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ABSTRACT

HANWEN AND TAIWANESE SUBJECTIVITIES: A GENEALOGY OF LANGUAGE
POLICIES IN TAIWAN, 1895-1945

By
Hsuan-Yi Huang

This historical dissertation is a pedagogical project. In a critical and genealogical
approach, inspired by Foucault’s genealogy and effective history and the new culture history of
Sol Cohen and Hayden White, | hope pedagogically to raise awareness of the effect of history on
shaping who we are and how we think about our self. | conceptualize such an historical approach
as effective history as pedagogy, in which the purpose of history is to critically generate the
pedagogical effects of history.

This dissertation is a genealogical analysis of Taiwanese subjectivities under Japanese
rule. Foucault’s theory of subjectivity, constituted by the four parts, substance of subjectivity,
mode of subjectification, regimen of subjective practice, and telos of subjectification, served as a
conceptual basis for my analysis of Taiwanese practices of the self-formation of a subject.
Focusing on language policies in three historical events: the New Culture Movement in the
1920s, the Taiwanese Xiangti Literature Movement in the early 1930s, and the Japanization
Movement during Wartime in 1937-1945, | analyzed discourses circulating within each event,
particularly the possibilities/impossibilities created and shaped by discourses for Taiwanese
subjectification practices. I illustrate discursive and subjectification practices that further shaped
particular Taiwanese subjectivities in a particular event.

The analysis of language policies and issues in the three events suggests that Hanwén, the
Classical Chinese language, endured during the entire colonial period of Japanese occupation.

Hanweén was versatile in different linguistic forms and literary genres, which were performed for



different political purposes. The variety of Hanwén practices continued to shape possibilities and

impossibilities for Taiwanese practices of the self.
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A NOTE ON ROMANIZATION

This dissertation applies the Romanization conventions currently used in scholarly practices.
Chinese and Japanese proper names begin with surnames, followed by given names. The Hanyu
Pinyin (% 743 5 ) system is adopted for Chinese names and references. For the convenience of
international readers, Chinese Romanizations are supplemented with tone marks, Chinese
characters, and English translations. Romanized Japanese names are supplemented with Chinese
translation. When names and places have been Romanized in a specific Romanization system,
their original forms are observed. For example, most contemporary Taiwanese authors and places
in Taiwan have been Romanized in the Wade-Giles System, with apostrophes omitted, and some
Taiwanese author’s names have been Romanized based on Hoklo (a Taiwanese language)
pronunciation.
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Chapter One
A Discursive Practice of Knowing Taiwan
Naming the Island
Knowledge of the island of Taiwan has been shaped by a discursive practice of naming
the island. Through calling, interpreting, imagining, and repeating its name by its inhabitants,
visitors, and neighbors, Taiwan has been known to people with different meanings at different
times. Such discursive practices not only shape people’s knowledge about Taiwan, but also

involve political implications and pedagogical effects. Ind Kanori (# it £.4F), a Japanese

anthropologist whose main interest was the indigenous people in Taiwan, told the story of how

indigenous people’s calling the other was transliterated into a name for the island. According to

. R . . . h
him, when Han Chinese, the newcomers, came to the island in the 17t century and met the old-

timers on the island, the Siraiya people, they were called “Taian” or “Tayan.” Han Chinese then

transliterated this calling into “Taioan” and named the place what they called where they first

landed, which was the sandbank (the current An-ping port % I j& in Southwest Taiwan) around
- : . 1 :

the lagoon (the current T’ai-chiang, 5 1) facing Taiwan.” The name of the sandbank, “Taioan,”

which meant “The Other,” was transliterated and repeatedly used by Han Chinese, thus shaping
the knowledge of Taiwan.

For example, Ind Kanori told another story, that the Ming loyalists (Han Chinese), who

. ) ) . th . ) )
landed in the same place, “Taioan,” in the mid-17  century, did not like the name “Taioan” or

“Teijouan,” because in their language (i.e., Hoklo), “Taioan” is a homonym for “finished by

1 . N , Vg A s .

See Ind Kanori (# it £.4F), Taiwan wénhua zhi, shang juin [Taiwanese Culture Record, vol.
1], ed. & trans. Gudshi guan Taiwan wénxian gudn [ Taiwan Historica] (Taib¢&i Shi: Taiwan
shiifang chuban yduxian gongsi, 2011), 61-63.



being buried,” which meant an ominous ending. They instead named the place of the sandbank
(the current T’ai-chiang ~ /1) as “An-ping (<% -T'),” which literally means safe and Sourld.2 This

story indicated that when the Ming loyalists came to the sandbank, the name “Taioan” had
already been in use and shaped their knowledge about the place they just landed. However,
through the negative feeling and association with the homonym meaning, they changed the name
to “An-ping,” which was believed to bring a positive meaning to them. The meaning of this
name shaped the beliefs and feelings of Ming loyalists and later generations about the place,
because the name is still in use for the same place in contemporary Taiwan.

Ind Kanori continued to relate that when the Manchurian Qing dynasty subdued the Ming
people and took over their land in Taiwan (1683 CE), the Qing refused to use “An-ping,” named
by the Ming, for the place at which the Ming used to stay. The Qing re-adopted its old name

“Taioan.” Ind mentioned that by changing the name of the island, the Qing “disrupted the

.. . . . . . . .03
legitimacy of the Ming’s rule in Taiwan and at the same time reclaimed its authority.” " In Qing’s

historical documentations, “Taioan” was used consistently generally to refer to the mysterious

island facing the mainland.4

Ino Kanori’s story demonstrates that the linguistic practice of naming a place and the
discursive practice of repeatedly documenting the name have political implications. The use of
“Taioan” demonstrated the political stance of the Qing Empire, and its political practice of
documenting Taiwan has shaped the ways of knowing the whole island. On the other hand, the

name “An-ping,” with an auspicious meaning created by Ming loyalists, was excluded from the

2 . , o pa ey .
In6 Kanori, Taiwan wénhua zhi, shang juan [ Taiwanese Culture Record, vol. 1], 61.
 Ibid.
4 . . . N
See for example the description of the Qing’s governance of Taiwan by Ind Kanori ( # it £4F),
Taiwan wénhua zhi, shang judn [Taiwanese Culture Record, vol. 1], 144-228.

2



Qing documentations. This exclusion also excluded the possibility of adopting the name “An-
ping” for the whole island. Instead, it was sustained by later Han Chinese generations settling
down near Tai-chiang and specifically named for that small place.

Ang Kaim’s (5 i § ) argument can be regarded as a linguistic practice that constitutes

the discursive formation of the knowledge of Taiwan. Ang Kaim examined the map of Taiwan
and documents created by the Dutch, and showed that places such as peninsulas or inlets were
marked as “Teijouan,” which was “grote baai” in Dutch, literally meaning “big bay.” She
maintained that when the Dutch first landed on the peninsula of Tai-chiang (the current An-ping
Port) in Southwest Taiwan in 1624, they were amazed by the “big bay” and were told by local
people that the place was called “Teijouan.” She argued that the name “Teijouan” for the island
meant “big bay,” and was given by Han Chinese rather than by the indigenous people, the
Siraiya. Because “Teijouan” is very similar to the Hoklo pronunciation of “big bay,” Ang Kaim

argued that the local people saying “Teijouan” must be associated with Han Chinese from
Fukien province.5 Ang Kaim’s argument indicates another discursive practice of naming Taiwan.
More importantly, it challenges the received story about the Siraiya people’s naming of Taiwan,

and at the same time it disrupts the existing knowledge about Taiwan.6
I offer Ang Kaim’s argument not to show historical truths about Taiwan or to identify

whose saying is closer to the truth, but to illustrate the pedagogical effects of history. | argue that

> Ang Kaim (Hoklo name, 5 i 3 ), “Cong jiudiming yu gudita kan Taiwan jindai chiiqishi
[Early Modern History of Taiwan in Old Maps],” 72.

The same story was repeated by Hsu Chi-tun (3% #&3t) in his Taiwan yu gailun [Introduction to
Taiwanese Languages] (Kaohsiung Shi: Taiwan yliwén yénjiu fazhan jijin hui, 1990), 33. It was
also challenged by Ang Uijin (Hoklo name, ;% J& i=), who based on historical sources maintained
that the name of Taiwan was originally from an indigenous group named “Tayouan.” See Ang
Uijin, Tdiyi wénxué yu Tdiyu wénzi [ Taiwanese literature and Taiwanese characters] (Téaibéi Shi:
Qianwei chiibanshe, 1992), 170-72.



history itself is a linguistic and discursive practice that can shape our understandings of both the
past and the present. Histories are written and told with implicit or explicit political and
rhetorical purposes and have effects on readers. Ang Kaim challenged the received story, and at
the same time, opened up new ways of understanding Taiwan, particularly its relationship to its
historical inhabitants. | argue that the pedagogical effect of history lies in the possibilities that are
opened by the various stories for further imaginations about Taiwan, the Taiwanese people, and
the history of Taiwan.

Another story is about naming Taiwan “Formosa.” It has been told that in the 16th

century, when adventurous Portuguese sailors came across the island of Taiwan, they exclaimed

about the beauty of the island, “Ilha Formosa!” (literally “beautiful island”).7 This accidental
encounter and calling positioned the island on the world map. The island with a “beautiful”
connotation, marked by the Portuguese as “Formosa” between longitude and latitude, became
known to the West and attracted subsequent foreign merchants from the West. The name
Formosa continued to be in use for the island internationally during the Japanese colonial rule,
1895-1945. The Cairo conference of 1943 again named the island of Taiwan as Formosa;

Truman’s speech about the safety of the Taiwan Strait after the outbreak of the Korean War also

8 . . .
used the name Formosa.  This European language was also used by Taiwanese intellectuals, who

founded the “Taiwanese Art Society” in Tokyo in 1933 for promoting Taiwanese art and

! This naming story has become a common knowledge to people in Taiwan. For example it is
told by Kuo Hung-pin (3%i%g), “Ou Zhou rén chén Taiwan Formosa [Europeans named Taiwan
Formosa),” Taiwan rén de Taiwan shi [The Taiwan History of Taiwanese], ed. Kuo Hung-pin,
accessed May 10, 2013, http://www.taiwanus.net/history/1/03.htm

8 .
Mark Harrison, Legitimacy, Meaning, and Knowledge in the Making of Taiwanese Identity
(New York: PALGRAVE MACMILLAN, 2006), 11.

4
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literature. Their magazine was named Formosa.9 I imagine that the name Formosa for this
Taiwanese society was employed for a special political purpose: to draw international attention
to the particularity of the island in spite of its being ruled by Japan.

No matter who named this place Tai-chiang or the island of Taiwan, the ways its
inhabitants and visitors have identified this place have shaped knowledge of this island. The
small place of Tai-chiang named “Teijouan” or “Taioan,” which seemed to be the first gate
taking in visitors and strangers, could be imagined as the whole island. The name Formosa,
which has circulated in discursive practices on the international stage, has also politically created
different knowledge about Taiwan and pedagogically opened up additional possibilities for
knowing Taiwan. | draw on the examples and stories above to illustrate that what people know
about the island was based on what had been talked and written about the place. The political or
rhetorical practices of repeating or not repeating the names were also contingent on historical
circumstances. The written records and linguistic practices, including the Qing dynasty and
Dutch historical documentations, and talking, sharing, and repeating serve as sources for us to
know and think of Taiwan in different ways. The discursive practices, including writing history,
also have political implications and pedagogical effects. My approach to writing this historical
dissertation, based on the idea of discourse, is to investigate and ullistrate for critical and
pedagogical effects, as will be elaborated in the second chapter, entitled “What Kind of Historian

Am [7”

9

“Fh &r m6 sha 4% f: &) Formosa,” Encyclopedia of Taiwan, accessed May 14, 2013,
http://taiwanpedia.culture.tw/web/content?ID=4552&Keyword=%E7%A6%8F%E7%88%BE%
E6%91%A9%E6%B2%99



http://taiwanpedia.culture.tw/web/content?ID=4552&Keyword=%E7%A6%8F%E7%88%BE%E6%91%A9%E6%B2%99
http://taiwanpedia.culture.tw/web/content?ID=4552&Keyword=%E7%A6%8F%E7%88%BE%E6%91%A9%E6%B2%99

The International Character of Taiwan Created by New Histories
The naming practices for the island of Taiwan described above have shaped what is
possible to think about Taiwan. Similarly, history as a linguistic and discursive practice has

created knowledge of Taiwan. For example, histories that position Taiwan in the discourse of the

th . . . " . .
15" -century Great Age of Discovery and international competition can create an international

character for Taiwan. Below | draw on various histories of Taiwan in the context of international
competitions to re-tell the stories about Taiwan, including my responses to them. The histories
are different from the conventional history told by the history textbook used in my formal
education in Taiwan in the early 1990s. For me, these are new histories, which were not told in
my history textbook, and in the following analysis | refer to them as new histories and cite them
in the footnotes. The new histories have had a pedagogical effect on me: they have made me re-
think Taiwan and myself in terms of who | am. My history textbooks did not mention much
about the history of Taiwan, but mainly told the Chinese history and that we Taiwanese have the
same origins as the Han Chinese. In my schooling, | learned that Chinese history was the history
of Taiwan.

The new histories move Taiwan beyond the framework of Chinese history, in which
Taiwan has been regarded as sharing Chinese ancient origins, and turned to center on Taiwan
and the historical “traces” left in Taiwan. This turn focuses on historical events taking place in
Taiwan and positions Taiwan in relation to its international visitors, including Western and
Chinese empires. It created an international character for Taiwan, which is a new character
different from the Chinese character constructed by the textbooks. The new character does not
just disrupt the Chinese historical framework of writing about Taiwan, and at the same time

constructs a tragic history of Taiwan, namely a history of colonization. In this history, the



colonization forces in Taiwan included both Western countries and Asian: Japanese and Chinese
(Ming and Qing). Even though it put Taiwan in a vulnerable position in relation to colonization
forces, the new character disrupted Chinese writing about Taiwan and opened up possibilities of

knowing and writing about Taiwan.

As told in the new histories, the fanaticism from the 15th-century Great Age of Discovery

- th . L
spread to Asia in the late 16 century, during which time Westerners, one after another,

occupied ports and islands for building networks of trade. The island of Taiwan inevitably got
involved in this network of international competition with the arrival of the Chinese, Dutch, and
Spanish. The Dutch first landed in Penghu islands (Pescadores) and then moved to Taiwan in
1624, as a result of negotiation with the Chinese Ming. While Southwest Taiwan was resided in

by the Dutch (the current An-ping area in Tainan) during 1624-1662, North Taiwan (Tan-shui

area) was occupied by the Spanish during 1626-1642.10 During the same time, the islands in the

offshore of China and Japan were not tranquil either, where there were Han Chinese, such as

Yan Siqi (3 L 7%) and Zhéng Zhilong (&% 2 #¢), who did not submit to the Ming dynasty and

were infamously known as pirates, wandering through the islands and competing with Japan,

China, and Westerners for profits of trade. Taiwan was once one of their ports of call, and it

finally was cultivated by Han Chinese following Yan Siqi (3 . 7%) and Zhéng Zhilong (35 7 3%).
In the new histories, the Han Chinese were positioned with other foreigners relative to

Taiwan in the international competition, and Taiwan was only one of their targets of exploitation.

For the people in Taiwan, the Han Chinese were no longer their fellow Chinese, as if we shared

10 See for example, Ind Kanori (# it £.4F), Taiwan wénhua zhi, shang juan [Taiwanese Culture
Record, vol. 1], 78-82; the history textbook written for college history in Taiwan, see Huang
Hsiu-cheng (% # #%), Chang Sheng-yen (3% 2% 7 ), and Wu Wen-hsing (£ < %), Taiwan shi
[Taiwan history] (Téib&i Shi: Wiinan, 2002).



the same origins as told by my history textbooks. The new histories implied that the Han Chinese
were greedy visitors like other foreigners. The new histories also demonstrated successive
colonization of Taiwan by different imperial forces. As the new histories continued to tell, Zheng

Zhilong’s (3% z_#<) son, Cheng Cheng-kung (% = 74 ), known as Koxinga, then drove out the
Dutch and later submitted to the Chinese Ming. With the support of Japan, Cheng Cheng-kung

started governing Taiwan after the Ming orthodoxy.11 When the Chinese Ming dynasty was
replaced by the Manchurian Qing in 1644 on the mainland, the Ming loyalists in Taiwan resisted
surrendering to the Qing and became a hostile force to the Qing. It is important to note that the
Qing were Manchurians, which were regarded as foreigners to the Han or Ming Chinese.

Warfare on the Strait of Taiwan between Ming and Qing forces did not stop until the Qing
ultimately defeated the Ming in 1683.12 The new historical record usually indicates that during
almost the entire 17th century, the island of Taiwan continued to be confronted by competing

imperial forces.

The global imperial impact on Taiwan seemed never to cease, and the relation to the Qing
after 1683 continued to draw the attention of international forces to the island. Since the
eighteenth century, when the Qing dynasty was forced to open its door to the West, the island of

Taiwan shared the same destiny and was forced to open two treaty ports due to treaties from the

two Opium Wars (aka. the Anglo-Chinese Wars) between the Qing and the British.13 For

1 Ind Kanori (# it £.4F), Taiwan wénhua zhi, shang juén [Taiwanese Culture Record, vol. 1],
78-82; Huang Hsiu-cheng (& % %), Chang Sheng-yen (3& 2% 7, ), and Wu Wen-hsing (£ < %),
Taiwan shi [ Taiwan history].

™ Ibid.

13 . y , o pa ey .
Ind Kanori (# it £.4F), Taiwan wénhua zhi, shang judn [Taiwanese Culture Record, vol. 1],
70-71.



another century, the island was frequented by foreigners, exporting rice, sugar, tea, camphor, and

S0 on to the West, and importing opium in return! Its position in international competitions and
its international character were accompanied by imperial colonization.
In terms of the relationship to the Qing, the new histories also suggested that “Taiouan,”

inhabited by “fanrén” (the Austronesian-speaking indigenous people in Taiwan who came from

various places in Southeast Asia and the Pacific Islands)14 and a small number of Han Chinese,
never received serious attention from the Manchurian Qing. They tell stories about the Qing’s
hesitant attitude toward taking over Taiwan. For example, after the Qing eliminated the forces of
the Ming loyalists from Taiwan in 1683, the Qing did not seriously take Taiwan into
consideration, not to mention not including it in the Qing’s territory. Qing officials suggested
abandoning Taiwan because Taiwan was regarded as an ordinary, undeveloped island, but Shi-
lang, who was the leading general of the victory over the Ming forces, proposed to keep Taiwan
for its strategic position and abundant natural resources. The Qing Court finally accepted Shi-

lang’s proposal and included Taiwan under the administration of Fukien province, which was the
. . . 15
closest place on the Chinese mainland to Taiwan.
The new histories based on a different position create new ways of knowing Taiwan,

particularly a different way of understanding its relationship to the Chinese empire, that is, the

Manchurian Qing (1689 to 1919). When | read these new histories as cited in the footnotes, | was

1 The Qing categorized non-Han people as “yi” (% ) or “fan (§ ).” Taiwan used to be called
“dongyi” or “dongfan” (Eastern country) in the history of China. The language “fan” was created
by a Sinocentric mentality and connotes derogatory meanings, such as barbarian or uncivilized.
Also, the Qing carried out an interdiction to ban Han Chinese to move to the “fan di”
(indigenous people’s areas, literally uncultivated land) because the savages (fanrén) were known
to be head-hunters. See Ind Kanori (# it £.4F), Taiwan wénhua zhi, shang judn [Taiwanese
Culture Record, vol. 1], 6-11.

15 . N , Vg pa ey .
Ind Kanori (# it £.4F), Taiwan wénhua zhi, shang judn [Taiwanese Culture Record, vol. 1],
128-30.



challenged to question my own taken-for-granted assumptions about Taiwan’s relationship to
Chinese history; it broadened my understanding of the effects of competing histories and thereby
the history of Taiwan. They have also evoked sympathy in me for my country, Taiwan, a place |
ironically did not know very well before. The new histories have changed my way of thinking
about this place and my identity. Taiwan is my country and | am Taiwanese. This is what | mean
by the pedagogical effect of history.

The new histories suggest that Taiwan, an isolated island offshore of China, did not
receive much attention from the Qing Court. However, Taiwan’s position in international
competitions attracted continual international interests, for example, Japan’s expedition to
Taiwan in 1874, the French intrusion in Taiwan in 1884 due to the Sino-French War, in 1884-

1885, and Japan’s annexation of Taiwan due to the First Sino-Japanese War, in 1894-1895. In

the late 19th century, Taiwan under the Qing’s rule involuntarily got involved in the Qing’s

negotiations with other imperial forces. In an expedition to Taiwan, Japan wanted to exact justice
from the Qing empire for the murder of sailors from Ruykyu islands (mainly from Miyakojima
¥ + &) committed by indigenous people in Eastern Taiwan in 1871.16 However, the Qing did

not take Japan’s request seriously, claiming that only the Han Chinese were under Qing’s

authority, and the indigenous people in Taiwan were not included; therefore, there was no need

16 Ind Kanori (# it £.4F), Taiwan wénhua zhi, xia judn [Taiwanese Culture Record, vol. 2], 92-
144. The murder was known as the Muidan she shijian [Mudan Incident] in 1871, and Japanese
expedition to Taiwan was known as the Japanese invasion of Taiwan in 1874. For the history of
Mudan she shijian, see for example, Lin Chen-jung (++ & %), Miidanshe shijian de zhénxiang
[The Truth of Mudan Incident] (Lu-chou Shi: Boyang wénhua shiyé youxian gongsi, 2006).
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to take responsibility. After negotiations with the Qing, Japan successfully took over the Ruykyu

islands from the hands of the Qing.17

Lin Chen-jung’s (& & %) history tells a more complicated story about the Japanese
expedition related to the murder, occurring three years before Japan wanted to contend for its

authority over the Ruykyu islands and Taiwan.18 I do not re-tell the whole story here, but for
pedagogical purposes, | want to present the contrast between the Qing’s limited jurisdiction over
Taiwan and Japan’s interest in Taiwan.

Similarly, during the Sino-French War, 1884-1885, the French wanted to contest the
authority of the Qing over Northern Vietnam; they invaded Taiwan and blockaded the Keelung

(£ F£) port in Taiwan and the Ma-kong (45 =) port in the Peng-hu (;#:#) islands as a means to

. . 19 . . . .
get the Qing to loosen its control over Vietnam.” The French’s invasion of Taiwan during the
Sino-French War seemed finally to draw the Qing’s attention, because they decided to set up

Taiwan as a province based on the proposal of Lia Mingchuan (%]4% @), the then inspector-

general of Fukien province.20 The histories above show the interest of foreign forces in Taiwan
and also the vulnerable position of Taiwan in international competitions. More unfortunately, the
Qing’s enthusiasm about Taiwan did not last long: ten years later, the island was ceded by the
Qing to Japan due to the Qing’s defeat in the First Sino-Japanese War. Japan then had the island

completely for itself for fifty years (1895-1945).

17 . . , T R I .
Ind Kanori (# it £.4F), Taiwan wénhua zhi, xia judn [Taiwanese Culture Record, vol. 2], 92-
144.

18 . . o PN o n .
Lin Chen-jung (% & &), Miidanshe shijian de zhénxiang [The Truth of Mudan Incident].

19 . , , U .
Ind Kanori (# it £.4F), Taiwan wénhua zhi, xia judn [Taiwanese Culture Record, vol. 2], 145-
52.

20 Ibid., 145-53.
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The Immigrant Character of Taiwan

Even though Taiwan was not taken seriously by the Manchurian Qing, other historical
writings show that the Han Chinese did take a serious interest in Taiwan, particularly those in
Fukien and Guingdong provinces in southeast China. Those Han Chinese gradually settled down
in Taiwan and formed a large component of the Taiwanese population. In a similar way as above,
below I re-tell the history of Taiwanese society, including its inhabitants and languages, to
illustrate the immigrant character of Taiwan.

The history tells that Taiwan is an immigrant society, constituted by diverse ethnic and

linguistic groups.21 In fact, the language of “immigrant society” gives me a feeling different
from what | learned in the past. It tells me that our ancestors migrated to this place from
somewhere else, and we as descendants living in this island might be different in terms of
ethnicity. It also implies that we are a diverse society, rather than a homogenous Chinese
community. In this diverse society, mutual respect and understanding is important. In particular,
it mentions the Austronesian-speaking (Malayo-Polynesian) peoples in Taiwan (i.e., the

indigenous people in Taiwan), who were believed to be the first group of people migrating from

21 Tai Pao-tsun (£* ¥ 1), “Yiming Taiwan: Taiwan yiming lishi kdocha [Migration to Taiwan:
A Survey of immigrant history of Taiwan], in Taiwan shi shiyi jiang [Eleven lectures on Taiwan
history] (Taibéi Shi: Gudli lishi béwuguan [National Museum of History], Mingud 95 [2006]),
49-54; Wang Sung-shan (2 % ), “Di ér jiang: Taiwan yuanzhuming wénhua yu lishi [Lecture
Two: Culture and history of the indigenous people of Taiwan],” Taiwan shi shiyi jiaing [Eleven
lectures on Taiwan history] (Taibéi Shi: Gudli lishi béwuguan [National Museum of History],
Mingud 95 [2006]), 41-42; Tsai Yuen-chieh (54! ), Qing dai Taiwan de yikén shéhui [The
settlers’ society in Taiwan in Qing Dynasty]. Taiwan shéhui yii wénhua biangian (shang ce)
[Social and Cultural Change in Taiwan, vol. 1], ed. Chiu Hei-yuan (& ;# /&) and Chang Ying-
hwa (3 # #) (Taib&i Shi: Zhongyang yanjiu yuan minz xué yanjiu sud [Institute of Ethnology,
Academia Sinica], 1986), 45-67.
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. . . . 22
the larger Southeast Asia and Oceania area and setting foot on the small island.” They were

composed of different tribes (roughly 10) and spoke different languages. Even though their

languages shared the same language family, the exchanges among them were uncertain.23
Mentioning of the indigenous people in Taiwan indeed has inspired me to imagine the ancient
society of Taiwan as I imagined ancient China when I first learned “our Chinese origins” in my
middle school history class. | can now directly relate to the indigenous people around me in
Taiwan.

Since my childhood, I learned from my parents that there were different Chinese groups

speaking different languages in Taiwan, including Minndn rén (B % * Han Chinese from the
Southern Fukien province who speak the Hoklo language), K¢jia rén (% %+ Han Chinese from
the Guangdong province who speak the Hakka language), Waisheng rén (#+ 4 ~ mainlanders,
Chinese who came to Taiwan since 1945), and Shandi rén (13 ~ literally people living in
mountains, namely the current Yuanzhu min & @ %, the indigenous people in Taiwan). | am

Kéjia rén, and | speak Hakka at home. | was told by my grandmother that | was different from
other groups of people and was warned not to marry a man from a different provincial origin.

On the other hand, | developed a different view toward others from school. In school, we
all were required to speak Mandarin Chinese. As | gradually got used to speaking Mandarin
Chinese, | believed that | was the same as other students because we all spoke Mandarin Chinese

and were all Han Chinese. | never thought of identifying other classmates by their origins or

2 Wang Sung-shan (2 % .11), “Di ¢ér jiang: Taiwan yuanzhuming wénhua yu lishi [Lecture Two:
Culture and history of the indigenous people of Taiwan],” Taiwan shi shiyi jiang [Eleven lectures
on Taiwan history], 41-42.

23 Chou Wan-yao (% ¥ %), Taiwan lishi tushuo. Shigian zhi 1945 nian [Taiwan History in
[llustration: Prehistory to 1945], 2" ed. (Taibéi Shi: Lianjing chibansh¢ youxian gongsi, 1998),
24-43.
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native language, because | always thought that we were all the same. | now understand that the
language unification in schools was an aspect of the cultural unification of society. However, |
identified myself as only different from the indigenous people, because they spoke Mandarin
Chinese with an accent. I actually met only a few indigenous students in school, and my
knowledge of them was limited. Indigenous people and their history were hardly mentioned in
school, and most of my curiosity was drawn to Mandarin Chinese and Chinese history. Therefore
the possibility for me to think about indigenous people or to know them was small. However, the
language of “immigrant society”” and mentioning the indigenous people in Taiwan in the new
histories opened up the possibility for me to imagine that Taiwan could be thought of as a
diverse society.

Still, my view of other Han Chinese did not change much. | had seen them as no different
from me, and interestingly | later married a Minndn rén whose native language is Hoklo. My
grandmother was already aged and forgot the warning that | should not marry a man from a
different provincial origin. From my husband, | have learned the differences between us,
particularly from the time when he speaks Hoklo with his family and | speak Hakka with my
family, or from occasions with specific cultural meanings or practices. The following history of
Chinese immigrants in Taiwan thus especially interests me and reminds me of the differences
among us Han Chinese in Taiwan, as well as those between me and my husband.

The history of Han Chinese immigrants in Taiwan is also interesting to me. According to

Ind Kanori (# it £.4F), the coming of Han Chinese pirates to Taiwan, such as Yan Siqi (37 2. %)

and Zhéng Zhilong (3% 7<) mentioned above, brought footprints of Han Chinese settlers to

14



. 24 . . .. .
Taiwan as well.”~ As newcomers, they had contact with the old-timer indigenous people living
on the plains. Later the Qing named the indigenous people living on the plains as Pingpt

(literally plain) fan (4 ), and those in the high mountains as Gaoshan (literally high-mountain)

25 - . e .
fan (4). These names are still in use today, but with the term z( (*% tribe) for naming them as
a group, such as Pingpu zu (*% tribe) and Gaoshan zu (*% tribe). The conventional Chinese

history in history textbooks tells that the indigenous people experienced “Chinesization”

(Hanhua ;% i) by the Han Chinese. The immigrant history tells that the indigenous people in
fact formed a matriarchal society, into which male Chinese settlers were integrated. In other

words, Han Chinese might be assimilated into Pingpti za as WeII.26 This saying actually disrupts
the Sinocentric perspective of the assimilation of the Pingpu za into Han Chinese in the Chinese
version of history. Its pedagogical effect is also to soften the distinction between Han Chinese
and Yuanzhu min (/& &% aborigines) in Taiwan.

In addition, the history also tells that at the beginning of the Qing period (after the Ming
regime had been deposed on the Chinese mainland but survived in Taiwan), the Qing enforced
marine interdiction to prevent Han Chinese from sailing to Taiwan. The Qing confined
inhabitants along the coasts of Fukien provinces in southeast China to the inland by using

trenches and enclosures of high walls for cutting off contacts between them and the Ming

24 . , , g pa ey .
Ind Kanori (# it £.4F), Taiwan wénhua zhi, shang juén [Taiwanese Culture Record, vol. 1],
50-51.

23 As I mentioned before, the language “fan” was created by a Sinocentric mentality in
differentiating uncivilized peoples from Han Chinese. See “Rénshi Pingpl za [ To meet Pingpu
tribes],” Zhongyang yanjityuan minzixué yanjiusud shuwei didancang [Digital Archives at the
Institute of Ethnology, Academic Sinica], accessed May 9, 2013, http://www.ianthro.tw/p/39.

2 . . . . . .

° Tai Pao-tsun (£ ¥ 1), “Yiming Taiwan: Taiwan yiming lishi kdocha [Migration to Taiwan: A
Survey of immigrant history of Taiwan], in Taiwan shi shiyi jiang [Eleven lectures on Taiwan
history], 49-54.
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loyalists. Being deprived of access to important living resources such as farmlands and sea, those

. . . . 27 . . .
inhabitants continually snuck out to Taiwan.” Therefore, it was those from the Fukien province
who were the earlier immigrants to Taiwan. It was not until the Qing included this island into its

jurisdiction in 1683 that Han Chinese from Fukien or Guangdong (& 4 ) provinces were allowed

. . 2 . . .
to migrate to Taiwan legally. 8 Still, due to a restriction from the Qing that family dependents

were not allowed, Chinese immigrants were single men wanting to make their living in this new

Iand.29 They gradually settled down and married Pingpt women. Han Chinese males formed a

close relationship with the Pingpu people in mutual integration (rather than in one-way

Chinesization).30 This history indeed blurred ethnic boundaries between Han Chinese and
indigenous people and disrupted the image of the patriarchal Han Chinese society in Taiwan.

On the other hand, the following history about the linguistic difference among Taiwanese,
including Han Chinese and the indigenous people, is surprising to me because it shows that | am

from a minority group! According to Hsu Chi-tun (¥ #& %), the Fukien group of Han Chinese
was mainly from two counties, Zhangzhou (73 ') and Quanzhou (% '), and represented the

Zhangzhou speech and Quanzhou speech. These two sub-groups are the extension of the Hoklo

language in southern Fukien. These two languages formed a special Taiwanese language by a

2" 1no Kanori (# & £.4B), Taiwan wénhud zhi, shang judn [Taiwanese Culture Record, vol. 1],
88-89.

28 Chen Shao-hsing (ft % %), Taiwan de rénkou biangian yii shéhui biangian [Demographic
and Social Change in Taiwan] (Taib&i Shi: Lianjing, Mingu6 68 [1979]), 14.

29 See Shih Tien-fu (>& /,’J‘ #5), Qingdai zaitai hanrén de zuji fenbu hé yuanxiang shénghuo
fangshi [Distribution of original domicile of Han Chinese in Taiwan in Qing dynasty and their
original hometown lifestyles] (Taibéi Shi: Shida dili xuéxi, Minguo 76 [1987]), 35-65.

30 Tai Pao-tsun (£ ¥ #4), “Yiming Taiwan: Taiwan yiming lishi kdocha [Migration to Taiwan: A
Survey of immigrant history of Taiwan], in Taiwan shi shiyi jiang [Eleven lectures on Taiwan
history], 49-54.
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mixture in addition to exchanges with the languages of Pingpt people.31 On the other hand, the
Guangdong group of Han Chinese represented a relatively smaller number of populations on the
island and spoke a language called “Hakka,” but with different speech types, such as haifeng,

luféng, and sixian, and so on. Like the Pingpu people, some Hakka were also integrated into

Hoklo communities.32 Therefore the Hoklo-speaking people were the majority in Taiwan. Hsu
Chi-tun also provided statistics conducted by the Japanese colonial government in 1903 to show
the linguistic distribution: the Zhangzhou-speaking population was 1.2 million, the Quanzhou-
speaking population was 1.1 million, the Hakka-speaking population was 500 thousand, other
Han Chinese language speakers were 50 thousand, indigenous language speakers were 110
thousand, and Japanese language speakers was 50 thousand. In other words, the Hoklo-speaking

groups, Zhangzhou and Quanzhou, were 2.3 million, which was almost 77 percent of the total

population.33

This history suggests that the majority of Taiwanese is Hoklo speaking Minndn rén and
that the Hakka speaking people, K¢jia rén, are surprisingly a minority group together with the
indigenous people. The surprise demonstrates my previous ignorance of the ethnic and linguistic
diversity of Taiwan, but at the same time wakes me up to notice the widespread Hoklo speaking
population in Taiwan and the increasing numbers of TV programs in Hoklo in Taiwan. | have
learned the Hoklo language from my husband and the Hoklo TV programs, and from speaking

the Hoklo language with Hoklo-speaking Taiwanese. At the same time, | am worried that my

31 . . .
Hsu Chi-tun (3% #&3). Taiwan yu gailun [Introduction to Taiwanese Languages], 51.

2, . . . . . .
3 Tai Pao-tsun (£ ¥ 1), “Yiming Taiwan: Taiwan yiming lishi kdocha [Migration to Taiwan: A
Survey of immigrant history of Taiwan], in Taiwan shi shiyi jiang [Eleven lectures on Taiwan
history], 52.

Hsu Chi-tun (G #&4%), Taiwan yi gailun [Introduction to Taiwanese Languages], 51.
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native language, Hakka, will be in danger of extinction due to a smaller Hakka-speaking
population in Taiwan, and to less and less practice of speaking Hakka in Taiwan. This was a
similar worry of Taiwanese under Japanese rule, when multiple language reform movements
were enacted concurrently, such as the amelioration of Hanwén, reform of the Taiwanese
language, and the enforcement of the Japanese language.

History is among the discursive practices that shape our imaginations and actions. | re-tell
a brief history of Taiwan above as a way to illustrate my particular understanding of Taiwan and
Taiwanese as shaped by the discursive effect of histories. | argue that history is always
pedagogical, whether we want it to be or not. If we are not aware of the discursive effects of
history, then history teaches us by shaping our assumptions about ourselves and the world. The
illustration above is an example of my becoming and being aware of the effect of the histories of
Taiwan on me.

A Pedagogical Intervention of History

History impacts all features of education because the stories we tell ourselves shape who
we are—educate us—and the stories we tell about our schools shape what we think is possible
for schooling and education. What we have taken for granted and thought of as natural and
normal in education is shaped by historically constructed rules and knowledge; what we can
possibly think of for education is shaped by what we know and by what history has told us. The
effect of history thus lies in the limitations and opportunities that history affords relative to what
it is possible to think for schooling and education. All sorts of discourses have these pedagogical
effects, including science, religion, and art. In this dissertation, | am mainly concerned about the
pedagogical effects of history; that is, how history might limit and/or open up our understandings

of the present, including who we think we are and what we think education should be. What |
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pursue in doing history is the pedagogical effect of history; that is, to use history pedagogically
to open up possibilities for re-imaginations of our present.

My historical approach has been mainly inspired and influenced by Michel Foucault’s
genealogy, which derives from Nietzsche’s genealogy and “effective history”

(Wirkungsgeschichte), and by the “linguistic turn” approach in the new cultural history

advocated by White and Cohen.34 | conceptualize their approaches to history as effective history
as pedagogy by three interrelated, historiographical characteristics: a critical mode of inquiry, a
history of the present, and a focus on language. | adopt this approach of effective history as

pedagogy for this dissertation research with the goal to generate and call attention to the

pedagogical effects of history.35

In Foucault’s genealogy and effective history, the purpose of history is to critically
challenge the effect of history in the present, particularly the limitations that history might have
put on people in maintaining their understanding of their self and the world. | argue that what
makes history pedagogical is such a critical ethos. Where mainstream histories assume
continuity, genealogy looks for discontinuity. Similarly, where mainstream histories assume
discontinuity, genealogy looks for continuity. The purpose of genealogy is to interrupt the effects
of history on us, whether it is continuous or discontinuous history. The critical, genealogical

approach does not create a coherent narrative, but introduces an unfamiliar way of thinking about

34 See Michel Foucault, “Nietzsche, Genealogy, History,” in The Essential Foucault: Selections
from Essential Works of Foucault, 1954-1984, eds. Paul Rabinow and Nikolas Rose (New York:
The New Press, 2003 (1994)); Hayden White, Tropics of Discourse: Essays in Cultural Criticism
(Baltimore: The Johns Hopkins University Press, 1974); Sol Cohen, Challenging Orthodoxies:
Toward a New Cultural History of Education (New York: Peter Lang, 1999).

3 The approach of the effective history as pedagogy is elaborated in Chapter Two, “What Kind
of Historian Am 1?”
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history. My approach to this dissertation research follows such a critical mode of inquiry to
pedagogically open up imagination of history.

In addition, Nietzsche’s genealogy illustrates that what is found in history are messy
fragments of accidents and meanderings in the state of dispersion.36 Genealogy suggests that
history is shaped by multiple dimensions of influences; therefore history has its historical
specificity that cannot be reduced to an immobile essence in historical origins or to a linear
development. The approach of effective history as pedagogy follows the genealogical approach
that does not follow the path of traditional history in search of historical origins or truth in a
teleological or linear movement. Instead, genealogy maintains the specificity of historical events
and accidents and pays attention to multiple influences in their historical contingencies (e.g.,
meanderings, accidents, and differences among historical segments). In other words, this
approach focuses on events on a small scale happening at the same time (i.e., archaeology) rather
than looking for patterns and causality across a long time (i.e., continuity).

Finally, the approach of effective history as pedagogy draws from Hayden White’s focus
on the linguistic forms in historical writings. According to White, the poetic historian tells stories
about what happened in the past by interpretation, in which three dimensions are involved: the
mode of emplotment, mode of explanation, and the mode of ideological implication. In the
interpretation process, the historian “emplots” a story with a plot structure based on the
configuration of historical events. The plot structure gives a form to the historical narrative.
What happened in the past is interpreted and “emplotted” as romance, tragedy, comedy, satire, or
epic (e.g., tropes). Also, the historian chooses a paradigm of explanation (e.g., the idiographic,

the contextualist, the organicist, and the mechanist) as the basis of his or her argument.

36, . . .
Michel Foucault, “Nietzsche, Genealogy, History.”
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According to White, the mode of emplotment and the mode of explanation are based on the

historian’s ideological stance.37 In White’s conceptualization, history is thus more like literature
than science.

Therefore, the figurative dimension and linguistic feature of historical narratives are part
of the influences that shape history. History is thus constructed by language and the rhetorical

devices of the historian. Such a view of history is implied by the “linguistic turn,” as

conceptualized by Sol Cohen.38 In this view, history is understood by the linguistic features of
written documents and by the language the historian uses. The historian’s language shapes
understanding of the material life in the past. Effective history as pedagogy influenced by the
“linguistic turn” thus understands history from language, written documents, and discourse. In
other words, in effective history as pedagogy, language and discourse are objects of analysis.
Effective history as pedagogy pays special attention to language and discourse and critically
examines the limitations they might have for putting people’s ways of thinking and acting into
the present.

For this dissertation, | studied the history of Taiwan during the Japanese colonial period,
1895-1945, and | focused on language policies in three historical events: the Taiwan New
Culture Movement in the 1920s, the Taiwanese Xiangtu (placed-based) Literature Movement in
the early 1930s, and the Japanization Movement during Wartime, 1937-1945. Through a
genealogical lens, | do not look for the causal relationships of historical fragments and events

and a linear development of historical events, but instead examine multiple influences (e.g.,

37 . . . .
Ibid, “Interpretation in History,” in Tropics of Discourse, 51-80.

38 .
Hayden White, Tropics of Discourse: Essays in Cultural Criticism. Sol Cohen, Challenging
Orthodoxies: Toward a New Cultural History of Education (New York: Peter Lang, 1999).
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multiple language movements at the same time) in each event that shaped a complex relationship
of the three areas.

In the analysis, | specifically examined the discourses of language policies, and explored
multiple influences surrounding language policies. The analysis suggests a complex relationship
of language policies to Taiwanese culture and literature in colonial Taiwan which shaped

possibilities for Taiwanese practices of the self. In particular, Hanwén (% < ), the classical,

literary Chinese language, played a significant role in shaping Taiwanese subjectivities. The
analysis of the complex relationship implies the significance of Hanwén, its durability, and its
versatility. Hanwén was sustained in shaping possibilities for Taiwanese practices of the self
during the entire colonial period in Taiwan. This genealogical analysis of Taiwanese
subjectivities introduces a history different from the received continuous or discontinuous
histories of colonial Taiwan under Japanese rule. With a major pedagogical goal, it aims to open

up possibilities for thinking who we are in the present Taiwan, and for further re-imagining

current pressing issues of language, identity, and education in Taiwan.39
The Structure of the Dissertation

Preliminary Notes

Before laying out the structure of the dissertation, | have to clarify potential confusions
about language issues and usages in this study. First of all, the Taiwanese languages generally
include all languages in the island, including Hoklo, Hakka, and the indigenous languages. In
this dissertation, the Taiwanese languages refer to Hoklo and Hakka only. I respect the
indigenous people in Taiwan and their languages, and | see their history as an essential part of

the history of colonial Taiwan. In the discourse of the three events | have analyzed for this

39 | elaborate the analytical framework of subjectivity in Chapter Two.
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dissertation (the Taiwan New Culture Movement in the 1920s, the Taiwanese Xiangtu (placed-
based) Literature Movement in the early 1930s, and the Japanization Movement during Wartime,
1937-1945), the “Taiwanese languages” were mainly referred to the spoken languages of Han
Chinese in Taiwan, namely Hoklo and Hakka. The language issues and practices of the
indigenous people in colonial Taiwan were beyond the scope of this dissertation.

More specifically, Hoklo was the most commonly used Taiwanese language in colonial
Taiwan, so the Taiwanese language practiced in writings (literature or folksongs) in Taiwanese

newspapers or literary magazines, for example Taiwan minpao ( ~ /#* % 38 The people’s
newspaper of Taiwan), Nanyin (= 5 The southern voice), San liu jiui xidobao (= = 4 -]- 3¢ The
three-six-nine tabloid), and Fengyue bao (B * 3% The wind and moon taboid), was mainly

Hoklo.

While Hoklo, Hakka, and the languages of the indigenous people were the spoken
languages in colonial Taiwan, Hanwén, the Classical Chinese language, was the written language.
Han poetry was the classical style of poetry written in Hanwén. In the Taiwan New Culture
Movement in the 1920s, it was proposed to reform Hanwén based on everyday spoken language
to be an easier Hanweén. The Chinese Baihuaweén (v 3% < literally White Speech script), which
was the written Chinese language based on everyday spoken language, was introduced from
China to Taiwan as a model of an easier Hanwén. In the Chinese New Culture and Literature
Movement in the mid-1910s, Baihuawén was proposed to replace Wényanwén (= =% = literary
script) or Guwén (= = ancient script), which was the classical style of the written Chinese
language. It was argued that while Guwén had been maintained as the official written language in
Chinese history, Baihuawén historically had also been used in poetry and popular literature and

drama since the Tang Dynasty (2 # 618-907 CE). In contemporary China, Baihuawén was
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supposed to be the orthodox Chinese Ianguage.40 The argument suggested that Giiwén and
Baihuawén are different forms of Hanwén. In the Chinese New Culture and Literature

Movement, Guwén and Baihuawén were the contrastive terms for two different forms of Hanwén,
but the term Hanwén was not explicitly used.

