hatred towards Darius. Still, he feels that
the three of them are residual orphans after Darius left. It is believed that Darius and the
Yacht Les Amis itself, which was built with his funds, play a legal role in the name of the
Father to stabilize the community.

The small community maintained under the aegis of Darius, who is an
American, itself can be considered as a metaphor symbolizing postwar Japan. The
narrator represents the Japanese, while KureTakao, a Korean living in Japan, signifies the
historical contradictions of Japan. And the presence of Tora, a mixed-race child of a black
soldier and a Japanese-American woman, symbolizes the symbiotic relationship between
Japan and the United States after the war. Therefore, the fact that these different peoples
maintain a communal life under the patronage of Darius, an American, is a microcosm of
the social reality of post-war Japan. Moreover, Darius's Slavic-American status probably
alludes to the influence of the Soviet Union in the post-war period.

Here, Darius's existence becomes a conceptual existence that departs from his
personal truth. He created this small community because of his homosexual desires,
however, to maintain it, he must hide his truth from the three community members. In
other words, he is constantly repressing an anti-conceptual personal reality. This
ambivalent feeling periodically appears on his body in severe epileptic fits and the
resulting cries. It is also why he lashes out in unnatural outrage at the shooting of a
Japanese farm woman by an American soldier, an incident that threatens Japan's post-war
regime based on the agreement between Japan and the United States. However, he is soon
attacked by Japanese youths who demonstrate the shooting. This causes the most violent
epileptic attack he has ever had. That night, their communal house is surrounded by the
painful cries of Darius, which can also be seen as a sign of the overflow of his personal
truth repressed by his conceptualizing role. As a result, he is forced to leave the country
due to a violent incident in which he imprisons a Japanese boy.

Tora is the purest among the three boys who share their lives in the communal

house. When Darius tells the three of them that he has invited them to the communal
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house to atone for shooting a boy in Korea after he committed the crime, only Tora really
believes him. And in the novel, unlike the narrator and Takao with their multi-layered
worries, Tora's every action is to build the yacht and return to his real land, Africa. And
he is the only one of the three who does not feel the "cry". Later, when Takao remembers
his life in the community before committing the crime, he feels that Tora's presence
brought equilibrium to the community, just like the yacht. He also feels that Tora's desire
to go to Africa is the actual embodiment of his own metaphysical dissatisfaction. Many
of the characters in Oe's novels have mysterious names. Except for the narrator, whose
name is not explicitly mentioned, the other two boys in the community have Chinese

characters representing a kind of animal in their names, Taka (hawk) and Tora (tiger) |,

respectively. However, unlike Kure Takao, Tora is only a nickname. This implies that Tora
is positioned between the narrator, a transparent being who has no name in the novel, and
Takao. If the narrator, as a university student, represents those who feel uncomfortable
with the social reality of Japan but still try to adapt to it, Takao represents those who
cannot adapt to the reality at all and are detached from it. At the end of the novel, the
narrator hears himself and Takao' s desolate cries. If the narrator and Takao are essentially
the same, the two sides of one, then Tora is rather a symbolic embodiment of their anxiety
and desire. This is also why the narrator thinks that Tora is the only person worthy of
being on the yacht's crew, symbolizing the time of their golden youth with hearts of pure
gold.

So, what does Tora's desire to go to his own true land signify? It seems to be
the desire for conceptualization that stabilizes their identities. The narrator has an intense
syphilis phobia after spending a night with a prostitute. It can be said that he willingly
seeks the identity of a syphilitic, as he feels disconnected from reality. Later, he
voluntarily joins a community to attain a stable individual reality. And that is why Takao
is so obsessed with his identity as a monster. Therefore, the yacht and the voyage to Africa
give them hope of a stable conceptualization in their community. In this sense, the desire
to go beyond and the cry in the work can be considered as two effects of the same thing.
The cries that emerge with death and violence signify the return of what had been
repressed in the process of conceptualization, while going to one's true land was a desire

for a conceptualized personal reality that did not yet exist. Both may be a kind of effect
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of historical truths which is forced out from the social reality of post-war Japan.

After the disappearance of Darius, Tora disguises himself as an American
soldier and attempts to rob a bank to earn money to build a yacht. However, when the "
Tora" preliminarily wears the uniforms in a bar area near the base in Yokosuka, he is
found by the U.S. military police and shot dead. The incident itself in which Tora,
symbolizing Japan's post-war reality, is shot dead by the U.S. military reflects a critical
consciousness of post-war Japan. More importantly, however, it symbolizes the eventual
futility of the narrator and Takao's efforts to find a stable, conceptualized reality.

