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Abstract

This study expands the concept of reframing memory through reconciliation and
revision by tracing the genealogy of a liminal supernatural entity (what I term the
fantastic spirit and hereafter denote as FS) through works including Ovid’s Narcissus
and Echo (AD 8), Dante Alighieri’s Vita Nuova (1292-1300), Yokomitsu Riichi’s Haru
wa Basha ni notte (1915), Miyazawa Kenji’s Ginga tetsudo no yoru (1934), and James
Joyce’s The Dead (1914). This comparative analysis differentiates, synthesizes, and
advances upon conventional conceptions of the fantastic spirit narrative. What emerges
is an understanding of how fantastic spirit narratives have developed and how their
changes reflect conceptions of identity, alterity, and spirituality. Whether the afterlife is
imagined as spatial relocation, transformation of consciousness, transformation of body,
or hallucination, the role of the fantastic spirit is delineated by the degree to which it
elicits a more profound relationship between the Self and Other. This increased
participation is often precipitated by a creative renewal of faith derived from belief in
F'Ss. Depending upon the culture-specific trope, the influence of the F'S is markedly
different. Ghost, apparition, spectre, and obake are conventionally interchangeable
concepts, yet they each articulate a unique reality. The ghost is a disembodied spirit, the
apparition is a transformed spirit with a transformed body, the spectre is related to the
perception of the protagonist (e.g., a possible hallucination), and the obake is a changed
object. From the original Freudian idea of the uncanny, I argue that the F'S narrative’s
bracketing of culture-specific issues of alterity and identity has diversified from an

enclosed gothic paradigm to a dialogic encounter, influenced by modernity, that is
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structurally versus historically based. The authors studied here incorporate and innovate

traditional spiritual structures in their personal narratives. The result is a new role for the

cultural imaginary.
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Introduction
One of the enigmas of the postmodern era is the placement of ontological
meaning and identity. The loss of faith in an essentialist or central unified theory in
either the sciences or the arts has spurred several strategies. Theorists and novelists
have experimented with approaches concerning the theme of loss of meaning or
perspectives concerning the nostalgic return that evoke lack of meaning, or a freedom
from meaning. Both responses tend toward entropy and a perceived breakdown in the
social order.
If T am getting ready to speak at length about ghosts, inheritance, and generations,
generations of ghosts which is to say about certain others who are not present, nor
presently living, either to us, in us, or outside us, it is in the name of justice.
--Derrida Spectres of Marx xix
In this study, I will establish the neologism fantastic spirits (hereafter denoted as
FS) to discuss both the unique and the universal characteristics of liminal supernatural
concepts such as spirits, ghosts, spectres, obake, apparitions, and kami, which are all
imbued with particular spiritual significance. Because of their intimacy with the human
form, FSs are integral to what Peter Marshall calls “a geography of the
afterlife” (Marshall 110). Whether the afterlife is imagined as spatial relocation,
transformation of consciousness, transformation of body, or hallucination, the role of the
FS is delineated by the degree to which it elicits a more profound relationship between
Self and Other. This increased participation is often precipitated by a creative renewal of

faith derived from belief in the FSs. Depending upon the culture-specific trope, the

influence of the FS is markedly different. Ghost, apparition, spectre, and obake are



conventionally interchangeable concepts, yet they each articulate a singular reality. The
ghost is a disembodied spirit, the apparition is a transformed spirit with a transformed
body, the spectre is related to the perception of the protagonist (i.e. a possible
hallucination), and the obake is a changed object. From the original Freudian idea of the
uncanny, I argue that the FS narrative’s bracketing of culture-specific issues of alterity
and identity has diversified from an enclosed gothic paradigm to a dialogic encounter
influenced by modernity. F'Ss connect with the divine and elicit a more profound
interaction between the protagonist and others.

The FS originates with desire and is characterized by a liminal supernatural figure
attached to some type of spirituality. Ungraspable and untenable, definable in its
presence by its absence, the F1S is larger than the boundaries of the narrative and
catalyzes the narrative’s aporic liminal closure. Through its reinterpretation, the F'S
narrative allows the reader to see possibilities for dialogue within what originally
appears to be a solipsistic narrative. This reframes the supernatural element as a
correspondent to an overarching divinity, thus recasting the solipsism as an avenue for
dialogue.

Five canonical core narratives are individually discussed in five chapters,
reviewing the themes of nostalgia, reconciliation, revision and modernization: Ovid’s
Narcissus and Echo (AD 8), Dante Alighieri’s Vita Nuova (1292-1300), Yokomitsu
Riichi’s Haru wa Basha ni notte (1915), Miyazawa Kenji’s Ginga tetsudo no yoru
(1934), and James Joyce’s The Dead (1914). Ovid’s narrative centers both on Narcissus’

flight from subjectivity, the Plotinian monos pro monos, and on Ovid’s dialogue with the



Divine. The narrative is also Echo’s creative solution, the dialogue created from a
fractured monologue and the broken word. Echo employs her wit and resourcefulness to
subvert the divine dictum and escape isolation. The mediating screen of Beatrice’s
apparition leads Dante to poetic splendor and theological understanding. Despite Dante’s
inscription Beatrice remains elusive, whether as a biographical woman, as a metaphor,
as a symbol, or as an apparition. Yokomitsu’s wife becomes the narrative vehicle for his
theory as her death aids in articulating Yokomitsu’s theoretical initiative, and she
embodies the new literature. Like Beatrice, her body and spirit are inextricably linked
with the new writing. Nora’s memories of the dead are fodder for Joyce’s possibly
Derridean revisions, the spectre that rises repeatedly. Joyce’s flight westward is toward a
new self and the multitude of the living dead who have lived with passion. It is also a
flight from the rabblement of the dead; a flight from memory. Miyazawa’s quest for his
sister provokes him to cast a net of words into the sea of the unknown, a net that finds
many heavens to appease Miyazawa’s mind. Ginga tetsudo no yoru's journey becomes
the antidote to unwanted solitude.

In these narratives, the desire for renewal and liminal closure is linked to a poetic
and prophetic hermeneutic of spirituality and the relationship to the Other. For example,
Dante incorporates both courtly love tradition and Catholic Christianity into a paean to
God through Beatrice (the apparition). Miyazawa’s childlike near epic incorporates
agricultural science, technology, Buddhist, and Christian ideas. The multivalent tradition
of Shinto, poetics, and Shinkankakuha inform Yokomitsu’s narrative. Joyce’s attempt to

understand Christ includes a layered pastiche of Irish mythology, an American narrative,



classical and folk music, Shakespeare, and a love letter to his hometown and his wife.
These authors innovate literary techniques to decipher the Other who haunts their
narrative.

My overarching term FS denotes a strategy to negotiate between two ostensibly
incompatible methodological trajectories: the irreducible multiplicity of models, and the
historical universal model. Derridean hauntology and Levinasian ethics peripherally
inform this project. The context and justification of this term begins with Freud’s
aforementioned definition of the uncanny. To justify the use of the word fantastic I was
informed by Tzevan Todorov and Rosemary Jackson’s conceptions of fantasy, Murase
and Komatsu’s use of the imaginary, and Iréne Bessicre’s analysis of fantastic narratives.
Jacques Lacan’s and Julia Kristeva’s examination of the clinical and cultural stakes of
analytic discourse, especially in its relationship to literary interpretation (particularly
ideas of alterity and narcissism), aid in discussion of the F'S. Geraldine Heng’s and
Tomiko Yoda’s re-contextualization of the feminine provide alternative progressive
models of interpretation. A comparison of the FS’s reception in the literary texts of a
given literature is crucial in revealing the encapsulated cultural attitudes to faith and
love. The F'S signals something familiar in a postmodern world: a glimpse of recaptured
faith in literature disparate from the pre-modern unquestioned acceptance of the mythic
and supernatural.

Through three interventions, I advance prevailing interpretations (i.e. by Susan
Napier, Rosemary Jackson, and Julia Kristeva) that locate the Other within the ghost

signifier, a bracketed dimension that allows the specific problems of identity (for



example, issues of ethnicity, race, and religion) to be imaginatively reconstructed. The
first intervention reevaluates the FS’s anthropomorphic and ontological ambiguity as
linked to privileged supernatural qualities. The second intervention reemphasizes the
ethical and moral dimensions of the S, and its importance as a locus of cultural
memory and performance. The third intervention consolidates the first two interventions
in a recognition of the FS as more than anthropologically mimetic; and the FS’s
influence on the I-Other romance results in dialectical change, consciousness,

awareness, and freedom.