It is important to note that Hanwén, which had been in practice in Taiwan before the
Japanese colonial government came, was the literary Chinese language in classic Chinese
literature and Chinese classics. The literary Chinese script (i.e., Hanwén) had been accessible
only to intellectuals who had studied Chinese classics or classical Chinese literature for the Qing
imperial exams. Hanwén was the Chinese script used by Taiwanese writers in creating classical
poetry (Han poetry) and literature. Taiwanese who wanted to read Chinese classics or classical
Chinese literature, or to write, had to learn Hanwén. Hanwén was a classical, literary language,
which was different from spoken languages, such as regional speech (or dialects) in China and
the Taiwanese languages. In the history of colonial Taiwan, Hanwén was consistently used to
refer to the literary, Classical Chinese language in contrast with the plain Hanwén, namely
Baihuawen.

In addition, Taiwanese writers practiced the easier Hanwen writing based on their daily
spoken languages, including the Taiwanese languages (Hoklo mainly) and the Japanese language.
| call their writing style in the easier Hanwén as the Taiwanese style of Baihuawen, which was
different from the Chinese Baihuawén. Therefore, in colonial Taiwan, Hanwén referred to
Weényanwen or Guweén (i.e., the classical, literary Chinese language); Baihuawén referred to both

the plain Hanwén and the Taiwanese style of Baihuawen. Still, the Taiwanese Xiangti Literature

40 . e .. .
See for example, Hu Shih (7* 3¢ ), “Wénxué gailidng chiyi [A humble opinion of literature

improvement), Xingingnian [The new youth] 2, no. 5 (1917): 26-36; “Lishi de wénxué guannian
Iun [A historical view of literature],” Xingingnian [ The new youth] 3, no. 3 (1917): 32-34.

24



Movement in the early 1930s proposed to develop a script for the Taiwanese spoken language

(i.e., Hoklo), which was Taiwanhuawén ( » 4¢3~ Taiwanese vernacular script). Taiwanhuaweén

can also be regarded as the Taiwanese style of Baihuawén. To sum up, in China,
Wényanwén/Guwén was the classical written Chinese language, and Baihuawén was the
colloquial written Chinese language. Wényanwen/Guwén and Baihuawén were different forms of
Hanwén. In colonial Taiwan, Hanwén was the classical written Chinese language, and

Baihuawen and Taiwanhuawén were the colloquial written language mixed by the Chinese

(Hanweén), the Taiwanese language (Hoklo), and Japanese Ianguage.41
The Structure

In Chapter Two, | describe what kind of historian I am, to illustrate my conceptual
understanding of history that informed my approach to studying the history of Taiwan under
Japanese rule, in 1895-1945, in this dissertation. As | mentioned above, my understanding of
history has been influenced mainly by Foucault’s effective history and genealogy, and by the
“linguistic turn” in the new cultural history (e.g., the new cultural history of Sol Cohen and
Hayden White). | conceptualized Foucault’s critical approach to effective history and the
“linguistic turn” approach to new cultural history as effective history as pedagogy. | see history
as a discursive practice. History is constructed by language and imagination, and history
(including language) shapes our ways of thinking and acting. This is the pedagogical effect of

history. In the approach of effective history as pedagogy, the goal of this historical dissertation is

4 For the historical transformation of Hanwén in Japan, Taiwan, and China, see Chen Pei-feng
(M 32 #), “Rizhi shiqi Taiwan Hanwén mai de pidoyou yu xidngxiang: Digué Hanwén, zhimindi
Hanwén, Zhongguo Baihuawén, Taiwan Hanwén [Multiple Imaginings and Transformations of
Hanweén in Japanese Colonial Taiwan: Imperial Hanwén, Colonial Hanwén, Chinese Vernacular,
and Taiwanese Vernacular].” Taiwan shi yanjin [Taiwan Historical Research] 15, no. 4 (2008):
31-86.
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pedagogically to raise awareness of the pedagogical effect of history. That is, I intend
pedagogically to open up possibilities for different ways of thinking about Taiwan and current
issues in education in Taiwan. In this chapter, I also introduce another dimension of Foucault’s
genealogy, which is subjectivity. Foucault’s theory of subjectivity serves as a conceptual basis
for my analysis of Taiwanese subjectivities.

In Chapter Three, | explore the historical context of language issues in colonial Taiwan,
based on historical writings about language issues in the Japanese national language movement.
The discourse of Japanese colonial education and language policies in Taiwan suggests that the
Taiwanese spoken languages and Hanwén, the classical, written Chinese language of Taiwanese,
complicated Japanese colonial governance of Taiwan and the Japanese assimilation movement.
In particular, the relationship of Hanwén to the Japanese assimilation movement, including
Japanese national language education and the Japanization agenda, played a significant role in
shaping language and educational practices in Taiwan and Taiwanese cultural imagination.

The educational discourse indicated that at the early stage of colonization, common

schools were founded under the regulation of the colonial government for transforming

. . 42 . . . .
Taiwanese children to Japanese. ~ Hanwén was included in the common school curriculum as an
expediency to promote the Japanization education of Taiwanese. At the same time, the

Taiwanese private school, shiafang (% %), was also included in colonial regulation and was

reformed to support the common school education by including the Japanese national language

and knowledge of the Japanese empire. The discourse suggested that Hanwen was an essential

For example, Taiwan jiaoyu ydngé zhi (zhongyibén) [The chronicle of Taiwan education
(Chinese translation)], ed. Taiwan jidoyu hui  #* % ¥ ¢ [Taiwan Kydikukai in Japanese,
Taiwan Education Society], trans. Hsu Hsi-ching (3% 4% & ) (Nantou Shi: Guoshiguan Taiwan
weénxianguan, Mingud 99 [2010]). More details about the history of colonial education in Taiwan
and historical references are elaborated in Chapter Three.
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element to Taiwanese life and constituted the cultural spirit of Taiwanese. Common schools and
shafang teaching Hanwén opened up possibilities for Taiwanese children to learn Hanwén. On
the other hand, the main goal of the common school was to transform Taiwanese children into
Japanese through the Japanese national language. The Japanese national language was regarded
as the mother language of the Japanese, whose role was to cultivate the Japanese national spirit
among the Taiwanese. In this goal, Taiwanese children were expected to abandon their mother
tongues, including Hanwén and the Taiwanese languages, so that the Japanese national spirit
could be cultivated in them. Hanwén was considered as contradictory to that goal, and was
completely excluded from the Taiwanese common school education in 1937 after the Second
Sino-Japan War broke out. The inclusion or exclusion of Hanwén in the common school
education shaped possibilities for Taiwanese practices of the self in relation to the Japanese
national language movement.

On the other hand, while the Japanese national language was popularized to Taiwanese

society, the Hanwén practice endured during the entire colonial period in spite of the Japanese

. . .. 4 N X .
national language imposition. 3 The Hanwén and Han poetry were shared by Taiwanese
traditional intellectuals and Japanese officials, and were sustained by Han poetry exchanges and
societies. The Han poetry society practice was at the same time complicated by the Japanization

agenda.

43 For example, Hanwén in the Han poetry societies, see Huang Mei-e (5 % #%), “Rizhi shidai
Taiwan shishe¢ linli de shéhui kaocha [A social investigation of Taiwanese poetry societies
during Japanese colonial period],” Taiwan fengwi % # k. 4= [The Taiwan Folkways] 47, no. 3
(1997): 43-88; Yang Yung-pin (1 - #), “Ribén lingTai chiichi Ri Tai guanshén shiwén
changhe [Poetry singing along together by Japanese officials and Taiwanese elites at the early
stage of Japanese colonization],” in Taiwan chdngcéng jindaihua lunwén ji [Conference
proceedings on multi-layered modernity of Taiwan], edited by Wakabayashi Masahiro (& #k
<) and Wu Mi-Cha (£ % %) (Taibéi Shi: Bozhongzh¢é wénhua yduxian gongsi, 2000), 105-81.
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In Chapter Four, | focus on the discourse about the first event, the Taiwan New Culture
Movement in the 1920s, and specifically analyze language policies and issues in this event that
shaped Taiwanese subjectivities. The analysis suggests a crucial role of Hanwén in shaping
Taiwanese cultural and linguistic practices of the self. The classical language and literary form of
Hanwén confronted challenges from reforms in Taiwanese culture and literature. However,
Hanwén endured due to its cultural importance to the Taiwanese, its versatility in different
linguistic forms, and its accessibility to ancient Chinese civilized knowledge.

In the discourse of the Taiwan New Culture Movement in the 1920s, Taiwanese culture
was problematized as “backward” and “uncivilized.” A series of new cultural movements were
initiated for enlightening the Taiwanese masses and promoting Taiwan to be a civilized nation.
Hanweén, the classical, literary Chinese language, was regarded as too difficult to learn and as
inaccessible to the majority of the Taiwanese masses, and therefore was considered as a
hindrance to Taiwanese civilization and enlightenment. On the other hand, when the Japanese
language movement was enthusiastically promoted to the Taiwanese, Hanwén was positioned in
the discourses of Han cultural identity and daily life as a necessity. Hanweén was described as the
essential part of Taiwanese culture and life, as opposed to the inconvenient Japanese language. In
spite of its esoteric features, Hanwén was still regarded as indispensable to Taiwanese life and as
valuable to Taiwanese culture. For promoting Taiwanese culture, Hanwén was suggested to be
reformed into an easier Hanwén based on the colloquial language. The easier Hanwén was
understood as Baihuawen. For the goal of enlightenment and civilization, Hanwén was
maintained in a colloquial style (i.e., Baihuawen) due to its cultural importance. The reform of

Hanwen into Baihuawén suggested the versatility of Hanwén.
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In addition, Taiwan shihui (- %% % ), a collection of Han poetry (i.e., classical poetry
written in Hanwén), and Hanwén writings about ancient Chinese civilization indicated that the
ancient Chinese culture was not less civilized than the ancient or contemporary Western culture.
It suggested that the Taiwanese culture could be promoted to civilization by learning from the
ancient Chinese civilization through Hanwén. Hanwén, which was viewed as access to the
ancient Chinese civilization, was maintained during the Taiwan New Culture Movement.

In Chapter Five, | focus on the discourse of the second event, the Taiwanese Xiangtu (5%
2 literally place-based) Literature Movement in the early 1930s, and explore possibilities

created by language policies and issues for Taiwanese practices of the self. The discourse
suggests particular attention to Taiwan, including Taiwanese languages, literature, and folklore.
To create Taiwaneseness in Taiwanese xiangtu literature, the Taiwanese languages were
regarded as the main medium. However, there was no standard script for the Taiwanese
languages. To create a script for the Taiwanese languages, Hanweén, particularly Hanzi (Chinese
characters), was regarded as a valuable linguistic resource. Hanwén and Hanzi thus supported the
creation of the Taiwanese script (i.e., Taiwanhuawén . 3% < ) and Taiwanese xiangtu
literature.

The Taiwanese Xiangtu Literature Movement, with a focus on Taiwan and the
Taiwanese languages, also opened up possibilities for the practice of Taiwanese folklore. In
particular, Hanwén supported Taiwanese traditional intellectuals in their practice of preserving

Taiwanese folklore literature and folk culture (e.g., in the Hanwén tabloid, San liu jiii xidobao =

= 1 -] 3F the three-six-nine tabloid). The discourse of the Taiwanese xiangti Literature

Movement in the early 1930s suggested a close relationship between Hanwén and Taiwan-based
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culture, language, and literature. The versatility of Hanwén opened up possibilities for
Taiwanese cultural, linguistic, and literary practices.

In Chapter Six, | focus on the discourse of the third event, the Japanization movement
during wartime, 1937-1945, and | analyze possibilities created by the discourse of the Japanese
national language movement for Taiwanese practices of the self. According to historical writings
about Taiwan during this time, the intensive Japanization movement was called the kominka

huangminhua 2 % it literally making Emperor’s people) movement, which was constituted by
g

a series of intensive assimilation measure, and wartime policies and practices. The kominka
movement was intensified by the Japanese project of constructing the Greater East Asia, which
further complicated Taiwanese linguistic, cultural, and literary practices of the self.

Linguistically, the Taiwanese languages were banned, and the Taiwanese were expected
to learn and use the Japanese national language; however, the Hanwén practice was tolerated.
The Japanese national language was promoted and popularized to every individual Taiwanese
and every Taiwanese family. Taiwanese writers who were no longer allowed to write in
Taiwanhuaweén (Baihuawén) turned either to create Han poetry or to write in Japanese. The
series of Hanwén newspaper, Fengyueé bao (& * 3% The wind and moon tabloid), allowed the
Hanweén practice during the entire wartime period. The Hanwén practice, which continued to
maintain the Han Chinese cultural and moral traditions, was also complicated by the Japanese
wartime policy, such as the Greater East Asia project.

Culturally, Taiwanese folklore was maintained by the practice of the magazine Minzoku
Taiwan (% % 5 /4 Taiwanese folklore). The discourse on the Minzoku Taiwan positioned
Taiwanese folklore within the Japanese project of creating the Greater East Asia Co-Prosperity

Sphere. Taiwanese folklore was regarded as an important cultural resource for Japanese
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expansion to Southeast Asia. At this time, Taiwanese folklore was expected to serve as a
knowledge source for the Japanese to understand the Han Chinese culture of the overseas
Chinese in Southeast Asia.

In literature, Japanese writers joined and dominated the literary field in Taiwan.
Taiwanese literature was mainly written in the Japanese language. During wartime, Taiwanese
literature was placed in different positions. Taiwanese literature was understood as colonial
culture that was expected to support the home nation, which was the Japanese empire. It was also
regarded as a valuable “local culture” of the Japanese empire and as an important component of
the Japanese culture. Still, Taiwanese literature was also expected to write about Taiwanese-ness
and to present the realistic Taiwan under Japanese colonial rule. These different positions of
Taiwanese literature confounded the Taiwanese imagination of the self.

In Chapter Seven, I illustrate my own subjectification practices in becoming a particular
subject in Taiwan, that is, a Chinese, as a way to reflect on the process of doing the history of
Taiwanese subjectivities during the Japanese colonial period. I also conclude with reflections on
the findings of this historical research. The most significant historiographical finding is the
durability and versatility of Hanwén, the classical, literary Chinese language. Throughout the
colonial period, Hanwén persisted in spite of challenges from many directions. Hanwén was put
into practice in different forms and with different cultural or practical reasoning, and it also

facilitated Taiwanese cultural, linguistic, and literary practices of the self.
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Chapter Two
What Kind of Historian Am 1?
My historical approach has been mainly inspired by Michel Foucault’s genealogy, which
derives from Nietzsche’s genealogy and “effective history” (Wirkungsgeschichte), and from the

new cultural history, particularly the “linguistic turn” approach in history advocated by Sol

Cohen and Hayden White.44 | conceptualize their approaches to history as effective history as
pedagogy by three interrelated, historiographical characteristics: a critical ethos, a history of the
present, and a focus on language. For this dissertation on the history of Taiwanese subjectivities
during the Japanese colonial period, 1895-1945, | adopted this approach of effective history as
pedagogy with the pedagogical goal to raise awareness of the pedagogical effects of history on
us, and to open up different ways of understanding our present in Taiwan. In the following
sections, | analyze Foucault’s critical, genealogical approach to history and the “linguistic turn”
in the new cultural history of Sol Cohen and Hayden White, to illustrate what kind of historian |
am in the approach of effective history as pedagogy.
A Genealogical Approach
What they [Nietzsche and Foucault] share [in genealogy and effective history] is the concern to
disturb and trouble our conventions---whether of truth, of politics, or of ethics---through a gray

and meticulous labor of detail on the paths that we took---and the paths that were not taken---in

44 See Michel Foucault, “Nietzsche, Genealogy, History,” in The Essential Foucault: Selections
from Essential Works of Foucault, 1954-1984, eds. Paul Rabinow and Nikolas Rose (New York:
The New Press, 2003 [1994]), 351-369. Hayden White, Tropics of Discourse: Essays in Cultural
Criticism (Baltimore: The Johns Hopkins University Press, 1974). Sol Cohen, Challenging
Orthodoxies: Toward a New Cultural History of Education (New York: Peter Lang, 1999).
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putting together the objects, subjects, and values that seem so natural and precious to us—

. 4
Rabinow & Rose >
Foucault’s critical historiography was influenced by Nietzsche’s genealogy and
“effective history” (Wirkungsgeschichte). In the essay, “Nietzsche, Genealogy, History,”

Foucault illustrated Nietzsche’s genealogy and effective history as opposed to a history in search

of origins.46 Foucault stressed that Nietzsche’s genealogy challenges such history in search of
origins, which assumes a timeless, immobile essence in origins that lends continuity to history.
In contrast, Nietzsche’s genealogy pays attention to descent (Herkunft) and emergence
(Entstehung), in ways to disrupt such continuity in history.

Foucault reconstructed the proper use of the two terms, Herkunft and Entstehung, which
were generally translated as “origin” in Nietzsche’s Genealogy.47 Foucault explained that
descent (Herkunft) means a network of connections among different fragments and pieces that
form a specific concept or tradition. What Nietzsche’s genealogy found in descent is a complex
relationship among many events and accidents rather than an exact essence in origins. On the
other hand, emergence refers to “the entry of forces”48 when historical events and accidents

strive to dominate one another. Foucault described emergence as “a scene where forces are

risked and confront one another where they emerge triumphant, where they can also be

45 Paul Rabinow and Nikolas Rose, eds., “Introduction: Foucault Today,” The Essential
Foucault: Selections from the Essential Works of Foucault 1954-1984 (New York: The New
Press, 2003), xiv.

Michel Foucault, “Nietzsche, Genealogy, History,” in The Essential Foucault: Selections from
the Essential Works of Foucault 1954-1984, eds. Paul Rabinow and Nikolas Rose (New York:
The New Press, 2003), 351-369.

" Ibid., 353.
8 Ibid., 358.
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confiscated ... or the force contends against itself.”49 What genealogy finds in emergence
(Entstehung) are interactions between forces and processes for sustaining their existence.
Emergence can thus be seen as the historical battlefield in which numerous conflicts, struggles,
victories, defeats, and so on have emerged to dominate one another in history.

Descent and emergence in genealogy thus demonstrate a more complex picture of history

than a continuous history with an immobile essence in origins. As Foucault stated, genealogy

certainly dismisses the “chimeras of the origin.”50 In Nietzsche’s genealogical analyses of the
concepts of liberty and reason, Foucault demonstrated that these two concepts did not come from

an essential origin but from competitions of forces and accidents in specific times and places.

. . . . . . . 51
The concept of liberty is an “invention of a ruling class,” in Nietzsche’s words, ~ and the

52 :
concept of reason was born “from chance.”” Foucault mentioned that these two concepts were

born from historical contingent conditions in which people were competing for ideas in their

“devotion to truth and the precision of scientific methods.”53 This is why Foucault advocated the
inclusion of “chance” in history. What genealogy finds are the messy, contested forces of events
and fragments in emergence and in complex relations, as in descent, rather than the essential
origin. When chance is allowed, change is possible.

By implication, history is shaped by multiple dimensions of influences, that is, historical
contingencies, rather than having an immobile essence in historical origins or moves in a linear

development. As Foucault mentioned, the genealogist “must be able to recognize the events of

* Ibid., 364.

*0 Ibid., 354.

> Nietzsche, quoted in Foucault, “Nietzsche, Genealogy, History,” 353.
> Foucault, “Nietzsche, Genealogy, History,” 353.

>3 Ibid.
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history, its jolts, its surprises, its unsteady victories and unpalatable defeats—the basis of all

beginnings, atavisms, and heredities.”54 The genealogical approach thus does not follow the path
of traditional history in search of historical origins or truth in a teleological or progressive
movement. Instead, genealogy maintains the uniqueness and specificity of historical events and
accidents and pays attention to multiple influences and their historical contingencies. In other
words, this approach focuses on the critical potential of events on a small scale happening at the
same time rather than looking for patterns and generalizability across a long time.
A Critical Approach into the Present

According to Foucault, historians search for origins and look for the principle of
continuity in history as a way to explain how things grow and develop, whereas Nietzsche’s
genealogy not only challenges assumptions about origins, but also introduces discontinuity into

99 ¢e

history. By examining historical conditions surrounded by “passing events,” “accidents,” and
“minute deviations,” genealogy challenges continuous history. Foucault argued that it is
discontinuity that makes history “effective” because it disturbs the continuity of foundations and
traditions from origins and disrupts identity with the past. In Foucault's words,
“Effective” history leaves nothing around the self, deprives the self of the reassuring
stability of life and nature, and it will not permit itself to be transported by a voiceless

obstinacy toward a millennial ending. It will uproot its traditional foundations and

relentlessly disrupts its pretended continuity. This is because knowledge is not made for

. .. . 55
understanding; it is made for cutting.

>* Ibid, 354.
> Ibid.. 360.
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In other words, discontinuity in genealogy renders history effective in disrupting the foundations
of our existence, including our identity.

Influenced by Nietzsche's genealogy and effective history, Foucault’s approach to history
embodied a similar critical ethos. His history is critical of both continuous and discontinuous

accounts of history. The main purpose of history, in Foucault’s thought, is to disrupt

“unquestioned assumptions of history,” whether they are continuous or discontinuous.56 This is
the critical ethos of Foucault’s history. For Foucault, the use of history is constantly to examine
and challenge our taken-for-granted assumptions as a way to open up possibilities for thought
that has been bounded by foundations or traditions, and also for further imagination of the
present. With the critical ethos, Foucault’s effective history pedagogically challenges the
limitations of history, and at the same time opens up possibilities for re-imaginations of the
present. This is how I conceptualize what effective history as pedagogy does. My approach to
this dissertation research thus follows a similar critical mode of inquiry that aims to generate a
pedagogical effect by making existing dominant assumptions susceptible to critique for more
possibilities.

Furthermore, history is a critical exercise of thought as a practice of freedom. Foucault
stressed the importance of thought in both history and philosophy. As he stated,

But, then, what is philosophy today---philosophical activity, | mean---if it is not the

critical work that thought brings to bear on itself? In what does it consist, if not in the

endeavor to know how and to what extent it might be possible to think differently, instead

of legitimating what is already known? ... [And] to learn to what extent the effort to think

> Lynn Fendler, Michel Foucault (London: Continuum International Publishing Group, 2010),
40.
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one’s own history can free thought from what it silently thinks, and so enable it to think

differently.57
In this sense, history is no longer accepting and legitimating existing knowledge. In addition,
history is not just to provide knowledge for sustaining our identity with the past and reaffirming
our assumptions about our present. This is the pedagogical effect of history that shapes our
understanding of the present. On the other hand, history can also be a critical exercise of thought,
which is a practice of freedom. Being aware of the pedagogical effect of history also
pedagogically frees our self from being dictated by conventional assumptions.

| thus argue that both traditional history and Foucault’s genecalogy have pedagogical
effects on us. History in search of origins or in a linear development (e.g., continuous history)
shapes a particular understanding of history and of our world. This is the implicit pedagogical
effect of history on our thought. By contrast, Foucault’s genealogy deliberately interrupts the
pedagogical effect of history, whether it is continuous or discontinuous history. The interruption
of history also shapes our thought and has pedagogical effects on us. Therefore, genealogy (i.e.,
effective history as pedagogy) challenges our understanding of the world shaped by received
histories, and it pedagogically opens up new ways of thinking about our present. What the
approach of effective history as pedagogy pursues is the critical turning point of thought and the
possibilities it opens up.

To illustrate the ways in which history can be pedagogically effective, | draw on Depaepe

. . . 58 . .
and Simon’s metaphor of history, mirror and lever. ~ Depaepe and Simon used mirror and lever

ST ..
Michel Foucault, The Use of Pleasure, Volume 2 of The History of Sexuality, trans. R. Hurley
(New York: Random House, 1984), 8-9.

>8 Marc Depaepe and Frank Simon, “Paedagogica Historica: Lever or Mirror in the Making of
the History of Education?”” Paedagogica Historica 32, no. 2 (1996): 421-450.
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to contrast objective history with Foucault’s effective history, and Fendler elaborated the
pedagogical difference between these two types of history. According to Fendler, objective
history operates like a mirror that reflects the past to us and tells stories to us; in contrast,

effective history works like a lever that “disrupts our assumptions and understandings about who

we think we are.”59 In other words, stories about the past reflected by the mirror are accepted as
historical knowledge for developing our understanding of the past and at the same time shaping
our present; on the other hand, stories told in effective history are critically used as a lever for

“cutting” our existing knowledge about the past and the present. This is what Foucault meant by
o . . L .60
historical knowledge: “Knowledge is not made for understanding; it is made for cutting.

Here is another example. In Sexias’s historical teaching approaches,61 the collective
memory approach and the disciplinary approach are examples of using history as a mirror to
build national identity, promote social cohesion and change, and maintain an objective attitude
toward the past. These two approaches can be found easily in current history classrooms, and |
argue that the pedagogical effect of such use of history as a mirror is socialization and
normalization. That is, history as a mirror is used to shape and normalize our understanding of
our past as well as our present. On the other hand, Foucault’s effective history as a lever is a
critical use of history to disrupt people’s conventional assumptions that have been shaped by
objective history. Effective history denaturalizes and defamiliarizes the connection with

conventions and foundations that normalize people’s ways of thinking and acting, and at the

59
Lynn Fendler, Michel Foucault, 42.
60 . .
Foucault, “Nietzsche, Genealogy, History,” 360.

ol Peter Carr Seixas, “Schweigen! die Kinder. Or, Does Postmodern History Have a Place in
Schools? In Knowing, Teaching, and Learning History: National and International Perspectives,
eds. Paul N. Stearns, Peter Carr Seixas and Sam S. Wineburg (New York: New York University
Press, 2000), 19-37.
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same time critically makes the normalization effects explicit for critique. It pedagogically opens
up possibilities for thoughts that may have been foreclosed by objective histories, and for further
transformation of thought about the present.

It is thus implied that effective history as pedagogy is closely related to the present. As
Foucault stated explicitly in an interview, “I set out from a problem expressed in the terms

current today and I try to work out its genealogy. Genealogy means that | begin my analysis from

a question posed in the present.”62 Effective history as pedagogy is a critical and pedagogical
intervention into the present and its pedagogical effects lie in the possibilities it opens up for the
present.
A Focus on Language

Genealogy focusing on historical contingencies implies that history can never be

objectively told by the historian. As Foucault said, “Truth, and its original reign, has had a
history within history.”63 | argue that history is not only shaped by its historical specificity, but
is also created by the historian and his or her perspective. History comes to life through the lens
of the genealogist who looks for meanderings, accidents, and differences among historical
segments; the effective historian weaves these historical segments into a story with a pre-figured
plot structure.64 Foucault wrote history in terms of genealogy, and in a related way, Hayden

White wrote history in terms of dramatic plot structure. My approach to history draws on

62 Foucault, “The Concern for Truth,” in Foucault Live: Collected Interviews, 1961-1984, ed.
E%/Ivére Lotringer (New York: Semiotext(e), 1984), 460.

Foucault, “Nietzsche, Genealogy, History,” 354.

64 . .
Hayden White, Tropics of Discourse: Essays in Cultural Criticism (Baltimore: The Johns
Hopkins University Press, 1974).

39



Foucault’s genealogy, White’s focus on linguistic forms, and Cohen’s notion of “linguistic turn,”
which is based on White’s theory.

Language was also a critical and pedagogical element in effective history as pedagogy.
The pedagogical effect of language is evident in Foucault’s use of language and his conception
of language in historical investigation. Foucault’s language (e.g., literary device) is poetic,

playful, parodic, and ironic. The purpose of Foucault’s using such language is pedagogically to
provoke, surprise, awaken, or horrify.65 For example, his use of the term “history of the present”

sounds ironic.66 Our natural conception of history leads us to believe that history is about the
past and memory; from that perspective, history and the present are two separate things.
However, Foucault’s “history of the present” provokes us to rethink the meaning of history in
relation to the present, and awakens us from the stultifying effects of normalization. “History of
the present” is an ironic use of language but is pedagogically effective for disrupting assumptions.
For a more elaborate illustration of Foucault’s language, I draw on examples from the
same essay, “Nietzsche, Genealogy, History,” mentioned above. To highlight a genealogical
view of history as opposed to the essentialist view of history, Foucault stated, “History is the
concerted body of becoming; with its moments of intensity, its lapses, its extended periods of

feverish agitation, its fainting spells; and only a metaphysician would seek its soul in the distant

ideality of the Orlgln.”6 Isn’t this poetic description full of imagination? Such a notion of
history, evoking an agitated state with uncertainties and surprises, overthrows the entire image of

the absolute, immobile origin: pure, calm, silent, and venerable. Pedagogically the poetic

65
Lynn Fendler, Michel Foucault.

66 . . . . .
I am grateful for the discussion with Jeanne Meier about Foucault’s ironic language of the
history of the present.

Foucault, “Nietzsche, Genealogy, History,” 354.
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language opens up possibilities of imagination and thought for history beyond the conventional
image of history.

Another example is from Foucault’s elaboration of the parodic use of Nietzsche’s

genealogy. He concluded that “Genealogy is history in the form of a concerted carnival.”68 In
this essay he described that what genealogy finds in history are parodic masks that historians
have imposed on the reality of European identity. As he described, “Historians supplied the
Revolution with Roman prototypes, Romanticism with knight’s armor, and the Wagnerian era

was given the sword of a German hero --- ephemeral props whose unreality points to our

own.”69 Foucault’s poetic and playful language captivates our imaginations of the notion of the
“reality” of the past. It pedagogically disrupts traditional assumptions about the immobile
identity in history and opens up a space for imaginative thoughts. Also, Foucault’s language

itself becomes a source of imagination and possibilities: an ironic reality of multiple realities in a

hilarious carnival disguised by masks.70 Therefore, from the examples above, Foucault’s use of
language works for him as a lever in effective history as pedagogy in challenging the
conventional view of history and opening up possibilities for imaging how education might be
different.

In addition to the rhetorical use of language that contributes to the pedagogical effect,
Foucault’s conception of language offers pedagogical implications. He challenged the

structuralist view of language, which assumes that language is the representation of the world. In

%8 Ibid.. 365.
% 1bid.

70 . . . .

It should be noted that Foucault did not aim to provide a truer or more correct version of
history, but to highlight the parodic use of genealogy and to challenge the metaphysician’s search
for origins.
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a structuralist view, language is the medium for understanding the world, and it bridges the

world the thought.71 In a structuralist view, there is a two-tiered reality system: one tier is what
language shows (i.e., what we say and do), and the other tier is the underlying meaning of what
language represents (i.e., what we really know and mean). However, for Foucault, this two-tiered
reality system is problematic. For Foucault, history is what we have written about history;
language is all we have as a basis for knowledge. Foucault’s histories, such as The Order of the
Things and The History of Madness, critique such structuralist views of language.

For example, Hayden White pointed out that Foucault’s histories reject this kind of
history of representation, in which language represents the history of human sciences between
the sixteenth century and twentieth century as progress and development. Foucault aimed to
disrupt the progressive assumption of human sciences by revealing “the figurative language (and
ultimately mythic) strategies that sanction the conceptualization rituals in which these sciences
characteristically indulge thernselves.”7

According to White, Foucault’s histories of human sciences show that human sciences

have been captive of language and have seen language as natural and value-neutral in order to

free thought from it. 3 In Foucault’s estimation, as White said, the conception of life, labor, and

language in the human sciences by the linguistic representation is “little more than reifications of

This is from a personal communication with Lynn Fendler. I am grateful for her discussion
about the distinction between the structural view of language and Foucault’s view of language,
which will be elaborated in the following paragraph. I also appreciate her insight about the

edagogical aspect of Foucault’s language.

Hayden White, “Foucault Decoded: Notes from the Underground,” in Tropics of Discourse:
Essays in Cultural Criticism (Baltimore: The Johns Hopkins University Press, 1978), 231-232.

& Hayden White, “Foucault Decoded: Notes from the Underground,” 230-260.
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the different linguistic protocols in which their ‘phenomena’ are constituted.”74 Foucault
critiqued the structural relationship between words (i.e., language) and things that determines
people’s conception of the subjects in human science such as life (biology), labor (economics),
and language, and shapes assumptions about human sciences as progress across history.

Instead, Foucault focused on language per se as constituting the world rather than the
underlying meaning in language. For Foucault, what we say and do is what we know and think,
so what we put into words (i.e., into language) is what we know and think. In this way, we have
reality as discourse showing our thought and knowing of the world. What we know and think is
in fact shaped by systems of thought (or games of truth). Therefore, in the history of the human
sciences, Foucault saw language as a reality of the system of thought in different historical
periods that produces sets of knowledge, modes of discourse, and truth for subjects such as life,
labor, and language in human sciences. From this point of view, Foucault’s histories instead
posit ruptures in human sciences rather than assume progress. Foucault’s view of language thus
served for him as a critical lever to create a different history of human sciences that is
pedagogically effective not only in disrupting assumptions about language and the development
of human sciences history, but also in offering a new way of understanding issues related to
biology, economics, and language in the present. Such a view of language thus creates
possibilities for thinking differently about possibilities for educational transformation.

There 1s another pedagogical implication from Foucault’s view of language. The way we
put our thought and knowing into words in discourse is a pedagogical move that turns our
thought into reality. That is, when we put our thoughts, feelings, beliefs, values, and so on, into

words, we “realize” them. It is the pedagogical practice of “realizing” our thoughts, feelings,

4 Ibid., 249,
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beliefs, and values into language. The pedagogical effect thus lies in the dissolved boundaries
between language and reality, between discourse and material reality. In addition, discourse,
embodying thoughts, feelings, beliefs, and values, becomes knowledge that can function for
different pedagogical and political purposes, such as for normalization and assimilation,
communication, or “cutting” our knowledge foundations as effective history does. What I
analyze in this dissertation is language and discourse that is, what languages were used in
discourse, and thus what reality in the past was created by them.

The Linguistic Turn Approach

My approach also adopts Sol Cohen’s idea of the “linguistic turn,” & similar to
Foucault’s conception of language. Cohen introduced the approach of the “linguistic turn” to
challenge orthodoxies in the history of education and to offer new ways of reading and writing
history in the historiography of education. Cohen referred to this approach as the new cultural
history of education. Cohen is a historian in education who is especially critical of the use of
history in traditional historiography as a solution to the problems in American education. Cohen
argued that history is contingent and provisional rather than stable and certain, and it cannot hold
promise for solving problems in education. He proposed the new cultural history as an
alternative to the current historiography of education. He argued that the new cultural history of
education can better reflect the nature of history and may be more useful to education. As he
stated,

The new cultural historiography provides a recognition that there are other ways to be

relevant and useful to the profession: useful in challenging orthodoxies in education,

raising questions about ‘solutions’ in education, providing historical contexts for critical

7 See Cohen, Challenging Orthodoxies: Toward a New Cultural History of Education (New
York: Peter Lang, 1999), x.
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thinking about the present moment in education, and helping to make our colleagues, our

students and the general public more sophisticated consumers of history.76
This statement suggests that the new cultural history of education, similar to Foucault’s history,
is a critical history and a history of the present that questions “orthodox” conceptions of history
for the purpose of rethinking issues in current education.

Cohen proposed the “linguistic turn” as a primary method in the new cultural history of
education. He argued that the linguistic aspects of history offer an alternative way of reading
and writing history. As he humbly suggested, “The linguistic turn suggests an approach to doing
history which, while obligating us to challenge (but not necessarily negate or reject) inherited

orthodoxies, will make us more self-reflexive about our practices as we enlarge out repertoire of

reading, writing, and teaching stmtegies.”77 In other words, Cohen proposed the new cultural
history not just as a way to challenge the “orthodoxies” in education, but also to open up
possibilities for reflection on the history of education.

On the other hand, Cohen argued that the new cultural history of education does not aim
to replace the current historiography of American education, which has been dominated by social
and intellectual history. Rather, the new cultural history aims to dissolve the boundaries among
different histories, namely intellectual, social, and cultural history. He argued that the linguistic
turn is an evitable element in historical work. As he stated,

All social historians must deal with language, discourse, and textual sources. They must

be concerned with the hermeneutics of texts, with problems of language, meaning and

interpretation. And intellectual historians must be concerned with the performative

76 Ibid., 27-28.
7 Ibid., ix.
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function of language and texts. The cultural approach makes these concerns explicit and
subject to scrutiny while expanding our repertoire of writing, reading, and interpretive

methodologies. In this sense, the new cultural history deals with issues relevant to all

historians of education.78
The “linguistic turn” thus plays a crucial role in Cohen’s critical project and serves as a
pedagogical lever in the new cultural history by opening up possibilities for rethinking the nature
of history and problems in education.

There are two important features implied by the “linguistic turn”: one is e attention to the
literary aspect of history, such as the linguistic structures and rhetorical devices in creating
historical narratives; the other is language as the object and method in historical study. The
“linguistic turn” with the attention to the literary aspect of historical narratives offers new ways
of reading and writing. Besides, the “linguistic turn is not only a challenge to the orthodox in
the history of education, but is also a lever that disrupts disciplinary boundaries between history
and literature, and traditional boundaries among social, intellectual, and cultural history.
Pedagogically it opens up possibilities for communication and connection with other disciplines.
It thus also opens up possibilities of transformation for the history of education.

The literary aspect of the “linguistic turn” has been influenced by Hayden White’s poetic
history and by other scholars, such as J. L. Austin, Michel Foucault, and Thomas Kuhn. Cohen
acknowledged the contribution of White’s poetic history to the “linguistic turn” and said, “White
enables us to read meaning into histories of education by reference to their predominant form,

mode of emplotment, and rhetorical strategies, in addition to or as an alternative to our usual way

"8 Ibid.. x.
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of reading.79 Drawing on the implications of White’s poetic history, Cohen analyzed two
histories of education as an “exercise” to demonstrate the role of rhetorical forms in historians’
conveying of the content of history. One is Bryce E. Nelson’s Good Schools: The Seattle Public
School System, 1901-1930, and the other is David Labaree’s The Making of an American High
School: The Credentials Market and the Central High School of Philadelphia, 1838-19309.
According to Cohen, Nelson’s history can be divided into two different stories: one is a
romantic story of a progressive vision of good schools before 1920 in Seattle public education;

the other is a “tragic” story of the “conservative, counterprogressive education movement and the

subsequent ‘triumph of efficiency,’ the nadir”SO after 1920. In spite of the fall of progressive
“Good Schools” and a tragic ending of the Seattle public schools, Nelson maintained a romantic
vision and concluded that the progressive education in Seattle public schools before 1920 is still

a good solution to problems in American education. This conclusion is critiqued by Cohen as a
rhetorical problem that is “absurdly inadequate and implausible.”

On the other hand, Cohen critiqued the rhetorical device that Nelson used in his historical
writing: the photographs of “Good Schools.” Cohen said that for Nelson, these photos are able to
demonstrate the strengths of progressive schools; however, Cohen thought that these photos do
nothing but represent a “melancholy depiction of a vanished world, paradise lost”82 and do not

cohere with his romantic genre of story. So Cohen finally concluded that Nelson “was trapped by

" Ibid., 70,
%0 1bid., 72.
81 Ibid., 73,
82 Ibid., 75.
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the form in which he prefigured his narrative. Thus, the meaning and significance of Good

Schools goes far beyond Nelson’s intention or control.”
In his critical review of Labaree’s The Making of an American High School: The

Credentials Market and the Central High School of Philadelphia, 1838-1939, Cohen identified

L 4 _ : . .
the mode of satire in the emplotment8 at the beginning of the story, in which there was conflict
of purposes of education between egalitarian and market values and “the anger over the
deterioration and fall of American public secondary education.” However, Cohen found a

progressive (romantic) mode similar to Nelson’s narrative form in Labaree’s ending, “a wish-

fulfillment dream or a fairy tale... [that] democratic advocates had always envisioned.”85 Given
the fact that there have been no changes in American secondary education from 1890 to the
present, Cohen did not agree with Labaree that things would be different. as Labaree had
envisioned. Similarly, Cohen critiqued Labaree’s rhetorical devices, such as quantitative data and
analyses, which are not strong enough to convince the readers of his argument and the meaning
he wanted to convey.

By presenting this exercise, Cohen argued that the “linguistic turn” approach opens up
possibilities for reading and writing history. I see Cohen’s exercise as a pedagogical rendition. It
offers alternative ways of understanding problems in education. It also interrupts the pedagogical
effects of the histories written by Nelson and Labaree. His exercise illuminates the political
implications of historians, which are embedded in the form (i.e., literary and rhetorical

structures). It further shows that the form has content. Attention to the form of historical

% Ibid.
84 .
See White, Tropics of Discourse.: Essays in Cultural Criticism, 51-80.
85
Cohen, Challenging Orthodoxies: Toward a New Cultural History of Education, 76.
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narratives is a way to understand historians’ political and ethical commitments by which history
and educational problems can thus be written, read, and interpreted differently. Cohen
particularly stressed the responsibility of readers in making choices for what they believe from
different interpretations of history. Therefore, the pedagogical implication of the “linguistic turn”
is not only in different ways of reading history, but also in ethical considerations of reading and
interpreting history.

The pedagogical effect of the “linguistic turn” as a literary reading of history is similar to
that in Foucault’s history, especially in his use of language. The linguistic turn focused on
literary and rhetorical structure becomes a source for understanding the political implications of
historians and opens up possibilities for historians as well as readers to reflect on their ethical
responsibilities. Similarly, Foucault’s poetic language per se is a source not only for
understanding the political implication of historians, but also for the ethical imagination of
history.

The other feature of the “linguistic turn” is that language is the object of historical
investigation, and this feature makes the linguistic turn relevant to historical methods. Cohen
adopted the linguistic turn as a method to analyze the influence of the mental hygiene movement
on change in American education. It is an analysis of the social history of an “idea,” namely the
mental hygiene point of view. Thus, it is an analysis of social and intellectual history through the
linguistic turn. It is an integration of social, intellectual, and cultural history. Cohen found that,
from the history of the mental hygiene movement during 1900s and 1930s, language plays an
important role in shaping people’s ways of talking and thinking about children. Cohen used the
metaphor, “medicalization,” to illustrate American schools’ using psychiatric norms in

“preventing, or detecting, treating, and curing...problems in children’s personality
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development.”86 Cohen found that language describing children and their personality
development reflects the system of knowledge of the mental hygiene movement and prescribes
the ways in which people view and treat the child. Cohen argued that the mental hygiene
movement indeed provides “an orientation, a language of discourse, and a body of conceptions

that have become part of our common sense about American education and which mediate all

aspects of education.”87 Cohen offered a more detailed description of this mental hygiene

language as a perspective on a system of knowledge:
The term ‘mental hygiene point of view’ is a shorthand notation for a cohesive set of
ideas that includes the following essential elements: personality is the most basic
component of the self; psychological maladjustment is the cause of mental illness and
social problems of all sorts; childhood is the critical period for the later emergence of
psychological disorders; the family is the seedbed of neurosis; the school is the strategic
agency for preventing or identifying and treating problems in children’s psychological

development; and finally, the psychological adjustment of children must take priority

over any other educational objective.88
Cohen argued that the language of mental hygiene has transformed people’s perception of the
child and ways of thinking about school and education.

Cohen’s analysis of language in the history of the mental hygiene movement
demonstrates that language conveys a system of knowledge in shaping and regulating people’s

thought and behavior. The focus on language offers a different perspective in understanding

% Ibid., 229.
87 1bid.
88 Ibid., 249-250.
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change in American education. More importantly, it opens up possibilities for different
perspectives about the child, progressive education, and changes of purpose in education (e.g.,
from cultivating children’s character to shaping their personality). Pedagogically, the linguistic
turn approach disturbs our taken-for-granted assumptions about the child and the role of
education, and also opens up possibilities for rethinking change in education.
The Poetic History Implied by Hayden White

According to Hayden White, the poetic historian tells stories about what happened in the
past by interpretation, in which three dimensions are involved: the mode of emplotment, mode of
explanation, and the mode of ideological implication. In the interpretation process, the historian
“emplots” a story with a plot structure based on the configuration of historical events. The plot
structure gives a form to the historical narrative. What happened in the past is interpreted and
“emplotted” as romance, tragedy, comedy, satire, or epic (e.g., tropes). Also, the historian
chooses a paradigm of explanation (e.g., the idiographic, the contextualist, the organicist, and the

mechanist) as the basis of his or her argument. According to White, the mode of emplotment and

mode of explanation is based on the historian’s ideological stance.89 Therefore, for a poetic
historian, history is more like literature than science.