In the novel, Tora positions himself as a racial tiger, a speck of black and yellow
blood. Tora's undefinable and ambiguous quality draws out the desire of the narrator and
Takao to transcend the boundaries defined by the concept of reality. Tora, an ambiguous
being created by the post-war society, ultimately becomes a victim of it. The very
existence of Tora in the work illustrates the ambiguity of social reality in post-war Japan
and the power of the conceptualization. In the face of the power of conceptualization, all
defiance is ultimately reinterpreted and then incorporated into the system.

In the novel, Takao gives himself two different definitions: the "demon of
masturbation" and the monster. In The Cry, when things repressed by social reality come
to the surface, it is always in the forms of absurd sexuality and violence that contradict
conceptualization and rationalism. In the novel positions his masturbation as the best form
of self-enclosed sexual activity. However, after Tora's death and the collapse of the
community, Takao discovers that he once was able to masturbate successfully because he
felt the presence of Darius and his friends behind him. In other words, it was only in the
community, balanced by the yacht and Tora, that he was able to complete his self-enclosed
sexuality. With the collapse of the community, he loses his definition of himself as the "
demon of masturbation". So, he becomes obsessed with his own monstrosity more than
ever before. As a consequence, he commits the rape and murder of a high school girl.

Takao sees his crime as a way to claim the land of monsters and to take revenge
on his enemies, the ordinary people of this country. In other words, to assert his existence
as an outsider to the conceptualized social realities and the people who live in adaptation
to them. The specific scene of Takao's crime is also full of absurdity and coincidence.

When he accidentally goes up to the rooftop to see if the fish in the pool of the high school,
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he used to go to are dead, he happens to see the girl there. The night before, he had thrown
a single stone towards the houses in order to vent his anger. However, the stone he threw
did not make a single sound, as if it is sucked in by something huge and invisible. He
understands this mighty thing to be the god that protects the ordinary people without
anxiety. As we have seen, god here is a chain of various concepts and representations that
constitute the social reality of post-war Japan. It has an immensity that covers the whole
of society and invisibility like the air that people breathe. However, at the very moment
when Takao kills the high school girl, he hears the words from the god, "These things
cannot happen in reality." At the very moment Takao committed his crime, the absurdity
of what is repressed by external reality defeated the rationalism of conceptualization. At
that point, he became a veritable monster. In this sense, this high school girl who died an
absurd death is also a victim of the social system of post-war Japan.

However, Takao's defiance is eventually reinterpreted and incorporated into the
conceptualization process by two systems of social reality. These are the mass media and
the judicial system. After committing the crime, Takao sends a statement to the newspaper
to assert his monstrosity. Soon, however, more and more people started sending
statements in his name. The media began to interpret his crimes as they pleased. Unable
to bear it, he eventually gives himself up to the police. The judge, however, is indifferent
to the reason for his crime, which he claims to be his own monstrosity, but is concerned
with the specific details of the crime. In these two processes, Takao's voice of his own
truth is completely silenced.

Eventually, the narrator receives a letter from Darius. He is now an English
teacher in Paris. The narrator sends him a letter telling him about the death of Tora and
the crime of Takao. He accepts Darius' invitation and leaves for Paris after submitting his
withdrawal form to the university. He will be the only one of the three to leave Japan and
head for a distant country. However, this journey is not filled with hope as he once
dreamed but covered with a kind of vague desolation. It is because he realizes that the
world on the other side of the border is also regulated by conceptualization, just as Japan
is. This gives rise to a kind of desolate feeling of helplessness to escape the shackles of
conceptualized social reality personal truth, no matter how much it collides with personal

truth. The narrator describes this feeling of desolate helplessness as "desolate toshite
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desolate to desolate tari." Here, "toshite", "to", and "tari" all mean "be" in Japanese. The
sentence itself is grammatically incorrect, but the three consecutive "be" words add
weight to the narrator's sense of helplessness. The contrast between the grammatical error
in the sentence and the intense heaviness he feels from it tells that, like the "cry," my sense
of desolation is also impossible to represent through language and concepts.

When the narrator arrives in Paris, he meets Darius in a café in Bastille, in the
midst of a demonstration against the OAS. Seeing Darius persuades him that they must
love each other in their own way in the name of the community without accepting the
reality of his homosexuality, the narrator hears a "desolate and painful cry of dawn" deep
inside him. It seems to be a cry of fear from Kure Takao and himself.