Five Core Narratives

I focus upon short to medium-length canonical narratives with the FS as a poetic
presence. In these narratives, I address how the author’s utopic and spiritual re-visioning
renovates the conventions of traditional religion. Because of the variety of approaches
employed by the authors themselves, the narratives are examined through a diversity of
concepts. For example, in Haru wa basha ni notte, Yokomitsu’s idea of sensibility and
aesthetics is emphasized. In the Vita Nuova, Dante’s use of the poetic vernacular and
architectonics in a structural approach is accentuated. Joyce’s literary experiment and
Miyazawa’s narrative allows for a psychoanalytical approach. Cultural markers of class,
politics, and gender related to the trope of the FS are explored. The incorporation of
modern reason, postmodern play, and gothic mystery leads to the creation of a new kind

of narrative. Each chapter analyzes a narrative and its variants demonstrating the culture-
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specific expression of the F1S, its universal characteristics, and a literary reformulation of
an ethical concept.

Chapter 1 investigates and justifies Ovid’s Narcissus and Echo and other
reformulations of his narrative as literary criticism of, and alternatives to, the solipsistic
F'S narrative. Ovid’s physical manifestation of the metamorphosis of desire will be
compared to the Japanese concept of obake and Plotinian desire. Chapter 2 discusses
Dante Alighieri’s Vita Nuova as a transitional apparition narrative as it challenges
narrative linearity and an anthropomorphized apparition role via poetic architectonics
and a Catholic liturgical form. By their inclusion of different periods or styles,
transitional narratives are inherently comparative of alterations of form, convention,
style, and intent in literary movements. Chapter 3 examines how Haru wa basha ni notte
integrates junbungaku with Shinkankakuhua, Yokomitsu Riichi’s theoretical new
initiative. Nature and poetics are incorporated to create a new Modanizumu.

Chapter 4, Miyazawa Kenji’s Ginga tetsudo no yoru, is an example of a dialogic
narrative and is utopic in its investigation of possible heavens: the Northern and
Southern Cross, the anthropologist’s dig, the bird-catcher, the lighthouse keeper, the twin
stars shrine, the Scorpion, the Indian, and the Coal Sack. Each one is ethereal and
luminous in its beauty, and slightly terrifying in its insubstantiality and strangeness. The
F'S that populate Ginga tetsudo no yoru are not only fictional, but also biographical. The
celestial train, the Milky Way destination, and the companion are all anchored in the
protagonist’s idealistic remembrances of his times with his friend and father. In

Miyazawa’s narrative, the F'S is empathetic, and focused upon the desires of others.



Joyce’s narrative, The Dead, is also an example of a dialogic narrative. It is one
of a series of short stories in Dubliners (1914). In The Dead, the F'S allows the
protagonist to overcome solipsistic sentimentality with acceptance and love that resonate
with the martyrdom of a sacramental marriage. The FS is a mediator for Joyce’s
relationship with women, a balance in his tenuous relationship with the Church and Irish
politics, and a metaphor for cultural and literary expectations. Although Joyce abhorred
the interference of any “third parties” in his relationships with the Other, a third party
authenticates the I-Other relationship.

In each of these chapters, two roles will be discussed: the FS’s role as mediator
and as bearer of a shared truth, and the protagonist’s role as witness and respondent.
Each chapter will also allude to the other narratives in comparison including a
discussion of the role of literature in the respective cultures, specifically the role of FS

narratives.

Delimitations

My use of the term FS is informed by the following: the use of the imaginary
(Lacan, Kristeva, Murase and Komatsu), conceptions of fantasy (Bessiere and R.
Jackson), the idea of romance (Heng) and the recontextualization of the feminine
(Yoda). This project details the transitions of the cultural imaginary as expressed in the
FS narrative. The selected narratives focus upon three liminal types: the apparition, the
ghost, and the obake. An apparition includes the transfigured body and spirit in the

afterlife while the ghost is considered a disembodied spirit postmortem. The Japanese



term for a specific kind of ghost, an obake, is a transformed thing, and literally includes
the verb “to undergo change.” Included in the category of obake in the Japanese tradition
are the yurei, yokai and oni. This study also examines the Buddhist and Shinto kami and
spiritual liminality expressed by reincarnation or transition to nirvana.

Through dilemmas of identity, alterity, relationship and perception, I examine
how and why these narratives seem to view the trope of the body as subjective and
inherently flawed. As a result, this project will discuss how idealization of the F'S
without the body can exclude it from being the Other, though it leads to the real Other.
Thus this project also details how the FS has been classified as Other or not Other and
the implications of such classifications. Under discussion among the premises of I-Other
discourse is the idea that only the unified body and spirit allows for true I-Other
conversation. Also considered is whether there is a fascination with the idea of
perfection via body and spirit, or via the body to the spirit, because of our inherent
narcissism, or whether this is the only antidote to narcissism.

My objective is to allow the premise of the F'S to unfold through narrative
examples. In brief, the way F1 is portrayed and what this means in relation to a
literature’s idea of knowledge has changed and developed over time. The question that
eludes the Cartesian dictum of substance dualism is where do FSs exist? Do they exist in
the pre-corporeal spirit that searches for a body from which to love, or in the post-
corporeal spirit that retains memory? From thresholds to memorialization, crypts, and
encryption, the FS is a continually paradoxical state that both defines and defies the

ontological state. In this sense, an examination of the FS as a truth provides the ground
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for a graspable ontological truth as the reality from which this FS arises or prefigures, or
it reveals a truth as unknowable. The FS as truth or reality itself is interrogated, leaving
both the existence and the nonexistence of the F'S in dispute. Why and how does the FS
become the fantastic, that is, nonexistence/existence itself? To this extent, is the meta-
space where the S shifts ontologically realized?

These particular narratives are able to successfully interrogate and manage the
logical paradox of a quintessentially rational and systemic ethical dimension that
includes the subversive and intuitive trope of the F'S. In place of the corporeal, the
cultural imaginary, as expressed in the narrative through naming, underscores the
transparent and liminal nature of the F'S, thus making it visible. The very opaqueness of
the F1S is dependent upon its incommensurability and incomprehensibility. Manifesting
the FS in a narrative form is itself a paradox that parallels the complexity of systemic
categorization of a trope that inherently seems to subvert rational paradigms. The non-
corporeality of the F'S provides a more flexible and less subjective perspective. The
implied lack of significant markers leads to a universality that precludes preconceived
notions, yet interpretation includes culturally specific views. Is the supposition that the
body alone is capable of making visible the spirit a variation or a resolution of the

Cartesian split? The FS as corporeal and non-corporeal will be discussed.

Existing scholarship
The current state of scholarship of FS narratives may be categorized into three

fields: first, editorial justifications for collections or comparisons (e.g. American ghost
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or apparition narratives written by women in Haunting the House of Fiction, the ghost in
Shakespeare’s plays, Hans Holzer’s collection of haunted locales); second, culture-
specific analyses of the ghost in ethnic narratives (e.g. Susie Lan Cassel’s interpretation
of ghosts in Asian American literature, Susan Napier’s discussion of ghosts in the
Japanese fantastic, the introductions to Irish ghost stories, the introductions to English
ghost stories, and spirit narratives in tribal oral literature); and third, placement as a
subcategory in a larger critical genre or framework (e.g. Susan Napier’s discussion of
ghosts in the Japanese fantastic, ghosts in the supernatural in E.J. Clery’s The Rise of the
Supernatural Fiction 1762-1800, ghosts in the thriller genre in Martin Rubin’s Thrillers,
ghosts as a cultural expression of death as in Dead Hands: Fictions of Agency,
Renaissance to Modern, Bruce Gordon and Peter Marshall’s The Place of the Dead.:
Death and Remembrance in Late Medieval and Early Modern Europe, metaphorical
ghosts of modernity in Derrida’s Spectres of Marx, ghosts as an illustration of a specific
cultural outlook in Claudia Strauss and Roy G. Dandrade’s Human Motives and Cultural
Models and Fabian’s anthropological study, ghosts as a sub-genre of the fantastic
described by Rosemary Jackson (68-69), and finally, Susan Napier’s study of ghosts as
originating as an expression of spirituality and Mircea Eliade’s comparative study.!
Scholarship of Japanese narratives has focused upon the delineation of FS as an
epistemological exercise. The Gothic construct has primarily arisen out of the national
construct of the modern subject and modernism. Japanese compilations include
Toriyama Seiken’s famous illustrated compendium of ghosts?, and Ueda Akinari’s

Ugetsu Monogatari, Konjaku Monogatari, collections of Heian period folklore.
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The majority of traditional scholarship focuses upon the Gothic tradition and the
placement of the FS, like the fantastic narrative itself, in the role of the Other.
Employing a structuralist approach, for Wendy Kolmar and Lynette Carpenter, the
apparition narrative becomes a sub-genre of the fantastic focused upon dualisms
(236-237). Writing specifically about nineteenth-century American supernatural fiction,
Kerr, Crowley, and Crow conclude that the disorientation of the supernatural in fiction is
reflective of a deeper perplexity in the culture.? In the psychoanalytical approach
primarily advocated by Kristeva (Histoires d’Amour, Tales of Love), the FS narrative is
also a nostalgic memorial narrative for unity osmosis (i.e. Mother and Child or when
time was linked to one moment of complete memory) before separation (by birth or by
linear time). As memory nurtures understanding, the F'S narrative parallels the creation

and revision of history (235-263).

