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Editorial

This sevies of the jovwenal, Sambalprr Studies in Litenatnres and Cultures, features
essays on o variety of topics relating to posteolonial studies. It also contains
two other essayst one on varions aspects of nationalism, and the other
dealing with the antobiographical nature of Eliot’s The Waste Land.

Of the essays dealing with posteolonial studies, three by Nandana Dutta,
Ashok K Mohapatea and Samrat Sengupta explore the ethical dimensions
of postcolonial identity from epistemological and political perspectives,
with reference to the shifting, indeterminate and marginal positions of
‘travelers’, ‘outsiders’ or ‘dogs” and the problems of representations .

In her essay “Travels and Encounters: Dialogism, Cultural Exchange and
Identity in Postcolonial Texts’ Dutta posits the Bakhtinian concept of
‘outsideness’ as a necessary premise for the epistemic gaze of the traveler.
But the traveler in question is the postcolonial one, who, having had the
prior knowledge of colonialism, understands how the colonial traveler used
stereotypes to make sense of difference and systematically documented —
as well as domesticated — the alien within a cognitive apparatus in binary
evaluative terms. She reads the postcolonial travel texts , namely The Jagrar
Smile, From Heaven Lake and Dancing in Cambodia, At Large in Burma that
articulate their desire to identify with, to show likeness to, or to invoke
empathy (not sympathy or compassion, both of which are emotional
conditions working with an invisible line between self and other) with the
other. The traveler tries to achieve inwardnes and an intimacy with people
and place that is intriguingly ambivalent. Still marked by strangeness, it is
also now desirous of affinity.

Ashok K. Mohapatra tries to foreground the ethical imperatives of
remapping Anthropology into fiction, which Amitav Ghosh does in his In
an Antigne Land. \What Ghosh emphasizes is that one ought to travel through
human space and the cultural matrices of knowledge to understand the
dynamics of its flow and exchange within contact zones of individuals and
communities at vatious points of time in world history. Whatis also required
is a vivid historical imagination to travel back and forth in time and imagine
places as lived in the past by real people, or to see people and places with
one’s mind’s eye when they are reported about in personal recollections, or
referenced and indexed in impersonal archives of knowledge. After all
travel, an imaginative navigation through times, climes and cultures, is the
leitmotif in Ghosh’s fiction,

In ‘Dog-Story, Or How to Write a Parable of Postcoloniality’, Sengupta
discusses Satyajit Ray’s short story “Ashomonjo Babur Kukur”, Sadat Hasan
Manto’s short story ‘The Dog of Tetwal’ and Nabarun Bhattacharya’s novel
Lubdhak as postcolonial parables of dogs, the trope of the outsider, whom
Agamben has theorized as homo sacer . He tries to demonstrate how dog,
being an animal so close to man, represents the human anxiety of dwelling



in the periphery of human/ animal divide, and that no easy representation
of marginal identry in the form of dog can be done. He argues that ap
anxiety of unrepresentability continues to haunt the postcolonial politics of
celebrating peripheral iden uties.

In fact the epistemological problem of unrepresentability stemmed frop,
the famous phenomenological and ethical issue that Hegel raised as repargs
the slave beginning to protest the master’s refusal to recognize him in e
way he recognizes the latter in Phenonzerology of Nind/ Spirit (1807). Hegel
acknowledges the slave’s potential for revolution, which Fanon reaffirms i,
his Black Skin, White Masks (1950) and The Wretched of the Earth (1961),
among others.

For this reason. in his essav ‘Frantz Fanon: Between Annihilatory and
Restitutive Violence’. Pramod K. Navar, attributes humanism to Fanon’s
theorization of violence as a means of (re)discovery of the self —~ hence
‘restitutive’. Therefore the emergence of the autonomous individual (free
of structures like colonialism) is an anterior moment to the rise of the
subject of Human Rights itself. Addidonally, it is a new humanism in Fanon’s
utopian vision. Fanon’s humanism, Nayar argues, is a result of both,
colonialism and the ant-colonial struggle, and it 1s consututed between
annihilatory and restitutive violence.

Three more essays under the rubric of postcolonial studies deal with the
issue of woman. Javeeta Bagchi focuses on the colonial modernity in 19"
century Bengal and the cultural phenomenon of the emergence of the new
woman in urban middleclass or bhadralok mileu. Constituted within the
masculinist discourse of cultural liberalism that embodied much of the
traditional values of Indian womanhood and armed with liberal education,
the new woman wanted to seek independence and cultural agency in public
culture, albeit with the help of the educated middleclass men. In her essay
‘Creating the New Woman: Sukhalata and Others’, Bagchi focuses on the
life of Sukhalata Rao, daughter —in - law of Madhusudan Rao, the famous
Odia poet. Sukhalata dedicated her life to the cause of education and
social amelioration of woman, and this attempt of hers, like that of any
other New Woman, was directed towards the proliferation of her own
kind.

Aloka Patel, in the essay ‘Nature, Woman and Madness in the Caribbean
Island: Reading Jean Rhys’ IWide Sargasso Sed, discusses how the novel deploys
the self-representations of Antoinette as a riposte to the pathologization of
the psycho-sexuality of Creole woman that took place in the ‘new’ colonists’
discourse during the post-Emancipation period in the Caribbean islands.
She also calls attention to the dialogue the novel engages with Jane Eyre in
order to dismantle the trope of the mad woman in the attic and reveal its

mysteriousness as a cultural construct of the patriarchal /imperialist discourse
of the European man.

For his part, Muralidhar Sharma, studies Premchand’s Sevasadan as a0



interesting text illustrating the sanitization of the feminine pursuit of music
as part of the nationalist agenda set by the colonial native intelligentsia, The
upshot of this cultural movement was the marginalization of the communities
of hereditary female musical performers,

From this series onwards the journal will have a ‘special features’ section
comprising the transeript of distinguished lectures given either by Indian or
western academics on topics relevant to posteolonial, cultural and translation
studies, and book reviews. To begin with, we publish Saswat Das’s lecture
ttled ‘End of the Grand Text: Towards the Commonwealth of Texts’. He
ralks about “the implosive positionality” of postcolonial literature in India
and its emphatic self negational retreat into the epistemic margins, if not
into the permanent site of mis/non- recognition. Even as failing to pose a
deliberative or dialogical encounter with the hegemonic postmodern
formulations of the West, it has opened up the futural posteolonial space
through a parallel study of texts like Conrad’s Hear? of Darkness and Achebe’s
Things Fall -ipari. Das argues thatit was the realization of the indispensability
of text that united Achebe and Conrad in the colonial-postcolonial battle
ficld for the text. Conrad, as part of the grand text, sought to perpetuate it
even while exposing its fatlure. Achebe, on the other hand, proposed an
African text to validate the existence of those subjects given up as ugly and
redundant.

The ‘special features” section in this series contains a review of Aravind
Adiga’s Last Man in the Tower by Ramshankar Nanda

Ashok K Mohapatra
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TRAVELS AND ENCOUNTERS: DIALOGISM,
CULTURAL EXCHANGE AND IDENTITY
IN THE POSTCOLONIAL TRAVEL TEXT

Nandana Dutta

In the realm of culture, outsideness is a most powerful factor in
understanding, Tt is only in the eyes of another culture that a foreign
culture reveals itself fully and profoundly... A meaning only reveals its
depths once it has encountered and come into contact with another
foreign meaning: they engage in a kind of dialggne. (Bakhtn, ‘Response
to a question from Novy Mir’, Speech Genres, 6).

The image of the traveler depends not on power but on motion, on
a willingness to go into different worlds, use different idioms. and
understand a variety of disguises, masks, and rhetorics. Travelers must
suspend the claim of customary routine in order to live in new thythms
and rituals. Most of all, and most unlike the potentate who must guard
only one place and defend its frontiers, the traveler crosses over.
traverses territory, and abandons fixed positions all the time. (Said,
‘Identity, Authority and Freedom: The Potentate and the Traveler,
Reffections on Excile, 404).

Two clements of these statements are worth noting;: one, the position
of ‘outsideness’ which 1s a necessary premise for engaging in dialogue —
an observer — position, determined by a host of preformulations; two, the
traveler’s habitual condition — that s/he “abandons fixed positions all the
ume”, that s/he in fact ‘passes by, incapable of responding “over time.”
‘Outsideness’, as Bakhtin declares in Speech Genres, 1s the kind of
advantageous position that allows the viewer a mastery over the field or
object in view. Such outsideness to a culture or a place has also been
responsible for the multiple viewing processes of colonialism - the Western
viewer noting things about the culture that required change or reform
because he was viewing from a point of estrangement or alienation. 1f
this is what outsideness entails, then the viewer from any one culture or
another is necessarily caught in the compulsion to see strangeness and
engage in an evaluative exercise that places this other culture within a
scale of approbation.

This paper undertakes to throw together these ideas about vicwcrsl.'xip
and outsideness with the postcolonial viewer who is aware of the colonizing
gaze and its effects in her culture and carries this knowledge with her
when she visits another culture and represents it. Here | choose to look at
this viewer as she travels to lands with which she identifies in ways that
the colonizer would not have and develops strategies of viewing that are
sympathetic to the similarities between the two cultures. This new situation
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of representation _and one can see the t}’l'{‘-’_l?g}’ of travel texts prc)-ducled
by the traveler from an erstwhile colony visiung 2 cou:?try smaller in size
than her own, less powerful geo- politically or cconomically and standing
to it in the same kind of relationship that the colonizer might have stood
to her own. In this typology it is also possible to think about what the
visitor expects, what she actually sces or a CDIle.iﬂ‘ﬂt‘lf)l'l of both: This
might include not only sentiments of identity, superiority and f.'echng of
being different and advantaged, but also consg?usncss_nf issues of
political cotrectness and knowledge of colonial critique. This 1s useful to
remember because the kind of person who travels and writes of experiences
in this manner - the three writers sclected for this paper are examples of
this type — is usually the western educated individual, having access to the
places of intellectual and cultural interaction and consciously critical of
colonialism, and one who already has a repettoire of production that
engages with issues of colonial critique. In this sense such a viewer’s
outsideness is interesting to examine because she already contains the
way she will view the other in her own discursive understanding of both
her own position and that of the other as much as in the relative positions
of both countries.

This paper engages with two kinds of texts — the Bakhtinian text on
dialogism and the postcolonial travel text of a particular kind, given the
qualifications outlined above of an already existing repertoire where certain
processes of representation have alteady been deployed - in order to
examine whether this juxtaposition can offer a fresh look at the notion of
dialogism and at the same time reconsider outsideness as a necessary
position for viewing in the travel text. It works with the premise that it is
only with the outside viewer that some aspects of a society are revealed.
In India, the reform process began only because the necessity of reform
was a function of exploratory and administrative travel undertaken by the

outsider or by a viewpoint that had estranged itself as a result of a western
education.

Using dialogism with its implications of outsideness to understand
the postcolonial travel text would involve understanding not only the way
encounters happen but the manner in which they are recorded within the
traveler’s written account of his journey. It would also point to the motal
dimensions of the traveler’s approach to the other in a situation that calls
for an accommodation of the other within one’s discourse - in the mannet
of ‘writing about’- by the very compulsions of the genre. The question
provoked at this point is bow does outsideness affect the representation of otherness?
Th.e question is interesting especially in the light of dialogism’s inherent
reliance on a position of keeping two voices distinctive. The contiguity
of the two ideas —outsideness and dialogism presumes that one voice
Floes not subsume another. But if one looks at Bakhtin’s example of the
idea from Dostoevsky (Bakhtin 74) it becomes immediately apparent that

1

a
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the fine distinction sought to be made over the separate existence of two

voices is basically undercut by the containment of the other voice within
the narrator’s own.

In the three texts I have chosen for this paper, The Jagnar Smile, From
Hearen Lake and Dancing in Cambadia, At Large in Burma, the initial position
is obviously outsideness — a condition that is inevitable when a traveler
embarks on a journey to another place. They also involve movement from
a bigger, more powerful country to a smaller, weaker one. This is w
the issue of what is understood by smaller and weaker might be worth
examining. These characterizations obviously have echoes of colonial travel
- the western traveler coming to one that he constructed as lesser than his
own. But now it would also carry aspects of relative geopolitical position
in the contemporary wortld, and with a different kind of traveler who has
knowledge and awareness of that colonial experience, a somewhat gingerly
constructed scale of strength or weakness on which countries of origin
and arrival are placed. Here, therefore, the relative positions of vicwer
and viewed are worth pausing at. Rushdie sets out from London, and Seth
from California. Ghosh does not actually mention a departure point. But
in all three cases India is the imagined point of origin, and identification
in the three travelogues happens because of this locational
acknowledgment that marks the text. Further, given India’s current position
vis-a-vis these three countries visited by the travelers, the vantage point is
not significantly different on the surface from that of the colonizers. Hence
it is both easy and impossible to slip into the complacent superior viewer
position —easy because of the realities of these positions and the beleaguered
state of the countries visited; and impossible because of the political
awareness of all these writers that is already indicated in the rhetoric that
has marked their earlier texts and that functions as a kind of determinant
for politically correct positions. So the question this paper asks is: how
does dialogism as a2 morally valid mode of intetaction work hete to keep
the two separate? In other words, how does it prevent subsuming of one
under the other — the viewed within the consciousness of the viewer.
Since it is assumed that these texts work to an extent by identification this
is 2 point that needs to be examined.

here

Unlike in the colonial travel text, from which so much of the ideology
and politics of travel emerges (for example the viewer secing with a
representational culture he carries in his baggage, using stercotypes to
make sense of difference or and systematically documenting the alicn and
domesticating it within a cognitive apparatus that works cleatly with a
biﬂary evaluative sense ) and where the traveler/colonizer sustains and
guards his sense of difference (of outsideness), in these three examples of
what may be called the postcolonial travel text (largely because so much
of the ethos of postcoloniality marks their production — period, location,
PhﬂﬂSt}phy, rhetoric and above all a shared sense of historical oppression),
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the traveler tries to achieve an inwarfh‘wss, an intimacy with pun?pk and
place that is intrigmn;‘:r,l}.r ﬂl:j‘lbl\fﬂll:ﬂt. Still rlnmllu:d 1]}-).‘::tl.~51.[1g{3ﬂ(,$hj it is ﬂlS'(J
now desirous of affinity. These postcolonial travel texts in fact assert thej;
desire to identify with, to show likc:ncss to, or to invoke lc'mp:lth}-* (;:,0[
sympathy ot compassion, both of which cmotjor.ml are coﬂdmox?s W‘)I"flﬂg
with an invisible line between self and other) with the other. It is possiblc
to sce this-n the travel writings of Pico Iyer, for example, where d{:spitc
the difference established by the global citizen and the ‘-.vidc'hnriznns he
might access, there is an evident sinking of this distance in involvement
with the minutiac of individual lives in the places he visits. In The Lady
and the Monk, Tyer collapses the lines between subject and object, becoming
as vulnerable as the object, craving attention and desiring intimacy. It is
worthwhile to examine the idea of outsideness that proclaims both
estrangement and the sustaining of distinctiveness in an interpretative
situation alongside the corresponding Bakhtinian idea of dialogism that
also sustains distinctiveness, a necessary aspect in the dialogue of one
culture with another or of a viewer with the viewed. It is also interesting
as to what happens to the traveler’s sense of identification and
estrangement,

The Jagirar Snmile was the product of Salman Rushdie’s visit to Nicaragua
in 1986. He traveled from London to a country that was at the receiving
end of the policies of a Western power, his moment of concern: “when
the Reagan administration began its war against Nicaragua” (12). The
operative issue here is his literal “outsideness” (implying of course many
other levels of distance and differentiation) — actually in London, but
imaginatively, the preferred point of departure, India (the politics evoked,
very much that of the India of Midnights Children).

Vikram Seth’s From Heaven Lake is the result of a spell at Nanjing
University, during which he traveled through China and Tibet — i point
of dzparture being California, not India (though as the book develops it
beccmes apparent that the sympathy and interest of the ordinary Chinese

in the celluloid India of Raj Kapoor is determining in ways that the
Californian location is not).

Amitav Ghosh’s Dancing in Cambodia, At Large in Burma, takes the
author presumably from India to Cambodia and Burma, countries for

which, culturally, historically and politically, India has been a point of
connection,

Setting these three texts alongside the issues of dialogism and cultural
encounters allows us to contend with exchange, dialogue, openness, as
also passage, a person ‘passing by’, the traveler momentarily visiting,
meeting another in the knowledge of transience, inhabiting only briefly, a
moment and a place to be left behind. Above all, all of this set into the
particular kind of travel text I have chosen for this paper - $he postcolonial
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travelogue — a nomenclature that 1 have taken here to indicate not so
much of formal innovativeness as of the assumption of a certain historical

baggage and absorption in the political/ideological issues of
postcolonialism.

Unlike the classic travel fext (of the exuberantly mendacious
Mandevillan kind or the wide-eyed accounts of cu]onizcirs), where the
traveler sets out into a realm of the different, the exotic, the blatantly
opposite other, these three texts work on similarity, likeness — sctting out
to find someone, something, a people, a country which is like me or mine.
The dialogic possibilities of these two types of texts must necessarily be
different — the kind of exchange possible in the first situation likely to be
different from that of the second one, - offering different configurations
of the viewer and the viewed, the self and the othet.

The two stages of journey — the point of take-off ot departnre, and, the
condition of pasiage determine the nature of the exchange (whether ot not
there is dialogism and, of course, what do we really mean by dialogism are
inevitable questions), and whether an absorption in one’s own identity is
too strong to shake off, and, for which reason, it stands in the way of a
meaningful (real) dialogic encounter. It might sound as if 1 am taking for
granted the meaning of dialogism here, and that 1 have indeed
unquestioningly adopted the term and concept. This, I have found, is a
very difficult problem to handle. This paper is as much a tussle with this
concept as it 1s a study of the travel text.

The idea of a preformulated method of observation, a habit of
looking’ in the context of travel is advanced by Stephen Greenblatt in
Marvelons Possessions when he speaks of “the nature of the representational
practices that the Europeans cartied with them to America and deployed
when they tried to describe to their fellow countrymen what they saw and
did” (7). Greenblatt goes on to speak about “the European practice of
representation” while questioning this generalization of this proposition,
in as much as he admits, “there were profound differences among the
national cultures and religious faiths of the various European voyagers”
(7), making it quite possible to distinguish between Franciscan and
Dominican representations, and between Calvinist and Lutheran ones (for
example, the English Protestant, Thomas Hatriot, describing the carved
posts of the Algonquins as resembling “the faces of Nonnes coucred with
theyr vayles”). All of this indicates the possible distinction amongst
adherents of different religious persuasions, national classes, social cultures
and professions in developing a point of view, a method of viewing, but
also projects a particular categorization of ‘otherness” — an ‘other’” now
encountered, viewed and represented in terms of an ‘other” already known.

The assumption of a way of looking and representing, carrying it
with one as necessary intellectual baggage — this is the idea that 1 choose

un
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to take out of Greenblatt’s early colonial field of research into
t'cnloniwl travel text. Since 1 am attempting, {0 formulate what | would
)OS & i AR . : p s .
! 2 Jocation’, a ‘point of departure’y T will bricfly touch on th,
designate as a ‘location’, a pov b il ool
prct;li\‘cn‘. of my paper which involve examining the intellectual bagga..
of a Rushdic o Seth or a Ghosh in order to find out how such a lmggﬂgc
a - oy LN ) . N i % <
micht facilitate or interfere with ‘outsideness’ and ‘dialogism’.
Cel

The first premise 1s drawn from Eric Leed’s three-tiered dcscriptinn
of a journey — departure, passage and arrival. | hfwc {T'hoscn tc_) sec dﬂpflfturc
as a function ot aspect of location, extending it to point of view -
preparation before the journey which may take thf: form olf tesearch done
on a place or people prior to departure (of the kind mciltl.lUIlcd by Seth);
historical affinity or a more immediate political one (as with Rushdie), or
a personal, familial link (related by Ghosh).

For example, embarking on the Tibetan leg of his journcy, Seth
expresses his concern at his lack of knowledge about Tibet. Such self-
avowed lack itself becomes a kind of stance.

My understanding of what I see will lack the counterpoint of
expectation, of a previous comprehension, however fragmentary. 1
have always wanted to go to Tibet, yet I know that this is largely due
to the glamour surrounding the unknown. About Tibetan religion I
know very little; and I will have to learn about the climate and
geography at first hand. I have no Tibetan friends. A picture of the
Potala, Tibetan dancers seen in Darjeeling, an article or two in the
newspapers about the Dalai Lama, chance remarks made since my

childhood; it is of scraps such as these that my idea of Tibet is
composed. (32)

Somewhat optimistically he then concludes, “the freshness of the
vision may compensate for the ignorance of the viewer” (33).

_ Rushdie mentions two kinds of preparation, the political and the
historical, one merging into the other, but each strongly determining;

I grew daily more interested in its affairs, because, after all, I was
myself the child of a successful revolt against a great power, my
consciousness, the product of the triumph of the Indian revolution.
It was perhaps also true that those of us who did not have our origins
in the countries of the mighty West or North, had something in
common... some knowledge of what weakness was like, some
awareness of the view from underneath, and of how it felt to be
there, on the bottom, looking up at the descending hee
sponsor of the Nicaragua Solidarity Campaign in London. I mention
this to declare an interest: when | (inally visited Nicaragua, in July
1986, I did not po as a wholly neutral observer. 1 was not a blank
slate. (12)

l. I became a
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It is possible to hear in this passage echoes of the favourite stances

of postcolonialism — marginality, resistance, political solidarity - which
are also the equally audible preconceptions of the traveler. And Rushdic’s
position is further complicated because he says, “I went to Nicaragua as

the guest of the Sandinista Association of Cultural Workers” (12), the
political sympathies taken for granted.

Amitav Ghosh traces his attraction to

“stories... that my family
carried out of Burma” (65). :

In my family, memories of Burma were kept alive by an old
connection, and last December, on traveling to Rangoon, I found a
trace of that connection in a small nondescript Durga temple in the
commercial center of the city.... I had heard about the temple as a

child from an aunt who had married into a wealthy Bengali family
that had settled in Burma. (66)

He remembers his uncle, the Prince, and his nostalgic memories of
the country he had been forced to leave:

‘It was a golden land,” he would say, ‘the richest country in Asia except
for Japan. There are no people on earth to compare with the Burmese
—so0 generous, so hospitable, so kind to strangers. No one goes hungry
in Burma: you just have to ask and someone will feed you.’ (67)

This image from the past, combined with a great deal of information
about contemporary Burma, the rule of the generals, the resistance
movements, the fate of Aung San Suu Kyi, his own meeting with Suu Kyi
at Oxford, all of these serve to create an expectation of what he will
encounter in the country, as well as determine his response to the Burmese

rebels and to Suu Kyi. .

Such preparation obviously involves the prior construction of the
‘other’ by the traveler, raising the questions: “What is the dialogism of the
cultural encounter’? and ‘Does dialogism facilitate knowledge or obstruct
i’? For the professional writer, the travel book becomes a renewed occasion
to revisit themes explored in other places, in novels and essays. Therefore
there comes up yet another question: ‘Does such thematic preoccupation
also function as a barrier to the ideal contact with the other’?

While addressing such issues, it is necessary to look at Bakhtin’s own
comments on the concept of dialogism. These are of course scattered
throughout his works, and it is possible to evoke only some of them here.
His most famous statements were made in the context of his critique of
Dostoevsky. In Problems of Dostoevskys Poetics the following appears:

In every voice he could hear two contending voices, in every expression
a crack, and the readiness to go over immediately to another
contradictory expression, in every gesture he detected confidence and
lack of confidence simultaneously; he perceived the profound
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ambiguity, even multiple ambiguity, of every phenomenon, (30)
[l " .-" i . " .“ . .
from what he calls ‘Raskolnikov’s first great INterig,

Citing excerpts g A
pinning of Cre and Punishment), he says,

monologue” (at the be ; : \ “It’y cleay
that Rodion Romanovich Raskolnikov is the central figure ‘II’: the Imsimca,i
and no one else. . .. Raskolnikov actually recreates l)nunifm words wit]y
aluating and persuading intonations, and over hf:l‘ ‘mmnmions he
lavers his own — ironic, indignant, precautionary; that is, in these Words
nvo voices are sounding simultancously” (74-75). OF Raskolnikey
comment: “But my mother. 1ts all Rodya, precious Rodya, her firsthopgp
(qtd. 74), Bakhtin .g:a:.,'s‘ “one can already hear the mother’s va:')icc with hey
intonations of love and tenderness, and at the same time there g
Raskolnikov’s voice with its intonations of bitter irony, indignation (a
the gesture of sacrifice), and sorrowful reciprocal love” (75). But what
also echoes in this example is his affectionate, exasperated knowledge of
his mother and, therefore, his expectation of just this response from her.
As he savs later on, “the consciousness of the solitary Raskolnikoy
becomes a field of battle for other’s voices” (88). If this is an example of
dialogism, it would mean that the other’s language or statement does not
have a substance separate from one’s own comprehension of it. It is heard
only in the light of one’s own gaze at the other. And the impression that is
created of simultaneity of voices is not even sustained in the following,
which appears in “Discourse in the Novel:

her ev

In the actual life of speech, every concrete act of understanding is
acuve: it assmilates the word fo be understood into its own conceptual system filled
with specific objects and emotional expressions.... Thus an active
understanding, one that assimilates the word under consideration into
a H'rnr conceptual systent — that of the one striving to understand, establishes a
series of complex interrelationships, consonances and dissonances. ...

(The Dialggic Imagination 282) (emphases added).
And then, elaborating this, he says:

'I'hl:r.cfﬂre his orientation toward the listener is an orientation toward a
?P_mﬁc conceptual horizon, toward the specific world of the listener;
it 1.ntmc1uccs totally new elements into his discourse. ... The speaker
Stoves to get a reading on his own word
system that determines this word, withi
of the understanding receiver, he
with certain aspects of this syste

» and on his own conceptual
n the alien conceptual system
enters into dialogical relationships
_ m. The speaker breaks through the
alien conce i i i 8

. aﬁmﬂ:lp_mnl hnm.un of the listener, constructs his OWn utterance

trotory, against his, the listener’s . i
b ners apperceptive background.

The difficulty in absorh: % o
obviots. The ﬁrv;? n absorbing this into the argument for dialogism i
N DUEsid{:neqs ,;ndp::;:‘l of the statement seems to suggest (like the quotc
58 1 € comments by Said on the traveler) that the word
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heard is absorbed into one’s own system and only then comprehended,;
while the second part would suggest that the word is placed against the
“alien conceptual horizon”, read in a new context. Which one of these
options is the dialogic one? The one that hears one’s word, or the one that
hears the other’s word, or the one that hears each in terms of the other?
The ambiguity here is between the impulse to listen and understand, and
hear the other voice — which is dinlogic, and the impulse —

to assimilate
the word into one’s own conceptual horizon —

which is monologic.

Caryl Emerson’s critique involves a questioning of this very aspect
of Bakhtin’s claims about dialogism. She avers that dialogism “rarely has
- the patience to orient outwardly towards another person’s words and acts
over time” (139). Emerson cites two sharp positions in the evolving debate
on Bakhtin. One is that of Bakhtin’s younger contemporary Lydia Ginzburg
who is caustic about Bakhtin’s Dostoevsky fascination at the cost of
Tolstoy, who, she feels, discovered the first principle of shared spiritual
experience, which might be a better moral basis for the exchange with the
other. The second example Emerson brings up is in the work of Natalia
Alexandrovna Reed. Reed claims that there is never, in any of Raskolnikov’s
microdialogues, “a reciprocal act of communication... To communicate
with others is #of, she insists, merely to think about them, merely to carry
. onamental conversation with them at one’s own leisuré and convenience”
. (141). “In short, Natalia Reed sces polyphony as a rapid, profound, and
 profoundly selfish internalization of relationships — a removal of human
. telations from the realm of responsible outer actions (or ‘nteractions),
involving unpredictable, unmanageable others, into the safer realm of inner
words and domesticated verbal images of the other” (141) This problem
is evident in the glib use of the term ‘other’ now cuttent, as also in the
problem of real others and idealized or ideal others.

T eI S P T

BRI

Perhaps Bakhtin’s own sense of doubt about an easy understanding
of dialogism is evident in this fragment from Speech Genres, which seeks to
make 2 distinction between “Thought about the wotld and thought in the
world. Thought striving to embrace itself and thought experiencing itself
in the world (as part of it). An event in the world and patticipation in it”
(162). In other words, looking at and looking with, both.

This complexity has a further dimension added to it with the following:

Any object of knowledge (including man) can be perceived and
cognized as a thing, Bur a subject as such cannot be perceived and studied as a
thing, for as a subject it cannot, while remaining a subject, become
voiceless, and, consequently, cognition'of it can only be dialogic. (161)

Dialogic cognition thus assumes that the other is a subject because,
Without the voice of the other, heard in those complex ways delineated by
Bakhtin, there can indeed be no dialogic encounter. We might hﬁtf—".
SUmmarize the features of the dialogic encounter: outsideness, active 9

b
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understanding, assimilating the word into one’s own conceptual h”r“‘ﬁn
one’s own utterance constructed against the apperceptive lmclggmund %
the listener, and above all, the perception of the other as subject,

These elements of a dialogic understanding Incm?lnc more casily
appatent when read in the context f}f thc‘cncmmtcr m'scrihlcd in Th‘.: trave]
text where the process of interaction with an othe. ie. dialogue is clear
and overt. This allows for the testing of dialogism and the travel text in 4
reciprocal exercise. We may further specify this by placing dialogism in all
its evident complexity against the two clements of the travel text thy I
have tried to show as operative in this paper. The preliminary preparation
or preconception about the place to be visited determines both the mode.
and the thematic of the interaction. One may note, for example, the kind
of themes of marginality that mark all of these texts and the individug]
author’s absorption in themes that have already acquired a visibility in his
creative work and the traveler’s inevitable condition of ‘passing by’. A combination
of these two factors is evident immediately in The Jaguar Smile, a text that
announces its politics from the very start. It records a journey that makes
swift progression from Managua to Camoapa to Esteli; it is a trip crowded
with people — politicians, priests, ex-revolutionaries, and almost all of
them poets. Indeed, Nicaragua is presented as a country of poets, a
wonderful image, but one that is determined by Rushdie’s romanticization |
of its resistance. But it is the speed of the representation that is most
striking, a rough and tumble of places and scenes, a jostling of people and
ideas, all strung together by predictable comments of the ‘small country
crushed under the heel of a great power’ type. When Luis Carrion, one of

the nine-man National Directorate of the FSLN, says that “the real threat |
is the CIA”, Rushdie writes: !

My reflex action to the Agency’s entry into the conversation was !
simultaneously Eastern and Western. The Western voice inside me, the
voice that was fed up with cloaks and daggers and conspiracy theories,
muttered, ‘not them again’. The Eastern voice, however, understood
that the CIA really did exist, was powerful, and although it was easy to

make it a scapegoat, it was also just bit too jaded, too cynical, to discount
its power. (29)

Rushdie’s comment is revealing of the preconception that so firmly
occupies his mind and therefore responds quickly and immediately rather
than taking the time to mull over it (I would refer here to Reed’s critique
of Bakhtinian dialogism mentioned above). The statement is swiftly
inco'rporated into his own “conceptual horizon”, the traveler seeing:
Nicaragua only through the filter of his expectations, determined by how
closely it conforms to the picture he holds in his mind of 2 postcolonial
country. This is the hybrid, marginal individual, inhabiting his favourite

10 liminal space.
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One may as well look at the following;

It was impnsﬁilﬂ{‘ to spend even g (Iny in Nit.':ll‘:lj.[il:'l without becoming
aware of the huge and unrelenting pressure being exerted on the (_.”“m,.}:
by the giant standing on its northern frontier, 1t was » pressure that
informed every minute of cvery day, (37)

In retrospect it would seem that the choice of country is intimately
bound up with the matrix of preconceptions. The hook appears to be as
much about Rushdie as it is about Nicaragua, the condition of liminality,
the hybrid self, projected and found in the other — the other no longer
represented in terms of a known ‘other’, but in terms of the self. Tt is this
projection/assertion of the self that is an interesting point to ponder,
How is the dialogic process likely to work if the other is so neatly absorbed
within one’s own cognitive apparatus? How is one outside when at the
tme of being confronted with otherness the predominant sentiment in
the encounter is of likeness or identity?

Seth’s travelogue, a relaxed, almost languorous book, offers a slightly
different case for examining these issues. The traveler is willing to go with
the tide, occasionally acknowledging the presence of the huge state
machinery that intervenes in the smallest aspects of people’s lives, but
generally unobtrusive — his persona is nonintrusive in the way that
Rushdie’s is not. By that token he seems less involved in the life of the
country he visits. There is a sense of alienation from the people and the
places he passes through...these figuring in his consciousness only ‘in
passing’ and somehow failing to show any of the sympathics that closely
bind both Rushdie and Ghosh to their subjects. Therefore when he writes
about them he is interested but distanced. One is compelled to ask if this
distance or refusal of overfamiliarity is a more ethically valid position for
dialogue than the one where so much of the culture of a people and an
individual is internalized and made one’s own — where outsideness is in
fact sought to be overcome by the traveler’s identification through certain
familiar postcolonial tropes with the culture visited. The somewhat different
case that Seth offers here of the outsider who engages in representation
that still maintains its distance from the objects of his gaze allows the
voices of the people to retain their difference and distinction, and sounds
as if they are in a separate realm from.the observer. If one were to return
to Bakhtin’s example of Raskolnikov’s containment of other voices within
his own that undercuts their existence as separate voices, it might then
become obvious, that Bakhtin’s presentation of dialogism as the ethical
alternative to inclusion is indeed at odds with his position on outsideness,
though his statements about the two concepts appear to suggest that they
each contribute to the other.

The third text I use here is Amitav Ghosh’s record of his travels in
Cambodia and Burma. It reveals Ghosh’s very different take on the issue

11
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of dialogism. To illustrate this I chgos‘e the interview with Au_n-g s Su
Kyi. A state of openness and aMUon serves as [)I{’.‘!{?Ol'ldl.tlon for hi
meeting, and this sharpens his ability to discern certain things, t, b
interested in and to really hear the other. Beyond Suu Ky1s beauty anq by

international reputation, Ghosh sees

[T]that she emanates a7 almost mystical quality of solitude, not solemnity,
for she is always animated, either laughing or driving home a point
with an upraised finger, buta sovereign, inviolate aloneness. (80)

This indicates a capacity to listen to and appreciate a person’s silences
not to fill the silence with one’s own speech or thought, a willingness to be
rendered uncomfortable even by the quality of the person before one,
without feeling the need to elide over it or explain it in one’s own terms,
While such an interpretation might appear to militate against the argument
of my paper that preformulations and passage determine approach to 2
culture or a people, and one’s identity comes in the way of that of the
other, it is also to my purpose to prove that the dialogic approach is not an
unproblematic one. And Ghosh’s is another version of that state of mind
that one catries into a culture and observes from. The attitude to and the
representation of Suu Kyi is determined by multiple factors, and not least
among these are the interest and expectation generated by the award of
the Nobel Peace prize, the media focus on her, and the worldwide support
for her nonviolent struggle against a violent regime. However, it is in the
questions asked and the answers awaited as also in the sense of time
spent in trying to understand, in waiting silently (the self withdrawn and
not thrust out) that I believe dialogism finds its match. The preferred
mode of interaction is the question, but a non-threatening, open on,
though the difficulty of making a generalization even of this is evident in
the way questions, no matter how open , are in fact formulated from one’s
own ground, from one’s conceptual horizon, and this is true of both
Rushdie and Ghosh. In the interview, as Ghosh asks Suu Kyi the polir.ical
questions, a current of other questions also runs in his mind.

As I listened to these answers, I knew what I really wanted to ask. I
wanted to know what it was like to be separated from one’s spouse
and children, to be offered the option of leaving and turning it down.
I thought of my own family, thousands of miles away, and the pain of
even a brief separation, of the times I'd found myself looking at my
watch and wondering whether my children were asleep or at play: (81)

While the mode is non-violative and the intrusive questions are not
actually asked, there is difficulty not only in the interaction with the othef
but in the theorizing on dialogism itself is apparent. These unaske
questions ate framed in the mind from a prior knowledge of the conditio?®
of Suu Kyi’s life in Burma, although these are at the same time the €S

12 of a wish on Ghosh’s part to connect as one human subject with anoth®®

A
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human subject - a version of the other with whom one hag affinity rather
than difference. This might suggest a situation of self as other and the other
as self — an interchangeability of self and other that is the only moral
alternative available in interpersonal relationships, especially when these
are under conditions of crisis. But empathy itself is a problematic condition
as revealed in the Jaguar Smile, as also in Ghosh'’s text, If there is to be
dialogue, how is difference, or the otherness of the other sustained? How
in fact is outsideness achieved? There is no getting away from the
commentary that intersperses the question/answer sessions, Representation
inevitably entails inclusion of a person or place within the prior
understanding carried by the traveler. That the travel book cannot after all
escape the necessity of overt interpretation and fixing, beyond even the
implicit interpretation of ‘description” or questions is after all the very
condition of its textuality,
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s IN AN ANTIQUE LAND:

SH’
AMITAV GHO LEDGE AND FREEDOM

CARTOGRAPHY OF KNOW
Ashok K Mohapatra

More than two decades ago in his famous L-wu ‘Bhn:rcd Genres: The
S { Social Thought' (1980), (,Ilf{'n‘rd (rccxirz made 4,
11011gt11:}11:311 0 ey ary academic and epistemoloq:
observation that the nature of contemporary acac o pPistemologicy)
terrain was fluid, plaral, un-ccnt-crcd and 1!:|c1':1dl<,:1 oly u‘nltld_\'.- IF was
richly variegated discursive ficld of lc.\.:rs thr'lr did not allow rigid dlsmpllma ry
c:nm‘pnmnc-ﬁt:tlizntion. As far as SDC}H! sciences are concerned a 511?(7 of
emphasis from idcal cxplnnnlin.n to il]tﬂt])l‘{:l:’lltlol‘l has ]JCC(JIT‘IC.IH{:VHH!}]Q
on the part of the social scientists. (.:cc!_'l?. lmh_cvcd that analogies (W}."ch
are predicated upon new protocols 0 f.mt erpretation) d‘mwn from humanities
had a new role to play in sociological understanding, so much so that
social scientists were to look for uncanny connections between value laden
concepts of swords and chr}'snnthclnut;‘ns mthf:r than dwell on the
mechanistic categories and principles instantiated by planets ang
pendulums.