The Cry is a novel full of despair about the frustrations of youth, but it also
shows us the path to diversity through this experience. If one defines anything with a
single concept, it will always draw a boundary and suppress those who cannot conform
to this concept. In the novel, the very concept of Koreans in Japan and Japanese becomes
a kind of violence that represses Takao and ultimately leads to his crime. Therefore, the
effects of the cry and desire outside the concept's framework should be considered an
embodiment of the diversity that obscures the concept itself. This is represented in Oe's
text by the conflict between the subjectivity that cannot be defined with one certainty and
the conceptual reality.

In the novel, multiple entities try to speak for Takao himself, including the
people who impersonate him after his crimes, the mass media and the judicial system, as
well as the narrator. All the other chapters in the five-chapter novel are told from the first-
person perspective of the narrator, except for the fourth chapter, which describes Takao's
behaviours and psychological changes from a third-person omniscient perspective. In
chapter 4, we can see a timid, ordinary side of Takao that was made invisible by the
narration of the other chapters. Eventually, the narrator could not understand Takao until
the end of the novel. Thus, the voice of Takao is arbitrarily interpreted and silenced. In
this sense, The Cry once again reminds us of the question posed by Gayatri Spivak, "Can

the Subaltern Speak?" %In the novel, all who try to speak for Takao in turn repress him

2 Spivak, G.C.(1988)‘Can the Subaltern Speak’ in Marxism and the Interpretation of Culture, Cary
Nelson and Larry Grossberg(eds),Urbana: University of Illinois Press,pp.271-313.
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and turn his voice into cries. This kind of characterization in Oe's novels requires the
readers to focus on the minorities on the margins who are repressed by social reality and

differences of their personal experience.
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The Portrayal of “the Others” in William Faulkner’s “Yoknapatawpha” and

Kenzaburd Oe’s “The Village (Tanima no Mura)”

Sarah Sherweedy
PhD student, Tokyo University of Foreign Studies

Abstract
Numerous Japanese writers have admitted to a direct influence of Faulkner’s works on
their writings, but Kenzaburd Oe, one of the leading writers and pacifists of Japan’s
postwar era, is the author who actually seems to embody not just Faulkner’s narratives
and styles but also his beliefs. They both wrote about despair and disastrous reality that
underscore the toughness and endurance of humans in their attempts at conveying a
universal truth that speaks to SO many people.
Besides making use of Faulkner’s techniques and the metaphysics of temporality, Oe
has set the locales of his writings in a mythic cosmos he refers to as “The Village (7Tanima
no mura),” which is a very similar space to Faulkner’s fictional “Yoknapatawpha” county.
And, just as Faulkner introduces “Yoknapatawpha” as a microcosm of the American
Southern “community” and its culture that fostered him, Oe constructs “The Village” as
a remote place, which resembles his native village. He often represents Japan from the
perspective  of this marginal, off-center region of the countryside.
In both Faulkner’s “Yoknapatawpha™ and Oe’s “The Village,” “the others” play crucial
roles in shaping that “community” they’re portrayed within. The “black mammy”
stereotype attached to one of the central characters Dilsey in Faulkner’s The Sound and
the Fury (1929) provides a more restricted and inadequate reading than the ones that
carefully examine her actions. One might argue that she displays a loyal servitude, which
is signature trait of a black mammy, but her loyalty is out of fulfilling her employment
obligations. While being an authoritative presence to both the Compson children and her
own community, she also holds onto a unique morality and belief system which marks
her as an individual. She subverts the authenticity of the stereotypes, transcending their

restricting limitations even within the stereotypical settings. In Absalom, Absalom! (1936),
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Clytie, the mulatto daughter of Thomas Sutpen and an unnamed black slave, shows the
most heroic endurance of all, though from birth to death she is Sutpen's "victim."
Symbolically, it is she who sets fire to the mansion to mark the fall of the "design,"
perishing herself in the blaze that brings all to ruin, seeing the first and the last just like
Dilsey.

While, in “Yoknapatawph,” African Americans are mostly portrayed as “the Others,”
we see different types of “the Others” in Oe’s “ The Village.” In “The Catch” (1958), the
black American soldier, who is captured by the villagers, transforms the community. Even
though he is murdered at the end, he still contributes to changing it irrevocably. “The
Others” are also portrayed in Cry (1963), The Silent Cry (1967), and other novels,
appearing as Japanese Koreans and even as Japanese characters at other times.

By comparing different novels by the authors, I try to look into the ways Faulkner and
Oe portrayed “the Others,” their tested existence, and their identities in a hybrid, yet
ambiguous “community,” and also reveal how “the Others” both directly and indirectly
shape the “community” as it collapses, while transcending stereotypes and relativizing

their socially and historically defined image as “the others.”