The Fantastic

Although Tzvetan Todorov’s structuralist viewpoint of the fantastic is prevalent,
critics like Theodore Ziolkowski argue that the fantastic is better understood in terms of
stages or responses to cultural circumstances.* For Sartre, it is only in the secular world
that “[...]fantasy assumes its proper function: to transform this world. The fantastic, in
becoming humanized, approaches the ideal purity of its essence, becomes what it had
been. Without a context of faith in supernaturalism (whether sacred or secular), fantasy
is an expression of human forces.”> Faith in the supernatural, whether sacred or secular,

will be examined as motivation for these narratives.
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Whether the it is described as reality, or an alternate reality, as a shadow of this
world, as a locus between realities, or between reality and an alternate realm, or as some
kind of paratactical relationship to the real, critics (Brooke-Rose, Rosemary Jackson,
Smajic, and Bessicre) agree that structurally what constitutes the fantastic is an
ambiguous relationship with the real. It covers a wide range of styles, genres, and
narrative forms including utopian novels, science fiction, fairy tales, Victorian ghost
stories, oral narratives, and romantic histories. It can just as well seem to offer proof of
secular skepticism or belief in the sacred. It may reveal the truth of memory or transform
it. It may or may not include the subconscious and its dreams, and it can establish
societal structures or subvert them.

According to Rosemary Jackson and Eric Rabkin, the etymological definition of
the word fantastic indicates its universal and ahistorical nature.® Jackson traces the roots
of the fantastic’s subversive nature to Menippean satire (13-15). From a religious
perspective, fantasy stabilizes and reinforces sacred institutions (as in apparitions), or
fantasy corresponds to the loss of faith in the sacred. In each of these narratives, the
encounter with the FS is a metaphysical question navigated by the dialogic. By
extension, this project is concerned with the context of faith in the supernatural, whether
sacred or secular.

In narratives supporting fantasy as the sacred, the realm of fantasy is an unknown
“somewhere” and nearly utopian.” Fantasy is linked to a supernatural and divine realm, a
realm filled with the perplexing questions of the existence and distinctions between

angels, apparitions, and ghosts. Fantasies supporting sacred institutions often describe
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the supernatural world as located in an alternate plane(s) divided between good and
evil.® Treatments of fantastic narratives were often utilized to increase awareness of the
afterlife and to reinforce the rituals of the dead and their memory.? Often, these fantasies
resembled religious myth (R. Jackson 66).All of the chosen F'S narratives are amenable
to this approach.

In contrast, narratives focusing upon secular concerns deal with loss of faith in
the sacred (R. Jackson 63-64), a corresponding internalization of the polarization of
good and evil, the forces of commodification and capitalism, and the absence of
meaning and alienation (R. Jackson 16-18). Fantasy is seen more as an expression of
individual or collective human desire than as a supernatural force.

The role of psychoanalytical perspectives in fantastic literature is controversial.
Todorov and Napier argue that the fantastic is not profound enough to “operate on that
double level of significance” (Elizabeth R. Napier 4) that includes the unconscious.
Napier argues that physical space is privileged over emotional response, and that there is
evidence of distrust of actual emotion. Thus, what is mistaken for unconscious material
is in actuality mere exaggerated effect. In contrast, R. Jackson, Heng, Kristeva, and
others firmly ground understanding fantasy within the concerns of the unconscious. R.
Jackson addresses fantasy from the Freudian perspective, utilizing the concepts of the
unheimliche and of the F'S as unconscious projection. Heng establishes a historical view
and Kristeva employs semiotics and a revision of Lacanian ethics.!? Critics of both
views include the I-Other relationship but employ different approaches. Some critics

ignore the unconscious, finding the I-Other relationship purely structural. Critics who
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find the unconscious prevalent in fantasy involve psychoanalytical perspectives. Cixous
concentrates mainly upon the linguistic play of sign and signified and meaning in

fantastic literature (R. Jackson 213).

Identity and Alterity

The mystery of Echo’s voice, which through repetition becomes identical to the
borrowed voice, still remains unique to Echo. The mystery of Narcissus is mis-
recognition (Keppler 1). In repetition, does Echo’s voice become identical or does it
have her inflection? Is that how Narcissus mistook her repetition for another’s voice? Or
like his visual mis-recognition, did he mis-recognize his own voice for another?
According to Buber, man lives in a twofold world, made so by his own twofold attitude,
which in turn determines his relationship to the world. One attitude is expressed by the
phrase I-1t (or I-He, I-She), in which [ is separated from /¢, It being looked on or felt
toward by the / as an object, secondary to and serving the purpose of /. The other
attitude is expressed by the phrase I-Thou, in which there is no separation, though
neither is there simple identity, but rather the only true reciprocity, “the real twofold
entity I and Thou” (205).

Prevailing interpretations (i.e. by Susan Napier, Rosemary Jackson, and Julia
Kristeva) essentialize the F'S figure to the figure of Otherness, thus detailing how the
representation also offers insight into literature’s representation of the Other. Although
these interpretations are intriguing, they also reduce the form of the FS to an ontological

function of Otherness. The [-Other paradigm encompasses Buber’s definition of “the
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genuinely reciprocal meeting in the fullness of life between one active existence and
another,” (205) and includes author, reader, and characters in the narrative. Utilizing
Jungian and Kristevan philosophies and the Lacanian mirror phase, the I-Other
relationship is psychoanalytically subdivided into solipsistic and dialogic phases. Of
particular interest is the FS’s role in structures of subjectivity and narcissism. The
solipsistic phase, like Narcissus’ mirror, reduces the dialogue of the [-Other into a
monologue in the realm of the Real without the possibility or need of reciprocation or
mutuality beyond the image. Instinct, exaggerated emotion, action and reaction are
emphasized rather than full engagement. In contrast, the dialogic phase, precipitated by
desire and language, does provide engagement.

The ghost registers and it incites, and that is why we have to talk to it graciously,
why we have to learn how it speaks, why we have to grasp the fullness of its life
world, its desires and standpoint. When a ghost appears, it is making contact with
you; all its forceful if perplexing enunciations are for you. Offer it a hospitable
reception we must, but the victorious reckoning with the ghost always requires a
partiality to the living. Because ultimately haunting is about how to transform a
shadow of a life into an undiminished life whose shadows touch softly in the
spirit of a peaceful reconciliation. (Gordon 207-208)
The poetic figure of the FS is faith as revolt against negative solipsism. This revolt
creates the experience of timelessness and transformation includes altering the influence
or details of the event (revision, forgiveness, and a gain of knowledge). In a dialogic
narrative, the dialogic response recapitulates a previous response to alter the substance
of the narrative, while in the solipsitic narrative there is no response.

Many critics (including Susan Napier and R. Jackson) consider the FS as Other

yet although the F'S precipitates response, in many narratives and instances, because of
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its non-corporeal nature, the FS is non-responsive and non-communicative. Because of
this incommensurability, with the exception of the F'S with a body, it is possible for the
FS not to be considered Other. The FS is not empowered with reciprocity of response,
even though it can act as a catalyst that produces reciprocation and response in the I-
Other relationship. Although it is not necessary to have mutuality to be Other, the
potentiality to be Other seems vital. What constitutes otherness? This project begins with
Buber’s and Levinas’ strategy of the I-Other relationship. This relationship is
demarcated between what is considered the I-It and the I-Thou relationships. For
example, obake, as things, are considered part of an I-It relationship. In contrast,
apparitions, with their ability to provide intercession and in some cases to have a body
(e.g., Assumed Virgin Mary), are considered part of I-Thou and are thus part of the
dialogue.

At the It end of the spectrum is the ghost, which is identified by its lacks: lack of
corporeality; lack of knowledge; and lack of ability. For Buber, /¢ is the object and non-
human entity. Buber insists on the distinction between face-to-face being and the
“passive” object. For Levinas, this lack is translated into the impossibility of
participating in the face to face encounter. The ghost, stripped of its corporeality and not
quite achieving its fullness of spirituality, is in the realm of the inanimate. The
apparition, by contrast, with its inclusion of the body, is both a fully realized material
and spiritual being. To this end, it might be said that the human being is in fact the
liminal mid-point. It is not yet a fully realized spiritual being and is imperfect in

physicality (as it is vulnerable and mortal). So perhaps the human being is other (with a
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small o) and the apparition is towards thou or Other. The ghost is more likely to be
classified as an /. Interestingly, although linguistically the obake literally means
“changed thing,” it is not an /¢. This is due to the Japanese animism that incorporates the
idea of Thou into objects and animals. Thus, though in Protestant thought the idea of
Being at times incorporates the spiritual linked to the divine without the material, in
Japanese thought, the link to the divine is within the material. In Catholicism, the divine
is through the material; however, there is a distinction between objects and humans. In
Judeo-Christian thought, the spiritual is limited to the living. Thus, how and whether or
not the FS is perceived as other is a reflection of the context.