White followed the nineteenth-century historiography tradition, in which interpretation
was recognized as an inevitable and important element in historical work. At the same time,
White was critical of Ranke’s scientific historiography during the period in which objectivity
was maintained and interpretation should be suppressed by the historian in order to “truly”
present the historical facts. White argued that the way the historian writes history is similar to the

way a poet or a novelist creates a poem or fiction because they share a similar characteristic: the

89 _ . . . .
Ibid, “Interpretation in History,” in Tropics of Discourse, 51-80.
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fictive nature. The writing of both history and literature involves similar methods: the use of
figurative language to render the strange and imaginative familiar, and the use of plot structures
and tropes to organize historical or imaginative events. Thus, White argued that interpretation is
an inevitable process in the construction of historical narratives, as in literature. He stated,
“Theorists of historiography generally agree that all historical narratives contain an irreducible
and inexpugnable element of interpretation. The historian has to interpret his materials in order

to construct the moving pattern of images in which the form of the historical process is to be

mirrored.”90

Interpretation and similarities between history and literature in White’s thought are a
challenge to the traditional perspective of history as a professional discipline. In the traditional
perspective, history is seen as objective history, as a mirror that should truly reflect and present
the past. Interpretation should be avoided so that objectivity can be maintained. White’s poetic
history indeed pedagogically disrupts such assumptions and provides an aesthetic, poetic way of
viewing history, and pedagogically opens up possibilities for thought about the poetic nature of
history and for the aesthetic and poetic imagination of history.

In elaboration of his poetic history, White identified three components involved in his
poetic history: first, a “pre-generic plot” for the story, through which the historian constructs

meanings from fragmented historical events and facts; second, the mode of explanation, which

. . . . . . 91
gives the argument of the historian “a specific shape, thrust, and mode of articulation.”” ™ These
two components contribute to the third one: a moral or ideological decision of the historian.

White pointed out that these three components introduce interpretation into historiography in

90 .
White, Tropics of Discourse, 51.
! Ibid., 67.
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three ways: aesthetically, in the choice of a narrative strategy, namely the plot structure;
epistemologically, in the choice of an explanatory paradigm; and ethically, in the choice of a

strategy “by which the ideological implications of a given representation can be drawn for the

. . 92
comprehension of current social problems.”
The first component, a pre-generic plot, is based on Northrop Frye’s four types of myth
as a possible form or plot structure for a story: romantic, comic, tragic, and ironic. This operation

of the plot structure is called “emplotment” by White, which is “the encodation of the facts

contained in the chronicle as components of specific kinds of plot structure.”93 He argued that no

historical event is “intrinsically” tragic, or romantic, or ironic, or comic, and the choice of plot

structure is an “essentially literary Operatlon”g that allows the historical events to be organized
into stories. In addition, the types of plot structure also depend on the historian’s culture in order
to give the past a meaning in a culturally conventional manner. Therefore, White suggested that

“the historian must draw upon a fund of culturally provided mythoi (stories) in order to constitute

the facts as figuring a story of a particular kind.”95

The second component in interpretation is the mode of explanation, which also includes
four types: the idiographic, the contextualist, the organicist, and the mechanist. The idiographic
explanation operates in a scientific mode, which aims for integration and generalizations of the
historical phenomena as a whole. This mode of explanation usually inspires Romantic
historiography. The contextualist mode also works to integrate the historical field by putting the

“content” in the analysis, but focuses more on looking for the commonly shared atmosphere by

% Ibid., 69-70.
% Ibid., 83.
%% Ibid., 85,
% Ibid., 60,
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the dispersed historical fragments. White explained, “The entities inhabiting the field under
analysis still remain dispersed, but they are now provisionally integrated with one another as

occupants of a shared ‘context’ or, as it is sometimes said, are identified as objects bathed in a

3 ,”96
common ‘atmosphere.
Another mode is the organicist mode, which is related to the contextualist mode. The
organicist mode requires the connection of various contexts as parts of the whole and a synthesis

of parts in a history by “identify[ing] the ‘principles’ by which the different periods of history

. : : : 7
can be integrated into a single macrocosmic process of development.”9 Therefore, the
organicist mode operates by identifying the underlying structure or pattern that organizes the
development of historical events. Finally, the mechanist mode looks for causal relationships

among historical fragments. It is generally operated by laws of cause-effect in identifying the

“impersonal causal agencies”98 and the effects among the parts.

The third component in the interpretive operation of history is the moral or ideological
stance of the historian, determined by the first component (pre-generic plot) and the second
component (mode of explanation). It is the ethical, political position of the historian which is
characterized as one of four types: anarchist, conservative, radical, or liberal. From White,
ideological implications are implicitly or explicitly evident in every history. | argue that attention
to the literary and linguistic dimensions of history pedagogically raise historians’ awareness of

the ethical and political implications of the history and of the pedagogical effect of history.

% Ibid.. 65.
9 Ibid.
% Ibid.. 66.
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White stressed that language provides the ground for the prefiguration of the historical
field. Also, language and rhetorical strategies are not only a historical method but also the object
of historical study. The figurative dimension and linguistic feature of historical narratives are
part of the influences that shape history. History is thus embodied by the language and rhetorical
devices of the historian. In this view, history is understood by the linguistic features of the
written documents and by the language the historian uses.

Besides, language and linguistic features (e.g., tropes) also reflect the historian’s
perspective and political implications. History is never objectively written but is created by
language to be historical knowledge that is shaped by and also shapes people’s view of their
world. The historian’s language depicts the material life in the past and shapes the material
practice of people in the present. By implication, I do not make a distinction between “primary”
or “secondary” sources of historical documentation. Whether it is primary or secondary in the
sense of traditional history, the source about the past in the form of written documents or
people’s talk is all part of history.

Effective history as pedagogy influenced by the “linguistic turn” of history thus finds
history in language, in written documents, and in discourse. In other words, in effective history as
pedagogy, language and discourse are objects of analysis. Effective history as pedagogy pays
special attention to language and discourse and critically examines the limitations they might
have put on people’s ways of thinking and acting in the present. Effective history moves as a
pedagogical lever that opens up possibilities for thought that may have been foreclosed by
language use and discourse conventions.

In the approach of effective history as pedagogy, this dissertation is a critical inquiry into

received histories of colonial Taiwan, with the pedagogical purpose to raise awareness of the
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pedagogical effect of history on shaping who we are and what we know about Taiwan. The
analysis examines language and discourse about three historical events, the Taiwan New Culture

Movement in the 1920s, the Taiwanese Xiangti (5% # place-based) Literature Movement in the

early 1930s, and the Japanese Wartime Policies during 1937-1945. It explores complex
relationships (multiple influences) among historical fragments, rather than searching for a causal
relationship or a linear development. Most important of all, it is a pedagogical history that offers
a different way of understanding history and knowing our present in Taiwan.
The Analytical Tool

This dissertation draws on Foucault’s theory of subjectivity as a conceptual basis to
analyze discourses about Taiwanese changes in reasoning, feelings, attitudes, and practices for
becoming a particular subject at a specific time and situation. Foucault’s theory of subjectivity

was developed in his analysis of ethics in his The History of Sexuality, particularly in the second

volume, The Use of Pleasure .99 He analyzed ethical practices of the self in relation to sexuality
in Greco-Roman times and in Christianity. He examined the ways in which people during these
times constructed themselves to be an ethical subject; that is, their ways to respond to moral
codes and sociocultural norms (i.e., moral principles that prescribe or guide human conduct) in
relation to sexuality in the construction of the self. My study approaches subjectivity in a similar
way, but instead of ethical practices of the self in relation to sexuality, | am studying cultural and
linguistic practices of the self in relation to Taiwaneseness.

In The Use of Pleasure, Foucault elaborated his analysis of the Greco-Roman ethical

relationship in their practice of the self, based on which he developed the four-part framework of

% Michel Foucault, The History of Sexuality: An Introduction, translated by R. Hurley (New
York: Random House, 1978); The Use of Pleasure, Volume 2 of The History of Sexuality,
translated by R. Hurley (New York: Random House, 1990 [1984]); The Care of the Self, Volume
3 of The History of Sexuality, translated by R. Hurley (New York: Random House, 1988 [1984]).
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the historical construction of the subject: substance of subjectivity, mode of subjectification,
regimen of subjective practice, and telos of subjectification. Substance means what part of the
self that one needs to work on or change. Mode of subjectification is the rationale or the reason

for the change of the self. Regimen is the practice of self-construction. Telos means the ultimate

goal of working on oneself.100 In other words, in subjectification practices, we investigate the
self’s relationship to the self, and critically evaluate what part of the self we are supposed to
work on (substance); why we are supposed to work on this part of the self (mode); what we are
supposed to do in the work of that part of the self (regimen), and what the ultimate goal to
achieve by this work on the self (telos) is.

In Foucault’s conceptualization, ethics is the relationship between self, power, truth, and

freedom, which shape possibilities for distinctive ethical subjects.101 The practice of self is a
critical and reflexive examination of the limits of moral codes, cultural scripts, or social norms.
In this subjectifying process, one’s identity is challenged; however, at the same time the
possibility for one’s subjectivity is opened up. That is, one has the possibility to see one’s self in
a new light. In this way, subjectification is not just following norms and prescriptions, but is also
a productive way of self-construction. Such practice of the self in the formation of subjectivity is
an act of freedom; it is the subjective freedom of taking care of the self. As Foucault said, the
history of subjectivity is:

a history of the way in which individuals are urged to constitute themselves as subjects of

moral conduct [which] would be concerned with the models proposed for setting up and

developing relationships with the self, for self-reflection, self-knowledge, self-

1 .
00 Foucault, The Use of Pleasure, and see Lynn Fendler, Michel Foucault, Vol. 22 of Continuum
Library of Educational Thought, ed. Richard Bailey (London: Continuum Press, 2010), 55-56.

101 Lynn Fendler, Michel Foucault, 55-56.
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examination, for the decipherment of the self by oneself, for the transformations that one

. . . 102
seeks to accomplish with oneself as object. 0

Therefore, subjectivities in this dissertation are understood as practices and processes that
make it possible to work on the self toward becoming a unique, singular subject. Subjectivities
are embodied in such subjectification practices and exercises (e.g., training and modification) on
the self, including one’s body, soul, conduct, thoughts, and ways of being, and so on.

In addition, subjectivity can be understood by another of Foucault’s subjectivity-related terms,

: 1 . : .
“technologies of the self.” 03 According to Foucault, technologies of the self are techniques for
working on the self which “permit individuals to effect by their own means or with the help of
others a certain number of operations on their own bodies and souls, thoughts, conduct, and way

of being, so as to transform themselves in order to attain a certain state of happiness, purity,

wisdom, perfection, or irnmortality.”lo4 Foucault also added that the techniques are not only to
acquire skills, but also attitudes.

By implication, in subjectification practices, one constitutes the self not only by strategies
and disciplines, but also by modification or creation of thoughts or attitudes. It is an exercise, a
practice of the self that demands strenuous and continuous efforts. It could be a short-term
practice of modifying the self to be a better being; it could also be a life-long journey of working
on the self toward a distinctive being. The ideal subject, or the ideal being, namely the telos, is

not an immobile, universal being but serves as an ideal image for one’s imagination and

102
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Michel Foucault, eds. Luther H. Martin, Huck Gutman and Patrick H. Hutton (Amherst: The
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reflection of how one could be a better or different subject. What really matters in such practice
of the self is the exercise of human freedom: one exercises freedom and power in setting a goal
for oneself and in opening up ways of working on the self to reach that goal.

In this dissertation, in a genealogical approach, | focus on documents and discourses,
particularly language use, and | examine how discourses and language use convey messages
about certain types of subjectivity. That is, what subject positions are created by discourse (i.e.,

language)? It is important to note that in Foucault’s theory of subject, the subject is not substance,

but a form. The subject is constituted in different forms in the practices of the self.105

Therefore, in this study, I do not study people or an object, but discourse that allows or
forecloses different forms of the subject, that is, different practices of the self. | mainly study
how language and discourse of the three historical events, the Taiwanese New Culture
Movement in the 1920s, the Taiwanese Xiangtu Literature Movement in the early 1930s, and the
Japanization Movement during Wartime, 1937-1945, make possible/impossible certain practices
of the self toward a certain mode of being. That is, what certain forms of the subject are made
possible/impossible. The subjectivities of the Taiwanese in the three events could be thought of
as an ideal image of being; that is, “Who does this discourse think I am?” Subjectivity is fluid
and constantly constructed by language and discourses. The purpose of my analysis is to
illuminate the complexities in the discourse (e.g., history) about the three events that shaped
particular practices in the construction of particular subjectivities.

In addition, I draw on Foucault’s notion of “event” and “eventalization” in his

archaeological method in analyzing the three events aforementioned. According to Foucault, in

105 Michel Foucault, “The Ethics of the Concern of the Self as a Practice of Freedom,” in The
Essential Foucault: Selections from the Essential Works of Foucault 1954-1984, eds. Paul
Rabinow and Nikolas Rose (New York: The New Press, 2003), 33.
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archaeology, event is a set of relations of multiple influences rather than a fact, and event is
analyzed in discourses (i.e., discursive formations). “Eventalization” can be seen as the process
of the discursive formation of an event, in which the archaeologist rediscovers “connections,

encounters, supports, blockages, plays of forces, strategies, and so on, that at a given moment

establish what subsequently counts as being self-evident, universal, and necessary.”106 In this

dissertation, | practice positioning each of the three events in relationships among different

forces at the same time under discursive practices (i.e., relationships created by imaginations,
languages, and practices), rather than seeing each of them as a historical “fact.”

Foucault’s four-part framework of subjectivity served as a conceptual basis for my
analysis of the three events. My analysis does not follow the four-part structure in analyzing each
of the components; however, the four parts have guided me to ask the following four questions in
the four areas of the framework when analyzing the discursive formation of subjectivities in the
three events.

1. The substance of subjectivity: What languages were the people in Taiwan taught to use at
the three different events? What languages and language practices were supposed to change,
such as oral and written language? What cultural or literary practices were problematized?

2. The mode of subjectification: At different events, what were the reasons given for why they
should learn to speak and use different languages, such as Japanese, Hanwén (Classical
Chinese language), Taiwanhuawén (Taiwanese colloquial language), or Chinese Baihuawén
(Chinese colloquial language), or why they should change certain cultural or literary

practices?

106 | .
Michel Foucault, The Archaeology of Knowledge and the Discourse on Language, trans. A.

M. Sheridan Smith (New York: Pantheon, 1972); Michel Foucault, “Questions of Method,” in
Power, ed. James D. Faubion (New York: The New Press, 2000), 226-229.
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3. Regimen: What language, cultural, and literary practices were proposed as effective for
making a person be an ideal person in Taiwanese society?

4. Telos: What ideal subject positions were created in the discourse? If a person in Taiwan
followed the discourses of language use very well, then what kind of person would that

person become?

61



Chapter Three
Hanwén Practices the under Japanese National Language Movement
Language was a significant issue in colonial Taiwan. Taiwanese languages, particularly

Hoklo, were the common spoken languages of the Taiwanese. Hanwén (;& < the literary,

classical Chinese) was the written language in use in Taiwanese society. A small group of

Taiwanese intellectuals studied Hanwén and Hanxué (;g & the study of Chinese Classics) for the

exams of the Qing imperial official positions; part of the general Taiwanese populace read and
wrote basic Hanwén for communication. In addition, there were Hakka, another language spoken

by a small group of Taiwanese (Han Chinese), and about nine indigenous Taiwanese

Ianguages.107 When the Japanese colonial force came and promoted Japanese national language
education for assimilating Taiwanese into Japan (i.e., Japanization), the Taiwanese language and
Hanwén formed a particular relationship to the Japanization agenda.

Hanwén in particular was the biggest concern for both Taiwanese and Japanese. The
discourse about Hanweén in colonial Taiwan suggested its persistent influence in Taiwan, which
shaped Japanese educational policies and curriculum in Taiwan. In addition, Hanwén, the shared
language between Taiwanese intellectuals and Japanese officials, facilitated Han poetry

exchanges between them, which further opened up possibilities for Hanwén and Han poetry

107 e ) e DNl T
See for example, Hsu Pei-Hsien (37 /& %), Taiydngqi xia de mofa xuéxiao: Rizhi Taiwan

xinshi jiaoyu de danshéng [The magic school under the flag of sun: The birth of modern
schooling in colonial Taiwan] (Xinbéi Shi: Dongctin, 2012), 62-75. Hsu Chi-tun (37 &),
Taiwan yu gailun [Introduction to Taiwanese Languages] (Kaohsiung Shi: Taiwan yliwén yanjiu
fazhan jijin hui, 1990), 51. Yang Yung-bin (# -X #2), “Ribén lingTai chiichi Ri Tai guanshén
shiwén changhé [Poetry singing along together by Japanese officials and Taiwanese elites at the
early stage of Japanese colonization],” Taiwan chdngcéng jindaihua lunwén ji [Conference
proceedings on multi-layered modernity of Taiwan], eds. Wakabayashi Masahiro (& #k <)
and Wu Mi-Cha (£ % %) (Taibé&i Shi: Bozhongzhé wénhua youxian gongsi, 2000), 105-81.
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practices. At the same time, the Japanese assimilation project complicated Hanweén and Han
poetry practices in Taiwan.

Ang Uijin’s (¥ {& i=) story about the early encounter between Japanese officials and the
Taiwanese people suggested that linguistic complexities in Taiwan were beyond the colonial
government’s imagination. Based on Ang Uijin (£ & =), when Izawa Shiji (i % 2 = ), the
head of the Ministry of Education under the Civil Affairs Bureau in the Taiwan Governor-

General’s Office (Taiwan Sutokufu = 7% 3445 f), arrived in Taiwan with his educational plan for

the colony, he was embarrassed by the fact that the Taiwanese did not speak the Chinese official
language. According to Ang Uijin, Izawa Shiji, before going to Taiwan, had planned an
ambitious educational project for the new colony, and edited the Japanese-Chinese Pronouncing

Dictionary, Nisshin Jionka (P i ¥ 5 %j‘,’;‘).108 Izawa thought that the “Qing people” in Taiwan

spoken the Qing’s official language, namely Peking Mandarin. When he arrived with a group of
over one hundred army interpreters of Peking Mandarin, he realized that most of the Taiwanese

in front of him did not understand the Chinese official language, but spoke their native languages,

. . . 109
which were incomprehensible to the Japanese and were called #uiyii (2 %) by the Japanese.

108 Ang Uijin (Hoklo name, ;% {& i=) “Riju shidai de taiyu jiaoyu [Taiwanese language
education during Japanese colonial period],” Taiwan Fengwu [The Taiwan Folkways] 42, no. 3
(1992): 78. According to Ang, the Japanese-Chinese Pronouncing Dictionary, Nisshin Jionka (Ri
Qing ziyin jian P 7 F 5 #) was edited by Izawa Shuji and first published in June 1895. It is a
collection of 4000 frequent words in the spoken language of Peking Mandarin, which was
spoken by Chinese officials in the late nineteenth-century China (therefore called guanhua ¢ 3%,
literally official language). The general populace in China spoke their regional languages. lzawa
notated Peking Mandarin with Japanese Kana (i.e., Japanese syllabic scripts), and compiled an
index for Peking Mandarin in the order of the fifty Japanese Kana. Ang acknowledged the
pioneering work of 1zawa for his notation of the Chinese official language (¥ #% guanhua) in

Japanese Kana.

100 _ . s o . e
Ibid., 52. “Tu” literally means indigenous or native, and in Chinese “tu” actually has a

pejorative connotation close to “barbarian.” Ty literally means a native language. In Taiwan,
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Language as an issue was evident in the educational discourse in Taiwan jiaoyu yangé zhi
(» A% 7 7> & 3& The chronicle of Taiwan education), which was edited by the Taiwan
Education Society ( ~ /4 %~ ¢ Taiwan Kyodikukai in Japanese); it was founded by the colonial
Government-General of Taiwan, and it documented language education policies and curriculum
in Taiwan designed by the Japanese colonial government.110 Izawa’s education plans and
language education measures, documented in Taiwan jiaoyu yange zhi as described, implied
Izawa’s concern about the language barrier between the Japanese and the Taiwanese and Izawa’s
goal for education.111 His lecture in the Ministry of National Education in 1896 in Japan implied

that Izawa treated the Taiwanese as Japan’s people, and that he regarded education through the

Japanese national language as the most important way to “conquer the Taiwanese spirit” and

native languages included Hakka, Hoklo, and nine different indigenous languages derived from
the Malayo-Polynesian family. Japanese colonial government referred #iyii or Taiwan hua
(literally Taiwanese spoken language) to the languages spoken by Han Chinese in Taiwan
(Hakka and Hoklo only), and fanyii % 3% to the language spoken by indigenous people in Taiwan.
“Fan” or “Fan rén” literally mean barbarians. See the language uses in Taiwan jiaoyu yangé zhi
(zhdng yi bén) [Chronicle of Taiwan education (Chinese translation)], ed. Taiwan jidoyu hui &
A% ¢ [Taiwan Kydikukai in Japanese, Taiwan Education Society], trans. Hsu Hsi-ching (3%
47 & ) (Nantou Shi: Guo shi guan Taiwan wén xian guan, Mingu6 99 [2010]), 209, 224. In this
dissertation, I use the term “Taiwanese” to include Hoklo- and Hakka-speaking Taiwanese in
spite of the estimation that around 80% of Taiwanese population spoke Hoklo and most
Taiwanese language learning materials during the Japanese colonial period were designed for
learning Hoklo. The statistics conducted by the Japanese colonial government in 1903 showed
that over three-fourth population in Taiwan spoke Hoklo. See Hsu Chi-tun (3% &%), Taiwan yii
gailun [Introduction to Taiwanese Languages], 51. In the Taiwanese xiangtu Literature
Movement in the 1930s, the language reform for Taiwanese language, namely Taiwan huawén,

was also referred to the Hoklo language.

110 . . . .
Taiwan jiaoyu yangé zhi (zhong yi bén) [The chronicle of Taiwan education (Chinese

translation)]. The following references of Taiwan jiaoyu yangé zhi (zhdong yi bén) [The chronicle

of Taiwan education (Chinese translation)] refer to the Chinese translation.

W hid., 72-74.
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. . 112 . .
“Japanize Taiwanese.””~ He opened Japanese national language education centers and

established teacher preparation programs. At the same time, the Taiwanese and Japanese

languages were taught in both places.113
Japanese National Language Education
Also based on Taiwan jiaoyu yangé zhi (The chronicle of Taiwan education), the first

Japanese national language school was opened at Chih-shan Yen (z_ 1 & a small hill village

north of Taihoku, namely Taipei) in June 1895, and it recruited Taiwanese students to learn
Japanese in order to be interpreters. The linguistic practices in the first Japanese language school
indicated the language barrier between the Taiwanese and the Japanese. Taiwanese students
taught the Taiwanese language to Japanese teachers and worked with them in translating and
editing bilingual language textbooks. An English interpreter worked between Taiwanese students
and Izawa, as well as other Japanese teachers, in translating Izawa’s English into Taiwanese for
Taiwanese students, and translating names of authentic subjects into Taiwanese for Izawa. The

first language school was to prepare language interpreters in order to facilitate future colonial

. . . 114
governance, national language education, and language teacher preparation on a larger scale.
Taiwan jiaoyu yangé zhi (The chronicle of Taiwan education) indicated that more
Japanese language centers were opened all over the island in the following years by the Ministry

of Education. The creation of island-wide Japanese national language centers implied Japanese

112 Izawa’s lecture in the Ministry of National Education in 1896 in Japan, quoted in Chen Pei-

feng (fe 32 2'), Tonghua” de tongchudang yimeng Riju shiqi Taiwan de yiiydan zhéngce, jindai hua
yu renting [Same bed, different dreams of assimilation: Taiwanese language policy,

modernization, and identity under Japanese colonial rule] (Taibé&i Shi: Maitian, 2006), 74.

113 . . .
See Taiwan jiaoyu yangé zhi [The chronicle of Taiwan education].

114 . P N TTe Lew e .

Ibid., 67-68. See also Ang Uijin (% ]& =), “Riju shidai de taiyt jiaoyu [Taiwanese language
education during Japanese colonial period],” Tdiwan Fengwu [The Taiwan Folkways] 42, no. 3
(1992).
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determination to overcome the language barrier as well as the importance of the Japanese

national language in Japan’s assimilation of the Taiwanese in the early stages of colonization.
The Japanese national language centers were named guoyi chudnxi sud (R @ % #1

literally national language instruction and learning center), and they mainly taught the Japanese

language to Taiwanese people. Taiwanese language centers were also opened specifically for

Japanese officials to learn the Taiwanese Ianguage.115 Guoyti chudnxi suo recruited children
mainly from the Taiwanese gentry-class, and was organized into two programs. The first
program recruited educated youth and adults, between 15-30 years old and versed in Hanweén, to
prepare them to be language interpreters, Japanese language teachers, or civil servants at the
basic level. It also provided students with living allowances, and it stated that graduates from the
first program would get hired by the colonial government. The second program provided
elementary education in Japanese to students between 8-15 years old, but did not provide any
allowances and job opportunities for those students and graduates.116 The incentive provided by
the first program suggested the urgency of language education in the early stages of colonial
governance, and that educated Taiwanese were the target of recruitment.

Similarly, the Taiwanese language was incorporated into the teacher preparation program:
guoyu xuéxiao (3% & & national language school). This program was also open for both

teaching the Taiwanese language to prospective Japanese teachers and officials and preparing

Japanese language teachers,.117 The Ministry of Education, on the other hand, edited language

learning and instructional materials for use in the different types of schools mentioned above,

115 . . .
Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 72-74.

116 1id.

117 . . .
Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 245-256.
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such as bilingual Japanese-Taiwanese dictionaries, Japanese language textbooks with Taiwanese

translations, and Taiwanese language learning books (e.g., Taiwanese phonetics, Taiwanese

marked by Kana phonetic symbols, or daily conversation materials).118 The efforts of the
Ministry of Education in editing bilingual language education materials again implied the
linguistic complexities of Japanese language education in Taiwan.
Hanwén in Relation to Japanese Language Education Practices

While Taiwan’s spoken languages challenged Japanese national language education,
Hanwén also complicated the promotion of the Japanese national language and the Japanese
national spirit. While the Japanese so keenly introduced Japanese national language schools
(guoyi chuanxi suo) to the new territory, the low enrollment in the second program (targeted to
8-15 school-aged children) suggested that Taiwanese parents were not so excited about the new

“school,” even though the first program in the Japanese language school had relatively more

students from the gentry-class enrolled.119 The reports, based on Japanese officials’
observations of shiifang, described that Taiwanese families sent their children to a private
Chinese school (i.e., shiifing % % shobad in Japanese) to learn Hanwén (classical Chinese) and
Confucian classics. Students at the beginning level learned to read Chinese Classics basal (e.g.,
Three Character Classic and Classic Filial Piety), write letters, and do basic bookkeeping.

Students at an advanced level read Confucian Classics (e.g., the Analects of Confucius, Greater

118 . . . VA ..
Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 88. Ang Uijin (£ & i=), “Ri ju

shi dai de tai yu jiao yu [Taiwanese language education during Japanese colonial period],” 52-53,

60-61.
119

Wu Wen-hsing (£ < %), “Riju shiqi Taiwan shéhui lingddo ji€céng yu ‘guodyt ptji yundong’
zhi yanjiu (shang) [Study of Taiwanese Elites and National Language Popularization Movement
during Japanese Colonial Period, Vol. 1],” Jindai Zhongguo [ Contemporary China] 55 (1987):
268-269.
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Learning, or the Doctrine of the Mean) and learned to compose classical poems.120 Itis
important to note that Hanwén is the written form of the Chinese language, and Taiwanese
students read and pronounce Hanwen (Chinese characters) in Taiwanese (in Hakka or Hoklo).
The reports also implied that Hanwén complicated Japanese language education practices in
Taiwan, and that there were ambivalent feelings among colonial officials because of Hanweén.

As the reports on Taiwan jiaoyu yangé zhi (The chronicle of Taiwan education) described,

shifang was “teaching the Classic of Filial Piety [ % %] and the Four Books [z £ ] and Five

Classics [T ‘] is not a problem, but others are all in the language of the Qing [Hanweén]; it is

. . ., 121 . C .
not acceptable to let our people in the island learn it.”” " This description implied the Japanese
concern about the practice of Hanwén, the language of the previous political regime in Taiwan. It

also assumed that the people Taiwanese now under Japanese colonization were supposed to
abandon their previous language but to learn the new language of the new regime.122

Hsu Pei-hsien’s (¥ /&, %) history of colonial education in Taiwan suggests that for most
Taiwanese, a basic level of Hanwén literacy was a fundamental skill in their daily life, such as in
letter communication with officials and in bookkeeping. For the general Taiwanese populace,

knowing Hanwén had made their life easier; for a few Taiwanese intellectuals, knowing Hanwén

met the fundamental requirement of taking the imperial examination in the Qing dynasty in order

120 . . .
Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 439.
12

! My translation, emphasis added. See Taiwan jiaoyu yangé zhi [The chronicle of Taiwan
education], 439. Taiwan jiaoyu yange zhi was edited by the Taiwan Education Society (Taiwan
Kyodikukai %% ¢ ), which was affiliated with the colonial Government-General of Taiwan.
The reference refers to the Chinese translation, edited and translated by Hsu Hsi-ching (347 & )
(Nantéu Shi: Guo shi gudn Taiwan wén xian guan, Mingud 99 [2010]).

122 . . .
Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 439.
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. . . .. 123 . . . .
to obtain official positions.” ~ Generally speaking, as described in the Taiwanese newspaper
Taiwan min pao ( ~ /4 % #F literally people’s newspaper of Taiwan), for Taiwanese, “Hanwén is
an essential culture in Taiwanese daily life... Hanweén is important to Taiwanese because their

social life is centered on Hanwén. Without Hanwén, people languish.”124 The description
suggested Taiwanese attachment to Hanwén. Hanwén supported Taiwanese cultural and social
life, and could be regarded as the cultural spirit of the Taiwanese.

For the Japanese Ministry of Education in Taiwan, in consideration of developing the
Japanese national spirit in Taiwanese, the Taiwanese attachment to Hanwén was regarded as a
resource. Hanwén and shifang were considered as instruments in disseminating the Japanese
national spirit. It was reasoned that since many Taiwanese children went to shafdng, why not
distribute materials on the Japanese national spirit in Hanwén, and require shiifdng to teach it to
Taiwanese children? As it was argued,

It (shifang) will benefit our national education if the introduction of the Japanese polity,

and loyal and patriotic conducts and actions could be edited and translated into Hanwén

and be issued to the whole island, and then require those who run a shiifang and teach

. : . . N .. 125
children to take the issued material so that children have the obligation to learn it.

12 A

3 Hsu Pei-hsien (3% & %), Taiyang qgixia de mofd xuéxiao: Rizhi Taiwan xinshi jiaoyt de
dansheng [The magic school under the flag of sun: The birth of modern schooling in colonial
Taiwan], 62-75. Discussions about shobo or shiifang, also see E. Patricia Tsurumi, Japanese
Colonial Education in Taiwan, 1895-1945, (Cambridge, Massachusetts: Harvard University
Press, 1977), 30-32.

My translation. “Hanwén z&ngshe de yundong % < 3 3k 138 &+ [The inclusion of Hanwén
movement],” Taiwan min pao = % % 3F [The people’s newspaper of Taiwan]” 3, no. 1 (1925;
rezpr., Taibéi: Dongfang wénhua shiiju [The Oriental Cultural Service], 1973).

125 My translation, emphasis added. Ibid., 440-441.
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Due to the importance of Hanwén to the Taiwanese, the colonial government thus
included Hanwen in the curriculum of Japanese language schools in order to attract more

Taiwanese school-aged children. Shiifang teachers were also hired to teach Hanwén at the

Japanese national language education centers.126 Japanese national language education centers
reported encouraging news about the effectiveness of including Hanwén in the Japanese national
language education centers:
The Japanese national language education center was unable to make [Taiwanese] daily
life easier. It was thus inferior to the Confucian values, which were instead beneficial to a
nation and its people. Graduates [from Japanese national language education centers]
were unable to get a job, so they preferred to learn previous knowledge which would

make their life easier. This was the thought of islanders about gudyii chudnxi suo.

Therefore, [we] included Hanwén lessons and hired a native Jiirén 127 as the Hanwén
teacher. [Our] worries finally got relieved. (Tai-nan)

Adding Hanwén [to our school] to cater to islanders has increased branches of language
school and enrollment of students. Everyone admired our government for its emphasis on

education. (Taipei)

12 . . .
° Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 85.
127

Jiirén (8 * ), an official ranking conferred by the Qing Emperor to intellectuals who passed
imperial examinations. People who passed the county-level exam would be conferred the rank of
Xiucai (% 1 ); people who passed the province-level exam would be conferred the rank of Ju
Ren; people who passed the exam conducted by the Emperor would be conferred as Jinshi i& 2.
During the Japanese colonial period, Taiwanese intellectuals who obtained such rankings, such
as Xiucai, Jirén, and Jinshi (from the lower to higher rank), were generally respected and
favored by the Japanese colonial government, and then were invited to participate in local civil
affairs. See for example, Wu Wen-hsing (£ < %), Rizhi shiqi Taiwan de shehui lingddo jiecéng
[Social elites in Taiwan under Japanese colonial rule] (Taibéi shi: Wunan tasha TaiShi, 2008).

70



Adding Hanwen [to our school] could actually make natives pleased. (Ta-chia branch)128
The colonial discourse implied concerns of the Japanese colonial government about Hanwén in
Taiwan, particularly Taiwanese attachment to Hanwén. The concern shaped practices in
Japanese national language education in Taiwan, such as including Taiwanese language and
Hanwén in the language education curriculum and material and language policies. The languages
of the Taiwanese, including the spoken Taiwanese languages and Hanwén, had complicated
Japanese national language education practices.
Japanese National Language as the New Mother Tongue for Taiwanese

The adoption of the Taiwanese language and Hanwén in 1zawa’s educational plan was
just a temporary and transitional approach to his long-term “Japanization” (assimilation) agenda.

According to Chen Pei-feng’s (It 32 2') history of Japanese education in Taiwan, Izawa was a

state-education advocate whose ideal goal of state-education was to prepare patriotic, loyal
Japanese in support of the Emperor and the Japanese kokutai (in Japanese, i.e., the Japanese state
or the Japan polity). He regarded people in the colony of Taiwan as the Japanese Emperor’s
people, and he thought that one way to “Japanize” the new people (i.e., Taiwanese) to Japan was
education. As he said in a regular meeting at the Imperial Board of Education in Japan in 1896,

“The implementation of education is to subdue the spirit of Taiwanese people. We will never

. C e . . 129
cease until we reach the success of Japanization in Taiwan (my translation).”

28 . . . .
My translation, emphasis added. Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan

education], 85.

12 . - .. .
? Chen Pei-feng (F 2 #'), “Zhimin di Taiwan gudyi tonghua jiaoyu de danshéng: Yizé Xiaer

guanyu jiaohua, wénming, yu guoti de sikdo [[zawashuji’s views on education, civilization, the
‘kokutai’ and Christianity: The birth of the Japanese assimilationist education program in
Taiwan],” Xin shixué [New historiography] 12, no. 1 (2001): 121-22. Translation of the title in
original.
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Chen Pei-feng (r# 32 2') indicated that Izawa’s conceptualization of the Japanese national
language was based on Ueda Kazutoshi’s (+ = # &) proposal of the role of kokugo (in Japanese,

I.e., Japanese national language) for the Japanese nation-building project. However, l1zawa

. . . . 1
applied Ueda’s idea in his education plan for the new colony. 30

Ueda’s proposal of kokugo as the Japanese national language was part of Meiji nation-
building efforts among scholars in Japanese language studies in the 1890s. The discourse about
the newly founded regime suggested Japan’s concern about creating a national script, kokuji (in
Japanese), in the late 1860s and 1870s. The Japanese national script project was particularly
complicated by Hanweén, which had shaped Japanese ambivalent attitudes toward the Chinese
language. Ueda’s kokugo proposal emphasized the essential relationship between the Japanese

language (kokugo) and Japanese polity (kokutai).
The history of the Japanese Ianguage131 indicated that the Japanese language was
influenced by classical Chinese (Hanwén), and it adopted Chinese characters (kanbun or kanji in

Japanese) as phonetic symbols in Japanese written texts. The method to read “kanbun texts

according to Japanese word order and pronunciation together with the aid of diacritics” is called

kanbun kundoku.”132 Japan had relied on kanbun kundoku (in Japanese) to translate texts in

130 mid., 139.

131 Chen Pei-feng (Fit £ £'), “Rizhi shiqi Taiwan Hanwén mai de piaoyou yu xidngxiang: Digud
Hanwén, Zhimindi Hanwén, Zhonggud Baithuawén, Taiwan Hanwén [Multiple Imaginings and
Transformations of Hanwén in Japanese Colonial Taiwan: Imperial Hanwén, Colonial Hanwén,
Chinese Vernacular, and Taiwanese Vernacular],” Taiwan shi yanjiu [ Taiwan Historical
Research] 15, no. 4 (2008): 31-86; Lee Yeounsuk, The Ideology of Kokugo: Nationalizing
Language in Modern Japan, trans. Maki Hirano Hubbard (Honolulu: University of Hawaii Press,

2010 [1996]).

132 — . .
3 Maki Hirano Hubbard, “Translator’s Introduction,” in Lee Yeounsuk, The Ideology of

Kokugo: Nationalizing Language in Modern Japan, X.
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classical Chinese from China as a way to absorb Chinese culture and civilization.133 Kanbun

had maintained its authority as an official language until the early Meiji. At the same time, there
was wabun (in Japanese), a model of writing in classical native Japanese for personal use. The
two styles of writing, or two written languages (i.e., kanbun and wanbun), were practiced only by
educated classes.134 On the other hand, the general populace spoke their regional languages,

which were very different from one another. There was a common language, both spoken and

.. 135 . L s
written.”  History suggests the historical influence of Hanwén in the Japanese language.

After the Meiji Restoration in 1868, there was an urge to break away from Chinese

. . Lo ... 136 .
influence and instead turn to the West for civilization and modernization.” ~ People considered
creating a language that was both accessible to everyone in the new nation-state and instrumental
in receiving new knowledge from the West. Scholars such as linguists and educators proposed

different approaches to reform the Japanese languages, and they shared one common goal: to
abolish the use of kanji (Chinese charac:ters).137 In the mid-1890s, around the same time that
Taiwan was ceded to Japan as a colony, the Japanese linguist Ueda Kazutoshi (+ @ & &)

proposed creating the Japanese national language specifically for the Japanese nation-state. He
was aware of the influence of Hanwén (i.e., kanji or kanbun) in the studies of Japanese language

and literature and in education, and he stressed the importance of a pure Japanese national

133 . : NPT N .. N .y .\ .
Chen Pei-feng (Ft 32 2'), “Rizhi shiqi Taiwan Hanwén mai de piaoyou yu xiangxiang: Digud

Hanwén, Zhimindi Hanwén, Zhonggud Baithuawén, Taiwan Hanwén [Multiple Imaginings and

Transformations of Hanwén in Japanese Colonial Taiwan: Imperial Hanwén, Colonial Hanwén,

Chinese Vernacular, and Taiwanese Vernacular],” 34-35.

134 R . .
Maki Hirano Hubbard, “Translator’s Introduction,” x, Xi.

1 Ibid.
136
Lee Yeounsuk, The Ideology of Kokugo. Nationalizing Language in Modern Japan.

137
Lee Yeounsuk, The Ideology of Kokugo.: Nationalizing Language in Modern Japan, 24-37.
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language, free from contamination of foreign languages, in maintaining the unification and

independence of the new nation.138 This history indicates the desire of Japan to be an
independent nation and the need of a new language for the new Japanese regime. Being
linguistically independent of the Chinese language was regarded as an important way to
independence.

As mentioned above, in Ueda’s proposal, the Japanese national language (kokugo) was
positioned in the constitution of the Japanese nation (kokutai). The Japanese national language
was described by Ueda as the spiritual blood of the Japanese nation that was shared by all
Japanese and that supported the unification of the whole Japanese nation. As Ueda said,

A language for the people who speak it is the symbol of the spirit of the brethren, just like

the blood shared by their bodies. Therefore, the language of the Japanese nation is the

spiritual blood of the Japanese people. The kokutai of Japan is maintained by this
spiritual blood, and the Japanese race is unified by this most strong and long-preserved
tie. Therefore, even when visited by a crisis, as long as they can hear one’s voice our
forty-million brethren will listen to it, come to help wherever the voice it, and devote
their lives to it. On learning good news of victory, the celebration song for the emperor

(kimi gay o) echoes from Chishima through Okinawa. If one hears this language in a

. o . . 1
foreign country, it will sound like music, a blessed message from the sky. 39

138 1bid.. o4,

139 . - . . ..
Ueda Kazutoshi + @ g #, quoted in Lee Yeounsuk, The Ideology of Kokugo: Nationalizing

Language in Modern Japan, 89-90. Chishima, according to translator’s note, is Kuril Islands
today at the northernmost part of Japan. See The Ideology of Kokugo, 235.
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The notion of “mother” was even drawn by Ueda as an analogy for the Japanese national
language which would evoke Japanese feelings of attachment to the national language and the
nation. In Ueda’s words,
Our language is not a mere sign of kokutai, but is an educator, like one’s benevolent
mother. From the time of our birth, our mother has cuddled us and has warmly taught us
the ways we think and feel as a member of the nation...In Germany, there is a word,

“Muttersprache,” meaning language of the mother, or “sprachemutter” [sic], the mother

of Ianguage.140
The Japanese language, the “spiritual blood” and the “symbol of kokutai (national body),” was
thus regarded as the most important element in constituting the Japanese national spirit.

The conception of the Japanese national language in relation to the Japanese nation was
stressed by Izawa and was applied in a different context, the colony of Taiwan. 1zawa came to
Taiwan with the goal of transforming the Taiwanese into Japanese by education in the Japanese
mother language, namely the national language. As lzawa stated,

It is the most important task for the moment to transmit the language we are speaking—

the national language—to Taiwanese. Japanese have their own mothers to teach children

the mother tongue, but the new territory is in a different situation. The mothers of the new
territory speak foreign languages, so teaching the national language in Taiwan is

undertaking the mission of a mother. Teaching Taiwanese the national language must

) 141
start with a mother’s work.

140 Emphasis in original. Ibid., 90-91.

141 Izawa Shaji (= # 12 = ), quoted in Chen, Pei-feng (f& 2 %'), "Tonghua de tdngchuang
vimeng Riju shigi Taiwan de yiiyan zhengcé, jindai hua yi rentong [Same bed, different dreams
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In 1zawa’s Japanese national language education plan, the Japanese national language was
personified as a new mother in educating the Taiwanese in a new mother tongue. The Taiwanese
were expected to abandon their original mother tongue and to learn the new mother tongue so
that they would develop the Japanese national spirit and become Japanese.

Japanese language schools, gudyii chuanxi suc (K% & ¥ #1), were opened all over the
island in 1896 to deal with the most urgent language problem, and to pave the way for reaching

. . . 142 . .
the permanent goal, which was the Japanization of Taiwanese.” — The first rule in guéyii chudnxi
suo regulations stated, “The goal of gudyii chudnxi suo was to teach Japanese language to

islanders in order to help make their daily life easier and cultivate the spirit of our nation in

143 N , - . . .
them.”” ~ For the Japanization purpose, gudyii chuanxi sué included instructional objectives for
Taiwanese children’s moral and intellectual development. As one goal stated, “The purpose of
moral education was to cultivate our nation’s spirit: reverence to the emperor and his family,

patriotism, and respect for ethics of human relations; intellectual development was to equip

knowledge and skills for career achievement and contribution to society.”144

The discourse of the Japanese national language in the Japanization movement in Taiwan,
in which the Japanese national language was the mother of Japanese for cultivating the national
spirit of Japanese, suggested that the Taiwanese were regarded as Japan’s people. In spite of the
ethnic difference, the Taiwanese could cultivate the Japanese national spirit and ultimately

become Japanese by building an intimate relationship with the mother of Japan, that is, by

of assimilation: Taiwanese language policy, modernization, and identity under Japanese colonial
rule] (Taibéi Shi: Maitian, 2006), 82.
2 Taiwan jiaoyu yangé zhi [The chronicle of Taiwan education], 3-4.
143 My translation. Ibid., 72.
14 My translation. Tbid., 73.
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learning the Japanese national language. It also implied that the Taiwanese under Japanese
language education were expected to become Japanese who were morally patriotic and loyal, and
intellectually productive and competent.

Hanwén and the Japanese National Spirit

The educational record compiled by the Taiwan Government-General suggested the
. N L . 145 . :
instrumental role of Hanwén in Japanization education.” ~ To help Taiwanese children

understand the Japanese spirit, the Japanese Ministry of Education translated The Imperial

Rescript on Education (%t ¥ #*3% kyoiku chokugo in Japanese) and textbooks about the Japanese

kokutai (national polity) and patriotism into Hémwén.146 The Imperial Rescript on Education,
which integrated Confucianism into the vision of the Japanese modern nation-state, was issued in
1890 as the supreme guideline for education in Japan, and was then applied to colonial education
in Taiwan. The Imperial Rescript on Education and the Imperial Constitution were regarded as
the two cornerstones of kokutai (the Japanese polity). For the whole nation, The Imperial

Rescript on Education served as the moral and spiritual guideline, and the Imperial Constitution
: 147 : : : . .
served as the behavioral guideline.” ~ Here is the English translation of the Imperial Rescript on

Education:

Know ye, Our Subjects:

145 Taiwan zongdii fii gongwén léizhuan jiaoyu shiliao huibian yi yanjiu (shang) [Compilation
and study of historical materials of education from official records in the Taiwan Government-
General, volume 1], ed. Taiwan shén wénxian wéiyuan hui [The Historical Research Committee
of Taiwan Province], trans. Lin Pin-tung (4% &1 ) (Nantéu Xian: Taiwan shén wénxian wéiyuan
hui, Mingué 90 [2001]).