Numerous Japanese writers have admitted to a direct influence of Faulkner’s works
on their writings, but Kenzaburd Oe, one of the leading writers and pacifists of Japan’s
postwar era, is the author who truly seems to embody not just Faulkner’s narratives and
styles but also his beliefs. They both wrote about despair and disastrous reality that
underscore the toughness and endurance of humans as both attempt to convey “universal
truths” that speak to many people, and the absence of this truths in any story shall make
it ephemeral as Faulkner once pointed out'.

“During the last catastrophic World War, I was a little boy and lived in a remote,
wooded valley on Shikoku Island in the Japanese Archipelago, thousands of miles away
from here.””?

With these words Oe opened his Nobel Prize acceptance speech in Stockholm in 1994,

1 William Faulkner. Nobel Lecture, December 10 1950.
https://www.nobelprize.org/prizes/literature/1949/faulkner/speech/ October 15 2021

2 Kenzaburo Oe. “Japan, the Ambiguous and Myself.” Nobel Lecture, December 7 1994.
http://nobelprize.org/nobel prizes/literature/laureates/1994/oe-lecture.html October 15 2021
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Strongly emphasizing his special childhood in this village hemmed in by the forests of
Shikoku, which later became the place where he had set many of his novels referring to
as “The Village (Tanima no mura).”

Besides making use of Faulkner’s techniques and the metaphysics of temporality,
Oe’s “The Village,” is a very similar space to Faulkner’s fictional “Yoknapatawpha”
county. Just as Faulkner introduces “Yoknapatawpha” as a microcosm of the American
Southern “community” and its culture that fostered him, Oe constructs “The Village” as
a remote place, which resembles his native village while representing Japan from the
perspective of this marginal, off-center region of the countryside.

Both Faulkner’s “Yoknapatawpha” and Oe’s “The Village,” seem uncannily similar
in a Freudian sense as both are somewhat alike and different at the same time. Although
the two Nobel laureates are different in terms of nationality, culture and the language they
both created their worlds in, it’s hard to overlook the similarities both their mythical
worlds share, especially the portrayal of “the Others”. In both of their worlds “the Others”
play a crucial role in shaping that “community” they’re portrayed and othered within.
While in “Yoknapatawph,” African Americans are mostly portrayed as “the Others,” we
see different types of “the Others” in Oe’s “The Village,” sometimes appearing as

Japanese Koreans (ZaiNichi Chousenjin 7£ B #f# A) or even as Japanese characters at

other times.

By comparing different novels by Faulkner and Oe, I try to look into the ways they
portrayed “the Others,” their tested existence, and their identities in a hybrid, yet
ambiguous “community,” and also reveal how “the Others” both directly and indirectly
shape the “community” they exist within as it collapses while transcending stereotypes
and relativizing their socially and historically defined image as “the Others.” I will also
examine how otherness helped to highlight the liminality portrayed in both Faulkner’s
and Oe’s worlds.

Faulkner’s 4" novel and the 2" to be set in “Yoknapatawpha” county The Sound and
the Fury (1929), which didn’t receive that much attention when it was first published, is
one of the very first novels that examines closely “the Others” in “Yoknapatawpha” with
the character of the “black mammy” Dilsey.

The novel, which revolves around the rise and the fall of the aristocratic 19th century
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Southern Compsons that advocated conventional Southern values, is divided into four
sections and while the first three sections are narrated by the Compson sons Benji,
Quentin and Jason telling the story of the fourth Compson child their sister Caddy, the
fourth and last section isn’t narrated by Caddy as first time readers would assume, but in
this section Faulkner changes the first person narration seen in the first three sections into
an omniscient narrator having Dilsey as the central figure. Which begs the question why
Dilsey not Caddy? and why is it narrated by an omniscient narrator not Dilsey herself?
The answers to these questions can be found through analyzing Dilsey who’s portrayed
as “the other.”

Dilsey is never given a narrative voice throughout the novel and we’re not given the
chance to see things through her marginalized perspective or even get a closer look into
her past to understand more about her personhood. She is also called “mammy” by other
characters as early as page 4 of the novel before we even get to know her name which
attaches the “black mammy” stereotype to her, providing a more restricted and inadequate
reading than the ones that carefully examine her actions. One might argue that she
displays a loyal servitude, which is a signature trait of a “black mammy” but Dilsey’s role
is much more central than just being the “black mammy” and the marginal other. During
a 1957 interview at Virginia University® Faulkner remarked “there was Dilsey that held
the whole thing together and would continue to hold the whole thing together for no
reward.”