Perhaps the ghost cannot be considered as Thou because it cannot be hallowed:
as it is a dead thing, it is not living. Naturally, how we view and respond to the FS'is
linked to spirituality. Only in living spirituality is the F'S considered hallowed. Thus, the
ghost is at best a bracketing; a place where dialogue can take place or be influenced. In
recognizing the ghost, one can see how the Other is living whereas the ghost is not, and
thus, how the Other is hallowed and reciprocation can occur. In this case, the ghost can
influence dialogue, but not participate or reciprocate. Much like an object, it can be
moved, it can be transformed by the self, but its influence is passive, not active. Like a
mirror, the ghost remains an inanimate object. In these narratives, the permutations of

the F'S present interpretations of the encounter with the Other.



18

Taming the encounter with the Other
Rosemary Jackson describes the differences of fantasy in the supernatural and natural
economy in the following:

Presentations of otherness are imagined and interpreted differently. In what we

could call a supernatural economy, otherness is transcendent, marvellously

different from the human; the results are religious fantasies of angels, devils,

heavens, hells, promised lands, and pagan fantasies of elves, dwarves, fairies,
fairyland or ‘faery.” In a natural, or secular economy, otherness is not located

elsewhere: it is read as a projection of merely human fears and desires

transforming the world through subjective perception. (R. Jackson 23-24)

In the supernatural, otherness is transcendent, linked to community and located
in marvelous alternate worlds. Reality is achieved in these alternate worlds through
change in the natural world. Fantasy becomes the natural solution to an imperfect reality.
An example of this is Haruki Murakami’s Hard-Boiled Wonderland, where the
protagonist leaves what is reality for the fantastic alternate space in his mind and
otherness is oriented within the self, located in the unconscious. Fantasy is an imperfect
solution and reality is achieved in the natural realm through understanding of the inner
world, similar to a psychological detective narrative.

The shock of the supernatural presence in the narrative, the split second of total
non-recognition, is catalytic to the I-Other dialogue. This epiphanic moment creates the
possibilities of narrative time through meaning and authenticity, and revision of history.
The FS narrative is efficacious in the exploration of the I-Other relationship. The

majority of the current scholarship addresses the ghost as an analogous trope of the body

of the Other, of otherness, or the self, as in the following: Todorov’s description of the
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fantastic as I and not-I in the themes of otherness, Frederic Jameson’s description of the
fantastic as a “[..] naming of the otherness which is a telling index of society’s religious
and political beliefs” (R. Jackson 52), Susan Napier’s discussion of the changing
perception of the alien from negative to positive (129), and Susie Lan Cassel’s
anthropological framing of Asian/White otherness.!! Among the criticism framing the
ghost as an idiom of patriarchal oppression of the female body or colonization of a
marginalized minority are works by Geraldine Smith-Wright and E. Suzanne Owen:s.
The FSS as a hidden catalyst reinvests humanity in the characters. The FS is associated
with the insubstantial, and often abstracted as a machine, except that by its very nature,
the F1S is exempt from the realm of logic. As with the terms ‘angels’ or ‘demons’, the
term FS is usually imbued with spirituality and represents transition, mystery, and in-
betweenness or liminality.

Although the conventional strategic reading of FS as an ethical awareness of inter-
and intra-human difference is viable and useful, it places the ghost in an
anthropomorphic agenda. Conventional historical and cultural criticism posits the ghost
encoded as the native and/or foreign identity, thus limiting its literary capabilities.
However, due to the natural difference between the corporeal and non-corporeal, the
human I-Other relationship cannot be completely understood or reconstructed solely
through the FS without the danger of false idealization. In some instances, the projection
of representations of the self, Other, or [-Other relationship, upon the FS also constricts
conceptions of the self, Other, or I-Other relationship into a false ideological construct.

The entrenched FS within the I-Other construct cannot create or contribute anything of



20

value to the I-Other relationship. Only the FS in play, from the I-Other construct or
alone, can recreate a true existence.

The FS replaces the mirror of Narcissus while retaining its refractive and
reflective properties. These narratives are both culturally specific and universal: what is
universal is a supernatural liminal figure, and how that idea is presented and perceived is
culture-specific. Thus, the influence upon the I-Other relationship is circumscribed by
the definition of the liminal figure. For example, in the interpretation of the secular FS,
the I-Other relationship is focused upon a shared community. The recognition of the FS
as a former member of humanity is a recognition that one is human, and thus, that others
are human. In this way, through mirroring, the FS validates humanity after death. In the
case of the apparition, or sacred FiS, the [-Other relationship involves the I-Thou
relationship of person to divine. The apparition is an acknowledgment of the existence
of the divine supernatural, and a community of faith.

Although it might resemble an I-It relationship because an obake is a
transformed thing, it in fact still contains the I-Other relationship. The underlying
premise is the changeability of reality and perception in contrast to the permanence of
essence. Thus, although the obake is transformed, it retains its essence and it influences
the I-Other relationship by describing the immutability of relationship within the
mutability of circumstances. Although the practice of the relationship may change due to

circumstances and growth, the nature of the relationship will remain.
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Feminism and Fantastic literature

The FS has been described in various roles, including that of a Hermes
Trismegistus icon of androgyny. In this form, the FS is seen as neither unity nor lack, but
as a third sex. The metaphor is the difference between the sexes and thus the differences
between all individuals and a challenge of commensurability. Resembling this idea, yet
radically different in performance, is the division of body and soul into representations
of material and spiritual. This division corresponds to the division of female and male
into separate spheres of relation, as the female in this construct becomes the finite and
temporal material body while the male becomes the eternal spirit. This is based on the
misconception that the female was merely a vessel and not a contributor to the
procreative process. In this idea, the FS is always male. If a female is to become a spirit,
she must become male and conversely, all males that are non-spiritual are degraded
because of their concern with the material realm. Finally, in contrast, is the Yin/Yang
consideration of the FS as a unity of wholes; as both of the sexes are the Goddess and
God. The FS includes these two conceptions and illustrates the evolving image of the
Divine.

I will discuss whether the F'S supports or revises the Cartesian division
exemplified by the identification of women with the body, and men with the mind and
the word. A significant challenge to this premise is the controversy surrounding the idea
of the feminine. Yoda’s approach includes recognition of the historicity of the concept of

gender and the difficulty of fixing a monolithic definition in the midst of constant
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If we represent the FS as Other, do we not contribute to the marginalization of
the feminine? For example, is the F'S in Japanese modern narratives a counter-discourse
to Western literature through its inherently feminine nature, the voice of the feminine as
shown through the sick woman ? How does this play into the idea of Japanese literature
as originally feminine both through its spiritual and linguistic origins? Since the othering
of Japanese literature is through feminization, is the Japanese feminine thus doubly
othered!??

The narratives in this analysis are written from the prevailing male viewpoint and
are thus illustrative of the statistical commodification of the male voice as opposed to
the female voice. The male voyeuristic gaze also is indicated, especially in the narratives
of Dante and Joyce, where the male originally objectifies and attempts to colonize the
female subject. The value of the person equals the value of truth, thus, the changing

concepts of women lead to the changing concepts of truth in the I-Other relationship.

Liminality

The study of liminality includes borders, edges, and frameworks. Liminality is
often associated with otherness as it deals with margins and marginality. The liminality
of the F'S, like the marginal position of literary studies, can justify a literature’s
embodiment and dislocation of cultural values. As to the liminal placement of FS
narratives themselves, where is meaning in the blurring and play of generic categories?
How is this liminality expressed? Is it passive or active? For example, is it passive in the

sense of possession by a deity? Or active as in transformation by the will? What is the
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quality of liminality? What is the purpose of the liminality? For example, in Miyazawa’s
narrative, there are numerous liminalities including: liminality in locale between
cosmopolitan/primitive, there is liminality in the stages of life, liminality between fiction
and reality, liminality in travel between the two worlds, and liminality of the narrative

itself.