146 11id.. 198, 205.

147 Chen Pei-feng (2 %), “Chéngxin jiéxt zhimindi Taiwan de guéyti ténghua jidoyl
zheéngce—yi Ribén de jindai sixidngshi wéi zuobiao” [A Reanalysis of (Reanalyzing) doka and
Educational Policy in Colonial Taiwan in the Context of Modern Japanese Political Thought],
Taiwan shi yanjiu (Taiwan Historical Research) 7, no. 2 (2001): 22-23.

77



Our Imperial Ancestors have founded Our Empire on a basis broad and ever-lasting, and
had deeply and firmly implanted virtue. Our subjects ever united in loyalty and filial piety
from generation to generation illustrated the beauty thereof. This is the glory of the
fundamental character of Our Empire, and herein lies the source of Our education.

Ye, Our subjects, be filial to your parents, affectionate to your brothers and sisters; as
husbands and wives be harmonious, as friends true; bear yourselves in modesty and
moderation, extend your benevolence to all; pursue learning and cultivate arts, and
thereby develop intellectual faculties and perfect moral powers; furthermore, advance
the public good and promote common interests; always respect the constitution and
observe the laws; should emergency arise, offer yourselves courageously to the State;
and thus guard and maintain the prosperity of our Imperial Throne coeval with heaven
and earth. So shall ye not only be Our good and faithful subjects, but render illustrious
the best traditions of your forefathers.

The Way here set forth is indeed the teaching bequeathed by our Imperial Ancestors, to
be observed alike by Their Descendants and the subjects, infallible for all ages and true
in all places. Itis Our wish to lay it to heart in all reverence, in common with you. Our

subjects, that we may all attain the same virtue.

October 30, 1890148

In order to cultivate the Japanese national spirit in Taiwanese children, it was suggested

that the Imperial Rescript on Education be translated into Hanwén, and that the Hanwén version

148 English translation accessed from Benjamin Duke, The History of Modern Japanese
Education—Constructing the National School System, 1872-1890 (New Brunswick, USA:
Rutgers University Press, 2009), 348. For Chinese translation, see Taiwan zongdii fii gongwén
leizhuan jiaoyu shiliao huibian yii yanjiu (shang) [Compilation and study of historical materials
of education from official records in the Taiwan Government-General, volume 1], 207.
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Rescript be distributed to Japanese language education centers. Reading out loud the Rescript in

Japanese must be followed by reading the Hanwén version.149 In 1896, in a report to the
Governor-General of Taiwan regarding textbooks used in Japanese language schools, a Japanese
official said, “Among most urgent matters... indoctrinating the Japanese kokutai and patriotism
to Taiwanese is the most pressing...Issuing the Hanwén version of the Japanese kokutai and

guidelines of patriotic conducts in Hanwén to educational centers all over the whole island will

benefit future education.”150 The translation of the Rescript into Hanwén suggested the
instrumental role of Hanwén in Japanization education in Taiwan. It also implied the ironic
position of Hanwén in Japanese national language education because Hanwén was one of the
mother languages of Taiwanese. As mentioned above, Hanwén had been the cultural spirit of
Taiwanese. In this practice, the Taiwanese mother, Hanwén, was understood as a neutral
instrument, and appropriated for cultivating the Japanese national spirit in the Taiwanese.

Hanwén and Japanese National Language Education in the Common School

In 1898, the Common School Regulation was issued by the colonial government151 and
served as the legal basis for “regulating” education in Taiwan, including Taiwanese private
schools (e.g., shitfdang) and the teaching of Hanwen. Under the regulation, the Taiwanese shifing
was restructured to be “qualified” for supporting common school education; however, those
which continued teaching Hanwén were banned. This suggested that Hanwén was supposed to be
removed in the Japanization education in the Taiwanese common school. Hanwén was initially

included in the curriculum of the common school for recruitment purposes, and then was

199 1bid.. 162-63.
190 1hid.. 162-63.

151 . . .
Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 96-100.
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gradually removed for Japanization purposes. The discourse about Hanwén implied the
significant influence of Hanwén in Taiwanese, which posed problems to the common school.

According to the regulation, six-year elementary education was founded through

. . 152 . . .
common schools for Taiwanese children, > and was financially supported by Taiwanese parents.
The regulation stated that in consideration of the financial limitations and educational needs in
the island, common schools would be opened for Taiwanese but were supposed to be funded by

the Taiwanese themselves. Common schools were meant to replace Japanese national language

education centers, which were funded by the colonial government.153 Common schools were
expected to support Japanese language education and the Japanization project. As the purposes
of the regulation were stated, “The goals of common schools were to deliver moral education and
practical knowledge, cultivate a national character, and make [Taiwanese students] master in the

national language. Depending on local circumstances, common schools could establish crash

. . . . . 154
courses to teach the national language in evenings, holidays, or other times after school.”

The common school curriculum placed a great emphasis on Japanese national language
education. National language lessons occupied over three-fourths of instructional hours and
included basic speaking skills, writing Japanese characters with kanji (Chinese characters) as
diacritics, learning the reading method kanbun kundoku (as mentioned above) to read Confucian

Classics, practicing compositions, and learning to write the calligraphy of Japanese characters,

152 . . . . .
> Common schools (gongxuéxiao = & &) were established in 1898 for Taiwanese children,

and primary schools (xidoxuéxiao -|- & &) were opened in 1896 for Japanese children. See
Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 96-100, 187. In 1941, both schools
were re-named as national school (guomin xuéxiao B % £ 1<). See Hsu Pei-hsien (¥ iR "),
Taiyangqixia de mofa xuéxiao: Rizhi Taiwan xinshi jiaoyu de danshéng [The magic school under

the3 flag of sun: The birth of modern schooling in colonial Taiwan], 54-55.
15 . . .
Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 96-100.

1>4 My translation, emphasis added. Ibid., 100.
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including the Chinese characters that had been imported into the Japanese written language. In

addition, students were required to translate Japanese into Taiwanese for checking their

understanding.155 The national language lessons in the common school curriculum showed the
inclusion of the Chinese language (Hanwén) and Confucian moral values. The inclusion implied
the expedient strategy of the colonial government for recruiting Taiwanese children to the
common school.

Based on the Taiwan Education Association Magazine ( ~ #*# 5 ¢ #23&), founded by
the colonial government, Wu Wen-hsing (£ < %) indicated that the colonial government

worried that an abrupt eradication of Confucian Classics and Hanwén from the common school

would hurt Taiwanese feelings. The strategy was to remove both of them in a gradual process.156
At the same time, however, and ironically, Japanization also implied Chinesization because of
the Chinese linguistic elements (i.e., kanji) that comprised the Japanese language.

In 1898, Taiwanese private schools, shiifang, were also included in the Japanese national
language education by the “Shiifing and Yisha Related Regulation” (% % 3 5L 4p B *.4%) in
1898, and were required to teach materials approved and distributed by the colonial government,

including the Japanese national language, arithmetic, and the Hanwén translation of Japanese

history, geography, the Rescript on Education, and so on.157 The inclusion of shifang suggested

more opportunities for Taiwanese children to receive Japanese education, and fewer

3 1hid., 101-03,
158 \\u Wen-hsing (£ < %), “Riju shidai Taiwan shifng zht yénjiu [The study of the

Taiwanese shiifang during Japanese occupation],” S7 yii yén: Rénwén yui shehui kéxué zdzhi

[Thought and Words: Journal of the Humanities and Social Science] 16, no. 3 (1978): 75.

157 Ibid., 442-443. Yisht # ., non-profit private schools funded by Taiwanese.

81



opportunities for them to focus on learning Hanwén. Hanwén was employed as an instrument for
Taiwanese children to receive knowledge about Japan.
Hanwén and Common School Education

The revision of the Common School Regulation in 1903 included Hanweén as a subject in
the curriculum. As the rule stated, “The goal of teaching Hanwén is to understand common
Chinese characters and writings for developing the competency of dealing with daily life

affairs... Hanwén articles are supposed to be simple and practical and be based on teaching

. . . 158 .
moral education, national language, and other subjects.””  The rule suggested the assistant role
of Hanwén in common school education.

Also according to Wu Wen-hsing’s (£ < %) history of Taiwanese shifdng (Taiwanese

private school), Hanwén education in the common school was criticized by Taiwanese as
ineffective and useless. It was complained that Taiwanese children, after six to eight years of

learning Hanwén in the common school, were still unable to write a simple letter for daily life
communication.159 Possible reasons for the ineffectiveness of Hanwén included errors in
Hanwén materials, mediocre Hanwen teachers, a “ridiculous” instructional method of teaching
Hanweén in Japanese, and interruption by other subjects, such as music, gymnastics, and

agriculture. Wu Wen-hsing argued that “these reasons reflected ignorance of the Hanwén subject

158 . . .
Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 114-17.

159 Wu Wen-hsing (£ < %), “Riju shidai Taiwan shiifang zht yénjiu [The study of the
Taiwanese shiifang during Japanese occupation],” S7 yu yén: Rénwén yu shehui kéxué zazhi
[Thought and Words: Journal of the Humanities and Social Science] 16, no. 3 (1978): 76. Also
see “Gongxuéxiao de Hanwén jiaosho hé jioshi de Taiwan shiifdng [The teaching of Hanwén in
common school and old style Taiwanese shufang],” Taiwan min pao [The people’s newspaper of
Taiwan], no. 147 (1927 [1973]): 2.
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in the common school.” 160 His history also indicated that Taiwanese parents sent children to
shafang to learn Hanwen after the common school was dismissed, and children learning three to
four years of Hanwén could write simple letters. Wu Wen-hsing’s history suggested the
Taiwanese expectation of learning Hanweén and a more effective practice of teaching Hanwén in
shafang. In spite of receiving Japanese education in the common school, Taiwanese children
were still expected to learn Hanwén. When effective Hanwén education was not possible in the
common school, Taiwanese turned to shifing.

Shifang, which mainly taught Hanwén, were banned at the same time by colonial
government. It was reasoned by the colonial government that skiifang resulted in decreases

enrollment in the common school, and shifang teaching Hanxué (Study of Chinese Classics)
hindered integration of Taiwanese and Japanese.161 Taiwan min pao, by contrast, stressed “the
necessity of Hanwén in Taiwanese society and the impact of the moral value of Hanxué on Japan”
and argued that it was the ineffective Hanwén education in the common school that prohibited

the development of Hanxué and thus hindered integration.162 Wu Wen-hsing’s (£ < %) history

of Taiwanese shifang implied the influence of Han cultural and moral values in both Taiwanese
and Japanese. Hanwén and Hanxué were the shared cultural and moral traditions between the

Taiwanese and the Japanese.

0 “Gongxuéxiao de Hanwén jiaosho hé jioshi de Taiwan shiifang [ The teaching of Hanwén in
common school and old style Taiwanese shiifang],” Taiwan min pao [The people’s newspaper of
Taiwan], no. 147 (1927 [1973): 3. Wu Wen-hsing (£ <~ %), “Riju shidai Taiwan shiifang zht
yénjiu [ The study of the Taiwanese shiifang during Japanese occupation],” St yii yén: Rénwén yii
shehui kéxué zazhi [Thought and Words: Journal of the Humanities and Social Science] 16, no. 3

(1978): 76.
181 1hid.. 77,

182 1hid.. 78,
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It is important to note that while Japanese national language education seemed to
compete with Taiwanese private schools, namely shifing, shiifang was employed as an
instrument facilitating common school education. On the other hand, shifang was also
challenged by the Taiwanese civilization movement. Shiifang was expected to be gradually
“ameliorated” under a new regulation of private schools issued in 1922, from a Taiwanese

traditional model of teaching Hanweén to a Japanese modern school following the common

. 1 . -
school curriculum and schedule. 63 Under the new regulation, to be a qualified shifang, teachers
hired must know the Japanese language or be common school graduates, and they must teach
textbooks edited by the Government-General of Taiwan. In remote areas where there was no

common school, shifang became a complementary education to common school education.
Those which taught Hanwén only were banned by the colonial government.164

In addition, under the Taiwanese new cultural movement (e.g., the Taiwan New Culture
Movement in the 1920s, which is one of the objects of analysis in Chapter Four), shiifang
teaching the literary, Classical Chinese language (i.e., Hanwén) and Chinese Classics was
regarded as an inappropriate place for teaching Taiwanese children daily Hanwén and was also
advised for amelioration.165 The Taiwanese new cultural movement proposed adopting an easier

Hanwén, namely Baihuawén (v 3=~ colloguial Chinese), which could facilitate Taiwanese

163 Wu Wen-hsing (£ = %), “Riju shiqi Taiwan shiifang jiaoyu zhi zai jiantao [Reexamination

of the Taiwanese shifang during Japanese occupation],” St yu yén: Rénwén yu shéhui kéxué
zazhi [Thought and Words: Journal of the Humanities and Social Science] 26, no. 1 (1988): 102-

104.

184 1hid.. 104-05, 106-07.

> “Hanwén jiaoyu,” Taiwan min pao [The people’s newspaper of Taiwan], no. 121 (1926
[1973]: 3; “Gongxuéxiao de Hanwén jiaosho hé jioshi de Taiwan shiifang [The teaching of
Hanwén in common school and old style Taiwanese shtufang],” Taiwan min pao [The people’s
newspaper of Taiwan], no. 147 (1927 [1973]): 3-4.
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learning civilized knowledge. To popularize the easier Hanwén, shiifang were advised to be

reformed in teaching Baihuawén and contemporary knowledge published in Bélihuélwén.166 The
Baihuawen proposal in the Taiwanese new cultural movement was to save and promote Hanwén,
particularly when Hanwén was gradually abolished from common school education. The
Baihuawen movement and the Taiwanese new cultural movement are discussed in Chapter Four.
The histories about shifang above suggest that the Taiwanese traditional school, shifing, was
challenged by Japanese national language education and the Taiwanese new cultural movement
for its relationship to Hanwén. It was either reformed to include Japanese education or advised to
include an easier Hanwen (i.e., Baihuawen)

Similarly, Hanwén was gradually removed from common school education. When the
New Education Rescript was issued in 1922, the Hanwén subject was changed to be a “flexible”

or responsive subject. That is, depending on the local circumstances of common schools,
Hanwen could be flexibly added as an elective or removed.167 On the other hand, the importance
of Hanweén in Taiwanese culture was stressed by the Taiwanese as a way to call for restoring
Hanweén to be a required subject in the common school. It was argued that Hanweén was the
instrument for performing the national culture of Taiwan, and popularizing Hanwén was the
urgent task of the Taiwanes.e.168 Taiwanese parents appealed to colonial authorities and

negotiated with them for resuming the Hanwén subject. They argued that Hanwén was a valuable

innate culture in East Asian culture, and it was important for Taiwanese and Japanese to learn it.

° “Hanwén jiaoyu,” Taiwan min pao [The people’s newspaper of Taiwan], no. 121 (1926
£1%73]): 3.
° Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 162-64.
“Hanwén jiaoyu,” Taiwan min pao [The people’s newspaper of Taiwan], no. 121 (1926
[1973]): 3.
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Moreover, Hanwen not only was practical to Taiwanese daily life, but also was an indispensable

instrument in business with China.169

The policy excluding Hanweén from common school was also criticized by Taiwanese in

Taiwan min pao ( ~ #* % 3F). As it was stated,

Common schools are not school but simply a place of race transformation. It is to
transform Taiwanese children into Japanese children rather than teaching them
knowledge and inspire their intellect... Therefore the reason of abolishing the Hanweén

subject or changing the Hanwén subject to an elective was not to alleviate children’s

burden, but to destroy the national concept so as to Japanize children more easily.170
The most serious defect of common school education was the ignorance of Hanwén
education... Hanwén is the innate language of Taiwanese... and until now the necessity
of Hanwén has been an indispensable element in Taiwanese life and society... However,
the educational authority in Taiwan is in a rush to realize policies [national language
movement and Japanization] by abolishing Hanwén education in order to destroy the
innate culture of Taiwan. The authority does not know that Hanwén has been entrenched
in Taiwanese society. It is not only difficult to destroy Hanweén; the result of abolishing

Hanwén from school education will even make common school education defective in its

169 oy o P ., . s < 1
See “Yaoqiu gongxué fijiao Hanwén [Requesting common school to teach Hanwén again],

Taiwan min pao [The people’s newspaper of Taiwan], no. 232 (1928 [1973]): 4; “Quén Xinzhu
Zhou xia gongxuéxiao Hanwén feizhi wenti [ The problem of abolishing Hanwén all over Hsin-
chu prefecture],” Taiwan hsin min pao 5 % #7 % 3% [The new people’s newspaper of Taiwan],

no. 364 (1931; repr., Taib&i: Dongfang wénhua shiiju [The Oriental Cultural Service], 1973), 4.

17 . . . . .

0 My translation. Wéi Han (7% ), “B6 Tai Ri shéshud de miulun [To retort the fallacy in the
editorial of Taiwan news],” Taiwan min pao [The people’s newspaper of Taiwan], no. 154 (1927
[1973]): 12.
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practical application to life, and make Taiwanese discontented and disappointed about

common school education.171
Taiwanese appeals or complaints were not taken into consideration by the colonial government,
and the Hanwén subject, under a revised educational regulation, was completely removed from
common school education in 1937 after the Second Sino-Japanese War broke out. The colonial
government explained that the Hanwén subject contradicted the goal of the popularization of its
national language. On the basis of cultivating the Japanese national spirit, the subject of Hanwén,

which had constantly “summoned” the Taiwanese mind, must be abolished. Hanwén was no

: . : . 172
longer necessary for daily communication and for trade with China.

The response of the Taiwanese and the Japanese to the abolition of Hanwén implied the
significance of Hanwén to Taiwanese. Hanwén was regarded as essential to the Taiwanese,
including its practical and cultural/spiritual support for Taiwanese life. The common school
offering the Hanwén subject was thus an opportunity for Taiwanese children to learn Hanwén
and maintain their cultural spirit. On the other hand, the goal of common school education was to
make the Taiwanese Japanese. Taiwanese children were expected to learn the Japanese national
language, national spirit, and practical knowledge so that they could become a competent, royal
subject of the Japanese Empire. Hanweén, in spite of its importance to the Taiwanese, was instead
considered as useless and even contradicting the Japanization goal in the common school. Under
the political imperative, learning Hanwén in the common school was no longer possible for

Taiwanese children.

171 . . ..

My translation, emphasis added. Editorial, “Hanwén fuxing yundong shi shénhudé de biyao
shiran de [Hanwén revitalization movement is intrigued by the necessity of life],” Taiwan min
paé) [The people’s newspaper of Taiwan], no. 233 (1928 [1973]): 2.

17

Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 178.
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The educational discourse in colonial Taiwan suggested that language was an important
issue in language and educational policies. Taiwanese languages had posed problems to the
Japanese colonial governance of Taiwan and to the Japanese assimilation movement. In
particular, Hanwen, the classical, literary Chinese language of the Taiwanese, had complicated
Japanese language and education policies and practices. At the early stage of colonization,
Hanwén was included in the Japanese-oriented common school education for Taiwanese as a
way of attracting Taiwanese children; on the other hand, shifang was preserved for
“amelioration” by including the Japanese national language and knowledge. Practically and
culturally speaking, Hanwen was essential to Taiwanese life. Both common schools and shifding
teaching Hanwen provided an opportunity for Taiwanese children to learn Hanwén. At the same
time, the goal of the common schools was to transform Taiwanese children into Japanese
through the Japanese national language. The Japanese national language was personified as the
mother of Japan who cultivated the Japanese national spirit in her children. In this assumption,
the Taiwanese were regarded as Japan’s children, and thus were expected to have an intimate
relationship to the Japanese national language. Speaking and using the Japanese national
language were thus regarded as an important way to build the relationship to the mother of Japan
and to develop the Japanese national spirit. In this practice, Hanwén, which was believed to
constitute the cultural spirit of Taiwanese, was supposed to be eradicated so that the Japanese
national spirit could be cultivated in Taiwanese.

Hanweén and the Japanese National Language Movement in Taiwanese Society

In addition to common school education, the Japanese national language was also
popularized in Taiwanese society since the mid-1910s. Taiwanese elites and their influence in

Taiwanese society were appropriated to help promote the Japanese national language. On the
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other hand, literary societies, including the Han poetry society, were formed by Taiwanese
intellectuals, including Taiwanese elites, and they supported Hanwén and Han poetry practice. It
is interesting to note that Hanwén and Han poetry practices were supported by Japanese officials
and even by extension supported the Japanese assimilation project. Hanwén and Han poetry
societies were maintained in practice by negotiation and compromise with the Japanization
movement.

Based on a survey conducted by the Government-General of Taiwan in 1915, the number
of Taiwanese who could speak and understand Japanese was 0.38 percent of the total Taiwanese
population in 1905, and was 1.63 percent in 1915. The majority of Japanese-speaking Taiwanese
were school-aged children.173 The statistics suggest that the promotion of the Japanese national
language through the common school was not effective.

On the other hand, the Japanese national language movement was promoted in Taiwanese
society since 1914.174 For example, evening classes teaching Japanese for vocational use were
provided and targeted to Taiwanese men in all occupations (e.g., businessmen, carpenters, or
rickshaw puller); and language practice meetings were organized to teach Taiwanese women or
elderly people Japanese language and culture, such as Japanese etiquette.175 Since the 1930s, the
national language popularization movement accelerated and spread to all aspects of Taiwanese

life. New regulations for national language education centers in local administrative units (e.g.

local village) were issued to ensure the “effectiveness” of national language education. It was

173 Wu Wen-hsing (£ ~ %), “Riju shiqi Taiwan zongdifu tueguang riyt yundong chitan
(shang) [A preliminary exploration of the Japanese national movement promoted by the
Government-General of Taiwan during Japanese occupation, 1],” Taiwan fengwu [The Taiwan
lf%{kways] 37,no0. 1 (1987): 8-9.

Taiwan jiaoyu yangé zhi [ The chronicle of Taiwan education], 475-480.

175 Taiwan jiaoyu yangeé zhi [The chronicle of Taiwan education], 475-478.
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pointed out that the effect of the previous national language education centers was not regarded
as satisfactory, and that the goal of national language education centers was to practice the
national language and cultivate the national spirit.176 In addition, the “ten-year plan of national
language popularization” was enacted in 1933 by the colonial Government-General’s Office for
making the Japanese speaking population of Taiwanese to be over fifty percent of the total
Taiwanese population in ten years.177 The national language education practices suggested the
determination and efforts of the Japanese colonial government in popularizing the Japanese
nation language to everyone in the workplace and at home, and in the city and village.
According to Wu Wen-hsing’s (£ < %) study of the colonial government’s promotion of
the Japanese national language, the colonial government encouraged the social elites, including
those worked for colonial local offices, to serve as Taiwanese models for learning the national
language and for the Japanese popularization movement.178 Taiwanese organizations for social

education formed by Taiwanese elites, such as “Customs Amelioration Society” (k i 7z % ¢ ),

“Unifications of Customs Society” (¢ . € ), “Youth Society” ( # ¢ ), or “Women’s Society”

170 bid., 477-479.

"7 Ibid., 480.

178 Wu Wen-hsing (£ < %), “Riju shiqi Taiwan shéhui lingddo ji€céng yu ‘guodyt ptji yundong’
zhi yanjiu (shang) [Study of Taiwanese social elites and national language popularization

movement under Japanese colonial rule, 1],” Jindai Zhongguo [Contemporary China] 55 (1987):
273.
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(4 -+ € ), included “national language popularization” in their mission statements.” ~ Teachers

of shiifang were also recruited to organize “national language study” meetings.lBO

However, the colonial government newspaper complained about the ineffectiveness of
the national language popularization and the attitude of the Taiwanese toward learning the
national language. It indicated that in 1924 over half of Taiwanese representatives (i.e.,
Taiwanese elites) in village assemblies could not understand the Japanese language, and such a
situation would obstruct discussions of official affairs and local administration. In addition, local
Taiwanese communities, including Taiwanese elites, were indifferent to Japanese language
learning. Instead, they were more enthusiastic about Hanwén teaching. News in 1938 criticized

that the Taiwanese were instrumental in learning the Japanese language, and indicated that some

Japanese national language practice centers were dismissed due to an inconsistent enrollment.181
The complaints about the Taiwanese response to the Japanese national language movement
implied that even though the Japanese national language had been incessantly and widely
popularized in Taiwanese schools and society, Taiwanese, including Taiwanese elites who held

official positions, were not very interested in learning the Japanese language.

. L . o . 182, . .
Meanwhile, the histories of the literary society in Taiwan 8 indicated that the practice of

Hanwén seemed never to cease. Based on the histories, Taiwanese intellectuals, who used to

179 1hid.. 274,

Nees

of the Taiwanese shiifing during Japanese occupation],” St yit yén: Rénwén yu shéhui kéxué
zazhi [Thought and Words: Journal of the Humanities and Social Science] 26, no. 1 (1988): 104.

181 1hid.. 275-276.

182 See for example, Huang Mei-e (& # &), Gudidn Taiwan: Wénxuéshi, shishé, zuojialun
[Classical Taiwan: History of literature, poetry society, and writers] (Taibéi Shi: Guoli
bianyigudn, Mingué 96 [2007]), 183-228; Yang Yung-pin (1 -X #2), “Ribén lingT4ai chtichi Ri
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study and write Hanwén (the classical, literary Chinese) for the Qing imperial exams, turned to
writing poems after the political change. Generally speaking, they wrote poems for expressing

their bitterness and grievances; they exchanged poems for comforting each other. They formed

. . I : . 1
literary and Han poetry societies, and sang poems with their poet comrades. 83

The histories also suggest that Han poetry and Hanwén practices in Taiwan were

. 184 : - .
supported by the Japanese colonial government. 8 The first Japanese officials were also literary
intellectuals cultivated by Hanxué (study of Chinese Classics) and classical Hanwén. They
shared similar literary cultivation with Taiwanese intellectuals, and they communicated with

them in the B¢ijing official language or in Han Chinese characters (i.e., Hanweén). Given literary

similarities, the two groups of intellectuals met frequently for exchanges in Han poetry. 8 As
was described in a newspaper, “We Japanese and Chinese share the same language. We are
different from the countries of the Great Britain, German, France, and the United States in

languages and scripts. Since 1895 when the Empire owned Taiwan, we have communicated with

. . . . o, 0,186
each other without barrier due to Japan’s familiarity with Hanwen.”

Tai guanshén shiwén changhe [Poetry singing along together by Japanese officials and

Taiwanese elites at the early stage of Japanese colonization],” in Taiwan chdngcéng jindaihua

lunwén ji [Conference proceedings on multi-layered modernity of Taiwan], eds. Wakabayashi

Masahiro (% kit < ) and Wu Mi-Cha (£ % %) (Taibéi Shi: Bozhongzhé wénhua youxian

gongsi, 2000), 105-81. Wu Wen-hsing (£ < %), Rizhi shiqi Taiwan de shehui lingddo jiecéng

[Social elites in Taiwan under Japanese colonial rule] (Taibé&i Shi: Wiinan tashd, 2008).

%3 Ibid,

% 1bid,

1% 1bid,

1 . . . . Y
86 My translation. Taiwan xinbao ( &> % #73F), no. 131 (1897), quoted in Huang Mei-¢ (5 #

#%), “Rizhi shidai Taiwan shish¢ linli de shéhui kdocha [A social investigation of Taiwanese

poetry societies during Japanese colonial period],” Taiwan fengwu [The Taiwan Folkways] 47,

no. 3 (1997): 68.
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The description above indicated that Hanweén, the shared language, bridged Taiwanese
intellectuals and Japanese officials. They created and sang poetry together at poetry banquets

held by Japanese officials and at each other’s poetry societies. The colonial government

. 187 T
newspapers even called for poems from Taiwanese poets.”  These activities implied a

congenial culture of poetry exchange between Taiwanese elites and Japanese officials, and they

. e : 1 . .
promoted Han poetry practice in Taiwan. 88 Furthermore, an island-wide poetry conference was

initiated in 1924 to gather Taiwanese poets from all over the island for poetry exchanges and

competition. The yearly island-wide poetry conference continued until 1937.189

In particular, some Taiwanese intellectuals and elites who held colonial official positions
also formed and participated in literary societies in the late 1910s that promoted Hanwén and

Hanxué (% % Study of Chinese Classics), such as Chongwénsheé (% < 4+ Society for Civil

Values) and Taiwan weénshe ( /4 < 4+ Taiwan Literature Society). %0 The history of literary

187 . . fr 1= 1y =1 - \ \
Yang Yung-pin (5 -X #2), “Ribén lingTai chiichi Ri Téai guanshén shiwén changhe [Poetry

singing along together by Japanese officials and Taiwanese elites at the early stage of Japanese
colonization],” 105-181.

8 During the colonial period of 50 years, there were about 290 poetry socieities. During 1921-
1937, the number of newly established Han poetry societies was 159. See Huang Mei-¢ (5 #
#), Gudidn Taiwan: Wénxuéshi, shishe, zuojialun [Classical Taiwan: History of literature, poetry

society, writers], 191.

1 . . .
59 “Taiwan shish¢ dahuiji [Taiwan poetry conference],” Taiwan shihui (shang c¢) [ Anthology of

Taiwanese Poetry, Volume 1], ed. Lian Héng & # (1924; repr., Taib&i Shi: Chéngwén faxing,
Mingué 66 (1977), 267-268. Huang Mei-e (5 % #%), Gudidn Taiwan: Weénxuéshi, shishe,

zuojialun [Classical Taiwan: History of literature, poetry society, and writers], 191.

190 . . . . .-
Taiwanese elites who held official positions but could not understand the Japanese language

well were listed on the newspaper of Taiwan shibao (Taiwan news) in 1918. Some of the
Taiwanese elites were the founder of literary societies. Taiwan shibao, quoted in Wu Wen-hsing
(£ = %), “Riju shiqi Taiwan shehui lingddo jiecéng yu ‘gudyt puji yundong’ zh1 yanjiu (shang)
[Study of Taiwanese social elites and national language popularization movement under Japanese
colonial rule, 1],” 274. History of literary societies, see Li Shih-wei (% &' i), “Rizhi shidai
weénshe de yanjiu—yi ‘Chongwénshe’ wéili [A study on the literary society under Japanese rule
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societies indicated a complicated relationship between Hanwén and the Japanese national spirit.

The goals of Chongweénshé were to “honor Confucian sages, revitalize Confucian codes of ethics,

. : - 191 . s
network with the upper class, and cultivate civil values” S ; and the Taiwan weénshe was formed

to work in tandem with Han poetry societies in maintaining Hanxué (Study of Chinese

Classi(:s).192 The goal of “networking with the upper class” suggested that Chdngwénshe
encouraged the participation of Japanese officials who shared similar Han moral values. It was
described that at the opening ceremony of Chongwénsheé in 1917, local Japanese officials served
as officiates, and in regular spring and autumn ceremonies, local Japanese officials attended or

offered donations.193 The call from Chongwénshé for literary contributions also included

29 ¢¢

responses to Japanese colonial policies, such as “promotion of assimilation,” “cultivation of

. . .. .. 194 .
national quality,” and “men’s patriotic spirit,” and so on.”  The practices above suggested a
friendly relationship between Chongwénshé and the colonial government, and the support of

Chéngweénsheé for the Japanization project in Taiwan.

based on the Society for Civil Values],” Taiwan fengwu [The Taiwan Folkways] 47, no. 3
(1997): 15-41; Shih Yi-lin (>% $83k), “Taiwan wénshe chiitan—yi 1919~1923 de Taiwan wényi
congzhi wéi duixiang [A preliminary exploration of the Taiwan Literature Society based on the
Taiwan Literary Collection, 1919-1923]” (lecture, Lish¢ bdinian xuéshu yéntdo hui [The

centennial conference on the Oak Tree poetry society], Tai-chung xian wénhuaju, Tai-chung,

2001).

° Li Shih-wei (% & i¥), “Rizhi shidai wénshe de yanjit—yi ‘Chongwénshe’ wéili [A study on
the literary society under Japanese rule based on the Society for Civil Values],” Taiwan fengwu
[The Taiwan Folkways] 47, no. 3 (1997): 17.

192 .. ... . N

° Shih Yi-lin (>% #£5f), “Taiwan wénsh¢ chiutan—yi 1919~1923 de Taiwan wényi congzhi wéi
duixiang [A preliminary exploration of the Taiwan Literature Society based on the Taiwan
Literary Collection, 1919-1923].”

193 1 i Shih-wei (2 # &), “Rizhi shidai weénshé de yanjit—yi ‘Chéngwénshe’ wéili [A study on
the literary society under Japanese rule based on the Society for Civil Values],” Taiwan fengwu

[The Taiwan Folkways] 47, no. 3 (1997): 17, 37.

194 . - . . , , T TN .
The literary contributions were compiled in Chongwénshé wénji (4 < 4~ B The literary

collection of the Society for Civil Values). Ibid., 19-20.
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In the literary collection (i.e., Chdngwénshé wénji), Hanwén and Hanxué, in which the

core value was Confucian morality, were regarded as important constituents of the Japanese

national spirit. % Hanwén and Hanxué were considered as the great knowledge in East Asia,

which had particularly cultivated the Japanese spirit, for example, the Samurai spirit and the

Japanese Rescript on Education.196 This view highlighted the historical significance of Hanwén

and Hanxué in the formation of the Japanese spirit. The discourse of the literary collection even

positioned Hanwén and Hanxué in an equally important status to the Rescript on Education:
The Rescript on Education is constituted by great oracles, which come from Hanxué...
We as the new people [of Japan] follow the great oracles together [with Japanese]. If we

do not devote ourselves to patriotism and loyalty, we discard Hanxué and the Rescript.

Discarding Hanxué is forgivable, but defying the Rescript is a mortal sin.197
The statement firstly indicated the essential role of Hanxué in the constitution of the Japanese
Rescript on Education, but then placed a greater emphasis on the Rescript than on Hanxué. It
otherwise blurred the boundaries between the Rescript and Hanxué. It regarded the Rescript and
Hanxué as equally important in their relation to Confucian morality, particularly in the
cultivation of the most important constituent of the Japanese national spirit: patriotism and
loyalty.

This review implied that for developing the Japanese national spirit, the practice of

Hanwen and Hanxué was compatible with following the Japanese Rescript on Education, and

' Ibid., 38-39.
% Ibid.
197 My translation, emphasis added. Ibid., 39.
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thus could possibly support the Japanization project in Taiwan. In other words, in alignment with
the Japanization project, the practice of Hanwén and Hanxué could possibly be maintained.

Similarly, Taiwan wénshe ( ~ /8* < 4+ Taiwan Literature Society) was a literary

organization established in 1919 for maintaining Hanxué and Hanwén. As the first regulation
stated, “The society is titled ‘“Taiwanese Literature Society’ based on the goals of advancing
literature, studying literary works and poetry, and networking with men of letters.” Another
regulation stated, “Our society will publish the Taiwan Literature Collection, but the

publications on the Collection will be limited to literature only. That involves political issues will

not be adopted.”198 The regulation implied a political stance of Taiwan wénshé different from
that of Chongwénshé. Unlike Chongweénshé, with its explicit connection with Japanization,
Taiwan wénshe wanted to pursue a “pure” literature creation in Hanwen and literary study of
Hanxué without any political intention or involvement.

According to Shih Yi-lin’s (% £#&3F) rendition of the society’s view of Hanxue and

Hanwén, Hanxué and Hanwén were regarded as essential to East Asian culture. Hanwén was
considered as the cultural origin of East Asia, and if Hanwén perished, the spirit of East Asians
would wither. It also indicated that historically, Japan had been politically supported by Hanxué,
and the Japanese national spirit had also been culturally nurtured by Hanxué. In addition, Hanxué
and Hanwen were viewed as important media in maintaining the goodwill between Japan and

China. Finally, it stressed that the task of revitalizing Hanxué and Hanweén relied on the small

1 . g 1 .

%% My translation. Shih Yi-lin (35 §83F), “Taiwan wénshe chiitan—yi 1919~1923 de Taiwan
weényl congzhi wéi duixiang [A preliminary exploration of the Taiwan Literature Society based
on the Taiwan Literary Collection, 1919-1923].”
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number of literati in Taiwan, and therefore the literary society played a crucial role in revitalizing

. , . , 199
Hanxué and Hanwén.

The society’s view suggested both the historical significance of Hanxué and Hanwén to
East Asia, including Japan, and their values in contemporary East Asia. This view also blurred
the distinction between Hanwén and the Japanese national language, and invited the Japanese to
engage in preserving and revitalizing Hanxué and Hanwén. For the betterment of all of East Asia,
both the Japanese and the Taiwanese were expected to maintain the essential cultural and moral
traditions, that is, Hanxué and Hanwén. This view, which included Japanese in preserving
Hanwén and Hanxué, drew Japanese attention from developing the national spirit to fulfilling a
greater mission for the Greater East Asia.

While the Japanese national language was widely popularized to the Taiwanese people,
the revitalization of Hanxué and Hanwén was also regarded as an important cultural and moral
imperative for both Taiwanese and Japanese. Learning the Japanese national language and
following the Rescript on Education were considered as a sure way to become Japanese with the
Japanese national spirit; on the other hand, Hanxué and Hanweén, which were believed to have
nurtured the Japanese spirit, were also viewed as a compatible practice of developing the

Japanese national spirit. Taiwan wénshé and its publication, Taiwan wényi congzhi (= & ~ £ £

#& Taiwan literature collection), lasted from 1919 to 1926; Chongweénshe, with other poetry

. . . . . ... 200
societies, continued the practice of Hanwén until the end of Japanese colonization.”  The

199 1pid.

00 Shih Yi-lin (>% §85F), “Taiwan wénshe chiitan—yi 1919~1923 de Taiwan wényi congzhi wéi

duixiang [A preliminary exploration of the Taiwan Literature Society based on the Taiwan
Literary Collection, 1919-1923]”; Shih Yi-lin (% §&3#k), “Cong Yingshe shihui kan Riju
zhongwinqi Chang-hua shirén de shidai guanhuai [Reading poets from Chang-hua from Yingshe
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history of Taiwanese literary society above suggests that the Hanxué and Hanwén practices of
Taiwanese and Japanese intellectuals formed a complicated relationship with the Japanization
project, including the Japanese national language movement, throughout the entire period of
Japanese occupation. This relationship, which was shaped by the Japanese wartime agenda
during 1937-1945, is elaborated in Chapter Six. The practice of Hanwén also shaped the culture
and literature movements initiated by Taiwanese intellectuals in the 1920s and 1930s. The
complexities of language issues in the culture and literature movements during these decades are

illustrated in Chapter Four and Five.

poetry anthology: Their care of the epoch in the mid and late period of Japanese occupation],”
Zhongguo xuéshu niankan [Studies in Sinology], no. 14 (1993): 365-397.
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Chapter Four
Hanwén and Taiwanese Subjectivities in the Taiwan New Culture Movement in the 1920s
I would like to thank God for making me a Taiwanese because Taiwanese hold the key to world
peace. The first gate to world peace is the peace of East Asia. Taiwanese, a Chinese nation and
Japan’s people, should be endowed with the mission of goodwill between Japan and China. Let

Taiwanese carry out this mission. In this way, the peace of East Asia will be secured; the well-
. Lo . . o e g 201
being of all human beings in the world will be attained—Jiang Weishui (3% /¥ -k)

Taiwan in the 1920s was energized by a series of cultural movements that reformed
Taiwanese culture, language, and literature. Taiwanese culture was problematized for lagging
behind other contemporary cultures, mainly referred to Western cultures (aka. Western
civilization), due to Japanese colonization. Based on the cultural discourse, to promote
Taiwanese culture the Taiwanese were supposed to receive education with civilized knowledge
in order to be enlightened and civilized. Language and culture were regarded as important
instruments to facilitate the project of Taiwanese enlightenment and civilization. Hanweén, the
classical, literary Chinese language in Taiwan, was confronted by challenges of the
enlightenment and civilization project. It was argued that the esoteric form of Hanwén posed
problems to the Taiwanese masses in receiving civilized knowledge. Literature written in

Hanwen was criticized as outmoded and hindering the advancement of Taiwanese culture. The

201 L o . . L
My translation. Jiang Weishui’s allegation in response to accusation of his violating the

“Security Police Law.” See “Jidng Weishui’s allegation,” Taiwan min pao [The people’s
newspaper of Taiwan], 2, no. 16 (1924 [1973]). Reprinted in Yé Rongzhong (& % 4&), Riju xia
Taiwan zhéngzhi shehui yundong shi, shang [History of political and social movement in Taiwan
under Japanese rule, volume 1] (Tai-chung Shi: Chénxing chiibdn yduxian gongsi, 2000), 266-
269. All sources of the series of Taiwan min pao, including Taiwan qingnian = % 7 + [The
Taiwan youth], Taiwan, and Taiwan hsin min pao [Taiwan new minpao] used in this dissertation
refer to the reprinted edition by Dongfang wénhua shiiji [The Oriental Cultural Service] in
Taipei in 1973.

99



criticism suggests that Hanwén was not thought of as a possible practice in the Taiwanese new
culture movement.

Similarly, discourses in the Taiwan gingnian ( ¢ % & The Taiwan youth) magazine,
which was the cultural initiative undertaken by Taiwanese intellectuals based in Tokyo, moved
Taiwan away from the influence of Han Chinese culture and language (i.e., Hanwén). Most of
them cut off the connection of Taiwan to Han culture and Hanwén, such as the discourse of
Taiwanese national self-determination and Japanese cultural assimilation of Taiwanese culture.
The discourses positioning Taiwan out of the framework of Han culture and Hanwén made
possible particular Taiwanese practices of the self that were not possibly shaped by Han culture
and Hanwen.

However, the Taiwanese new culture movement for the goals of civilization and
enlightenment in the island clung to Han culture and Hanwén, even though Hanwén was
regarded as a problem. As mentioned above, language and literature were considered as essential

instruments to promote Taiwanese culture to civilization. An easy Hanwén (i % ;g < ), which
was based on Taiwanese colloguial languages and understood as Baihuaweén (v 3% < ), was

proposed to be an effective instrument for Taiwanese cultural enlightenment and civilization.
Baihuawén opened up possibilities for Taiwanese cultural and literary imaginations and practices.
It facilitated the Taiwanese civilization project and the Taiwanese new literature movement; it
also allowed Taiwanese writers to address the particularity of Taiwanese culture and society in
literature.

On the other hand, Hanweén was still in practice in spite of critiques of its abstruse style
and script. Since the beginning of the Japanese colonization, Hanwén had been sustained by

wide-spread Han poetry societies, as mentioned in Chapter Three. In response to the new cultural
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movement in Taiwan, Hanwen practices were also regarded as a way toward civilization, which
was instead based on the ancient Chinese civilization. It was believed that by reviving Hanwén
and Hanxué (study of Chinese classics), Taiwanese culture would be promoted to civilization as
well. Hanwén, in spite of its incomprehensibility and difficulty, was versatile and endurable in
creating possibilities for different Taiwanese practices of the self.

In this chapter, | focus on reform discourses in the Taiwan New Culture Movement in the
1920s, and | analyze the possibilities they created for Taiwanese subjectivities. The analysis
shows that the public and intellectual discourse of the time allowed specific kinds of Taiwanese,
a subject that was situated in relation to China, Japan, and Taiwan. In particular, Hanwén had
opened up possibilities for particular Taiwanese subjectivities. Hanweén, confronted by most
reform challenges, was suggested to be modified, appropriated, or even abandoned; however, it
was sustained and it created possibilities for particular subject positions and subjectification
practices. | imagine that the ideal subjects that were made available in cultural reform discourse
were civilized Taiwanese who bore the responsibility for Taiwan. The versatility of Hanwén
(both in its literary and colloquial form) shaped different Taiwanese subjectification practices in
becoming civilized Taiwanese. In addition, even though the discourse of nation/country was not
yet possible, the available understanding of cultural possibilities was not only Han Chinese, as
part of the Chinese nation, but also Taiwanese as a distinctive cultural nation. The possibilities
opened up by Hanwén were not limited to maintaining Han culture; they allowed practices in
creating distinctive Taiwanese culture and literature.

The Problematization of Taiwanese Culture
The discourse in Taiwan gingnidn suggested that when Japanese colonial power came in

1895, Taiwan transitioned into a different political regime, and at the same time into the “modern”
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age. The material life of the Taiwanese improved based on the “modern” standard,202 for
example the use of piped water, sewer systems, and electronic appliances; control of epidemics
and improved public hygiene; public transportation; and so forth. Culturally, the Taiwanese
made some changes to their bodies in order to look “modern.” The Qing (Qing) Dynasty’s

cultural symbol of men’s queue was cut off and women’s footbinding was released; and a

. . 2 . g
Western suit replaced the Chinese long gown. 03 The “progress” of material life was usually

recognized, but the “backwardness” of Taiwanese culture and degenerated morality was
204 . . . .
lamented.  Under the aegis of Japanese rule, the Taiwanese had limited educational

opportunities and were deprived of civil and political rights.205 Taiwanese knowledge and the
scope of what they could know and think did not always match modern thinking. The discourses
above expressed concerns about Taiwan and implied that something needed to change. In

particular, culture and morality were regarded as the areas that needed to change.