Starting with Benjy who experiences life through “smell”, Dilsey seems to be the only
one besides Caddy that actually cares about him, as she tells Quentin “He smell what you
tell him when he want to. Don’t have to listen nor talk” (TSATF 74), which shows a deep
understanding of Benjy’s mind that only she has. Although Quentin doesn’t mention her
often in his section, for him it’s she who resembles home not his careless and selfish
mother as Dilsey’s memory floods his mind during the moments leading up to his suicide.
“I didn't know that I really had missed Roskus and Dilsey and them until that morning in
Virginia” (72). Dilsey also appears as the nurturer and the mother figure of the Compson

children including Caddy’s daughter Miss Quentin who when brought into the house as a

3 Writing and Literature Classes at Virginia university May 2 2021.
https://faulkner.lib.virginia.edu/display/wfaudio26_1.html#wfaudio26_1.24 October 15 2021
114



https://faulkner.lib.virginia.edu/display/wfaudio26_1.html#wfaudio26_1.24

baby Dilsey says, "Who else gwine raise her cep me? Aint I raised ev'y one of y'all?"
(168). Dilsey continues doing her best to keep the Compsons from an inevitable “Doom”
while simultaneously caring for her own family the Gibsons maintaining an authoritative
presence to both. Dilsey’s loyalty is out of fulfilling her employment obligations and she
also holds onto a unique morality and belief system which marks her as an individual.
She subverts the authenticity of the stereotypes, transcending the limitations enforced
within a stereotype such as the “black mammy”. More importantly, while the Compsons
couldn’t accept the past and each one of them seemed to “have one foot inside “now,”
and the rest of their body in “yesterday”,”* almost trapped in a liminal space, Dilsey is
the only one who seems to be in a post-liminal space “accepting the moment in which

99995

“now” becomes “will be””’” under whatever circumstances.

While Dilsey wasn’t explicitly verbally expelled, Clytie from Absalom, Absalom!
(1936) was.

Absalom! details the rise and fall of Thomas Sutpen, a white man born into poverty
in West Virginia, who comes to Yoknapatawpha in Mississippi with the complementary
aims of gaining wealth and becoming a powerful family patriarch through building a
plantation. When coming to Yoknapatawpha, Sutpen brought in twenty slaves of whom
two were women and one of them was Clytie his mulatto daughter who he never
acknowledged.

Clytie (Clytemnestra) like Dilsey never gets a narrative voice, and all we get to know
about her is either told by Sutpen’s first friend in Yoknapatawpha General Compson to
his son Mr.Compson, or Sutpen’s sister-in-law and one-time fiancée Rosa Coldfield to
Quinten. The first time we’re introduced to her through Rosa’s words as the “coffee-
colored” Sutpen face and as the one who always kept Judith’s company, Sutpen’s daughter
from his white wife Ellen Coldfield. Furthermore, when Rosa is reminiscing her
childhood she remarks, “Even as a child, I would not even play with the same objects
which she and Judith played with...[my childhood] had also taught me not only to

instinctively fear her and what she was, but to shun the very objects which she had

touched”(44/140). Also when Rosa was explaining about the time she went to live at

4 Ibid, Faulkner’s definition of a “not wise” person.
3 Ibid, Faulkner’s definition of a “wise” person.

115



Sutpent’s Hundred during the war she recalls how difficult it was to live at the same place
where Clytie lived saying that “[Clytie] was so foreign to me and to all that I was that we
might have been not only of different races (which we were), not only of different sexes
(which we were not), but of different species, speaking no language which the other
understood,..) (153,154). Moreover, she describes her as the “Cerberus of his
[Sutpen’s]private hell.” Rosa isn’t the only one who physically and verbally excludes
Clytie but even Quentin’s friend Shreve when trying to offer his interpretation of
Quentin’s past and his first encounter with Clytie, he imagens Clytie to be “..a little dried-
up woman not much bigger than a monkey and who might have been any age up to ten
thousand years, in faded voluminous skirts and an immaculate headrag, her bare coffee-
colored feet wrapped around the chair rung like monkeys do, smoking a clay pipe and
watching you with eyes like two shoe buttons buried in the myriad wrinkles of her coffee-
colored face...” (214).

Despite the exclusion and dehumanization Clytie suffers, and the ‘“mulatto”
stereotype she had to live within, she’s treated Rosa with “More grace and respect than
anyone else” as she saw through her and everybody else which makes her the character
that possesses more knowledge than any of the other Sutpens. When Mr. Compson tells
Quentin about Sutpen's secret visit to New Orleans in which he had met up with his first
wife whom he’d left with his son once he knew that she might be an octoroon, Mr.
Compson emphasizes saying, "No one but your grandfather and perhaps Clytie" (p. 70)
ever knew that Sutpen made this journey. Which shows how Clytie knew her father's
secret problems in New Orleans just like she had known that Judith's suitor was their half-
brother, and that Henry was guilty of fratricide, yet again “for the sake of the man who
had been her father too as well as for the sake of the family” (350) she decides to burry
Sutpen’s secrets in flames.