This new figuration is necessary. Geertz argued elsewhere' that social
sciences — and anthropology in particular — are interpretive only at the
secondary and tertiary levels, but primarily fictitious at least in the sense
that these deal with constructions of cultures lived by people in chaotic,
irregular and inexplicit forms. Culture is neither a self-contained organic
form with inherent forces and purposes of its own, nor a brute pattern of
events and practices in identifiable locations. Social sciences would
therefore imperil themselves to assume that culture is either ontological
or subjective, or empiricist and objective. The end result of this would
not only be the reduction of the complex materiality of culture by the
positivist algorithm of ethno-science to 2 self-assured account or
‘inscription’ (in the sense Paul Ricoeur used the term as /ex/), but also a
conceptual manipulation of the fragmentary surface reality of ‘other’
cu.lm{:es to present them as the attributes of an autogenous system of
Pﬂ{lﬂPIES- or universal properties of mind, What Geertz advocated for is
an u]tt:rpreti'..fe ethno-science with an orientation so as “not to turn away
from the cxistential dilemmas of life for some empyrean realm of de-
cmouun?hzed forms”, but “to plunge into the midst of them” (30).
Int;:{rprcu:.rc anthropology is not to answer our deepest questions, but to
v . s B ol e o
of what man has ;aid"(w) 'I'ID lfmll‘:dc ’ﬂ'wm - I!m g rec'orl
wtiters of fiction w} L ¢ Othersin question are, to my mind,

on who deal with human teality self-reflexively.

I choose to begin this essay with

i ) Geertz’s critique of the positivist
insularity of ethno-sciences to explain - :

that much water has flown undet
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the bridge, and the theories and practices of social and ethno-sciences
have become increasingly more sclf-reflexive over the years®. In this
epistcmic scenario Amitav Ghosh’s trespass into fiction from across the
border of anthropology can be construed as an inrcrdisci]jlinar}-’ negotiation
of the borders separating anthropology, travel and the novel. Such an
interdisciplinary venture gains strong sanction in a larger politics of
knowledge that is ant-hegemonic and liberating. In such politics of
knowledge travel is factored in as the dynamics of negotiating the borders
among, peoples, cultural practices and knowledge-forms.

In this essay 1 shall focus on the ways in which Ghosh dismantles the
anthropological knowledge regime, remaps anthropology into fiction and
repositions the knowing self vis-a-vis the objects of knowledge. What he
gestures towards is a non-coercive order of knowledge that was possible
in the early Middle Ages in a space of cohesive social relations and
:epresenmtion of oneself and the other in harmonious rela tionship. This
exploration, a liberating experience of intellect and imagination is, however,
grounded in fieldworks that are fraught with mis-comprehensions getting
complicated by linguistic incompetence and cultural prejudices, and
assuming overtones of confrontation between the Hindu Indian
anthropologist and the Egyptian Imam. And yet, the difficulties
encountered during the fieldwork are pointers Ghosh uses towards a new
model of anthropological knowledge production that is self-reflexive, new
concepts of culture as well as knowledge as fictiious and fabricated, and
the concept of the new anthropologist as a traveler who is engaged to
explore not so much the human settlements in their cultural fixities as
human migrations and trafficking in cultures in a space of cultural
knowledge that constantly expands and unfolds.

Therefore, to come back to the topic of travel, James Clifford argues
that travel raises questions of displacement to dismantle the hermeneutic
authority of the resident ethnographer and the simplistic localizing
construction of the ‘native’ as representative of un-contaminated, purist,
authentic, exotic, monolithic cultures. This way the hierarchical relations
of power implicit in the positioning of the ethnographer vis-a-vis the native
informant is unsettled. Further, it militates against the organic, naturalist
notions of culture and its rootedness in a specific place, and underscores
the dynamics of its displacement, interference and interaction with other
cultures, This has in fact been the main thrust of a revisionist paradigm
shift that Clifford brings about from the Malinowskian field-work of
‘tesidence’ to ‘travel’ when he says:

If we rethink culture and its science, anthropology, in terms of travel,
then the organic, naturalizing bias of the term "culture” — seen as a
rooted body that grows, lives, dies, and so on —.is questioned.
Constructed and disputed bisforicities, sites of displacement, interference,
and interaction, come more sharply into view. (25)

15
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Many significant points scem to emerge from (Zlifffn'i_:l‘sl vir:w: Fim]}.‘
culture is not peemanently rooted in a fixed place where it is I“fl":‘-'*-‘d to
take birth and dic. Sccondly, the people’s rnm*cmr:lnts* :rafﬁt:kmg f’ffin
cultures and acculturation account for the mutation “Fd h}’l’”dlt}' of
cultures. Thitdly, the anthropologist ought to be IIIcrschf/]um:-zcvlf a traveley
smmmhnmhmﬁgh different climes and cultures within a relativist epistéma
rather than be a resident among the supposedly inferior others within 4
Orientalist dispensation. She/her must ac?-:mnvludgeirh:lt. h-:;r or hig
preconceptions, systems of belief and knowledge, analytic principles ang
methods are not immune to interrogation by the other knowledge systems
and beliefs. Fourthly, and most importantly, there is as much an element
of “iterariness’ in ethnography as 1s believed to be in histnring:aphy'
according to Hayden White, which is inherent in the modes ofcmplotting,
or types of configuration of events in terms of various categories of
mythos, with corresponding tropes and ideological implications( 1985
70). Indeed, all the assumptions scem to suggest a new trajectory for the
ethno-sciences' to move from narrow positivism towards fictionality and
rhetoricism. These, thus, facilitate the inroads of the novel into the realms
of ethno-sciences and engage with their forms of knowledge.

It scems Amitav Ghosh deploys his novelistic imagination to redraw
the ethno-cartography of culture with tropes of travel and disturbs the
hierarchical relations of power within the knowledge-scape of the ethno-
sciences. Given its nature as a genre perpetually in the making and its
potential for a realism with possibilities for representing the “unrealized
surplus of humaneness” that cannot otherwise be “incarnated into the
flesh of existing sociobistorical categories” (emphasis added, Bakhtin 37), the
novel as handled by Ghosh, the anthropologist-turned-into-novelist,
becomes effective in exploring a new realm of the encounter of cultures
and truths of culture-knowledge mediations under changing circumstances
of power-relations during the pre and colonial periods in In an Antigue
Land( 1992, 1o be designated AL hereafter),

In his essay ‘March of the Novel through History: Testumony of My
Grandfather’s Bookcase’, Amitav Ghosh argues that the novel employs a
rhetoric of Jocation and evokes a ‘sense of place’, the representation of
which is paradoxically possible because of “the very loss of a lived sense
of place” on the part of writer and the reader (303). Ingeniously low-key
in tone, this statement is freighted with the profound idea that novelistic
imagination presupposes that the novelist and reader both must eschew a
narrow and benighred sense of rootedaess in a place in order to
imaginatively re-map a new space that is open, expansive and luminous.
But this space is antithetical to what he has in mind: the regimented space
that Foucault best theorized as one hemmed in by narrowly defined
knowledge-boundaries of the positivist, taxonomic epistemology in the
post-Linnaean period. In this space, which Foucault talked about,
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knowledge is ‘spatialized” into science and implicated in power structures
(‘Space, Knowledge, Power’ 254). On the other hand, the space that Ghosh
pestures {t_mvm!'ds U]mi‘l'ﬁ ]‘H;Hsihilitius of openness, diversity and frecdom
from sclf-enclosed disciplines. Ghosh ima rines s ‘al space thz
dismantles the antiquated centre-periphery, if‘:di;;cn(:n:::{[r.:[:fj;:ilcj [.):i(f"Ln::'::;
hinnriu‘s that have pigeonholed ideas, valucs, beliefs, practices and world-
views in fixed slots, notwithstanding the fact that culture has all along
been free-flowing and unrestricted in its circulation across the globe in
inter-subjective matrices. Unsurprisingly, therefore, Ghosh said in the
advertisement of the course in Anthropology he taught at Columbia
University:* '

In the past, anthropology was based on the idea that you were a fly
on the wall. But over the last ten or fifteen years, we have realized that
the longer you are in a place, the more your presence there disrupts it,
and, morcover what you see is dependent on who you are. This has led to
experimentation with form. Nowadays, some anthropologists include
poetry by the people they are studying and even their diaries. (43)

One is no longer considered by post-war cthnography to be a fly, a
passive subject of someone else’s knowledge, without self, volition,
cognitive autonomy and agency of one’s own; phenomenological truth is
relativistic; the knowledge of a place is fragmented, and such knowledge
is directly proportional to the duration of onc’s presence in that place or
space; and above all the you is a self-reflexive trope of ‘I". Additionally,
Ghosh himself used the poems of Michael Ondaatje, Agha Sahid Ali and
Sam Selvadorai’s novel Fuuny Boy for insights into the loss of chronology
and dissolution of continuity that the terrorism of 9/11 had brought about’,

What Ghosh emphasizes is that one ought to travel through human
space and the cultural matrices of knowledge to understand the dynamics
of its flow and exchange within contact zones of individuals and
communities at various points of time in world history. What is also

.required is a vivid historical imagination to travel back and forth in time

and imagine places as lived in the past by real people, or sce people and
places with one’s mind’s eye when they ate reported about in personal
recollections, or referenced and indexed in impersonal archives of
knowledge. A fter all travel, an imaginative navigation through times, climes
and cultures, is the leitmotif in Ghosh’s fiction.

In The Shadow Lines (1988, to be designated SL hereafter), for
instance, the nameless narrator, who has been pretty much rooted in
Calcutta but well-traveled only in an imaginative world mediated by his
mentor Tridib’s memories of the narration of places and people, says about
lla “that her practical bustling London was no less invented than mine,
neither more nor less true, only very far apart. It was not her fault that she
could not understand, for...the inventions she lived in moved with her, so
that, although she had lived in many places, she had not travelled at all
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ords, travelling is not about going places in the Physicy
) -

(SL21). In other w ] pm“iticat'mlit}r to understang th

It is all about the intellectua alit -
relativism of cultures, take cognizance of the limits of ::pmttt:Wn::nl.;;,gimi

and break free from the stranglehold of hegemonic tepresentations of the
other and to empathize with otherness.

Ghosh takes pains in his fiction lto make t.hc;: reader understang thay
the self that exists in itself is very unlike whnt.u- is made out to be in th
knowledge systems and their varied truth clmmps. Ontological truths g,
not correlate with cpistcmological representations thm.ugh Maps ang
mirrors, since these make a travesty of truth ““d. cven-al tmes genietar o
crisis of identity as portrayed by Somnlinr} novchist Nurusld.m !?amh in his
Maps’. This crisis is made so well mn:}lff:sth in novelistic imagination
that Ghosh dismantles the regimented scientism of knowledge and the
rigid time-space schemata of maps and mirrors in [ an Antigne Land, He
argues in “The March of the Novel’ that thtf novel as a 1*cprzlzsentati{m of
experiences negotiates between parochialism and expansiveness, and
dislocation is the very ground of the rhetoric of locaton it deploys. Though
this genre is founded upon “a myth of parochiality” (294), it emerges
from a location no doubt and has taken shape through dislocation. He
goes on to add, “Consider the conceptions of location that made the novel
possible came into being at exactly the time when the world was beginning
to experience the greatest dislocation it has ever known” (294). In other
words, the novel has the innate potential to play with both space and time
frames. Also, because of its firm commitment to deal with the lives of
individual men and women fiction in general and the novel in particular is
a richly humanist compensation for the abstractions which anthropology
indulges in“. Thatis why Amitav Ghosh dismantles disciplinary boundaries
in fiction while pursuing the belief in a humane and expansive location.

In novels like The Shadow Lines or The Hungry Tide we find Ghosh
peinting out to us the ethical limits of narrowly imagined epistemic
spatalities. In In an Antigue Land we find him not merely constructing a
new spatiality of knowledge that is open-ended and non-fragmentary, but
also conjuring up from the long forgotten eatly Middle Ages an equally
open-ended cultural space of humane social relations, liberal adjustments
with diversities, and accommodation for other systems of belief in onc’
personal world. He has been able to do so by underscoring the
discursiveness of knowledge and reflexivity of self,

sense.

Ghosh straddles the domains of anthropological knowledge and its
meta-knowledge or constructedness or fictionality. Indeed, as Brian Kiteley
has mentioned, Ghosh told some of his students that he made two sets of
notes during his anthropological research in Egypt. Of them one was
relaung to his doctoral dissertation, containing all data methodologically
organized to structure and format academic knowledge; and the other
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was a sot! u(‘::clf'—rt:ﬂtl:xivc account of how he eame 1o interpret empirical
observations and arrive at meaning, The latter note contained personal
reflections which could not be incorporated in the former, the more
legitimate document nf"in'lfnvludgg. Nevertheless it helped Ghosh create,
in Kiteley's words, an “t‘nt'lmﬂlc historiography”” of knowledge forming
process that serves to thmrh‘ the institutionally sanctioned structures of
knowledge, and challenges its authority. 'To prove the point Kiteley
contrasts Ghosh’s engagement with anthropological knowledge with Lord
Cromer’s, the British Governor of LEgypt in carly 20" century, and quotes
him:

The European is a close reasoner, his statements of facts are devoid
of ambiguity: he is by nature skeptical and requires proof before he
can accept the truth of any proposition... The mind of the Oriental,
like his picturesque streets, is eminently wanting in symmetry...Although
the ancient Arabs acquired in a somewhat high degree the science of
dialectics, their descendants are singularly deficient in logical faculty...
(qtd in Kiteley)

lLord Cromer’s magisterial pronouncement on the mental inferiority
of the Arab race is a statement of Orientalist knowledge, enounced from
within the imperial power structure. The authoritative force latent in it
comes from the vantage point of colonial power that Ghosh cannot not
assume vis-a-vis his relations with the Egyptians. Although a D.Phil. scholar
from Oxford doing fieldwork in the Egyptian villages of Nashawi and
Laraifa during his fieldwork in the 1980s, Ghosh cannot be called an agent
of the metropolitan centre of knowledge for the reason that he is a
postcolonial and denizen of the Third World, like the Egyptian subjects
of his study, and not someone superior to them. Variously known as
‘Amitab’ or ‘docktor-al Hindi’ among friends and acquaintances in Egyptian
villages he shares the same social plane of familiarity and proximity to

interact with the others in an intricate cross-cultural domain of meaning
and knowledge.

What is still more interesting is that Ghosh’s narratorial self is unstable,
and it is 2 complex interplay of multiple author functions. Invoking Renato
Rosaldo’s theory of the “tripartite author functions” in ethnographic
writings, namely (a) the individual who writes the work, (b) the textualized
persona who narrates and (c) the textualized persona who functions as
field investigator, Claire Chambers insightfully says:

“Ghosh’s “I” narrator tends to slide between the textualized persona
of the narrator, a' thoughtful, perceptive scholar who muses on his
experiences in the village and offsets them against his I-:n‘owlccllgc of
Mediterranean history, and the textualized persona of the filed investigator,
who is 2 comic character. The ‘I” figure is highly multiplex: he is bt_:uth
academic — at once ethnographer, historian and linguist — and the raif , a
childlike being...( 12).
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3 a2 - .
As for “the individual who wrote the work”, Chambers remagj thay

we know very little of his personal life when he wrote the novel, of his
sexual and romantic life etc., his educational details and involvemen in o

Dhaka riot notwithstanding (12).

Being the author of a novel that fictionalizes anthropology and 45 ,
character in it, with shifts from one persona to another, Gheg
problematizes his own subjectivity as a textualizec! constructif?n, Natrative
trope and discursive function® to suggest that hL is no Cartesian thinlu'ng
Ego, commanding the grids of infallible empirical reason to map space
and knowledge. Nor is he like the Kantian transcendental self-sufficien;
Ego existing a priori and in-it-self. Ghosh is but self who is liable to the
petception and knowledge of the others, whom he seeks to study,
Moreover, his status as a character in the novel and, therefore, a textualized
construction, a narrative trope and a discursive function helps him break
open the regimented space of anthropological knowledge and explore
freedom within it as a traveler.

In her essay ‘An ‘Anthropological Reading of Iun an Antigue Land,
Roma Chatterji discusses the specific ways in which the novel
problematizes the assumptions and principles of anthropological
knowledge. She observes that

Ghosh discards his identity as an anthropologist and becomes a traveler
journeying across time and space to trace out features of these
civilizational contacts. In an_“ntigue Land reads like a travelogue in part,
in part like a gwissa. .. Neither of these literary genres conforms to the
scale of conventional ethnographic writing that privileges the present.
(100).

In consequence of his visits to Nashawy and Lataifa over and over
again on scholarly missions he tries to piece together the lives and times
of the Babylonian Jewish merchant Abraham Ben Yiju and his Indian
slave Bomma of the early Middle Ages. He reconstructs the times of the
Mediterranean and Indian Oceanic trade, researching as he does on the
letters that a trader, Khalaf ibn Ishaq by name, wrote from Aden to Ben
Yiju, bearing a reference to the slave MS. H. 6, or Bomma — so identified
in course of his study of the pioneering works of S.D. Goitien on medieval
Mediterranean society. Another cryptically worded and torn letter that
Madmun, the chief of merchants in Aden, wrote to Ben Yiju also draws
Ghosh’s attention. He also follows the slave’s trail to Damanhour in Egypt,
Mangalore in India, and New York in the United States.

Ghosh’s scholarly peregrinations through places and contact-zones
among people are a spatial exercise in the contemporary that yields the
knowledge of early Medieval past. This past had witnessed extensive travel
of peoples, their dislocations and re-locations, unrestricted traffic in
cultures through trade and commerce, and comrn.ihgling of languages and
cultutes inlnew hybridized forms of pidgins and creoles in geographic
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spaces relatively undivided by the boundaries of nation states, regimes of
visa and passport, the protectionist barriers of trade and tariff of the
present era (which is nonetheless, ironically, the era of globalization).
Ghosh constructs the knowledge of an expansive space of travels and
trans-culturations out of the Geniza documents, which suffered
dislocations and scholatly appropriation through history as Masr fell to
the Ottoman Empire and later to the European powers, following the
invasion of Egypt by Napoleon in 1798,

In fact from late 17" century Egypt had stirred the scholarly and
artistic imagination of Europeans like Sir Isaac Newton and Karl Leibniz,
among others, and it had been “well on her way to becoming a victim of
the Enlightcnmem’s conceptions of knowledge and discovery” (AL
82). This eventually led to the publicity of the synagogue of Ben Ezra at
Babylon in 1864 that contained a huge cache of Hebrew manuscripts,
and subsequently its ransack by European scholars until it was completely
empty by the end of First World War. Over the years the documents made
their wav to the libraries in Paris, Vienna, Frankfurt, London, Budapest,
and the libraries of Cambridge and Oxford to become part of the Orientalist
lore within the imperialist system of knowledge.

Ghosh’s meta-fictional account of dislocation and re-location of
Geniza documents in the imperialist European knowledge-economy is a
radical move against the conventional anthropological epistemology.
Anthropology takes an uncritical view of the data and their locations and
temporalities. It does not assume that data or the objects of knowledge
have 2 materialist dimension, and that they are spatio-temporal constructs
of many dislocations in space and discontinuity in time. He also makes
an illuminating commentary on the genesis of modernity that began with
the rise of industrial capital, and the emergence of a new set of social
relations that Henri Lefevte tries to understand using the three conceptual
triads, namely, ‘spatial practices’, ‘representations of space’ and
‘representational space”. We may find Lefevre’s theory helpful to
understand how very different the social space of medieval times was
from the modern counterparts.

Of many revealing observations that Ghosh makes about the
production of social space in medieval Egypt, one pertains to the
relationship between Ben Yiju and Bomma as master and slave. It was “a
part of a very flexible set of hieratchies and it often followed a logic
completely contrary to that which modern expectations suggest...In t!\c
medieval world, slavery was often used as a means of creating fictive ties

of kinship between people who were otherwise unrelated”( 4L 260). He
also adds: ;

But even the most mundane institutions have their life-giving myths,
and against the setting of that distant backdrop o f legend and metaphor,
the elements of slavery that bound an apprentice to a master craftsman,

21



B |

Vunrltdpaey Niseelies int lg%:u
an accountant to a merchant, would have ﬂppf:m‘cd, perhaps, not as
demeaning bonds, but rather as links that were smadl way ennobling
_ human connections, pledges of commitment, in rclanmmhlp.s that
could just as well have been a matter of mere exchange of coinage.

(A1 263; italics for emphasis)

Drawing on Lefevre’s theoretical undcrstnnding that “tl“f' generg|
relations of production which are simultaneously social and spatial” '(S('}%ﬂ
78), we find Ghosh not only building up 2 homology r‘:f" pre-capitalist
economy and a social fabric of filiations, but also talking about the
structure of cultural representations reproducing them. He hastens to add -
somewhat cautiously that these relationships were ennobling, not
demeaning. So, the cultural space that Ghosh shows to us was essentially
one of ‘flexible’ hierarchy — more accommodating than exclusionist and
structured by principles of complementarities rather than those of
domination. It had an element of nobility as well. But all this was lost
with modernity, industrial capital, technology of watfare, colonization,
Orientalization of the non-West etc concatenated in a trajectory towards
ruthlessly impersonal systems of power and apparatuses of domination
that, in Ghosh’s words, can be desctibes as deficient in ‘human connections’,
One may as well add that commodification of knowledge was a new form
of capital, a post-medieval development of capitalist formation and alien
to the filiative ethos of master-slave relations in the Middle Ages.

While dwelling at length on the wonderfully cooperative social relation
of master-slave, Ghosh also alerts us to the unsuitability of Western
perspectives from which its cultural uniqueness can never be understood
and appreciated. The modern western social science, which is the product
of knowledge as capital, and whose gaze at objects of knowledge is 2
neo-Kantian and Cartesian legacy of Enlightenment, uttetly fails to
understand the relationship of Ben Yiju with Bomma. The relationship
dubbed as slavery was “an instrument of religious imagination”, Ghosh
observes. He goes on to say:

In south India, amongst the pietist and fiercely egalitarian Vachanakara

saint poets of Bomma’s own life time, for example, slavery was often

used as an image to represent the devotee’s quest for God; through

the transforming power of metaphor the poets became their Lord’s

servants and lovers, androgynous in their longings; slaves seatching

for their masters with a passion that dissolved selfhood, wealth, caste

and gender, indeed, difference itself. (AL 261)

The integration of spiritual, social and moral components of life and
harmonious human relations in medieval India inflect master-slave relations
in ways inconceivable to the Western tradition of political and moral
philosophy". But it must have been welcome to Ben Yiju, who was himself
an ambassador of a richly eclectic Judeo- Islamic culture of North Africa
that had been deeply influenced by radical Sufi philosophy. Vachanakaras
and Sufis, Ghosh believes, would have understood each other’s poetty
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ch extolled devotion of the lover and servant as a spiritual

«whi
culture W
and gunmlltL"Cd transcendence.

virtue that alone | i

What is particularly interesting from thc_nlmvu account is that factors
f distance in an u‘-cn\.rlttchmngl}-' vast physical space could not prevent
:hr: men in catly the Middle Ages to S’Pf‘md culture, establish human
c{mncctioﬂﬁ. share gnd merge each Ol’l'lf.“.’[.':i representational spaces. This is
the reason why suc:.ai space of'lhnsc tines had .]mriznnml proclivities to
reproduce itself with interesting local inflections. Long stretches of
<cafaring or journey on land, which merchants made or people secking 2
Ibctter life undertook, underscored space as a phenomenon of the unfo[ding
of new terrains, flora, fauna and human habitations to one’s eye, and also
extension of one’s cultural space 't_hnt needed to be re-mapped and re-
represented n fmnili:‘Ir terms. This is what Ghosh ]?oints out to us in his
essay “The Diaspora 1n Indian Culture’ when he writes:

o

P

As anthropologists and Ideologists have shown us, the symbolic spatial
structure of India is infinitely reproducible. It can be encapsulated in a
microcosm, as in Banaras, and it can be exported wholesale to be
reproduced in other countries. It is for this reason, of course, that we

have an Ayodhya in Thailand today. (248)

The Avodhya reference is crucial from the present day perspective
because it brought to the fore the contrast between the representational
space of the ancient times of Oceanic trade with South East Asia that
was expansive and reproducible on the one hand, and on the other hand
the narrow, reductive and bigoted representational space of Ram
Janmabhumi that denies reproducibility and insists on a chimerical
Hindutva in its originary and insular form, not to be shared, exported, and
reproduced through transculturation. [w an Antigie Land the narrator
becomes autobiographical at a rare moment to talk about Hindu-Muslim
rots in Calcutta and Dhaka and remarks:

The stories of riots are always the same: tales that grow out of an
explosive barriers of symbols — of cities going u.p in flaimes because
of a cow found dead in a temple or a pig in a mosque; of people
killed for wearing 2 lungi or a dhoti, depending on whete they find
themselves; of women disembowelled for wearing veils and vermilion,
of men dismembered for the state of their foreskins. (1L 210)

In 1?oth scholarly discourse and the representational space of everyday
he identitarian symbols and phrases designating other peoples, faiths
ecair,:?;f are halmust alwn}.rs selmnntically rcducti\.fc and confusing
face of culmmim& Of: ?Uﬂh designation assume absolutism a.n.d fly in the
Systems of r;a r“flﬂﬂwsm and elu:ﬁner.us. of mlcornrrl:lcnmmbihr}- between
Onfrongs i lf?‘n.mg “ﬂd_ Value's. Chis is a dlstur:'bmg truth that Ghuf:h

$ Interaction with people in Lataifa and Nashawy while

life ¢
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8 hieldworks, He is at a loss to find reasonably convincing answer tc
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questions put to him by Ustaz Mustafa, since the answers to the Question,
have been pre-empted by the terms of the questions themselves:

“Tell me are you Muslim?’
No’. I said, but he did not need an answer since everyone in the
3 bl

hamlet knew that already.
‘So, then what are you?”

1 was born a Hindw’, I said reluctantly, for if I had a religious identity
at all it was largely by default.

There was long silence during which I tried hard to think of an arresting
opening line that would lead the conversation towards some bucolic,
agricultural subject. But the moment passed, and in a troubled voice
Ustaz Mustafa said: “What is this “Hinduki” thing? I have heard of it
before and I don’t understand it. If it is not Christianity nor Judaism
nor Islam what can it be? Who are its prophets?’

“It’s not like that’, I said. There aren’t any prophets.’
‘So you are like the Magi?"....

I shook my head vaguely, but before 1 could answer, he tapped my
arm with his forefinger. ‘No’, he said smiling coquettishly. ‘T know —
it’s cows you worship — isn’t that so?’(/1L 47)

So goes the quizzing of Ghosh by the Egyptian, a knowledgeable
and supposedly progressive-mined man, bogged by his received notions
and formulaic questions, and Ghosh being equally confused by his own
stock responses, until suddenly the exchanges turn dark and menacing
with the Mustafa’s question: ‘Tell me something, tell me, are you a
communist?’, hearkening us back to the neurotic binaries of the West
versus the Soviet bloc in the days of the cold war.

This episode, like many of its kind, is to my mind a parable of mutual
mis-comprehension of people linguistically and culturally different, for it
alerts us to the disturbing truth that travel writers and translators subject
to “domestication” the culture and language they study and this way shape
the perspective of one culture upon another ( Bassnett 2011: 22). This is
what happens during colonization. But postcoloniality is just the reverse,
in that it is all about foregrounding the admittance of the bartiers of
language and relativism of culturally constructed beliefs, and notions of
truth as well as propriety. The filed-working persona of Ghosh seems to
participate in the postcolonial fable, as it were, when he faces the limits

of his own competence in Arabic and admits to “being trapped language”
of mis-communication.

In the village of Latafia, when out of great concern Jabir asks him if

he has been circumcised or whether men undetgo circumcision from the

land he has come from, he says somewhat hesitatingly:
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‘Some people do I said. ‘And some people don’’.

You mean’, he said in rising disbelief, there are people in your country
who are not circumecised?’

In Arabic the word ‘circumcise’ derives from a root that mean ‘to
purify’. T had no alternative; T was trapped by language.

‘But not you..." He could not bring himself to finish the sentence.

Yes’, I said. My face was hot with embarrassment and

my throat had
gone dry: Yes, me too.” (1L 62)

The parable challenges some of our uncritical suppositions about the
cpistcmo}ogical authority of the traveler-narrator and the truth claims of
the travel narrative, which are, to quote Bassnett: “We collude with the
idea that travelers can talk to anyone, anywhere in the world and record
their conversations in the form of direct speech” ( 1998: 36) . It

In the novel Ghosh faces again and again the barriers of being a non-
Muslim, an infidel, an outsider and someone from a strange, primitive
land where cows are worshipped and the dead are burned. Things get
really worse and exchanges become acrimonious when the terms of cultural
differences deployed against Ghosh by Imam Abu Ibrahim begin to be
determined by his valorization of the technologically advanced and
culturally superior Europe: ‘How will your country ever progress if you
carry on doing these things? You’ve even been to Europe; you have seen
how advanced they are. Now tell me, have you ever seen them burning
their dead?’(~1L. 235). As Ghosh does not know how to defend his culture
in its own terms and earn the Imam’s appreciation for it, he tries to get
even with him by boasting that India is far ahead of Egypt in the modern
technology of warfare. But the Imam refutes this claim when he boasts
that Egyptians have better bombs and guns. However, Ghosh is self-critical
enough to reflect, “the Imam and I: delegates from two superseded
civilizations, vying with each other to establish a- ptior claim to the
technology of modern violence” (AL 236). This scene is perhaps the
most painful moment for the narrator to acknowledge that absence of a
wonderful inter-cultural space of between two ancient civilizations that
had been built through trade and travel is now non-existent. Worse still,
the emotional and kinship ties that Ben Yiju built with Bomma, or married
Ashu, a girl from the Nair community of Mangalore region, can never be
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formations be mapped by anthropology with any degree of success. The
tgidly defined boundary lines of knowledge disable a nuanced perspective
on relatively unfamiliar experiences and events. Already imbricated with
Imperialist power structure, the western ethnography and historiography
deny uniqueness to the culture or history under study, reducing their richness
and complexity in terms of already existing, dominant epistemic schemes.

-

the possibilities of transculturation anymore; not can these cultural
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A case in point is the Bhuta cult in the Malﬂb:.ui rf..‘.gioniof s?u\th Indiq
in the catly middle ages. Ghosh makes an 01}5{:1\-‘:1t1r}{11‘1t.1ﬂt there Wt’tm
Bhuta Sliti;ICS all around the region, and the legﬂvlm_ 18 1;t11g cnmmu_nuy
of the Malabar Coast, which was not a part of ]lhr: ‘.1':1(1;1 S]\?UQFY:
worshipped the deity Bobbatriya-bhuta, believed tolbc‘t m 51}‘111; c: '1 luslim
mariner. However, folklorists and anthrrl:-pn!oglstb since the sixteenth
century have given a wrong account of this community ﬂf]d. its faith, F‘]e
writes that he searched for matetials to have an understanding of Magavir,
religious practices and observed the following thus:

But when I began to look for material | discovered that as far as most
of the standard authorities were concerned the Bhuta-cult did not
count as ‘religion’ at all, it fell far bencath the Himalayan gaze of
canonical Hindu practice. Such detailed studies as there wete, I found,
were mainly carried out by anthropologists and folklorists; it was often
dismissed as mere ‘devil worship’ and superstition. (111 264)

This is a powerful critique by Ghosh of a knowledge system that
was Hindu-centric in its bias and also Orientalist in intent and effect. It
has perpetuated the centre-periphery, canonical-non canonical distinctions
and has in a way prepared the ground, in conjunction with popular culture,
for erasure of the name ‘Bomma’ from cultural memory. The old woman
whom Ghosh met in Managalore “was taken by surprise” when asked she

had ever encountered the name Bomma amongst people of the Magavira
caste:

No, she said, shaking her head vigorously, you would never hear a
name like that in the village nowadays; all the boys here had names like

Ramesh and Vivek now, proper names, like you heard on the radio
and TV. (AL 272)

Ghosh also observes during his visit to Bhuta shrines in Mangalore

that these too have been appropriated by mainstream Hindu religion. In

one of the shrines, the Bobbariya- bhuta was found in a totally altered

guise, standing beside Vishnu at a lower level, and tepresented as a Hindu
god (A1274).

In an Antigue Land shows us that in keeping with the processes of
cultural appropriation of non-dominant beliefs, values, practices and
representation by the dominant ones that go on in history, knowledge
Systems are structured in a skewed way within the stranglehold of
‘astitutions of power that can be academic and political. Accordingly
discourses and regimes of truth values are built,

Ghosh did Opetate within academia for s
from academic scholarship and took to ficti
thetoric of evoking an alternative and a qua
for human beings as much as

reproduced and sustained

ome time, but broke fr:? ¥
on writing, attesting to It
litatively better location of
locating fiction in a new knowledge spac®
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The knowledge space is re-mapped, as Amitay Ghosh shows, through
imaginary travels that one undertakes with a sense of wonder and a mode
anny links between events
across geometric space and chronological time, and ereate new spatiality
of multiple time frames. In point of fact he does so finding striking
resemblance between a story he heard from Sidj Abu-Kanka 511;i11c fmn;
Zaghloul in Nashawy and legends about the Bhuta-shrine in Mangalore
from a priest. The stories and legends deseribing identical patterns of
event in a calculated manner to emphasize the miraculous power of the
saint and the god in question also point towards larper patterns of people’s
credence to non-canonical faiths. The geo-political barriers, localized
protocols of dominant truth and inﬁlitutimml]y

of perception that is more intuitive to see une

controlled knowledge
borders notwithstanding, one should travel and map a new terrain in one’s

imagination.
o

One need not be a scholar-novelist like Ghosh to venture out for
new spatiality, or be jet-lagged and perpetually drifting from one transit
lounge to another. What one needs more than anything else is the passion
for the “wonders of the unknown” (AL 174), which Ghosh found in
Zaghloul or in the anonymous narrator of The Shadow Lines. With such
passion one can traverse vast space like “the traveler from the antique
land™ as in Shelley’s ‘Ozymandias’ and point out to us the colossal ruin
and waste vanity can lead us to. In that knowledge perhaps lies our freedom.

Notes

1. See Geertz’s “Thick Description: Toward an Interpretive Theory of Culture’
(1973)",in The I nierpretation of Cultures: Selected Essay, 3-30.

1

The self-reflexivity began perhaps from Jay Ruby’s .41 Crack in Mirror: Reflexive
Perspectives in Anthropolygy (1982). Thereafter the anthropological narratives have
assumed textualist and translational orientations, vindicated subscquently by
the influential works of Talal Asad( 1986), Mary Louis Pratt (19806) and James
Clifford(1 997). In addition, a literary bias that was already implicit in the
work of Clifford has also been articulated more amply by Trencher, Friedman,
Restrepo and Escobar (Chambers 2-3),

See New York magazine (August 7, 1995).

In his essay “The Greatest Sorrow: Times of Joy Recalled in Wretchedness’,
Ghosh interpreted the 9/11 bombing of the twin towers of World Trade
Centre as an “cpistemic violence” consisting in the loss of the protocols and
Principles in terms of which one comprehends the world in the present and
envisages the future. He wrote, “ Not the least of the terror of a t11011}ef1t
such as that of September 11 is that it reveals the future to be truly what it is:
unknown, unpredictable, and utterly inscrutable. It is this epistemic upheaval
that Michael Ondaatje and Agha Shahid Ali point to when they mourn the
maps of our longings and our forty-day, daydreams: the pure intuition of

Call o
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reness of this loss long before the wopg

. led them to an awd s
poetry had led th “nothing will be the same again™(98),

awakened to the knowledge that
In Maps, Askar, the narrator-protagonist dcr:ls with th(.: problcr_n {Jf: identity i
all its dimensions — personal, familial, ethnic and tmﬂmm]: using imagery of
maps and mirrors that keep clashing th mugh‘mi{ the narrative. I~.Iow indeed 5
Somali orphan like him reared by an Ethiopian woman, Mi:qm, in Qgﬂdcn, 4
Somalian town under the control of Ethiopia, is to map his psychic space?
The official map of Somalia is as much a misrepresentation of space as the
official information with the Somalian police that Mista is the helper of
Ethiopian soldiers is a misrepresentation of self. What is true and what is
untrue remains a riddle, and Farah refuses to offer any answer to that.

In an interview with Frederick Luis Aldama, Ghosh stated that his writings,
whether it is fiction or non-fiction — which are artificially compartmentalized
and institutionally controlled — ultimately address the lives of the individuals
and added, “At one point in my life I was doing anthropology. But I realized
very early on that anthropology was not of interest to me in the end because
it was about abstractions, the way you make people into abstractions and
make them into, as it were, statistical irregularities. And in the end my real
interest is in the predicament of individuals. And in this I don’t think there is
that much difference between fiction and non-fiction” (86-87).