202 See for example, Lin Xiantang (ﬁ'»[ﬁ% ¥ ), “Zhu Taiwan qingnian zazhi zhi fakan
[Congratulate on the issue of The Taiwan youth magazine],” Taiwan gingnian [The Taiwan
youth] 1, no.1 (1920; repr., Taibei: Dong fang wen hua shu ju [The Oriental Cultural Service],
1973): 2-3; Izumi Akira (% §7), “Jinggao Taiwan ddomin [To Taiwanese islanders],” trans. Wang
Minchuan (2 57 "), Taiwan gingnian [The Taiwan youth] 1, no.1 (1973 [1920]): 13-16.

203 See for example, Wu Wen-hsing (£ < %), Rizhi shigi Taiwan de shehui lingddo jiécéng
[Social elites in Taiwan under Japanese colonial rule] (Taib&i Shi: Wiinan tasha, 2008), 209-256.
Chen Jou-chin (f& 2 &), Taiwan xifang wénming chitiyan [First experience of Western
civilization] (Taibé&i Shi: Maitian chtiban, 2005).

204 See for example Lin Xiantang (ﬁ‘»}?& ¥ ), “Zhu Taiwan qingnian zazhi zhi fakan
[Congratulate on the issue of The Taiwan youth magazine],” and Lian Birong (i 43 ), “Wén
Taiwan qingnian zazhi fakan xi ér yougan [Glad to hear the issuance of The Taiwan youth
magazine|, Taiwan gingnidn [ The Taiwan youth] 1, no.1 (1973 [1920]): 9-12.

205 Ibid. Also see Shimada Saburom (& = = %), “N¢iTai ronghé zhi génbén wenti [The
fundamental problem of integration of inland and Taiwan],” Taiwan gingnian [The Taiwan
youth] 1, no.4 (0973 [1920]): 20-22; Abe Isoo (% R :¢), “Taiwan jidoyu wenti [Problems of
Taiwan’s education],” Taiwan gingnian [ The Taiwan youth] 1, no.4 (0973 [1920]): 23-26.
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The Taiwanese intellectual, Yé Rongzhdng (3 % 48), indicated that during the 1910s and
1920s, the world was in turbulence with revolutions and reforms, and a series of political

movements in other colonies and nations all over the world opened up new ways of thinking.206
Discourses about ideas from the West, such as democracy, freedom, equality, human rights,
rationality and science, national awareness, national self-determination, and autonomy,
circulated around the world, including in China and Japan. The discourses made it possible for
Taiwanese intellectuals who studied in China and Japan to re-rethink the situation of Taiwan as a
colony, and they served as possible directions of change for Taiwan.

In particular, the discourses of “self-awareness” and “self-determination” shaped
Taiwanese intellectuals’ ways of thinking of themselves and the Taiwanese on the island.
Taiwanese intellectuals were expected to awaken themselves first and then to be the enlighteners
who then awakened their dormant Taiwanese fellows. Under circumstances of surveillance and

restriction, they published the pioneering Taiwan gingnian (The Taiwan youth) magazine,

_— : . . 207 .
ironically in Tokyo in 1920, with the goal to “awaken everyone” 0 and to promote Taiwanese

culture. The first volume of Taiwan gingnian provoked discourses about expectations for

206 Y¢ Rongzhong (# % 4&), who was one of the intellectuals in Japan, described the impact of a
series of world events on him, including the Chinese Revolution of 1911, the March First
Independence Movement in Korea in 1919, Sakuzo Yoshino’s (% ¥ i¥:3) political thought of
democracy during Japan’s Taishd period, and world-wide national movements of self-
determination, and autonomy, and so on. During the same period, there were also Russian
Revolutions and World War 1. Y¢ Rongzhong (3 % 45), Riju xia Taiwan zhengzhi shéhui
yundong shi, shang [History of political and social movement in Taiwan under Japanese rule,
volume 1] (Tai-chung Shi: Chénxing chiiban youxian gongsi, 2000), 98-99. For Sakuzo
Yoshino’s political thought of democracy, see Li Yung-chih (% < %), Ribén jindai shi yanjiu [A

Study of Modern History of Japan] (Taibéi Xian: Daohé chiibanshe, Mingud 81 [1992]), 281-3109.
207 “Wénhua yundong de mubiao [The goal of cultural movement],” Editorial statement in

Taiwan min pao [The people’s newspaper of Taiwan], no.79 (1973 [1925]): 1.
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Taiwanese intellectuals, namely Taiwanese youth.208 Generally, Taiwanese youth were
encouraged to raise awareness of the self and to believe that only they could improve themselves,
and their improvement of the self was closely related to the improvement of Taiwan. As the
encouragements said, “We are situated at this time of transition from barbarism to civilization
and of competition for existence. To reach civilization, [we] have no choice but support
ourselves by ourselves. In what ways can we support ourselves? We must train our body and

mind, cultivate ourselves by knowledge, reform our society, and unite our fellows...to reach our

goal.”209 The following excerpt presented the more comprehensive expectations for the

Taiwanese youth:
It has been over twenty years since Taiwan was subordinated to the empire. The progress
of civilization [of Taiwan] is not comparable to that in inland [Japan]. Why? There are
many reasons, but the most obvious one is that Taiwanese have not been aware of this.
The progress of civilization [of a group] relies on the ability of the group to develop. If
one does not decide for oneself to advance, one could not resort to help from others. Our
Taiwan’s culture has not moved further due to Taiwanese’s inability to develop. Under

today’s global current of reform, glory or humiliation of a nation is not determined by its

2 . . .
o8 For example, Lin Xiantang (ﬂ‘\)l?% ¥ ), “Zhu Taiwan qingnian zazhi zhi fakan [Congratulate

on the issuance of The Taiwan youth magazine];” Sakatani Yoshiro (f< & = %), “Zhu Taiwan
qingnidn zazhi zhi fakan [Congratulate on the issuance of The Taiwan youth magazine];” Sakuzo
Yoshino (% % i¥:%), “Zhu ci [A congratulatory address];” Lin Cizhou (++ % 4 ), “Jinggao
wuxiang qingnian [To my fellow youth];” Wang Minchuan (% %7 "'"), “Taiwan qingnian fakan
zht quzhi [The prospectus of The Taiwan youth];” Lin Zhongshu (+% # /&), “Rénshén jiujing zht
mudi [The ultimate goal of life];” Cai Tiéshéng (54 # ),” WO zhi sudwang yu qingnian:
Pingdéng yu zijuéxin [What I expect for youth: Equality and self-awareness].” See Taiwan
gingnian [The Taiwan youth] 1, no.1 (1920 [1973]).

209 Lin Xiantang (f’ﬁ[ﬁ% ¥ ), “Zhu Taiwan qingnian zazhi zhi fakan [Congratulate on the issue of
The Taiwan youth magazine],” Taiwan gingnian [The Taiwan youth] 1, no.1 (1920 [1973]): 3.
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power but by the level of culture. Although we are attached to the great empire, we have
nothing to be proud of. Our degenerated culture is a great humiliation to me. Alas! Could
our youth not rouse up, then to awaken everyone?

However, in what way to raise everyone’s awareness? There is no choice but education.
Yet, it is a regret that school education in Taiwan has not yet universalized; social and
family education is still not well established. No wonder our culture has moved backward.
Therefore promoting education is my urgent duty. We still expect government to improve
school education; but for family and social education, it is my responsibility to educate
our people in order to flourish. To stimulate the civilization [culture] of society, one has
to absorb culture of a higher level. Particularly one has to follow the global trend, so as
to open our people’s mind and eventually enter into the realm of civilization. One could
not achieve this without bringing in external thoughts...

[The magazine is] Titled The Taiwan youth due to the fact that the mission of advancing
the culture of Taiwan relies on our contemporary youth to carry out... I myself only, with
my humble knowledge, am not competent to fulfill the mission of promoting our culture. |
wish people with great insight will join to lead; thus, our culture of Taiwan will

Sflourish... As Gu Tinglin (42 # #£) said, “Everyone bears responsibility to the rise and
fall of a country.” The responsibility for prosperity and decline of our culture of Taiwan

. . 210
IS On our generation.

10 My translation, emphasis added. Wang Minchuan (% st '), “Taiwan qingnian fakan zhi
quzhi [The prospectus of The Taiwan youth],” Taiwan gingnian [The Taiwan youth] 1, no.1
(1920 [1973]): 40-41. Gu Tinglin (£ % %) was a Confucian intellectual in the Chinese Ming
Dynasty and experienced the overthrow of the Ming by the Manchurian Qing. As a Confucian
intellectual, he regarded himself as bearing the responsibility for the rise and fall of the Han
Chinese nation.
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This excerpt indicated a concern about Taiwan’s progress of culture, and it assumed that
culture determines a nation’s civilization. The concern was that Taiwan’s culture had not moved
forward, and thus Taiwan’s civilization fell behind Japan’s. The main problem was attributed to
the Taiwanese, who had not been aware of this cultural retardation. It put the Taiwanese in a
close relationship to the civilization of Taiwan. It expected that the Taiwanese be aware of their
nation’s development of culture and civilization because the nation’s civilization in return
determined their glory or humiliation.

In addition, this excerpt implied that the nation was referred to as Taiwan, as an
independent nation, and the Taiwanese civilization was the responsibility of the Taiwanese.
Especially because this excerpt suggested that Taiwan, in spite of its “advantaged” position
attached to a great empire, seemed not to share the civilization of its colonizer, the Taiwanese
were advised to resort to themselves and lift up to promote their own culture, which was the
culture of Taiwan. The excerpt also suggested that education was considered to be the way of
improving Taiwan’s culture, and the content of education was civilized cultures and
contemporary world trends. Therefore, the Taiwanese were expected to learn from the civilized
cultures of other countries and to follow contemporary trends. In such practices, Taiwan would
be shaped into a civilized nation. It is important to note that this excerpt viewed Taiwan as an
independent entity without determination by any political or cultural forces, such as Taiwan’s
cultural traditions, which was the Han Chinese culture, or the Japanese culture. Such a view
opened up possibilities for the Taiwanese to think of Taiwan and themselves differently.

Hanweén and the Taiwan New Culture Movement
The discourses on the cultural advancement of Taiwan in the Taiwan gingnian (The

Taiwan youth) magazine based in Tokyo included four lines of reasoning: national self-
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determination, Japanese cultural assimilation, world peace, and Western civilization. In each of
them, Taiwan and Taiwanese culture were put in different positions in relation to Han Chinese
culture and Japanese culture. Each position implied different cultural and linguistic practices,
which would shape particular Taiwanese subjectivities; however, most of the discourses did not
include Han culture and Hanwén, which were the cultural traditions in Taiwan, in their
imaginations of promoting the Taiwanese culture. In spite of the exclusion in the discourses in
the Taiwan gingnidn magazine, the cultural movements in Taiwan sustained Han culture and
Hanwén practices.

In the discourses on the Taiwanese cultural movement in the Taiwan gingnian magazine,
the assumption of national self-determination allowed Taiwan to be a nation with an independent
culture. This assumption claimed that the Taiwanese were a distinctive ethnicity different from
the Japanese. They had distinctive language, customs, and religion, and it was impossible to

- : : : : ., 211 o
assimilate the Taiwanese into the Japanese by imposing Japanese culture on it. "~ In addition, it

.. N . 212
was assumed that “Taiwan is not Government-General’s Taiwan but Taiwanese’s Taiwan,

and therefore the betterment of Taiwan, including the advancement of the culture, was in the
hands of the Taiwanese themselves. For Taiwan’s cultural movement to be successful, it was
understood that Taiwan must determine for itself what culture could be developed. In addition,
culturally Taiwan must be an independent nation, rather than a subordinated nation to the
Japanese. On this equal basis, Taiwan was able to collaborate with Japanese inlanders in Taiwan,

and even with other nations in the world. As Sakuzo Yoshino (# ¥ i¥:¢) said,

1 Kinoshita Yuzaburo (# T % = *R), “Duiyt Taiwanrén ji néidirén zhi xiwang [Expectation
for Taiwanese and inlanders],” trans. Wang Minchuan (% 57 "), Taiwan gingnian [The Taiwan
youth] 1, no.1 (1920 [1973]): 18-23.

Izumi Akira (& 47), “Jinggao Taiwan daomin [To Taiwanese islanders],” trans. Wang
Minchuan (2 57 "), Taiwan gingnian [The Taiwan youth] 1, no.1 (1920 [1973]): 13-16
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The success of a cultural movement [of a nation] comes from [this nation’s] history and
national characteristic...The other nation could not make it successful but only could
facilitate or help promote that nation’s culture. The rest of work relies on efforts of this
nation...We Japanese together expect the Taiwanese to develop your culture...We have
overstepped the authority in guiding [the Taiwanese]. It is absurd to transplant the
developed culture in Japan to Taiwan just because Taiwan is Japan’s colony and the
Taiwanese are Japan’s people. The Taiwanese know what culture Taiwan should develop
and it is the Taiwanese who decide. For the Taiwanese to be Japanese by law, | request

that the Taiwanese be an independent cultural nation. Being independent does not mean

to defy law and order but means an independent human dignity.213
The excerpt was based on national self-determinism and considered Taiwan as an independent
nation that was culturally equal to other nations. Taiwan, in spite of being colonized, was
understood—even by the Japanese—to have the right and capacity to determine for itself its
fortune. The Taiwanese were made to believe that Taiwan as an independent nation was equal to
other nations in the world. The assumption also implied that its cultural root, namely the Chinese
culture, could not determine Taiwan’s culture either. This inspiration ironically aligned
Taiwanese intellectuals with Japanese intellectuals and against the Chinese. In this assumption,
Hanweén, the Chinese language familiar to the Taiwanese, was no longer regarded as a necessary
cultural attachment of the Taiwanese. The Taiwanese were encouraged to loosen the grip on
Hanwen and Han culture so that they could create an independent Taiwanese culture. This
assumption allowed the possibility for Taiwan to become an independent Taiwanese nation as a

whole and shaped the Taiwanese into a particular subject.

13 My translation, emphasis added. Sakuzd Yoshino (% ¥ i¥1% ), “Zhuci [A congratulatory
address], Taiwan gingnian [The Taiwan youth] 1, no. 1 (1920 [1973]): 17-18.
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The second type of Taiwanese subjectivity was made possible by the discourse of
Japanese cultural assimilation. This discourse demonstrated a colonization concern of Japan as a
colonizer, as opposed to Taiwan as a colony. In consideration of many factors involved in the
establishment of a nation, such as political, military, economic, or cultural, it was proposed by
the Japanese that Taiwan would benefit more from being attached to Japan than from being
independent. As Japan had developed into a civilized nation by imitating Western civilizations

(e.g., science and democracy), Taiwan was thought to benefit from Japan’s civilization so that

. 214 ..
Taiwan’s culture would be promoted as well. ~  Assimilation was proposed to be the approach

to integrate the Taiwanese culture into Japanese culture, and improving education for the

Taiwanese would be the most urgent approach.215

In this assumption, Japan was the mother nation which could provide Taiwan with the
source of cultural nutrient. As long as people in Taiwan became Japanese, they would thrive.
Even though maintaining a subordinate position to Japan, Taiwan as a colony was to move
forward toward civilization. The discourse above created another possibility for Taiwanese
subjectivity, in which the Taiwanese were positioned in relation to Japan. The Taiwanese would
become a civilized subject whose cultural substance was constituted by the Japanese culture. In
this assumption, Taiwanese Han cultural traditions and language, namely Hanwén, would be

replaced by the Japanese culture and language through cultural assimilation.

214 . L 2N GV e Al N AN Nermgs 1
Takahiko Tomoeda (= # % 7 ), “Dui wénhua weénti lun néiTai zhi guanxi [On cultural

problem the relationship between inland and Taiwan],” Taiwan gingnidn [The Taiwan youth] 2,
no. 1 (1921 [1973]): 10-18.

21 See for example, Goto Asataro ({¢ # g = 28), “Wei Taiwan wénhua éryén [Speech on
Taiwan culture],” Taiwan gingnian [The Taiwan youth] 1, no. 2 (1920 [1973])” 12-15; Hiranuma
Yoshiro (- ;2 # 2R 2, “Taiwanrén ji shizhéng fanzheén [Taiwanese and administration
guideline],” Taiwan gingnidan [The Taiwan youth] 2, no. 1 (1921 [1973]): 19-22.
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The third type of Taiwanese subjectivity was created by the discourse of world peace.
This discourse concerned the role of Taiwan in world peace; there was the assumption that the
Japanese and Chinese were from the same origins in terms of ethnicity and language. The
Taiwanese, who were culturally Chinese and politically Japanese, were regarded as the best

middleman to unify the Chinese and Japanese nations in resisting the “white dictatorship” in the

World.216 In this assumption, the Taiwanese were believed to bear the responsibility for realizing
world peace. Chinese and Japanese cultures were viewed as the main resources for cultivating
the Taiwanese culture for the goal of fighting against Western imperial dictatorship for the sake
of world peace. The Taiwanese were expected to play the role as a world peace ambassador,
whose first mission was to build an amicable relationship between Japan and China.

This assumption moved Taiwan out of the discourses of national self-determination and
cultural assimilation by positioning Taiwan in the world peace discourse. For the prosperity of
the world, Taiwan was expected to sacrifice itself as a nation for accomplishing the great mission
of the world. On this basis, the Taiwanese were expected to take advantage of resources shared
with China and Japan, and to strengthen the alliance between the two nations. It was assumed
that as long as the alliance was sustained and was able to contend with Western dictatorships,
Taiwan would share the benefits of world peace. The discourse of world peace opened up
another possibility for the Taiwanese to become a particular type of subject, which was to be a
global ambassador of world peace supported by two Asian civilizations, namely the Chinese and

the Japanese. Practices of Han Chinese culture and Japanese culture, including Hanweén and the

216 Ryutaro Nagai (-% 4 # = 4R8), “Shiji¢ de wénhua yu Taiwanrén zhi zhiming [World culture
and the mission of Taiwanese], Taiwan gingnian [The Taiwan youth] 1, no. 3 (1920 [1973]): 28-

.....

[My expectation for students abroad: Medium of goodwill between China and Japan],” Taiwan
gingnian [ The Taiwan youth] 1, no. 1 (1920 [1973]): 3-4.
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Japanese language, would thus be an important way of shaping the Taiwanese into the global
ambassador based in Taiwan.
Finally, the fourth line of reasoning also created possibilities for particular

subjectification practices. Some Japanese with a similar intention of advancing Taiwan’s culture

even proposed that Romanized characters were a useful tool to develop the Taiwanese script.217
They argued that as a way to promote Taiwan’s culture and civilization, Taiwan was expected to
take Japan as an example of learning from leaders of world civilization, which were Western
countries. One way was to abandon Taiwan’s cultural connection to China, which was Han
Chinese characters, and at the same time to adopt Romanized characters as a way to develop
Taiwan’s culture. They argued that in comparison with the Roman script, the Han Chinese script
was more difficult for the new Taiwanese generation to learn, and it would hinder their learning

of Western knowledge and thought. By contrast, the Roman script was used in the writings in the

world and would facilitate Taiwanese youth to learn the civilized knowledge of the World.218

The reasoning above positioned Taiwan in relation to world civilization. It encouraged
Taiwan to move with Japan in following Western civilization, and to adopt the Roman script as a
better access to Western civilized knowledge. The Chinese script based on Hanwén was
supposed to be abandoned because it was regarded as an obstacle to the Taiwanese learning
Western civilization. Similarly, in this reasoning, Taiwan was disconnected from its Han cultural

and linguistic traditions. For promoting Taiwan to world civilization, the Han tradition of

)

o Tagawa Daikichiro (7 "' + & 28), “Ouméi zhi sich4o yii luémizi [European and American
thought and Romanizaed characters],” Taiwan gingnian [The Taiwan youth] 1, no. 3 (1920
[1973]): 32-34; Ebina Danjo Kisaburo (;# ¥ % 5& it ), “Chifa Taiwan wénhua zhi fangzhén
[Guidelines of enlightening Taiwanese culture],” Taiwan gingnian [The Taiwan youth] 1, no. 4
gllgzo [1973]): 1-3.

Ibid.
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Taiwan must be discarded. This reasoning could also shape Taiwanese thinking of themselves in
relation to their cultural and linguistic traditions and their position in the world.

The discourses above about reforming Taiwanese culture available at that time
constituted particular types of Taiwanese subjects. With different rationales, they shaped the
ways in which Taiwanese could think of themselves in relation to the goal of civilization. In
particular, they provided different views of moving Taiwan away from Han culture and Hanwén,
which shaped Taiwanese imaginations of what they could do to become a civilized subject and
what Taiwan as a nation would become under such particular historical circumstances.

Hanwén and the Taiwan Cultural Association

In the Taiwan New Culture Movement, the Taiwan Cultural Association, founded in
1921, was the first large-scale initiative of cultural movement taken by the Taiwanese and
enacted in the island. The discourses made by this cultural organization as shown in the
following paragraphs indicated Taiwanese “self-awareness” of the disadvantaged situation of
Taiwan, and they motivated other Taiwanese to join the cultural movement of Taiwan. The
cultural movements promoted by the Taiwan Cultural Association could be regarded as a
Taiwanese national self-determination movement, which was based on the self-awareness of the
Taiwanese and was undertaken by the Taiwanese themselves. In the cultural movements under
the Taiwan Cultural Association, Taiwanese culture was the target of change, and knowledge
from world civilizations (mainly from Western civilization) was believed to be the panacea for
improving Taiwanese culture. While receiving new, civilized knowledge from the West, and
under the Japanese language and cultural assimilation, the Taiwanese also proposed to preserve

Han culture and Hanweén. In the Taiwanese culture movement, Western civilized knowledge was
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viewed as the content of civilization, and Hanwén was the preferred form in presenting the
civilized knowledge to the Taiwanese.

Below, the diagnosis report on Taiwan written by the founder of the Taiwan Cultural
Association, Dr. Jiang Weishui (3% ¥ -k), was a compelling warning to the Taiwanese. It
illustrated the problem of Taiwan and prescribed solutions.

e Name: Taiwan Island

e Sex: Male

e Native place: OOO000O00OQO (Taiwan Dao, Fukien Province, Republic of China)

e Age: 27 years old since moving to the present address

e Present address: Taiwan Governor’s Office, Great Japanese Empire

e Location: 120-122 degrees of east longitude, 22-25 degrees of north altitude

e Occupation: Guard of the first gate to world peace

e Heritage: Obviously has the blood lineage of Emperor Huang, Duke Chou, Confucius
and Mencius, etc.

e Quality: Being descended from the aforesaid saints, has strong quality and smart gift

e Past symptoms: In his childhood (the era of Cheng Cheng-kung or Koxinga), he was
well-built, with a clear mind, strong will, noble character and agile limbs. Since Qing

Dynasty, poisoned by policy, he became weaker and weaker, in both his body and mind,

with mean character and low morale. After being transferred to Japan Empire, he

received an incomplete treatment, and became a little recovered. However, due to
chronic poisoning for two hundred years, it is not easy to be cured at once.
e Present symptoms: Decadency in morals and baseness in minds. Overflow in material

desires and scantiness in spirituals. With ugly custom and deep superstition, he is
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stubborn and unhygienic. With shallow wisdom, he sees only small profits in front
without plans in future. He is lazy and sloppy, corrupted and rotten. Without shame and
dignity, he is humble yet vain. Always tired and sunken, he makes no move. Sans will,
sans wits, sans wish, sans everything.
e Chief complaints: Headache, dizziness, hunger felt inside stomach
e Diagnosis: Retarded in world culture
When first checked, the patient has a big head out of proportion to his body and is thought to
be good at thinking. When asked with two or three questions of commonsense, however, he
failed to answer to the point. It is imaginable that the patient is in retard. The head is big in
size without contents. Lacking in brain, he would get a headache whenever listening to
something a little deep in philosophy, mathematics, sciences and world trends.
Besides, he has long and well-developed limbs, due to overlabor. Then the abdomen is
checked. It is found that the abdomen is in cave and creased with white lines like a woman
who just gave birth. This is probably because that since the war in European continent in
1916, he has been lucky and well fed, resulting in a big and fat abdomen. Since the trend of
negotiation last summer, however, he suffers from pneumonia in the bowls and severe
diarrhea, resulting in a sudden shrinking in the belly which has been very much swollen.
e Cause: Malnutrition of knowledge
e Prognosis: Because of his good quality, he could be cured soon with an appropriate
therapy. On the contrary, if treated wrong and postponed, he could get worse and die.
e Therapy: Cause therapy, i.e. a radical treatment
e Prescription:

Regular school education: Maximum dose
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Supplementary education: Maximum dose

Kindergarten: Maximum dose

Libraries: Maximum dose

Newspaper reading clubs: Maximum dose
With the mixture of medicines above taken immediately, he can be cured radically in twenty
years.

There are other specifics, which are omitted here.

Attending physician: Jiang Weishui November 30™, 1921219
This report assumed Taiwan’s problem as a serious illness for being “retarded in world
culture,” and it suggested that Taiwan needed treatment. It also regarded Taiwan as the heir to
the Han national tradition, which was supposed to have “strong quality and smart gift.” Taiwan
was also viewed as the guardian of world peace, and this view was supported by the Confucian

morality, in which world peace is the Confucian political ideal, “shih chieh ta tung £ % < &

every human being and every nation share an equal status. This report attributed Taiwan’s illness,
being morally and culturally depraved and retarded in world culture, to the deleterious effect of
colonization for over two hundred years. It implied that Taiwan’s illness resulted from

colonization and could be cured by culture education.

219 .. . . .. . . . . .
This diagnosis report was originally written in Japanese and published in the first issue of the

Taiwan Cultural Association Bulletin. Translations retrieved from “Clinical Diagnosis: Written
for a Patient Named Taiwan,” Diagnosing Taiwan— Doctor Jiang Weishui blog, accessed
October 20, 2012, http://library.taiwanschoolnet.org/gsh2007/gsh5054/homepage.htm. See Jiang
Weishui, “Lin chuang jiang yi”, Jidng Weishui yi ji [Jidng Weishui: A posthumous collection]
(Taibei: Jiang xian lie yi ji kan xing wei yuan hui, 1950), 93-95; “Lin chuang jiang yi,”
Encyclopedia of Taiwan, accessed October 20, 2012,
http://taiwanpedia.culture.tw/web/content?ID=7773. A special note to the native place on this
report: in the version written in Japanese and published in Jidng Weishui yi ji, the native place
was unknown and marked by circles. In translations, the native place was shown as

Taiwan Dao, Fukien Province, Republic of China. 1 leave both ways for imaginations.
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Based on the prescription of the report, the Taiwanese were expected to receive a
maximum amount of knowledge related to world culture. It assumed an ideal state of the
Taiwanese after being cured: the healthy peace-loving guardian of the world with the Han
heritage of “strong quality and smart gift” restored. Through cultural education, the Taiwanese
would become an ideal subject of world peace.

In the meantime, the founding of the Taiwan Cultural Association evoked reverberations
of other Taiwanese intellectuals from abroad and in the island whose work served as
“enlighteners” to illuminate their Taiwanese fellows’ minds by the “cultural, enlightening”
education all over the island and throughout the year. This national movement of cultural
“enlightenment” of education aimed to cultivate the Taiwanese masses to be “civilized,”
“modern,” and “progressive” subjects. It was expected that when the Taiwanese became more
civilized, modern, and progressive, the whole nation would move further toward civilization.

The discourse in Taiwan min pao ( ~ 4 % 3¢ The people’s newspaper of Taiwan)

encouraged participation in the cultural movement as self-cure practices, and also reminded the

Taiwanese about their responsibilities for themselves and their nation. As it was said,
Let’s exert ourselves to engage in reform... For those who are Taiwanese, no matter who
you are, student, businessman, farmer, artisan...; poor, rich, noble, lowly; all must lift up
to undertake the task of being Taiwanese... All must buy and read Taiwan min pao
because Taiwan min pao is the newspaper of the Taiwanese, the only speech mechanism
of 3.6 million of Taiwanese, the soul of the Taiwanese, the guide of Taiwanese thought, a
tool of reform, a drug of awakening the self and others! Those hoping to be Taiwanese
must have one copy [of Taiwan min pao].... Let’s join the cultural association because its

task is to promote Taiwan to be in an extremely free, extremely equal, extremely civilized
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status. The cultural association does not belong to the association, but belongs to the

Taiwanese. So it is required for the Taiwanese to join the association.220
The discourse about Taiwan’s “uncivilized” culture and illness shaped Taiwanese self-cure
practices. The Taiwanese were invited to participate in a variety of cultural activities, such as
public lectures, newspaper reading clubs, and cultural plays. They were exposed to a lot of
knowledge, and expected to learn all of them by listening, reading, and watching practices. They

listened to their Taiwanese fellows reading out loud Taiwan min pao and newspapers from Japan

. 221 .
and China.” ~ Because they were regarded as lacking knowledge of world culture, they were
expected to consume new knowledge from the world, such as world literature; global political

events such as the liberation of women, nations, and colonies; issues in international relations;

. . .. . 222
and the new subjects of science, economy, and political science.

220 My translation, emphasis added. Jiang Weishui (3% ;¥ -k), “Striking morning bell and

evening drum,” Taiwan min pao [The people’s newspaper of Taiwan] 3, no. 1 (1973 [1925]): 24-
25. In 1927, Taiwan min pao finally received permission of publication from the colonial
Government-General. Before 1927, Taiwan min pao magazines were “smuggled” from Tokyo to
the island. In addition, people who possessed or subscribed the series of Taiwan min pao were

the target of special attention or surveillance of the Government-General. See Y¢ Rongzhong (3
% 48), Riju xia Taiwan zhéngzhi shehui yundong shi, xia [History of political and social
movement in Taiwan under Japanese rule, volume 2], 613; W0, Zhuolit (£ 74 /=), Liming gian
de Taiwan [Taiwan before dawn], ed. Zhang Liangz¢ (3 % %) (Taibéi Shi: Yudnxing chiibanshe,
Mingud6 66 [1977]), 1.

“Taiwan Cultural Association Bulletin,” Taiwan min pao [The people’s newspaper of

Taiwan] 2, no. 19 (1924 [1973]): 12-13.

222 o . .
Updates of activities, such as schedules of lectures, islanders’ response to cultural education,

and even all kinds of measures of prohibitions by the colonial Government-General could be
found in Taiwan min pao. Because publications of the Taiwan Cultural Association were banned
by the Taiwan Government-General, the Taiwan min pao in Tokyo served as the main medium of
communications for the cultural movement in Taiwan. See for example, “Wen xie xiao xi [News
of cultural association],” Taiwan min pao [ The people’s newspaper of Taiwan] 2, no. 12 (1924
[1973]): 3-4.
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Most important of all, the Taiwanese were presented with new ideas about human beings,
such as freedom and equality, and they were expected to change their ways of thinking,
particularly their attitudes toward themselves as human beings. They were presented with the
belief that they are free, independent human beings and not determined by others, that all human
beings are equal, that the dignity of every human being must be respected, and that every human
being deserves human rights and bore responsibilities. This belief opened up a new possibility
for the self-cultivation of a new age. It prescribed a way of reconstructing human characters and

human dignity. As it was said, “The purpose of cultivation is to develop individual human

character, which is the qualification of being part of society.” 223 This belief conveyed to the
Taiwanese that the individual human character enabled one to think and act independently and
freely without being dictated by others; when one thought and acted independently, one was
supposed to be responsible for one’s actions. In this sense, human beings were morally valuable.
The belief in human dignity also suggested the individual’s relationship to society. As was said
in Taiwan min pao, “Humans are social being and could not realize their individual ideals

without the support of society... Being part of society, one must consider the well-being of

. . .. NPT . 224
society in the realization of individual ideals.”

In addition, based on the assumption that all men are equal, the Taiwanese were expected
to treat others in different ways: Taiwanese men were expected to respect women (i.e., their
wives) and children, who were independent individuals, and not subordinated to their hushands
and fathers. At the same time, women were also encouraged to be “women of a new era”: to be

free, independent individuals. Because of the assumption of equality, it became possible for the

2 . . . ..
3 My translation. “Xin shidai de xitiydng [Cultivation of a new era],” Taiwan min pao [The
ggople’s newspaper of Taiwan] 2, no. 5 (1924 [1973]): 11-12.
4

My translation. Ibid.
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Taiwanese to rethink and challenge the paternalism of Confucianism that had shaped Taiwanese
family structure, marriage system, and gender relations. The changes of thought were
conceptualized as making “progress,” and new thoughts were regarded as “progressive”
perspectives. 225

While learning to be a new being (e.g., being free, independent, progressive, and modern)
under Japanese assimilation, the Taiwanese were also reminded of their own cultural values,
namely their Han moral and cultural traditions based on Confucianism, and of their national
responsibility for Taiwan. In order to maintain the national identity of the Taiwanese and
confidence in their traditional culture, the Taiwan Cultural Association revived Hanxué (i% %),

the studies of Classical Chinese, including Confucian morality; Hanwén (Classical Chinese

. . . . . 226 . N -
language); Taiwan history; and Chinese classical literature.” It was described that “Hanxué is

the essence of East Asian civilization and has been valued by descendants of Emperor

227 . \ , . ]
Huang.” Particularly when Hanwén was gradually abolished from the colonial common
school curriculum, the decline of Hanwén became an issue for the Taiwanese. It was thus

proposed that Hanwén be revived. For the Taiwanese, “Hanweén is an essential culture in

. o e 228 . . o
Taiwanese daily life.” In this way, the discourse of cultural movement and civilization began

22 . . . .
> See for example, “Hiinyin zhidu de jinhuaguan [A progressive perspective of marriage

system],” Taiwan min pao [The people’s newspaper of Taiwan] 2, no. 3 (1924 [1973]): 2-3;
“Lianai de jinhuaguan” [ A progressive perspective of love],” Taiwan min pao [The people’s
newspaper of Taiwan] 2, no. 11 (1924 [1973]): 11; “Jiating zhidu de jianglai [The future of
family system],” Taiwan min pao [The people’s newspaper of Taiwan] 2, no. 7 (1924 [1973]): 3-
5.

° “Hanxué fuxing zhi qidnqu [The pioneer of restoring Classical Chinese],” Taiwan min pao
[gle people’s newspaper of Taiwan] 2, no. 1 (1924 [1973]): 12-13.

My translation. Ibid.

22 . .- .
8 My translation. See for example, “Hanwén zénshe de yundong [The addition of Classical

Chinese language],” Taiwan min pao [The people’s newspaper of Taiwan] 3, no. 1 (1925 [1973]):
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to be complicated with efforts to revitalize Chinese (specifically Han) cultural practices,
especially the Han language (i.e., Hanweén).

The effect of the discourse about revitalizing Hanxué and Hanwén persisted and shaped
the ways the Taiwanese cultivated themselves to be a new cultural being. As the discourse
continued, “the most emergent task for the Taiwanese is to develop the instrument of performing
our national culture: language... we need to popularize Hanwén to the Taiwanese masses as a

way to enrich their knowledge... Hanwen was a useful instrument in our daily life and we need
. 229, . .
to strive to popularize Hanwén. Hanwén was also regarded as an important instrument for

Taiwanese’s world peace mission and Taiwan’s future developments in Southeast Asia.230 The
discourses implied that popularizing Hanwén, the Chinese language in the Han culture in Taiwan,
was a common concern. Hanwén was understood as a useful instrument for achieving a variety
purposes. It was convenient for the Taiwanese and could make their life easier; it could support
the Taiwanese cultural spirit; and it could facilitate Taiwan’s world peace mission and expansion
into Southeast Asia. The discourse above suggested that Hanwén could serve in different ways
for Taiwanese subjectification practices. Because of the confluence of historical factors, Hanwén
was sustained.
Reform of Hanwén in the Taiwan New Culture Movement
The discourses above suggested that preserving Hanxué and Hanwén was an urgent task

in the Taiwanese new culture movement. However, there were more and more requests of

4; “Gongxuéxiao de Hanwén jiaoshou hé jiushi de Taiwan shiifang [ The teaching of Hanwén in
common schools and traditional Taiwanese private schools],” Taiwan min pao [The people’s
newspaper of Taiwan] no. 147 (1927 [1973]): 3-4.

My translation, emphasis added. “Hanwén jiaoyu [Classical Chinese education],” Taiwan
min pao [The people’s newspaper of Taiwan] 2, no. 1 (1924 [1973]): 12-13.
230 Xizhou (47 £ ), “Jiangli Hanwén de puji [Urge to popularize Classical Chinese],” Taiwan min
pao [The people’s newspaper of Taiwan] 2, no. 25 (1924 [1973]): 1.
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reforming Hanweén to be easier to read and understand. Taiwanese intellectuals who visited
China and witnessed social and cultural progress made by the Chinese new cultural movement

and by the popularization of Baihuawen since the mid-1910s promoted reforming Hanwén to be

. . . . 231
in a more simple style, written directly from the spoken language. 3
The Chinese Baihuawén shaped the reform of Hanwén in Taiwan and Taiwanese

Baihuawén practices, namely the Baihuawén movement. Taiwanese intellectuals maintained that

Taiwan fell behind other civilized nations in the West due to lack of a plain, daily script.232 They
attributed the progress of those civilized nations to the use of a daily language that facilitated
dissemination of knowledge and information and thus furthered the progress of civilization. They
argued that Taiwan’s falling behind other nations resulted from an abstruse script, namely
Hanwén. This script was constituted by a classical style of writing handed down from ancient
times, and thus was loaded with allusions or archaic usages. Hanwén had been accessible only to
a small group of intellectuals who used to study Chinese classics and practice writing Hanwén
for imperial exams. The general Taiwanese populace could not read and understand their
writings. It thus usually took the learner over a decade to master Hanwén. Therefore, those

Taiwanese intellectuals argued that for the whole nation of Taiwan to grow through learning and

231 See Chén Duanmin (f 3§ %), “Riyongwén gichuilun [On promotion of a daily language],”

Taiwan gingnian [The Taiwan youth] 3, no.6 (1921 [1973]); Huang Chéngcong (& & #%), “Lun
puji Béihur;élwén de xinshiming [On the new mission of popularizing the colloquial Chinese],”
Taiwan 4' year, no.1 (1923 [1973]): 12-24; Hudng Chéoqgin (& #F ¥), “Hanwén gaigélun (shang)
[On the reform of Classical Chinese],” Taiwan 4'[h year, no. 1 (1923 [1973]): 25-31; Huang
Chaogin (& #F %), “Xu Hanwén gaigélun: Changshe Baihuawén jidngxihui [Revisiting the
reform of Classical Chinese: Promotion of the colloquial Chinese education],” Taiwan 4t year,
no. 2 (1923 [1973]): 25-31. The sources above were reprinted in Li Nan-heng (% = #7), ed.,
Wénxian ziliao xuanji [ Anthology of archival sources]. Rijuxia Taiwan xinwénxué shi, mingji 5
[History of Taiwan New Literature under Japanese rule, ming collection 5] (Taibé&i Shi: Mingtan

chiibanshe, Mingu6 68 [1979]).
232 .
Ibid.
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transmitting new knowledge and information, Hanwén in the traditional form would be an

obstacle. It was argued that an easier Hanwén was required.233 It was believed that an easier
Hanweén script would allow the Taiwanese to put their spoken languages into a written form.
Writings based on the Taiwanese daily, spoken languages were assumed to be easier and more
accessible to Taiwanese readers. Hanwén was regarded as the linguistic basis for the Taiwanese
to develop a script for Taiwanese spoken languages toward the new culture goal.

With the same concern about the Taiwanese languages in promoting Taiwanese culture,

the Taiwanese intellectual, Chhoa Poe-hoe (333 1), proposed using Roman letters to develop

the Taiwanese script. His proposal would not only open up possibilities for developing an easier
script for the Taiwanese spoken languages, but also shape Taiwanese cultural and linguistic
practices, and particularly the practices of Hanwén and Han cultural traditions. In 1927, he
argued in Taiwan min pao that given the fact that the Taiwanese language did not have a written
form, which would hinder the new cultural movement, the Roman letters could help establish the
written form of the Taiwanese language. 234 In consideration of the unequal status of Taiwanese
to Japanese, he maintained that most Taiwanese who were illiterate and uncivilized due to lack
of education could not compete with the Japanese. To integrate with the Japanese on the basis of
mutual respect and the same level of knowledge, he suggested promoting the Taiwan Baihuazi

(» A9 3% F Romanized Taiwanese letters), constituted by Roman letters, to help Taiwanese

read and receive knowledge. As he stated,

233 |bid.

234 Chhoa Poe-hoe (in Hoklo, 3% "¢ Cai Peihuo in pinyin) “W¢ zai wénhua yundong sud ding
de mubiao [The goal I set for cultural movement],” Taiwan min pao [The people’s newspaper of
Taiwan] no. 138 (1927 [1973]): 8-11.
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Civilized people in the world have languages and scripts. Barbarians only have languages
without scripts, and therefore could not transmit their thoughts to later generations; they
themselves could not understand thoughts from previous generations either... The
Taiwanese languages are going to become a language without a script, and this is really a

humiliation... Thanks to the Romanized letters, which will help us learn the national

language [Japanese] and Hanwén ... or gain much knowledge.235

Chhoa Poe-hoe also stressed the importance of Taiwan Baihuazi in facilitating learning
different languages, such as the Japanese national language, Hanwén, and the Taiwanese
language. He also mentioned that Taiwan Baihuazi could be used in editing books and Japanese
learning materials, or even in promoting the Japanese national language through correspondence

instruction. In addition, as he suggested, Taiwan Baihuazi could also facilitate Japanese learning

the Taiwanese Ianguages.”236

Chhoa Poe-hoe provided the approach of using Roman letters to develop a script for the
Taiwanese spoken languages. In this approach, Taiwan Baihuazi would allow Taiwanese to put
their spoken languages into written form. The Taiwanese who learned Taiwan Baihuazi could
read and write, and therefore could receive or disseminate civilized knowledge. In addition,

Chhoa Poe-hoe proposed that Taiwan Baihuazi could also be used in Romanizing other

235 My translation. Chhoa Poe-hoe (34 V), “Diérxian: Xin Taiwan yu luémazi de guanxi
[Second: The relationship between new Taiwan and Romanized characters],” Taiwan yiiydn
xiangguan ziliao (shang) [Materials relevant to the Taiwanese language, volume 1], Chhoa Poe-
hoe quanji [A corpus on Cai Peihuo] 6, ed. Chang Han-yu (3& ;% 43) (Taibé&i Shi: WU Sanlian

Taiwan shiliao jijinhui chiiban, Mingu6 89 [2000]), 189-99. Originally published in 1925.

236 - N . U N T VI VI
Chhoa Poe-hoe (%32 1), “Tuiguang Taiwan Baihuazi zhi zhlizhi ji qi jihua [The purpose

and plan of promoting Taiwanese Baihua characters],” Taiwan yiydan xiangguan ziliao (Xia)
[Materials relevant to the Taiwanese language, volume 11], Chhoa Poe-hoe quanji [A corpus on
Cai Peihuo] vol. 6, ed. Chang Han-yu (3% ;# #) (T4ib&i Shi: WG Sanlian Taiwan shilido jijinhui
chtiban, Mingud [2000]), 223-25. Originally published in 1929.
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languages, such as the Japanese language and Hanwén. In this sense, Taiwan Baihuazi was a
script that could be applied to the other two predominant languages in Taiwan: Japanese and
Hanwén.

Chhoa Poe-hoe’s proposal implied the practicality of Taiwan Baihuazi in the Taiwanese
new culture movement. It assumed that Taiwan Baihuazi would allow Taiwanese and Japanese
in the island to learn different languages in the island, including the Japanese language and
Hanwén, for promoting Taiwanese culture and mutual understanding between the Taiwanese and
Japanese. It also suggested that in addition to Hanwén, Taiwan Baihuazi was a possibility for
serving as a script for the Taiwanese spoken languages in the Taiwanese Baihuawén movement,
and for educating the Taiwanese in the new knowledge of the Taiwanese new culture movement.
Chhoa Poe-hoe’s Taiwan Baihuazi proposal would shape Taiwanese imaginations of their
languages and practices of the self in becoming a civilized subject.

Hanwén in the Taiwanese Baihuawén Movement

Taiwan Baihuazi based on Roman letters was a possibility for the Taiwanese Baihuawén
Movement in the new culture movement. However, the discourse of the Baihuawén movement in
Taiwan, discussed in the following sub-sections, suggested a more significant role for the
Chinese Baihuawén. China, in its progress toward modernization, was regarded as a promising
model for the Taiwanese in developing an easy language (i.e., Baihuawén) and promoting
Taiwanese culture. The New Culture Movement in China, which was initiated in 1915, enacted a
series of social, political, and cultural reforms. The discourse about the Chinese New Culture
Movement suggested that the reforms of the Chinese literature and Classical Chinese language

(i.e. Hanweén, or Giowén/Wényanweén + < /< = <) were among those that had great impact on
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China’s modernization.237 It also described the prosperous literary development and linguistic
change in China in the late 1910s and early 1920s. As the Chinese new cultural movement was
described,
The national language [the Chinese Baihuaweén] as the medium of cultural popularization
currently prevailed the whole nation [China]. New translations of books from abroad,
newly published books, or newspapers and magazines published every day, all of them
are written in Baihuawén. Most people of all ages like this easy language. Therefore the
current Chinese culture is progressing at a tremendous pace; the dynamics of popular

spirit is like the Great Ming [dynasty] momentum, [the whole China is] gradually joining

civilized nations.238
In addition, it was reasoned that, given the fact that China used to be the motherland of Taiwan,

China had been making progress toward civilization, and therefore Taiwan as a branch of the

237 .
3 See for example, Chén Xin (F# *7), “Wénxué yu zhiwu [Literature and duty],” Taiwan

qingnian [The Taiwan youth] 1, no. 1 (1920 [1973]): 41-43; Chén Duanmin (F 4 F?),
“Riyongwén guchuilun [On promotion of a daily language],” Taiwan gingnidan [ The Taiwan
youth]; Huang Chéngcong (& % B%), “Lun puji Baihuawén de xinshiming [On the new mission
of popularizing the colloquial Chinese]”’; Huang Chaoqin (5 #F %), “Hanwén gaigélun (shang)
[On the reform of Classical Chinese]”’; Huang Chaoqin (& #F %), “Xu Hanwén gaigélun:
Changshe Baithuawén jidngxihui [Revisiting the reform of Classical Chinese: Promotion of the
colloquial Chinese education].”