Faulkner suggests that, just like the “mammy” label with Dilsey, the “coffee-color”
epithet and the “mulatto” label both doesn’t faithfully reflect the reality of Clytie’s
personhood but rather carry the speaker's will to other her to solidify themselves, yet
within that Clytie shows the most heroic endurance of all. Despite being Sutpen's victim
from birth to death, it is she who sets fire to the Sutpen’s Hundred to mark the fall of the

“design,” perishing herself in the blaze that brings all to ruin, seeing the first and the last
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just like Dilsey who “seed de first en de last” of The Compson Family.

“The Others” In Oe’s “The Village” seem to possess as much knowledge or power or
even both as those portrayed in “Yoknapatawpha.”

Oe’s Literary talents were first recognized in Japan when he won the prestigious
Akutagawa prize with his novella The Catch (1958) which depicts a very unique image
of a perpetuated cycle of othering and otherness.

The catch is set in a time near the end of the Pacific war and chronicles how children
in a rural Japanese village “The Village” react to the detainment of a downed black
American airman in their midst after his plane crashes into the deep woods surrounding
“The Village” while on an air-raid. “I,” also called Frog by the town’s clerk, is one of the
villagers’ children who spends a lot of time observing the captivated soldier with his
younger brother and one of his friends Harelip.

In one of his essays, Oe states that “The soldier clearly represents, almost to the point
of allegory, what lies "outside" of the village.”®

Just like Clytie, the black soldier, who never gets a narrative voice and is considered
as an “outsider,” gets both verbally and physically excluded by both the adults and the
kids of “The Village.” The villagers don’t only call him Kokujin which is the Japanese
term for black people, but they also call him Kuronbo which is a derogatory term that
shows their power over the him gained through “othering” him with that term that
portrays him as something beneath them. When the villagers found him they were
“Surrounding the catch [The black soldier] solemnly as they surrounded the wild boar
they hunted in winter” (7C 149), and when “I”” asked his father why are they rearing him
like an animal his father said, “He’s the same as an animal” (153). The villagers including
“I” repeatedly call the black soldier an “animal” while also treating him like one and
dehumanizing him in what could be considered as an attempt of solidifying their own idea
of self and that’s because they themselves were “othered.”

The word “animal” in this story appears 18 times, but they’re not all referring to the

soldier. When sharing a meal with his younger brother “I” says, “Eating away like a

6 Kenzaburo Oe."An attempt at self-discovery in the mythic universe of the novel." University of Oklahoma. 2002

117



contented animal” (147) referring to his brother. He also refers to himself as animal at
other times. “I” sees himself and his brother as animals because people from the “town”
treated them like ones. After the only bridge connecting them to the nearest town got
crashed due to a flood and they got further cut off, “I”” remarks,

“being cut off from the town caused our old but undeveloped homesteaders’ village
no very acute distress. Not only were we treated like dirty animals in the town, everything
we required from day to day was packed into the small compounds clustered on the slope
above the narrow valley.” (140)

The villagers who were othered by people in the town and confined at the bottom of
the hierarchy seem to have an undeniably similar characteristics to Burakmin (Japan’s
untouchables) who were regarded as unclean due to their “Kegareta (unclean)”
occupations just like “I””’s father who “made his living shooting rabbits, birds, wild boar...
and trapping weasels and delivering the dried pelts to the town office” (143). That could
be the reason why the clerk calls “I” Frog (Kaeru in Japanese) as the Japanese saying
“Kaeru no ko wa Kaeru (A frog's child is a frog)” which is the equivalent to “Like father,
like son,” seeing “I”” as no different from his father with the unclean occupation.

As “I” remarks, “to us the war was nothing more than the absence of young men in
our village ,...The war did not penetrate the tough outer skin and the thick flesh.” (143,44),
it was the absolute power and authority of the town over “The Village” and the otherness
that the villagers struggled with that intimidated them. Their struggle only gets
highlighted with the appearance of an outsider; the black soldier, as the villagers, who
thought that they had finally gained a type of power through controlling and othering him,
realize that they would always be othered and at the bottom of the hierarchy.