See Brian Kiteley’s “Trapped by Language:On Amitav Ghosh’s In an Antigue
Land’. www.du.edu/~bkiteley/ghoshtalk.html. He writes: Amitav Ghosh said
helearned to write fiction by means of the process of keeping two notebooks
of observations during his fieldwork in Egypt. He spoke to a class of mine
a few years ago and answered some question about the value of writing
programs, saying that his anthropological field work was all the training in
creative writing that he ever had. One set of notes were for the official work
he was doing, the doctoral thesis research; the other was personal, commentary
on the struggles to make sense of things, but also overflowing with the material
unsuited for the anthropology he was doing. Ghosh said that the tension
between these two notebooks made him realize some important lesson about
writing generally. I think itis fair to say that In an Antigue Land s in some ways
simply a record of that learning process for Ghosh, among other things. You
notice, as you read it, both the highly personal search into history he is doing—
intimate historiography, in a sense—which also contains very sophisticated
critiques of Western historiography. At the same time Ghosh reveals his
findings about the relatively unimportant (or a-historical) Hindu slave, he also
revels in the casual demolition of the process of making history his search for
Bomma yields. There is a link between these two processes: the learning of
one trade (writing fiction) while practicing another; and the subversive search
for an anonymous unremarkable historical figure. The link is that Ghosh’s
writing yields subsidiary pleasures. By breaking down barriers between genres,
Ghosh is not simply attacking the boundaries, or trying to destroy the power

|
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structures inherent in genre boundarics. He js secking a more honest and
L ol i

accurate way of telling. Books ought to create their own structure out of the

material they are made of

Foucault, among others, questions the transcendental and pre-given ontology

of the author in the much acclaimed essay What Is an Authord’ The title of

e o i ; =
the essay beginning with “What” rather than “Whe” anticipates the thrust of

his nrguﬂ'ltt“t that the author as a rational being, made fully individualized and
pSB'ChG]-'-"E‘Rd~ endowed with motive, creative power ete is realized within

‘author function’ in privileged discourse like literature, See The | ‘oncandt Reader,
Ed. Paul Rabinow 101-120.

Henri Lefevre uses the triad, namely ‘spatial practice’, ‘representations of space’
and ‘representational space’, in keeping with the Marxist interpretation of
social relations and cultural practices in terms of relations of production. He
says that ‘spatial practice embraces production and reproduction, and the
particular locations and social formations. Spatial practice ensures continuity
and some degree of cohesion. In terms of social space, and of each member
of agiven society’s relationship to that space, this cohesion implies a guaranteed
level of competence and a specific level of performance. As for ‘representations
of space’, these are tied to the relations of production and to the ‘order’
which those relations impose, and hence to knowledge, to signs, to codes,
and to ‘frontal’ relations. For their part, ‘representational spaces’ are those that
embody complex symbolisms, sometimes coded, sometimes not, linked to
the clandestine or underground side of social life, as also to art (which may
come eventually to be defined less as a code of space than as a code of
representational spaces). See Lefevre’s The Production of Space (33).

Whether it is Aristotle, or Hegel, or Nietzsche, the western philosopher
discusses the conflictual nature of master-slave relation in a distinctly secular
or anti-Christian/ant-religious context of ethics. Aristotle and Nietzsche favour
the rule of the master over the slave. In his Politics, Aristotle focuses on the
political and pragmatic necessity of the domination of the master over a
natural slave, while Nietzsche in The Genealogy of Morality interprets the master
morality as nobility that creates values for itself and controls the slave morality,
which is largely derivative and inferior, However, in his Phenomenology of Mind,
Hegel argues that it is the bourgeois master, who depends on the slave worker
formally and materially for his consciousness and illusory freedom, and tl.m
worker slave, because of the transforming power of labor, has the potential
for socio-historical changes through violence. The ethics}l il'{'nperativcs {.)f eit!mr
sustaining the existing structures of political power or bringing about hl?‘t('n.'lf:a!
progress towards shift of power from one class to another rule out po‘\smbmues
of non-coercive and complementary — not con flictual and dialectical — the
master-slave relationship that Ghosh explores.
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DOG-STORY, OR HOW TO WRITE
A PARABLE OF POSTCOLONIALITY

Samrat Sengupta

A big dog stands on the highway: I-.Ic walks on con ﬁdr:n tly and is run
over by a car. His peaceful expression shows that he s usually better
looked after—a domestic animal to whom no harm is done. But do
the sons of the rich bourgeols families who also suffer no harm have
the same peaceful expression? They were cared for just as lovingly as

the dog which is now run over. (Adorno and Horkheimer, 218)

In the world of humanity the word dog occurs in two sense — one is
the loving creature who stays so close to man, accompanies him, shares
life with him and another is the abominable creature signifying crude
animality, aggressivity, and who can simply be killed and be given a dog’s
death. Dog in the latter sense is often used as an abuse hurled against
human beings often signifying animality and lack of proper parentage (as
in case of the bad word ‘son of a bitch’ for example). Parentage is something
which is the marker of human identity — the very mode of constitution of
his being and also his movement from animality to humanity. Parentage is
also something which gets overdetermined as logic of social formation of
identities and replicates itself anew in forms of kinship ties, community
bonding, nationhood, religion and race. A dog doesn’t have all these. So
calling someone a dog might signify unsociability and lack of proper
identity.

To celebrate one’s marginal position in a society one can choose to
adopt doghood, calling himself an underdog (or a sk dog as the title of
the Oscar winning film made on the life of 2 Mumbai slum dweller
suggests). In this way, accepting the thrust-upon marginal name that means
animality, can one then think of promoting a resistance to the
enlightenment myths of Homo sapiens universalis, for whom truth is
disclosable or unhidden as opposed to animal for which truth about their
existence remains permanently hidden? Can animality be given the charge
of playing carnival in the official rhetoric of enlightenment rationality
that claims to clean all animality from within? Or if the carnival itself 1s
helpful for the production of the normal - the stable human subject
subjected to powet? Can carnival itself be used and appropriated by power?

We need to remember that the constructions of both “human” and
“animal” are relational and reciprocal categories. Even what is animal
cannot be determined by man as a thing-in-itself except its status in human
chain of meaning-making apparatus. Therefore the animal performances
and sacrifices in human culture in various forms are not outside the
structures of power. They are always within the conceptual category of
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o «human’; being rccipmcal.to the “anima]“. always already bears its
ces. However, one wonders if rh.u posteolonial imbibing of a certain
carnivalesque SpIfit through 'c_c!cbmuon of marginal identities represented
by animality actually dcsmblhzfzs the power structure from within. Here
the choice of dog seems cffgcttve to understand human/animal binary in
rerms of centre/periphery, since dog is a creature close to human society
and is valorised more as a pet than anything else. The notion of
companioﬂ.ﬁhip and _fnenglshlp associated with this animal pushes it to
assume 4 borderline identity unlike cow or goat, the other domesticated
spccics, which can be defined more in terms of “use” than anything clse.
In the following sections through a study of three fictional narratives of
postcolonial India I shall try to demonstrate how dog being an animal so
close to man represents the anxiety of dwelling in the petiphery of human/
animal divide. I will try to show how no easy representation of marginal
identity in the form of dog can be done, and an anxiety of unrepresentability
continues to haunt the postcolonial politics of celebrating peripheral

idenuties.

In Satyajit Ray’s short story “Ashomonjo Babur Kukur” (“The Dog
of Ashomonjo Babu”), we find the story of a dog which has the peculiar
capacity to laugh and which is reared up by his owner Ashomonjo Babu.
Ashomonjo Babu, a middle-aged bachelor, a person abhorring company
of other people, tries to enquire into this strange attribute of his pet but
either is disbelieved or made fun of by others. But suddenly the fact of his
dog’s laughter gets revealed and flashed in the media. Several uninvited
guests start knocking at his door to know more about the laughing dog
Finally, an American millionaire and collector of rare objects and species
approach him to buy his dog. However, he wants the proof of its capacity
to laugh. When every effort to make it laugh is at the point of failure the
dog starts laughing. Ashomonjo Babu explains that the dog is laughing
ironically as the Sahib thinks that he can buy everything with money.

Laughter, a quality peculiar to man, is attributed in this story to the

-dog. But does it destabilize hierarchy of human/ animal or does it only act

as an extended metaphor of human world where animal is used simply as
a trope to point out the disproportion of hierarchy which is claimed to be
Structurally complete and universal?

By projecting the animal or bringing it in as a category this story seems
0 attempt at exorcizing our inherent lack of proper understanding of life
and the world. Only when intelligent and powerful men behave irrationally
the figure of the fool or the jester appeats on-stage to laugh it off. Likewise
the dog is not simply a dog but more rational than man ; it points towards
2 debased humanity being lower than even animals, the fallacy of which
“an only be realized if a dog laughs. So the human/animal division is
Sustained in the end, and the dog functions as a deux-ex-niachind to provide
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in the neo-colonized world of commerce

Wher
s everything and claims the status of use,

us with a moral, “useful”
exchange value dominate
Here the “dog” is exchanged for umm}", What man cannot do of say
has been voiced through the dog, Hete it might scem t.hfft the dog become,
an instrument in understanding the human world. :\sicnlnltlg ]mm;u'n feature
to dog can help us in understanding the human follies, but then in the eng
dog/animal remains alicnated. The metaphoricity Dfdog_ seems like money
- ﬁke currency note. It alienates labour power in a capitalist economy of
exchange. _]usi as exchange seems to be the highest form of use for 4
commodity in market dog similatly becomes hete a vehicle through which
values of human world perhaps could be measured. Like the alicnation of
forgetting of labour power the immeasutable and indefinable nnimaljty
remains the forgotten, alienated ‘othet’ of the meaning-making apparatus,
The impossibility of man’s capacity to grasp the ‘animal’ that he is not is
thus kept outside consideration in this economy. In this process exchange
becomes use and animal becomes a functional metaphor for understanding
the human world and the coming into being of such exchange at the cost
of the alienation of labor-power/“animality’, which is clided in the
humanist discourse. We return to the vicious cycle of producing the man
through negation of animal and then trying to define animal in terms of
the human — with respect to and in comparison to it — thereby putting it to
human ‘use’ of understanding his own self. It is like producing money as a
medium of exchange and then evaluating commodity in terms of money
and defining labour in terms of wage through which they can purchase
the commodity. This use of analogy between the metaphoricity of ‘animal’
and exchange value in terms of money is to suggest a certain crisis of
human meaning-making apparatus which is instrumental towards the
human ‘use’ that comes into being through a process of alienation and
forgetting and a certain faith in complete translatability of that ‘use’.

Now, if we read the story in terms of metaphoricity then the dog
becemes an instrument of understanding the human world — an object of
use which can be exchanged finally in the end of the story where we
realize why the dog is “used”, and we understand what is truly human.
Yet, since both complete exchange or translation or meaning-making is
impossible (as, according to the logic of brivelenr, “not even in an ideal
universe...would the projected end of knowledge ever coincide with its
“means”)’ the story cannot simply be thought of as a comment on human
world concealed in the metaphor of a dog-story. The one single sentence
inverts the dominant voice, and animality gets reintroduced. When the
sahib gets to listen to the dog’s laughter then it is said that “Moody sahib
started shaking as he sat down on the floor devouring that spectacle with

his eyes. Ashomonjo Babu was sure that had he been an animal his eas
would have stood erect” (Ray 165). What is meant by ‘had he been an
animal’? Is it not an ironic understatement that would make the readers
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if there 1s any chance of his hcing an animal?

onder Adorno and

Horkhetm€
This power itsell is once again only nature: just as the s

<ophisticated machimery of modern industrial society is nature bent
on tearing itselbapart. (253)

r “..'{'Ill]ld s }':

Translating nature completely into culture — trans!‘nrming use in its
jotality Into CKCI'_‘“”E*—'_ and “""‘SI“"‘_‘?- events fully into languagc‘is dirccr::cl!
Lowards dmn}-*suﬁcmpu of n'll existent myths. However, decoding and
ranslating into meaning that is thought of as complete and cleciph::rah[c
micht regenerate new forms of totalitarianism and myth making. The
human mastery over his own world might be reinstated in this process just
o5 animality at the end of a story might produce effective morals for hu man
s{}fic[}‘.

In the human world - because of the symbolic mode of
communication — ‘pure use’ can only be a conceptual category that is not
graspable except through exchange i.c., transposition to another image or
object —a symbol. As no conceptually pure and fundamental use is available
to man he is moved by a fantasy of complete exchange — complete and
perfect projection of reality into signifiers/symbols — a fantasy that gets
reflected and reproduced in new contexts every time. Both the categories
of “animal” and “man” are such fantasies of exchangeable signs, seemingly
complete 1n themselves.

Another strategy of reading the above story might be that of resisting
the neo-colonial regime of which the sahib is a representative, whose
authority is challenged by the dog’s laughter. In the story the dog is given
an agency —an agency of protest and irony. The same is with the owner of
dog whose name Ashomonjo in Bangla means disparity and who marks a
rupture in the officialdom of economic power, a tool of control of the so-
called Third World by the so-called First World nations. The question of
agency versus representation has been a major concern for Subaltern
Studies. Whether, as Ranajit Guha would suggest, the subalterns can speak
only at the time of insurgency, or whether, according to Gramscian idiom,
they need to collaborate with the civil society to realize their fullest
Potential is a question taken up by Spivak in her essay “Can the Subaltern
Speak?” The answer is not simply that the Subaltern cannot speak but
fa[}_lf-‘r how the subaltern in each of us could speak. Playing with two
registers of the word — ‘representation’ (as standing on behalf of something
of somcone) and re-presentation (as presenting again) — Spivak would
Prefer the latter as constant re-presentation of the self in understanding
the fuhalternit}' of one’s own being. Subaltern is as much inside as 1t 1s
outside, Spivak writes:

Derrida dogs not invoke ‘letting the other(s) speak for himself” but
ather invokes an ‘appeal’ 1o or ‘call’ to the ‘quite-other’ (fout-auire 18
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opposed 10 2 self-consolidating other), of ‘rendering that
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interior voice that is the voice of the other in us” (Spivak, ‘Can the

Subaltern Spcak?' 89)
Self/other are categories as reciprocal as ?mnmn! anin?nl‘ and the ty,,
binaties are seemingly analogous. Since cach 1s Famduccd In terms of the
other — the presence of the trace of one is there in the other — this must b
true for both the binaries. The existing power si.rucirarc CO-COonstitutes
both sides of the binary. So, it becomes necessaty to think of power ag i
operates both in the centre as well as periphery, rcslllfi'ng i1'1 what Achille
Mbembe would call ‘mutual zombification’ (102-133). To think of colonia|
power in terms of spatiality or temporality \.vmilld‘unl)' .rcflucc it to
metaphoricity where complete signification of::xplmtatm,: logic 1s assume
and. therefore, effective resistances outside that power might be expected.
Resistances offered to power are conceptualized by Bakhtin as degradation
of the official hierarchy. Seriousness of the project of life as such s mocked
at, degraded and the rules of management of life are put to comic
interrogation. Drawing a conceptual difference between carth and the
world, the former suggesting existence uncontaminated by human meaning-
making apparatus and the latter as shaped and constituted by human
interpretative and calculative categories, under the surveillance of power,
Bakhtn comments:

Degradation here means coming down to earth, the contact with earth
as an element that swallows up and gives birth at the same time. To

degrade is to bury, to sow;, and to kill simultaneously, in order to bring
forth something more and better. (Bakhtin 21)

This concept of an outside of the power can be put into question.
Agamben in his discussion on the conceptual difference between the world
and earth suggests that the Earth is completely undiscloesable and belongs
to the realm of non-humanity but cannot totally be separated from the
World which 1s completely discloseable and which belongs to the realm of
humanity. Agamben quotes Heidegger:

The earth cannot do without the open of the world if it itself is to
appear as carth in the liberated throng of its closing itself. The world
in turn cannot soar away from the carth if, as the governing breadth
and path of every essential historical destiny, it is to ground itself on a
resolute foundation. (qtd. in Agamben 2004:72)

So coming down to the earth, to animality, to realize the
undisclosedness of onc’s being is a project that always remains incomplete
as the carth and the world are co-constituted like animality and humanity
or domination and resistance. This is an intensely Foucauldian argument
where the subjectivity is liberated only when subjected to power. This
power constitutes the subject and is not outside him, So, Bakhtin’s carnival
is not outside power but convivial with it. To be completely grounded to
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Swtlelpoer Studees in 1 atenatrerrs and Colipres 1]
the carth is 2 permanent _humnn_ ﬁmtnsw_i..' \}-’hi{:h, like the notion of pure use
without exchangg, remains an l"‘l"of‘sll-’llit}'- All attempts to realize such
fantasies result in totalitarian separation of the earth and the wotld or use
.nd exchange 10 2 conceptual Tfm'“dig‘“- This gives way to an attempt for
1 total translation of the carth into the world, or the world into the earth
both as mutually exchangeable; it is attempt at a total translation of use
into exchange or exchange into use, and that of animality into humanity,
or humanity into animality. It negates the fact that the signifier and the
sienified cannot be defined in terms of hierarchy but produced at the
srimc time and cannot be completely translated into one another. Agamben
writes: “The total humanization of the animal coincides with a total
animalization of man” (Agamben 2004:77).

It is necessary now to think of colonialism beyond the idea of
grounding and the absence of it as they are co-constituted in the Derridean
sense. Colonialism is an always already, which is constantly in the process
of becoming where the colonizer and colonized are reproduced ad infinitum
without any spatio-temporal constraint. Derrida explains how displacement
is complexly related to the space of one’s belonging which gives identty
and identifies the origin of being in its groundedness to a location which
is projected to the being or the being is projected to that location — an
assumption which Derrida calls ontopology. He says:

All national rootedness, for example, is rooted first of all in the memory
or the anxiety of a displaced—or displaceable—population. It is not
only dme that is “out of joint,” but space, space in time, spacing.
(Derrida 82-83)

However, this displacement is to be understood in terms of a lack in
the completeness of the being rather than as a real physical space into
which it is nonetheless translated. So the fantasy of displacement and
groundedness are co-constitutive in the grammar of the being. Colonialism
is to be understood then as why and how this grammar of being reproduces
and channels itself in the connected histories of capitalist-colonialist-
imperialist world.

Hence it is necessary to place the dog not as a concept but as
conceptlessness, a ‘position without identity’ (that is how Spivak defines
Subaltern in her Seminar talk ‘The Trajectory of Subaltern in My Thought’
[2004]) in the anonymous rhetoric of power. It must be a resistance which
is produced by power, and which also produces power.

In Sadat Hasan Manto’s short story “The Dog of Tetwal’, we find the
story of another dog that can neither speak, nor laugh. The dog is a dog,
a5 men are men in the story. However, the soldiers of both India and
Pﬂ}{iStan ascribe to it 2 name, an identity and therefore humanity. And yet
this act of anthropogenesis (to borrow from Agamben once more) is more
a human fantasy which is taken away in the end as finally the dog will be

37
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claimed to have died a dog’s death. Anthropogenesis is then 3 fantag,

which is ascribed only to be taken away or ascribed as it can b taken
away. Drawing from Heidegger, A gamben asscrts two points that conceyy,
anthropogenesis in the modern world:

[A] posthistorical man no longer preserves his own n.nimnlir}. -
undiscloseable, but rather secks to take it on and govern it by meang
of technology (b) man, the shepherd of being, appropriates his own
concealedness, his own animality, which neither remains hidden, nor s
made an object of mastery, but is thought as such as, pure
abandonment. (.-\g:lmbun 2004: 80

In this story of a stray dog running between the borders of the tyy
nations, ontopological assumption of identity is put into question, The
Indian soldiers, who name the dog Chapad Jhunjhun, hang a cardboarg
round its neck where its new name along with the words “This is 5
Hindustani dog’ are inscribed. When this dog crosses border and reaches
the Pakistani camp, Subedar Himmat Khan orders that a new cardboag(
piece be put around its neck, inscribing a new name Sapar Sunsun and the
words “This 1s a Pakistani dog’. The dog is frightened by a bullet fired by
Himmat Khan, and it is made to move towards the Hindustani side. Seeing
it coming from the enemy camp, Jamadar Harnam Singh of Indian side
opens fire on it while Himmat Khan continues his firing, making it
impossible for the dog to come back to his side. Eventually, a bullet from
Harnam Singh kills it. After its death Himmat Khan expresses regret: “Tch
tch ... the poor thing became a martyr” and Harnam Singh utters, “He
died a dog’s death” (Manto 10). This hints perhaps the co-constitution of
an 1nsider and an outsider — a martyr who is sactificed, or who sacrifices

himself, and a dog who is simply killable. Note the conversation of the
Indian Soldiers in the story:

Digging up the ground with the heel of his boot, one of the soldiers
said, “Now, even dogs will have to be cither Hindustani or Pakistanil”

The Jamadar took out another biscuit from his bag and threw it towards
the dog,“Like the Pakistanis, Pakistani dogs too will be shot”. (Manto5)

The difference between a Pakistani and a dog collapses, both are
killable. This 1s how “the total management of biological life, that is, the
very animality of man” (Agamben 2004:77) 1s worked out. It is done
through ‘pure abandonment’ of the animal as Agamben suggests. When
nature becomes totally translatable to culture then the nature that is not
culture is always excluded. Agamben in Homo Sacer talked about the
biopolitics where zeo or politically unqualified life is to be politically
managed and protected thereby rendering the bare life abandoned — the

life as such is managed, controlled and made killable by technologies of
power. Agamben writes:
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The peculiar phrase “born with regard to life, but existing essentially
with regard to the good life” can be read not only as an implication
of being born (gnomene) in being (osa), but also as an inclusive exclusion
(an exceptio) of 5eo n tI:u_: polis, almost as if politics were the place in
which life had to transtorm itself into good life and in which what
had to be politicized is always already bare life. Tn Western politics,

bare life has the peculiar privilege of being that whose exclusion founds
the city of men. (Agamben 1998:7)

The dog then here is not a metaphor for human but simply the dog -
the unqualified animal existence whose animality can be taken away by
power only to thrust it back upon it and to render it killable just as a state
of exception can push people outside the realm of law and human socicty,
transforming them into bare life so that they can be killed but not
sacrificed. However, the sacred that is to be sepatated acts as a trace in
this structure. In religious emotions, Agamben notes, there is hardly any
difference between horror and disgust. One becomes martyr only to prove
his highest capacity to be human: who can take decisions. On the other
hand, onc is killed or rendered killable only to prove his absolute animality
without autonomy, thereby making him one who cannot make meaning
of his death. But in modern biopower they are co-constitutive — the former
15 formed by ‘an inclusive exclusion’ of the latter and so always remains
within. The death of the dog, which is martyrdom for the Pakistani soldier,
is a dog’s death for a Hindustani. Such is the politics of producing an
‘inside’ and ‘insider’.

Mbembe discusses in details how military management of the slaves

in a violently aggressive imperialist age of plundering made it necessary

to create a borderline to distinguish between those who are free and those
who are not. (Mbembe 66-101) Citizenship is born out of that exclusion.
One becomes 2 citizen subject only by surrendering his autonomy to the
state power. This autonomy is that of life as it is which is to be surrendered
to become a political subject. This inclusive exclusion is embodied as
_ bare life to be pushed outside the securities of citizenship which, however,
is always already present within it.

Now coming back to the two functions played by dog, one destabilizes

ﬂ}e authority of the officialdom through laughter, while the other accepts
victimhood being at the no man’s land. Both are conceptually outside
humanity and, therefore, capable of ridiculing it in the first case and
P“Onﬂng the victim of it in the latter case. However, if animality is an
inclusive exclusion then there cannot be an absolute outside where it can
be relegated. The state of exception is always already in the everyday life.
So .thf'! metaphoricity of dog is to be ripped apart. It cannot signify anything
a5 1t 1s itself non-representational. If represented, it ceases to remain the
"Nqualified bare life and gets re-inscribed in the political rhetoric of
umanity. What sheer absurdity it is to see a dog laugh! Does it fracture
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the thetotic of normalcy, or does it work m'fv.ffrds i*t; 'Zustca;?nc,c and
perfection? What an absurdity it l'a when a dog is ldc.n]r-lkn‘:. ns:‘ . ;ndustani
or Pakistani by soldiers engaged in A sCrious I_)'HHIHCS.H I e w:;lr,‘ ut hnsF‘;
one ever noticed the nbsurdit}*‘wluch is just Its oppus;tc w r:,r: an ';ﬂt.m;
cthnic group 1s slaughtered being thought of as non-human or inferior

animals?

The last words of “The D
reverberates the last words of
Lilled as a result of a verdict of a tria
and which is never fully explained to him.

If carnival can be claimed to offer little resistnflccs being a deviation
from the official normativities of everyday, sanctioned by power, then
can one not claim great deviations from regular peaceful operations of
selfsame power like mass murder, gcnogdc, wat, communal riots as f:mms
of carnival detised by power to maintain the normalcy of everyday? It_ls
not only dogs who die trapped between the borders but ?flso humans lvi'[.ﬂg
trying to cross them. The moment one gets out of her or his own I?ounqaneg
of nationhood s/he no longer remains a citizen and can be killed like a
dog — like one without political identity whose geo is not translated into
biopolitics. So, the metaphoricity and reality collapse on one another just
as the carnival and the everyday or martyrdom and dog’s death. Also
collapses the human-animal boundary. Both Kafka’s protagonist K. and
the dog in Manto’s story die a dog’s death. While discussing Kafka’s works,
Deleuze and Guattari write thus:

og of Tetwal” —“He has died a dogs death”

Kafka's The Trial after the protagonist K. s
I, which he himself never realizes

We are no longer in the situation of an ordinary, rich language where
the word dog, for example, would directly designate an animal and
would apply metaphorically to other things...Kafka delibetately kills
all metaphor, all symbolism, all signification, no less than all designation.
Metamotphosis is the contrary of metaphor... There is no longer
man or animal, since each deterritorializes the othet, in a conjunction
of flux, in a continuum of reversible intensities....Furthermore, there
is no longer a subject of the enunciation, nor a subject of the statement.
It is no longer the subject of the statement who is a dog, with the
subject of the enunciation remaining “like” a man; it is no longer the
subject of enunciation who 1s “like” a beetle, the subject of the statement
remaining a man. Rather, there is a circuit of states that forms a mutual

becoming, in the heart of a necessarily multiple or collective assemblage.
(21-22)

Nabarun Bhattacharya, in his novel Lubdhak ( which means the Dog
star), writes a2 myth-like story on dogs. In the totemic world of human

fantasy, like Freud, we can only expect to know the reality through a parable
or at least get at the core of it.

In the city of Kolkata, it was decided by men to exterminate all dogs
as they were thought unnecessary and misfit in the developing city
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jecorated with high-rises :md. multiplexes. It is not 2 metaphoric
centation of human b?]mvmr but a legendary cquivalence of the
<abtext of Nazf cmllcentmhou camps and wllmt was happening there.
tnmﬂgﬂ and migration of c}ogs_ are bth realities whose equivalence is
found in the human wc:rld. [t1s a lived reality for both species. Governmental
1i,,;g,lm::hr.liquu:: (tcchqn:que that pF?duch something and also itself gets
;épmdllccd by what it produces — it’s a sunultan(;:ous act of co-constitution
of the gm.ﬂl-nmcntnl apparatus and lwlmtcvcr it produces as governable
subjects) produces both man and animal, each for the sake of managing
the other.

In 2007, a program of mass-extermination of stray-dogs was
undertaken in Bangalore after two incidents of death from dog-bite were
reported (Karlekar 2008). Tll(:‘ metonymic power of punishing many for
the guilt of one secems astounding. The desire for purification, for cleansing
to constitute an absolutely threat-free human wotld, leads to totalitarianism.
The use can never be fully translated into exchange — can never be given
aname but can only exist as an inclusive exclusion in the wotld of exchange.
If the living world operates upon the principle of marking off some entities
as ‘the others’, and is being used by the others in turn, then there cannot
* be any division of who are killable and who are not. Such divisions are
results of the fantasies of the difference between self and the other where
the ‘human” ‘conscious’ and the ‘logical’ subject-self has to be produced
killing the animal within — through a process of its externalization. It is
analogous to the process of meaning-making where there is always already
a negation of the abyss of the non-understandable; it is analogous to the
coming into being of value in a capitalist economy at the cost of alienation
of labour-power that produces it; it is analogous also to the act of building
metaphors of natural world to understand the human world and then
suspending the natural/animal/non-human divisions in the final moment
of arniving at meaning, It is important to remember that security is the
logic on which governments declare emergencies, ot on which Hitler
legitimized his concentration camp to save the Germans from pollution
and contamination. The parable of dogs written by Nabarun pushes the
human activities as secondary, serving only as a background of 1_.vh:1t is
haPPEﬂing in the world of dogs, or drawing upon them as allusions to
understand what is happening in this dog-world. Auschwitz is remembered,
striking us as an ironic equivalence of experifents conducted upon dogs
and their sterilization for controlling proliferation with what was donel to
;lt‘z plel:'::-‘pfin the Cpncentraifion camps. Th:e parable and i:s m}rthiicauoir:
o o] rom unde?standmg the story in terms of w at or ,{w .01‘; A
of the NtS, thus freeing us from all ontopological assumptions. AAs In ¢
oy az1 ideology racism is not enough to explain the immense cruelty
‘nflicted upon Jews. Agamben asserts that

Nationalist Socialist biopolitics moves, instead, in a horizon in which
the “care of life” inherited from eighteenth-century police science 1s,
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in now being founded on propetly eugenic concerns, absolutizeq
Distinguished between politics (Politik) and police (Polizes), von Just
assigned the first a merely negative task, the fight against the externg)
and intcmalt enemies of the State, and the second a positive one, the

care and growth of citizens’ life. (Agamben 1998: 46-47)

According to Agamben, it is important to understand ¢,
“disappearance of the difference between tllm tw-:f terms: the police Now
becomes politics, and the care of life coinmd@ with the ﬁght against the
enemy” (1998:46-47) to understand the activities of the Third Reich and
also much of modern politics outside it. Only a myth can then make y
realize the reality. The dog functions as a position without identity, a figure
irreducible to ontopological assumptions, a self without tepresentation,
and the bare life that is present in modern biopolitics as an inclusiye
exclusion. It can be helpful in understanding the postcolonial structures
of conviviality where biopolitics becomes thanatopolitics and management
of the other of the biopolitical life,~ making it isolatable, translatable,
and killable. These are processes rendered necessary for the production
and protection of legal subjects. These are overdetermined structures which

overwrite colonialism and help us understanding the latter beyond
ontopological terms.

In this essay I have attempted to read how through fictional narrative
dog can act as a powerful agent of understanding the predicament of
postcolonial society. Colonization, instead of being read as a historico-
political “event”, is conceptualized here as a structure of human thinking
and dwelling in the world through the exclusion or management of the
“animal”, the “other”, that exists disturbingly at the border of the stable,
secured human self. In the way of reading the various strategies of
employing the image of dog it has been successively pointed out how the
“animal” can act as a metaphot, a condition of metamorphosis and a subject
of 2nalogy: Even when we tell the story of a metamorphosis of dog to
man and therefore hint at the reverse — the transformation of man into
dog — we are still referring to a “human” wotld. But humanity seems 2
threshold phenomenon produced at the expense of keeping the animal

within outside its borderlands. Even the stories and parables we read are
points of references to human wotld-order.

It is impossible to narrate what is outside the threshold except using
it to talk about the inside. Lubdhak is a novella which reverses the
abandonment and talks only about a dog-world affected by human species.
Men are a marginal presence in the narrative. Without human commentators
the non-human actors refer to what they have to suffer everyday at the
hands of mankind. The narrative takes an irrational turn of faith and
religiosity as the dogs supposedly receive instructions from their guardian
spirit to abandon the city. The possibility of an apocalypse haunts the

42 narrative as a curse of human cruelty upon the dogs. If the mass migration
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of dogs reminds us of mass displacement that characterizes postcolonial
cvilizations, the partition of territories and the rcdrawing of national

houndaries {hcn.thc apocalypse suggests the possibility of a nuclear winter
which is a creation of human security project against its “cnemies”

Pure and simple analogy collapses the supposed difference between
human and animal world. Both live the possibility of abandonment anytime
any moment, to Sllrj-'i\'ﬁ the security project of the maintenance of “ljfc”j
Both can be “positions without identity”, thresholds as well as margins
through the negation of which history, subjectivity and reason bccomc:
meaningful. Keeping the “animal” outside the reasonable human self
renders it irrational and inscrutable. The violent democracies all over the
world, where the benevolent project of life saving governance fails,
demonstrate the eruption of such irrational. When a country and the globe
at large are shaken by terrorism and civil war it is important to consider
the eruption of such irrational. Nobody can read the instruction of a dog-
divine who from the starry heights above, undisclosed to man, can affect
destrucuon of which he will have no knowledge. In the face of the violence
of reason epistemic counter-violence becomes an impossible possibility.
The narrative of Lubdhak , though a complete dog-story, challenges the
realism of human narratives. The mythic/puranic mode of story-telling
forces us to face the radical undecidability of apocalypse in the face of
human decision to make life secure:

65 million years ago a 10 Km asteroid collided the earth and dinosaurs
became extinct due to that explosion. It has already been told that this
kind of total apocalypse, total destruction happened 450, 350, 225,
190 million years ago as well. In 1989, an asteroid came 1000 meters
within earth’s orbit. The earth had been just there even 6 hours before.
In 1996, May, an asteroid of similar size escaped collision with earth
for just 4 hours. °

The violent dog unleashed against Kolkata is approaching with a speed
of 1 lakh Km per hour...The furious dog will collide with Kolkata
and evaporate as ashes but the crater created by it would be 10 times
in diameter and twice as much in depth. The dog will blow up stones
100 times its weight. After the first hit there will be no air for a while.
Kolkata will burn like suppressed fire. This will be followed by the
last breath of a million storms. Kolkata will burn and melt into ashes,
Dust will cloud the sun like armor. No one can say how long the cold
nights will continue, The temperature of earth-crust will go down to
20 degree centigrade... Through the declaration of this ruthlcs‘s
prophesy Lubdhak, the Dog-legend, has arrived its last. K::)Iknra is
MOW a passive waiting veterinary asylum. Its punishment is death,
(Bhattacharya 2006:62-63, translation mine)
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Notes

! i i bricoleur is borrow
1. Spivak, “Translator's Preface”, xix. The idea of rowed frop,

Claude Levi-Strauss and is placed as a concept as opposed to €ngineg,
Spivak writes: “he bricoleur makes do with things that were meant Perhaps
for other ends.” (xix). She further elaborates “The reason for bricolage ix

2 . : b 9
that there can be nothing else. No engineer can n‘lmkenlhe‘ means™ —.
sign—and the “ond” —meaning—become self-identical.” (xix)
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FRANTZ FANON: BETWEEN ANNIHILATORY
AND RESTITUTIVE VIOLENCE

o Pl s B et (1538 g i o s
he lndien Perzoon of 1947, Soends nzm biter enecies when e Bsad
jezve the subeonunent. The oovel meps the slow despeny 2220 chaos of
3aden znd Moshm populatons messacrmg each other s the Boad 3&-,—-__—1;-
. dooe the dzmage by “constructing” the specime of commmrelicn, shendon
| her formedy subjects Nigesen-Brinsh zuthor Bods Emecherss 50 Ber
qovel Dectnater Bizfrs (1982) decls wath the Nagzeen ol wer 10 v
crosites were perpezred br the formedhr collontzed on each other Ia 27
of Afpcen wmer Chinna Achebes fichion we see the z2henston of e
mdmidusl 25 well 25 2 culre /sodery doe 20 the fmpact of 2 breel colosk]
repme. In Apsi=han Thomes Kenealli's novel T2 Cézzr of Jimrmsr
Bizkswih (1973). the balfbreed Jimmie, whose sonl seems Jos rode
the oppression 2nd imjostces of colosishsm, snddentr explodes oo
mesphezble violence. The zos of berhesic Koz zre. ooy selicefetrads
acknowiedges, Inhumen Fach of these novels snppest ther possooionz:]
Taolence 15 2 legact of colomabsmy: whether 2o the form of commrehes
economic exploitztion or ihe creztion of 2 borzeoss dess ther mhems
the mente of their former colomal mesters
When Fanon opened Té» Wretdhed of the Eorddh with 2 cheprer oo
violence, he ensured that it wounld semzin the one theme consismendy
2ssocrated with his thonght Fanon haes been seen 25 2n zposile of saokocs,
one for whom violence is 2 way of Efe. Direrse thtnkers (Arencr 15701
Tzrlor 1992: 65; Bulhzn 1983: 137-133; Nandr 1992: 33-3%;
Sezequeberhan 1994) have sought to undersiznd Fzaonizn wickoce, 2
stzod that seems 21 odds with his insistence (especizlly in the powerd
Blad Skin, Whitr Masks) on 2 vaiversel humenism 1 have esewhere (Nayzr
2011) proposed that Fanon’s work embodies 2 “postooloniz] humemem’
1 which ﬂxcﬁliwofmc@ﬁﬁmafdiﬁﬂmbmmﬁr frst sz=p 0
the route 10 the new humanism, z humanism that rejects the
Enbightenment/European vedery ia favour of 2 more indnsive one.
ﬁmlwm%mmh'éofmmm
or the violence of the colonizer, that znnihilates the (i) body of the
colonized () the psyche of the colonized zad (i) the culmre of the
colonized. This kind of violence is rooted in the very structure of
wlonizlism 2nd occurs zcross multiple domains: economic, culmrzl,
Prichological, physical and spatial It is colonial 1"50!:13#::11& s pzuma
th2t lezds 16 the second form of violence — from the colonized’s side The =
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dis 1'c3tilllti\'ﬂ and restoratory violence, an Ptllt:mpt
d and alienated colonized subjecy o
¢ Self that colonial violence hyy

violence of the colonize
on the part of the desperate, frustratc

retrieve a certain dignity and sensc of th |
; H L5y M Al " wf ?‘ ¥
destroyed. The first section of the essay explores 1n detail Fanon’s accoyg,

of colonialism’s annihilatory violence. In the second section I tuen
Fanon’s theorization of the subjugated native’s restitutive violence,

Colonial Annihilatory Violence
In Chinua Achebe’s Arrow of God , Winterbottom, the District Of ficer,

proudly tells his subordinate:

I think I can say with all modesty that this change came after I had

gathered and publicly destroyed all firearms, except of course, this
collection here. You will be going there frequently on tour. If you
hear anyone talking about Otiji-Egbe, you know that they are talking
about me. Ouji-Egbe means “Breaker of Guns.” I am even told
that all children born in that year belong to a new age-grade of the
Breaking of the Guns. (1977: 37)

The violence of the Officer’s act has entered into the cultural memory
of the colonized. It is not possible to distinguish, Achebe suggests, which
is the greater violence — the brutality of the opptessor, or the traumatic
recall of the events into the very idiom and speech of the colonized.