8 My translation, emphasis added. Huang Chéngcong (% & 8%), “Lun puji Baihuawén de
xinshiming [On the new mission of popularizing the colloquial Chinese].” It is important to note
that at that time, there was no standard Baihuawen or Chinese national language. The national
language movement in China was still in progress. It was a concerted effort of the whole nation
spanning for over thirty years before the Second World War. All provinces worked together in
unifying pronunciations, syllables, and characters, and selecting phonetic symbols (2 5 i+ 55
Chuyin Fuhao). Multiple revisions were made before the national language was promoted all
over the mainland by 1937. See Shiji¢ Huaytiwén jiaoyuhui & % #3% < %5 ¢ [World Chinese
Language Education Association], ed., Guoyu yundong bdinian shilué: Ziinzhong zuqun fangydn
chuangzao guoyii qiji [A concise history of national language movement of 100 years: Respect
for ethnic languages and creation of a miracle of the national language] (Taibéi Shi: Guoy ribao,
2012).
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Chinese culture was supposed to follow the same path by learning Baihuawén. In addition, it was

argued that culturally and geographically, Taiwan was close to China; therefore learning from

. . 2
China would benefit Taiwan’s cultural advancement. 39

Approaches suggested for learning Baihuaweén included learning China’s national
language in Baihuawén; reading books and newspapers in Baihuawén from China; improving the

Hanweén subject in common schools in Taiwan and teaching Baihuawén to Taiwanese children;

. L s . . 240
and opening Baihuawén education centers for the general Taiwanese populace.” ~ The
Taiwanese intellectual, Huang Chéngcong (5 #F %), also set a goal for himself in promoting and

practicing Baihuawén in these ways: “(1) refuse to write Japanese to Taiwanese fellows during
the stay in Tokyo; (2) write letters in Baihuawén from now on; (3) publish comments in

Baihuawén more frequently; (4) be a teacher of Baihuawén at Baihuawén education centers in

. 241
Taiwan.”

The discourse about the Chinese Baihuaweén also promoted practices of Baihuawén in

Taiwan. Taiwan min pao took the initiative of adopting an “easy Hanwén” for its Taiwanese

239 Chén Duanmin (f# 4 ), “Riyongwén guchuilin [On promotion of a daily language],”
Taiwan gingnian [The Taiwan youth]; Huang Chéngcong (5 & &), “Lun puji Bathuawén de
xinshiming [On the new mission of popularizing the colloquial Chinese]”; Huang Chaoqin (& ¥P
%), “Hanwén gdigélun (shang) [On the reform of Classical Chinese]”; Huang Chaoqin (& #F %),
“Xu Hanwén gaigélun: Changshé Baithuawén jidngxihui [Revisiting the reform of Classical

Chinese: Promotion of the colloquial Chinese education].”

240 See Chén Duanmin (F :§ f* ), “Riyongwén gichuilin [On promotion of a daily language],”

Taiwan gingnian [The Taiwan youth]; Huang Chéngcong (5 & &), “Lun puji Bathuawén de
xinshiming [On the new mission of popularizing the colloquial Chinese]”; Huang Chéaoqin (& ¥P
#), “Hanwén gdigélun (shang) [On the reform of Classical Chinese]”; Huang Chaoqin (& #F %),
“Xu Hanwén gdigélun: Changshe Baithuawén jidngxihui [Revisiting the reform of Classical
Chinese: Promotion of the colloquial Chinese education].”

" Hudng Chéogin (£ 7 ), “Xa Hanwén giigélin: Changshé Baihudwén jisngxihui
[Revisiting the reform of Classical Chinese: Promotion of the colloquial Chinese education],”
Taiwan 4th year, no. 2 (1923 [1973]): 28.
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readers and writers. As it stated, “This time the new publication will use plain Hanwen and be

filled with knowledge for the masses. The goal is to inspire the culture of our island and enliven

the vigor of our fellows, so as for the betterment of Taiwan and the peace of East Asia.” 242 It
formed a study group of “Baihuawén” that invited Taiwanese to learn Baihuawén. As the
announcement said,
Baihuawen is written directly from words spoken. Wényanwén [Classical Chinese or
Hanwén] is written, modified, and polished from spoken words. However, after
modification and polish, it becomes incomprehensible to readers. Baihuawén does not
have this problem. Anyone who can speak and recognize characters will be able to read,

write, and compose [in Baihuawén]. Nowadays public schools in China have adopted

Baihuawen for this reason. 243
The statements above suggested that the Chinese Baihuawén opened up possibilities for the
Taiwanese to develop an easy Hanwén in the Taiwanese new culture movement. The model of
the Chinese Baihuawén implied that Baihuawén was more direct and easier for Taiwanese to
learn and understand than Hanwén, and was a more effective language in accelerating the
Taiwanese in learning civilized knowledge and the progress of Taiwanese culture. The Chinese
Baihuaweén allowed the Taiwanese to reform Hanwén based on their spoken languages, and at

the same time to maintain Hanwén.

242 . L e sy e \ ., . v o .
My translation. Cizhou (% 4+ ), “Chuangkanci [Statement for the first issue],” Taiwan min

pao [The Taiwan Min pao] 1, no. 1 (1923 [1973]): 1. The Taiwan gingnidn magazine was
published during 1920 and March, 1922 and then was re-named as 7aiwan in April, 1922.
Taiwan continued the same mission until June, 1924. Taiwan min pao was expanded from

Taiwan and Taiwan qingnian and was first published in April 15, 1923.
24 . . . .
3 My translation, emphasis added. “Chang shé Baihuawén yanjiu hui,” Taiwan min pao [The

Taiwan Min pao] 1, no. 1 (1923 [1973]): 29.
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Hanwén versus Baihuaweén
The Chinese Baihuawén movement encouraged the Baihuawén practices in Taiwan (e.g.,
in Taiwan min pao). Taiwan min pao published literary works in Baihuawén from China,

including translations of Western literature and novels written by “pushing hands” of the new

: 244 e s . :
cultural movement in China.”  They all served as models of Baihuaweén writings for Taiwanese
readers and writers. At the same time, the history of the Chinese New Culture Movement was re-
told, including its intentions, reasoning, purposes, and principles. The vigorous development of

Baihuawen (e.g., baihua poetry, literature, and publications) in the literary field was also

illustrated as an encouraging example for Taiwan.245 The New Culture Movement in China
could be a guiding predecessor for the Taiwanese, who just set off on cultural and linguistic
change. It gave the Taiwanese a picture of what Baihuawén was supposed to be and how it was
practiced in China.
In addition, the Chinese Baihuawén movement shaped Taiwanese attitudes toward “new”
things and change. As Xiuhu (% /#) stated,
Our Han nation has a bad disposition. What is it? It is “conservativeness.” Because of the
deeply entrenched “conservativeness,” whatever it is, [we] prefer the old; [it’s] almost
like we do not have any idea of evolution. The Han nation, with a culture of over five

thousand years, has been very often mocked by others; this could be a reward for this

244 For example, Lt Xun (& %), 4 O zhéngzhuan (F# Q & i#) [The True Story of Ah Q], which

was a well-known sarcastic novel that criticized Chinese national characteristics and traditional
Chinese society. See Taiwan min pao [The people’s newspaper of Taiwan] no. 81-85 (1925
[1973]), 87 & 91 (1926 [1973]). Hu Shih (#* if ) imitated Henry Johan Ibsen and wrote the one-
act play comedy in Baihuaweén, Zhongshén dashi [Marriage]. See Taiwan min pao [The people’s

newspaper of Taiwan] 1, no. 1 & 2 (1923 [1973]).

245 .. , ~ e r N 1y S P PR

> Xiuha (% #), “Zhonggud xinwénxué yundong de guoqu xianzai hé jianglai [China’s new
culture movement: Past, present, and future],” Taiwan min pao [The people’s newspaper of
Taiwan] 1, no. 4 (1923 [1973]): 3-4.
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“conservativeness.” Yet, the new world of the twentieth century no longer allows us
permanently to stay in the delusive dream. Therefore the head of the Han nation—China,

its cultural progress in recent years, like Zoumd deng (2_5 “&), is significantly

surpassing.246
Xiuh(’s statement implied that the Taiwanese, from the same ethnicity as the Chinese, were
conservative and preferred the “old” and the traditional. This preference was believed to hinder
China’s progress and similarly to obstruct Taiwan. By looking at China, which moved forward
by changing this conservative habit and accepting new things, Taiwan should first change this
habit as well. His statement, which raised Taiwanese awareness of this Han national habit of
conservativeness, would shape Taiwanese attitudes toward change. More importantly, the
Chinese model served as a hopeful vision for Taiwanese cultural and linguistic change.

The Chinese model and resources from China could encourage the Taiwanese to make
change, and in particular to smooth the transition of Taiwanese intellectuals’ change of language

use from Wényanwén (< 3 < i.e., Hanwén) to Baihuawén. Nevertheless, Wényanwén advocates

s s 24T . . . .
were uncomfortable with baihua writings.”  Their complaints had the potential to complicate

246 My translation, emphasis added. Ibid., 3. Zoumd déng (4_5 &), literally walking horse
lantern, was a traditional lantern played on Lantern Festival (January 15 on lunar calendar). The
lantern was made by paper with an axle at the center hung by papers cut in different shapes (e.g.
horse). When it was lightened by a candle, the axle hung by papers was rotated by the heat of
candle. The rotating papers of horses reflect their shape on lantern like running horses. It is a

metaphor of vicissitudes of life. In Xiuht’s use, it was a metaphor for changes in China.

247 . . PR 1y LT £ ‘e .
See for example, Lin Xiongxiang (1F j= 4%), “Wo6 dui Hanwén de gédnxidng [My reflection on

Hanwén)],” Taiwan shihui (shang ce) [ Anthology of Taiwanese Poetry, volume 1], ed. Lian Héng
(i ) (1924; repr., Taibé&i Shi: Chéngwén faxing, Mingu6 66 (1977), 781-786; Tang, “Ymo
[Remnant ink],” Taiwan shihui (xia c¢) [Anthology of Taiwanese Poetry, volume 2], 297.
Comments on baihua writings in Qianfei (¥ 2), “Taiwan min pao zémeyang biiyong
Weényanwén ne? [Why Taiwan min pao does not use Classical Chinese?],” Taiwan min pao [The
people’s newspaper of Taiwan] 2, no. 22 (1924 [1973]): 14-16.
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Taiwanese cultural and linguistic practices and to shape Taiwanese attitudes toward the new
language, namely Baihuawén. In particular, they complicated the relationship between
Baihuawén and Hanwén, and challenged the meaning of civilization.

The Wényanwén advocates complained that Baihua writings with colloquial terms in

Taiwan min pao were “unrefined” and “rough,” and they wondered why Taiwan min pao did not

o, 24 . . L g .
use Wényanwen. 8 Instead of adopting a new language (i.e., Baihuawén or Romanized letters)

in place of Hanwén (i.e., Wenyanwén), it was suggested that Hanwén be ameliorated, and that
. . N 24 .. N .
more effective approaches to studying Hanwén be adopted. o In addition, Hanwén was believed

to benefit writers from its abundance of c:haracters.250

The complaints above indicated complexities in adopting a new language for promoting
the Taiwanese culture. They indicated that Baihuawén, based on the spoken languages, was
rough and vulgar, and Wényanwén, which was Hanweén, was elegant and refined. The distinction
between Baihuaweén and Wényanwén was based on a literary evaluation of writings in
Baihuawén and Wényanwén. The literary form of Hanwén was evaluated to be more elegant than
Baihuawén, which was based on Taiwanese spoken languages. Such a literary/aesthetic

perspective on Taiwanese culture and literature was different from the enlightenment/civilization

8 . . P . . " \ A
The complaints were described by Qianfei (# #£), “Taiwan min pao zémeyang buyong
Wényanwén ne? [Why Taiwan min pao does not use Classical Chinese?].”

Lin Xiongxiang (+k = #%) explained that Hanwén per se was not a problem. He pointed out
one of the problems was that Taiwanese had not learned and written Hanwén in a right approach.
See Lin Xiongxiang, “Wo dui Hanwén de ganxidng [My reflection on Hanwén],” Taiwan shihui
(shang ce) [Anthology of Taiwanese Poetry, volume 1], 781-786. Lin Hui-chen advocated the
study of Hanwén and suggested more effective approaches to learn Hanwén. See Lin Hui-chen,
“Yanjit Hanwén zhi xindé [Reflection on studying Hanwén],” Taiwan minpao [The people’s

newspaper of Taiwan] no. 92 (1926 [1973]): 100-11.

250 , . . .
Tang (%), “Yumo [Remnant ink],” Taiwan shihui (xia c¢) [Anthology of Taiwanese Poetry,

volume 2], 297.
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perspective. It offered a different understanding of civilization, which was defined by elegant
literature and language. Such understanding of civilization might complicate Taiwanese
linguistic and literary practices toward civilization. In addition, it suggested the elegance and
richness of Hanweén.

By contrast, Baihuawén and Hanwén were perceived differently by Baihuawén advocates.

For example, Qianfei (= 2), drawing on his own experience of making a similar change,

consoled those who could not adapt easily to the new form of language by saying that it was just
a change of “habit.” He continued to explain that language was not determined by its “elegance”
and “vulgarness” but by its state of being “dead” or “alive.” He provided examples of colloquial
words in both ancient and contemporary usages to show that the colloquial language was just
used differently in ancient and contemporary times. Those terms in classical writings had been
“dead” and were not appropriate for contemporary writings. By contrast, the colloquial terms
drawn from contemporary spoken languages were a “live” language, which was the language
used in Baihuawén. Finally, he stressed that the goal of Taiwan min pao was “to awaken people,

popularize education, and enlighten youth, and the use of Baihuawén will make it [Taiwan min

. . . 251
pao] comprehensible to every family and accessible to everyone.”

Clearly, based on Qianféi’s assumption, for the advancement of Taiwanese culture
language was a critical instrument, because it might hinder or accelerate the transmission of
knowledge and information to Taiwanese masses. In this enlightenment/civilization perspective,
Hanwen with a literary form and classical language was outmoded and incompatible with the

contemporary Taiwan. By contrast, Baihuawén, written in a colloquial style and a

51 . e s s . " \ Loy o
My translation. Qianfei (7 #4), “Taiwan min pao z€meyang buyong Wényanwén ne? [Why
Taiwan min pao does not use Classical Chinese?].”
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straightforward language, was considered as the right tool of cultural movement. In Qianfei’s
assumption, civilization was not determined by the elegance of language and literature, but by
the “liveness” and “newness” of language and knowledge. Even though Hanwen was not
considered as an effective language instrument in the Taiwanese new culture movement, it was
maintained in the form of Baihuawén.
The Problem of the Taiwanese Style of Baihuawén

Taiwan min pao, serving as a writing platform for Baihuawén, helped promote the
Baihuawén movement in the reform of Hanwen. Taiwanese intellectuals, who used to contribute
their writings to Taiwan min pao and wrote in the classical style, began to practice the new style,
Baihuawen. Their practices were indeed complicated by the Chinese Baihuawén, their spoken

languages, including Taiwanese languages, Japanese languages, and even by Hanwén. Their

writings in Taiwan min pao were criticized as “abnormal” Bélihuawén.252 According to the
criticism, first of all, the “Taiwanese” style of Baihuawén used words, such as particles, in the
wrong way. Also, Taiwanese colloquial words and terms borrowed from the Japanese language
were confusing to people who did not understand Taiwanese and Japanese. Second, that both
literary and colloquial terms were used was seen as not a conventional practice of Baihuawén.
The suggestion was that literary terms should be used in Wényanwén (literary style), and
colloquial terms should be used in Baihuawén. In addition, terms from Taiwanese “dialects”
used in Baihuawén were regarded as vulgar and must be modified into common Baihuawén.

Finally, Taiwanese writers of Baihuawén were advised to read more books in Baihuawen from

252 Sht Wénqi (35 < ), “Duiyt Taiwanrén zudde Baihuawén de wdjian— Taiwanrén de yanjiu
Baihuawén zh¢ zhuyi — Taiwanrén de tou minbao zhé zhuyi —[My opinion on the Baihuawén
written by Taiwanese: Attention, Taiwanese who study Baihuawén and Taiwanese contributors to
Taiwan min pao),” Taiwan min pao [The people’s newspaper of Taiwan] 2, no. 4 (1924 [1973]):
8. Also in Li Nan-heng (% = #7), ed., Wénxian ziliao xudnji [ Anthology of archival sources], 52-
54.
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China, and were cautioned not to “make a fool of themselves” by writing Baihuawén in

Taiwanese dialects. A table of words of different meanings but pronounced similarly was

provided for Taiwanese writers to learn their correct usage.253

This criticism assumed that Chinese Baihuawén was the “normal,” “standard” form, and
Taiwanese as learners of Baihuawén must learn and follow this standard language. The
Taiwanese style of Baihuawén, which did not conform to the standard form, was regarded as
abnormal, and must be corrected based on the standard form of Chinese Baihuawén. In addition,
it was a hierarchical assumption about language, in which the Taiwanese languages were
regarded as vulgar dialects, while the Chinese Baihuaweén, which was more refined and elegant,
was the standard form. They were thus advised to modify their Taiwanese style, which was
constituted by their daily spoken languages, namely their native Taiwanese languages, such as
Hoklo or Hakka, and the Japanese language. The word table provided also assumed that
Taiwanese writers needed instruction in the standard Baihuawén.

The criticism indeed reflected the linguistic context of Taiwan and a particular practice of
Taiwanese Baihuaweén, which was the Taiwanese style of Baihuawén. It showed that the
Taiwanese style of Baihuawén was mixed with the multiple languages used in Taiwan, such as
literary Chinese (Hanwén), Taiwanese languages, and Japanese. The advice above, however, did
not allow the possibility for the Taiwanese to practice Hanwén and their spoken languages,
including Taiwanese languages as their native languages, and Japanese. It shaped the Taiwanese
practice of Baihuaweén into a particular style, that is, the Chinese Baihuawén. The Chinese style
of Baihuawen was the model promoted by Taiwanese intellectuals mentioned above, which

would maintain Taiwan in connection with Chinese literature and culture. However, at the same

253 Ibid.
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time, the possibility for developing the Taiwanese style of Baihuawén was foreclosed, and
Hanweén was sustained in practice, but in a different style, which was the Chinese Baihuaweén.
Hanwén in the Taiwan New Literature Movement
In the Taiwanese civilization project, literature was expected to enlighten the Taiwanese
masses and disseminate knowledge. In the new literature discourse, the traditional practice of
literature in Hanwén was criticized as “old” literature and was supposed to be abandoned, and

new literature was supposed to connect with the contemporary world and to be written in a more

. . ca s, 254 : . .
comprehensible language (i.e., Bdihuawén). " In particular, the Taiwanese new literature was
expected to express sincere feelings and real emotions, and to describe Taiwanese culture. The
Taiwanese new literature was to inspire the Taiwanese. Taiwanese traditional literature written in

Hanwén was also criticized as an obstacle to Taiwanese civilization for its abstruse, outmoded

language and restrictive forms.255

The new literature discourse indicated the problem of traditional literature in Hanwén and
advocated the use of Baihuawén in writing Taiwanese new literature. However, Hanwén and
Han poetry practices persisted and complicated Taiwanese imaginations and practices of the
Taiwanese new literature. Hanwén was instead regarded by Taiwanese traditional intellectuals as

an access to ancient Chinese civilization and could also promote Taiwanese culture to

> For example, Zhang Wojiin (5& 3 & ) “Zaogao de Taiwan wénxuéji¢ [ The deplorable
literature field in Taiwan],” Taiwan minpao [The people’s newspaper of Taiwan] 2, no. 24 (1925
[1973]), also in Li Nan-heng (% % ), ed., Wénxian ziliao xudnji [ Anthology of archival
sources], 63-66. Zhang Wojin (5% #* &), “Juéwijinyou de jipoying de yiyi [The one and only
meaning of Jiboy poetry], Taiwan min pao [ The people’s newspaper of Taiwan] 3, no. 2 (1925
[1973]), also in Li Nan-heng (% % ##), ed., Wénxian ziliao xudnji [ Anthology of archival
sources], 89-92; Lan Yun (§f Z , i.e., Lai Hé #f §r), “Dui TaiRi baozhi xInjit wénxué zhi bijido
[Comparison between new and old literature from reading newspaper],” Taiwan min pao no. 89
gl973 [1926], 11-12.

> bid.
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civilization. The practice of Han poetry and Hanwén in Taiwan shzhui suggested that for

Taiwanese traditional intellectuals as Confucian intellectuals, the ancient Chinese civilization

was the resource for developing Taiwanese culture.256 It implied that instead of learning from

Western civilization, the Taiwanese could gain civilized knowledge from the ancient Chinese

civilization through Hanwén. Hanwén, connected with Han cultural traditions, was highly

regarded by Taiwanese traditional intellectuals, and was maintained by their writings of literature

and poetry in Hanwen. In return, the faith in Hanwén and the Chinese civilization as well as

practices of Hanweén shaped the Taiwanese into a particular Han Chinese subject in Taiwan.
While Hanwén and Han poetry tolerated the challenges from the new literature

movement, the Taiwanese style of Baihuawén was problematized. The Taiwanese style

Baihuawén was not regarded as elegant enough to create Taiwanese new Iiterature.257 The
Taiwanese style of Baihuawén was mainly constituted by Taiwanese spoken languages, which
were considered as a Chinese “dialect” (regional speech) rather than a language. Based on the
standard of the Chinese Baihuawén, the Taiwanese language was evaluated as vulgar and thus
could not be used in writing elegant Taiwanese literature. In the new literature discourse, the
Chinese Baihuawén again was advocated to be the “standard” baihua language for promoting
Taiwanese culture and literature. To solve the problem of the “vulgarness” of Taiwanese

languages, it was proposed that Taiwanese languages be standardized according to the “standard”

236 Lian Héng (i # ), ed., Taiwan shihui [ Anthology of Taiwanese Poetry] (1924; repr., Taibé&i
Shi: Cheng wen faxing, Minguo 66 [1977]).

Zhang Wojin (5 2% &), “Ximwénxué yundong de yiyi [The meaning of new literature],”
Taiwan min pao [The people’s newspaper of Taiwan] no. 67 (1925 [1973]); also in Li Nan-heng
(% % #7), ed., Weénxian ziliao xudanji [ Anthology of archival sources], 98-103.
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Chinese Bélihuélwén.258 It was believed that when Taiwanese languages were standardized, the
Taiwanese culture could be connected with the Chinese culture, the Taiwanese new literature in
Baihuawen could be established, and finally the “vulgar” Taiwanese languages could be
integrated into the Chinese language and could become a “standard” language.

The problematization assumed that maintaining the Taiwanese culture in connection with
the Chinese culture would benefit the Taiwanese culture because the Taiwanese culture would be
cultivated and promoted by the Chinese culture. This assumption shaped the possibilities for
writing the Taiwanese new literature. The Taiwanese new literature would be the same as the
Chinese literature; the Taiwanese culture would not be included in the Taiwanese literature; the
Taiwanese languages would not be possibly put in the written form, namely in Taiwanese
literature. In other words, the possibility for the expressing the particularity of the Taiwanese
culture and languages in the Taiwanese new literature was foreclosed.

Literature in the New Culture Movement

The role of literature in the cultural reform of a nation was particularly emphasized by
Chén Xin (F& 7). As he said,

A great nation must have great literature. Literature is the vanguard of culture.

Literature falls, a nation falls; literature rises, a nation rises. The duty of literature is

therefore to illuminate culture and revive a nation. In the past, our nation’s relics were

abundant; our literature was thriving; then why in the present does our nation not rise,
and does our culture not advance? It was because of the abuse of the imperial

examination system, in which the spirit and function of literature were sacrificed for a

rigid literary structure, ornate style, and abstruse language (characters).

258 |hid.
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Since emotion is the soul of literature, thought is the heart of literature...that which is
called literature, but without these two (emotion and thought), is like a well-adorned
puppet. That which has gorgeous appearance, but is empty of soul, is dead literature and
could not fulfill its duty. Similarly, indulgence in emotion and inspiring thought ignores
the duty of literature. Literature is not limited to inspiring life; literature is supposed to
disseminate civilized thinking, awaken ignorant ones, agitate for humanitarian emotion,
and help promote social innovation. Adherence to a fixed literary structure and flowery
language poses problems to writer and reader ... The promotion of using a colloquial
language in the new literature in China resulted from a similar concern. | heard that
there had been literary societies in Taiwan flourishing for years. | supposed they must
have great contributions to this regard.

In our native languages, there are more sounds than characters; in spite of this, writers
are advised to write freely for thought and emotion in ordinary words. This way, it is
comprehensible to general readers; this literature fulfills its duty. In today’s Taiwan,
under current circumstances, it is urgent to be aware of the duty of literature and to

fulfill it by breaking outmoded conventions and awakening those in sleep. [That is,]

259
adopting today’s civilized thinking as the pioneer to every innovation.

Chén Xin’s (F# %) statement again highlighted the importance of an easier language in

civilization. Taiwanese traditional literature written in a difficult language and form was

criticized as not being useful for the Taiwanese new cultural movement. He suggested that new

literature was needed and was supposed to be written in an easier language (i.e., Baihuawén). In

259 My translation, emphasis added. Chén Xin (F# *7), “Wénxué yu zhiwu [Literature and
duty],” Taiwan gingnian [ The Taiwan youth] 1, no. 1 (1920 [1973]): 41-43.
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other words, the Taiwanese literary field under the civilization agenda was expected to create
new literature in Baihuawén.

In the Taiwanese new cultural movement, cultural education activities for the Taiwanese

masses had been active and popular.260 In Taiwan min pao, baihua articles gradually became a
predominant style in spite of a mixed usage of languages of the Taiwanese, Japanese, and
Hanwén. This suggested that the Baihuawén movement had restored the vigor of Taiwan.
However, in some Taiwanese intellectuals’ eyes, the field of literature in the Taiwan New
Culture Movement did not move at a satisfactory speed. Drawing on the history of Western

literature development and recent reforms of Japanese and Chinese literature, Zhang Wojin (3%
# ) explained that the whole world was developing to be a “new” realm. Only Taiwanese

literature was still dreaming in sound sleep. As he reprimanded,
The contemporary era was orientated toward the world, such as politics, foreign
languages, and economy; literature is without exception. Therefore, the contemporary
literatures have gradually reached unanimity, and the formation of world literature is
around the corner.... Taiwanese literary men in general are obsessed with skulls
underneath and prefer to be a grave guardian like a dog, guarding the grave of classicism
hundreds of years ago...Clinging to their old dreams, they are reluctant to rouse up to

reform. As a result, the field of literature is under darkness, covered by distressing clouds

260 . . . .. .
The new cultural movement in Taiwan was a national self-determination practice, and the

Japanese colonial Government-General did whatever they could to thwart, dismiss, and even ban
their cultural activities. See for example, “Taiwan tong xin [Taiwan communication],” Taiwan
min pao [The people’s newspaper of Taiwan] 2, no. 6 (1924 [1973]): 11; “Taiwan wénhua xiéjui
huibao [Taiwan Cultural Association Bulletin],” 7aiwan min pao [The people’s newspaper of
Taiwan] 2, no. 19 (1924 [1973]): 12-13.

138



and grieving crying, without any vigor. It is like a different world isolated from the

. .. 261
modern literature world. This is such a deplorable matter! 6

In Zhang Wojtn’s assumption, the world was the “compass” that guided Taiwan’s direction.
Taiwan was supposed to follow the world. Literature around the world had moved into a “new”
age, and Taiwanese literature should also develop a new form. Zhang Wojiin offered a sharp
contrast between the Taiwanese literature and the world literature, in which the world literature
was a new world, and the Taiwanese literature was a dark old world. Taiwanese writers were
regarded as miserable and isolated from world civilization. Zhang W¢jtin wanted to save them
from darkness by awakening them.

Han Poetry in the New Culture Movement

However, Zhang Wojin’s (5 #% & ) harsh reproach seemed not to shake the perseverant

practice of Han poetry in Taiwan. The history of Han poetry society and Han poetry publications
suggested that poetry had been the predominant practice in the Taiwanese literature field since

early Japanese colonization, and had even flourished in a steady pace before the breakout of the

Second World War in 1937.262

261 My translation. Zhang Wojiin (5& #* & ) “Zaogao de Taiwan wénxuéjie [The deplorable
literature field in Taiwan],” Taiwan minpao [The people’s newspaper of Taiwan] 2, no. 24 (1925
[1973]); also in Li Nan-heng (% = #), ed., Weénxidn ziliao xudnji [Anthology of archival
sources], 63-66.

262 See for example, Yang Yung-pin (# X ), “Ribén lingT4ai chiichi Ri Téi guanshén shiwén
changhe [Poetry singing along together by Japanese officials and Taiwanese elites at the early
stage of Japanese colonization],” in Taiwan chongcéng jindaihua lunwén ji [ Conference
proceedings on multi-layered modernity of Taiwan], eds. Wakabayashi Masahiro (% #k it < ) and
Wu Mi-Cha (£ % %) (Taibé&i Shi: Bozhongzhé wénhua youxian gongsi, 2000), 110-13; Huang
Mei-¢ (5 # %), Gudidan Taiwan: Wénxuéshi, shishe, zuojialun [Classical Taiwan: History of
literature, poetry society, and writers] (Taib&i Shi: Guoéli bianyiguan, Mingud 96 [2007]), 183-
228; Taiwan shihui [ Anthology of Taiwanese Poetry], ed. Lian Héng (it # ) (1924, repr., Taibéi
Shi: Chéngwén faxing, Mingudé 66 [1977]).
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In Han poetry society, Taiwanese poets favored a game of poetry competition in which
they created poems within a limited time on a given theme, rhyme, or style. They burned a stick
of incense, attached by a string tying a copper coin, and placed a copper basin under the copper
coin. When the incense burned the string, the copper coin fell, beat the copper basin, sounded

loud, and time was up. Every poet must stop and hand in their poem for evaluation. This game

was called “Jibo Ying” (Jibo poetry, literally beating copper plate poetry).263 It was a practice in
a Han poetry society that allowed beginners to learn making poems with a given theme, rhyme,
or style. It was also a practice of exchanges among poetry societies, or a competitive practice
among poets in congratulating or praising each other in important events or festivals.264
Taiwanese poets and Japanese officials created and sang poetry together at poetry banquets held
by Japanese officials and at each other’s poetry societies. The history of Han poetry society
indicated a congenial culture of poetry exchange between Taiwanese elites and Japanese officials.

In addition, colonial government newspapers’ calls for poems from Taiwanese poets suggested

. : . . .2
increased establishment of poetry societies and promotion of poetry practice. 6>

263
See for example, “‘Changge yin songféng: Jilung chuantdng shishé de huédong,” accessed

June 19, 2013, http://library.taiwanschoolnet.org/cyberfair2005/anlo2/4/index.htm; Zhang Wojtn
(5& 2% &), “Juéwijinyou de jipoying de yiyi [The one and only meaning of Jibo Ying], Taiwan
min pao [The people’s newspaper of Taiwan] 3, no. 2 (1925 [1973]), also in Li Nan-heng (% =

), ed., Weénxian ziliao xudnji [ Anthology of archival sources], 89-92.
26

4 Tang, “Yumo [Remnant ink],” Taiwan shihui (xia c€) [Anthology of Taiwanese Poetry,
volume 2], 83; “Keelung chuan tong shi she de huo dong, [Activities of traditional poetry
societies in Keelung]” accessed June 19, 2013,
http://library.taiwanschoolnet.org/cyberfair2005/anlo2/4/index.htm.

During the colonial period of 50 years, there were about 290 poetry socieities. During 1921-
1937, the number of newly established Han poetry societies was 159. See Huang Mei-e (% #
#), Gudidn Taiwan: Weénxuéshi, shishe, zuojialun [Classical Taiwan: History of literature, poetry
society, and writers], 191.
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Also implied by the history above, for Taiwanese intellectuals such as poets, poetry was a

practice of self-healing.266 Singing and creating poetry with friends, including Japanese officials,
was a way of relieving all kinds of bitter feelings under colonization. At the same time, even
though under a different political regime, by making Han poems, even with Japanese officials,
they maintained Han cultural and intellectual practices. For example, during the new cultural
movement when preserving Hanwén and Hanxué was a common language shared by Taiwanese

intellectuals, the Taiwanese traditional intellectual, Lian Yatang (& %2 % ), joined the cultural

movement in promoting Taiwanese culture and taught advanced Hanwén and Taiwan history at

public lectures held by the Taiwan Cultural Association. The publication of Taiwan shihui ( - %
#¥ % Anthology of Taiwanese Poetry) magazine in 1924 could be regarded as a concerted effort

of Taiwanese poets to promote Taiwanese culture through Han poetry and Hanwén. As the editor

Lian Yatang (i #& ¥ ) stated in the forward to the first issue,

Taiwanese poetics is currently a widespread practice. The continuation of Taiwanese
culture depends on Taiwanese poetics... particularly at this critical point when the
Western current increases its influence...and Hanxué is declining...Poets could no longer
create poems from personal inspirations or for personal cultivation...but for the
betterment of the nation and world... I edit this for mutual encouragement. I am

responsible for the decline of Taiwan’s culture. As Confucius said, “Poetry could inspire,

266 Also see Wu Wen-hsing (£ < %), Rizhi shigi Taiwan de shehui lingddo jiécéng [Social
elites in Taiwan under Japanese colonial rule] (Taibé&i Shi: Winan tashd, 2008).
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perceive, communicate, and express.” In the light of these words, I wish to move forward

with my fellow poets in promoting Taiwanese poetry.267
The forward positioned Taiwanese poetry in a close relationship with Taiwanese culture.
Taiwanese poetry was expected to promote Taiwanese culture. It reminded Taiwanese poets of
their responsibility for Taiwanese culture. That is, they were regarded as the heir to Confucian
and Han orthodoxy who bore the responsibility for preserving and transmitting Hanwén and
Hanxué. It also implied an awareness of change at that time and a concern about the decline of
Taiwan’s culture, namely Han cultural traditions, in confronting the changes of the time. It
advised that Taiwanese poets no longer be able to indulge themselves in poetic imaginations, but
bear the responsibility for Taiwan as a Han nation. The forward also suggested the role of the
Confucian intellectual in a nation. Taiwanese poets as traditional intellectuals were regarded as
Confucian intellectuals who bore the responsibility for the rise or fall of their nation. Confucius’s
sayings about poetry served as the guideline for them in writing poetry for promoting Taiwanese
culture.

The collection of poems not only “inspired, perceived, communicated, and expressed,”
but also provided advice on examples and materials of poetry for learners to write poetry. For
example, the advice was that learning to make poems would take about three to five years.
Learners must first learn to read Chinese characters, and then study ten Chinese classics. This
advice suggested that learning to write poetry took time, patience, and efforts. It also indicated
dedication of this anthology to poetry as a practice of revitalizing Taiwanese culture and

literature.

267 . . v.r N e X = s .
My translation. Lian Yatang (i & % ), “Taiwan shihui fakanxu [Foreword to the issue of

Anthology of Taiwanese Poetry],” Taiwan shihui (shang ce) [Anthology of Taiwanese Poetry,
Volume 1], 1-2.
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This anthology also implied an expectation for learners to know Taiwan and to read and
understand literary Chinese (i.e., Hanwen). Instead of resorting to Western civilization for
knowledge, it focused on Taiwan. It paid attention to all the resources in Taiwan, including the
Han cultural traditions in Taiwan. For example, a variety of knowledge about Taiwan was
presented, including archaeology, history, geography, and biology, such as animals, inhabitants,
and plants that are native to Taiwan. A comparison between ancient Eastern and Western
“civilizations” was illustrated, such as ancient Greek philosophy and Confucian and Taoist
morality; ancient conceptions of human origins (e.g. astronomy, human evolution, and creation
myths, etc.); science; and the philosophy of education. The comparison suggested a spirit of
primitivism. Ancient sages’ words and deeds were extolled in poetry; the history of the ancient
civilization was retold in comparison with “modern” civilization; the history of Chinese

technology was compared with “modern” Western technology; the history and poetry of ancient

Chinese conceptions of human origins were also presented.268 They indicated the value of
ancient wisdom in Han traditions and the abundant cultural resources in Taiwan.

The practices of Taiwan shihui assumed civilization in ancient orthodoxies, especially in
Han Chinese traditions, and also suggested that Taiwan as the descendant of the ancient Chinese
civilization had been rich in cultural resources. The assumption implied that instead of pursuing
modern civilizations in the world, the ancient Chinese civilization and Taiwanese cultural
resources were possibilities for the Taiwanese new culture movement.

In particular, this anthology was written completely in Hanwén, including poetry and
writings about Taiwan and ancient Chinese knowledge. The writing practice of Taiwan shihui

not only implied the enduring practice of Hanweén, given the zealous reform movement of

8 Taiwan shihui (shang, xia c€) [Anthology of Taiwanese Poetry, volume 1 & 2].
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Hanwén at that time, but also indicated Taiwanese attachment to Hanwén and faith in the Han
traditional civilization. With the attachment and faith, Hanweén sustained challenges from the
Taiwanese new cultural and literature movements. The writing practice also suggested that
learning and practicing Hanwén would help Taiwan reach civilization based on Han civilized
traditions. Such practice implied by Taiwan shihui could shape particular Taiwanese cultural and
literary practices of the self.

Which Language for Taiwanese New Literature? Hanwén or Baihuawén?

As mentioned above, some Taiwanese writers adopted Baihuawén in their writing of

prose or novels in spite of the critique on their Taiwanese style of Writing.269 Wényanweén (i.e.,
Hanwén) was still practiced by other Taiwanese writers and poets, for example, Han poetry and
Hanwén writings on Taiwan shihui, mentioned above. The difference between literature written
in colloquial Hanweén and Hanwén (i.e., Baihuawén and Wényanwen) gradually became obvious,
particularly in the ways of expressing the writer’s self and connecting literature to readers. Based
on the discourse of the new literature movement, Taiwanese new literature was expected to
express genuine feelings and emotions of writers and to describe Taiwanese culture and society.
The purpose of the new literature was to inspire and connect Taiwanese readers. Existing
literature or poetry in Wényanweén was criticized for its restrictive form and language, which did
not allow writers freely to express feelings and inspire readers. Instead, Baihuawén, which was
an easier language to write and read, was considered to be the right language for writing new
literature for expressing true feelings and describing realistic Taiwanese culture and society.

However, Han poetry (in Hanwén) was defended by Taiwan shihui as being able to “express and

269 For example, Lai Hé (¥ fr), “Dounaoré Mff##: [Bustling],” and “Yigdnchénzi - % f£+ [A
steelyard],” Taiwan minpao [The people’s newspaper of Taiwan] no. 86 and 92-93 (1926 [1973]).
Lai Hé sarcastically illustrated lives of ordinary Taiwanese under Japanese colonization and
modernization. More discussions on Taiwanese literature in Baihuawén are in next chapter.
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inspire,” in spite of its literary structure and language. The debate on the different forms of
Hanwen for writing Taiwanese new literature in fact demonstrated the malleability and
versatility of Hanwén. Both literary and colloquial forms of Hanwén were used in creating
literature and poetry that could express Taiwanese culture and touch Taiwanese. Still, the two
different linguistic forms created different possibilities for subjectification practices.

Lan Yun (% Z ) contrasted the difference between literature in Hanweén and in colloquial

Hanwén. He maintained that the traditional literature (the so-called old literature) was created to
communicate with intellectuals (i.e., the gentry’s class), rather than with the masses, and
therefore the writing style was succinct and concise. It had its value in its time, but its language
was not intelligible to contemporary Taiwanese. On the other hand, in the contemporary era,
literature was meant to express the self and connect with the masses. The contemporary writing
style was expository, with explanations and elaborations, and thus was redundant in traditional
writers’ eyes. He stressed that the “subject” of contemporary literature was supposed to be urgent

issues and problems in society, rather than pleasant natural scenes for self-gratification as

pursued by traditional Writers.270 ForLan Yun, the new literature in Taiwan should write about
the contemporary Taiwan, including its culture and society, and the contemporary writing style,
namely Baihuawén, was able to present Taiwanese culture and society. In this sense, Baihuawén
allowed Taiwanese writers to express their particular Taiwanese-ness.

Lan Yan’s view of Taiwanese new literature was shared by the critique of the Han

practice. Zhang Wojtn (5 #% & ), the new literature torchbearer, maintained that the quality of

literary work, including poetry, was determined by “sound worldviews and sincere emotions.”

27 . . . .. .. .

0 Lan Yin (¥ 2, 1.e., Lai Hé #f {r), “Dui T4iRi baozhi xinjiu wénxué zhi bijiao [Comparison
between new and old literature from reading newspaper],” Taiwan min pao no. 89 (1973 [1926],
11-12.
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Literary work was created by a spontaneous response to inspirations and emotions. Based on the

eight principles elaborated by Hou Shi (& i ), the pioneer of the Chinese new literature

movement, Zhang Wojiin criticized that Taiwanese poets were not creative and sincere enough.
The eight principles of the Chinese new literature rejected the traditional practice of the Chinese
traditional literature and poetry, such as following restricted structures of poems, borrowing

allusions from the ancients, and repeating platitudes, and they especially stressed writers’

creativity and true sentiments.271 Zhang Wojiun especially castigated the then common practice

of Jibo poetry in Taiwan. As he said,
I’ve been waiting for so long but still could not get someone to do the cleaning job.
Despite my tiny strength, | take out an unprepared pen broom and act as a street cleaner
on the literature path ... Nowadays in Taiwan’s literary field, a practice prevailed, which
is the so-called Jibo poetry. I don’t need to explain what Jibo poetry is because the sound
of their beating the copper bowl was so stentorian that anyone living in Taiwan would not
be ignorant of it. If | have to say a word about it, then [l would say] it is the devil of the
poetry field... There are many restrictions [in Jibo poetry, coming from]: (1) topic; (2)

rhyme; (3) poetry form; and (4) time... We oppose making old poetry, especially the Jibo

2n The eight principles were elaborated by Hou Shih for guiding the New Literature Movement
in China. See Zhang Wojiin , “Chin héli chaixia zhézuo baicdocong zhong de pojiu diantang
[Please collaborate to tear down the shabby sanctuary in the scrappy bushes],” Taiwan min pao
[The people’s newspaper of Taiwan] 3, no. 1 (1925 [1973]): 5-7; Zhang Wojun, “Juéwujinyou de
jipoying de yiyi [The one and only meaning of Jiboé Ying], Taiwan min pao [The people’s
newspaper of Taiwan] 3, no. 2 (1925 [1973]). Also in Li Nan-heng (% = #7), ed., Wénxian zilido
xudnji [Anthology of archival sources], 81-88, 89-92.
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poetry. We oppose old poetry because it has many restrictions, rules, and constraints. It

violates the theory of literature. 212
What Zhang Wojiin was concerned about was whether poetry and literature could express
sincere sentiments or inspire readers. He thought that the traditional Han poetry, particularly Jibo
poetry, with its multiple restrictions would prevent writers from freely and truly expressing their
thoughts and feelings in literature or poetry. He regarded Jibo poetry as harmful to the literary
field and urged people to end such a practice.

Discourse about the problem of Jibo poetry also appeared in Taiwan min pao. The

editorial statement also criticized the restrictions of Jiboetry and even questioned its role in

. 27 . \ .
Taiwan’s new cultural movement. 3 It acknowledged only the benefit of Han poetry, which
was popularizing Hanwén, but it did not recommend learning the old Han poetry because it

consumed too much energy of youth and time. It instead suggested writers turn their attention to

. . 274 . . . .
Taiwan, the “local color” of Taiwan. ~ As it said, “In Taiwan, what poets would describe
Taiwan’s scenery, air, forest, customs, humanity, and Taiwanese people’s desire? We have no
choice but to expect future writers of baihua literature to draw on Taiwan’s scenery as stage,

Taiwanese humanity as materials, and to construct Taiwan’s new literature. In this way, Taiwan

. L. 275
culture would move to the stage of illumination.”

272 . . . . .

My translation, emphasis added. Zhang Wojtn (5& 2% & ), “Juéwujinyou de jipoying de yiyi
[The one and only meaning of Jibo Ying], Taiwan min pao [ The people’s newspaper of Taiwan].
Also in Li Nan-heng (% % #7), ed., Wénxian ziliao xudnji [ Anthology of archival sources], 89-

92.

273 o cen 1 o, o .
“Sheshud: Shixué liuxin de jiazhi ruhé [Editorial statement: What is the value of poetry

fashion],” Taiwan minpao [ The people’s newspaper of Taiwan] no. 73 (1925 [1973]), 1.