Ethics

As Eskin describes literature, it is “an ethical force ostensibly exceeding that of
moral philosophy” (573). If poets are the first arbiters of ethics, and poets are linked to
prophecy, then ethics is the FS narrative’s heritage. Through the texts of Homer and the
ideas of a modern notion of “literature” as an aesthetic category and institution discussed
by Todorov, Derrida, Terry Eagleton, and J.L. Austin, Eskin describes the persistent
sense that the ethical thread within Western literature exceeds that of moral philosophy.
In contrast to moral philosophy, Eskin explains how moral formation has been largely
the realm of literature, citing Augustine, Bruni, Schiller, and Maclntyre as critics who
address the educational function of literature. Referring to Martha Nussbaum, Derek
Attridge, Richard Rorty, Colin McGinn, and J. Hillis Miller, Eskin describes literature’s
singular ability to evoke an emotional response to moral truths that is based upon its
material artistry rather than abstract theory (573-594). This idea is echoed in Japanese
literary criticism that focuses the term sensibility in ethics. This approach highlights the
phenomenological aspects and ability of literature to “realize new forms of self-

consciousness and evolve into a new kind of ethicality.”?
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FS narratives resist and complicate ethical ideas. The F'S that is no longer
anthropomorphized represents changes in perception, time and space, thus expanding the
boundaries of its definition. The liminality of the FS allows it to do justice to the
embodiment and dislocation of cultural values. In its liminality, the FS questions the
authenticity of a moment by revisiting the past underscoring the idea that perception
renders a moment authentic or inauthentic. Because it is linked to the perception of
space and time, the S is inherently linked to the ethical. Is the authenticity of a moment
a perception that draws upon the shared space and time of Levinasian dialogue, or is it
grounded on the forgiveness that breaks the spell of ethics and history as Other (Kristeva
“Forgiveness”)? Why the creation of a virtual space, where the idea of FS can exist? The
FS must be examined both in terms of the language of faith and from the historical
perspective.

From Echo to Narcissus, the oscillation between solipsistic and fragmented
dialogue emerges into a non-oppositional and asymmetrical dialogue. This is the
difference between the flaw and the virtue of modernism or postmodernism. In its
flawed state, the story of Echo and Narcissus becomes a narrative of failure, a lesson in
non-mutuality. In its virtue, the narrative becomes a decipherable exchange, the
possibility of recovery. The F'S becomes the prosopeic alternative to the strictures of
language, more than a simple solution to the problems of modernist ‘colonized’
discourse and the ‘chaos’ of postmodernism. Whether the virtue of postmodernism is its
activity and experiential value'# as according to Shawver, or its ability to poetize'>,

ultimately, its success lies in the ability to create an effective space for dialogue (371).
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More than iconic, the FS is not quite the ‘abject’ figure, nor an idealization, but
the idea of the FS itself is a deconstructionist perspective. It is an empty space, a
nothingness that has presence. In the wake of the perceived loss of faith and ontological
meaning/presence that Blanchot mourns, the FS is that which has not yet had imbued
meaning or presence. The FS is that which carries history, as it is the remnant of history
and the “ruins of form” and the “shattering of identification” to become the “regulative
principle of hope, the new love story” that is the “transference love,” that transcends
courtly and romantic love (Benhabib 229).

This study focuses on ethics inherent in the apparition’s liminality (an
anthropological term describing a state of existence between two states), arguing that as
a non-corporeal or liminal corporeal entity, the S is accorded ethical privileges
representing distinct refinements of a specific ethical system. Or, even though it is non-
corporeal or liminally corporeal, the FS still has an ethical system attached to it, which
may indicate its true essence despite its liminality. Imagination is closely allied with the
subject of phenomenology and can be defined as the faculty that separates human
thought from any form of artificial intelligence. Imagination is both the state of illusory
existence and the capacity to create illusion. Thus, the perspective of the apparition as an
imaginary figure is infused with spiritual and moral considerations. As a tangible link to
the unconscious, the apparition is useful in understanding how ethical dilemmas have
been raised and resolved by national literatures, and how this provides a creative

alternative to static conflict. From the Holy Ghost of Christian mythology to the term
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‘spirits’, the apparition figure is particularly imbued with spiritual qualities and thus
involves the ideas of faith, whether as belief in apparitions or in a certain religion.

The FS also allows the possibility of transformational creative power that
surpasses the limitations of lack of meaning and/or recycled nostalgia. It can
demonstrate a need for spiritual rationalization in which the FS becomes an appropriate
vehicle for this transformative process. As evidence of the imaginative, the FS is an ideal
connection between symbolic and semiotic space. As illustrative of universal innate
alienation, the FS retains a familiarity and strangeness vis-a-vis the human identity.
Finally, as a poetic figure within the prose narrative, the FS articulates the imaginative
within the rational, mirroring the tentative balance between the reductive rule of
impartial logic and the necessary creative and disruptive voice of the subject. This
interplay provides a discourse that is continually in progress and in process, yet
inherently stable. From this perspective, the literary and cultural consciousness
imbedded in dialogic F'S narratives provide a renewing poetic function within the flow
between literature and culture and within the order of the narrative. This faith and
reason, is significant in discerning a consciousness’ rhetoric and philosophical tradition.

Any liminal (ghost, apparition, obake) narrative as a cultural artifact offers insight
into otherness. The F'S is an archived unit of time and space, therefore akin to a museum
piece. Both the F'S narrative and the FS itself are subject to the political and cultural
implications inherent in the attendant structures of desire, commodification and
fetishism of a cultural artifact (Clifford 49-73). Certain works, such as Dante’s Vita

Nuova narrative, include a textually rich experience emphasizing a universal ethics.
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Other works emphasize the narrative as a cultural artifact, where the ethics and
aesthetics resist and complicate the idea of a universal ethic. In each case, otherness is
brought into play with the liminal element. In those works that emphasize universality,
such as Miyazawa’s Ginga tetsudo no yoru, the liminal element serves to reconcile and
harmonize the differences as parts of a whole. In other texts, such as Ovid’s Narcissus,
the liminal element foregrounds the tensions brought in play and offers not
comprehensive composition, but rather a constantly changing and irresolute deferment.
In this case, the object is not the end, but the process. In both approaches, there has been
a movement towards jouissance. Engaging Heng’s idea of romance as a response to a
traumatic horror,'® we can link the ghost narrative to this narrative of rupture and
possible reconciliation. So, the ghost narrative as romance is developed from the
ruptured [-Other relationship. Where the ghost is not Other, it provides a space to
discuss, as Blanchot might say, the unsayable and unspeakable. The ghost narrative
provides a possibility for reconciliation or at least a space for remembering or not-
remembering.

The theories examined in this study ground an alternative ethics for these aspects
of the FS. Ethics should be understood here to include the negativizing of narcissism
within a practice: in other words, a practice is ethical when it dissolves those narcissistic
fixations (ones that are narrowly confined to the subject). As a liminal entity, the FS is
often given ethical privileges and justification (e.g. of good or evil, or of justice or
sympathy) that demand resolution or resuscitation. The physical and metaphysical

characteristics of the F'S given in a particular work, and the particular reaction evoked by
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the F'S (e.g. of horror, intrigue or nostalgia), are distinct refinements of a specific ethical

system.

Memory

Beyond nostalgic return, the .S’s “double role of the ghost as metaphor
for cultural invisibility and cultural continuity plays upon the curious there/not there
status of the ghost,” and more complexly, the ghost transcends the binary as a symbol of
lost identity recovered (Brogan 170). The FS itself is a metaphor for certain elements in
the memory process, allowing the mind to visualize abstract concepts. For some authors,
F'S are catalysts in enlightenment; writing finds memory. In these texts, several themes
have been touched upon: the transformative resolution acknowledges the existence of
the apparition, the mystic link between the living and the dead, and the fact that despite
the disruption of religious changes, there is a continuance of spirituality. Thus, resolution
acknowledges the existence of the F'S and appeases memory. Either memory is released
through catharsis and provides freedom, as in The Dead and Haru wa basha ni notte, or
the F1S is transformed by an external force of love or friendship, as in the Vita Nuova and
Ginga no tetsudo. In all of these narratives, the FS is linked to healing.

In some cases, the F'S’s liminality and ambiguous corporeality (either as
transformed object or as vapor) thus becomes an able cipher, an introjected memory that
1s reformed in order to precipitate the transformation of trauma. In its most
uncomplicated sense, the FS narrative speaks of the afterlife, or as in Ovid’s narrative,

the not-life. The FS narrative as memoria allows mediation for and separation from the
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unknowable and therefore powerful mystery of death as the ultimate loss. Because of its
mystery and power, death is often a culturally taboo subject. As one of the primary
taboos, death and survival after death have become the arena for FS narratives.

Memento mori or memoria were especially material means of dealing with the
inevitability of death. The objectification of death helped define, colonize, and establish
etiquette concerning mourning practices. This had the added benefit of linking the
individual to the community, of bringing the private to the public sphere, and of evoking
a universalism (Gordon and Marshall 15). The memoria enabled the living to help the
dead through prayer,!” thus appeasing their guilt and fear. These rituals also helped the
living separate from the dead,'® and to establish the borders between the living world
and the world of the dead.