In Ghanian playwright Ama Ata Aidoo’s play Aunowa (1970) there is a
suggestion that Kofi Aiko’s impotence might be the result of imperial
domination. His emasculation becomes a symbol of the erosion of the
sense of the Self under colonialism. Even the histories of the colonial
‘discovery’ of African, Australian or South American cultures ate histories
of this violence-cast-as-discovery. Australian Aboriginal author Mudrooroo
(1938-) writes of Australian, Maori and New Zealand history:

All New Zealand schoolchildren were taught about Captain James
Cook’s discovery of New Zealand and his historic landfall ... But
what the schoolchildren are not told is that Cook’s first landing was
marked by the killing of a Maori called Te Maro, shot through the
heart by a musket bullet. (qtd. In Crane 2001: 395)

What each of these postcolonial texts emphasizes is the cultural
violence of colonialism, whether in their histories of the African or Asian
nations, their evangelicalism or their civilizational missions. Colonialism’s
cultural mission, Achebe, Aidoo and Mudrooroo suggest, results in the
erasure of local/native cultures. This erasure is cleatly an act of violence,
for it alienates the colonized from her/his traditions, histoties and cultures

Colonialism, emphasizes Fanon, is primarily a state of violence. Al
relations between colonizer and colonized were violent. Violence is also
what the colonial master uses to ensure the continual obedience of the

46 colonized. Fanon was concerned with various forms of violence. He
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cplored the hard, pl:l}'SiCﬂ] violence of colonial rule, the corporeal
c‘smif«:stf!ntimls of this violence, the cultural Lh?l‘l‘l.il'lﬂiinll through education,
the violence of the lnnguagc us-::c_! when trﬁdkmg about/to the natives, the
Liom edical field (csprf:ctall}r psycl.nntry) which he treated as a sophisticated
form of violence against the native, but one cast in the form of scientism.

Fanon sees the colonial system as perpetuating violence on the black
ot multiple levels. Th.is 1'c5}11ts ina Flm:ply fractured self with no moorings,
<ability or sense of identity. The inferiority complex of the black, writes
Fanon, is the result of a ‘double process”: primarily economic but also the
internalization, or what he calls ‘epidermalization’, of this inferiority (Black
Skin 4).

Colonial violence affected every aspect of the day-to-day life of the
colonized. For instance, Fanon notes that colonialism begins by reorganizing
the physical space of the colony, demarcating the ‘black’ and ‘white’ towns,
and eventually domesticating nature itself. It then proceeds to dehumanize
the native, making him (Fanon’ is of course a gendered reading until
such dme as he comes to the question of women in colonialism in his
controversial essay, ‘Algeria Unveiled’ in A Dying Colonialism) lose his
sense of Self. Eventually the cumulative effect of the dehumanization
results in hysteria among the colonized. He loses his sense of Self and
also his cultural moorings and cultural. A map of Fanon’s trajectory of
violence would be as follows:

the body of the colonized
the psyche of the colonized

the culture of the colonized

Colonialism, therefore, first targets the individual body, then the
Psyche and finally, the culture itself.

Territory, Geography and the Violence of Space

Colonial violence begins with a physical separation of the world of
the colonizer (what he terms ‘enemy territory’, Wrethed 80) from that of
the colonized, The colonial wotld is a compartmentalized world: ‘the
colonized world is a world divided in two. The dividing line, the border, is
;cPresented by the barracks and the police stations’ (IWretched 3). The former
18 ordered, peaceful and neat, while the latter is ‘a world with no space,
F;"Ple ﬂ,tf: r_:ﬂed one on top of the othet, the shacks squeczed tightly
" gether’. It is a “famished sector, hungry for bread, meat, shoes, coal, and
ght (4). The colonization of the land through technology or European 47




modernization renders it unrecognizable, except for the buslh and jyp, II
b

This dual nature of all spaces — whether geographical or d“‘“"gfﬂphic 3
central to the very condition of colonalism. is

The territorial violence of colonialism is a reotdering of the lanq y
the natives have used for generations, It divided people ﬂrhitrnrily‘ (,fl:‘t
making deep divisions between people who had coexisted for a I !
In a powerful passage in Maps (1999) Somalian novelist Nurudc
describes geographical colonial violence:

ng "—il‘n;;
lin Fara,

Someone clse insisted that passengers be told where the “inexisten
border used to be — inexistent, because Somalis never admitted |y
... Non-Somalis, because they were total strangers or knew ng
better, looked at maps, where they found a curvy line, drawn to cuy
one Somali people from another. (1999: 132)

Nigerian playwright and poet Wole Soyinka also points to the
geographical violence of colonialism that divides people:

I accept that entity, Nigeria, as a space into which I happen to have
been born, and therefore a space within which I am bound to
collaborate with fellow occupants in the pursuit of justice and ethical
life ... Expressions such as ‘territorial integrity’ and the “sacrosanctity
of boundaries,’ those relics of colonial master-slave bequest that
abjectly glorify the diktat of colonial powers, are meaningless in
such a context. (1996: 133)

This geographical violence results in cultural alienation as well, as
Farah’s text and Soyinka’s statement seems to suggest. Congolese
philosopher, novelist and critic VY Mudimbe (1941) echoes Fanon when
he notes that colonization was the ‘domination of physical space, the
reformation of the natives’ minds, and the integration of local economic
histories into the Western perspective’ (1988: 2).,

Nature itself, Fanon suggests, is domesticated and colonized, and 15
accompanied by the colonization of culture and even imaginations. Signs
of colonial authority such as the batracks, the police station, frontiers and
their barriers, hospitals dot the landscape. The construction of railrm_ids
and the draining of the swamps alter the topography. Such a transformation
of the land is treated as its modernization, where all development is deemed
to stem from the white man (IWretched 182). These ate acts of violence #
well.

In Black Skin Fanon also uses an interesting spatial trope to Sigfflﬁ'
both colonial colout prejudice and its propensity for violence. Speaking
of this psychiatric experience, Fanon describes his claustrophobi
condition of being trapped by his skin colour: ‘I was walled in’ (89): The

48 “fact of blackness’ is a spatial reality as well: the black body’s skin 15 the
d
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lary which also determines the social boundarie

s 1 the colonial
Fanon recounts how he was constantly yefe

simation. Fanot : . rred 1o only as the
Negto physician of the ‘Negro teacher”, |_1 was the colour of his skin and
not, his ‘refined MANNCTS ... l:'nmvlt:c!gc .nf literature, or | ., understanding
of the quantum }hcnl‘}" t.h:u mm-k.t:d‘ him (89). T'he skin is thus a i ‘
confined space from ‘f\-‘hlch there is no escape. e finds himself ‘sealed
into that crushing ‘7"]"3-““]““"_(1‘ (82), into ‘thingness’ (170). This is how
the black man always sces himself: always in unfavourable comparison
with something else. This comparison, for Fanon, occurs at the level of
spaces nccnpimL including the spaces of the body and skin.

hount

Embodied Violence and the Alicnation of the Self
In an unforgettable and haunting passage in Bluck Sin Fanon writes:

I had to meet the white man’s eyes. An unfamiliar weight burdened
me. In the white world the man of color encounters difficultics in
the development of his bodily schema ... T was battered down by
tom-toms, cannibalism, intellectual deficiency, fetishism, racial defects
... 1 took myself far off from my own presence ... What else could
it be for me but an amputation, an excision, a haemorrhage that
spattered my whole body with black blood? (84-5)

Fanon here powerfully foregrounds trauma first as violence upon the
black body as a ‘racial epidermal’ schema (84). The identity of the black
is confined to and written upon the colour of the skin. The skin, the
surface of the body, becomes the key focus of a racialized identity (Gauch
2002). The white man sees only the black skin, it becomes the foundation
for all colonial relations. The black man is reduced to his skin and body,
there 1s no depth, only surface.

The embodied nature of colonial violence and the inscription of racist
colonial discourse upon the black man’s body was a major concern for
Fanon. The black body in Fanon’s reading is fragmented, dissolved and
exploded (Prabhu 2006). Commenting on the use of torture by French
police on Algerian revolutionaries Fanon suggests that such sadistic
measures are intrinsic to the very nature of the occupant-occupied
relationship (Afiican 66). Violence upon the body, then, is the ha‘l]n'.mrk of
the colonial condition. Each body, white or black, is ‘sealed into his own
peculiarity’ (Black Skin 31) in the colonial situation. When the black man
Is forced to see himself through the eyes of the white man the result is the
loss of the sense of selft “The arrival of the white man in Madagascar
shattered not only its horizons but its psychological mechanisms’ (Black
Skin72). The black body becomes an object rather than a fecling-thinking
body, soulless and open to violation in the colonial scheme of things.

- : o ;
Fhe white man’s vision literally breaks up the black man’s body and,
A5 4 result, the black who sees himself through the white mans €yes, Sees
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himself as fractured, dismembered and haclu:L%i a cuu‘dm.(m of Nauge,
Black Skin 84, On Fanon’s nausea see Ahluwalia 2003). This nauseq is of

‘dislocation’ (Fanon’s term), a fecling of revulsion :1'r one’s self hecnum
he has been rejected, as Fanon puts it, ‘hated, despised, detested? by an
entire race (Black Skin 89). The nausca is a feeling of cumpl.crc alienatiop,
from one’s Self because he has been rejected by the white man, 7y,
nauseated black body experiences a massive upheaval, and it results in g
crisis of identity. 1t is, therefore, in the white man’s gaze that the nayge,
of the black man emerges. The black man is now aware of himself only a5
a despicable black body. (This emphasis on the white man’s gaze thy
constructs the black man as a black body and nothing more is akin, criticg
have suggested, to the way the male gaze constructs the female as a mere
body, see Bergner 1995.) This nausea is the consequence of colonialism’
pS}'(;hit: violence. It results in the annihilation of the black Self.

White psvchiatric practices, Fanon notes, often diagnose and
pronounce such colonized Africans as ‘hysterical’. However, such g
diagnosis relies entirely on psychoanalysis, and ignotes, in anon’s reading,
the social conditons of the hysteria. ‘Hysteria’, he argues, is a bodily
manifestation of an alienated psyche. The images and signs that constitute
the black man’s hysteria are signifiers of very real and painful encounters
with colonmialism’ violent racial situations (Gordon 2006: 15). Fanon
suggests that the bodily spasms and contortions are ‘outlets’ for the tortured
self (IWretched 19). He proposes that the colonized needs to find some
means of expending his frustrated, annihilating psvchic energics. Fanon
sees tribal and community dances as offering a way out of this high-
pressure situation where rage against the colonial master finds expression.
The rage, writes Fanon, is ‘channeled, transformed and spirited away’.
Such dances may involve symbolic killings and extreme violence, but 13
essentially one of the few modes of expression available to the colonized
(Wretched 19-20).

What [‘anon examines here is the mechanism of coping with colonial
domination. It is interesting’ that Fanon locates these mechanisms in
tribalisms and local cultural practices because eventually it is the retrieval
of these practices that constitute a cultural nationalism as well., Violence
therefore fuels the return to native articulations such as dance, voodoo
and music. Many of these practices and rituals might be forgotten (ﬂ-’?m-}mf

20), but could be drawn upon for purposes of nationalism — 2 project that
characterizes the postcolonial state.

Hegemony, Violence and Cultural Trauma'
Everything 1 say this monkey does do,
[ don’t know what to say this monkey won't do.
I sit down, monkey sit down too,
I don’t know what to say this monkey won’t do,

51‘!
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This is Lestrade speaking about the native, Makak’s mimicking of
= L 5 e 1 R ( i &l s . 1
the white man’s ways in Derck Walcott’s Dream on Monkey Mountain (1970:

223). It captures with savage ferocity and the contempt of the colonial

master for the colonized who secks to be as white as possible, but ends up

being an object of ridicule. This mimicry is the consequence of the violent
erasure of native culture in colonialism, and the resultant cultural trauma
experienced by the colonized.

In The Chant of Jimmic Blacksmith Jimmie discovers that his
community’s old ways of life have been corrupted by colonialism:

What did Tullam and Mungara stand for now? ‘Tribal men were
beggars puking Hunter River rotput sherry in the lee of hotel shit-
houses. Tribal elders, who cated for initiation teeth and knew where
the soil-stones of each man were hidden and how the stones could
be distinguished, lent out their wives to white men for a suck from a

brandy bottle. (7)

Native cultures, as can be seen from both Walcott’s and Keneally's
descriptions, were rotting with mimic men, natives with no sense of dignity
and the loss of a cultural identity itself. Fanon offers a definition of cultural
trauma in ‘Racism and Culture’;

We witness the destruction of cultural values, of ways of life. Language,
dress, techniques, are devalonized ... The social panorama is destructed;
values are flaunted, crushed, emptied ... a new system of values is
imposed. (Afrrcan 33-4)

The ‘inferior’ colonized is constructed through a systematic and
violent process of hegemonic domination through cultural apparatuses
such as ‘books, newspapers, schools and their texts, advertisements, films,
radio’ (Black Skin 118). In Wretched Fanon argues that the violence of the
colonial situation is ‘brought into the home and mind of the native’ by
intermediaries (4). The values, beliefs and prejudices of the white cultures
. are transplanted into African nations and minds to effect cultural
. domination. The colonized race’s collective unconscious equates black
. skins with ugliness, sin and darkness. There can be no moral black, argues
. Fanon, because the colonizing stereotype and ways of thinking have
convinced the black man that he is immoral (Black Skin 148-9). The result
is a forcible deculturation of the colonized.

Fanon thus sees the violence on the land, black bodies and psyche
(discussed above) as contiguous with the violence perpetrated culturally.
Here Fanon shifts his analysis of violence from its physical form to violence
as hegemony and as cuitural trauma. Fanon argues that psychic and
individual violence is only a narrower version of larger, cultural violence
perpetrated at the level of the entire colonized society. Postcolonial
literature abounds in accounts of such a (Fanonian) condition of cultural
trauma.



unwafl acti\'iSt-ﬂﬂVc]isr Ngugi _“fm ThiDl’lg’O in The Riper B"’ﬂl’e{-,
writes: ‘the white man had come to Siriana, a‘nd Joshua and I{abunyi ha{;
been converted. They had almndnn?t‘i .th'ﬂ ridges and fc:llowud the
faith” (1965: 5). In the Zimbabwean Tsitst Dm.lgarcmbg'ﬂs (1 959) ‘\'frz-a,,‘f
Conditions, Nhamo who leaves the nslccsl{nl K’ll!ﬁgc realizes that when he
comes home, he 1s unable to deal with his _nnm-'c .culmrr: anymore, ¢
a——ry writes Dangarembega, ‘begins to offend lm‘n’ (1988: 7). Elesin
Wole Sovinka’s Death and the King’s Horseman 1s categorical ip i
denunl:iﬂt-j,nn of colonial violence on the colonized’s culture and psyche:
‘|It] tarned me into an infant in the hands of 1..1mmm:1hlc strangers ., My
will was squelched in the spittle of an al_u:n race’ (2“'12)-Ngugi,
Dangarembga, Soyinka all point to the disruption of a way of life, and the
conscquent cultural trauma of alienation. The ‘squelched will’ is th,
annihilation of the self in colonialism.

¢

One major domain in which this cultural trauma occurs, in Fanons
reading, is language. Fanon argues that the very identity of the black mag
depends on his ability to acquire fluency in the colonizer’s language. He
writes: “The Negro of the Antilles will be proportionately whiter — that is,
he will come closer to being a real human being — in direct ratio to his
mastery of the French language’ (Black Skin 8). And later: “To speak 2
language is to take on a world, a culture. The Antilles Negro who wants to
be white will be the whiter as he gains greater mastery of the cultural tool
that language 15’ (25). This theme of the European language as a cultural

weapon that destroys the native 1s again a common theme in postco]onia]
literature.

Fanon anticipates, as one can see, postcolonial writers like Rushdie,
Caribbean-British VS Naipaul and Soyinka satirize the formerly colonized
who stay nostalgically rooted in colonial times/ cultures:

No spectacular undertaking will make us forget the legalized racism,

the illiteracy, the flunkeyism penerated and maintained in the very depth
of the consciousness of our people. (Afifeun 101)

Fanon is addressing the legacy of colonialism here. In Salman Rushdies
Midnights Children (1981) the Methwold Estate is full of mimic men and
women. Here Indians seck perfect British accents and live in houses called
‘Buckingham’, ‘Sans Souct’, ‘Escorial’ and “Versailles’ as Rushdie mocks
the colonized’s desire to be more white than white. The very consciousness
of the people, Rushdie suggests, has been altered by the contact with th¢
colonizer’s culture. In Soyinka's satiric take in Death and the King’s Horiemd®
he satirizes such mimic men. The Yoruba women are mimicking
Englishmen’s speeches in order to mock Amusa, a Yoruba who has iﬂi““d
the police force and tries to behave like his white masters. The Yorub?

women aim to bring home to him through this little charade-masqueride
how absurd the mimicry is.
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i Your invitation card please,
Who are you? Have we been introduced?
| And who did you say you were?
: Sorry, I didn’t quite catch your name,
b May I take your hat?

If you insist. May I take yours? (1984 177-8)

In VS Naipaul’s The Middle Passage we sce this ICH*”-'}' in the fm‘lncrly
:i'-" olonized’s abandonment of their cultures and the mimicking of their
A C ’ y — ! b LS R . i

I (ormer European mastets. Naipaul describes Feinidadians

and their
| geculturation thus:
i

A Pc“,-,m-lt-minded.-i'l'l““‘c}"'“’li“dl!‘-l community, spiritually cut off
from its roots, its religion reduced to rites without philosophy set in a
materialistic colonial society: a combination of historical accidents
and national temperament has turned the Trinidad Tndian into a

complete colonial, even more Philistine than the white, (1969: 89)

In The Enigma of Arrival, Naipaul describes how, when he was younger,
he had images of the ‘lowing herd winding o’er the lea’ from the English
poet Thomas Gray’s famous poem ‘Elegy Written in a Country Churchyard’,
while his idea of a cow was that of the animals pictuted on the condensed
milk-cans even though no such herds existed on his island of Trinidad!
(1987: 38, 80, 297). Each of this serves to exemplify the violent invasion
of the consciousness and imagination of the natives by Western culture,
so that they can now only talk, think and even dream like the Westerners.

We see an example of such a deculturation in Jeanette Armstrong’s
“This is a Story’ (1996). White settlers build dams over the rivers in Canada
as a result of which salmon migration, the principal soutce of food for the
natives, ends. The natives then start eating the white man’s food. Kyot,
the protagonist of Armstrong’s tale, treats this ‘incorporation’ of the white
man’s food as indicative of the loss of native culture itself as they (the
natives) assimilate the colonizer’s culture. Armstrong, like Soyinka,
Dangarﬂmbga, Ngugi and Naipaul, is concerned with the violent
‘deculturation’ of the native with the arrival of colonialism. When the
native starts thinking in the language of the white, when s/he ingests the
food/culture of the colonized, they simply stop being black or brown:
they become deracinated and ‘white-like’, so to speak. Even when the
black man — the native intellectual — seeks to speak out against colonialist
tbhuiutggh;ﬁ}: is unab.lc to think/speak outside the t.errai:u already ma[l)pedl
i i I,:a terrain thaF is ‘continelntal.’ and ‘national tnthe’r t:fmkiﬂm

‘ratializ:ti anon calls this total domination _of tl::e biﬂck man’s thin I:E:l
- se:gn of thought’ (IWrerhed 150). It is this cultural alienation the
at the heart of colonial violence.

F . o .
of 4 Anon argues, therefore that colonial domination was possible because
Violent reductionism, where the colonized was reduced to stereotypes
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ce of evil’, as he puts it in Wretched G), frecziy,

pative in a static mould and, this .r{.‘ductimlism in urn dchumunizts the
< made to fecl like an animal because he is addressed, descyil, E
d to be an animal by the colonial apparatus. Fanon Writes: o

of evil (a ‘quintessen

native: he
and believe
He [the colonizer] speaks of the yellow man’s reptilian motions, of the
«tink of the native quarter, of breeding swarms, of foulness, of spawn,

of gesticulations. (Wretched 7)

The act of classifying and naming serves to dehumanize the hative
into an animal. The demolition of his cultural identity results iy e
obliteration of his subjectivity: one leads to the other in colonialism, The

colonized lack all agency, as individuals and as a culture. This is the cultyp)

trauma of colonialism manifest at the level of both individuals aq4

communities/collectives.

As a result of such persistent violence, the native finds his self being
slowly but thoroughly destroyed. Fanon saw colonialism as a condition
where the colonized lost all sense of the self, personality and subjectivity,
or what he called the ‘expulsion of [the] self” (Dying 65). And yet, there
emerge modes through which the suppressed anxieties and violence emerge
in the colonized. When both the individual-self and the collective-cultural
identity are destroyed by colonial violence, a counter- or restitutive violence
will also emerge, Fanon shows, at both the levels. It is to this role of
violence as a reconstructive strategy of the self to which I now turn.

The Colonized’s Restitutive Violence

Fanon’s critique of violence also examines the ways in which the
colonized is driven to violence as a means of rec:uperating his Self.

“The colonized man liberates himself in and through violence’, wrote
Fanon in Wretched (44). The colonized native, for a long time beaten into
the ground, begins to carve out a new self first in the form of anti-colonial
resistance, which takes the form of violence. Thus violence is precedﬁd
by a2 moment of consciousness and awareness where the colonized
recognizes his oppression. Once this recognition dawns, then the violent
insurrection against the oppressor occurs.

Violence in Fanon, I argue, is directed at two specific goals and
corresponds to two kinds of violence (I am adopting here the argumen®®
of Kawash 1999 and Seshadri-Crooks 2002). The first goal is the overthrow
of the colonizer in the form of the anti-colonial struggle. The violence ©
the anti-colonial struggle is ‘instrumental violence’, and is essentially #
social project, directed at the community as a whole. The second god
emerges from the first one. In the process of the anti-colonial struggle:
argues Fanon, the colonized’s self-realization and the retrieval ©
subjectivity is achieved. This retrieved subjectivity, dignity and identit)
for Fanon, quite possibly leads to death and annihilation. But this
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qannihilation would be one of choice and sell-hood rather than abjection,
with IFanon arguing that he would be willing to accept ‘dissolution® (Black
Skin 170). 1tis in this second mode of violence, dirceted at self-realization,
that Fanon finds the possibilities of a new identity and humanism. This
kind of violence seeking a remaking of the Self is ‘absolute violence’, and
is essentially an individual project directed at the individual self,

If instrumental violence secks to re-establish the cultural identity of
the natives which the colonial situation had erased, absolute violence seeks
to retrieve a Self that has been buried under the humiliations of the colonial
master. The liberated self with its new subjectivity marks the moment
where ‘new men’ emerge. When such ‘new men’ gather as a collective it
generates a total rupture in the world.

From this newly self-realized native, Fanon suggests towards the end
of Black Skin, emerges the ‘actional’ man, where the former slave
rediscovers his capacity to love and respect the ‘basic values that constitute
a human world” (173). Violence therefore becomes the preliminary to (i) a
new subjectivity and cultural identity for the black/colonized (i) a new
humanism. This 1s something to be kept in mind: violence in Fanon is
always the route to self-determination and identity formation. It enables
the colonized to generate their self-identity and therefore proceed to build

a new social order (Gordon 1995: 71; Roberts 2004: 142-3).

Fanon does not, let us note, emphasize violence for itsclf. He treats
violence as restitution, a response and a liberatory force through which
the oppressed colonized can express himself. It is instrumental violence
when used in the anti-colonial struggle because it is a responsc to the
violence of the white man, and secks to overthrow the colonial regime.
.Thus the anti-colonial violence is part of the dialectic whosc other pole is
colonial violence. The entire relationship between white and black was
forged in violence: locked into a dialectic of violence by the very nature

. of the colonial system, the colonized has little option but to usc violence

- in hes struggle. The relationship was also sustained through violence and
. the only way it can be broken is through further violence, this time through
. the violence of the colonizer. It is the desperation of the colonial situation
— individual and cultural alienation and annihilation — that leads the
colonized into violence.

Anti-colonial Struggles and ‘Instrumental Violence’

Fanon believed that the very nature of the political space in colonialism
. is extremely skewed and exclusionary (Sekyi-Otu 87): the Aftican has no
k- .rolc in the political system which is entirely controlled by the whites and
in which the African is only a passive subject. V iolence therefore is a
means of inserting himself into this political space.

In the context of colonialism, the victim of unrelenting violence
himself becomes violent. It becomes his mission to carve out a space for
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( if possible, in the settlet’s positi e

If, 1f possibIC, S posttion: “f,

colonized, life can only matetialize from the rotting cadaver of the coloi
Ist’

(Wretched 50)- Anti-colonial struggles, therefore, represent a ‘breqy;
colonized in violence as a mode of attaining a measure ﬂfsn] :
( sclf-hood is necessary because of the very S

- eelf, to put himse
him I o

out’ of the
hood. This claiming 0
of the puliticnl in colonialism.

The poliljl:ﬂl is a relationship between individuals in a Commusin
and between subjects and their representatives/governors. But b
cubverted in the colonial context. The Africap is
ucgntcd in the colonial system: he has no say in ihz
no rights, no claims. Thus, the political space i
s for the black subject.

relationship has been
completely crased and
system of governance,
colonialism does not provide any acces

For Fanon, violence becomes a mode of reclaiming that space, o
what he terms ‘absolute praxis’ (Wretched 44). If there is no ‘proper” political
relationship then the state descends into violence. In other words, the
absence of a truly political space would result in recourse to the state of

violence.

hat he termed a ‘murderous and decisive
er, Fanon atgued, was the only means of
Fanon regards this violence as essential to

A violent struggle — w
struggle’ against the coloniz
overthrowing the opptessor.
the national project:

\We have said that the violence of the colonized unifies the people. By

its very structure, colonialism is separatist and regionalist. Colonialism

does not simply state the existence of tribes; it also reinforces it and

separates them. The colonial system encourages chieftaincies and keeps

Jlive the old Marabout confraternities. Violence in its practice is

totalizing, national. It follows that itis closely involved in the liquidation

of regionalism and tribalism. Thus, the nationalist parties show no

pity at all toward the caids and the customary chiefs. The liquidation

of the caids and the chiefs is the preliminary to the unification of the

people. (51) ‘

Fanon is not pleading for violence that establishes a Europeaf”
Enlightenment model of ‘national identity. He wishes for a liberating
violence that ushers in a national identity supporting difference- He d?es
not for 2 moment consider the European model of nationalism —
he deems totalitarian, homogenizing and therefore violent in itself when
led by the social elites. The elites, he acknowledges, are not really interest®
in engaging the masses. Instead, they have their own agenda that willfully
‘tramples over the little local histories’ (67-8). Instrumental violenc®
therefore dismantles the oppressive structures of not only colonialls™
but also of old-fashioned humanisms. '
end with the g
tion is fOf the

_

Fanon argues that the anti-colonial struggle does not
exit of the oppressor. What is essential for a true decoloniza
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['nrll'lcfl}' colonide +t0 clear their heads of the ideas and myths generated
by the colonial. This means, the project of purging the colonial cannot
cnd with the instrumental violence of the anti-colonial struggle. It must
be carried on into the process of decolonization for the true Self to emerge,
and from which a better, new humanism is possible. In other words, Fanon
sees the instrumental violence of the anti-colonial struggle only as an
carly step or stage in the retrieval of the Self, the true ‘human’ within the
colonized. A second step, in decolonization, is essential as well.

‘Absolute Violence’, Self-realization and Humanism

Fanon argues that the anti-colonial struggle does not end with the
exit of the oppressor. What is essential for a true decolonization is for the
formetly colonized to clear their heads of the ideas and myths generated -
by the colonial (an instance of hegemonic and epistemic violence).
‘Absolute violence’ (as Kawash terms it) therefore exceeds the goal of
merely evicting the colonizer and seeks a purging of the ideas, myths and
notions planted in the colonized by the colonizer —a decolonization of
the mind.

It is only after the colonial master’s implanted wotldview has been
completely erased that a new Self can emerge for the colonized. We could
therefore argue that absolute violence has a greater value in Fanonian
thought: for this form of violence is truly liberatory in seeking something
far more than an immediate goal. The decolonization of the mind is this
true liberation.

Fanon suggests a mode of ‘unlearning’ all the ‘untruths planted within
him [the black] by the oppressor if a fuller personality has to develop
(Weretched 233). Decolonization is a violent purging of colonial ideas from

. the mind and imagination of the colonized. This suggests that violence is
E: not merely about exiling the colonial master but ensuring agency and self-
. determination. This is violence in ‘excess’ (Kawash237) of the
. instrumental need of the colonized. Fanon locates the possibility of a
| new subjectivity in this form of violence.

The project of the revival of the self, thus, also demands violence.
Violence becomes a means of acquiring a measure of self-respect for the
colonized: ‘the former slave needs a challenge to his humanity, he wants a
conflict, a riot’ (Black Skin 172). It helps asserta minimal amount of agency
in response to a condition of absolute servility and suppression.

-

Fanon sees violence as both an assertion of agency as well as a means
to recover it. Violence here is to be seen as praxis, an acting out, or a
performance in which the self is rediscovered. Fanon writes: ‘The
colonized subject discovers reality and transforms it through his praxis,
his deployment of violence and his agenda for liberation’ (Wretched 21).

Fanon has already argued that colonialism erases the native’s soul,
self and identity. Any praxis or performance that enables and empowers
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ositive. That this praxis/performance 1s violence is unfortunage, but g
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which finds its origins in the colonial system itsclf: it is the Vio] o
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oppression by the white man that turns the black into a violen, Persop,

\When the colonized takes to violence, he finds it liberating, Irrespecy,
of the goal or consequence of his actions. In Keneally’s T Chany .:r
Jimmne Blacksmith, the acts of barbaric killing are, Jimmy L‘”d'ﬂfstandg
inhuman. But then Jimmy does not see his violence as world-directeq, It L,:
Gatrinsic’ because the very act of violence helps him see him-self, finq
him-self. The violence takes its toll on the world, but ultimately, it i not
of or about the world: it is about Jimmy’s self.

That violence is not an end in itself, but directed at something more
is evidenced in statements Fanon makes throughout his writings. Thus in
Dying Colonialism he writes:

Because we want a democratic and renovated Algeria, because we
believe one cannot rise and liberate oneself in one area and sink in
another, we condemn with pain in our hearts, those brothers who
have flung themselves into revolutionaty action with the almost

physiological brutality that centuries of oppression give rise to and
feed. (25)

‘Hatred’, Fanon declares elsewhere, is ‘not an agenda’ (Wiretched 89).
But if hatred and violence ate to be the basis for a whole new politics,
how is 2 humanist politics and humanism to emerge from such a condition

of conflict and strife? This question has been at the forefront of
considerable Fanon scholarship.

Self-realization and cultural realization are dependent upon each other,
in Fanon’s view. Colonization destroys a community, a culture and the
mdivi:?ual. It erases the self, denics agency and annihilates a tradition:
The violence of decolonization, Fanon suggests, retricves precisely S
ax'mihi]aied cultural tradition as well as a sense of the self through agential
vmlen:e: In other words, for Fanon both individual and cultural
communitatian selfhood can be retrieved through absolute violence.

'I:h:: individual acting out his violence, the violent dances of the
colonized and the community’s cultural nationalism are all to be treated
in Fanon, as agential. The ‘actional man with a ‘respect for the basic
values that constitute 2 human world’ (Black Skin 173) is the starting poift
for a new humanism. Fanon rejects the individualist humanism of ¢
Western world for the collectivism of Aftican and Asian cultures. The
g:rmcrtliy C({ID“IE';“? i:di'fidual who has now found a new subjectivitys A" y

e naton itself finds a new desti ‘ s » (WWrele
51). Sometimes, of course, thif::tt:ir::{:aﬁtt! : cz?ll::tuvehhlsmryq r(::tuzﬂ to

; ve history, ¢ 8

one’s cultures and the self-enlightenment demanded of the formerly

A
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colonized is itself a violent act. We see a particularly horrific example of
this form of decolonization in Wole Soyinka’s Death and Kingy Horseman.

F » = o
Olunde, the King’s horseman, Elesin’s son, has been educated in the

West and has therefore become some sort of cultural renegade. Elesin
himself had abandoned his vocation, and backed out of the traditional
suicide ritual he is supposed to perform (kill himself). Olunde now secks
reparation, from himself. When Elesin refuses to commit ritual suicide,
Olunde is the one who seeks to restore the pride of his culture and family,
and thus kills himself. The praise-singer, sitting beside the body and an
Elesin racked with grief| says to him:

There lies the honour of your houschold and of our race. Because
he could not bear to let honour fly out of doors, he stopped it with
his life. The son has proved the father, Elesin, and there is nothing
left in your mouth to gnash but infant gums. (1984: 218)

Decolonization, which involves a return to cultural roots and belief
systems, is here violent. It marks a collective pride in its heritage, even
when purchased at the cost of one’s life. This sacrifice, the praise-singer
suggests, is the marker of a new subjectivity of the race/tribe/community
because it gives the individual a sense of identity. This sense of identity is
rooted in his culture and community.

Fanon treats the new subjectivity of the individual (manifest in
Olunde’s death, and the praise-singer’s evaluation of it as an act that
redeems the community’s pride itself within the tribe/group) within a
collective context of consciousness and political awareness. The liberated
. individual is not “an island’. In Fanon’s formulation, ‘the violence of the
. colonized ... unifies the people’ (Wretched 51). For Fanon the brutal
conditions of colonialism necessitate a new humanism. When colonialism
. is overthrown what is also rejected’is the Eurocentric humanism (a
~ humanism characterized by paternalistic benevolence, tolerance and
i identity politics which gives no agency to the ‘lcss-than-human“ black). It
urges the thus-far ‘subhuman’ black to acquire Western humanity, argues
Fanon (Wretched 110). Fanon here rejects Wcste.rn/ European humanism
treating it as complicit with racism and colonialism (Young 1990: 122).

In other words, what Fanon proposes is that violence results in agency,
and agency is central to the imagination of a different social order and the
construction of a new politics itself.

Decolonizing violence liberates both the individutal and the society,
and this is precisely why, violence becomes the preliminary moment of a
new humanism. It marks a rupture in colonial and colcfmzmg ways of
thinking, behavior and human telations. Decolonization is therefore the
rejection of Western humanism as well as Western colonialism. A formerly
colonized individual and society who/that has liberated him-/‘ itself will
redefine thinking, behavior and human relations. This view of violence as



ational preliminary to the making of a new social order

transform ;
essay on violence when Fanon writes:

IS pi

. o

to us very carly in the Bivey
1t [decolonization] infuses a new thythm, specific to a new generation
of men. with a new language and a new humanity. Decolonization, i

irulv the creation of new men, (IWretched 3)

Here Fanon sees the possibility of decolonization within restipyy,
violence because this violence leads to a sense of the self. Fanon ﬂrguc:
that the dialectic of colonialism (master-slave, white-black, superio.
infetior) generates the black identity: the black man is made aware that p,
is just black. That is, during colonialism, a black man was only seen iy
relation to the white man, and that too as a negative, or a lack: ‘ot
white’. As Fanon puts it it is not 1 who make a meaning for myself, bu j;
is the meaning that was already there, pre-existing, waiting for me’ (Bl
Skin 102). Now the black wishes to generate a meaning for himself, a5
himself, and not in relation to the white man. The black man needs an
identity in his own right, as himself, not in comparison ot in contrast with
the white man (hete Fanon is disputing Sartre’s famous claim that ‘negritude
appears as the minor term of a dialectical ptogression’ (qtd. in Fanon,
Black Skin 101). He frees himself of the white-black dialectic. Black self-
consciousness in this second stage is (i) identical with itself (ii) does not
seek a dialectic or external validation, coming to it through a confrontation
with violence and (iii) is always a racial consciousness: of being not only
a self, but a black self. Self-consciousness, in other words, is race or black
consciousness: negtitude. Once the black individual situates himself within
the collective, or racial, identity, it ensures a return to black culture - the
third step in the negritude process. Black consciousness here is at once
individual and collective. To accept negritude is to be within a racial group
identity as well. Once self-consciousness has emerged it results in a national
consciousness, and national consciousness is a key component of
decolonization because it rejects the colonial’s culture and sceks to returnl
to 2 local, native one.