214 1bid.

275 . .
My translation. Ibid.
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The discourse about Jibo poetry in Taiwan min pao expressed a concern about the
essential role of poetry and literature in conveying genuine feelings and thoughts. It strengthened
the view that Jibo poetry was a problematic Hanwén practice. It also resonated with Lan Yun’s
conception of the Taiwanese new literature, in which Taiwan in the contemporary era was the
subject of literature. More importantly, it pointed out that the Baihuawén literature in Taiwan
was to focus on Taiwan. In other words, Baihuawen was regarded as an important linguistic style
for writing about Taiwan.

Similarly, Jibo poetry practice also was not encouraged by Taiwan shihui. The advice

was that Jibo poetry could only be played occasionally because it was just a literary game for

. . . 27
amusement. “If it was played too often, the quality of poems must decline.” 6 Instead of
playing Jibo poetry, it was recommended that Taiwanese poets take advantage of the natural
landscape of Taiwan, which was a good resource to stimulate “poetic” feelings and inspirations.

Places near Taipei, such as Yuen-shan ([f] .l'), Pi-pan (¥'/%), Pei-tou (#* 4%), and Tan-shui (;%
. . 277
-K), were regarded as good “poetic locations.”

In response to the Taiwanese new literature advocates, Tang () in Taiwan shihui

maintained that poetry could also express and critique. Tang encouraged learners of poetry to
establish a “correct” attitude toward poetry. He stressed that poetry is the highest art, and that

“which talks about wealth and positions, counts gains and loss, and eulogize virtues and

. 278 . . c g .
achievements”  ~ is not poetry. He believed that “Poets’ mind is the mind of heaven and earth,

276 .. . . .
Tang (% i.e., Lian Yatang and Lian Héng), “Yumo [Remnant ink],” Taiwan shihui (shang
c¢) [Anthology of Taiwanese Poetry, volume 1], 49.

Tang, “Yumo [Remnant ink],” Taiwan shihui (shang c¢) [Anthology of Taiwanese Poetry,

volume 1], 235.

278 11id.. 500.
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so poets’ eyes [visions] were wide, thoughts were uncommon, and emotions were honest. Those

who labor over wealth and positions and wail over hunger and cold are not poets.”279

Like Taiwanese new literature advocates, Tang also emphasized genuine feelings and
thoughts of poets expressed in poetry, and focused on Taiwan as a theme for Taiwanese new
literature. It is important to note that the poetry meant by Tang was the Han poetry in Hanwén.
Tang’s suggestions for poetry practice were to maintain the practice of Hanwén, and defend the
value of Han poetry. As he expected himself to be a sincere writer, he said that he “read and

interpreted classics with a contemporary lens and theory; when holding a pen to write, [I] dared

. 2
not to use a new language for flaunting novelty [of new knowledge]. I truly conserve the old.” 80

In spite of the critique of the “inefficiency” of poetry in accelerating Taiwan’s cultural
movement, Tang believed that Han poetry created by authentic inspirations was also valuable in
enriching Taiwan’s culture. Tang’s view again demonstrated the faith in Han cultural traditions,
namely Hanwén and Han poetry, which sustained the practice of Hanwén. Even though the
discourse of Baihuaweén foreclosed the possibility for Hanwén to promote Taiwanese culture and
literature, Hanwén maintained its influence in the Han poetry practice within the baihua
literature movement. Tang’s view of Han poetry and the then popular practice of Han poetry
shaped possibilities for the Taiwanese new literature.
Taiwanese Language as a Problem in the New Literature Movement

As Taiwan min pao was the major knowledge source of guiding the new culture and
literature movement in Taiwan, publications about the new literature movement in China

continued to supply essential nutrients for the aged, feeble body of Taiwan’s literature. Principles

279 1hid.. 290.
280 11id.. 235.
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. . . 281 . PN
of the Chinese new literature were reiterated; ~ new poems (i.e., Baihua poetry) and new novels

. PR . . . L s . 282
(i.e., Baihua novel) written in Chinese Baihuaweén were provided as models. 8
Zhang Wojin enthusiastically offered guidance for Taiwan to construct a new sanctuary

of Taiwanese literature. He drew on the ideas of Hu Shi (#* i# ) about the relationship between

national literature and national language, and he proposed two steps: first, use the Chinese

national language, which was the Chinese Baihuawén, to write literature; second, reform

Taiwanese languages. He asked and then explained,
Do Taiwanese languages have characters? Do Taiwanese languages have value of
literature? Do Taiwanese languages make sense? In fact, ninety-percent of our daily
speech does not have correspondent characters. That is because our speech is “tu hua”
(vernacular), a vulgar speech, and most of it is constituted by unreasonable words. There
is no doubt that it does not have the value of literature. Therefore, our new literature
movement has the mission of reforming Taiwanese languages. We want to reform our “tu
hua” (vernacular) to be a reasonable language according to scripts. We want to depend on

b (13

China’s national language to reform Taiwan’s “tu yu.” In other words, we want to

281 /héng Wojiin (35 # %), “Chin héli chaixia zhézud baiciocéng zhong de pojit dianténg
[Please collaborate to tear down the shabby sanctuary in the scrappy bushes];” Cai Xidoqian (%
% 3§7), “Zhongguo xin wen xue gai guan (yi) [An overview of Chinese new literature, I],”
Taiwan min pao [The people’s newspaper of Taiwan] 3, no. 12 (1925 [1973]), 12-14; Zhang
Wojin (5% % &), “Xiwénxué yundong de yiyi [The meaning of new literature],” Taiwan min
pao [The people’s newspaper of Taiwan] no. 67 (1925 [1973]); also in Li Nan-heng (% % {#),

ed., Wenxian ziliao xuanji [ Anthology of archival sources], 98-103.

282 ey ta e b o . . .
For example, Cai Xiaoqian (% % i¢) gave an overview of the Chinese new literature and

introduced new poems and new novels on several issues of Taiwan min pao. See,”“Zhongguo xin
wen xue gai guan (er, san, ci, wu) [An overview of Chinese new literature, I[I-V],” Taiwan min
pao [The people’s newspaper of Taiwan] 3, no. 13-16 (1925 [1973]). Zhang Wojun also
published his own Bdihua literature in Taiwan min pao, including Bdihua poems, novels and
proses, which were reprinted in Zhang Wojiin quan ji. See Zhang Guangzheéng (5% & ), ed.,
Zhang Wojin quanji [A corpus on Zhang Wojtn] (Taibé&i Shi: Rénjian chiibanshe, 2002).
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integrate Taiwanese languages into the Chinese language. We want to modify our current
speech to be the same as the Chinese language... In this way, our culture will not
disconnect from Chinese culture, the basis of baihua literature will be established, and

Taiwanese languages will be reformed to be reasonable. Couldn’t this reach multiple

. 283
goals at the same time?

Zhang Wojin offered a direction for the Taiwanese new literature: to subsume the
Taiwanese languages and literature into the so-called Taiwanese “cultural root,” namely China.
In the blueprint he drew for Taiwan’s new literature, he assumed that Taiwan lacked a “language”
for writing new literature. He did not consider the native Taiwanese languages (i.e., Hoklo and
Hakka) as “languages,” but as speech, vulgar “vernacular,” which did not have “reasonable”
scripts to be put into literature. Therefore, Taiwan needed a “new” language in order to create the
Taiwanese “new” literature. He thus suggested modifying the Taiwanese language according to
the Chinese national language, namely the standard Chinese Baihuawén. The goal was to make
the Taiwanese language identical to the Chinese Baihuaweén. He assumed that in this way, the
Taiwanese languages would be reasonable, the Taiwanese new literature would become a baihua
literature, and Taiwanese culture would retain the connection with Chinese culture.

Zhang Wojin’s view of the Chinese Baihuawén and the Taiwanese languages
demonstrated a hierarchical relationship between them. It assumed that the Chinese Baihuawén
had a prestigious status and the Taiwanese languages had an inferior position. The reform of

Taiwanese languages and literature was supposed to follow the “standard” Baihuawén (i.e., the

283 My translation, emphasis added. Zhang Wojiin (5% 3¢ & ), “Xmwénxué yundong de yiyi [The
meaning of new literature],” Taiwan min pao [The people’s newspaper of Taiwan] no. 67 (1925
[1973]); also in Li Nan-heng (% = #7), ed., Weénxian ziliao xudnji [ Anthology of archival
sources], 98-103.
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Chinese Baihuaweén). This assumption would promote the Taiwanese new literature by
assimilating it into the Chinese literature, and at the same time would maintain the hierarchical
relationship between the Chinese and the Taiwanese languages. However, it ironically excluded
the Taiwanese languages and culture from the Taiwanese new literature.

Conclusion

The New Culture Movement in the 1920s awakened the Taiwanese to movements toward
civilization and opened up possibilities for Taiwanese re-imaginations of their language, culture,
and literature. Under the civilization agenda, Taiwanese culture, language, and literature got
entangled by one another. The entanglement stimulated imaginations of Taiwan as a civilized
nation, and complicated Taiwanese cultural, linguistic, and literary practices in shaping the
Taiwanese into particular civilized subjects.

In particular, the traditional linguistic and literary practice of Hanwén in Taiwan persisted
despite challenges from the Taiwanese new culture and literature movement. In response to the
new cultural agenda, Hanwén was performed in a more straightforward, colloquial form, namely
Baihuawen. The colloquial Hanwén facilitated writings of new knowledge and new literature.
This shows the malleability of Hanwén.

At the same time, Hanwén was viewed as an essential Han cultural resource for the
ancient Chinese civilization. In this view, learning and practicing Hanwén could maintain Han
cultural traditions and further promote Taiwanese culture to be as civilized as the ancient
Chinese civilization. In other words, Hanwén could lead Taiwan to civilization as well. The firm
belief in the relationship of Hanwén to the ancient Chinese civilization was evident in the
persistent literary practices of Taiwanese traditional intellectuals, who created poetry and

literature in Hanwén.
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On the other hand, Baihuawén facilitated the civilization project in Taiwan. It allowed
Taiwanese writers to write about Taiwan specifically for Taiwanese. Baihuawén in Taiwan was
created based on languages used in Taiwan, including Hanwén, the Taiwanese languages, and
Japanese. It was the Taiwanese style of Baihuawén which would be more approachable to
Taiwanese writers and comprehensible to Taiwanese readers. However, it was criticized as not
the standard Baihuawén. The standard Baihuawén was the Chinese Baihuawén, which had been
popularized in China as an effective instrument for promoting the Chinese new culture and
literature. Taiwanese writers were suggested to learn the standard Chinese Baihuawén and stop
the practice of the Taiwanese style Baihuawén.

In addition, in the new literature movement, Taiwanese languages were also seen as a
problem. They were considered as Chinese dialects rather than “languages.” Taiwanese
languages were positioned in the hierarchical relationship to the Chinese language. Because
Taiwanese languages were Chinese dialects, which were not developed and refined, they could
not be used in writing elegant literature. The Chinese Baihuawén served as a “standard” model of
Baihuaweén for Taiwanese learning the new language of Baihuawén and writing Taiwanese new
literature. However, it foreclosed possibilities of including Taiwanese languages and culture in

the Taiwanese new literature.
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Chapter Five
Hanwén and Taiwanese Subjectivities in the Taiwanese Xiangti Literature Movement in
the Early 1930s

In the discourse of the Taiwanese new cultural movement in the 1920s, Taiwanese
culture was regarded as “backward” due to the lack of education of the Taiwanese masses. The
goal in the change of Taiwanese culture was to promote Taiwan to civilization. The Taiwanese
masses were regarded as the target of “reform” and thus were given enlightening education. It
was believed that Taiwan would be promoted to an equal position with other civilized nations
when the Taiwanese masses received civilized knowledge and became civilized. The new culture
discourse opened up possibilities for the Taiwanese to re-imagine themselves as human beings
and their close relationship to Taiwan as a nation. At the same time, the discourse about colonial
exploitation and surveillance also created a specific political and social atmosphere in Taiwan.

From the late 1920s to the mid-1930s, the discourse about the colonial Taiwan suggested
a different political and social atmosphere, and a particular focus on Taiwan and the Taiwanese
masses. Taiwanese political and social movements for requesting from the Japanese just
treatment of the Taiwanese were published in Taiwan min pao. On the other hand, Taiwanese

literary magazines and newspapers were created specifically for reforming Taiwanese culture,

. 284 : : .
literature, and language. 8 Even though the Chinese language and literature were still regarded

284 . .
In the early 1930s, new literary newspapers and magazines were created one after another for

language and literary practices. Under strict supervision from the colonial government, some
lasted for only a few months, and others sustained, with interruptions, for no more than five
years. For example, Wirénbao [ L * 3F Five people news], Hongshui % -k [Deluge], Ming ri P?
P [Tomorrow], Xiandai shénhuo 3. % 2 % [Modern life], and Chidao # i [Equator] only short
lived for several numbers in the early 1930s, see Jiézhou (% + ), “Taiwan xinwénxué de chiilu
[The outlet of Taiwan new literature],” Juantbuyan, Xianfa budui + 7% ¥% I'¢ [Foreword to The

vanguard] (1934), reprinted in Li Nan-heng (% = #7), ed., Weénxian ziliao xudnji [ Anthology of
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as an important model for developing Taiwanese language and literature, Taiwan as a subject
was persistently maintained in the discourse on Taiwanese language reform and Taiwanese

Xiangtu literature ($% 2 <= & place-based literature). The desire of creating a particular language

and literature for Taiwan and the Taiwanese, that is, creating Taiwaneseness in language and
literature, was implied by the discourse. Hanwén, particularly Hanzi (Chinese characters), was
regarded as an innate linguistic source of the Taiwanese for reforming the Taiwanese language.
While contemporary Chinese writings were available for serving as a model for Taiwanese
language reform, classical Hanwén and Hanzi facilitated Taiwanese writings in creating a
Taiwanese language and literature with Taiwaneseness. In addition, the focus on Taiwan shaped
the practice of Taiwanese folklore. Hanwén also supported Taiwanese traditional intellectuals in
their practice of preserving Taiwanese folklore literature and folk culture. The discourse of the
Taiwanese literature and language reform movements in the 1930s suggested a close relationship
between Hanweén and Taiwanese culture, language, and literature. Hanwén opened up

possibilities for Taiwanese cultural, linguistic, and literary practices.

archival sources]. Rijuxia Taiwan xinwénxué shi, mingji 5 [History of Taiwan New Literature
under Japanese rule, Ming collection 5] (Taibé&i Shi: Mingtan chiibanshe, Minguo 68 [1979]),
148-151. Other literary magazines also did not last long, such as Ndnyin % 5 [Southern Voice]
was first issued in 1932 and lasted for nine month; Xianfa budui % 3 3%} [The vanguard] was
first issued in 1934, re-titled as, Diyixian % — % [The frontline] in 1935, and lasted for two
numbers only; Sanlijiui xidobao = + 4 -] 3¥ [Three-Six-Nine tabloid] was first issued in 1930
and lasted for five year, during which it was banned for two times; Taiwan wényi - % <> £
[Taiwan literature and art] was first issued in 1934 and Taiwan xinwénxué > % #7< & [Taiwan
new literature] was first issued in 1935, both of which lasted less than two years. In spite of
interruptions, the publications suggested intensive literary movements during 1930-1937. The
literary magazines above, except Sanlivjiu xidobao, were reprinted in Taiwan xinwénxué zazhi
congkan - 37~ & 5% 7| [Taiwan new literature monograph], eds.Toshio Ikeda (7 = 4%
z2) and Chuang Yang-lin (3 #§ +%) (Taibé&i Shi: Dongfang wénhua shiiju, Mingud 70 [1981]).
The references of these magazines refer to the reprinted edition.
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When the Taiwan min pao gained permission from the colonial government to publish on

the island, discussions on Taiwan were stimulated and expanded to a larger scope, such as to the

economic, social, and political aspects of Taiwanese Iife.285 The discussions included issues
regarding colonial governance, such as the unjust treatment of the Taiwanese by the colonial
police, and discrimination against Taiwanese children in education; agricultural economics
issues, such as rice, sugar, pineapple, and banana businesses and market control; economic crisis
resulting in Taiwanese unemployment problems; intense social movements, such as farmers’ and
labors” movements and unions; and new political organizations and movements, such as the

Taiwanese People’s Party, the reform of local autonomy, proletariat and laws, and international

proletariat movements, and so forth.286 The mixture of negotiations, complaints, and enthusiasm
in political and social discourse shaped the Taiwanese imagination of what Taiwan could
become.

In addition, the discourse about China was also available at that time for Taiwanese
intellectuals and activists to imagine possible ways of negotiating with the Japanese colonial

force for the betterment of Taiwan. News about political and social changes in China, including

285 Taiwan min pao moved back to Taiwan on August 1, 1927, and included publications in and

by Japanese. See Taiwan min pao [The people’s newspaper of Taiwan], no. 167 (1927; repr.,

Taibéi Shi: Dongfang wénhua shiija [ The Oriental Cultural Service], Mingu6 62 [1973].
286 See Taiwan min pao [ The people’s newspaper of Taiwan], for issues of the colonial police,

for example, number 172, 175 (1927), 204 (1928), 255, 259-261(1929); for issues of education,
for example, number 175, 176, 178, 184 (1927), 195, 197, 203-204 (1928), 249, 255, 257-258,
265,293 (1929), 304 (1930); for economic issues, labor and unemployment problems, for
example, number 179,181, 186 (1927), 196, 197, 199 (1928), 200, 212, 223, 241-243 (1929),
247,253,272, 287, 294 (1930); for political issues and movements, for example, number 167
(1927), 189, 192, 193, 224-226, 231 (1928), 240-242, 248 (1929), 270 (1929); social
organizations and issues, for example, number, 167-168, 172, 174, 176-180, 186 (1927), 189-192
(1928).
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lectures by Chinese political activists and political activities of different parties, were published
regularly in Taiwan min pao.

Toward the late 1920s, the discourse in Taiwan min pao implied the continuation of the
Taiwanese new cultural movement toward the goal of the enlightenment of the masses.
Knowledge of the world was provided by Taiwan min pao; for example, the travel notes of Lin

Xiantang (ﬁq;% % ) served as a world travel novel that not only shaped Taiwanese understanding
of the West, but also opened up Taiwanese imaginations and reflections on Western civilization
., 287 Ll x s . . .

and modernity. The Baihua literature in Taiwan min pao also suggested a clear focus on the
masses. The majority of Baihua literature described Chinese and Taiwanese masses as well as

. e s . . Ll g . ., 288 ..
their social life in both Chinese and Taiwanese Baihuawén (colloquial Hanwén).” " In addition,
the reform of the Taiwanese language continued, such as creating a script for the Taiwanese

language. The Taiwan Baihuazi (Romanized Taiwanese characters) movement still tried to gain

permission from the colonial authority to teach Taiwan Baihuazi to the illiterate Taiwanese

287 . , VN . .
Lin Xiantang (#Mﬁ% ¥ ), “Huanqiu youji [Global travels],” Taiwan min pao [The people’s

newspaper of Taiwan], no. 171-176, 178-185, 191-207, 241-243, 245, 247-254, 262-268, 270-
282, 285-293, 295-355 (1973 [1927-1930]), and Taiwan hsin min pao [ The new people’s
newspaper of Taiwan], no. 306-384 (1930-1931; repr., Taibei: Dongfang wénhua shiiji [The
Oriental Cultural Service], 1973). The following references of Taiwan xin min pao refer to this
reprinted edition. Lin Xiantang spent a year (1927-1928) visiting the West, including the United
States and European countries, and described his trips and wrote down his views about the West.

288 Chinese Bdihua novels, for example, Zhang Wojtn (5% #* & ), “Youhuo [Temptation],”
Taiwan min pao [The people’s newspaper of Taiwan], no. 255-258 (1929 [1973]); Shouyu (=
B.), “Liétu [Hunting rabbits],” Taiwan min pao [The people’s newspaper of Taiwan], no. 241-
242 (1929 [1973]); Taiwanese Baihua novels, for example, Qitshéng (# 2 ), “Sima? [Died?],”
Taiwan min pao [The people’s newspaper of Taiwan], no. 279-283 (1929 [1973]). Taiwan min

pao was renamed as Taiwan hsin min pao [literally new people’s newspaper of Taiwan, The new
people’s newspaper of Taiwan] starting no. 306 (March 29, 1930).
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289 . PPN - o . L.
masses. It was reasoned that Taiwan Baihuazi could facilitate popularization of education in
Taiwan and educate the Taiwanese masses to read. However, the Taiwan Baihuazi movement

was not permitted by the Japanese colonial government. It was reasoned that the Taiwan

Baihuazi movement would hinder the Japanese national language movement.290
Issues in the Taiwanese Languages

However, the discourse regarding the Romanized characters raised attention to the
problem of Taiwanese languages and to the particularity of Taiwanese language use in Taiwan.
For example, Yé Réngzhong (£ % 4&) argued that after thirty years of change in Taiwan, new
words were created in Japanese or Chinese translations for new concepts and new things in the
new era, but not in the Taiwanese languages. Therefore he suggested that new words must be
created in the Taiwanese languages. In addition, he pointed out that the Taiwanese languages
were composed of different regional languages from the Fukien (3%2%) and Guéangdong (& 4)
provinces in China, and thus it was proposed that the Taiwanese languages be standardized. In

this way, he reasoned, it would be possible to use Romanized characters to create a script for the
. 291
Taiwanese language.

He then turned to focus on standardizing the Taiwanese languages, and he suggested the

way of using the Taiwanese languages in writing and creating literary works, such as literature,

289 NP A, e . ,
See “Baihuazi jidangxihue [Bdihua character education],” Taiwan min pao [ The people’s

newspaper of Taiwan], no. 260 (1929 [1973]), 2; “Ludéma Baihuazi ptji yandong: Caishi yi
zuochén xuanchuangé [Popularization movement of Romanized Baihua characters: Mr. Cai has
created an advertising song],” Taiwan min pao [ The people’s newspaper of Taiwan], no. 243
(1929 [1973)): 3.

“Luéma Baihuazi de jiangxihu¢ juéding burenké [The rejection of Romanized characters
education],” Taiwan min pao [The people’s newspaper of Taiwan], no. 271 (1929 [1973]): 5.
291 AN = vy v qa . . .

See Y¢ Rongzhong (F % 4&), “Guanyu Luomazi yundong (yi), (er) [Regarding Romanized
characters movement, | & II],” Taiwan min pao [The people’s newspaper of Taiwan], no. 260,
261 (1929 [1973]).
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novels, poems, and plays, and so on. He argued that the standard of a language could be
developed from the most common languages used in literary writings. Give the uncultivated
literary field of Taiwan, he recommended that Chinese writings would be nutritional sources to
develop a standard for Taiwanese languages; however, he suggested making adaptations of
Chinese language usages to the specific context in Taiwan. As he argued, “Chinese have their

own customs and Taiwanese have their own as well. Even though they are regarded as from the

.. . . 292 _. L
same language and root, each of them has distinct characteristics.” ~ Finally, he maintained that
practicing writing in the Taiwanese languages would not only help standardize the Taiwanese

languages, but also “moisturize the desert of Taiwan.” All in all, he stressed that mass education

. . . . . 293
and a standard Taiwanese language were equally important problems in Taiwan at that time.

Y¢ Rongzhong’s proposal opened up possibilities for considering Taiwan as a
particularly entity in spite of its cultural and linguistic connection with China. In this particular
entity, Taiwanese languages were expected to be the major language in promoting mass
education in Taiwan. Given the complicated linguistic situation of Taiwan, Yé Rongzhong
proposed standardizing Taiwanese languages. Chinese writings were thought of as a good model
for standardizing Taiwanese languages; however, he suggested that the contextual and customary
language use in Taiwan be taken into account in adopting Chinese writings.

Y¢ Rongzhong’s suggestion implied that Romanized Taiwanese Baihuazi and the
Chinese language were the available models for standardizing the Taiwanese languages, but the

Chinese language was the preferred one. This preference positioned the Taiwanese languages in

292 - . . .
? Y¢ Rongzhong (3 % 48 ), “Guanyt Luéomazi yundong (san) [Regarding Romanized
characters movement, II1],” Taiwan min pao [ The people’s newspaper of Taiwan], no. 262 (1929

[1973]), 8.

293 Ibid.
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relation to the Chinese language. In this position, however, the Taiwanese languages were
considered as a “language” rather than a regional dialect. In addition, the Taiwanese languages in
this position were allowed flexibility in drawing on the Chinese language for developing a
particular Taiwanese language for Taiwan.

On the other hand, Yé Réngzhdng’s proposal of Taiwanese language standardization
suggested that all Taiwanese languages were supposed to be subsumed into a standard form.
Even though his assumption considered contextual and customary usages of Taiwanese
languages, the linguistic diversity within Taiwanese languages was not taken into consideration,
and the particularity of each Taiwanese language was ignored. However, his proposal
encouraged the practice of writing in Taiwanese languages, and opened up possibilities for
developing a language specifically for Taiwan.

A similar concern about the Taiwanese languages was shared by Yatang (7& % ), the

Taiwanese traditional intellectual. It is important to note that for Yatang, the Taiwanese language
referred to the Hoklo language (the widely spoken Taiwanese language in colonial Taiwan).
While Y¢ Rongzhong’s concern was about promoting Taiwanese mass education in a
standardized Taiwanese language, Yatang was worried about the extinction of the Taiwanese

language (Hoklo) due to the changes of the era, and so he compiled a dictionary of the

: . i . 294 .
Taiwanese language with etymological meanings. ’ Yatang’s work in Taiwanese language
compilation suggested a linguistic connection between Hanwén and the Hoklo language. He

argued that the Taiwanese language (in Hoklo) was actually an elegant language, and its usages

294 Yatang (&% i.e., Lian Yatang & 2 % | or Lian Héng i 4 ), “Taiyu zhéngli zhi touxu [The
thread for compiling the Taiwanese language],” Taiwan min pao [The people’s newspaper of
Taiwan], no. 288 (1929 [1973]), 8.
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could be found in Chinese classics. Yatang regarded the Taiwanese language as an important
element that constituted the Han national spirit, and he stated,
| am Taiwanese and speak Taiwanese, but could not write Taiwanese characters and
understand their meanings. | feel ashamed. The Taiwanese language originated from
Zhang (73) and Quan (% ) languages, which came from China. The source is distant and

long... I fear that the Taiwanese language will gradually die, and the national spirit will

thus decline. My responsibility is so heavy.295

He lamented that current Taiwanese children could not learn the Taiwanese language because it
was prohibited in school; Taiwanese youth forgot the Taiwanese language after further study in
Japan for years; and Taiwanese elites and officials curried favor with Japanese officials by

disdaining speaking the Taiwanese language. In such an unfavorable situation, he worried that

. . 2
the Taiwanese language would die. %

Yatang assumed that the Taiwanese language (i.e., Hoklo) was valuable because it
originated from the Han cultural traditions. He saw himself as the guard of the Han national
culture and spirit, so he undertook the work of compiling the etymological origins of the
Taiwanese language from Chinese classics. He believed that his work would help prevent the
Taiwanese language from extinction.

Yatang’s work could have possibly encouraged readings and writings in the Taiwanese
language because the Taiwanese language dictionary could serve as a reference tool for
understanding the written form of the Taiwanese language. However, it was not sure if the old

usages of the Taiwanese language found in etymological sources in the dictionary would fit the

295 . . .
My translation, emphasis added. Ibid.
*% Ibid
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then contemporary Taiwan, especially the contextual and customary usages of the Taiwanese
language in contemporary Taiwan as considered by Y¢ Rongzhong.

On the other hand, his work, like Yé Rongzhdng’s (¥ % 4&) proposal, challenged the

view of the Taiwanese language as a vulgar regional speech, as opposed to the standard Chinese
language, and instead regarded the Taiwanese language as a “language.” In both works, the
Chinese language (i.e., Hanwén), in contemporary or classical form, was regarded as a valuable
resource for reforming the Taiwanese languages. The contemporary Chinese writings were a
good model for the practice of Taiwanese writings in standardizing the Taiwanese languages; the
classic Chinese language provided meanings and written forms to the Taiwanese languages.
Hanwén and Taiwanese Xiangtii Literature Movement
I love Chinese Baihuawén very much. | have never alienated myself from Chinese

Baihuawen for a day. However, | am not satisfied with Chinese Baihuawén. In fact, it is

the current situation that does not allow me to use Chinese Bélihuawén.297

In the late 1920s, the political and social discourse in Taiwan min pao, as mentioned
above, implied a concern about the wellbeing of the Taiwanese masses. In particular, the
miserable, unjust situation of the Taiwanese laboring masses under colonial exploitation was
presented in the discourses of Taiwanese political and social movements. The concern about the
real life of Taiwanese masses was also implied by the discourse on the Taiwanese literature and

language movement, namely xiangti literature (3% 2 <~ % place-based literature) and

297 . . . . .
? Guo Qitishéng (F8#% 2 ), “Jianshe Taiwanhuawén yi tian [A proposal of constructing the

Taiwanese script], originally published in Taiwan hsin min pao [The new people’s newspaper of
Taiwan] in 1931, and reprinted in Toshiro Nakajima ® & |8 [Zhongdao Lilang], ed., Yzjiu
sanling niandai Taiwan xiangtii wénxué lunzhan ziliao huibian [Compilation of materials on the
Taiwan xiangtl literature debates in the 1930s] (Kaohsiung Shi: Chun-hui, Mingué 92 [2003]),
97. This reference refers to the reprinted version.
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Taiwanhuawen ( - #3%< ). The discourse of xiangti literature and Taiwanhuaweén opened

up possibilities for the Taiwanese to imagine relationships among the Taiwanese languages,
Taiwanese literature, the Taiwanese masses, and the position of colonial Taiwan. It suggested
particular attention to Taiwan and the Taiwanese, and their emotions, feelings, sweat and toil,
struggles, hopes, and ambivalence.

Huéang Shihui (% # #&) called Taiwanese writers’ attention to Taiwan and the Taiwanese

masses in writing Taiwanese literature:
You are Taiwanese. Over your head is the Taiwanese sky. Your feet walk on Taiwanese
soil. All you see are the conditions of Taiwan. Everything your ears hear is Taiwanese
news. What you undergo is Taiwanese experience. That which you speak is also a

Taiwanese language. Therefore, that powerful, gifted pen of yours, that productive,

- . . . 299
brilliant pen should also write Taiwanese literature.

2 . . .
%% Xiangtii 7% 3 literally means homeland and soil. Xiangti literature could be regarded as

regional or placed-based literature that focuses on particular characteristics of a place, including
its people, nature, or culture cultivated by natural and cultural conditions of the place.
Taiwanhuawén ( & #3%% < ) means the Taiwanese language in unification of the Taiwanese
written and spoken languages.

299 Huang Shihui (5 % #&), “Zéyang bu tichang xiangti wénxué [Why not promote xiangtui
Literature?], originally published in Wirén bao [Five people news], no. 9-11 (1930), reprinted in
Toshiro Nakajima ¥ % 41%8 [Zhongdao Lilang], ed. Yijiui sanling niandai Taiwan xiangtii
wénxué lunzhan ziliao huibian [Compilation of materials on the Taiwan xiangtu literature
debates in the 1930s], 1-6. This reference refers to the reprinted version. Translation was based
on Douglas L Fix, “Advancing on Tokyo: The New Literature Movement, 1930-37,” in Riju
shichi Taiwan shi gudji xuéshu yantdohut lunwénji [Symposium of the International Colloquium
on the Taiwanese History in the Period of the Japanese Rule] (Taib¢i Shi: Department of History,
National Taiwan University, 1993), and was accessed from Hsiau A-chin (% [# ¥*),
Contemporary Taiwanese cultural nationalism (New York: Routledge, 2000), 40.
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Then how to write Taiwanese literature? It is using the Taiwanese language

. < . . . 300
(Taiwanhuaweén) to write, make poems, create novels and songs, and describe Taiwan.

Do you want to create literature that will touch and excite the masses? Do you want the
masses to feel your emotions in their hearts? If you don’t, nothing more needs to be said.
If you do, then whether you are a defender of the ruling class or a leader of the laboring

masses, you must create literature whose readers are the laboring masses. Thus you

should also stand up for xiangti literature and create xiangtu Iiterature.301
This call provoked Taiwanese writers’ awareness of “Taiwan,” and particularly their intimate
relationship to the place of Taiwan, and it encouraged Taiwanese writers’ to write about Taiwan
and connect with the Taiwanese masses, most of whom were laborers of Japanese colonization.
It also regarded the role of the Taiwanese languages as essential tools to write Taiwanese
literature for the Taiwanese laboring masses, based on the assumption that the Taiwanese
languages were the languages of the Taiwanese masses. This call constructed the close
relationship among Taiwan, the Taiwanese languages, and Taiwanese masses, which constituted
what he meant by xiangtu literature.

In defending the Taiwanese languages in writing xiangtu literature, Huang Shihui refuted
Zhang Wojin’s argument that the Taiwanese languages did not have value as literature, and he
instead argued that all languages have literary value. He claimed that there was no such issue of
being “vulgar” in the Taiwanese languages because the definitions of being “elegant” and
“vulgar” are determined by historical situations. He stressed that what he was mainly concerned

about was popularizing literature and art to the Taiwanese masses, and the Taiwanese languages

300 My translation, emphasis added. Ibid.

301 Ibid. Translations based on Douglas L Fix and accessed from Hsiao A-chin (% F# #»),

Contemporary Taiwanese cultural nationalism.
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were the appropriate languages for writing Taiwanese literature for the Taiwanese laboring

. . 302
masses In partlcular.

He also criticized the common practices of “guidong xuézhé” (v & % —“Ff literally antique

scholars, i.e., traditional Taiwanese intellectuals) and the Baihua literature of the time as
inaccessible to the Taiwanese masses. He stated that those antique scholars sought to get along
with ancient people and disdained the masses, and that Baihua lilterature was elite literature
because it was only accessible to Baihua writers. He stressed that the goal of promoting xiangti
literature, namely the Taiwanese literature, was to popularize literature and art to the Taiwanese
masses.

In Huang Shihui’s assumptions, the Taiwanese languages were regarded as the languages
closest to the Taiwanese masses. The then common languages in practice, such as Hanweén and
Baihuawen, were used by and for specific groups of people, and they mostly excluded the
Taiwanese masses. The Taiwanese languages were assumed to be able to touch the Taiwanese
masses and thus were recommended as the writing tool for the Taiwanese mass literature,
namely xiangtu literature.

Taiwanhuawén and Xiangti Literature

Huang Shihui’s (5 % *&) proposal of xiangti literature stimulated fervent discussions
about Taiwan, the Taiwanese masses, Taiwanese literature, and the Taiwanese languages. First
e~ s : - : : 303
of all, Guo Qitishéng (5% # 2 ) pointed out that illiteracy was the main problem of Taiwan.

He reasoned that due to all kinds of linguistic restrictions imposed by the colonial government,

302 1bid.

303 . N " N N s :
Gud Qitishéng (74 2 ), “Jianshe Taiwanhuawén yi tian [ A proposal of constructing the

Taiwanese script],” 7-52.

165



and the distinctive circumstances of Taiwan, the Taiwanese languages and their major diacritic
marks, which were Hanwén, were in danger of extinction, and the Taiwanese thus would become
illiterate. According to him, linguistic restrictions preventing the Taiwanese from developing
literacy and modern knowledge included limited educational opportunities for the Taiwanese
masses, in which secondary education was only available to a small number of Taiwanese;
useless colonial common school education focused on basic Japanese language learning only
prohibited use of the Taiwanese language in school; and shifing was becoming extinct, which
used to be the only place that was teaching Hanweén literacy, and so on.

Guod Qitshéng assumed that the unification of Taiwanese spoken and written languages,
which was named as Taiwanhuawén, could address the illiteracy problem of Taiwan because it
would be an easier language for the Taiwanese masses to learn and read. As he said,

If the spoken words are identical with the written words, the learner will understand more

easily the meaning, and will not have to labor to figure out the meaning of each written

word. Learned written words will also be expressed directly in the spoken language. It
does not have to be like learning Wényanweén, in which the learner must first learn to

recognize characters and understand their meanings, and then learn their usages, so as to

know how to write and compose.304

In terms of the Taiwanese language, Guo Qitishéng argued that there were no diacritical
marks available to put the Taiwanese language into a written form. The Japanese language and
the Chinese Baihuawén were regarded as not being able to supply appropriate diacritical marks
for Taiwanese speech due to the particular Taiwanese context and tone system, and therefore

could not help solve the illiteracy problem of the Taiwanese masses. Specifically, he maintained

304 . .
My translation. Ibid., 47.
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that the Chinese Baihuawén was not an appropriate script for the Taiwanese language because it
was developed from the Chinese national language, which was based on regional languages in
China. Its usages, which had been accommodated to local uses in China, were not suitable for
uses in Taiwan. He further argued that politically Taiwan was not a region of China, and the

Taiwanese language could not be regarded as a regional language (dialect) of the Chinese
305
language.
Guo Qiasheng’s (58 #¢ 2 ) assumption above paid attention to the cultural and linguistic

particularity of Taiwan, and did not consider other languages, such as Japanese and Chinese
Baihuawen, which were not native to Taiwan, as being able to address the specific feature of
Taiwanese language use. It also assumed that the Taiwanese languages were distinctive
languages, different from other regional languages (i.e., dialects) in China. This assumption
positioned the Taiwanese languages in an independent status for the Chinese Baihuawén.
Therefore, he proposed to construct a new script for the Taiwanese languages, which was
Taiwanhuawen (Taiwanese speech script), rather than borrowing the script of Japanese or
Chinese baihua wén. He also doubted the possibility of adopting existing Luoma zi (i.e., Taiwan
baihua zi, the Romanized Taiwanese characters) in popularizing the new Taiwanese script. He
instead suggested using Hanzi (Chinese characters). As he argued, “Since Taiwan has its
indigenous Hanzi..., which is the form of the Han nation and the symbol of Han national
languages... Therefore, I contend that Taiwanese must not abandon the indigenous Hanzi, and

instead must use the indigenous Hanzi to mark the Taiwanese language and write

) <, ..306
Taiwanhuaweén.”

% Ibid,
306 . . .
My translation, emphasis added. Ibid., 48.
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He then referred to Lian Yatang’s etymological compilation of the Taiwanese language
(Hoklo mainly) and argued that the Taiwanese languages had Hanzi origins, which would be
available sources for constructing the Taiwanese script. Even though he doubted the possibility
of immediate applications of the ancient Taiwanese languages (etymological sources) to the then
customary usages, he suggested that modifications made to available Hanzi would be a way of
constructing the new script. In this way, he maintained, “Even though it [Taiwanese language] is
not positioned as a regional language as opposed to Wényanwén and Baihuawén (Chinese

national language), it is a script with a strong placed-based characteristic within the Hanzi

system... At least it could express the unique xiangtii characteristic of Taiwan.”?’o7 For
maintaining the “strong placed-based characteristics” of the Taiwanese script, he insisted on
constructing a new script based on Hanzi rather than adopting the Chinese Baihuaweén as the
script for the Taiwanese languages.

It is clear that Guo Qitushéng viewed Hanzi, namely Hanwén, as a valuable resource for
constructing the Taiwanese script. This view kept Taiwanese literature and the Taiwanese
languages within the Han cultural tradition, free from colonial determination, and at the same
time maintained an equal position to the contemporary Chinese language (i.e., Badihuawén)
within the same cultural tradition. It made possible a view of the Taiwanese languages, as well as
Taiwanese literature, as an independent, unique cultural subject that could not be replaced by
other languages and literature.

Problems of Xiangtii Literature and Taiwanhuawen
At the same time, the proposal for Taiwanese xiangti literature and constructing

Taiwanhuawen was challenged. The meaning of xiangtu literature was questioned, and the

307 My translation, emphasis added. Ibid., 51-52.
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- . . L . . 308 _.
possibility of constructing Taiwanhuaweén to create Taiwanese literature was doubted.” First of
all, based on the literary theory of the pastoral literature in Germany in the nineteenth century,

for example, “Heimatkunst” (literally home art), or Holzknecht haus (literally “woodcutter’s

house”),309 which were categorized and translated as xiangti literature, the type of Taiwanese
xiangtu literature was questioned. For example, Yuweén argued that all literature did describe the
xiangtu of a certain place, and “if a place requires a place-based literature, then how many place-

based literatures would the five prefectures in Taiwan and eighteen provinces in China

. 2310 . . .
require? Dianrén (2 4 ) also pointed out the linguistic diversity in Taiwan and wondered if
it was economically valuable to promote the Taiwanese place-based literature and

. .o, 311 . - : :
Talwanhuawen.3 As to solving the illiteracy problem, it was suggested that learning another

language, such as Hanwén or Héweén (== Japanese), could also solve this problem, and

therefore there was no need to create a new language, namely Taiwanhuawén.

308 ek N s TTx e e 1~ e, .
See Yuwén (%x < ), “Gei Huang Shihui xianshén—xiangtti wénxué de yinwei [To Mr. Huang

Shihut —Perusal of xiangtu literature],” originally published in Zhdohé xinbao [PeFfriT3%
Showa news] (1931), no. 140-141, reprinted in Toshiro Nakajima ® & 4| %% [Zhongdéo Lilang],
ed., Yijiu sanling niandai Taiwan xiangti wénxué lunzhan ziliao huibian [ Compilation of
materials on the Taiwan xiangtu literature debates in the 1930s], 65-66; Didnrén (- 4 ),
“Jianyijidn xiangtl wénxué [Examining xiangti literature],” originally published in Zhaohé
xinbao [Showa news] (1931), reprinted in Toshiro Nakajima ® § 4] %%[Zhongdéo Lilang], ed.,
Yijini sanling niandai Taiwan xiangtii wénxué lunzhan ziliao huibian [Compilation of materials
on the Taiwan xiangtl literature debates in the 1930s, 85. Both references refer to the reprinted

version.

309 . . e e 1= NV . LN .
Yuwén (%< ), “Géi Huang Shihui xianshén—-xiangti wénxué de yinwei [To Mr. Huéng

Shihut —Perusal of xiangtu literature],” originally published in Zhaohé xinbao [Showa news]|
(1931), no. 140-141, reprinted in Toshiro Nakajima ® § 41%% [Zhongdéo Lilang], ed., Yijiii
sanling niandai Taiwan xiangtii wénxué lunzhan ziliao huibian [Compilation of materials on the
Taiwan xiangtu literature debates in the 1930s], 65-66.

0 . .
My translation. Ibid.

311 ... B . N "
Dianrén (& £ ), “Jidnyijidn xiangti wénxué [Examining xiangtl literature],” 82.
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Instead, from the perspective of world literature, it was suggested that since Taiwanese
xiangtu literature was created for the Taiwanese masses, why not promote it to the world and
have it be accessible to the proletarian class all over the world? It was further proposed that the
mission of Taiwanese literature was “to introduce the nature, society, humanity, and customs of
Taiwan to the world and to create Taiwanese literature as a world literature.”312 One approach
proposed was adopting the Chinese Baihuawén to writing Taiwanese literature. It was reasoned
that Taiwan had a close relationship to China, and that language, the Chinese Baihuawén, was a

language of China, which was apprehensible to Taiwanese. Adopting the Chinese Baihuawén

was thought of as more economical than creating the Taiwanhuawén, and at the same time as it

: . 313 e :
would be accessible to Chinese readers. ™ In addition, it was argued that the Taiwanese
language was immature and incapable of creating great literature. Instead, the standard Chinese
Baihuawén was recommended, which had been universalized in China, to be directly used in

writing literature and describing characteristics of a place without causing confusion to

314
readers.

312 i N s Tk o em 1o VS .
Yuwén (%< ), “Géi Huang Shihui xianshén—-xiangti wénxué de yinwei [To Mr. Huang

Shihut —Perusal of xiangtu literature],” 67; Didnrén, “Jidnyijidn xiangti wénxué [Examining

xiangtu literature],” 87.
313 S S U S — 1
See for example, Kefu (5 %), ““Xiangti wénxué de jiantdo da Huang Shihut jin de gaolun

[Examining “xiangtu literature—Reading Mr. Huang Shihut’s brilliant opinions], originally
published in Taiwan xin min pao [The new people’s newspaper of Taiwan] (1931), reprinted in
Toshiro Nakajima ® § 4] %% [Zhongdao Lilang], ed., Yijiu sanling nidandai Taiwan xiangtii
wénxué lunzhan ziliao huibian [Compilation of materials on the Taiwan xiangtu literature
debates in the 1930s], 77. The reference refers to the reprinted edition.

Yuwén (i< ), “Géi Huang Shihui xianshén—-xiangti wénxué de yinwei [To Mr. Huang
Shihut —Perusal of xiangtu literature],” 68; Didnrén (&t A ), “Jidnyijidn xiangti wénxué
[Examining xiangtu literature],” 89.
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The assumptions in the suggestions and proposals above implied that the audience of
Taiwanese literature included not just the Taiwanese masses but also Chinese in the mainland,
and even the proletarian class around the world. For such a wide range of audience, a more
standard, common language (i.e., Chinese Baihuawén) was required. The assumptions
positioned the Taiwanese language and literature as part of the Chinese literature, and indeed
they subsumed the Taiwanese masses into the great, general world masses. The assumptions still
maintained Taiwan in connection with contemporary China, but in a periphery position. Also, the
assumptions suggested that Taiwan, as well as the Taiwanese languages and literature, were
underdeveloped and thus needed help from its cultural relative and predecessor, China and the
Chinese language, to get promoted to the world. They also indicated an ignorance of the
necessity and possibility of constructing a new Taiwanese script for the Taiwanese language and
of using the new script to write Taiwanese literature. The assumptions above did not even allow
the possibility of seeing Taiwanese literature as a particular xiangti literature based in Taiwan,
because Taiwan was regarded as an area similar to many other regions in China rather than as a
distinctive cultural place.