Because of its involvement with authenticity through nostalgia, the F'S evokes
the weight of transgression and loss. Some critics link the F'S with commemoration and
the place of the dead, with the emphasis upon the mourner. Others place the F'S itself as
actively promoting the insurrection and not the resurrection of the dead. The FS serves
as an “ethereal cipher or verbal relic through which to index the newly transformed
cultural memory” (Gordon and Marshall 15). As memory and nostalgia, the 'S makes
visible that which is culturally invisible. As negation and as death, the fantastic
introduces absences. Consequently, the narrative becomes a museum and the FS

becomes a cultural artifact.
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Space

With Levinasian ethics, we can extrapolate that the FS, far from interceding and
creating this idea of time, instead reinforces the continuous time of consciousness, and
could thus be seen as not the Other. The FS can clarify otherness as a shared space and
time. It is that “sequentially shared presence in the world, the temporal existence of both
being understandable in terms of a common time co-ordinate” (7ime 148). Thus, in the
bracketed shared space-time of the I-Other relationship, the F'S becomes understood.
This is true even in the case of the changed object or other iterations in Japanese
literature. Even though it is a changed object, the shared space-time is considered. In a
sense, the existence of the FS proves the existence of the Other, and by corollary, the
necessity for ethical relationship with the Other.

In this dissertation, the recognition of the F'S as shared space-time leads to the
recognition of the Other. Narratives in which the FS as shared space-time is not
recognized, and instead implodes into solipsism, could denote a narcissistic narrative. In
those narratives in which the FS is recognized as a shared space or time, the narratives
include the possibility of becoming dialogic. If the narratives lead to recognition of the
I-Other relationship and its ethical imperative, the narratives are considered non-
solipsistic narratives. However, Lou Andreas-Salomé argues that solipsism is an extreme
form of the I-Other relationship, in which case all of these narratives are merely
variations on the level of the I-Other relationship. Both these views will be considered.
Although I will initially divide the narratives into categories of solipsistic, transitional,

embedded and sequential, I will incorporate Andreas-Salomé’s view with the previously
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mentioned theorists. This interplay will underscore the dynamic potential of the fantastic

narrative.

Home

Where does the FS reside? In Protestant and Catholic ghost stories, the ghost’s
attachment to a particular location was often linked to the idea of purgatory, though
because of the Protestant rejection of purgatory, the language of the supernatural was
altered (Gordon 93-94). Officially, both Protestants and Catholics, however,
theologically denied the existence of ghosts based on the impossibility of the return of
the dead. The ghost is troublesome because it implies a diversion from the divine will; a
wandering in a space separate from the divine judgment that sends the spirit to heaven,
hell, or purgatory.

Apparitions in both Catholic and Japanese literature are linked with events or
prophecy. Peter Marshall states that although “the formation of a geography of the
afterlife” was central to medieval thought, in “modern Christian thought, by contrast,
life after death (in so far as it impinges at all) tends to be imagined in terms of some kind
of radical transformation of consciousness, rather than an experience of spatial
relocation to another place in the universe” (Marshall 110). The apparition is a divine
sign permitted by God, whereas the demonic version is considered an illusion.

In a similar manner, in Japanese literature there is a movement from the physical
realm to a change in consciousness. The FS is linked to divinity; however, where there is

an apparition that is a sign from the Divine in Western literature, in Japanese literature
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the Divine can possess a person, similar to the Holy Ghost function. It is significant that
possession by a spirit is a large part of the vocabulary of Japanese F'S narratives.

Also with the advent of modernism, in domestic fiction, the ghost is located in
archaic surroundings (e.g. in the Victorian house and the American Indian ancestral
burial ground). In non-domestic fiction, the ghost is located in a fantasy/science fiction
future (e.g. in space and cyberspace). Whereas the previous gothic narrative required an
incredible ghost appearing in quotidian surroundings, the characteristics of solipsistic
liminal narratives include a normalizing of the F'S within fantastic surroundings.
Elaborating upon the idea of the F'S residence are the themes of home and travel. This is

linked to Freud’s concept of Das heimliche and Das unheimliche.

Nationalism

In this project, nation is intimately linked to the idea of the supernatural, and
hence, the role of FS is particularly significant. Fantastic narratives play a role in
determining governance and thus, the formation of the nation. Whether as justification
of the monarchy through divine right, or the creation of a new religion via monarchial
right, most of the literatures in this project articulate government’s connection to the
divine. When the formation of the nation is linked to the idea of modernism, the F'S
narrative can be a counter-discourse to modernism and the expression of the national
subject. Examples include Kawakami’s study of Izumi Kyoka’s fantastic narratives as a
counter-discourse on Japan’s modernization, and Tomiko Yoda’s assessment based upon

Takahashi Toru’s interpretation of The Tale of Genji.'® In Dante’s Vita Nuova, the
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linguistic use of the vernacular was directly related to the assertion of modernity and
configured in relation to the social and political institutions striving to define
nationalism; Beatrice may be symbolic of the passing of a coherent and stable politics.
In James Joyce’s The Dead, with the role of the rural lover and his Irish folk song of
love, Joyce inserts questions of nation and nationalism. Miyazawa’s work has been part
of the canon formation for national literature, and both Joyce and Miyazawa
incorporated regional dialects. Yokomitsu also expressed what Kevin Doak calls
“wartime insular nationalism” (France 127). Apparition narratives can also be

representative of revolt or revolution (Brogan 171).

Conclusion

The F'S can be a cipher, a mirror, or a lacuna. It can be a marker, a rupture, a
pause, or the interlude in a conversation. The F'S, as an extant trace of a historical
existence, paradoxically remains liminal. The Kristevan challenge of the polylogic
water, the intellectual venture of the jeu, involves a rebirth of meaning via the
recognition of the Other as stranger. That recognition, as love, forms communion,
community, and communication. Thus, one could conclude that it is the wager of
traversing the logic of the schizophrenic space toward that truth that is ‘more than
truth,” continually contemplating the F'S within to acknowledge the Other without. The

FS as reflections, thresholds, and dialogues will be mapped to objects, memorials, and

crypts.
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Narratives examined here will refine what the F'S narrative is in terms of what it
does, and what can be observed in relation to its epistemological, ontological, and
ideological constructs. A review of scholarship confirms the baffling and controversial
challenge of categorizing and defining the various manifestations of the FS. The
development of the I-Other romance is implicit in the FS narrative. The FS is at the heart
of the communal narrative and the re-imagined local community. Its dialectical change is
based upon the necessary conjunction of reason and faith and implies coincidence, rather
than rupture from the community. The FS offers glimpses of another idea, world, or life,
while defying true appropriation. For this reason, the FS narrative has become
emblematic of revision. The normalizing and political implications of vision make it an
inherent sub-theme in FS literature. Because vision is often the metaphor for scientific
reason, the FS’s existence can shape the parameters of both vision and reason.

The FS’s ontology is connected to whether a culture may recognize humanity as
spiritualized bodies, or as bodies that make visible the invisible. Because of the
generalized non-corporeal and non-anthropomorphic nature of the FS, it is this project’s
contention that the F'S is an affect rather than a participant in otherness. Although the FS
may be anthropomorphized or presumed corporeal, the FS is delineated by its catalytic
influence, for example, whether or not the F'S leads towards a more profound
participation in the I-Other dialogue. At this juncture, only effects within the combined
corporeal and spiritual embodiment of the human condition that the FS influences are
assessed. Therefore, the F'S’s effects can be manifested only via one or several of the

following conditions: perception, acceptance, belief, possession, and/or transformation.
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Notes

I'See Eliade’s historical and literary discussion of the interaction of religion and
literature. See also Fiorenza, who reconstructs the resounding diminution and
effacement of Mary Magdalene’s speech in relation to the other disciples and iterates

how this silence has a voice of its own (332).

2 “In the 18th century, Toriyama Sekien attempted to categorize the many different
types of ghostly beings that inhabit the Japanese landscape, its heavens, and its hells; the
results of his efforts filled four huge volumes. The project was slightly absurd, of course,
since ghosts cannot be counted up in that way, and by their very nature, obake resist
normal categorization. The first volume appeared in 1781 under the title of 7he Hundred

Demons’ Night Parade” (Screech 17).

3 “The nineteenth century, after all, was the scene of great debates between faith and

doubt, religion and science, transcendentalism and positivism” (Briggs 14).

4 “Critics like Theodore Ziolkowski, for example, disagree with Todorov regarding the
division of fantastic literature into ‘genres’ because it lacks historical dimension.
Ziolkowski argues that the ‘stages’ of the supernatural must be understood

diachronically, as responses to specific cultural circumstances” (Brooke-Rose 232).

> “Whilst religious faith prevailed, writes Sartre, fantasy told of leaps into other
realms. Through asceticism, mysticism, metaphysics, or poetry, the conditions of a
purely human existence were transcended, and fantasy fulfilled a definite, escapist,
function. It manifested our human power to transcend the human. Men strove to create a

world that was not of this world (Sartre, 1947, p.58)” (R. Jackson 17).
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6 “The ‘FANTASTIC’ derives from the Latin, phantisticus, which is from the Greek
gavtalo, meaning to make visible or manifest. In this general sense, all imaginary
activity is fantastic, all literary works are fantasies. Given such an infinite scope, it has
proved difficult to develop an adequate definition of fantasy as a literary kind. One critic
claims that ‘in no significant senses does fantasy have a history’ (Irwin, p.x). It seems
appropriate that such a protean form has so successfully resisted generic classification.
‘The wide range of works which we call fantastic is large, much too large to constitute a
single genre. [It includes] whole conventional genres, such as fairy tale, detective story,

Fantasy” (Rabkin 118).