Dccolopizalion thus requires, and produces a (\’iolcnt} evacuatton
of European ideas and beliefs. Fanon was clear that decolonization was
possible only when the formerly colonized truly abandoned Europea
ways of thinking. Fanon argues that ‘for many among us [colonizcd] ‘l_‘e
European model is the most inspiring’ (IWretched 236), and we thus remain
intellectually colonized as well. This argument is borne out by the continud
economic imperialism and Western models of ‘development” that are
imposed (through the nefarious Structural Adjustment Programs, f{ﬂd"’
embargoes and organizations such as the WTO) on formerly coloniz®
naticns. Writing from Egypt Nawal Il Saadawi notes, for instanc¢:

Development... is visualized as a process of cultural changt, of
modernization along the lines of Western life, of technological advanc® 60
which would permit better utilization of resources. (1980: 1-1 l
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Decolonization therefore is greater than

: | anti-colonial struggles. 'anon
writes: ‘let us decide not to imitate

Europe; let us combine our muscles
and our brains in a new dircction’ (Wretched 236). ‘Muscles and brains’,
indicating both physical action and intellectual activity, are both equally
important to free the formerly colonized fully from the clutches of the
European.

For Fanon the Western model of humanism where the white man
was the measure of all things was not the ideal. Fanon writes in ‘Racism
and Culture: ‘universality resides in this decision to recognise and accept
the reciprocal relativism of different cultures, once the colonial status is
irreversibly excluded’ (African 44). The decolonized ‘new man’ will
recognize and respect difference. We see Fanon here already moving
towards a form of universality, of mutual recognition that would, in his
view, produce a new humanism. The liberated human recognizes difference
because he has just achieved, through a violent assertion of the self, the
recognition of /for his own difference: 1 am not white, but black, I am not
a thing but a man. It is in this transformational power of violence — which

creates new subjectivities sensitive to suffering and difference that Fanon
detects the chances of a new humanism.

For Fanon violence leads to what Sidi Omar has termed ‘psychic
redemption’ (2009: 270). Parallels have been drawn between Fanon’s

“emphasis on such redemptive violence and African American writer-activist

Richard Wright’s views on the same, (see Wilmot 2009). Yet it is not the
psychic redemption of an individual that Fanon is interested in, but a
cultural redemption and therefore a new humanity that has recovered from
the debilitating effects of colonialism. Violence that results from colonial
domination thus becomes a mode of retrieval of the self. It is from this
retricved self — individual as well as collective — that Fanon hopes a new
humanism might emerge.

In the late 20th century arguments over Human Rights, especially in
the Western world, have presupposed an autonomous, self-willed individual,
able to act as a free agent (Ignatieff 2001, Slaughter 2007). Tf Human
Rights are based on this condition of possessing agency, then a preliminary
step would be to ensure conditions in which such an agent would emerge.
As we have seen, Fanon sees the colonial condition as one in which the
native individual is simply wiped out, without culture or consciousness.
Such an individual is not a full ‘person’, but rather a passive subject with
no sense of self. For an individual to become truly aware of his self, he
needs to escape the colonial condition. He has to be aware of his self so
that he can choose his life hereafter, pursue a plot of his life. Freedom is
this freedom to choose, and is based on the awareness of the self,

Fanon suggests that the colonized becomes a free agent through these
acts of restitutive violence. He writes in Black Skin: ‘Self-consciousness
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aceepts the risk of its life, and conscquently it Ihrc:lttuns the other i g
physical being’ (169). Violence as a means of (re)discovery of the self _
hence ‘restitutive’ — and therefore the emergence of the autonomey
individual (frec of structures like colonialism) is an anterior moment ¢,
the rise of the subject of Human Rights itself. Additionally, it is a ey
humanism in Fanon’s utopian vision. Restitutive violence marks, therefore,
the making of the subject from which a new humnnis‘m is possible, Fanop
therefore, 1 suggest, sces a new universal, more :ncl.us.ivc humanism
emerging only from a state of conflict between the annihilatory violence
of the colonial system and the restitutive violence of the self-making,

anti-colonial struggle.

Fanon’s humanism is a result of both colonialism and the anti-colonial
struggle, between annihilatory and restitutive violence. Where the former
secks to destroy the dignity and self-hood of the colonized, the latter
etrieves it. With violent decolonization comes the awareness that human
dignity is beyond racial and national identity. While Fanon scems to
acknowledge the tensions involved in being grounded in a particularism
(of local history, struggles and everyday life) on seeking a universalism
(of human dignity), it is this testing of the impossible that constitutes his
humanism. Fanon is located at the ‘tension between cultural nationalism
and transnationality, without “resolving” the contradiction and without
yielding an attachment to the one or the aspiration to the other’, as Benita
Parry succinctly puts it (1994: 186-7). But, it is precisely this tension that
helps think through the postcolonial predicament between a xenophobic
cultural nativism and an assimilationist globalism, between conservative
humanisms inherited from the colonial era and the quest for a ‘new
humanism’ that Fanon wants. Clearly, Fanon sees the emancipated
postcolonial as carrying the burden, and embodying the potential, of this
new humanism. '

Notes

1. Cultural trauma occurs when members of a collective feel they have been
subjected to a horrendous event that leaves an indelible mark upon their
group consciousness (Alexander 2004: 1). It is a loss of identity for an
entire community.Fanon assumes, however, that anti-colonial resistance is
only through violence. But there were, as James Scott’s study (1985) shows,
other ‘weapons of the weak”: pilferage, pretended ignorance, slander,
indolence, etc.
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CREATING THE NEW WOMAN: SUKHALATA AND OTHERS

Jayeeta Bagchi

‘The nineteenth century could well be called an age of women, for all

over the world their rights and wrongs, their ‘nature’,

potential were the subjects of heated discussion’(IKumar 7)
true for Bengal. The social reform movements which ush
were to a large extent centred on

capacities and
. This was also
: ered in ‘modernity’
1ssues related to women.

The urban Bengali bbadraloks' in the nineteenth century became the
undisputed leaders of social reformation. Penetration of western ideas
among them made it necessary for them to review the notions of ‘tradition’
and define the concept of ‘modernity’. Generally ‘tradition’ signified
whatever was pre-colonial and ‘common’, not merely unchanging but also
unchangeable while ‘modernity” was essentially dynamic. However
‘modernity’ was a term fraught with a lot of tensions and debates. Whoever

mattered or even those who did not, tried to define ‘modern’ in their own
terms.

Bbadralok’s agenda

Education, especially women’s education, became the fulcrum around
which the ‘modern” Indian women’s identity was created. The bhadrolok’s
agenda was to create a wife companionate partly based on the Victorian
notion and partly necessitated by the desire to measure up to the Western
standards of a worthy ‘civilized’ nation. The concept of ‘women’s
condition” in the colonial period stood for the whole notion of the plight
of the Indians. Because of this synecdoche, ‘women’s question’ became a
part of the natonalist agenda in India, more specifically in Bengal.

To a large extent, the Brahmos spearheaded educational reforms for
. women along with cultural-social reforms through-a series of ruptures,
i initially from the Bengalee Hindu elite conservative society. Brahmo Samaj?
.' is synonymous with a variety of reforms. Women’s upliftment was the
¢ declared agenda of the Brahmo Samaj, and its schisms were required to
* justify its agenda. One needs to mention in passing that two major legal
~ interventions in Acts or Bills supported or even brought forward by the
. Brahmos before the tumn of the century were the Special Marriage Act
i (1872) and the Age of Consent Act (1891). These Acts, especially the
latter one, actually meant that girls in the community would not marry
. very young which prompted and ensured schooling before marriage.

Education for the Brahmos did not mean merely literacy. Education
. Was intended to turn the traditional woman into an accomplished urban
¢ literate woman who would socially participate in refined discussions with
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ras set up in Calcutta - el.cspccts}l1lc’ Hi.ndu g;rlslby John Drinkwagg,
Bethune. This school was patr.onlz‘ed} n.:hm‘ﬂ)-r‘b}r t.he Brahmos, 1; stil]
continues to be one of the premier gitls’ institutions in Kolkata, The gy :
womefs Organization in 1865 was set up by the quhmos where sewig
was taught, religious advices were given and women discussed social Issues,
By 1883 Bethune School produced the first two graduates of the CNtire
British Empire — Kadambini Ganguly (1561 /2 — 1923) and Chandramuh;
Bose (1860 — 1944). Kadambini, a Brahmo, _studicd medicine fmd achicved
a successful medical practice in Calcutta while Chandramukhi, a Christian,
went on to become the first woman Principal of the Bethupe
College. Kadambini, however, was denied pass marks in the .mcdicnl final
examination because the examiner did not believe in women’s
professionalism. She went to England to get her degree.

Cl'me.[ I

I would like to limit my essay to the Brahmo Samaj because it was
they who theoretically nourished and gave shape to the concept of the
‘new woman'’.

In all the reminiscences about her, Kadambini is referred to as not
simply a successful professional but an angel of the house. Punyalata and
Sukhalata, her granddaughters, remember how their grandmother decorated
the house with various objef d’art collected from abroad. While she went to
visit her patients she wove laces so as not to pass her time idly. There was
no doubt that she never neglected her role within the house. She also
attended religious meetings of the Brahmo Samaj regularly and became
the first woman to speak from the Congress platform in 1889. She was,
what I would like to call, the first generation of ‘new woman’. This was
the image of the ideal woman created sometime in the 1890s —one who
happily married the private with the public.

The discursive terrain before the artival of the new women

Bankim Chandra Chattopadhyay wrote his famous essay ‘Prachind
ebong Nabina’ in Bangadarshana in 1874 (Baisakh 1281) whete he with all
his skepticism laid down the foundations of the nabina (‘new woman)
and _Lhe prachina (‘traditional’) as discursive categories. This essay €ame
out 1n a collection called Prabandba Pustak in 27 April and then becam¢ @
one of the essays in Bibidha Prabandpa (part I) in 1887.

The essential quality which distinguished prachina from the pabind
was women's cducation (s/risiksha) he explained. ‘New woman’ or the nabin
was essentially cultured and polished in her behavious. Bankim vehemently
caticised the western educated hhadraloe '
Madhabi into foreign memsahibs,
Babu was turning

s agenda to turn Panchi, Ramb
He writes that in his bid to do s© the
' the traditional common working woman into 2 laz)s
66 elite, superfluous woman, devoid of religious piety and healthy lifestyle:
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Bankim had written a long essay entitled ‘Balyy’ where he critiqued the
decadent abscntc? Jan.dlm.'ds and the rising middle class, Babn, with its
ncgﬂtjve connotation, 1s pitted against the Bhadralek

Itis interesting to note here Bankim’s fear of s
a society. ‘New women” belonged fundamentally to elite middle class
(abbijata bbadralok) as against the common workine women. Bankim was
not a Brahmo, and he strongly rejected the Brahmo urban cultural
prcrcnsious. To say tl.“.‘t Panchi, Rami, ete. would become lazy is actually
again a bbadralo&’s legitimate fear of the tansgressive chhololok (lower class).
However he did hit the hammer on the proper nail. It war a bhadralok’s
ﬂgﬂndﬂ and it was education which actually defined the ‘new woman’.
Later, twentieth century theoreticians like Partha Chatterjee depended
heavily on Bankim’s categorization, though nabina was teplaced by ‘the
new woman’ or sabya nari to show the shift in position. He says that the
‘new woman’ was created against the ‘common woman’ by the logic of
reversal. The ‘new woman’ was what the ‘common’ woman was not. While
the ‘common woman’ was ‘coarse, vulgar, loud, quarrelsome, devoid of
superior moral sense, sexually promiscuous, subjected to brutal physical
oppression by males’, the ‘new woman’ was refined, soft, decent and prude.
Meredith Borthwick uses the term bhadramabila as a companion to bhadralpk.
So women through the process of stree siksha would become the
bhadramabila, with her special attribute being bhadra or cultured.

cial mnl:ility of women

By the fin de siécle the concept of the ‘new woman® had crystallized
and the second or even third generations of ‘new women’ were born.

The new women

With their distinctive cultural attainment the ‘new women’ embarked
on creating and re-creating a new social role. I use the term re-create
cautiously because women were not using it. In fact it is true that in early
twentieth century the issue of women’s education vanished (or was rather
banished?) from public debate. The debate on women’s education got
overlaid by more important issues of militant nationalism where the thetoric
Was often too male to admit women. (That is not to say that women played
10 part in militant nationalism). According to Chatterjee, it happened due
to the resolution of the woman’s question by the turn of the century. But
the question arises as to whose question was it actually? The bhadralok’s

agenda was accomplished. But so far as women were concerned the question
Was Just being posed.

Many ‘new women’ would eventually become educationists in the
twentieth century Bengal formally or otherwise. Women like Sarala Ray
{1561-1946), Abala Bose (1864 -1951), Sarala Debi Chaudhurani (1872 -
1946) ang others were directly associated with formal academic institutions.

utI would like to bring attention to those women who were not directly
"elated to academic institutions. Indira Debi Chaudhurani(1873 -1960),
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Tagore’s nicce, wrote and spoke on women’s education extensively. S,
clearly mentions in one of her articles that she was never formally part of
an academic institution, yet it is her education and age that as if almost
give her the right to speak and judge the condition of women’s educatioy
in Bengal. Unfortunately, all these women arc scen as housewives ang
amateur educationists. Indira Debi takes up Bankim’s Prachina chgng
Nabina’ point by point without mentioning it to put forward her counter
argument in favour of the ‘new woman’. The essay called ‘Bartaman
Stree Siksha Bichar’, which became a part of Narir Ukli in 1958 (Poush
1365), was written by her in 1912 (Stavan 1319). She states that women’s
education has been happening for the last fifty ycars and higher education
for twenty-five years. She argues that whatever women have been accused
of vices, namely lack of religiosity, arrogance, incapability of carrying out
housework, lack of health, desire for luxury, selfishness and affinity towards
western ways of life can happen only when one is not educated or half
educated. Good, proper education would ensure that women can overcome
this and achieve much more. So she turns the table against the coarse,
rural traditional Indian woman.

Sukhalata Rao

This generation of ‘new women’ would take up women’s education
in their hands whether they were involved with formal institutions or not.
Sukhalata Rao (1886-1969) was one such example whose mission was to
re-create the next generations of women in the image of the ‘new woman’.
Sukhalata was a second generation ‘new woman’. Sukhalata’s mother,
Bidhumukhi, was almost the same age as Kadambini Ganguly. However
Kadambini Ganguly was martied to Bidhumukhi’s father and therefore
Kadambini was by relation Sukhlata’s grandmother. Kadambini’s children
were Sukhalata’s peer group and they grew up together in the same house.

Born on October 26, 1886 Sukhalata was the eldest of the six children
of the versatile genius Upendrakishore Roy Chowdhury (1863 -1915) and
his wife Bidhumukhi Debi. Sukhalata developed a very shy, reserved and
quiet personality — a stark contrast to her genius brother, Sukumar Ray,
who was younger to her by more than a year, mischicvous, humoutous
and an unquestionable leader of the peer group of their huge family and
community circle. The difference was also no doubt socially cngendcrcd
and encouraged. She acquired all those refined skills, like painting,
needlework, household decorations and good cooking, as expected of a0
elegant educated urbane Brahmo woman. Brought up in a highly intellectual
atmosphete, she was encouraged to write and paint from her childhood-
She began writing for the famous journals of the carly twenticth centuty
like Probasi, Modern Review, Mukul, etc. and also for the family magazin®
Sandesh. Unlike her younget sister, Punyalata Chakraborty (189{1-19?‘}}'

68 who despite her writing skills confined herself mainly to the family
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mMagazIne, Sukhalata went on to write profuse

‘ : . ly for various popular
magazines of the pertod and also came

. ¢ up with books. Apart from her
family, she was encouraged by Rabindranath Tagore who wrote an

jntroduction to one of her books — Bebwlia: an I

- ; wdian Myth — the only book
which had watercolour plates panted by her. Her marnage, in 1907, to

Dr. Javanto Rao, the eldest son of the Oriya littérateur Madhusudan Rao
(1853 - 1912), helped maintain her skills and religious conviction.

In an essay entitled ‘Adarsha Nad® (Ideal Woman) written in 1931
(Jyaishtha 1338) in Bungalaksbnii, she defines the ideal woman’s mission
as working ardently for the education and emancipation of women, protest
against child marriage ete. In her view Dr. Alice Solomon was the ideal
woman to be emulated. While women should intervene in the public sphere
they would have to be the angel protectors of the hearth at the same time.
Dr Solomon’s Academy of Social Work is praised by her because it educates
women towards upbringing of children, cooking food, housekeeping etc.
She mentions Sarojnalini as Alice’s Indian counterpart who through her
social work was educating women in the same lines.

The same yvear and in the same magazine, Nirojbasini Som wrote in a
review of the conditon of women’s education in Bengal titled ‘Bangladeshe
Strisiskshar Bartaman Abasthar Sankshipta Bibaran’( A Short Description
of the Condition of Women’s Education in present Bangladesh). In this
review she said that “women are now especially aware of their daughter’s
educadon” (Bangalakshmi 1931, Sravana 1338). I would like to point out
that Nirojbasini no more thinks of women’s education as the father’s
duty towards the daughter, leave alone husband’s towards the wife. While
the world of the twenteth century Bangla fiction is replete with instances
of the husband’s duty of teaching their brides, the women narrate a
different story.

The mission to educate to help create more new women thus becomes
a part of the new woman’s agenda now. Sukhalata’s maternal aunt and
- contemporary Jyotirmoyee Gangopadhyay (1889 -1945) remained
unmarried to fulfill her life as a teacher in formal schools. Sarala Debi
Chaudhurani, Tagore’s nicce, remained unmarried for a long time untl she
was assured that she could continue with her mission to educate after
marriage. It is women’s public role which they took up on their own volition
that I believe made them slowly invisible in the stormy debates that
characterized the nineteenth century bhadniloks.

Sukhalata wrote as many as seven prim&rs in trying to i:l'!'lp.ﬂ}\*{‘,‘ the
method of teaching with each successive book. In all probability the first
book, Porashina, came out in 1917. Two of her books are still widely used
by various schools. Some of her primers have been the government
Prescribed texts for primary schools and have also been awarded‘ bx the
lndi,"m government, thereby acknowledging their importance. Nie Poro
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Sukhalata wrote Bangla, English ﬂﬂt! Q"h’“ [H:ilﬂﬂl'h‘ which, I ]-"U“U‘Jc,
indicate the ways in which she was negotiating v.'ll'l‘i.'lllﬁ cultural 5phu1:u:.-,_ A
ceviewer of one of her primers pointed out 1n 1917, '\?VUITIEII are the suitalle
candidates to teach children...men can never d_u it that w:l)'---“|'_1 this
hook the teaching method which the woman writer I?:w Hllgguslcd 15 r!(;.l
only unique but also has made it simple and practicable’. Along with

teaching the basics of alphabet she wrote a book called Sasthyo (health)

for primary «chool children in 1922. Today this book would have been

part of lifestvle curriculum. Her interest in pedagogy originated from her
desire to create future generations of women in the image of the modern
urhan Indian woman. She went on to give didactic speeches in many august
ascemblies and write articles in various magazines.

The categories of urban, modern, Indian were newly straightening
out in about the early twentieth century. Just as Sukhalata’s father and
uncles belonged to the first generation of urban settled bbadralok in the
£2mily, Sukhalata and her siblings, cut off from their rural link, were utbane
10 the core. As Indian nationhood was emerging with the consolidation of
the idea of the Indian, the identity of the ‘new women” was taking shape
within its culturally defined boundary.

We can happily say that by the middle of the twenticth century the
‘qew woman’ had arrived in the utban middle class milicu and became
‘commonly’ visible in urban Calcutta.

Notes

1. The term bhadralok was widely in use since the nincteenth century for urban
middleclass men working in the service sectors under the British Raj. Tt re ferred
brozdly to all those who did not belong to the o/ pollot.

2. Brahmo Samaj was founded by Rammohun Roy in 1828. It went through 2
series of schisms and was later known as the Adi Brahmo Samaj. The first
schism gave rise to the Nababidhan Brahmo Samaj founded by Keshub
Chandra Sen in 1864, Subsequently, the Sadharan Brahmo Samaj was founded
by 2 radical faction of the Samaj in 1878,

3. There were other pro-education voices which talked about the same curiculum
for men and women. However other ideas of education was silenced of
overridden by this stronger voice,
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NATURE, WOMAN AND MADNESS IN THE CARRIBEAN
ISLAND: READING JEAN RHYS WIDE SAR GAjSSO SEA

Aloka Patel

While most of her writings are about the alienation of the dispossessed
woman, Jean Rhys’ Wide Sargasso Sea is a probable answer to the mystery
of the mad Creole woman in the attic in Charlotte Bronte’s classic novel
Jane Eyre (1847). Rhys’ novel gives a voice to Bertha, Rochester’s first
wife in Jane Eyre, who is now named A ntoinette, to narrate the circumstances
in which she gets married and goes mad. Rhys describes the natural
environment of the Caribbean island. At the same tume her novel gives us
a picture of the nineteenth century post-emancipation period in Jamaica,

+ . in which Antoinette grows up. This period was characterized by cataclysmic

- social changes that resulted in the end of slave economy, the rise of a
v~ -""V,_f'c}ass of impoverished slave-owning Creole community and the emergence
:;,.r"ib"f ‘new’ colonizers on the socio-economic scene who appropriated the
£ prerogatives of the eatlier colonists, although masking their greed by
"Y' dubious moral claims of being more sympathetic towards the black
community and, therefore, judgmental about the sexual morality of the

v . o~ white creoles.

\

k) The white Creole woman, in the post emancipation period became
_' ,. liminal, having suffered double marginalization. Unsurprisingly, her
.t . representation in the public culture involved pathologization of the
o 43" psychosexuality of the Creole female which could not possibly be explained
Y A . in terms of the dominant categories of reason and truth. In consequence,
"7 the pathologized was to be occluded from the structures of knowledge
- and regarded as “mysterious.” '

[
i
o

SR Wide Sargasso Sea (1966) foregrounds such a mysterious female figure,
A unsettling the representation of women as “mystetious” in the gothic
Fy¥ o - e . ¢ H 5
" s_#" tradition in which Bronte was working. Rhys explores the mystery of the
& 7 ,mad woman in the attic by lending this liminal female figure a voice and
j{,’; £ #questioning the dominant imperial European patriarchal of ideologies as

; v f'z ;:eprcrscﬂtﬁd by Rochester in Jane Eyre.
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LAY 2 %" “This paper will deal with the central character of Antoinette and
\ / é&plore the causes and the effects of the pathologization of white Creole
| ?.-" ;ﬁ; H._;*‘-womcn, who did not conform to European ideological system, as mad.
e a +y¥" This paper will focus on Antoinette’s representation of herself as against
& 4 v/ that of Rochester largely in terms of nature versus culture binary. In this
,'-.;3: 'L»‘{"y context | shall take an eco-feminist perspective to explain the politics of
Y R Antoinette’s resistance to the discourse of reason and power controlled

£ ' 72 by ‘new’ colonists. The paper has been divided into three parts. Taking an
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ccn-fmniniﬁi prJ!'spccli\'c. the first part deals with Antoinette’s
,»cprusmuntliun ol 'h‘ursu![‘ as part of the natural environment of the
Caribbean islands. I'he second part largely focuses on Rochester’s self-
validating pereeption as anmeteenth-century English gentleman of culture
qnd reason vis-a-vis the white Creole woman of uncontained sexuality
and unteason. In the third part T shall discuss how Antoinette’s madness
pecomes the condition for unraveling the hypocrisies and contradictions

within the dominant white male sexual norms and standards of normalcy,
and serves as a force of resistance,

I

Drawing out parallels in her narrative between women and nature in
Jamaica, Rhys shows how the nature/culture dualism and the dominant
male ideological system saw both women and nature as related to each
other and, therefore, vulnerable to exploitation and oppression.
Ecofeminist, Chaone Mallory notes: “there are important conceptual
connection between the oppression of women and the domination of
nature” (256). The uropean pastoral tradition is replete with examples
of how women and nature have both been passive objects to be conqueted,
subdued and possessed. In contemporary times ecp-feminists have
politicized the nature-woman trope. Karen Warren, in her book Ecofeminist
Philosophy: A Western Perspective on What Is and Why it Matters (2000), asserts
that woman and nature are symbolically and linguistically linked in Western
literatures... men use adjectives to describe nature as ‘Mother Nature’,
Virgin Timber’, and ‘Fertile Soil’... and phrases like ‘Raping the Land’;
“Taming the Nature...” Rhys gives evidence of how the white women too
had internalized such conceptions of themselves as closer to nature and
like early explorers of the island conceived of it as untainted paradise.
Not only is Antoinette compated to Jamaica but Antoinette’s family estate, ‘
Coulibri where she spent her childhood is given to us as an idyllic Garden 1\ ¥

[

Our garden was large and beautiful as that garden in the Bible—the \F
tree of life grew there. But it had gone wild. The paths were /\\ﬁﬂf J\
overgrown and a smell of dead flowers mixed with the fresh living Voo
smell.... Orchids flourished out of reach.... Twice a year octopus }J] N
orchid flowered. .. It was a bell-shaped mass of white, mauve, decp ) il
purples, wonderful to see. The scent was very sweet and strong, I

~ never went near it. (0)

) : P | y .'(J,r
The initial description of Coulibri garden with the tantalizing smell :v‘
. of flowers is reminiscent of early description of the islands by explorers ™ -

W

oF

. who found the islands bqt_h"__s.ensﬁ'é’u?_nnd.vczi_gﬂé_ as ‘Eéll"alsw‘_;‘}_i@_ﬁfl@:

. uitamed, hence, in need of ‘repair’ of ‘taming’. Annette Kolodny’s views

* tegarding such an approach towards a foreign landscape as an “abstraction

of the essential femininity of the terrain,” can be taken into account in 73

of Eden: ' Ay D
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order to understand the Dg!an_gcd views of the colonizers: “the repeateq
continent as ‘some delicate garden abounding wiy,

®

flowers'... tantalizes with the suggestion that the
of the essential femininity of the

evocation of the new
all kinds of odorferous

garden may in fact be "an abstraction _ !
terrain” (5). But this impulse to cquate the land with a delicate gardeq

also has, as Kolodny goes on to state, “[a] radically different facet: this
paradise really existed. ... Eden, Paradise, the Golden r‘.ugc. and the idyllic
garden, in short, all the backdrops for Eurcq?cnn literary pastoral. ..
Promising material ease without labor or hardship...” (5-0).

The island is perceived as a paradise but is also simultaneously viewed
as wild and mysterious: “All Coulibri estate had gone wild like the garden
ne to bush” (6). But, for the Black Caribbeans “gone to bush” is the
colloquial way of saying “to get martied.” r\n:oii.*scttc, having been brought
up in the island by a black nurse, Christophine, must have been well
acquainted with the Black Creole tongue. In her statement about the
“oarden, gone to bush” she may therefore be playing around with words,
ostensibly stating that the garden had indeed gone wild due their poverty
after her father’s death in the aftermath of the emancipation of slaves.
But at the same time she might also be referring to the loss of her childhood
bliss and innocence after her mother’s remarriage as well as her own
marriage to the new white men who came to the island to make money.

The death of Antoinette’s father, Alexander Cosway, an ex-slave owner
and plantation owner had left her mother Annette in 2 state of distress.
The garden at Coulibri represents Annette’s state of mind after her
husband’s death. With no money of friends, an invalid son, a young
daughter, and hostile black servants, who in spite of the emancipation
felt compelled to stay on in the estate. Annette was left with no choice
but to marry Mr. Mason, an Englishman. If het decision to matry Mr.
Mason was a conscious choice to improve her social and financial position
sfter one day discovering her daughter shabbily dressed in a slave girl$
clotaes; Mr. Mason’s marriage to Annette is also not altogether innocent
of selfish reasons. Like many other new colonizers to the island, he had
come to the island to take advantage of the slump in the sugar market,
and to make money from the post-emancipation misfortunes of the
previous white colonizers. During the wedding ceremony Antoinette
overhears a woman saying: “He didn’t come to the West Indies to dance—
__he came to make money as they all do. mﬁi‘gming

cheam one uqfq;_runnte’s loss is always a clever man’s gain. No, the
whole thing’is a mystery” (14). - ulbanl

After Mr. Mason comes to live in Coulibri, life changes for Antoinette
and Annette. They are prosperous once again. Antoinette describes the
changed Coulibri which is no more “wild” and “overgrown’: “Coulibri
looked the same when I saw it again, although it was clean and tidy, 0
grass between the flagstones, no leaks” (14).The garden had been

|
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restructured into a well-planned garden to match the ‘civilized’ condition

- in which they now lived.

ARTOIMELE, i dcsc1~1b::1g her gﬂl‘dlcn “as that garden in the Bible”,
evokes the primal land of Eden whose innocence is violated by the arrival
of the new colonizers. But this garden too, like the one in the Bible, holds

the potential for evil. Antoinette remembers ovethearing women gossiping

after her mother’s wedding, of “the six-foot snake I saw with my own eyes
curled up on the privy seat last time I was here” (13). Missy Dehn
Kubitschek, in her article “Charting the Empty Spaces of Jean Rhys’s
Wide Sargasso Sea” notes “The Euro-American tradition, present in

Antoinette’s description of Coulibri as Eden-gone-wild, defines the snake
as evil” (25).

Antoinette’s opinion of the island is therefore informed by her
inherited English ideals and Christian beliefs which underlie her subliminal
consciousness. An evidence of the factis her description of the pool where
she goes to bathe with her childhood friend, Tia:

I could not sleep, but I wasn’t quite awake as I lay in the shade looking
at the pool—deep and dark green under the trees, brown-green if it
had rained, but a bright sparkling green in the sun. The water was so
clear that you could see the pebbles at the bottom of the shallow
part. Blue and white and striped red. Very pretty. (9)

Her dual consciousness between wakefulness and sleep is suggestve
of the two worlds which Antoinette inhabits—the English and the
Caribbean. While physically she basks in the cool shade of green trees of
the island, her ideas and opinions are formed by British ideals symbolically
revealed in the colors of the Union Jack that are used to describe the
pebbles under the water. Her sense of existence on the borders of the two
cultures leads to Antoinette’s being forever in a state of uncertainty

- regarding her identity and home.

While the changes that take place in the garden are informative of
the ambiguous and ambivalent identities of Antoinette and {\nnette, tl}&}f
are also suggestive of the restricted conditions under x}rlnlch'they l{ﬁe.
While the women lived in a kind of paradisal land in Coulibri, the coming
of Mr. Mason ushered in colonial utilitarian ideals of taming and farming
whatever is natural. The garden was repaired. But this repair can be
pPerceived as ‘taming’ in the colonial sense. It was th_e blcgmmr}g of
exercising control strategically through marriage as an }nsﬂmu?n designed
to increasr,-, Physical 5afety, and cmoﬂonal and financial security.

Antoinette’s marriage to Rochester was also d_esigned appnrenﬂy to
assute to her emotional security. Rochester had promised “peace, happiness,
safety” (48) to the reluctant Antoinette before their w.eddmg. In fact, the
martiage which was finalized by her step-brother, Richard, was a well-
laid-out plan for the mutual benefit of Richard and Rochester. In his letter
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to his father. Rochester states how he benefitted financially through his

marmage to Antoinette:

Dear Father. The thirty thousand pounds have been paid to me withou

question or condition. No provision made for her (that must be scen

to)... I have sold my soul or you have sold it, and after all is it such a

bad bargain? The pirl is thought to be beautiful, she is beautiful, And
t... (42)

Antoinette, a white Creole woman whose father and step-father are
dead and mother gone mad, submits to the persuasions of Rochester i
the hope of acceptance and security. But more than a wife, Antoinette
becomes a source of financial security for Rochester. The marriage although
consummated and appatently happy in the beginning takes a turn, and by
force of circumstances leads to a situation where Antoinette finds hcrself
with her name changed to Bertha, confined to the attic in Rochestcr’s
estate in England.

II

Although the narrative of Antoinette draws our sympathy towards
her, nevertheless, Rhys gives space to Rochester’s perception of his own
marrage to Antoinette. Allowing Rochester, with his preconceived English
notons of the island and its women, and making him narrate part of the

story the novel also explores Creole madness from the nineteenth century
patrarchal perspective.

Rochester, like many other disinherited younger sons of English
gentlemen of his times, had come to Jamaica in search of a rich heiress to
take as a wife. But also like other English gentlemen of his times who had
formed ideas about the island and its women from travel narratives and
reports of early explorers and historians who had visited the islands,

Rochester too arrives on the island with his preconceived notions about
Caobbean womanhood.

Travel narratives from the islands during the seventeenth and
eighteenth centuries generally exoticized not only the islands but also

_women of the islands. In her readings on the sexuality of the Caribbean

76

women Kamala Kempadoo notes how women, both black and white, in
the islands were frequently subjected to “eroticizing” and “sexualizing”
gaze by Europeans who visited the islands. Women in the islands,

irrespective of the color of their skins were considered immoral and sexually
promiscuous:

John Smglemn Edward | Long and J. B. Moreton, among others,
cxplortd how the system of a!wcr} intersected with Creole gender
norms and sexual proclivities to influence the development of a West
Indian racial order that had far-reaching implications. ., John Singleton’s
depiction of the white West Indian is similar to that of many other

cighteenth-century British authors, the majority of whom found white
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creote women sorely lcking n e vivies wnd vefinements associated
with the I'li'i‘l'l":i“ﬂ““"l Feminine felen), (Murphy and Spear 64)

ety seen o bevalidued an he falle wiel on neviving at the island,
Lpderstandably, he s not inelined w ke o Creole WO “'H wife, Haying,
vendd books ke The Colsttening Conmet of Lidey e develops contempt for the
Creole misogyny and it supponed wexual and moral perversions, 'I'he racial
and sexunl ansiety of the Furopean colonizing men wan cloquently
;‘Nl‘ll'l‘ﬁﬂl'il in el nneentives of the times, A cane in point i former planter
Bdward Longs remarks that “white West Indian women's constant
intercontse from their bieth with Negroe domesties” made them entirely
unfit maeriape pactners for sensible Britons” (g in Murphy and Spear
(). Simiilarly, "8 Moreton, who Kpent five years as a bookkeeper in
Jnumicn. reinforeed this deropgatory imape of the white Creole female asa |
ype tainted by her close association with hlack domestics, 'Too m;m}r'(jl-m',m '
women, he claimed, *receive their education among neproe [sic] wenches, |
and imbibe great part of their dinlect, principles, manners, and customs’ |
(Murphy and Spear 64), ot

Antoinette too had been brought up by a black nurse, Christophine,
and had spent her early childhood solely among black servants and their
children. She had imbibed a lot of their manners and wished (o identify
with them, But the BEuropean iconography, which identificd Black women
with nature in its wild and passionate form, also regarded Creole women
as promiscuous beeause of their “close association with black domestics”.
Kempadoo discusses how the BEuropean value system distinguished
between the sexualities of women of different races:

If white womanhood represented the pinnacle of femininity, couched
in assumptions of fairness, purity, frailty and t!mnbsticily. and black
womanhood the total opposite because of its presumed closeness to
nature, dark skin, masculine physique and unbridled sexuality, the

. combination of Western Furope and Africa produced notions of
the ‘light-skinned’ woman who could almost pass for white yet retained
a tinge of colour, as well as a hint of the wantonness and uninhibited
sexuality of exotic cultures, (164-165)

The key statement here is “the light-skinned woman who could almost
pass for white.” Rochester too had doubted the English lincage of
Antoinette and consequently her chastity. Reconstructing the stercotype
of the lascivious woman in his description of Bertha in Jane Iiyre he had
observed “I was not sure of the existence of one virtue in her nature: 1
had marked neither modesty, nor benevolence, nor candor, nor refinement
in her mind or manners” (323). The English law of Primogeniture which
did not give the younger son the privilege to inherit his father’s property
had forced Rochester to compromise o circumstances and agree to the 77
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te. Tt was to him a deal with the devil—a barpaiq
He had, therefore, already constructeq
at their honeymoon islang

marriage with Antoinet
where “[he] had sold his soul” (42) :
ette as the devil before his arrival ‘ .
go to immediately aftet their matrriage.

“much attached to” (46), ang
Il and cinnamon, roses

Antoin
Granbois, where they
Granbois is a place Antoinette 18

Rochester finds it intoxicating: “Cloves | could sme
An intoxicating freshness” (44). But he also hatey

and orange blossom. . |
1cnacing, Those hills would close in on

the place: “Not only wild but n
you... Everything is too much. .. Too much blue, too much purple, too

much green. The flowers too red, the mountains too high, the hills too
near. And the woman is a stranger” (42).
In Leo Marx’s interpretation, such a desctiption of landscape as wild

and menacing is an expression of one’s desire to control and subjugate not
only the natural surroundings but also the human beings who inhabit the

places:

To depict America as a hideous wilderness. .. is to envisage it as another
field for the exercise of power... A need to mobilize energy, postpone
immediate pleasures, and to rehearse the perils and purposes of the
community... the unceasing manipulation and mastery of the forces
of nature, including of course human nature... It is hardly surprising
that the New England Puritans favoured the hideous wilderness image
of the American landscape. (43)

Like the early explorers and colonizers to the West Indies, Rochester
typically sees the island as wild, beautiful and mysterious, and therefore
necessary to be controlled and possessed: “It was a beautiful place—wild,
untouched, above all untouched, with an alien, disturbing, secret loveliness.
And it kept its secret. I'd find myself thinking, “What I see is nothing—I
want what it hides—that is not nothing” (54). Rochester considers his

* wife as well as the landscape as his rivals. He had after all described his

marriage to Antoinette in terms of a conflict of war—as “the advance
and retreat” (39). .