The black soldier who eventually gets killed by the villagers, might have not had
Dilsey’s power or Clytie’s knowledge, but as the villagers cremate his body despite a
prefectural order forbidding it, an inaudible scream from the black soldier’s corpse
“encircled us [the villagers] and expanded limitlessly overhead as in a nightmare” and the
smell of his melting flesh “had settled over the entire valley like the luxuriant lower
branches of a giant, invisible tree,” remarking how his existence will keep affecting this
community that othered him, just like Dilsey and Clytie. While sis existence highlighted

the otherness in the story (the town othering towards the village and the villagers’ othering
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towards him,) his death highlights how “I”’ becomes an adult arriving to a post-liminal

space where he’s no longer a child who fears death but an adult who’s used to it.

While the black soldier wasn’t given an evident power, “the Emperor of Supermarkets”
in The Silent Cry (1967) was.

Set in the 1960s, The Silent Cry follows the Nedokoro brothers, Mitsusaburo a
reclusive scholar and Takashi, who just returned from the United States, as they return
together to their ancestral home in “The Village” in Shikoku retracing the history of their
family and negotiating the sale of some family property to “the Emperor of Supermarkets,”
a Korean brought to Shikoku as a slave during World War II who has since come to
dominate “The Village.”

Japanese Koreans (ZaiNichi Chousenjin) have appeared multilabel times in Oe’s novels
but “the Emperor of Supermarkets,” is by far one of his most powerful Zainichi characters.
Besides his offer to buy the Nedokoros’ ancestral storehouse being the reason that got the
two brothers to meet again and to visit their hometown that they haven’t visited in a long
time leading them to start a search in which they try to solve their family’s mystery
piecing together the fragments only to create another version of history, he also displays
autonomy climbing the social ladder and becoming the most dominating figure in “The
Village” even with being a minority and even with the history of some members of his
Korean community getting killed by the villagers in the past.

Takashi who senses discomfort towards the emperor’s rising power, pushes the youths
of the village into a riot against the Emperor, looting and destroying his supermarket.
After this incident one of the villagers explains to Mitsusaburo why no one sympathizes
with the emperor remarking, “[the villagers] have had nothing but trouble ever since the
Koreans came here” (TSC 251). While it may seem that Takashi causes the incident out
of revenge for his older brother S who was killed in a raid on the Korean settlement near
the village, He actually seeks reviving his family’s rebellious past that only exists within
his memory. The fear of not belonging and of becoming the other is what destabilizes
Takashi, driving him to believe that he can acquire respectably and status through the
process of placing the Emperor as the other. Yet eventually Takashi commits suicide
leaving the Nedokoro’s home to the Emperor. Like all “the Others,” the existence of the

Emperor who sees the beginning and the last, highlights the liminality and the ambiguity
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of this village and its history.

In post-war Japan, it wasn’t only difficult for Japanese Koreans to find jobs, but it
was also Impossible for them to have any type of power over Japanese people like the
Emperor. Although Oe doesn’t give the Emperor a narrative voice, he gives him power
over those who have a narrative voice questioning the structure of history and highlighting

its ambiguity.

Oe once pointed out the importance of using fiction and imagination to change and
solve problems of today, and that’s what both Faulkner and Oe did through their diverse
portrayal of “the Others.” While delving into the past of “the Others,” Faulkner and Oe
portrayed how “the Others” were alienated and excluded physically and verbally within
the narratives of those who could be considered their signifiers and in a world where
otherness perpetuates endlessly, both writers presented a past, that was not available in
history, where “the Others,” held either power or a significant knowledge or both, thus

prevailing and transcending the stereotypes that history had tried to limit them within.
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Abstract

Much critical attention has been paid to the influence of one of the greatest American
writers William Faulkner on the Japanese Nobel laureate Oe Kenzaburo. He adapts not
only Faulkner’s motifs in his works to represent the local village in Shikoku but also the
multi-layered and mythical narrative structures. I would like to focus on Faulkner’s
influence on Oe’s novels, examining the image of the ghost with which both Oe and
Faulkner attempt to make an issue of the representation of history.

When Oe and Faulkner started to create their major works, they both came to the historical
points where the grand narratives of the history in their own regions and countries were
unable to represent the realities they were experiencing. For Faulkner, the reality of the
declining post-bellum South could no longer uphold the racist myths of white supremacy.
Oe, living in the post-war Japan, also found himself in a situation where he had to deviate
from the realistic traditions of the modern Japanese novels. Faulkner’s creative
imagination, as he had admitted himself, comes from the “sublimination of the actual to
the apocryphal,” of which Absalom, Absalom! serves as the best example. The novel
shows the process of how the four narrators attempt to reconstruct the actual but
unrecoverable past of Thomas Sutpen, a “ghost” whose career mirrors the history of the
South and whose fascination for the narrators suggests the lingering influence of the
Southern myths on the present. The results of their retelling are the different versions of
the Sutpen story told from the respective points of view of the narrators rather than a
single, truthful account of his career.