7 “This is the place of William Morris’ The Wood Beyond the World, Frank Baum’s
Wonderful Land of Oz, C.S. Lewis’ Narnia, Fritz Lieber’s Newhon, Tolkein’s Middlearth
in The Lord of the Rings, Frank Herbert’s Dune, the realms of fairy story and of much
science fiction. Such marvellous narratives have a tangential relation to ‘real’,
interrogating its values only retrospectively or allegorically. ... They build up another
universe out of elements of this one, according to dystopian fears and utopian desires,

rather like Swift’s satirical methods in Gullivers’ Travels” (R. Jackson 43).

8 “In religious fantasies and in pagan ones, this context of supernaturalism/magic
locates good and evil outside the merely human, in a different dimension. It is a
displacement of human responsibility on to the level of destiny: human action is seen as
operating under the controlling influence of Providence, whether for good or evil” (R.

Jackson 53).
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9 “Perhaps they did so in order to better to understand themselves in their relationships
with the oneiric and obsessive images of their deceased relatives; or perhaps, in the
guise of an imaginary dialogue with the dead, a dialogue obligingly reported by the
clerics, they did so in order better to control the society of the living, the transference of

inheritances, and the imposition of moral and social norms” (Schmitt 10).

10 For Kristeva, the underlying motif of examining this poetic discourse is in
Bakhtinian style dialogue, relating to the existing tradition of the moment. Kristeva
describes this poetic revolt that leads to the Proustian sense of grace and timeless
experience that is a transformative sense of the sacred, jouissance “Nous sommes des

sujets, et il y a du temps” (Sens 23).

' For example, a collection of articles in Haunting the House of Fiction included
feminist and multicultural interpretations of the ghost. An example is Gayle K. Fujita

Sato’s discussion of the difficulty of the ghost in translation and its cultural specificity.

12 Yoda discusses the theoretical challenges of double feminization in Japanese Heian

texts (3-4).

13 For Kamei, “modern literature is at its best moments a site for realizing new forms
of self-consciousness and for the evolution of a new kind of ethicality, as it becomes

possible to take responsibility for one’s own sensibility” (Kamei ix).

14 “In fact, postmodernism might be summarized like this: Language matters, and it
matters far more than people have imagined. It does not simply label reality in an
accurate or inaccurate way. It creates metaphorical images of reality that take us into

different kinds of experience” (Shawver 390).
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15 “Although postmoderns use the word fiction to point to the way language gives
‘being’ to things, a better name for this process might be Heidegger’s word poetizing. A
Heidegger interpreter explains this concept, saying, ‘The basic characteristic of
poetizing consists in bringing Being into words in a truly originating manner’ (cf.

Kockelmans, 1984, pp. 196-208)” (Shawver 379-380).

16 “For romance does not repress or evade the historical—as has sometimes been
claimed—but surfaces the historical, which it transforms and safely memorializes in an
advantageous form, as fantasy. As surely as it is futile to repress the historical—for
history itself has repeatedly shown that repression returns in ever more dangerous guises
—it is equally futile and impossible to refute the fantastical (as the absurd twelfth-
century spectacle of William of Newburgh sententiously attempting to rebut the
Historia’s sensational fictions confirms). Negotiating thus history and fantasy to special
advantage, the genre of romance offers the skillful manipulator an ideological medium

of incomparable value” (Heng 45).

17 “More precisely, Christian attitudes toward the dead, as the medieval church
intended to define and impose these attitudes, were entirely contained within the notion
of the memoria, the ‘remembrance of the dead’... But this word ‘remembrance’ is in fact
misleading, for the goal of the memoria was to help the living separate from the dead, to
shorten the latter’s stay in purgatorial punishment (or in purgatory), and finally, to enable

the living to forget the deceased” (Schmitt 5).
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18 «A classifying technique, the memoria put the dead in their rightful place so that the
living, if they should happen to recall the names of the dead, could do so without fear or

emotion” (Schmitt 6).

19 “Takahashi Toru identifies in The Tale of Genji a chimerical subject, a ghostly
narrator (mononoke no yona katarite) that straddles absence and presence. He points out
that the narratorial voices in the Genji at times materialize in the shadowy figures of
nyobo (ladies-in-waiting) while at other times they appear to be thoroughly immaterial,
entering into a character’s thoughts or describing scenes that they could not have
witnessed. He thus likens the narrators of the Genji to ghostly spirits who occasionally

possess the characters in the tale” (Yoda 165).
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Chapter 1 Ovid’s Narcissus and Echo: an exemplum

Known for his emotional rather than logical appeals as a lawyer, after the death of
his father Publius Ovidius Naso traded law for poetry. With the Metamorphoses,
published in AD 8, Ovid embodies the prototypical physiological and emotional effects
of desire through narratives of physical transformation. In his book, transformations
occur on every level: within the stanzas, in the characters’ descriptions and in the book’s
agenda. Like Dante’s and Joyce’s later narratives, Ovid’s book is a physical
manifestation of the metamorphosis of desire. Although Ovid’s narrative is Latin, not
Japanese, it is representative of an obake narrative, as similarities in pagan spirituality,
with its ideas of nature and transformation, allow this narrative to be an example of a
Japanese concept in a Western tradition. The obake FS is a transformed object of one of
the following: a person into a thing, a thing into a thing, or simply an animated object.

The correlation of the obake with Ovid’s narrative exemplifies how one cultural
definition of the F'S can be read in another culture. Although Ovid would not classify
Narcissus and Echo as FS, and the idea of obake did not exist in his cultural context,
nevertheless it is possible to read the Narcissus and Echo myth as including an obake. In
fact, if we do read his narrative as including an obake, it allows one to resolve one of the
troublesome issues in the myth of both Narcissus and Echo, that of their whereabouts in
the afterlife or not-life. While it is clear that both exist in the natural realm, it is equally
clear that they do not exist as mortals. Like the Japanese obake, Ovid’s narratives
introduce a concept of spirituality that is congruent with the pantheistic and pagan

animistic tradition. The supernatural physical transformation of the body from one form
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into another in the natural realm illustrates the spirituality inherent in the natural realm.
Both Ovid’s and Yokomitsu’s narratives discuss changed forms. In Ovid’s
narrative, the change from mortal to inanimate form occurs in the natural realm through
supernatural means. In Yokomitsu’s narrative, the flowers are an altered supernatural
divinity. These differences are congruent with the respective literature’s views of the
afterlife. In this chapter, variants of the Ovidian myth delineate differences in
perspectives of the afterlife. For example, in Marie de France’s /ai, the protagonists
share an afterlife together, while Guillaume de Lorris’ and Jean de Meun’s narratives

describe the fragmentation of both Echo’s and Narcissus’ bodies.

Narcissus and Echo

Tracing the possible sources and variants of Ovid’s Narcissus narrative reveals
that the Narcissus version of the Metamorphoses is Ovid’s invention. Genealogy is
another proof of Ovid’s invention. Narcissus’ genealogy varies between the river god
Cephisus and the nymph Liriope, or the mortal Endymion and the moon goddess,
Selene. Book III of Ovid’s Metamorphoses begins with Tiresias’ prophecy that
Narcissus, the son of Liriope, will live to see an old age ““si se non noverit” (148; “if he
ne’er knows himself” 149). Ovid then begins with the ending, “vana diu visa est vox
auguris: exitus illam, resque probat letique genus novitasque furoris” (148; “Long did
the saying of the prophet seem but empty words. But what befell proved its truth--the
event of the manner of his death, and the strangeness of his infatuation” 149). First

Narcissus, then Echo, are introduced in medias res, after they have been cursed, and
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before they are transformed. The nymph Echo is punished by Juno because of her aid in
the deception of marital love, and Narcissus is destined to solipsism because of his
acedia (apathy) in the realm of love.

From this first introduction, Narcissus’ love is described indirectly, through his
perceptions.! There follows a brief description of Echo’s fate, along with a presentiment
of her future fate, “corpus adhuc Echo, non uox erat” (148; “Up to this time Echo had
form and was not a voice alone” 149) and her meeting with Narcissus. Following their
meeting, Narcissus rejects Echo and both their bodies disappear: Narcissus
metamorphoses into a flower, as Echo vanishes into an echo.

Two significant conclusions are provided by Ovid. In the first, Narcissus’ passing
is barely noticeable, especially to himself. Instead, he continues to gaze at his image in
Hades, a shadow spirit gazing at a shadow reflection. In the second, more dramatic
ending, Narcissus’ corporeal presence liquefies in the earth, analogously becoming one
with his tears and with his reflection (Knoespel 17). This startling transformation
precedes his final metamorphosis into a flower.