For Rochester his marriage to Antoinette was only a marriage of
convenience—a comptromise. Disinherited by his father and the English
Iega:l system the resulting frustration had caused in him an unconscious
desire to possess and to control the very landscape where he had come to
compensate for his loss at home. This desire in him for control and
possession of the landscape is counter transferred to his wife with who he
identifies the landscape. Rochester views Antoinette as part of the
Ca:i!:bcan landscape, which to his colonial sensibility seems sensuous,
exotic and beautiful, and at the same time remote and mysterious. He 1s
th.c dispossessed colonizer who is unable to settle his English identity
with the strange Caribbean creoles, the natives, and their landscape. He
doubts the English ancestry of Antoinette and in his description of the
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natural landscape identifies her with the island.

The description of the
wilderness of Granbois and

; Antoinette so intermingle in Rochester’s
consciousness that it becomes difficult to tell the two apart, in his narrative.

We came to a little river. “This is the boundary of Granbois.” She

smiled at me. It was the first time I had scen her smile simply and

naturally... A bamboo spout jutted from the cliff, the water coming
from 1t was silver blue. She dismounted quickly, picked a large
shamrock-shaped leaf to make a cup, and drank. .. Looking up smiling,
she might have been any pretty English girl... (42-43)

As Rochester’s narrative progresses, nature, women, sexuality and
madness become associated with each other. If, to Rochester, the
honeymoon island, Granbois, with its “untouched” quality seems to be a
dreamland with the stereotypical mysteries and secrets assigned to a virgin
bride, it is also not without, as Sylvie Maurel points out in her book on
Jean Rhys, “its snakes or its leviathan” (Mautel 157). If the garden at
Coulibri 1s an Eden, it also shelters Antoinette as Eve. As suggested by
the description of Coulibri as Eden—it is also in a fallen state. Granbois
accordingly to Rochester is a place of untestrained sexual fulfilment. It
festers within him doubt, and he senses an evil presence. His questions to
Antoinette about snakes in Granbois, and the monster crab that hides
under a stone is but a manifestation of his doubts and fears. His doubts
almost give way to certainty when he hears rumors about his wife and her
mother and the madness running in the family from Daniel, one of the
many bastard children of Alexander Cosway from a slave woman. Daniel
also tells him of Antoinette’s suspicious relationship with Sandi, another
of her illegitimate cousins.

Daniel’s stories no doubt provoke Rochester to doubt Antoinette’s
sanity and chastity. But his suspicions regarding her sanity are confirmed
when he sees Antoinette react violently to a colored servant Amelie’s
abusive remarks of “white cockroach’, by tearing a bed-sheet to shreds.
‘Rochester, however, is not unaware of Amelie’s nature. He observes: “A
lovely creature but sly, spiteful, malignant perhaps like much else in this
lace” (39). Still, this does not stop him from regarding Antoinette with
doubt and perceiving her as a lunatic and Devil incarnate. He perceives

her as Eve, the cause of the Fall of man:

Sneer to the last, Devil. Do you think I don’t know? She thirsts for
anyone-not me... She’ll loosen her black hairs and laugh and coax
and flatter (a mad gitl. She’ll not care who she’s loving). She’ll moan
and cry and give herself as any sane woman would-or could. Or
could. Then lie still, still as this cloudy day. A lunatic who always knows
the time... I tell you she loves no one, anyone. I could not touch her. -
Excepting as the hurricane will touch that tree-and break it. (106-107)
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But cven before Daniel’s intrusion into their lives, Rochester, fropm,

the very first day of his arrival at Granbois had, as discussed earlier, doubteq
the Eﬁglish lincage of Antomette.

In Granbois where “The hills would close in on you” (42) Rochester
had felt alienated and isolated. He had been removed, as it were, from 5
‘civilized’ area to a more pristine world where ‘Nature” seemed to be the
dominating, force, and his new bride a part f.)l' that natural world. Quite
appropriately Marlon Ross points out the binaries drawn out by the Western
culture of which Rochester can be seen as representative:

The tendency in Western culture is to position the female closer to

nature than the male... The woman is the less developed creature

created secondarly only as a helpmate... [A]s the masculine mind

wiclds its reason to construct society and civilization, the woman stands

as a constant reminder of his inescapable relationship to nature, of

the base first nature that can never be fully eradicated. Whenever this

base first nature is seen as creative, the female is received “positively”™

for sustaining the link between that nature and mankind: whenever

this base first nature is seen as a threat, however. the woman is viewed

“negatively” as a creature who lures man awayv from the progress of j
mind and avilizauon. (401)

Rochester had in fact never been in love either with Granbois or with
Antoinette. His elemental passions were a manifestadon of his colonial
and patriarchal desire to possess both, the land as well as the woman. It is
only much later that he gives full expression to his hatred:

I hated this place. | hated the mountains and hills, the dvers and min. |
| hated the sunsets of whatever colour, 1 hated its beauty and its {
magic and the secret | would never know: I hated this indifference |
and the cruelty which was part of its loveliness. Above all T hated her. |
For she belonged to the magic and loveliness. (111) 1

Having already identified Antoinette with the land, Rochester’s
consciousness percetves the wilderness of the island, black female sexualiny,
and Antoinette to be covalent. He recounts his feelings in one instance:

“Perhaps they were related, | thought. Its possible, its even probable n
this damned place” (81).

Il

Deprived of her father and mother respectively by death and insanity,
and victim of mercenary designs of her step-father and brother, Antoinette
had been forced to marry a stranger. Her only friends Tia, in childhood.
and Chrstophine, after her marriage to Rochester, had abandoned her.

r/ Antoinetre’s hysterics and schizophrenia are an important aspect of
the psychic and cultural violence the Creole woman is made to suffer

Lﬁﬁ under colonialism. Ironically, as the novel highlights, the Creole status of :
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Antomette, the ontolopy ol MIscepenation

, and e natueal process of racial
and eultural comminpling w

ithin colonialism constitute the conditions for
her rejection and solation, Rochester'y hatred of Antoinette
and absolute, so much so that it s (o e
the Obeah ‘love potion® on him, ‘T'he
obtained from Christophine, in spite
restore his love for her

is unmitigated
reinforced by her application of
love potion which Antoinette had
of her warning, hoping that it would
» had made Rochester feel like a zombie:

I woke i the dark alter :Il‘rc:unil'tp1 that 1wy

18 buried alive, and when |1
was awake the feeling, of sulfoeation pe

rsisted. Something was lying
across myv mouth, hair with a sweet leavy smell, Tiheew it off but still
I could not breathe... As 1 watched, hating, her face prew smooth
and very young apain.... 1 drew the sheet over her pently as il 1 ctvered
a dead pirl, (87-88)

Childhood experiences had already prepared Aatoinette for living a
life of isolation. Rejeetion had become so much a part of her existence
that cven her dreams were an anticipation of the approaching doom and
alienation. During the course of her narrative Antoinette describes in detail
three dreams that are a revelation of her state of mind—her isolation and
fear of the unknown people and places, condition of entrapment and self-
alicnation. The first one, a childhood dream that she ECCOUNLS, CXPLesSes
her sense of isolation and insccurity. But the narrative also includes how
she afterwards wakes up to realize that the actual world is insensitive to
her fears:

I dreamed that T was walking in the forest. Not alone. Someone who
hated me was with me, out of sight. T could hear heavy footsteps
coming closer and though I struggled and screamed 1 could not move.
I woke crying. The covering sheet was on the floor and my mother
was looking down at me.

‘Did you have a nightmare?’
Yes, a bad dream.

She sighed and covered me up. You were making such a noise. 1
must go to Pierre, you've frightened him.” (11-12)

~ Antoinette’s second dream anticipates her marriage and bondage at
Thornfield Hall, Rochestet’s estate in England. She dreams of having been
- imprisoned in an English building, in an English landscape:

I had left the house at Coulibri, it is still night and I am walking
towards thé forest, I am wearing a long dress and thin slippers, so |
walk with difficulty, following the man who is with me and holding
up the skirt of my dress. It is white and beautiful and I don’t wish to
get it soiled. I follow him, sick with fear but I make no effort to save
myself; if anyone were to try to save me, [ would refuse. This must
happen. Now we have reached the forest. We are under the wall dark
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trees and there is no wind. ‘Here?' He turns and looks at me, his face
is black with hatred, and when I sce this 1 begin to cry... Now I do

Is in the ditt, my beautiful dress. We

not try to hold up my dress, it tral
arc no longer in the forest but in an enclosed garden surrounded by

ctone wall and the trees arc different trees. I do not know them,
There ate steps leading upwards... I dreamed I was in Hell. (34)

As for her third dream, Antoinette sees herself at Thornfield Hall ip
a gilt framed mirror, framed as if to fit patticular image. The looking
glasses 1n nineteenth century literature by women were a commonplace
metaphor to signify their confined nature. The C{}lt?plctc transformation,
through confinement, of the woman from her ?tnblguous ‘real’ self to an
unrcwgniznbic ‘ohost’ also brings about psychic rup_turc and a condition
of self-alienation that are instantiated by Antoinette’s inability to recognize
herself in the mirror: “It was then that I saw her—the ghost. The woman
with streaming hair. She was surrounded by a gilt frame but 1 knew her...”
(123). This is one example of the ‘English Obeah’ which Antoinette had
accused Rochester of practicing when he had changed her name to Bertha,
that transforms a living being into a “ghost”, a zombie.

The dreams are visual forms of different states of Antoinette’s
pathological psychic states. These are the cumulative results of the loss
she has undergone, and neglect as well as violence she has suffered at the
hands of many people. Having been deptived of her father and mother
respectively by death and insanity, and a victim of mercenary purposes of
her step-father and brothet, Antoinette had been forced to matry a stranger.
Her only friends Tia, in childhood, and Christophine, after her marriage to
Rochester, had abandoned her. It is Rochester who becomes her greatest
tormentor. 1 shall dwell on Rochester’s violence on Antoinette at some
length in this section of the essay and explore the cultural as well as psycho-
pathology of Antoinette’s madness.

Rochester’s hatred of Antoinette can be generally understood as an
extension of his colonial hatred of the native and black Caribbeans.
Annette Kolodny, in her book Lay of the Land notes the inherent
contradictions in the European mind regarding the natives of America.
Even while hoping for an Eden in the newly discovered land early European
settlers in America, who came with their own baggage of preconceived
notions of morality and ideal behavior, regarded the natives as morally
inferior to the Europeans:

Along with their explicit hopes of commercial, religious, and political
gains... explorers and settlers in the New World can be said to have
carried with them a “yearning for paradise”... Arthur Baslowe’s
account of his “First Voyage Made to the Coasts of America...”
described the Indian women... as a kind of emblem for a land that
was... entertaining the Europeans “with all love and kindness...”
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lot until the end of the sevente N ' 1
Not t eventeenth century, when the tragic

radictions inherent in such experieneen :
cont experience could no longer be ipnored,

¢ » Indian women depie iidsa .
were the In nen depicted more usually as hag-like, uply and

immoral. (5)

But his hatred becomes particularized and intense, with Antoinette
as the object of it, when she offers resistance to the civilizing ministrations
he applies to her in order to transform her into 4 civilized English wife,
When his plans meet resistance he becomes frustrated and vengeful towards
her and starts calling her mad and hysterical. It is also not to be forpotten
that in the nineteenth century European imagination, as pointed out by
Sandra Gilbert and Susan Gubar, women who did not behave like angels
were considered to be irrational beings and monsters, Rochester’s
interpretation of Antoinette’s ‘hysterics,” such as her ripping up of the
bed-sheet, or her murderous attack on him, as ‘madness’ s therefore,
obvious. But these acts are not so much symptomatic of her madness as
her violent reaction against her being called mad, However, ascribing
‘madness’ to her is a devious act on the part of Rochester to hide his
regrets at his inability to transform Antoinette into his image of an ideal
- English woman, and to inculcate into her acceptance and regard for English
. values: “her fixed ideas would never change” (58). He formulates the
ideas of ‘correct behaviour’ and ‘purer tastes’ of English culture in order
to negatively judge Antoinette and take revenge on her by denying her
whatever she held dear to her heart and soul:

She’ll not laugh in the sun again. She’ll not dress up and smile at herself
in that damnable looking glass. So pleased, so satisfied. Vain, silly
creature. Made for loving? Yes, but she’ll have no lover, for I don't
want her and she’ll see no other.

The tree shivers. Shivers and gathers all its strength. And waits... She
said she loved this place. This is the last she'll see of it. I'll watch for
one tear, one human tear... I'll take her in my arms, my lunatic. She’s
mad but mine, mine... My lunatic. My mad gitl... (106-107)

Hystcﬁa was by definition a female disease taking its name from the
b Greek word for womb, ysterand was considered as a kind of female sexual
-%PﬂﬂwlOgy. Rochester’s interpretation of Antoinette’s ‘hysterical reactions’
. 10 remarks made by Amelie as ‘madness’ is a reminder of the nineteenth
5‘_¢€ﬂtury perverted attitude towards wonien’s emotional outbursts. Also, as
¢ Uroneman sugpests, throughout the nineteenth century hysteria, like
& ymphomania and erotomania, was considered a kind of female sexual
* Pathology. This kind of sexual pathologization of Antoinette amounts to

er dehumanization. She comes to be identified with inert objects and
of nature,

e Although he states: “the sight of a dress which she'd left lying on her
. edroom floor made me breathless and savage with desire” (58), he would

-
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still condemn her for lack of self-restraint, In fact the seeds of hatpe
had heen sown in his mind long back from the day ol his arrivalat Granly
when with his inbred Linglish values he had judged Antoinete’s p*.msinn:m;
expression of her desires with suspicion, and ll_‘!‘r\‘t'-l"mf‘, up for his Owp
attributed to Antoinette moral laxiry, (4,

‘savage’ desires he had
about her wish for death in lteudian

misinterprets her innocent remarks
terms and ascribes it to licentiousness:
Dic then, Sleep. Tt is all that T can pive you... wonder il she cver
puessed how near she came 10 dying, tn her way, not i mine Iwag
not a safe game to play—in that place. Desire, Hatred, Life, Death
came very close in the darkness. Better not know how close, (59)

In his determination to belittle and humiliate Antoinette, Rochestey
had gone to bed with Amelic. His suspicions and rejection of Antoinette,
and most im]mnnntly his loud love-making with Amelie within her ear-
shot, had driven Antoinette to insanity. The final rejection by her hushang
had made Antoinette withdraw into silence, and go mad. Sandrea Gilbert
and Susan Gubar in their discussion of Jane Iyre obscrve how the nineteenth
century woman “mediates on the injustices of her life, and fantasizes ‘some
strange expedient to achieve escape from insupportable oppression. .,
however, little Jane chooses... [a] terrifying alternative: eseape through
madness” (341), As a matter of fact Antoinette is not very different from
Jane.

While Wide Sargasso Sea tells us the story of man-woman relationship
complicated by the oppressive structures of patriarchy, racial arrogance,
sexual jealousy and hypocrisy, what is brought to the fore is the dynamics
of the entrapment Antoinette is subjected to and her struggle for escape
and freedom. This dynamics is inflected in terms of the thematic of culture
versus nature, with Rochester and Antoinette embodying their nppnsitimml
thrusts.

Rochester’s intentions to transform and frame Antoinette to fit his
image of an ideal English wife are made clear in his unconscious sketching
of a woman in an English house where she is no more than a skeletal
figure:

1 drew a house surrounded by trees, A large house. [ divided the thied
floor into rooms and in one room I drew a standing woman—=2
child’s scribble, a dot for a head, a larger one for the body, 2 triangle
for a skirt, slanting lines for arms and feet, But it was an Iinglish
house. English trees. (105-106)

Undoubtedly, it is Thornfield Hall of Jawe Eyre that he is sketching
But Rochester’s drawing can also be undetstood as a parody of ‘art’ 638
the reversal of an idea discussed by Leo Marx:

What is attractive in pastoralism is the felicity represented by an image
of natural landscape, a terrain cither unspoiled or, if cultivated, rural

g
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Movement toward such a symbolic landscape also mav be understood
as movement away from an “artificial” world, a \;.'ur]d identified
with “act” using this word in its broadest sense to mean the disciplined
habits of iind ararts developed by organized communities. In other
words, this impulse gives risc to a symbolic motion away from centres
of civilization toward their opposite, nature. .. from the city toward
the country. When this impulse is unchecked, the result is a simple-
minded wishfulness, a romantic perversion ol thought and [ecling,

(9-10)

Rochester’s sketch, on the other hand, is an expression of his desire
fora ‘movement’ towards the ‘artificial—away from nature towards culture
or civilization, from country to city. FFor Rhys, however, such an attitude
would be a ‘perversion of thought and feeling’ with regard to Rochester,
but not so in the case of Antoinette. Antoinette is one with nature. She
identifies herself with nature:

All the flowers in the world were in our garden and sometimes when
I was thirsty 1 licked raindrops from the Jasmine leaves after a shower.
If I could make you sce it, because they destroyed it and it is only here
now.’ She struck her forchead. (84)

Rochester’s perverse desire to control and subdue everything that
was native to the Caribbean is expressed through images taken from nature:

The hurricane months are not so far away, I thought, and saw that
tree, strike its root deeper, making ready to fight the wind. Useless. IF
and when it comes they’ll all go. Some of the royal palms stand...
Stripped of their branches, like tall brown pillars, still they stand—
defiant. Not for nothing are they called royal. The bamboos take an
casier way, they bend to the earth and lie there, creaking, groaning,
crying for mercy. The contemptuous wind passes, not caring for these
abject things. (Let them live) Howling, shrieking, laughing the wind
blast passes.

But all that’s some months away... Yet I think of my revenge and
hurricanes. (106)

In fact nature has always been the refuge for Antoinette. In her
childhood, when she felt abandoned by het mother, Antoinette sought for
security among inanimate objects, and in the company of nature:

T lay thinking, T am safe. There is the corner of the bedroom door
and the friendly furniture. There is the trec of life in the garden and
the wall green with moss. The barricr of the cliffs and the high
mountains, And the barrier of the sea. I am safe. I am safe from
strangers’, (12)

But if the “tree of life” grew in her garden, she was also denied the

forbidden fruit. The “barrier of the cliffs and the high mountains” ot “sea” 5
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from the oppressive values of English culture
¥

would not keep her safe
Mason had done with Antoinette

domesticity and femininity. Just as Mr.
mother, Rochester brings along from across the seas the Victorian ideals

of female sexuality that aim at restraining her passions. The erotic ang
¢ Caribbean as well as pathologization of

racial configurations of th
{ violence implicit in the culturalist

Antoinette’s psycho-sexuality ate acts 0
projection of British colonial power. The violence reaches a climax when
Antoinette is displaced from her island home to England (which to
Antoinette is like a dream) and her entrapment in the attic of Thornfield
Hall. She becomes Rochester’s pnsscssiom although dispossessed of any
trace of her native Caribbean subjectivity. In the attic room she’ll have
nor “smile at herself” in a looking glass.

In England, Antoinette yearns for a return to nature, to her past life
in the pristine atmosphetre of her island. Her nostalgic longing becomes
wards the end of the novel in her dream:

neither “sun”

apparent to
I turned round and saw the sky. It was red and all my life was init. [
saw the grandfather clock and Aunt Cora’s patchwork, all colours, I
saw the orchids and the stephanotis and the jasmine and the tree of
life in flames. I saw the chandelier and the red carpet downstairs and
the bamboos and the tree ferns, the gold ferns and the silver, and the
soft green velvet of the moss on the garden wall. I saw my doll’s
house and the books and the picture of the Miller’s Daughter. I heard
the parrot call as it did when he saw a stranger, Qui est Ia? Qui est la? |
and the man who hated me was calling too, Bertha! Bertha! The wind
caught my hair and it streamed out like wings. It might bear me up, I |
thought, if 1 jumped to those hard stones. But when I looked over :
the edge I saw the pool at Coulibri. Tia was there. She beckoned to
me and when I hesitated, she laughed... Someone screamed and I
thought; why did I scream? I called ‘Tia’ and jumped and woke.

(123-124)

Her desire for return to nature is an expression of the fact that the
civilized society was a singulatly repressive society that made a virtue of
suppression of natural instinctual needs. The sentiments resulting from
such repressive systems, Marx would argue, “take on a pnthological |
coloring, as if symptomatic of a collective neurosis” (Marx 9). Rochestet,
therefore, interprets Antoinette’s desire for a pastoral past as neurotic
fear of civilized European society.

Antoinette’s intense longing for return to nature is a result of her
isolation which is now total and absolute. While in Jamaica, Antoinett¢
had felt psychologically isolated, but on her arrival in England she is
physically isolated from the rest of the world. Displaced from her island
home by Rochester, in the attic room Antoinette feels dissociated even

86 from hetself. Her third dream alteady mentioned significs it. In the quote
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given below we find her in a state of psychic rupture and fragmentation,
so that she \-‘icwls a fragment of herself being separated from her in time
and space. The imagery of looking-glass and window suggest dissonant
time-space frames of the fragmented selves. Analytical and vivid, the
narrative mounts in a feverish pitch to the most difficult question about
self-identity, which carries the thematic load of Wide Sargasso Sea as 2
postcolonial novel: .

I saw Antoinette drifting out of the window with her scents, her
pretty clothes and her looking glass.

There is no looking-glass here and I don’t know what I am like now.
I remember watching myself brush my hair and how my eyes looked
back at me. The girl I saw was myself yet not quite myself. Long ago
when I 'was a child and very lonely I tried to kiss her. But the glass was
between us—hard, cold and misted over with my breath. Now they
have taken everything away. What am I doing in this place and who
am I? (117)

It is quite clear that Rochester has taken his revenge and deprived
Antoinette of all that she loved and succeeded in making her his “lunatic
gitl”. If Antoinette is to be considered mad, there is reason for her madness.
The problem of her identity and her need for acceptance are as much a
part of her inheritance from her Creole mother, as madness is. Like the
parrot Coco, Antoinette articulates her desire for a well-defined identity.
But unlike the simplistic reply that Coco gives to its own question, ‘Che’
Coco Che' Coco’, which it has been trained to mimic by its master,
Antoinette’s situation is more complex. The mimicry of the colonial
language by a parrot that is native to the Caribbean island becomes a
metaphor for the duplication of identity of Antoinette. Mr. Mason’s clipping
. off of Coco’s wings is symbolic of restricting the freedom of his wife.

- Not being able to fly the bird had died a hortific death, its wings caught in
flames, when the house at Coulibri was burnt down by the ex-slaves: “Coco
. [was] on the glacis railings with his feathers alight. He made an effort to
. ~ fly down but his clipped wings failed him and he fell screeching” (22-23).

Coco’s death serves as a symbolic silencing of the voice of the Creole
woman who demands a place and an identity for herself. The ambiguity
of Annette’s identity, the colonial and patriarchal restraints as exercised
by Mr. Mason and non-acceptance by either culture or race—white and
black, her final psychological breakdown and confinement in a room by
her husband, are in anticipation of Antoinette’s fate at the end of the
novel. Antoinette had observed her mother’s identification with the parrot
in her madness: “I heard my mother screaming ‘qui est la? Qui est 1a?” then
‘don’t touch me. Ill kill you if you touch me. Coward. Hypocrite. I'll kill
you” (25). Nature’s role, therefore, as a realm of self-discovery and freedom,
is symbolically nullified by the death of Coco. If Coco is symbolic of

87



Vasbyadpore s I Latetutmrreand Colees 1y

G Wi cedtia fe e ic of civilizat .
nature, Mr Mason, who clips its wings, 15 s) mbolic of civilization tha,

destroys everything (hat is natural.

Denial of freedom had led to Antoinette’s state of |1:n':1‘|m.i:l. and
madness. Her longing for return to the natural wn_rid of her (‘,‘.ll‘lllljuan
home can be understood in terms of I*'rcur:l’s analysis of ‘thc desire for an
“unspoiled landscape”. 1.co Marx quotes l‘'reud to assoctate

[-..] the nostalpic feeling we often attach to the unspoiled landseape

as an illustration of our chronic ve |
The *reservation’ is to maintain the old

arning, 10 enjoy ‘Crecdom from the

grip of the external world...
condition of things which has bee
cverything may grow and spread as it pleascs,
: harmful. The mental realm of phantasy| sic| is also
encroaches of the teality principle.

i regeetfully sacrificed... there
including what is uscless

and cven what is
cuch a reservation reclaimed from the

(8)

Towards the end of the novel Antoinette fantasizes about being at
Coulibri. Her fantasies take the form of a dream where in an act
symptomatic of revenge she scts fire to Rochester’s house at Thornfield
Hall, and takes the fatal plunge. Sylvie Maurel appropriately observes:
“Jean Rhys finds a way of altering the stereotype of the silenced woman:
the Rhys woman may well be silenced, but hers is an active, productive
form of silence” (63).
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RELOCATING ‘MINABAZAAR’: SANITIZATION OF
MUSICAL PRACTICES IN PREMCHAND’S SEVASADAN

PMuralidhar Sharma

The petforming arts in India were being radically redefined in the
first three decades of the twentieth century, a time when dance and music
were being given an explicitly political meaning in nrdc.rltt.:u I’I'I.Elk{! them
available for the imperatives of nation-building. The politicization of art
forms also involved the relocation of traditional performers in new
performance contexts. A certain need to ‘revive’ these art forms was
increasingly felt by the middle class, which assumed the custodianship of
music in the twentieth century. In order to appropriate music for its own
purposes, the middle-class initiated a process of sanitization of the musical
practices of the traditional performers. This kind of ‘cleansing’ of these
art forms went hand in hand with purging them of their supposedly erotic
associations with the devadasis and the courtesans. Different musical
traditions came to be identified as ‘classical’ and innovations were made
in pedagogy and performance so that music could be made to represent a

certain notion of ‘Indianness’.

Innovators like Vishnu Narayan Bhatkhande and Vishnu Digambar
Paluskar revived and refashioned Hindusthani music as ‘classical’ by
providing a textual base to the existing musical practices and by
institutionalizing them. In her book Tws Men and Music: Nationalisn: in the
Making of an Indian Classical Tradition, Janaki Bakhle discusses the
contribution of Bhatkhande and Paluskar to the project of the
classicization of music:

Cultural nationalists, some of whom were themselves musicians,
worked hard to reclaim the space of music for the nation. In the
hands of Bhakti nationalists like Paluskar, so named here because his
claims were on behalf of a sacralized bhakti (devotionalism) rather
than vedic textual Brahminism, musicwas envisioned as the instrument
of Hindu proselytizing, with bhajans(devotional music) supplanting
all other forms. For secular musicologists like Bhatkhande, music was
the hope for a new modern, national, and academic art that would
stay away from religion. What both sets of nationalists had in common
was the sense that music itself was on the verge of extinction, either
because it had lapsed into degeneracy or because it had failed to
become adequately modern.

Both men worried about the imminent disappearance of music. Its
recovery hinged on what Indian music lacked-namely a connected history,
a systematic and orderly pedagogy, and respectability... Bhatkhande tried
to classify, categorize, and classicize music, whereas Paluskar wanted to
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deanse and sacralize it. (7-8)

It is commonly assumed that it was Paluskar who was Instrumental

in making music available to women through his immensely popular
Gandharva Mahavidyalayas. Bakhle argues that this could only have been
made possible by the minimization of the courtesans’ possibilitics to
pcrfurm:

Paluskar’s bhakt nationalism “Hinduized” music and sacralized its
pedagogy, but it also created the conditions under which women
could enter a public cultural sphere without the fear of social
disapproval. Yet even as middle ¢lass women moved slowly into a
new public cultural space, they replaced an entire peneration performers,
known pejoratively as baijis... (11)

In order to restore respectability to music and to make it available for
a symbolic as well as political purpose, the ‘chaste’, ‘monogamous’,
‘respectable’ Hindu wife was constructed as the legitimate propagator of
these art forms. Particular notions of female respectability were central to
the project of revival and reform, and the courtesans, as also the devadasis,
came to be referred to as ‘prostitutes’. Their opportunities to petform
were minimized, and they were being gradually replaced as ‘artistes’” by
the women from Brahmin houscholds.

Against the backdrop as outlined above, I would make an attempt in
this essay to read Munshi Premchand’s Semsadan vis-a-vis the changes in
the social history of music in the first quarter of the twenticth century.
Sevasadan was first written in Urdu in 1917 under the title Bagaar-e-Husn,
and it had to wait till 1924 to be published in its Urdu version . It shot into
instant fame when it was recast in Hindi and published in 1918 under the
title Sevasadan. Premchand had firm faith in the idea that literature could
be made the instrument of social reform, and his Sevasadan is the
manifestation of this belief. He was fully conscious of the reformative
imperatives of time during which he was writing the novel. In this essay, 1
would refer to Snehal Singhavi’s English translation of the novel, which
was published with an introduction by Vasudha Dalmia, who says that it
was “an era of high nationalism; Hindi was sccking to set up its own
respectable literary canon; and if nation, woman, social reform and the
reordering of the city landscape could be brought together thus educatively;
the novel could do none other than win public approval”,

Premchand’s Sevasadan is centered around the movement for the
eviction of the courtesans from the city of Benaras and their relocation in
the outskirts, Social reform cuts-across life in Benaras, and the novel makes
a faithful depiction of the city in one of its transitional phases. Suman,
the Protagonist, is a married woman who is not satisfied with what marriage

as given her, Living with a2 man who is not financially well-off she is
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muses over her fate. She develops intimac}.-
with Subhadra, wife of Padamsingh Sharma, an inﬂ:lcnﬂﬂl man in Benaras,
The episode where Suman "'iﬁitjq Pndﬂmsmgh ° pli.lCE for d?e Hol;
celebrations is strategically placed in the narmtive. i aitten Uy every
that Suman is kicked out of the house by her husband Gajadhar Pande.
Suman finds refuge in Padamsingh’s place, but the fear of scandal makes
him send her out of his house. She ends up at the [.)mthcl un by Bholibaj
a renowned courtesan of Dalmandi. Her luxurious life does provide
momentary satisfaction to Suman, but the reformists like Babu Vitthaldas
try to influence her with their speeches and she finally chooses to give up
prostitution altogether. An arrangement is made fm.hcr REAER S Sitdiny
for the widows, but social scorn drives her out of this place as well. Suman’s
sister Shanta manages to marry Sadan, (the nephew of Padamsingh) after
a series of trials and tribulations. Suman does not find respect even in her
sister’s home, and she is finally placed in S evasadan, the ashram constructed
by the municipal corporation for the rehabilitation of the daughters of
former courtesans.

In writing a novel like Sevasadan, Premchand was also constantly aware
of the seamy side of nationalism and the nationalist movement. To him
nationalism was an ideological camouflage for dominant class interests:

dissatisfied, and she constantly

For nationalism, with its genuine and ever increasing mass appeal, was
operating at two levels. At the level of sentiment, symbolized by the
struggle against alien imperialism, it tended to bring millions of subject
people into an undifferentiated fraternity of the exploited. But at
another level it so operated as to promote the material interests of
some sections within the large fraternity; without, of course, forgetting
to make vague generalized promises to all once freedom had been
won. (Chandra 601)

Premchand works from this dual perspective throughout the novel.
Evea when we are introduced to Vitthaldas, we cannot miss the skepticism
with which the author views his speeches.

There is a growing consensus about woman’s ‘chastity’ in the novel,
and the courtesans are viewed as ‘unchaste’ by the respectable members
of_ the society. The chaste Hindu wife is valorized as the upholder of the
I-Fmdu race. Suman’s association with Bholibai, the courtesan, is
discouraged by Gajadhar precisely because she is a prostitute. “Do you
care at all about your honour or your chastity?”” warns Gajadhar (Sevasadan
21). The superiority of the Brahmin wife to the courtesan lies in the fact
ot: her bei{:tg chaste even in the worst of times. In another place, Babu
‘\‘-’mhaldns 1s seen rebuking Suman for her decision to reside at Dalmandi:

S\.Jman, you'h:we shamed the entire Hindu race” (Sevasadan 69). In this
epx?.odel, as in many others, Babu Vitthaldas articulates a typically
. 1|erl:mn:la}tst-r:af:fo_rm.lstvu:w1'Joirt1t,.it:::1v:: tilmt places a lot of weight ona marr%ﬁd
voman’s chastity and appropriates it as a claim for superiority. Tanika
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Sarkat’s proposition that the purity and chastity of the Hindu wife do not

merely have symbolic, but political dimensions is particularly relevant:

The absolute and unconditional chastity of the
bevond the death of her husband, was cqually strongly grounded by
this discourse in her own desire. This purity, since EI’is :;u]*upnsmlly A
conscious moral choice, becomes at once g sign of difference and of
superiority, a Hindu claim to power. The politics of women’s
monogamy then is the condition for the possible Hindu nation: the
one is often explicitly made to stand for the othet... Woman’s chastity,
then, has a real and stated, not merely symbolic, political value. (Sarkar
41)

In another place, Sarkar says:

Hindu wife, extending

As opposed to the man who has succumbed to the effects of
colonization, the Hindu wife, by virtue of her chastity, protects the
honour of the Hindu race. The Hindu woman’s unique steadfastness
to the husband in the face of gross double standards, her
unconditional, uncompromising monogamy, were celebrated as the
sign that marked Hindus off from the rest of the world, and which
consttuted the Hindu claim to nationhood. The chaste body of the
Hindu woman was thus made to carry an unusual political weight
since she had maintained this difference in the face of foreign rule.
The Hindu man, in contrast...had allowed himself to be colonized

and surrendered his autonomy before the assaults of western power-
knowledge. (Sarkar 91)

Therefore, the Hindu wife is not to violate her chastity by associating
with the courtesan. The body of the Hindu wife was seen as the pure and
inviolable site which could represent the nation in its equally ‘pure’ and
pristine state. In an attempt to prove herself supetior to Bholi, Suman
becomes religious and tries to assert her wifely status through her devotion
_ and piety: “Suman turned religious. To secure her spiritual capital and be
hetter than Bholi she started observing a number of rituals” (Serasadan
22). This may be seen as a desperate attempt on Suman’s part to protect
and assert her chastity, which was valorized as the mark of a married
Hindu woman.

If the courtesan is perceived as ‘unchaste’, her association \\I.rith music
has to be redefined so that it could be made to represent the richness of
an ‘Indian’ tradition. This anxiety was especially reflected at a time when
music was bEiﬂg apprapﬂatgd by the middle-class FDI pD]..lUCE'Il purposlt:“.s
and therefore, another fundamental change in the social history of music
accompanies the relocation of the courtesans in the novel. The musical
Practices of the courtesans are being redefined and music is being projected
as ‘national’ and ‘Hindu’, because of which public performances by
courtesans are viewed with disfavour in the novel.
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Music and dance performances by the couttesans occupied a centra|
position in the cultural life of Benaras prior to the onset of social reform,
in the city. The novel shows that music and dance constituted an integral
patt of life itself in the petiod before the reformers began their task of
sanitization. Suman doesn’t believe herself when she sees men from the
respectable society attending the concert at Bholibat’s. Bholibai alse
performs at the Ramnavami celebrations in the temple:

It was the month of Chait. For Ramnavami, Suman went with her
friends to the main temple to watch the Janmotsav celebrations. The
temple had been ornately decorated. The electric lights made it as
bright as a day. And it was very crowded: the courtyard of the temple
was completely packed. But over the din of the crowd, one could
hear an extraordinary melody coming from inside. Suman pecked in
through a window and saw Bholi, singing. In the audience, she saw
men of high repute. Some wore a Vaishnav tilak; others had smeared
holy ashes on their foreheads; some had beads around their necks
and were draped in Ramnami sheets; some were ochre. Since she had
seen several of them bathe in the Ganga, she was certain that they
were all religious and scholarly men. They now appeared to be in the
throes of some divine intoxication induced by Bholi. Through her
performance, Bholi glanced around the room seductively, stopping
on a face or exchanging glances with one of the men. Every man
who locked eyes with Bholi seemed like he was looking in to the eyes
of God himself. Suman couldn’t believe what she saw. The ground
on which she was standing began to slip from under her feet. It was
one thing when Suman believed that only wealth bowed its head at
Bholi’s feet; but now Suman realized that religion had become her
devotee as well. Even the most religious men respected her — I had
hoped to beat that courtesan with religion and piety, but look at her.
She is the epitome of respect and honour in God’s home, in this
assembly of great men, and yet there isn’t even a place for me to sit

anywhere in this temple. Suman could not stay there for another instant.
(Sevasadan 22-23)

The episode is significant because of many teasons. In her attempt to
prove herself different from Bholi, Suman embraces religion, something
that would sanction her wifely status and thus establish her 5up:ri0ri‘}’
over the courtesan. Secondly, a couttesan is performing in the religious
space of a temple, even when she glances around the room ‘scducdvclf
and fills the men with ‘divine intoxication’. The performance itself 1s
described in erotic terms, but it is the pcrforrrfntivc context of the temple
that sanctions the performance. The reference is to the period preceding
the reform movement when courtesans and their art had an all pervasive
influence on the elite sections of I ..uas society. Bholibai’s performance

B |
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in this episode, as in other suels episodes, has o

| : rotic implications. which
would later be dispensed witly in the ] '

net ol sanitization,

3"“!1“"1‘} and ‘l'"‘“"“l'w Qe hegative implications with the Appeatance
of Babu Vitthaldas on the scene, "The novel describes Vitthaldas
bitter enemy of the singing and dancing 'il'l'-:. 1I‘ ]‘ - wmldas as a

wlormance by Bholibai i ‘der dol, ." “””“H“‘Hh- Iulmtﬁ !
perfor Y S order to celebrate his membershin in the
tmumcl!ml t‘ﬂ}ll‘lfll.‘ !:;;lt fears that Vituhaldas may oppose such an i:1itinlivc
Sumans musical SKills are referred 1610 this enier b, s '
more accomplished cnnnuiﬂﬂcurk:jf‘::ll:l‘*:i‘t:‘l:l:'r::;:?]hf‘.. hunlmln i nlmuch
she had a keen sense of rhythm nmi ll‘t‘;t:!u-tl' '-‘:-‘lhfﬂt‘-lt o fmd
: Yo A8 soon as she heard a
song, it would be permanently imprinted in hey memory™ (Serasadan 32)
Howevet, Suman realizes that because of lyer status as o rcs]:ccmlxli}? m:u-‘ri:.:{i
woman, she eannot appear in the public as freely as Bholibai does. Though
a marricd woman, Suman is not without ambition: “Why are people $0
impressed with her voice and grace? Her voice has no range. My voice is
much better than hers, If T had even a montlys training, 1 would sing much
better than her. 1 know how to flirt, 1 know how to look coy and smile.”
Suman compares her own musical talents with those of Bholibai and
concludes that she has a better voice than Bholibai's and she knows how
to flirt. What one observes is the almost inevitable association of the
courtesan’s music with crotic gestures and behavior, What distinguishes
Suman from Bholibai is not her singing skills, but the relative autonomy
Bholibai has over own her life, Suman regrets that her appearance in public
is controlled by her husband Gajadhar.