It is not difficult to note that Oe’s mythical native village in The Silent Cry borrows the
narrative structure and the image of the ghost from Faulkner’s novels. The history of the

riot, which had happened one hundred years before, is revived in the form of an abolished
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local festival called “Mireisai,” where people dress themselves as the dead so that the
ghosts of past could revisit the present. But the eventual failure of the re-enactment of the
history indicates the loss of the centrality of the traditional Japan.

The methodology of multiple narrative perspectives negates the absolute power and
authenticity in both their novels. The lost realities of the past are, therefore, represented
as mere possibilities in diverse narratives. I intend to explore how Oe transforms
Faulkner’s use of the image of the ghost, which represents the history of slavery, to the
local festival and folklores to reveal the loss of centrality in the post-war Japan; and,
furthermore, how their narratives broaden the possibilities of the representations of
history through their very refusals to grant authority to narratives.

American writer William Faulkner is mostly known for his series of novels and
short stories set in a fictional world called Yoknapatawpha County, which is based on his
hometown, Oxford, Mississippi. In his novels, Faulkner always experimented on new
ways for representation. Absalom, Absalom!, like his previous novels, continues his
exploration of technique and structure to further stress the racial problems inherent in the
narratives of the Southern history and reality. Absalom, Absalom! focuses on the
interactions between different perspectives, and on how such interactions expand the
legend of the past and perpetuate it as a public truth. Absalom, Absalom! is critically
acclaimed as his best work, and Faulkner himself showed great confidence in it: “I think
it’s the best novel yet written by an American” (364).

The 1994 Nobel Laureate Oe Kenzaburo is generally considered as a Japanese
writer who has received most influence from writers all over the world among the post-
war Japanese writers. In his novel, he frequently quotes the lines of other writers and
poets to enrich his own fictional world; and, among all the others, William Faulkner’s
works might have offered abundant imaginative resources for Oe’s creation. According
to Oe Kenzaburo Chronology by Hurubayashi Takashi, Oe read Faulkner’s novel as a
twenty-year-old student in the autumn of 1955, and Faulkner’s influence can be found in
Oe’s major works such as A Personal Matter (1964) and The Silent Cry (1967). Born in
a mountain village in Shikoku, Oe adapts his local world to his novels like Faulkner. Oe’s
parallel to the Yoknapatawpha county is a mythical space called “the village.” In his essay
A Human Being as a Fragile Article (1970), Oe says he had been attracted to the narrative
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structure in Faulkner’s Yoknapatawpha Saga, in which a third person narrates a savage
hero who drives himself towards self-destruction due to his excessive passion; and Oe
finds a similarity between the Yoknapatawpha and the village he had known as a child
(204-205).

The Silent Cry is an example of Oe’s adaptation of Faulkner’s narrative structure
and techniques to his own writings. In Absalom, Absalom!, Faulkner highlights the gothic
image of the “ghost” throughout Absalom!. He adopts the image to illustrate not only the
qualities of the characters but also those of the Southern social structure; and, in this way,
he presents the history as a narrative open to interpretation rather than as a fixed truth.
Oe’s counterpart of Faulkner’s “ghost” is the “spirit.” In the traditional Japanese religion,
it is believed that the dead would return to the real world during the local festival called
Bon festival, and it would possess the living people in the performance called Nembutsu
dance. The “spirit” serves as an important element in the novel to connect the past and
the present, and also to diversify the historical narratives. I would like to explore how
Faulkner and Oe broaden the possibilities of the representations of history through the

image the “ghost” in Absalom, Absalom! and the “spirit” in The Silent Cry.

1. The Make-Believe of the History

The story of The Silent Cry revolves around Nedokoro Mitsusaburo and Natsuko,
a couple agonized by the disabled child left in an institution, and Mitsusaburo’s brother
Takashi. After returning to Japan from the United States, Takishi invites Mitsusaburo and
Natsuko to go back to their hometown village in the forests of Shikoku for a new life.
Takashi is extremely obsessed with his great-grandfather’s brother, who had been a leader
in a peasant revolt a hundred years ago, and his brother, S, who had been killed in a raid
of the Korean settlement. In attempt to become a violent hero, Takashi organizes a football
team, and later leads an uprising against the “Emperor of the supermarket,” a Korean
settler who takes the economic dominance in the village.

The image of the 