This chapter investigates and justifies Ovid’s Narcissus and Echo as an
exemplum of the many kinds of £ in literature, such as transformed objects (obake),
reflections, dis-associated body and spirit, and possession. The FSs in this narrative are
Narcissus and Echo as both transformed objects (a flower, rocks, and echo) and bodiless
spirits. A significant correlative feature of FS is the gift of prophecy. Other historical
variations of the text will provide textual as well as narrative criticism.? With these

variations, this chapter begins to delineate the theme revised and elaborated by the
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modern FS narrative, namely the inherent dialogic possibility of the solipsistic narrative;
the possibility of finding true dialogue within the appearance of solitude. Each variant
adapts, yet maintains, Ovid’s original subversive intention: the Platonic flight from the
multitude toward the divine. Current scholarship by David Hult, Michelle Freeman, and
Kevin Brownlee argues that Ovid’s myth and adaptations of the myth indicate a failure
of dialogue and the collapse of the ego into a symbolic death. In contrast, Kristeva,
G¢ély-Ghedira, Andreas-Salomé, and Rimell explicate a dialogic creativity. Narcissus’
enrapturement by his reflection and Echo’s invisible voice indicate either a solipsistic
(gothic) or dialogic (modern) narrative. Since this narrative can be read completely as
either a solipsistic or dialogic narrative, it can serve as an exemplum for describing the

F'S narrative.

Ovid’s narrative as a fantastic narrative

Although this narrative is not considered an originary fantastic spirit narrative, it
is an apt example of the variety of FSs. According to Gély-Ghedira (74, 100), Henry
Reynolds (2), and Vigne (12), Echo is an icon, a symbol, a reflection, and a sign. And for
Brenkman, Kristeva (7ales of Love 133), Andreas-Salomé (“Narzilmus als
Doppelrichtung” 361-386), Beamer (334), and Hult (“The Allegorical Fountain”
125-48), Narcissus is also an icon, a symbol, a reflection, and a sign. The Echo and
Narcissus relationship is seen by Frankel (214), Kristeva (7ales of Love 133), and
Andreas-Salomé (“Narzilmus als Doppelrichtung” 361-386) as a kind of I-Other

relationship. In keeping with the theme of Ovid’s Metamorphoses, in Book 111 both Echo
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and Narcissus are transformed into another kind of entity.? As a liminal figure, Echo is a
ghost, and as transformed objects, both Echo and Narcissus could be classified as obake.
This example indicates how cultural definitions of the FS do not have to be restricted to
specific literatures. The prophetic voice either is based upon the body, in which case it is
ontological; or, it is based upon possession or transference, in which case it is a
correlative feature.

Gély-Ghedira cites Echo as both a pagan icon and a sign of celestial harmony.*
She is also, according to Henry Reynolds, a symbol of the breath of God and a reflection
of the divine voice (20). Error and recognition motifs are visible in both Echo, as the
verbal and visual reflection of both the pagan and Christian deity, and in Narcissus, as
the seeker of knowledge either misled or led to understanding through the mirror. The
narrative describes both visual and verbal reflection in seeing and hearing of the divinity.
Echo’s voice indicates the world of the Other. In this particular narrative, the qualities of
obake, apparition, and ghost are all evident, providing a rich exemplum for the

succeeding chapters.

Solipsism and the myth of fragility

For Frankel, Ovid is ambivalent, drifting between the two worlds of pagan
antiquity and Christianity. This is clearly seen in his depiction of Tiresias and Narcissus
and Echo. In the pagan interpretation, Tiresias is the fulfilled presence countering the
multiple absences of Echo and Narcissus. As Tiresias disjoined the union of snakes, he is

disjoined completely (anima and animus) into the Other, Self becoming Other, Other



45

becoming Self. Tiresias has not just encountered the Other; he has fully lived as the
Other. In contrast, Narcissus’ and Echo’s transformations unlike Tiresias,” separate
Narcissus and Echo from themselves.

A traditional reading of the final stage of Ovid’s myth describes the failure of
recognition by one, and the enraptured solitude of another; the seu/ a seul (alone with
one who is alone), interpretation of Plotinus’ monos pros monon (Kristeva Histoires
D’Amour 144; Tales of Love 118). Plotinus’s ‘alone for the Alone’ is the seeker’s
voluntary rejection of the multitude to commune with the Infinite. The flight is one of
the “alone to the Alone,” an escape in solitude to the solitary. Julia Kristeva interprets
Plotinus’ definition as rehabilitated transcendent sovereign narcissism (Histoires
D’Amour 145, 150, 158, Tales of Love 113, 118, 145). Louth debates whether this flight
delineates a division between Platonic vision and Christian mystical theology (3).
Corrigan disputes this division and argues that Plotinus’ definition of solitude is anti-
narcissistic. It is a private meeting of the soul that belongs purely to itself and thus
identified with God, alone from all that is unlike God, all that is alien to be with the
Good. This does not exclude co-inherence with man. As the Good (or One, or God) is
present everywhere and in all, and all that desire the Good, One, or God seek
communion with the Good, One, or God, community exists (41). Several critics (Steinle
259, Vitz Inside 152, 156) have posited Ovid’s original myth of Narcissus and Echo as
the tragedy of solipsism (Vigne 189-190 and 245-249). There are three significant
aspects to the movement from enclosed solitude or solipsism toward a dialogue that

approaches communion with the Other. The first aspect concerns the initial vocal
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reflection. The second aspect is the ultimate transformation of Echo into an echo.
Finally, Narcissus’ transformation into a ghost gazing at a ghostly reflection, or his
change into a solitary flower, completes the solipsism of the narrative. The myth of
Narcissus has been termed a myth of fragility (Blanchot, L'écriture du désastre 193;
Nouvet 103-134), a delicate myth of solipsistic wonder, the enrapturement of the self not
recognizing itself. Echo is the self, yearning to reach the other.

In Ovid’s adaptation, Echo by virtue of her curse is able to formulate a response:
“alterna deceptus imagine uocis” (150; “deceived by the answering voice” 151). As
soon as she appears in person, however, Narcissus rejects her: “emoriar, quam sit tibi
copia nostri” (150; “May I die before I give you power o’er me” 151), which Echo
negates with the partial response of “sit tibi copia nostri” (152; “I give you power o’er
me!” 153). Eventually, Echo wastes away until she is nothing but a voice.

It is after the moment of his misrecognition, “iste ego sum! sensi, nec me mea
fallit imago” (156; “Oh, I am he! I have felt it [ know now my own image” 157) that
Narcissus’ body is doomed to waste away as well, “croceum pro corpore florem
inueniunt foliis meium cingentibus albis” (160; “In place of his body they find a flower,
its yellow centre girt with white petals ” 161). The final reflection results in a
reverberating silence as Narcissus becomes an object and Echo, in a kind of double
negation, can now only echo all that is not Narcissus. Echo’s brilliant use of reflection
allows us to hear her own self; the perfection of Narcissus’ reflection does not allow him
to see himself. Echo knows herself as separate, but is made indistinguishable from the

Other. Narcissus does not distinguish himself as separate, and thus does not know
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himself as either I or Other. Because she used her speech to aid marital deception, thus
betraying the I-Other communion of Juno and Jupiter, Echo’s own voice excludes her
from communion with the Other. Where Narcissus is doomed to solipsism by ignorance,
Echo is doomed to solipsism by knowledge. Narcissus’ introduction as cursed also
emphasizes the mirror of the narrative. The narrative begins and concludes in silent

communion, as it also begins and ends in continual reflection.

The argument for a dialogic narrative

While John Brenkman (293-327) considers the narrative a monologic dialogue of
poetry, other critics (Zumthor and Yeomans 187, 204; Andreas-Salomé, “Narzimus als
Dopplerichtung” 361-386) have implied a dialogic reading of the myth. Narcissus and
Echo’s discourses are not completely enclosed or separated. The very incompletion of
their discourses attests to their repentant and human natures that allow them a brief
moment in the paradise of mortal life before immortality overtakes them.

In the introduction to his article, Bradford Mudge compares the myth of
Narcissus, and particularly the role of Echo, with other myths of reflection and
dialogism. For example, Eve’s distance and exclusion from divine discourse provides a
vantage point to measure, critique, and ultimately, through the first independent act of
will, create a shared power of dialogue and interaction that replaces the exclusive power
of unconflicted speech or action. Thus Echo’s inability to create words of her own leads
her to the re-invention of an Other’s (in this case Narcissus’) words for her own purpose,

and to create the possibility for dialogue. In this way, Echo becomes a creator of her
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own; she controls the discourse and turns Juno’s punishment to her own advantage.
Mudge refers to the reestablishment of a connection between Echo’s body and voice so
that Echo’s words are never hers al