When Suman approaches Bholi after being thrown out of Padamsingh’s
place, the possibilitics of her learning music open up. The moment when
Suman steps out of marriage is also the moment when she thinks of the
enhancement of her musical skills as a possibility. She asks Bholi: “How
long will it take me to learn to sing?” Bholi teplics by assuring her that she
only needs to learn ghazals and popular songs:

You will pick it up in six months. No one really asks for claborate
songs here. You don't really need to know classical forms and raags.
Popular ghazals are fashionable here. If you learn a few short tunes
and a few popular songs from the theatres, that will be good enough,
Here, all you need are good looks and conversation, and God has
given you enough of both, (Serasadan 44-45)

In another episode, Sadan is enchanted by the melodious voices of
the courtesans at Dalmandi. Sadan’s discussions with the vendors establish
an inextricable interconnection between music and a woman’s sexuality:
“They would tell him all the news from the brothels, and intense discussions
would commence about who was the best singer and the most beautiful. ..
At first, ghazals didn’t mean anything to him. But now, when he heard
them, they made his heart strings vibrate like a sitar, He was enchanted by
the melodious voices” (Serasadan 65-66).
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Ghazals are a varicty of popular love songs commonly sung by the
courtesans to the accompaniment of hand gestures. Mirza Muhammad
Hadi Ruswa’s Urdu novel Umrao Jan Ada presents us with a faithful but
romantic picture of nineteenth century Lucknow, where the courtesans
composed and pcrformcd ghazals. Ghazals are normally thought to express
erotic sentiments and therefore considered suitable for the courtesans,

Babu Vitthaldas is concerned with the uprooting of not just the
courtesans but their musical practices as well: “First, the courtesans must
be removed from public places, and second, the custom of singing and
dancing by courtesans must be stopped” (Sevasadean 99). In the later episodes
of the novel, music and dance performances by courtesans are condemned
and courtesans are looked upon with disapproval, but music itself is
culogized as national heritage. Kumvar Aniruddh Singh voices this
fundamental shift in the definitions of music:

Yes. I love the sitar. I get nauseated when I have to listen to that awful
harmonium or piano. These English instruments have ruined our music.
No one listens to the sitar any more. And whatever is left is being
destroyed by the theatres. Everywhere you look, people are talking
about ghazals and quawwalis. In a few years, Indian music will be a
forgotten art, like archery. Music brings forth the noblest sentiments.
Ever since singing has declined in popularity, we have become a
completely unfeeling people. And you can see the effect it has had on
our literature. It’s really a shame that the country that produced priceless
epics like the Ramayan, gave birth to wonderful poetry like the Sutsagatr,
has to rely on translations for even ordinary novels. ( Sevasadan 162)

The link that Aniruddh Singh establishes between musical culture
and literary works can be seen as an attempt to appropriate musical
practices as part of national heritage. Aniruddh Singh articulates 2
nationalist position by defining Indian musical instruments in opposition
to Western instruments. His contempt for ghazals and quawalis can be
understood in the light of Bhatkhande’s and Paluskat’s attempts to revive
and redefine music, by virtue of which the Muslim rcornponcnt in Indian
music was dispensed with. Music is being recast as “respectable’; Anirruddh
Singh says that music evokes ‘noble sentiments’. The de-eroticization of
music is being affected in order to make it a befitting symbol for the nation.

Seth Balbhadradas in the novel is, however, against the passing of
the resolution for the eviction of the courtesans from Dalmandi. In order
to justify his position, he takes recourse to the nationalist’s understanding
of music as a symbol of tradition:

We are proud of our own music. Those who are familiar with Italian
and French music also appreciate the character, melody and depth of
Indian music, But who can stop the march of time? The véry institution
that some of our reformers are trying to root out is the last vestige

- L]



Seatnlutfour Studies in_Latcnatimee and Calipres -]
of this pure- this heavenly treasure, Wil you destroy this tradition and
cruelly stamp out the priceless traditions ¢l

: 1t our ancestors have passed
down? Do you realize that whateye

. rcultural and religious values remain
are due to our music? Otherwise no one

Ram, Krishna, and Shiva today! Bven our worst enemies couldn’t

would know the names of

come up with a better plan to er

ase the feeling of racial pride from
our hearts. (Sevasadan 141)

The speech of Seth Balbhadradas is steeped in a revivalist thetoric
of music even when he is against the proposal of the eviction of courtesans
from the city. His projection of music as a source of racial pride is
suggestive. He emphasizes the importance of melody and depth in musical
practice and provides a devotional base to music by his mention of music
as a perpetuator of spiritual knowledge. This attempt at sacralizing music
is wedded with the attempt to define music as Hindu. He uses the newly
won status of music as national heritage in order to validate his stance,
eulogizes the courtesans as protectors of a rich tradition of music and
argues that they must be allowed to practise their art.

The dissatisfaction of the guests over the lack of dance performances
by courtesans at Sadan’s wedding ceremony is a case in point. The event
is significant not simply because it shows the changing perceptions of the
society towards the art of tlie courtesans. The speech of Sadhu Gajanand
also attempts to purge music of its supposedly erotic connections by giving
it a devotional base: “Fools! There is no dance here, no courtesans. .. The
songs of Krishna are so wonderful, but no one listens to them, no one has
ears any more. Everyone wants to see whores dance instead...” (Sevasadan

145-6).

In this passage, the dance of the courtesans is perceived as erotic in
its implications, and essentially opposed to the songs of Krishna, for
instance. A kind of reformist zeal in the form of concern for the
impoverished peasants and widowed women can be seen as running side
by side the contempt for the courtesans and their art. This might be the
influence of the nationalist movement. The Mahatma mentions the dance
of the gods more than once and Shiva’s “tandav nritya” is also referred to:
“The entire world is a school of dance and people dance their own dances
1n it. Comc let me show you Shankar’s tandav _nrit}rn.‘i’our lust will not
be satisfied with this dance! Ha! Ignorant statues! Hal Slaves of pleasure!

speech has a dramatic effect on the rioters and some of them start singing
hymns immediately after the Mahatma leaves. The singing of the hymns,
they think, will probably act as a corrective for their longing for the dance
of the courtesans. '

On another occasion, Sadan, ignorant of the change that has taken
place at Dalmandi, visits the place with the intention to satiate his carnal

Aren’t you ashamed just to say the word “dance”?’ (Serasadan 146) The
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urges. This ¢
arguments that T have been try . | |

Sadan visits Dalmandi with a strong craving for sex bml l1.1?: desite is
supprcsscd on seeing that there ;131: no courtesans ]d:'.nll.?jr}. ‘I:l;w); have
already moved to Alaipur, a place situated on the L‘::’l[] i the Ganga, on
the outskirts of the city of Benaras. In place of Suman’s brothel, Sadan

) i. ’1‘l
finds a board that veads “School of Music™

ing Lo make in this cssay.

As he kept walking, he saw the building where Suman LIS.L'(J Lo 1i1:--;-.
There, he heard the sweet notes of a song. He looked up in surprise
at a big sipnboard. It read. “School of Music”. Sndnn. went upsmir.a,
This was the very room where he had spent months with Suman. I'is
mind brought up many memories. Fle sat down on the bcncl? and
began listening to the music, Twenty or twen ty-five men were sitting
there and learning how to play music. Someone played the sitar,
someone a sarangi, someonc a tabla. and one old man was teaching
cach one of them in turn. He seemed to be very knowledgeable
2bout music. Sadan’s mind was so engrossed in listening to the music
that he sat thete for fifteen minutes. He wished that he could come
here to learn to sing...He wanted to get up when the music instructor
began playing this song on the sitar-

Meriful Mother, accept Bharat as your own. |

Console us, O Mother, for separated from yon, we are full of anxiely.
Call me beloved child and langh and embrace me. | '
Merciful Mother, accept Bharat as your own.

Awaken again, dear Mother! The pride of the sleeping Aryan race.

Break the chain and throw off the fetters of onr slavery.

Merciful Mother, accept Bharat as your own.

The song opened the floodgates of noble sentiment in_Sadan’s
heart... This song produced within him an enormous, internal :;‘mlod}z
The image of the compassionate goddess mother stood before his
mind’s eye. A poor, hurt, starving, and exhausted child was staring at
the goddess with humility, and with both arms raised. With tears in

his eyes, he said- Accept, Merciful Mother, Bharat as your own.
(Sevasadan 254-55)

' Tl'fis change in the performative contexts of music can be understood
in rel_atmn to the changes introduced by Vishnu Digambar Paluskar in the
musm'world of notth Tndia, The immensely popular Gandharva
Mah.awdyalayas were set up by Paluskar as an attempt at institutionalizing
music. These Mahavidyalayas accomplished the task of disseminating
music education to the students, most of whom were women [rom
respectable hﬂckg,_rpunds. The establishment of these music schools helped
B ;iit:: é:spcftablillty u.J m].wic‘ lhcr-.:i:fy t;cg}':l.l‘n!ing it from the courtesans.
as primarily defined as devotional. I'he scenc is also suggcstivc,ﬂf

pisode 1s highly suggestive because it incorporates all th(..
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the shift of authority from the hands of (he tradition
pands of men who are “very knowledgeable abou
‘might refer to the acquiring of textual knowled
became a necessary precondition for the attainment of proficicncy in

1 . b I 10 . z
¢classical I‘IElISlc. | mi’mu,nq I music was no more measured by one’s
ability to sing or to composc.

al performers to the
music”, This expression
ge about musie, which

V.N.Bhatkhande, for his part, made

textual base for Indian classical music, The very fact that a man takes
over as the disseminator of a musical tradition in the novel ealls for an
extended explanation. Nationalism was an exclusionist ideology in itself
and it marginalized all those aspects of culture which did not match its
agenda of unsolicited glorification. Nationalism may also be as a
masculinist agenda which appropriated various aspects of a homogenized
Indian culture in order to accommodate them in the predominantly
patriarchal set up. One might observe this kind of a patriarchisation of
music as latent in the instructor’s initiative to appropriate the music of
the courtesans. The projection of the nation as mother may also be seen
as a patriarchal projection that secks to relieve the mother from libidinal
and erotic associations. Music is represented as a predominantly male
domain in Githa Hariharan’s The Thousand Faces of the Night (1992), where
* Sita’s musical abilities are paralysed by the restrictions imposed on her by
her father-in ~law. Sita’s creativity is stifled and she is made to accept her
role as an obedient wife. The career and achievements of Gopal, another
musician are mentioned in great detail, and they highlight the injustice
meted out to Sita. The novel can also be read as an interesting study of
the ways in which music is appropriated by men and the strategies employed
by them to marginalize women within the musical tradition.

desperate attempts to found a

It 15°also SEQﬁﬁcant that music evokes “noble sentiments” in Sadan. *

In an earlier episode, Aniruddh Singh proudly proclaimed that music
evokes noble sentiments. The effect of this music on Sadan can be read in
the light of Aniruddh Singh’s opinion about music’s ennobling power.
Masic,'in this episode, is being put to an entirely different function. It is
used largely as a political weapon to create feelings of solidarity amongst
the Hindus. Music acts as a strategy for resistance in this episode. Music
makes possible the imagining of an exclusive Hindu nation. There is no
mention -of Muslims in the song, it is the “Aryan race” that is mentioned.
This kind of an anxieiy to sepatate Indian art forms from prostitution may
also b€ perceived in the following comment of Babu Vitthaldas where he
puts the entire blame for introducing prostitution on the Mughal rulers.
“Who knows how this awful custom started? Perhaps it started during the
reign @f the sensual Muslim badshahs. We have set up a marketplace of
sex where there should be libraries, religious assemblies, and public
institutions...” (Sevasadan 97). | '

After the rchabilitation of the courtesans at Sevasadan, the question
of the possibilities of their' pursuance of a career in music is raised.

—
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Johrajaan admonishes the courtesans to practice 1music, bcc_:u.l'sc it is g
sanctioned skill. In the last chapter of the novel, Subhadra visits Suman
at Serasadan. She perceives that the daughters of fnrpu:r courtesans are
beine trained to become good housewives. These girls sing devotional
snng; to appease Subhadra:

Dear Father. dear Lord, give us your love and affection.

Rid us of desire. our bearts are confent in devotion.

The marital status of a woman legitimized her appearance in the public
sphere as a performer. As part of the agenda of reform, c?cvndnsis and
courtesans were rehabilitated as rcspucmblc women by their acceptance
of domesticity. The change in performance contexts facilitated the
relocation of music on the concert stage, and thinkers like Sarojini Naidu
encouraged married women to learn music as they considered them to be
the upholders of a rich musical tradition.The karnatic vocalist
M.S Subbulakshmi’s career is a case in point.

MS was the daughter of Shanmugavadivu, a devadasi, who later
married T.Sadasivam, an influential man in Madras. This man introduced
his daughter MS to the Brahmin music world of Madras. In her interviews,
MS did make passing references to the fact that it was the security offered
by marrage that was important for her. Her biographer T]JS George
comments that leading a respectable life had been one of her ambitions. It
was her husband Sadasivam who supervised all her performances and
monitored each and every aspect of it so as to cast MS as a ‘respectably
married’ woman. MS always wore the nine-yard madisar sarces for her
performances, since the madisar saree, worn with the pallu tucked in the
waist was a symbol of the married Iyer woman. It was Sadasivam who
suggested that MS ought to sing devotional songs. Devotional music came
to be seen as the only sanctioned form of music for a girl aspiring to
become a housewife. The courtesans and their musical practices in the
novel have been sanitized and thus made available to the upper and middle

classes of the society. A respectable niche for music has been successfully
creaczed.

Premchand’s Sevasadan thus creatively engages with the issue of the
contribution of nationalism to the marginalization of the communitics of
hereditary performers. The novel is also a faithful reflection of the project
of relocation not only of the courtesans, but their musical practices as
well. Just as the courtesans have been relegated to the margins of the
‘respectable’ society, their music has also been purged of its erotic
associations. Both performance contexts and performance itself have been
modified and a political weight seems to have been added to them.
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CONTOURS OF NATIONALISM

Sabita Tripathy &N. K. Mishra

= T

One of the clearest foci of strong resistance to imperial power in
colonial socicties is the evolution of the concept of ‘nation’. It is_the
concept of a shared community, one which Benedict r\ndcrs:o_n calls an
‘imagined community’ (1983: 15) that has enabled the colonial societies
to invent a sclf-image through which subject people could act to liberate
themselves from imperialist oppression. Theorists like Ernest Gellner and
Benedict Anderson champion the cause of nationalism as a legifimate
form of political organization appropriate to the social and intellectual
conditions of modern wotld. Gellner (1983) shifts our attention from pre-
industrial society to intense industrialization in support of nationalism
because the latter can create national consciousness for the maintenance
of a homogeneous industrial workforce and polity. But Andérson attributes

* the growth of nationalism to the dwindling away of strong religious mode

of thoughts: The concept of nation is the product of a secular and modern
irnagination'.' L L PO 5 . = g '
Nationalism can be of various kinds. John Plamenatz (1976) focuses
our attention on two types of nationalism. One is ‘western’ that emerged
primarily in Western Europe; and the other ‘éastern” that is to be found in
Eastern Europe, in Asia and Africa, and also in Latin America. In both
types ‘a state of the development of a particular national culture 1is
measured’. Both types of nationalism are ‘pﬂingrﬂ};é cultural phenomenor’,
which often takes a ‘political form’. ‘Eastern’ type of nationalism had to-

re-equip itself in terms of certain global standards set by the advanced

E

‘nations of Western Europe. .

While making a distinction between ‘good’ n‘aiﬁi.t)ﬁ’;llisr'n and ‘evil’
nationalism, Hans Kohn points out that a profoundly liberal idea becomes
distorted and produces illiberal movement. Naturally, nationalists have
often not been liberal as they have. to act in unpropitious conditions for
their freedom. Yet their movement represents a universal urge for freedom
and progress. Plamenatz gently chides the distaste of the “Western critics
of n:lionalism” (6) for the-drawback of the backward peoples in these
words:

In a world in which the strong and rich people have dominated and
exploited the poor and the weak peoples, and in which autonomy is -
held to be a mark of dignity, of adequacy, of the capacity to live as
befits human beings, in such a world this kind of nationalism is the
inevitable reaction of the poor and the weak, (qtd. in Chatterjee 6)

. N_atlonnlism has often had a great humanizing and civilizing influence.
Itis misleading to brand nationalist politics as a secret conspiracy, terrorism
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ot nihilism, though these have the same features of nationalis le
extreme situations in which they operate. Nationalism h:;q |m(:|-|l:l]: un](Ll
a sclf-conscious and rational attempt by the weak and p-:;nr pu-:)'*:]c]::}(tlmz
world to achieve autonomy and liberty. Blie Kedouric in Nuf}rmaﬁw }L
Asia and Africa (1970) seems to be skeptical of nationalism as he lml.if»ff .Jf
the ruler and the ruled are ‘different species of 111(:11":1|1f..i‘it l}cﬁth:-I:d:.:
po]iticﬁl order when this distinction is clearly maintained. He ign”!'t:.'i the
officacy of nationalism in developing countries in which the new l'{.'.rimc
maintains political stability and keeps a fissiparous population unc!chr a
single and viable control. He also forgets that nationalism provides an
impetus to constitutional reforms and can legitimize social changes. He
would opt for a political environment in which emotions and passions are
kept to a minimum. Anthony Smith (1971) critiques Kedourie’s discussion
of nationalism as a one-sided misrepresentation. It overlooks the
advantages and blessings of nationalist revivals.

The danger of giving over emphasis on nationalism may result in its
extreme form to chauvinism and xenophobia which may in turn justify
‘organised violence and tyranny’. Excessive importance given to nationalism
has been the cause of justification for the brutality of Nazism and Fascism;
moreover, it has resulted in racial hatred in the colonies and has given
birth to some irrational revivalist movements in the contemporary world.
Partha Chatterjee in Nationalist Thought and the Colonial World (1986:2-3.)

directs reader’s attention to the harmful effect of nationalism as an ideology.

Nationalism can be ittational, narrow, hateful, and destructive. Such

harmful effects have been observed in Europe which cr:portcd this concept

to the rest of the world. His disapproval of this extreme form can be

summed up as: NS B e it

Nationalism as an ideology. is -ir:rntic-:ml;-harrhw.‘ hateful, and
destructive. .. Tt is wholly a European export to the rest of the world.
; fol it is not a child

It is also one.of Europe’s most pernicious exports, :
vent romanticism,

of reason or liberty, but of their opposite: of fer LS
of political messianism whose incvitable consequence is the annihilation

of freedom. (7) ;
Critics eulogise the positive aspects of natiunalis‘m as A progrc:a:aifc ‘
state of a country, It can provide an impetus to cor}sntuu(?:ml reforms as
in India or Ottoman Turkey. Itcan legitimize SWeeping social cl‘{ﬂﬂg:;s and
modernization in a country. Anthony Smith goes on tluf de funstw‘: :ﬂdr_? by
building up a ‘core doctrine of nationalism’. Fis t!?clrmu of l't:ltiUl'.m].lSm
makes a moral claim made up of three separatc but interrelated parts such
as the “collective self-determination of the people, the expression of
national character and individuality, and finally the \’Cl‘-ﬂll’:ﬂl. di_1'1sjc)11 of
the wortld into unique nations cach ‘t;oﬁtg:i_butir{g its special gentus to the 103

common fund of humanity” (23). r
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Some of the 19th centuty European writers, particularly Herder,
Schlegel, Fichte and St;]lleic1natf:11Cf, take the support of culture and
language to define a nation whm!.l was subsc.qucn!tl}-' taken up by the
intellectuals of the East. Other critics emphasize history as a mode of
thought in the life of a nation. KKedourie views history as a (ilsum-:t meﬂ{r
of thought in which the nation can be rcprfzscnted: N‘aFlonallst
doctrine...decrees that just as nations exist so nations by deﬁ@ﬂon must
have a past” (30). Modern European intellectuals not only posit the view
that nations must have a past; it should have a future too. Obviously, the
idea of progress is inherent in nationalist thought. In Asia and Africa
nationalism set out in search of freedom from European domination. The
disparate elements of nationalist thoughts that count in the struggle for
freedom can be presented in Kedourie’s words as “Resentment and
impatience, the depravity of the rich and the virtue of the poor, the guilt
of Europe and the innocence of Africa, salvation through violence, the
coming of reign of universal love...” (146-7).

Nationalist texts question the moral claim of the colonial masters to
rule over the weak states. Nationality denies the inferiority of the colonized
people. Nationalism has demonstrated the falsity of the colonial claim
that backward people are culturally incapable of ruling themselves in the
modern world. Thus, nationalism has been an important feature in the
struggle for decolonization. Edward Said argues in favour of self-
determination and national independence as the common goal to achieve
decolonization:

Along with armed resistance in places as diverse as nineteenth century
Algeria, Ireland and Indonesia, there also went considerable efforts in
cultural resistance almost everywhere, the assertions of nationalist
identities, and, in the political realm, the creation of associations and

parties whose common goal was self-determination and national
independence. (xii)

Nationalism asserts that a backward nation can preserve its cultural
distinctiveness while modernizing itself. To fight for national culture implies
a strong resistance to imperial dominance. Timothy Brennan argues in

favour of the need for the preservation of the cultural distinctiveness of
the colonized countries:

The idea of the nation is often based on naturalized myths of racial
or cultural origin. That the need to assert such myths of origin was an
important feature of much early post-colonial theory and writing,
and that it was a vital part of the collective political resistance which

E?;;;Ed on the issues of separate identity and cultural distinctiveness.

?lnc should remember that there are other attributes of nationalism
104 as well. Race, geography, tradition, language, size, or some combinations
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of thesc, are msufficient for d{:tcrmininq nation

of cultutal homogeneity from the top through st
pationalism’ as in Russia. .V Stalin ¢ ;
that can constitute a nation:

al essence. The imposition
ate action can lJring ‘official
numerates the essential characteristics

A nation 1s historically constituted, stable commu
territory, economic life, and psychologic
common culture...none

nity of people,
al l11:1|{<:~up manilested in a
ol the above ehara

COminGr ; cteristic taken separately
is sufficient to define a nation, More

than that, it is sufficient for g

ristics to he lnclcing and the nation ceases
to be a nation. (qtd. in Chaterjec, 34.)

single one of these characte

Ramsay Muir discusses the various ties of affinity in Nationalism &
AMP Internationalism: The Culmination of Modern History that arc necessary
to constitute a nation. Unity of race is supposed to be an essential element
in nationhood. In Muir’s opinion there is no nation in the world that is not
of mixed race. So long as the races merge, there will be free intercourse by
intermarriages and other ways. But the most harm#ful spirit emerges when
one of the consttuent races tries to assert its sense of superiority over
other(s). The mixed races of Hungary could have developed into a nation
had not the Magyars held themselves aloof from their Slavonic and
Rumanian subjects and treated them as inferiors. The greatest obstacle to
the growth of nationalism in India is her rigid caste system which prevented
the merger of the masses. The egoistic assertion of racial superiority of
Teutonic race in Germany and its fundamental antipathy turned into a big
curse in the wotld. Obviously racialism, the inherent antipathy between
races, the sense of superiority of one race over another, is antithetical to
nationalism. Generally, the blending of races into a coherent body of
people dwelling together and their ties of affinity make it easy for them to
understand onc another, have the right to enjoy their life in freedom. Ramsay
Muir explains, cogently what people understand by certain affinities that
unite them as a nation:

- Itis obviously not the same thing as a race, and not the same thing as
a state. It may be provisionally as a body of people who fecl
themselves to be naturally linked together by certain affinities which
are so strong and real for them that they can live happily together, are
dissatisfied when disunited and cannot tolerate subjection to peoples
who do not share these ties. (14)

Unity of language is a strong element that has a binding force in the
formation of nationality. The racialist thccrujs of the Gf:rmans are
supported by this factor even though it is a fullm;mus assn.?mmen. Yet the
unity of language does rarely bring national unity and disunity docs not
prevent it. Spanish language dominates Central and South Alrnuncn but
the people have no political affinity with Spain. Though Americans speak
English, they are a distinct nation. The Scots are¢ a nation but some people
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speak Gaclic yet others speak English. The Swiss are a nation having nq
single but several languages. The Belgians are a nation speaking Flemish,
French, and German. Unity of language has certainly a nation building
force but it is not indispensable for the growth of nationality.

Unity of religion plays a significant role in the formation of a nation.
But the attempt to create national unity on the basis of religion has failed.
Their religious differences did not prevent the Dutch and the Belgians to
live together in a single state. Moreover, religious disunity was the main
obstacle to the national movement in Ireland. The strife between Catholics
and Dissidents was one of the important causes of the downfall of Poland.
Yet there are instances in which deep-rooted religious differences did not
stand as an obstacle in national unification. Germany has an almost equal
proportion of Protestant and Roman Catholic. England has never known
religious unity after the great Reformation. A deep-rooted antipathy
between the Hindus and the Muslims has proved fatal to the unity of the
peninsula. Religious unity cannot solely bring a strong sense of nationalism
among people of a country.

Nationalism arises under a despotic rule where people become fed
up with the oppressive maladministration. In Muir’s opinion the experience
of common subjection to an alien power for a long period of time could
help in the formation of a nation:

Common subjection, during a long stretch of time, to a firm and
systematic government, even to a government of a despotic character,
may well help to create a nation, especially if the government is able
to establish a system of just and equal laws which its subjects can fully
accept as part of their mode of life. (17)

He cites the cases of France and Spain. The nationhood of France
owes its origin to the despotic rule of Chatles V. Similarly, Philip IT united
the divided states of Spain into a real nation. The British domination over
India for centuries inspired Indians to create a strong sense of nationhood.
Moseover, the political unity of India brought about by the colonial power
under one administration generated a sense of national unity.

In the modern times a community of economic interest as a controlling
factor has contributed to the building of nations. The fiscal policy of a
government may help to strengthen national unity but it is a less important
factor. Ramsay Muir voices the same type of concern when he points out
a common tradition as another factor that constitutes a nation:

But it is probable that the most potent of all (nation building factors),
the one indispensable factor which must be present, whatever else be
lacking, is the possession of 2 common tradition, a memory of
sufferings endured and victories own in common, expressed in song
and legend, in the dear names of great personalities that seem to
embody in themselves the character and ideals of the nation, in the
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names also of sacred places wherein the national memory is enshrined

(18)

So, heroic achievements, heroically achieved
endured awaken the spirit of nationhood. No one
patriotism of a country as its conqueror who b
gives an opportunity to the conquered pe
nationalism, by arousing its indefatigable spirit of patriotism. Ramsay Muir

cites _th(: case of the inextinguishable fire of German patriotism which
was lit by the tortuous tyranny of Napoleon,

Geogmphy Plﬁ}’Fj an important part in the formation of nations. Rivers
and mouasas help in demarcating natural boundaries. But all mountains
and rivers cannot make division of states. It is neither soil nor race that
makes a nation. Military strength also cannot constitute a nation; otherwise,
there would be unending wars in our globe. Nothing material suffices to
constitute a nation. We come to a discussion in which we find no infallible
test to what constitutes a nation: no single factor, such as geographical
unity, race, language, religion, any common body of custom, or community
of economic interest, seems to be indispensable to nationhood. Each
nation in order to prove its nationhood most often fights for it against
hostile forces. A nation is a soul, a spiritual principle. Race, language,
materal interest, religious affinities, geography, and military strength are
not adequate for the creation of such a spiritual principle. Two things
constitute this soul or spiritual principle. One is the possession of a common
rich legacy of memories; and the other is its present day consent of the
people — the desire to live together, the will to perpetuate the value of the
hertage. Homi K. Bhava elaborates the spiritual principle in Nation and
Narrations (2010) that determines a nation in its own way:

A heroic past, great men, glory, this is the social capital upon which
one bases a national idea. To have common glories in the past and to
have a2 common will in the present; to have performed good deeds
together, to wish to perform still more — these are the essential
conditions for being a people. (19) _

A nation, points out Bhabha, is the .culmination of long past
endeavours, sacrifice and devotion. Psychologically, one loves the memory
of having suffered, enjoyed, sacrificed and thl::d togethg.ar to \v}th he
has consented. Suffering in group cements the. ties of nationhood in the
people mote than joy does. So far as memories are o‘::oncern'ed grief: is
much longer lasting than triumph. A nation l}as 110 more interest in annexing
or holding on to a country against its will. To understand the nation-
centredness of the post-world war, Homi K. Bhabha lends suppott to the
following idea of Foucault:

The nation is precisely what Foucault has called a ‘discursive formation’
—not simply an allegory or ingina-t.i{.re vision but a gestative political

» agonies courageously
contributes more to the
y trying to destroy the nation
ople to ignite the flame of
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ctructure which the Third World artist is consciously building or

suffering the lack of it. (46-7)

There is no ‘scientific means’ of establishing what all nations have in
common. The treatment of nationalism as a scecular concept in the hand
of Partha Chatterjee takes a different turn from the spiritual aspect of
ationalism in Sti Aurobindo. For the latter, nationalism is not a political
programme: “Nationalism is a religion that has come from God”. Giving a
spiritual interpretation of Nationalism, in a lecture delivered to a large
gathering at Mahajan Wadi, Bombay, on 19th January 1908, St1 Aurobindo
prophesied that people of India are the instruments of God who will
spread Nationalism to every nook and corner of India. In an article
“Spirituality and Nationalism” he spells out the spiritual mission of India.
He claims that the East alone has the truth of the secret of spirituality,
The East alone can teach the West to save mankind. India has been the
workshop of various spiritual experiments. ‘The perfect expression of Hindu
spirituality is the signal of the resurgence of India.

Sri Aurobindo’s (1972) insistence on God to arouse the religious
sentiments helped to strengthen people’s nationalistic feeling in the first
decade of twentieth century in Bengal during the struggle for freedom
from colonial rule. A foreign power cannot permanently crush the spirit
of nationalism in a subject people. To arouse the supine consciousness of
people who were disunited, Sri Aurobindo declares in the Bande Mataram
(1972) that nationalism survives in the strength of God, so it has not
been crushed. He assures the hesitant mass that whatever weapons are
used against nationalism, the spitit of people cannot easily be crushed:

Nationalism is immortal... because it is no human thing, it is God
who is working in Bengal. God cannot be killed, God cannot be sent
to jail...It is God that is born in you? ...You are merely instruments
of God for the work of the Almighty. (653)

The common mass plays a major role in the spread of nationalism.
The cosmopolitan upper classes and intellectuals are easily in fluenced by
forcign ideas and cultures. The “folk’, the ‘plebeians’ and the working class
become the important component of a nation. Bruce King in  The New
English Literature (1980) gives priority to rural culture in the treatment of
nationalism:

Nationalism is an utban movement which identifies with the rural
areas as a source of authenticity, finding in the ‘folk’ the attitudes,
beliefs, customs and language to create a setise of national unity among
people who have other loyalties. Nationalism aims at ...rejection of
cosmopolitan upper classes, intellectuals and others likely to be
influenced by foreign ideas. (42)
The “foll’, the plebeians’, the people, the ‘working classes’ have
become important components in the treatment of nation. The plebetan



it &}mﬂ'&t-it*r:r.,'a'Lwﬁfi‘.f_Jr}f_IJ}’rﬂuﬂrr.-_;mc.’,(Jrﬁr.-,-.r_pf{
authenticity has been a feature of Lng

e lish literature in the rise of modern
nationalism in Europe.

In a lecture, “What is a nation?’
Ernest Renan advances the ‘v
pation. His main purpose i
determinism of the bound

delivered at the Sorbonne in 1882,
oluntaristic’ argument in the formation of a
n this lecture is to deny any naturalistic
aries of nations: these are not dictated by
language, geography, race, religion, or anything clse. He clearly dislikes
the spectacle of nincteenth-century clh:‘mgruphcrs as proponents of
national claims and expansion. Nations are made by human will. Frnest
Gellner shows that the will of people creates nationalism: “Nationalism is
not the awakening of nations to sclf-consciousness; it invents nations
where they do not exist” (qtd. in Anderson 15). So, a large aggregate of

men, healthy in mind and warm of heart create a moral atmosphere in
which a nation exists.

In the context of anti-colonial resistance nationalism is invented by
the subject people where it does not exist as in African and Asian countries.
Frantz Fanon 1n his essay on “The Pitfalls of National Consciousness” in
The Wretched of the Earth (1961) draws a clear distinction between two
kinds of nationalist ideology in the context of anti-colonial struggle. One
type is the bourgeois nationalism and the other is liberationist, anti-
imperialism, or nationalist internationalism. The bourgeois nationalism
represents the interests and the goal of attainment of nationhood through
capture and subsequent appropriation of the colonial state. The second
type of nationalism operated in the Algerian freedom struggle by the Front
de Liberation Nationale, the firebrand anti-colonial resistance movement

for whose cause Fanon vouchsafed his heartfelt support.

Fanon enumerates the drawbacks of ‘bourgeois nationalism’, which
in his opinion is good for nothing: “It is solely directed to transfer into
native hands - the hands of the nationalists — those unfair advantages
which are the legacy of the colonial period” (152). In the context of the
postcolonial struggle for freedom Fanon issues a strong warning that if
after independence of the country, leadership comes to the hands of the
elite class ‘the whole momentum of the struggle for liberation may be
jeopardized’. He, therefore, admonishes the radical anti-colonists to oppose
tooth and nail the bourgeois nationalism as vehemently as they opposed
imperialism. Fanon advances his arguments against the rule of the middle
class:

In the underdeveloped countries, the bourgeotsie should not be
allowed to find the conditions necessary for its existence and growth,
In other words, the combined efforts of the mass led by a party and
of intellectuals who are highly conscious and armed with revolutionary
principles ought to bar the way to this useless and harmful middle
class. (174-5)

1Y
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In the whirlpool of liberation movement th: consciousness of hogl
intellectuals and masses steadily undergoes continual 'n':msfnrmntimx A
nationalist force is transformed through the creation of a national
consciousncss that aims at national liberation. The movement for liberation
cannot be extirpated by any local politics of the people. Tt is the working
mass, the peasants, who play a decisive role in strengthening their political
awareness by assimilating the principles of national and social revolutions,
They provide the principal force behind the liberation movement,

There has been an encounter between nationalist consciousnesses
with post-enlightenment rationalist thought. Modern European culture
claimed superiority over the Eastern culture as it was well equipped to
subject the countrics of the East to poverty and political dominance. But
the nationalists argue that backwardness can be changed by a nation
collectively by adopting modern attributes of European culture. They point
out that the superority of the European culture lies in its materiality of
culture advanced by the progress of science and technology. They believe
that progress can be achieved by combining superior qualities of the
Western culture with the spiritual wealth of the East. Such an ideal can be
materialised by adopting an elitist programme,

Colonized intellectuals shrink away from Western culture in their
passionate search for national culture which existed in the pre-colonial
era. They discover that there is nothing to be ashamed of in their past.
The claim to a national culture rehabilitates the nation and justifies the
hopes of a future national culture. The idea of ‘National Culture’ can best
be summed in the words of Frantz Fanon:

A national culture is the whole body of efforts made by a people in
the sphere of thought to describe, justify, and praise the action through
which that people has created itself and keeps itself in existence. (155)

_ To fight for national culture, amounts, in the first place, to fight for
the liberation of the nation from imperial dominance which assumes the
form of a popular struggle. However, Fanon as a theorist warns against
the pitfalls of national consciousness. The national bourgeoisie, while using
nationalism to maintain its own power, demonstrates the danger of
appropriating the hegemonic control of the impetial power which it had
vowed to oppose. Nationalism sets out to exercise its freedom from
European domination. But it degenerated in post-colonial socicties into a
‘hegemonic and monologic status’.

Colonialism is entrenched on the basis of cultural emasculation of
the subject people. So the struggle for national liberation becomes an act
of cultural resistance as its object is the ‘freedom of a society and its
values from foreign dominations’. The great force of culture derives its

ability to reflect history as it can influence the relationship of people with
the society since a culture has a mass character.
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THE WASTELAND: AUTOBIOGRAPHY OF THE POETIC SELF

Sanjeev K Munda

The Wasteland appeared in 1922 as the most influential poem. It was
believed by many that Eliot projected a sense of the disintegration of life,
spititual sterlity and moral emptiness of the modern age. The Wasteland
was used as a metaphor for the modern world in which the inhabitants
and the protagonist are shown as experiencing the meaninglessness of
their existence due to the loss of spiritual faith. The poem depicts the
modern predicament, the collapse of the values, and the crists in the culture
of 2 whole genemation of people. Eliot himself wrote in his note to The
IFiastelond that Tiresias is the most significant character. He further opined
that just as the one—eyed merchant.. .melts into the Phonecian Sailor, and
the latter is not wholly distinct from Ferdinand, Prince of Naples, so all
he women are one woman, and the two sexes meet in Tiresias. What
Tiresias sees, in fact, is the substance of the poem. Understanding Tiresias

is understanding the substance of the poem.” (Collected Paemns 72)

Tiresias has generally been interpreted as the extension of Gerontion
as the persona, through whom the emotion and experience have been
objectified. Eliot tries on a vadety of selves in his quest for self-knowledge,
among whom Tiresias certainly is ‘the most important personage’ in The
Wasteland (WLF 148). Given the authorty his famous impersonal theory
has acquired, it is quite obvious to interpret the persona, the images, the
symbols and dramatization of emotions in The Waste Land from the point
of view of Tiresias. However, this mode of interpretation has been
challenged by James E. Miller in his book T.5. Elior’s Personal \Waste Land
Exorcism of the Demons (1977). He presents a radical view that The
Wasteland is an autobiography, and this idea is reflected in the title of the
book. EMiller,Jr. opines that The Waste Land is Eliot’s in memoriam for
Jean Verdenal, a French student, who lived with Eliotat the same boarding
house 2nd who was killed in the battle of Dardanelles in 1915(465-75)-

In 1971, Eliot’s widow Valerie Eliot edited and published the
manuscript version under the title T.5. Eliof, The Waste Land: A Facsimile
and Transeript of the Original Drafis. She made an observation thus:

Various critics have done me the honour to interpret the poem in
terms of criticism of the contemporary world, have considered it
indeed, as an important bit of social criticism. To me it was only the
relief of 2 personal and wholly insignificant grouse against life; it is
just 2 piece of rhythmic grumbling, (IFLF 1)

In 1931, in Thoughts After Lambeth, Eliot had commented:
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When I wrote a poem called The Waste Land some of the more
approving critics said that 1 rad expressed the “disillusionment of a
generation’, which is nonsense. I may have expressed for them their

own illusion of being disillusioned, but that did not form part of my
intention. (S 324)

In 1951, while delivering the lecture Virgil and the Christian World’
Eliot stated: _

A poet may believe that he is expressing only his private experience;
his lines may be for him only a means of talking about himself without
giving himself away; yet for his readers what he has written may
come to be expressing both of their own secret feelings and of the
exultation or despair of a generation, He need not know what his
poetry will come to mean to others; and a prophet need not understand
the meaning of his prophetic utterance. (137)
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i In all these statements, whether directly or indirectly, Eliot
emphasized the personal matter that was incorporated into the poem. At
the same time he was astonished at the way the poem came to be read as
a public statement about the modern world. The statement pointed to the
fact that Eliot believed he was expressing only his “private experience” in
The Waste Land. Moreover, in reply to Cleanth Brook’s letter he remarked:

[but Jactually this particular passage approximates more closely to a
reflection of a personal experience of my own than anything else,
and indeed is as nearly as I could remember a verbatim report (of the
personal experience). (Brooks TIWLPD 321) |

Many critics have attempted traditional reading in terms of the fact
that The Waste Land expressed the predicament of the whole generation.
But there are some critics who made a partial attempt to define the personal
experience of the poem, taking the clue from the manuscript. A Canadian
Professor, John Peter, published ‘A New Interpretation of The Waste
Land’ in the July 1952 issue of the British journal Essays in Criticism.(242-
66). Peter interpreted the poem as a dramatic representation of the speakers
falling in love with a “young man who afterwards met his death” (12) by
drowning, Of course this article did not present the view that Eliot was
the speaker. But Eliot’s lawyers reported to Peter that their client had read
his article with “amazement and disgust” and said it was “absurd” and
“completely erroneous” (p.173) These lawyers threatened to file a law suit
against Peter and the editor of Essays in Critivism. Peter agreed to withdraw
the entire article and every thing disappeared from public view.

Peter again published the article with a long Postscript in April 1969
in Essays and Critivism. In this article he confirmed the biographical
interpretation. The fourth section of The Waste Land appeared under the
subtitle ‘Death by Water’ in which Phlebas, the Phoenician sailor, is drowned
in the sea. In this context, ‘Death by Water’ may be read as an elegy, an 113
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utterance of the private self of the poet. According to Peter, Phlebas is

no other than his cousin. Miller says:

In a seemingly sudden civil ceremony on 26 June 1915, Eliot married
Vivienne Haigh-Wood in Hampstead, a marriage “encouraged”
(Valetie Eliot indicates) by Ezra Pound. We may assume that this
marriage took place after Eliot learned of Verdenal’s death in the
Dardanelles. The puzzling aspects of this marriage are best suggested
in a letter written by Bertrand Russellin July 1915, only a month or so
after the marriage:” I dined with my Harvard pupil,[I.S] Eliot, and
his bride. ..She is light, a little vulgar, adventurous, full of life-an artist
1 think he said...He is exquisite and listless ;she says she married him
to stimulate him, but finds she can’t do it. Obviously he married in
order to be stimulated. I think she will soon be tired of him. (WF 21-
22)

Both Peter’s article and the facsimile manuscript provided sufficient
material to James E. Miller to write his book T.S. Elot’ Personal Wasteland:
Exorvism of the Dentons. When this book was published by Miller, there was
a harsh criticism. For example, Christopher Butler denounced The
Homosexual Interpretation of Eliot’s Life and Work in Tinmes Supplement of
October 28, 1977. In his review, for example, Robert Langbaum wrote :

His interest in Eliot’s life is salutary, since it can only lead to renewed
interest in his poetry. But Miller’s book shows the danger of pursuing
biographical speculation without more information than we now
have. We need Mrs. Eliot’s forthcoming edition of letters, the first
volume of which, Miller says, will contain letters of Verdenal. We
also need a responsible biography based on all the available documents.
(The New York Times Review 15)

Moteover, he emphasized that Miller’s book serves as a correction to
the monumental figures Eliot cut in his later years. But he also remarked
that a responsible biography was to be based on further information,
particularly an edition of the lettets.

Although Miller’s book has been controversial to some extent and
has raised debate among the scholars, it cannot be denied that the
biography of the author may be read as a guide to the understanding of
his poetic experience. In this context , Tiresias the persona of The Waste

Land is an objective representation of the autobiography of the poetic
self.

N. Anne C. Bolgan, in her famous book What the Thunder bas Said
interprets that Tiresias cannot be dissociated from Fisher King or from
the Grail Questor or from T.S.Eliot, the poet. Similarly, G.S. Frazer remarks
The Waste Land expresses poignantly a sense of desperation the poet suffered
and age’s lack of a positive, spiritual faith. The feeling of personal anguish

114 and dereliction of menace and sterility everywhere is at the root of The
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[Waste Land. He further remarks that the brilliant impetsonality of technique

nevertheless merely marks a growingly intense personal distress. In Frazer’s
view the thematic pattern of the poem and its vivid t‘u|:)icqlitry' Et;
prcscntﬁtinn r:‘:f the London scene perhaps dispuised a deep cm;aplc; of
personal feelings in the poet — disgust, desperation and a temporary
withdrawal from life. The Waste Land certainly looks today a mote personal
and more romantic poem than it did when it first came out,

It seems that various layers of meanings and association of ideas

might be more revealed if the poem is studied from the point of view of
1 e i ¥ 1laeke . T il g >

the Eliot’s biography. Miller’s book T.S. Eliors The Personal Waste [and has

certainly provoked us to explore other details with regard to the connection
between biography and the poems.
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SPECIAL FEATURE-]
END OF THE ‘GRAND TEXT’:*

TOWRDS A COMMONWEALTH OF TEXTS

Saswat S, Das

Distinguished makers of American destiny, past and present, members
of a great community that has withstood the ravages of history, members
of faculty and students who live and work in this Commonwealth of shared
values, ladies and gentlemen. Permit me to convey to you the grectings of
the faculty and students of the Indian Institute of Technology, Kharagpur
and the love of the people of India for your great nation and for the great
institutions you have built.

Standing here, I am overwhelmed by history. The valiant Virginians
were among the leaders of the American Revolution. Thomas Jefferson, a
Virginian, was the primary author of the Declaration of Independence
while George Washington assumed command of the Armies. [t was at
Yorktown that the British Armies were forced to surrender on October
18, 1781 leading to the treaty of Paris of 1783, which recognized the
Independence of the American Colony. Virginia continued its national
glory in the following decades furnishing four of America’s first five
Presidents, among them Thomas Jefferson and James Madison being pre-
eminent. Much of the intellectual ferment out of which the basic political

institutions of the young American -nation were shaped, happened here.

Yet it is Virginia, which became the Chief battleground of the Civil War,
it ceded from the Union in 1861 and was readmitted in 1870. Virginia of
course escaped much of the punishments that Reconstruction inflicted
on other States, but its loss of thousands of young men remained
irreparable. But then history heals its wounds by piling upon them layers
and layers of texts, and when it still hurts; it either rewrites the texts of
writes new ones on the old. In any case, the marks of the wounds remain.

Two thousand years after Christ, we can still see them. Ours is a wounded
civilization.

When I speak as an Indian to a Virginian American, I am overwhelmed
by this shared past of our civilization, We both have our colonial pasts.
You have coped with your past by rewriting your text. We are in the process
of writing new ones over the old. The term postcolonial, without a hyphen,
that came to be used in the intellectual discourses is in fact a name given
to the process of textualisation of civilization. It is an intellectual strategy
to relate our present to the past with the hope that the open-ended quest

*I‘im cssay is the transcript of a lecture Saswat Das delivered at the Scott Hous¢
Virginia Commonwealth University, U.S.A., on April 7, 2007.
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of human progress would draw from its past, without being its repository

of loss. The substance of the matter is “Text’, But then Postmodernism is
arrayed against Postcolonialism on this score. Let us begin by examining

the battlefield: the rerrntln of contest between Colonial and Postcolonial
and between Postcolonial and Postmodern.

Plgs.t-col(.mial literature, to me, means textualised writing which
consciously tries to resist and transform the colonial structures embedded
within the very unconscious of the people of the nations the colonial
past. These structures had grown out of colonial texts disseminated

amongst the natives in order to make them realize and relate to an identity
fashioned 1n the colonizing nations.

The colonial texts worked by a strategy of marginalization. This
strategy aimed at positioning the natives far from the narrative space of
the text dominated by the colonizer. The position of the native in the text
was indicative of his inferior ontology. These texts, therefore, did not
register the oppositional voices of the natives. However, they did
occasionally make the native speak from the background or from the
footnotes to reassert and legitimize the superiority of the colonizer. The
native/indigenous writers, the makers of insurgent literature during the
freedom struggle, grappled with these structures in their texts based on
the valorization of pre-colonial history, myth and literature. Their texts,
which were mainly rewritings of colonial texts, reversed the binaries and
turned upside down the dangerous little hierarchies that established their
inferiority. The process of reversal, complex as it was, gave shape to new
biases subsumed within anti-authoritarian movements around the world.
These texts built on the counter- strategy of a desire to establish the
superiority of the native and the entire pre-colonial civilizaton chose to
live in the past, foreclosing the possibility of its ever emerging into the
present or the future. Present would be synonymous with compliance and
future would be nowhere. In this sense, they were anti-teleological, non
progressive and non-linear, attributes that went against the very essence
ofEnlightenment that had propelled the colonial desiring machines into
action. However, their non-compliance with history and negotiation with
forces moving backwards in time to explore the imaginary origin, made
them look static to readers inclined to re-invent themselves in present,

The stage was set for the arrival of the postcolonial text. The
postcolonial texts were different. They did not wish to be seen as
counterpoints. For them resistance did not mean building a strong line of
defense. Rather it was a mediating act, which originated out of a realization
that colonial structures were indispensable, for they encapsulated in them
the whole civilization of Europe. This realization made the postcolonial
writer assimilate and transform these structures, The underlying motive
was to construct textual discourses for nations to find their voices and for
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securing places in the history of the civilizntion_. The process of assimilation
and transformation, however, led these writets into realizing the significance
of the sites of cultural-in-betweenness, sites that produced a plethora of
creative outbursts and a new kind of aesthetics where the possibilities of
creation through negotiation with a wide range of significations across
cultural boundaries existed. The tealization of multiple possibilities
triggered off by creative alliances within the interesting borderlines of a
global order, made the postcolonial writers feel the need to redefine the
limits of their pmduction sites. The need was fulfilled through ceaseless
negotiations with and assimilations of multiple choices. Postcolonial texts,
in this sense. had become truly cosmopolitan. They had broadened their
narrative space to take in everything that the wotld offered through national
borders. They were not scen merely as transforming agents. They were
seen as initiators of many new formations. As a result of over stretching
the textual Borders gave in and postcolonial texts lost their status. They
merged awkwardly with the postmedern, a concept that had its origin in
the despair and the nullity of the postwar years of Europe and America,
which culminated eventually into an era of unmatched prosperity. As the
fruits of stupendous scicntific and technological advancement of this era

fell around the world, they initiated a process that we know as
globalization. -

Postmodernism in fact mirrored the process of globalization that led
to the re-production of cultural and social space that undermined
stratifications, enabled homogeneity of tastes and styles, challenged the
underlying solidity of our lives and triggered off a process of
commodification that ironically fixed a price tag on the process itself.
That created ‘non-places’. The best examples of such wide-ranging changes
can be found in the nearest Departmental Stores, the non-places that
enabled a kind of reconciliation between the conflicting elements of time
and value. The reconciliation was achieved through a strategy of de-
essentialization, a strategy that aimed to objectify our whole existence. In
other words, the meanings and values that determined our status as purc
beings were seen as objects available for commerce. As a result, history

aud culture were placed among objects meant to be consumed and relegated
to background.

Postmodernism theorized this trend and registered its effects in varied
aspects of our life. Even writing as a concept underwent drastic changes.
It was re-conceptualized as {ree and radically dissipative, poised to break
new grounds. Postmodern writing was to interrogate and abandon the stable
anchoring points of civilization that had given it a differential status and
vital linkages with nation’s past and history. However, for postculoninl
texts, texts that emerged from nations with colonial past, the postmodern
trend was tempting, and yet admirtedly self-destructive,

Any alliance with global trends of postmodernism meant that texts
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aim only at providing creative Pleasure and satisfaction. Texts, if at all
would then become objects that ape eroundle . Texts, b at all,
from everything that gave them smhﬁitv
ground in a global world where :
status that the postcolonial te

ss, bottomless, and severed
and strength to hold on to their
change was permancent. The new global

Eoidsd : xts gained for themselves became the very
cause of their unbecoming, Possibilities multiplied «

; : apidly as postcolonial
texts discovered new frontiers but through a writing, that posed a threat to

its core rooted deep in the past of nations. Postmodern writing engaged
with past, pethaps, more frequently than postcolonial writing did. However,
these were engagements bordering on irony whose propose was subversion.
As the postmodernists do not believe in past, real and concrete, they treat
it like commodity available for consumption. In other words, past existed
as an available absence, an absence, which could be imagined in multiple
ways. It was something that one could toy with, alter and parody. This was
in absolute contrast to writing that rendered past as the most parodied

phase to which one returned for providing stability and fixity to his life
stretched 1n all possible directions.

Unable to ward off new dangers manifested in postmodern writing,
postcolonial texts arrived at a stage of renewal. With the passage of time,
writers from nations with a colonial pasts, aimed at resuscitating texts
that celebrated writing only to perish untimely. Texts revealing postmodern
tendencies were replaced by a new kind of text that subjected writing to
mild and useful restraint. The challenge for the writers from developing
nations was to invent texts that could represent their nation while remining
open to ideas across the borders. This led to the recognition of indigenous
texts that were shades different from the postcolonial and the native texts
valorized during the carly phase of decolonization. These indigenous texts,
did not reverse the binaries that the ‘colonized’ had at the receiving end,
nor did they, attempt to situate themselves within the condition of post-
modernity. Theses texts depicted ‘nation’ as the central organizing principle,
and yet remained open to stylistic postmodern innovations. In the
indigenous texts, experimentations were carried-out to analyze the traits
that constituted the idea of nationhood. Past and history were not simply
put forward as trophies to foreground a nation’s uniqueness as in the case
of resistance-texts. Postcolonial indigenous texts displayed their firm belief
in the idea that there was something stable and permanent in our lives,
something that did not succumb to the global forces. Nor did they feel any
need to transform themselves. That ‘something’ made the indigenous
postcolonials respond to varied situations in ways that the postmoderns
could not fathom. There were ceaseless experimentations in the indigenous

texts to arrive at that permanent core, that unique indigenous sensibility,
As a result texts lived and writing flourished not by erasing the contours
of nations or spatial-temporal configurations that aided their production,
In contrast, postmodern texts have degenerated into parody of texts; they
celebrated writing only to subvert it. Postmodern writing truly was and
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still is an example of subversive writing that glides over nation, region,
history, individuality and location through a bizarre mix or remix of
rcchni.qucs and ideas that flit through non-palpable sites of perpetual
interrogation.

Conrad’s Heart of Darkness may seem to be a picce of subversive
writing, forcefully creative yet dangerously unteliable, intensely revelatory
yet pcrverscl}' inclined toward its own demise, erasing and demolishing
every meaningful site in the text. Though one detects, “flickers of meaning”
in Conrad’s writing, momentarily lighting up reader’s passage into the
inner station, their significance lies in deluding us into oppressive darkness.
However, this is not what Achebe thought while accusing Conrad of racism.
He took those flickers for vivid sparks, illuminating the text, giving him
enough reason to doubt and interrogate the ‘unspeakable’. Writing after
hundred years of the publication of Heart of Darkness, Achebe was fully
aware of his role and his position in time. As a writer, he realized his
significance in retrieving and conjoining bits and pieces of the African
history lying half-effaced within the debris of the colonial structures.

Achebe’s response to Conrad’s text was indicative of his resolution
to fashion history and his way of coming to terms with the postcolonial
moment. His accusation of Conrad as a racist is a product of that moment
enabling him to see the unspeakable in Conrad’s text. Moreover, it was
Achebe’s resolve to make a petfect beginning while creating a suitable
history for the Africans that made him choose a text built on nullity and
void, a text that offered him clear grounds, un-spoilt locations and a sense
of having returned to the state of purity Achebe sensed in Conrad’s Hear!
of Darkness what he wanted to sense: a fixation on blackness, a deliberate
portrayal of Africans as sub-human and a wish to keep them permanently
frozen in the state of pre-history. In fact, these became the very basis of
his writing Things Fall Apart as a turning point, a stage where the whole
history of Africa had gathered to make a new beginning. The objective
that Achebe wished to achieve through his narrative was exactly the
opposite of Things Fall Apart. It seemed to be everything that Matlow was
not: 2 hero with tragic flaws and attributes that make up humanity. These
flaws and attributes were set against the degenerative traits paraded in
Conrad’s Heart of Darkness as manifestations of evil seducing a portion of
humanity toward its own demise. As a counterpoint, Things Fall Apart,
with its worlds full of coherent and stable structures, was opposed to the
fluidity and instability of the Conradian universe. The society one viewed
in Things Fall Apart was only postcolonial by name, otherwise it was 2
society like ours: vibrant, dynamic, artistic, though flawed. It had men
and women, rituals and conflicts that eventually made it vulnerable to the
colonial forces.

Things Fall Apart as a counterpoint did not merely reverse the binaries
120 set up in a typical colonial text. It went a step further and made the
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: g A atton, With his writing, purposeful and
orgamzeé, Achebe w'lshcd to release his fellowmen from the lack of
fmtolc.)gy e the plenitude of civilizational metaphysics. Thus, we witness
in Things lwfr" .:-’Ipan' a counterpoint not merely in terms of ideas, but in
terms of writing as well. The features of Achebe’s writing were cleatly
(}pp(‘JSCd to those of Conrad’s. Achebe had putposefulness, clarity and
brevity conspicuously absent in Conrad. The Conradian text rushed towards
its own evanescence. While Conrad went on postponing the true meaning
of his design undl the end, Achebe, from the very beginning, registered
his African presence as the true meaning of his design in a propitious
historical moment. Writings of Achebe and Conrad are, indeed, reflections
of the two different historical occasions. While Conrad was writing in an
era of introspection caused by a relentless pursuit of imperial colonial
ambition, Achebe was writing in an era crowded with moments of self-
reclamation. Therefore, the postponement of meaning in Conrad’s text
needs to be examined in the context of his unenviable position where he
had to choose between nature and civilization. Achebe had no such
problem. Conrad had to finally choose empire as the site of civilization.
Achebe had his site readied up by Conrad. One cannot therefore really
question the counterpoint status of Achebe’s text. In fact, the genesis of
Achebe’s writing was laid in the time that separated it from the text of
Conrad. In this sense, all African texts were counterpoints of those
composed during colonization; almost all of them affirmed and repaired
the battered subjectivity of the Africans while narrating their involvement

in the presence. y

Achebe’s response to Conrad could be product of his deconstructive
reading that forcefully teased out meanings from a text that finally led to
their undoing. Achebe, it is well known, was severely disappointed with
certain passages in Conrad’s text, passage that was deeply disturbing in
harboring racial prejudices of the colonizers. These passages, no doubt,
perpetuated binaties leading the reader to view i ———
site. Yet they cannot be understood in isolation. One may understand
them in terms of their linkages with and dependenceyponthe concamitest
lines and passages. Surprisingly, in Heart of D an&”?” pajsages idiy cvee
ensure the release of meanings. The momentone tries to hold them captive,
they pale into significance by the magic current c:f‘phmses, passages and
lies that undercut each other. Moreover, the fluidity of colonial text is
crteoberaed by e use of patody and irony that subverts the real. It is
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even more interesting to mark the representation of nature in the text a5
an alternative to civilization. Conrad sets it up like a wall obstructing
one’s view of the real. Furthermore, he presents nature in the text only to
mock civilized lives whose only significance rests in ‘colonizing’. So, Conrad
had to choose ‘Empite’ over’ nature’. Marlow returns to the “whited
sepulcher’ to carry on with the text of civilization as written by the Empire.
In Conrad’s text, words prevail. They control men and their actions, and
by constantly failing to add up; they ensure the collapse of interiority.
Even the journey of the characters into the inner station is not a journé}.
beyond text. Rather it is a journey into the textual unconscious. The
position of Kurtz in the text of the central metaphor cancels the possibility
of one’s arrival into trans-textual sites.

In the view of this, it will be equally interesting to mark how Conrad
shapes subjectivity, particularly the subjectivity of the colonized other.
While the subjectivity of the colonizer lies enmeshed with the words and
sentences that fail to add up into meaningful wholes, the creaton of the
subjectivity of the other takes place beyond text. We witness him as a
creature of pure instincts and his responses do not bear the mark of
corruption. His regression into the state of prehistory, in fact, redeems
him: :

Now and then, a boat from the shore gave one momentary contact with
reality. It was paddled by black fellows. You could see them afar the
white of their eyeballs glistening. They shouted, sang; their bodies streamed
with perspiration; they bad faces like grotesque masks-these chaps; but
they had, bone, muscle, a wild vitality, and infense energy of movement,
that was as natural and true as the surf along their coast

What seems to be an exercise in voyeurism is in fact Conrad’s way of
reasserting the alien subjectivity, grotesque yet true. Conrad inspects and
examines the colonized bodies, not to claim them as trophies for exhibition,
but to stress the underlying solidity of their lives. By perceiving the
colcnized selves as stable, unified, coherent wholes and distancing them,
Conrad seems to be giving shape to the final irony of his text directed at
exposing its own limitations as a mediating agent. The horror waiting to
reveal itself toward the end of the narrative is a powerful manifestation
of this irony that reasserts the impossibility of the un-hyphenated existence
in the textual world. To deny speech to the colonized is Conrad’s way of
denying him an entry into the textual world that dehumanizes and corrupts,

~a way of securing his place in the unconscious realm, the surreal domain

in which the text-men lose their way. True, the colonized appear nowhere

in the text as conscious subjects responsible for their actions, but then
consciousness is an abominable word in the Conradian universe. To gain
consciousness is a2 mark of one’s arrival in the textual world. Therefore,

the reduction of the colonized to shapes, forms, angles and attitude does

122 not obliterate them. The colonized survives on all fours. Oppression makes
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their survival resemble a nightmare, but then the

comfort of dreaming is
also allowed to none. Achebe v ?

ungs. Yet in tl = ENS colonized existence as divested of all
meanings. et in the Conradian universe meanings are found strewn across

silenccs, gaps and nothingness. In this sense, the colonized are closer to

meanings while the cplomzars despite their words, things and fullness fail
= m“l_m i i Of.thclr surrounding, In Heart of Darkness the colonizers are
parodies of thﬂlll' real selves. Lacking muscle, bone and vitality, they
r:;semble du.mmlcs. .I\'Iariow respects the chief accountant only to find
him resembling a hairdresser’s dummy. His only reality is his appearance:
starched collar, white cuffs, snowy trousers, a clean necktie and varnished
boots. Trappings of appearance are the essential components of his
ontology, the achievements of his character, his backbone. We mark here
a crucial difference between the subjectivity of the colonizer and colonized.
The subjectvity of the colonized is intact yet bound in chains, but the
colonizer exists as an assured being. There is something metaphysical about
his suffering. While the colonized have regressed into the state of animals,
attaining innocence and harmony, the dehumanization of the colonizers
is absolute and final. For the accountant the groan of a sick man is
distractive. It prevents him from making the right entries. The colonizers
are tougher, but that is what real material are like: ‘tough, durable,
meaningless and devoid of entrails. Ironically, for the colonial agents,
salvation lies in their shape of being consumed by the objects. The agents
need rivets not only to repair the steamboat but also to repair their
fragmented selves. Moreover, their sole dependence on the ﬁncric:s_of
civilization divests their lives of any grand purpose. The agents conceive
elevation of self and progress of humankind in terms of the knowledge
gained from the grand text of civilization. Su.rpr;smgl}r, text determines
their faltering steps into the wilderness. Their responses are textbook
responses. They view fright, terror, mystery, beauty and enlightenment in
the terms of texts. The rolling of drums and wilderness appeat .rncnn.mgless
to them. They are, indeed, not a part of t.hcir cducntio'n.or. their bt:l.].Ef a.nd
faith brought upon the principles of Enlightenment. Their gr.hu:ﬂnurf lies
in glorifying matter. It propels t.hm:n mw:nrds gold, stce:l an<|i ivory, objects
that finally consume them, Kurtz is their essence, their epitome.

8 In the failure of Kurtz lies the failure O.f the grmd text of CiVi]iZﬂl‘_{Dl.'l.
The essence of Kurtz is the finest rhetoric of civilization, the rhc_tonc
that unmakes him. This, in fact, is the horrors of hc_:rru_::ts: the finest gift of
civilization turns out to be its worst curse. .Thc limits of language‘ mat
Kurtz. He withers as he spends every bit of his real self: t'h‘e grand llf.'.xlcon,
the encyclopedia. A life wasted in words. Our recognition of him as a
mere voice marks the end of his wordy existence. His final resting place:
the muddy hole. This reactivates t%lc conflict !::etw:_zcn a wordy cws_hzauon
and a speechless nature. Heart of Danénerr!, in this sense, ﬂnfls its own
counter narrative in the colon.iz_ed, asa con_stru_ct of nature. Man’s existence
beyond the text as 2 potent force is a realization that no text can embody 123
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without falling apart. The heart nfd:lrknussl if‘l.qllt':‘:ili(}ﬂ 1\ then bound ¢,
fall apart: the death of a text is the end of cl\-'t.llzﬂl.i()ﬁ. (:'.nnrncl, h““’ﬂvcr_
does not let this happen. He goes on overdrive to devise a strategy thay
would render the colonized real but ugly; a truth no one would like tq
meet. This is perhaps the only way Conrad could keep the structures of
civilization intact. Contad’s strategy can be clearly seen in the return of

Marlow to the ‘whited sepulchet’. The ‘whited sepulcher’ is the colonizers
civilization built as a text.

For Marlow, knowing the truth is more significant than meeting it
Marlow knows what is what. And yet, he must make a choice by crasing
the writing of nature on the palimpsest. The final resolution would lie in
falling back on the wisdom gained from ‘text’. Wisdom lies in continuing
to live within the grand text as its inalienable part, as a tissue of textualities.
Conrad the author and Matlow the natrator would like their audience to
return to spaces they are familiar with, spaces within text, spaces in which
they have learnt hard lessons of coping with their schizophrenia. Wisdom
lies in knowing the truth of ‘nature’ and yet to choose ‘civilization’.
Between speechless forms and wordy existence, the latter is the inevitable

choice.

Heart of Darkness, subverts its own texts, SO that textuality can survive.
While the readers are preparing themselves from the beginning to sce the
end of texts, Conrad as an author is devising strategies for their perpetuation.
Conrad perhaps marks the failure of texts in creating men with entrails
only to work out in the end the necessity of retaining them as the only
alternative. This is where, Conrad, as a writer becomes vulnerable to the
charges of Achebe. Had Conrad ended his Heart of Darkness at least
announcing, if not celebrating, the futility of texts, there would have been
no battle. Conrad that way could have pre-empted the counterpoint. But
Conrad’s decision to keep the text of the civilized and this speechlessness
of the colonized at their respective places is what drew the battle line.
Achebe takes on Conrad obviously for relegating the ‘speechless’ into
oblivion, while valorizing the wordy existence of the colonizer in the interest
of civilization. But then Achebe realizes the importance of text that
Conrad renders futile yet accepts as indispensable. A ‘text’ is inevitable
for the speechless too. For the speechless to speak he must own a ‘text’.
So, Achebe constructs a meta-text, complex and intriguing yet ready to
offer what the colonized needed while making their entry into the world
history, a ground to firmly stand on, a past about which they can dream, if
not return. Achebe did not wish to see the colonized as an ugly reality.
Rather he resolved to find a place for them in the inter-textual labyrinth.

The characters in Things Fall Apart do not construct the beginning of
a civilization; rather they are expected to be seen firmly entrenched in a
civilization of their own, in a text poised for renewal or for rewriting.
Since no reassurance is possible, let there be overwriting, But let there be
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as the realization of the indispensability of text that
and Conrad in the colonial-postcolonial battle field for
part of grand text, sought to perpetuate it even while

pesitg. lure. Achebe on his turn proposed as African text only to
validate the existence of those given up as ugly and redundant, and also

to mark their presence in history as conscious subjects, So, in the battle
bct\‘:’ECﬂ t‘.olonml ﬂi?d the postcolonial, it is ‘text’ that won. More precisely,
the ‘texts’ won, while ‘the grand text’ lost. And in that sense, one can say
that Achebe as the maker of an African text won and Conrad as the
apologist for the ‘European grand text’ lost. But then, no one in Conrad’s
place could have thought of repudiating the ‘grand text’. The very fact
that Conrad could render the ‘grand text’ futile at the height of its power
makes his ultimate choice of the ‘grand text’ of European colonization, a
choice made against sensibility and in favor of reason. That too under the
| duress of imperialism. Marlow returns to the ‘whited sepulcher’ not
because he loves it, but because he knows no alternative. Conrad, through
Marlow, left behind this message and Achebe knew it. Achebe knew that
; Conrad had left behind a blank page for him to write on. One hundred
years after Conrad’s when the alternative presented itself. Achebe picked
up the opportunity and a mock battle ensured for ‘texts’, if not for grand
texts. The result of the battle is known.

a text. In fact, it w
united Achebe
text. Conrad as
exposing its failu

3
:
:
:
[
t—

Now, is there a lesson in that battle that can inform us in advance of
the result of the decisive last round being fought between postmodernism
and postcolonialism? I think yes, there is a big lesson there. The earlier
battle was fought between 4 fext and #be fext . The current battle is being
fought between many texts and non-fext. The postcolonials stand for many
texts; the postmodern stands for #o fext. I think — and I hope — I have
succeeded in persuading you to agree that finally “Textists’ would win
hands down over the ‘non-textists’ I imagine that the void left by the
dismantling of the ‘grand text’ would be filed up by a ‘Commonwealth of
Texts’. Membership free. That is the civilization of future.

b e WA L R T e e R S o T e D e s T T S SR

Thank you, ladies and gentlemen, for your attention.

B e P ., M g L D Y e T
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SPECIAL FEATURE-II (BOOK REVIEW)
Aravind Adiga. Last Man in Tower.
New Delhi: Fourth Estate, 2011, 419 pages.

A CHRONICLE OF THE NEW INDIA

Ramshankar Nanda

This is the second novel of the Man Booker Prize-winning author,
Aravind Adiga. While W7 hite TFgﬁrﬂmbitimtsly spanned both the hinterland
(Bihar/Dhanbad) and the capital(Delhi/Bangalore) in a bid to map the
whole of India, the present work is located in Mumbai, the financial hub
of India, with a plotline that anyone familiar with Mumbai would relate
to. The focus takes us to familiar Adiga territory — self- nation dynamic
after economic liberalisation.

The story revolves round two central figures - a retired schoolteacher
(Yogesh Murthy known as ‘Masterji’) and a pushy builder( Dharmen Shah
of the Confidence Group) who is planning to buy the old property occupied
by the teacher(Vishram Society near Santa Cruz Airport, Vakola) to replace
it with new-age luxury apartments . In more ways than one this is a well-
constructed story and it is about the New India, a nation commuitted to an
open economy and unbridled competition. The action is compressed into
a period of approximately seven months and the narrative is divided into
nine books, with chapters organised under date entries (11 May to 23
December). It opens with the hugely inflated offer made by the builder to
the owners of Tower A to sell their units at many times more than the
market price and explores unrelentingly the consequent impact on a motley
group of residents who are completely beside themselves in the face of
the unexpected windfall. Tension mounts as Masterji with two others in
the Housing Society resist the lucrative bait, leading to fears that the deal
may fall through or may be withdrawn. Adiga deftly manipulates human
capacity for greed and exposes the unpredictable outcomes this can trigger
in an otherwise placid environment of routine ncighbourly exchanges. In
the end the retired teacher is alone, resisting all by himself — the last man
in tower. The tale bears out Shah’s confident assertion early on: “The
builder is one man in Bombay who never loses a fight.” The reader is left
calculating the costs on both the sides — the stubborn truculence of the
old teacher who takes things too far in his dogged opposition and the
pyrrhic victory of the wily builder whose health is failing inexorably.

It is a fine balance that the author strikes between the conflicting

ethos of the two key figures in the story. In Dharmen Shah Adiga embodies

a recurring formula of his fiction: “In a socialist economy, the small business

126 man has to be a thief to prosper.” In Masterji the emphasis is more on “the
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expanding square footage of his inner life™: “A man’s past keeps growin

even when his future has come to 2 full stop.” But‘ irrJl‘ ‘th{: hl: é; cthic%i

", context, solthe narrative seems to suggest, the two spheres (;f"%rm! esta;c

A~  and inner life are difficult to separate, This leak into cachtothcr ‘making
any facile generalisation about human nature increasingly pf{}bll‘.;t‘.l"lﬂtic.

At his best Adiga produces a fiction that records the complex collage

of metropolitan India that almost threatens to crowd out the human agent:

A cow had been tied up by the side of the fried-snacks store, a
healthy animal with a black comet mark on its forchead. It had just
been milked, and a bare-chested man in a dhoti was taking away a
mildewed bucket inside which fresh milk looked like radioactive liquid.
Squatting by the cow a woman in a saffron sari was squeezing gruel
into balls. Next to her two children were being bathed by another
woman. Half a village crammed into a crack in the pavement. The
cow chewed on grass and jackfruit rinds. Round-bellied and big-
eyed, aglow with health: it sucked in diesel and exhaust fumes,
particulate matter and sulphur dioxide, and churned them in its four
stomachs, creaming good milk out of bad air and bacterial water....

If this is reminiscent of R.K.Narayan’s sardonic evocation of the
crowded Indian milieu Adiga writes in that tradition, except that the
minutiae on display have become more dense and discrete. Occasionally,

there are deft touches in characterisation as in the following portrait of
the priest, Shankar Trivedi:

The priest, in between births, marriages, and deaths, gave lessons in
the proper recitation of Sanskrit verse to paying pupils. The well-
oiled moustache that sat on his lips was itself a fine line of poetry:
supple and balanced, robustly black with a tinge of grey at the edges,
punctuated in the middle by a perfect caesuta. Trivedi was curling its
end and smiling, but truth was leaking out of his eyes and nose.

But given Adiga’s effort to create a microcosm of the nation in Vishram
Cooperative Housing Society while grounding it in the specificities of a
fast-changing Bombay/Mumbai the narrative tends to be diffuse because
there are far too many cameos of the foregoing type. The purchase the
narrator gains by way of a broad canvas and many individual stories is
compromised by the lack of intensity and direction in the main human
drama. No doubt, the author plots the central opposition between the
teacher and the builder with a lot of care and skill, but this has a
predetermined and staged quality about it. There are many micronarratives
that demand to be unpacked, but the narrator uses a poetic shorthand to
foreclose further exploration. Take for instance Masterji’s fellow-resident
in Tower A, Georgina Rego, who has been forced into social work and
bringing up two children all by herself after her husband abandons her. 127
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Her character is skimmed through and she is an adjunct in the centyy
drama of land grab. In one moment of poignant reverie in Bandra, watching
a pair of young lovers, she regrets her age and isolation, quite tesigned to
a bleak future. Hetre 1s the narrator’s comment: “An old woman’s night is
so small: a young woman’s night is the whole sky” This is a grand sentence,
some would say. But in a novel this would put an additional load on the
narrative — in this case, an element of cutting self-pity, conveyed through
an arresting metaphor. And if such instances accumulate there is an
unmistakable sense of dispersal in narrative energy.

All acts of storytelling involve choices. As any writer would assert,
one pays a price for choices made. Adiga has clearly established his talent
in the area of social comedy suitably tinged with dark humour. One waits
for his next move.
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