Re-positioning Xiangtii Literature and Taiwan

In response to the questions mentioned above, Huang Shihui (5 # *&) made these

statements:
Taiwan was a distinctive entity. Politically, it [Taiwanhuawén] could not be dominated

by the Chinese Putonghua; ethnically (historical experience) it [Taiwanhuawén] could
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not be dominated by the Japanese Putonghua (national language). This is a truth without

. 315
question.
| regard Taiwan as a xiangtu, SO | propose xiangti literature. Japan could standardize the

Tokyo language, China could standardize the lanqing (& ) official language, and then

why cannot Taiwan standardize languages? Based on the Chang Ch'uan languages, we

include other languages in commonalities in order to create the Putonghua of Taiwan

. - 1
(Taiwanese common language); why is this a problem?3 °

In addition, he responded that the view of Taiwanhuawén as an immature language did not make

sense, and he asked “if Taiwanese literature were to be world literature, then which language
: : : - . . 317
should be in use in place of Taiwanhuawen? Esperanto, English, or Chinese? He reasoned

that since the proletarian literature was written for the laboring masses around us, it should help

develop their literacy. In this sense, xiangti literature written by Taiwanhuawen, which unified

315 . . . v T
My translation, emphasis of Taiwanhuawén and italics were added, other emphases are from

the original. Pitonghua 4 ii 3% means the common language. Chinese Piitonghua is the
Mandarin Chinese. Huang Shihut (% % #&), “Wdde jiju dabian [My reply in several sentences],”
originally published in Zhdohé xinbao [Showa news] (1931), no. 142-44, reprinted in Toshiro
Nakajima ® § 4128 [Zhongddo Lilang), ed., Yijiui sanling nidndai Taiwan xiangtii wénxué
lunzhan ziliao huibian [Compilation of materials on the Taiwan xiangtu literature debates in the
1930s], 70. The reference refers to the reprinted version.

° My translation. Huang Shihui (5 % #&), “Xiangti wénxué de jiantio—Zaida Yuwén
xianshén [Examining xiangtu literature—Responding again to Mr. Yuwén],” original publication
unknown, reprinted in Toshiro Nakajima ¥ § 4 %% [Zhongdao Lilang], ed., Yzjiu sanling nidndai
Taiwan xiangtii wénxué lunzhan ziliao huibian [Compilation of materials on the Taiwan xiangtu
literature debates in the 1930s], 110-11. As to the langing official language, 1an means blue, qing
means green, asnd the lanqing official language means the Chinese official language mixed by
regional languages.

Huéang Shihui (5 % #&), “Wode jiju dabian [My reply in several sentences],” 73.
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speech and script, would develop the Taiwanese laboring masses to be Iiterate.318 He believed
that Taiwanhuawén could make Taiwanese literature world literature, and the priority was to
create good Taiwanese literature in Taiwanhuawén.

Furthermore, in addressing the illiteracy problem of the Taiwanese masses, Huang Shihui
criticized the suggestion of learning Wényanweén (Classical Chinese) or Héweén (Japanese) as
ridiculous. He maintained that learning either Wényanwen or Héweén could only solve the
illiteracy problem of the elites, because they could afford to learn either of these languages. He

argued that Wényanwén learned in private school and Japanese learned in common school for six

years no longer could satisfy the practical needs of the Taiwanese.319 Finally, he stressed that
Xiangtu literature was a serious issue, and he re-claimed three points:
First, Taiwanhuawén could not perish and be replaced by any language. On the basis of
the unified spoken and written languages, xiangtu literature is absolutely needed. Second,
xiangti literature is able to reform (organize) Taiwanhuawén and promote the
standardization of Taiwanhuawén. Third, on the basis of the unified spoken and written

languages, xiangtu literature could possibly get rid of (at least decrease) the illiterate

320
symptom.

318 . . , cov N A NN A = 1= . .
Huéang Shihui (5 % #&), “Xiangtl wénxué de jiantio—Zaida Yuwén xianshén [Examining
xiangtu literature—Responding again to Mr. Yuwén],” 110.

319 R T — . o .
Huang Shihui (5 % #&), “Hé Didnrén xianshén tan zhtye [Talk with Mr. Dianrén about minor

details],” originally published in Taiwan xinwén [Taiwan news] (1931), reprinted in Toshiro
Nakajima ¥ § %% [Zhongdao Lilang], ed., Yzjiu sanling niandai Taiwan xiangtii wénxué
lunzhan ziliao huibian [Compilation of materials on the Taiwan xiangtu literature debates in the
1930s], 113-17. The reference refers to the reprinted edition.

320 Huang Shihui (5 % #&), “Géi Didnrén xianshén—Wei xiangti wénxué [To Mr.Dianrén—For
the problem of xiangtu literature],” originally published in Zhaohé xinbao [Showa news] (1931),
reprinted in Toshiro Nakajima ® % 428 [Zhongddo Lilang], ed., Yijiii sanling nidndai Taiwan
xiangtu wénxué lunzhan ziliao huibian [Compilation of materials on the Taiwan xiangtu
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In spite of opposition to xiangti literature and Taiwanhuawén, Huang Shihui’s statements
identified these tasks of xiangtu literature: construction of a Taiwanese script that unified
Taiwanese spoken and written languages through practices of writing xiangti literature,
standardization of the Taiwanhuawén, and popularization of xiangti literature written in
Taiwanhuaweén among the Taiwanese masses. Huang Shihui’s responses re-positioned
Taiwanese literature based in Taiwan and focused on the Taiwanese masses.

Reform of the Taiwanese Languages
The discourse about the proposal of constructing Taiwanhuawén stimulated the practice

of writing in Taiwanhuawén. For example, Hudng Chiinging (5 * 5 ) wrote about his views of

reforming the Taiwanese languages in Taiwanhuawén based on the Amoy speech.321 He claimed
that his writing was an “attempt” at writing Baihuawén that was mixed with colloquial and
literary languages and with Ch'tian and Chang tones (sub-languages of Hoklo). He suggested that
the reform of the Taiwanese languages could cure the illiteracy problem of Taiwan, and save the
Taiwanese languages and Hanwén from extinction. His writing not only offered a picture of what
Taiwanhuaweén looked like and the possible confusions that readers might have, but also shaped
Taiwanese writers’ understandings and practices of Taiwanhuawén writings.

In this article, Huang Chunqing explained that Ch'ian and Chang speeches were the
common languages in Taiwan, and Amoy was the center of convergence of Ch'tian and Chang

Chinese, including the oversea Ch'tian and Chang Chinese in South Asia, and he thus selected

literature debates in the 1930s] (Minguo 92 [2003]), 119-20. The reference refers to the reprinted
edition.

21 Huéang Chunging (% *# 7 ), “Taiwanhuawén gdizaolun [Paper on the reform of Taiwanese
languages],” originally published in Taiwan xinwén 5 % #7# [Taiwan news] (1931), reprinted
in Toshiro Nakajima ¥ § %% [Zhongdao Lilang], ed., Yijiii sanling niandai Taiwan xiangtu
wénxué lunzhan ziliao huibian [Compilation of materials on the Taiwan xiangtu literature
debates in the 1930s], 121-43. This reference refers to the reprinted version.
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the Amoy speech as the standard linguistic basis for creating Taiwanhuawén. Following the
principle of unifying Taiwanese spoken and written languages, he proposed that Taiwanhuawén
be reformed to be an independent language under the condition of being consistent with the
Amoy speech and sharing commonalities with the Chinese language.

His article pointed out the complexities in standardizing the pronunciation and script of
Taiwanese languages, especially by drawing on Hanweén (i.e., Hanzi) and the Chinese languages.
Within the Hanwén system, rich variations of Hanzi complicated the selections of appropriate
words for Taiwanhuawén; within the Chinese language system, differences between the Ming

(R Fukien) and Yue (% Guangdong) language systems, and the Chinese Pitonghua (4 & 3%
common speech), posed problems to connecting Taiwanhuawén to Chinese Piuitonghud. Even
within the Taiwanese languages, as he demonstrated, the Han Chinese languages included the
languages of Zhang (%), QUAN (% ) Fiizhou (ifi ), Kéjia (% %), and Gudngdaong (& 4.).322 In
addition, he proposed ways of compiling and editing Taiwanese words that could make
Taiwanhuaweén consistent with the Amoy language and Chinese Putonghua. Huang Chunging’s
article provided a direction for reforming the Taiwanese languages and also opened up more
discussions on views about the unification of spoken and written languages, and on ways of

modifying and adjusting Taiwanese languages in negotiation between Hanzi and Chinese

Lo s, 323
Baihuaweén.

32
32

2 . . . .
Zhang, Quan, and Fuzhou were languages from the Fukien province in China.

3 See for example, Huang Shihut (% % #&), “Dui Taiwanhuawén gaizaolun de yi shangque
[Discussion on “Paper on the reform of Taiwanese languages™],” original publication unknown;
Gud Qitshéng (57 # 2 ), “D0 Huang Chunqgin xianshén de ‘Taiwanhuawén gdizaolun’ [Reading
Mr. Hudng Chiinging’s “Paper on the reform of Taiwanese languages”],” originally published in
Taiwan xin min pao [The new people’s newspaper of Taiwan] (1931); the above references were
reprinted in Toshiro Nakajima ¥ & 4128 [Zhongddo Lilang), ed., Yijiii sanling niandai Taiwan
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Approaches to Constructing the Taiwanese Script

Huang Shihui (§ # #&) stressed the importance of the Taiwanese language to the
literature in Taiwan. As he maintained, “Literature represented speech, and in any place, there

. 24 . .
was a speech. Therefore, we need xiangtii hterature.”s In other words, the literature of Taiwan
expressed the speech of Taiwan, and, by extension, only the speech of Taiwan could create the

literature of Taiwan. He shared with Guo Qitishéng (5% #« # ) the idea of constructing a

Taiwanese script, namely Taiwanhuaweén, for writing xiangti literature. He suggested editing
Taiwanhuawen readers, such as common knowledge readers and letter writing and composition

textbooks, for teaching children in shiifang (Taiwanese private schools teaching Hanwén only).

.. . Lol N gs o . 325
He also suggested editing the Taiwanese Baihua dictionary to include more words.” For
compiling the Taiwanese words, he proposed that the words from folksongs, which mostly only
served phonetic functions without semantic meaning, could not be included. He explained that

these function words would not be comprehensible to Chinese readers. He hoped to maintain

xiangtu wénxué lunzhan ziliao huibian [Compilation of materials on the Taiwan xiangtu
literature debates in the 1930s]; Ono Irizima (-] ¥¥ & '), “D0 Taiwan yu gdizaolun [Reading the
paper on the reform of Taiwanese languages],” originally published in Ylyuan % 7= [Literary
forum] (1931), translated by Peng Hsuan (#; %) and reprinted in Toshiro Nakajima ® § 41 %%
[Zhongddo Lilang], ed., Yijiti sanling niandai Taiwan xiangtii wénxué lunzhan ziliao huibian
[Compilation of materials on the Taiwan xiangtu literature debates in the 1930s], 169-176. The
references above refer to the reprinted version.

324 Huéang Shihui (5 % #&), “Zaitan xiangtl wénxué [Re-visiting xiangtu literature],” originally
published in Taiwan xinwén [Taiwan news] in 1931, and reprinted in Toshiro Nakajima ¥ & F1
iR [Zhongdao Lilang], ed., Yzjiu sanling niandai Taiwan xiangtii wénxué lunzhan ziliao huibian
[Compilation of materials on the Taiwan xiangtu literature debates in the 1930s], 53-64. This
reference refers to the reprinted version.

325 cir e , - N ’s
Huéang Shihul (5 % #&), “Zaitan xiangtl wénxué [Re-visiting xiangtu literature],” 53-64.
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exchanges with China through literature and suggested adopting common words shared by

) Ll s . ., 326
Chinese Baihuawén and Taiwanhuawén.

Gud Qitishéng agreed with Huang Shihui’s approaches, which he thought would help
construct Taiwanhuawén, but he figured that they would be the long-term plan because it took
time to collect Taiwanese words and edit textbooks. He proposed an immediate, practical
approach to popularizing Taiwanhuawén, which was resorting to the illiterate Taiwanese masses
and their folksongs, particularly the then popular folksongs. He regarded them as the most

effective, direct, convenient resources for organizing the Taiwanese script because folksongs

“were expressions of the life of a place through the language of this place.”327 According to him,
these folksongs were composed completely in the Taiwanese language, but the words functioned
as diacritical marks that were not used consistently. He suggested collecting those folksongs
from the Taiwanese masses, looking for common words and usages, re-organizing and compiling
these words, re-editing and modifying the usages, and finally returning the edited songs to the

Taiwanese masses. In this way, he imagined that all Taiwanese masses would learn to read

. N 328
Taiwanhuawen in folksongs.

The Nanyin (Southern voice) magazine was created in 1932 as a forum for discussing the

. . : e 329 .
Taiwanhuawen and as a platform for practices of xiangtu literature.”  In particular, the

326 1hid.

327 . o " < NP .
Guo Qitishéng (744 2 ), “Jianshe Taiwanhuawén yi tian [ A proposal of constructing the

Taiwanese script], originally published in Taiwan xin min pao [The new people’s newspaper of
Taiwan] (1931), and reprinted in Toshiro Nakajima ® § §1]%8 [Zhongdéo Lilang], ed., Yzjiu
sanling niandai Taiwan xiangti wénxué lunzhan ziliao huibian [Compilation of materials on the

Taiwan xiangtu literature debates in the 1930s], 94. This reference refers to the reprinted version.
328 .

Ibid., 93-94.
3

29 TN . . . . .
The Ndnyin = 5 (Southern voice) magazine was issued for nine months in 1932. It was
reprinted in Taiwan xinwénxué zazhi congkan (y1) [A collection of Taiwanese new literature
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“Taiwanhuaweén taolunlan” ( 5 %3 < 33 # 1§ Taiwanhuaweén discussion column) and
“Taiwanhuaweén changshilan” ( 5 435 < % &4 Taiwanhuawén practice column) were created
as practice spaces specifically for realizing Taiwanhuawén. Continuing to confront different
views and suggestions about xiangti literature and Taiwanhuawén, the “Taiwanhuawén
discussion column” served as a spokesperson for answering questions and defending the stance
and practice of xiangtu literature. The discourse about xiangtu literature and the Taiwanese
masses was reiterated; a new language about xiangti literature was even created to distinguish it
from other types of literature. For example, for the concern about the Taiwanese laboring masses,
xiangtu literature was claimed to be mass literature in distinction from class literature (i.e.,

proletarian literature). Xiangti literature was also given a new name: “the third literature,”

which was not class literature, nor elite literature nor proletarian Iiterature.330

The “Taiwanhuawén practice column” published collected or edited Taiwanese folklore,
such as folksongs, children’s ballads, and riddles. The value of folksongs and folksongs created
in different historical and geographical contexts was also introduced in Nanyin. Folksongs from
different places and ethnic groups, such as from Su-chou, Liang Kuang (Kuang-tung and

Kwang-hsi), and Miao, Yao ethnic groups in China, and Taiwan, were presented with

magazines, vol. 1], eds. Toshio Ikeda (7* @ 47 2¢) and Chuang Yang-lin (Z 1§ ++) (Taibéi:
Dongfang wénhua shiiji, Mingu6 70 [1981]). The references of Nanyin in this dissertation refer

to the reprinted edition.

330 . .
Huang Shihui (5 % #&), “Da Furén [Responding to Furén],” Ndnyin [Southern voice] 1, no.

8 (1932); Chi (3 ), “Juantéuyan: Zailun disan wénxué tichang [Foreword: Promoting the third
literature],” Ndnyin [Southern Voice] 1, no. 8 (1932); Chi (), “Juantéuyan: Disan wénxué
tichang [Foreword: Revisiting the third literature],” Ndnyin [Southern voice] 1, no. 9 & 10
(1932).
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. 331 .. . . .
annotations.” ~ In addition, the Ndnyin magazine also allowed the practice of creating xiangtu
novels written in Taiwanhuawen.

For example, Lanyan’s (§f Z ) novel Guijia (ETT? #Returning home) was written in

Taiwanhuaweénm mixed together with Chinese Bélihuz‘iwén.332 It could be regarded as an
exemplar of xiangti literature that described the Taiwanese masses, their feelings, thoughts, and
surroundings. The story described the changes of a small town in Taiwan in the eyes of a
Taiwanese intellectual, who returned to his hometown after leaving home for study for over a
decade. Being a new graduate, the Taiwanese intellectual, fearing that he would be like the new
product in the market, being abandoned due to not being appreciated by customers, returned
home with anxiety and uncertainty. Being home, his anxiety increased because he no longer felt
familiar with the hometown. There were no children playing on the street; people said that they
all went to common school. Seeing the fresh, tall buildings beside the straightened streets, in
contrast with several worn, shabby houses, he felt it was like class opposition. The faith center of
the town, the Taoist temple, was torn down; the Confucian temple was discarded for a long time.
There used to be street vendors, whose voices of peddling, laughter with playful kids, and
smells of the food, were gone, as the vendors aged and passed away. Only two remained there,
one was selling rice ball soup, and the other as selling malt sugar. No customer approached, so
they were having a talk. The intellectual knew them and joined their conversation. The street
vendors discontentedly talked about the difficulty in maintaining their business due to inflation
and taxes. Then they nostalgically recalled those good old times. They further complained about

the worthlessness of education in common school. They said that for those who frequented banks

331 Mingtang (F* #), “Mingge (shange) youlai de gailun [Overview of folksong origins],”

Nanyin [Southern Voice] 1, no. 2 (1932).
2 . .
332 L dnyén (4 2 ), “Guijia [Returning home],” Nanyin [Southern voice] 1, no 1 (1932),
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or government offices, the Japanese language was practical; for them as a general populace, it
was useless, except when Japanese officials came for household checks. They told the
intellectual that they did not send their children to common school, because common school
graduates could not get a job. They wanted to prove to the intellectual with more examples how
impractical common school education was and how terrible the current situation was, but
someone shouted, “Police,” and the street vendors immediately carried their shoulder poles and
dissipated...
Taiwanese Folksongs and Xiangti Literature Practices

In the xiangti discourse mentioned above, approaching the Taiwanese masses and
collecting their folksongs was regarded as a practical and effective way of constructing
Taiwanhuawen. This approach was based on the assumption that the linguistic and cultural
practices of the Taiwanese masses in folksongs would be a good linguistic resource for
constructing Taiwanhuawén. The attention to folksongs was to re-construct a more accessible
language for the Taiwanese masses. On the other hand, folksongs were regarded as a valuable
cultural resource as well. As Xingmin (F2 2% ) called for folklore, such as folksongs, legends, and
myths in Taiwan xin min pao (The new people’s newspaper of Taiwan), the purpose was to
preserve the folk culture of the Taiwanese, which was regarded as part of Taiwanese cultural
traditions.

Xingmin took children’s ballads and rhymes as an example to illustrate the importance of
Taiwanese folksongs to Taiwanese cultural Iife.333 He recalled that when he was a child, he

learned Taiwanese rhymes after dinner or in plays from his mother or other children. Then he

333 Xingmin (FZ %), “Zhéngli geydo de yige tiyi [A proposal of compiling folksongs],” Taiwan
hsin min pao [The new people’s newspaper of Taiwan], no. 354 (1931 [1973]): 18.
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talked about his observation of his own children learning both Taiwanese and Japanese
children’s ballads: they showed more interest and enjoyment when they sang Taiwanese rhymes
than when they sang Japanese rhymes. Xingmin reasoned that Taiwanese was their native
language, and they understood the meaning of the Taiwanese rhymes. He also talked about other
Taiwanese children singing Japanese rhymes like a parrot imitating sounds and rhythm, and
wondered if they really enjoyed Japanese rhymes. He mentioned that Taiwanese folksongs

would make their life more interesting and pleasurable if those Taiwanese children could be

taught Taiwanese rhymes and their meanings.334

Xingmin’s argument was based on his observation of Taiwanese rhymes in relation to
Taiwanese children’s life. He regarded rhymes as an important part in Taiwanese children’s
cultural and linguistic life. He believed that Taiwanese rhymes written in Taiwanese children’s
language would be more approachable and interesting to Taiwanese children than Japanese
rhymes, which were made in a foreign language. He then argued that folksongs, like rhymes,
were also important to Taiwanese cultural life, and he proposed compiling folksongs. From the
perspective of folklorics and literature, he explained the value of folksongs. Folksongs were
regarded as valuable sources for the study of folklore, and as having literary value that might
stimulate creation of great national songs.

More importantly, he stressed that in Taiwan, “under current particular circumstances,

there is one more important goal [of compiling folksongs], which is to preserve the fundamental

culture that has gradually been declining.”335 He drew on Lanytn’s response to his proposal of

compiling folksongs to demonstrate the urgency of this folksong project. Lanyun (# Z ) said, “In

3 Ibid,
335 . . . .
Ibid. My translation, emphasis added.
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a few years, there will be nowhere to survey [folksongs] after the aged pass away. Are what

children are singing now not Japanese folksongs? [We] had better figure out how to approach it

as soon as possible.”

The call for folksongs received a good reverberation. In Taiwan xin min pao, folksongs
and folk stories were a new literary creation as opposed to other literary works, such as classical
poetry, Baihua poetry, and Baihua novels. They were also a different xiangti literature practice,
as opposed to xiangtii novels that described the bitter social life of the Taiwanese masses.

Xingmin’s proposal of folksongs assumed that folksongs have value in these aspects:
folksongs are an object of study (i.e., the field of folklorics), folksongs are literature, and
folksongs are particularly a cultural resource. His assumptions offered different perspectives on
folksongs, and included folksongs which were the practice and production of the Taiwanese
masses in their cultural traditions. For traditional Taiwanese intellectuals, Hanwén, Han poetry,
Confucian morality, and ancient Chinese civilization were regarded as valuable cultural
traditions. Xingmin’s assumption opened up the possibility for Taiwanese folksongs to be valued,
preserved, and practiced, and for the Taiwanese masses to be regarded as distinctive cultural
beings. It also encouraged different practices of xiangtu literature, which allowed creation of
different types of xiangti literature and Taiwanese xiangtii subjectivities.

For example, a group of Taiwanese intellectuals in Tokyo organized the Taiwanese Art
Studies Association and issued the representative magazine, Formosa. The forward to the first
issue talked about the specific situation of Taiwan and urged that Taiwanese literature and art be

re-constructed so that distinctive Taiwanese culture could be created. Legends and folksongs

336 Ibid. My translation, emphasis added.
182



were regarded as literary resources for studying Taiwanese traditional culture and for further
creating new Taiwanese literature. As stated in the forward,
Although Taiwan has cultural legacies of thousands of years, always under such
particular circumstances, Taiwan has not created its own culture so far. This could be
described as a great humiliation. Taiwan has withered? No, no. Taiwanese are absolutely
not without talent; they could only be described lacking courage.
Therefore, Taiwanese fellows must exert themselves to promote such literary
improvement and to be audacious enough to be the vanguard. In a conservative manner,
[we] want to re-organize weak literary works of the past and study the then popular
xiangtu art, such as folksongs and legends. In an active manner, based on the vitality
nurtured by the particular ambiance mentioned above [specific social, political, economic,

and cultural conditions], and the new thought and emotion springing up from our mind,

we create the new literary work that the Taiwanese need.337
In this view, Taiwanese folklore was regarded as xiangti art, which was native to Taiwan, and as
a distinctive Taiwanese cultural resource that could help create real Taiwanese literature. In this
assumption, collecting and studying folklore was to further creation of a new Taiwanese
literature rather than to develop a new Taiwanese script for helping Taiwanese masses develop
literary or preserve cultural traditions. This assumption integrated Xingmin’s academic and
literary views of folklore, and presented a different practice of folklore that created more

possibilities for Taiwanese subjectivities.

331 My translation, emphasis added. The Foreword was retrieved from Huang Déshi (% ¥ p%),
“Taiwan xinwénxué yundong de gaiguan [An outline of Taiwan New Literature Movement],”
Taiwan xinwénxué zdazhi congkan (yi) [Taiwan new literature monograph, vol. 1] (Minguo 43-44
[1954-1955])); repr., Taibé&i Shi: Dongfang wénhua shiija, Mingud 70 [1981]); also reprinted in Li
Nan-heng (% = %), ed., Weénxian ziliao xudnji [Anthology of archival sources], 269-324.
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The discourse of the xiangtu literature movement and folklore, such as Xingmin’s
conceptualization of folklore based on three aspects: academic study of folklore, literature, and

culture, generated more views and practices of folkloric literature. As Déshi (i /) described,

Folksongs are primitive people’s praises to nature; legends and myths are primitive
people’s explanations of nature. The former belongs to the emotional life; the latter
belongs to the rational life. The Japanese Kojiki (Record of Ancient Matters), the Chinese
Book of Odes, and the Greek Myths are all primitive people’s views of the art, philosophy,
life, and world. They have greatly influenced later literature.

In Taiwan, knowledge of the folkloric literature is absolutely not thorough. Even some
people say that Taiwan is an isolated island, and nothing about folklore is worth our
attention. This is nothing but an excuse for contempt... Originally the literature of the
folklore was not written in documents. Everyone transmitted it by word of mouth.
Therefore if it were not collected as soon as possible, it would disappear in the near
future, not to mention at this time of Taiwan being in transition between traditional and
modern thoughts.

Most important of all, we should know that the collection and study of the legacy of the

folkloric literature inherited from ancestors are one of the obligations of us

338
descendants.

This view included the three aspects of folklore in Xingmin’s proposal. In this view, folklore,

such as myth and legends, was regarded as literature and as valuable cultural production. It

338 . e .. .
My translation. Déshi (¥ p¥), “Minjiang wénxué de rénshi [Knowledge of folkloric

literature],” Xianfa budui +£ 3 3% 3 [The Vanguard], no. 1 (1934), reprinted in Taiwan
xinwénxué zazhi congkan (er) [Taiwan new literature monograph, vol. 2] (Taibé&i Shi: Dongfang
wénhua shiiji, Mingu6 70 [1981]), and in Li Nan-heng (% = #7), ed., Wénxian ziliao xudnji
[Anthology of archival sources], 170-72.
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shared the similar concern about vanishing Taiwanese cultural traditions. It suggested a similar
approach, collecting and studying folklore, as a way of preserving culture.

The publication of the “Special Issue on Taiwanese Folk Stories”339 in the magazine
Diyixian (% - 4% The frontline) could be regarded as a practice of folkloric literature. It was
constituted by ten folk stories, including fairy tales about Taoist gods and temples, legends about
historical heroes and customs, and historical anecdotes. Along with this special issue, approaches
to writing folk stories were discussed as well. One approach discussed was a modern scientific
and archaeological method based on historical materialism.340 In this approach, it was suggested
that “excavated” and “discovered” folk stories and legends must be examined by a positivistic
lens. It was argued that those which could not be proved by objective truths could not be
regarded as literary sources, such as fairy tales and legends of gods. They were described as “a
religious policy of fooling ignorant masses.”341 On the other hand, folk songs, without the

contamination of religion, were regarded as “a pure and true episteme of ancient Chinese cultural
32 L
life. In this scientific approach, historical anecdotes about heroes or events that were not

: . : S : 343
included in “official” histories were viewed as valuable resources as well.” It was also argued

“Taiwan minjian gushi t&ji [Special issue on Taiwanese folk stories],” Diyixian % — % [The
frontline], no. 1 (1935), reprinted in Taiwan xinwénxué zazhi congkan (€r) [Taiwan new literature
monograph, vol. 2] (Taibé&i Shi: Dongfang wénhua shiijt, Mingu6 70 [1981]). This reference
refers to the reprinted edition. The title of Xianfa budui [The Vanguard] was changed to Diyixian,

so this publication was actually the second number of Xianfa budui.

0 .. . , .
34 H Tshéng (HT 2 ), “Chudnshud de quicai ji qi midoxi€¢ de zht wenti [Data collection for

legends and problems of description],” Diyixian [The frontline], no. 1 (1935), reprinted in
Taiwan xinwénxué zdazhi congkan (€r) [ Taiwan new literature monograph, vol. 2] (Taib¢i Shi:

Dongfang wénhua shiiju, Minguo6 70 [1981]). This reference refers to the reprinted edition.

34 hid. 38,

342 1bid.
33 Ibid.

185



that this approach was different from writing history. In this claim, “history was written based on
description and lacked artistic value; historical truths were contaminated by concepts or
imaginations, so they were not real anymore.” By contrast, it was argued that the writing of

legends was based on an “artistic conceptualization” and “objective examination” to create a new

literary form.344

In comparing the assumptions of the discourse of folklore and xiangti literature, this
approach demonstrated a different view about folklore. In this view, folklore was regarded as
real things happening in the past; myth and fairy tales, which could not be proved as true, were
not folklore. This approach suggested that the writing of folklore was based on an objective
examination of folk stories, and was composed in a literary form. It assumed objective truth in
folk stories and did not permit figurative imagination of folk stories in pursuit of a true
representation of folk materials. This approach would also shape understandings of folklore that
made possible certain practices of collecting, studying, and writing folklore.

It is important to note that the discourse of folklore and xiangt literature also generated a

product of folkloric literature, which was the Taiwan minjian wénxuéji [ - B3 B <~ £ &

Anthology of Taiwanese Folkloric Literature].345 This collection was compiled by Li Hsien-

chang, who spent about three years collecting almost a thousand folk songs and rhymes from the

*** Ibid., 39.

345 Li Xianzhang (% )]?% %), ed., Taiwan minjian wénxuéji - % X & < § & [The collection of
Taiwanese folk literature] (Wénguang chiibanshe, 1936). For ideas and practices of the
Taiwanese folkloric literature, see Tsai Hui-ju (3 £ 4r), “Rizhi shigi Taiwan minjian wénxué
guannian yui gongzuo zht yanjiu [ The study on the idea and practice of Taiwanese folkloric
literature during Japanese colonial period] (PhD Diss., Department of Chinese Literature,
National Cheng-kung University, 2008). http://ndltd.ncl.edu.tw/cgi-
bin/gs32/gsweb.cgi?o=dnclcdr&s=1d=%22096NCKU5045022%22.&searchmode=basic
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Taiwanese masses, and editing 23 folk stories. His efforts in the practice of folklore literature
were motivated by the goal of preserving Taiwanese culture and literature.
Sanliujiti Xidobao: The Eccentric Hanwen Practice and Taiwanese Xiangtii Literature

While the discourse of the xiangtu literature movement shaped practices of

. s . - . . 346 ..
Taiwanhuawen and Taiwanese folkloric literature, and the view of traditional poetry,” ~ Hanwén
and Han poetry were still a common practice in poetry societies. The Taiwanese xiangtii

literature movement also shaped Hanweén practice. The writings in the popular Hanweén

newspaper, Sanlitjiu xidobao 347(3 = 4 -]' 3F The three-six-nine tabloid), responded to the

Taiwanese xiangtu discourse and supported the Taiwanese folkloric literature practice and
preservation of Taiwanese folklore. The writings in Sanliujiu xidobao also suggested attention to
Taiwan and to the Taiwanese masses, in particular, the writing style of Sanliujii xidobao was
eccentric, which intervened in the “normal” role of the press in colonial Taiwan. It aimed to be
popular, humorous, and playful in order to reach the general Taiwanese masses. It also
admonished, warned, and criticized in sarcasm and jokes. The eccentric style could be described

as “queer” in the way of disrupting a conventional political stance, which was a direct

346 . .. f e gix = 1% L 1a . .
See for example, “Duiyu Taiwan jiushitan téuxia y1 juda de zhadan [Throwing a big bomb to

the Taiwanese traditional poetry circles],” Nanyin [Southern voice] 1, no. 2 (1932), 237-246.

34 The first number was issued on September 9, 1930, and was banned by the colonial

government on August 13, 1933. It was reissued on February 23, 1934, and since then,
discourses had included Japan, for example, poems were created to celebrate the birth of the
Japanese prince. See Sanliujiu xidobao [The three-six-nine tabloid], no. 321 (1934; repr., Taib¢i
Shi: Chéngwén chiibanshe, 1982]: 4; the dictionary and etymology of Hanwén included Héwén
(the Japanese language), but the main source of most words was from China. See for example
“Sanliujit HéHan xidociyuan [Three-six-nine small etymology of Héwén and Hanwén],”
Sanlivjiu xidobao [The three-six-nine tabloid] (1982 [1930-1931]), no. 374-445 (1982 [1934-
1935]). The small section, “Sanliujit xido zhinang” [Three-six-nine small think tank] included
news about Japan and the language of “our country,” which meant Japan. See for example, no.
459, 460 (1935 [1982]). The last number of Sanliujiti xidobao was published on September 6,
1935. The references of Sanliujiti xidobao in this dissertation refer to the reprinted edition.

187



confrontation with colonization forces. This popular tabloid lasted for the longest period among
Taiwanese literary magazines in the 1930s. The long duration suggested that Hanweén and Han
poetry practices were maintained by the eccentric, queer style.

In addition, the variety of writings of Hanweén in terms of linguistic forms and genres
suggested the versatility of Hanweén. Han poetry was written in Hanwén; long novels were
written in either a traditional style of Baihuawén from the Ming dynasty or in Hanwén mixed
with Baihuawén; Taiwanese folk songs were written in Taiwanhuawén, and Chinese folklores
was written in Hanwén mixed with Baihuawén as well. Furthermore, while other Taiwanese
literary magazines were banned, Sanliujiti xidobao was allowed as a possibility to maintain
Taiwanese-ness and xiangtu literature (e.g., Taiwanese folklore).

The first number of this tabloid clearly claims its political stance as follows:

Not calling “big” news but small news. Why? In our current press in Taiwan, except for

three-day news, monthly, ten-days, or weekly news in big newspaper offices could be

found everywhere. Look at their content with grand statements in elegant forms, our
newspaper, among them is still a neophyte developing the shape and language, pales in
comparison with them, and thus dares not bear too much pride. Therefore we specifically
advertise ourselves as small in an effort to convey meanings in a facetious language and
satirize in absurd words. The word small literally means tiny, and means eccentric in

Taiwanese pronunciation. Readers, it [small] could be regarded as an insignificant skill,

or as trivial words.

The number san (three), liu (six), and jiu (nine) are dates of publication; it is published on

the third, sixth, and ninth date of the month, and has nine issues in total per month. Chiu

(nine) is the end number, and adding san (three) to liu (six) makes jiiz (nine) as well.

188



Ancient people preferred using this number, for example, jiu Xi (4, 4%, nine rewards), jit
guan (4 F, nine officials), jii jing (4 %, nine classics), jizi chéu (4 *&, nine methods),
jiti st (4 &, nine thoughts), and jizz chong (4 £, nine levels), and so forth...

Jiu (nine) and san (three) are yang numbers (F% active), liu (six) is an ying number f&
passive); ying and yang are mutually assisting and integrated. Joined by all comrades in

incessant efforts will probably render the newspaper a good ending. Clarifying the use of

the numbers three, six, and nine, and continuing using the number jiii (nine) will save us

L . : 348
from associating with those canine brothers.

This tabloid was named based on an auspicious combination of numbers defined by | Ching (%

& Classic of Changes or Book of Changes), one of the Five Classics of Confucianism, and was

published on the third, sixth, and ninth date of a month (i.e., 3rd, 6th, 9th, 13th, 16th, 19th, 23rd,

26th, and 29th). It assumed that with the support of the auspicious numbers, it would be

supported by positive, active energy, and was disassociated from negative, degenerative forces
(e.g. canine brothers), and thus was a good newspaper for readers. Drawing on | Ching also
implied that this tabloid followed the Han orthodoxy as a way to maintain the Han culture. In
addition, the major language and style of writing was the classical Chinese (i.e., Wényanwén and
Hanwen).

Preserving Hanwén was one of the major tasks of the Sanliujiii xidobdo. When it was
banned by the colonial government in August 1933, and was re-issued in February, 1934, it was

stressed that “If [we] want to maintain our national character, Hanwén was the key. Kang Nanhai

48 My translation, emphasis added. Xinan % g “Shi Sanliujiti xidobao [Explaining the
Sanliujiu tabloid],” Sanliujiii xidobao [ The three-six-nine tabloid], no. 1 (September 9, 1930
[1982]): 1.

189



(% = /#) mentioned that Hanwén was the spiritual support of our nation. If Hanwén deceases,

therefore our nation will decease.”349 However, this so-called “poetry newspaper” (i.e.,
Sanlivjin xidobao) was criticized as “anachronistic” for its use of Hanwén and the practice of
Han poetry. Hanwén and poetry were regarded by other new literature advocates as old and
outmoded, and thus were not compatible with the contemporary era. It was responded that
traditional forms of poetry did not go out of date due to their values. In addition, as it was

playfully argued, “The anachronism of the poetry newspaper was the trick of ‘taking the

uselessness for use’ that has sustained it [the tabloid].”350 This response demonstrated the ironic
attitude of Sanlinjiu xidobao toward its task of preserving Hanwén. Such an attitude was a
strategy of sustaining itself under Japanese colonial pressure.
Hanwén, Taiwanese Masses, Xiangtii Literature

Han poetry was an important practice of Hanwén in Sanliujiii xidobao, and different

forms of poetry were called for, such as eulogies on the Taiwan culture of three-hundred years,

: : 351 . . o
and ludicrous and romantic poems.  ~ In addition to various forms of poems, Jibo poetry was

349 See “Zhu Sanlivjit xidobao chong kan [Congratulation on the reissue of Sanliujit tabloid],”

Sanlivjin xidobao [The three-six-nine tabloid], no. 322 (1934 [1982]): 2. Kang Nanhii & = ;4
(Kang Youwéi & 3 % ) was a Chinese intellectual and official who suggested to the Ching
Emperor, Kuang-Hsu, the reform of the Ching’s political system. This reform failed and was
known as the Hundred-Days Reform in 1898. See “Zhu Sanliujit xidobao chong kan
[Congratulation on the reissue of Sanliujili tabloid],” Sanliujiti xidobao [The three-six-nine
tabloid], no. 322 (1934 [1982]): 2.

330 Hsin-chu Wangu shéng #7+ 7 # 4 [A Stubborn man from Hsin-Chu], “Huang Déshi de
yljitisaner nidn Taiwan wényi jiantdo de jidntao (er) [Review of Huang Déshi’s review of Taiwan
literature in 1932, I1],” Sanliujiu xiaobao [The three-six-nine tabloid], no. 259 (1933 [1982]): 2.

For the full response, see no. 258-260 on Sanliujiii xiaobao.

351 . . . . .
For example, eulogy in no. 3, 4, 15; ludicrous poems in no. 9 and 16; romantic poems in no.

24, 38, 47. See Sanliujiii xidobao [The three-six-nine tabloid] (1930-1931 [1982]).
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still a popular practice, and the collections of Jibo poetry were shared on this tabloid.352 Itis
important to note that the commemoration of three-hundred years of Taiwan culture was based
on the assumption that Taiwan inherited the Han legacy from the Ming Dynasty. This tabloid
also facilitated Han poetry learning and Hanwén writing. In every publication, words that could
be used in the creation of duality (e.g., synonyms and antonyms; or relative words, such as

mountain and sea, sky and earth, folding and opening, falling rain and whistling wind, and so on)

or of even tones were provided; samples of duality were demonstrated for beginners;353

characters in similar forms were juxtaposed with their respective meaning for beginners to

. . 354 .- . . 355
differentiate them; " and editing services for poems were also provided.
Novels as another form of Han literature were written in the preservation of Han culture.

This tabloid edited and published the then famous zhanghui novel (3 ¥ |- 3, popular long novel

organized by chapters), Jinkuixing (& %- % literally the golden stars of the Big Dipper), passed

p 356 . , .
on from the Ming Dynasty. ~ The Ming zhanghui novel was a genre of popular novel in the
Ming dynasty, in which chapters that started with a couplet as an outline constituted a long novel.
This type of novel generally told stories of gods, spirits, or ghosts and demonstrated absurdity,

grotesqueness, chivalry, or romanticism as a way to educate, admonish, touch, or provoke. They

352 For example, Sanliujiti xidobao [The three-six-nine tabloid], no. 10, 22, 31, 35, 50 (1930-

1931 [1982]), or no. 283-290 (1933 [1982]).

353 A , » S s ar
See the column of “xin shénglii qiméng” #7 %= k£x % (New rhymed couplet sentences for

beginners) in every number of Sanliujiii xidobao [ The three-six-nine tabloid].
4 . PR o . vy Q= g e g o
“Zixing bianshi [Differentiation of similar forms],” Sanlivjiti xidobao [The three-six-nine

tabloid], no. 420-479 (1934 [1982]).

395 See for example, “Sheégao” [Announcement], no. 325 and 326 (1934 [1982]) in Sanliujii

xidobao [The three-six-nine tabloid].

336 The Kuixing (kui stars) %- % were regarded as the God of literary fortune in Taoism. About
this novel, see Hong Tiétao(;x 4# ;% ), “Bianyan [Foreword to Jinkuixing],” Sanliujiu xidobao
[The three-six-nine tabloid], no. 28 (1930 [1982]): 2.
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were folklore stories written in Baihuawén. The Baihuawén from the Ming dynasty still
contained Wényanwén elements and the language use of the time. Editing and publishing the
Ming novel, Jinkuixing, in a series was viewed as a significant practice of Han cultural
transmission. As the forward to Jinkuixing said,

We in Taiwan have the two great novels, Zhen Jjidozhi (it < it expedition to Jiaozhi,

south of China) and Jinkuixing. Zhéng Jidozhi specifically focused on gods and spirits...
and the writing style did not produce enough grotesqueness and nihility... the Jinkuixing
contained both... This autumn, all comrades established the Sanliujii xidobao as a
mechanism of literary study... thanks to a bibliophile who kindly sent the whole copy [of
Jinkuixing]. Jinkuixing, the long years of despair turned out to be like a comet striking the

sky, shining its splendor in the natural field of Taiwan literature. All comrades are

delighted and could not wait to make it known to the public. 357

In concurrent efforts to preserve traditional Han literature, contemporary novels were also
created as a practice of Baihua Hanwén, including zhanghui (long) and short novels, and
published in series. Long novels were written in the form of the Ming zhanghui novel and were
organized by chapters with couplets, but the story lines were positioned in the contemporary era
and illustrated the social and cultural life of Taiwanese.358 Short novels included romantic
fictions, ludicrous novels, novels about gods, and spirit novels, or warning fictions. They were

written for the general Taiwanese masses because contemporary languages and the Baihua style

were incorporated into the stories. They were popular fictions targeting the general Taiwanese

357 My translation. Ibid.
358 For example, “Diéménghén &% 72 [Image of butterfly in dream],” no. 3-47; “Shéhuijing 4+
¢ 4t [Mirror of society],” no. 48-204. See Sanliujiti xidobao [The three-six-nine tabloid].
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. . . 359 . .
masses as readers, including children and adults. ™~ For example, the ludicrous fairy tale was

modified based on the well-known Féngshénbdng (3142 # Investiture of the Gods), and was

published in series.360

The novels, including the Jinkuixing and zhanghui novels, and the ludicrous fairy tales
mentioned above were created based on Chinese folklore (myths, legends, and folk stories). They
could be regarded as a type of xiangtu literature, drawing on stories and legends in Chinese
folklore for the Taiwanese masses. They were xiangti literature meant to preserve, transmit, and
practice Chinese folklore. The inclusion of Chinese folklore implied that the Chinese folklore
was an important part of Taiwanese xiangtu literature. It shaped the Taiwanese imagination of
Taiwanese-ness and practices of the self in creating Taiwanese-based literature.
The Modern World and the Taiwanese Masses

Information and knowledge published in this tabloid suggested that the tabloid was
shaped by the xiangti literature discourse in educating and connecting with the Taiwanese
masses. One approach was to connect to their everyday life. It provided practical knowledge of
every life, such as knowledge of soap and instructions on using soap; cleaning tips (rice bran for
cleaning, salt for removing stains); knowledge of pencil (graphite), camphor, tobacco, tea, and

animal (e.g., chipmunk); must-know knowledge of nursing; scientific knowledge of earthquakes,

339 It should be noted that this tabloid was male-centered. It was written mainly by males and the

writings about women were based on a male perspective. A large portion of novels, fictions, and
comments focused on prostitutes (their body, feelings, love, and life situation), or women’s
changes (new styles of appearance and attitudes toward gender relations) in the modern era.

“Xido fengshéng -] #+4¢ [Little investiture of the Gods],” Sanlivjiii xidobao [The three-six-
nine tabloid], no. 52, 55-61, 63-88, 96-103, 107, 110-111, and ended in no. 202 (1931-1932
[1982)).
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heat, tips of maintaining health, recipes, and so on.361 The world vision was also evident in the
knowledge delivered. For example, Western and traditional Chinese knowledge of air were
tested and verified to explain how contagious diseases were spread by air; the air movement
from the East to the West created a fear in the West of the “Yellow Peril,” but also promoted

exchanges between East and West at the same time. The history of newspaper and printing in

Europe was also introduced in comparison with the development of printing in China.362

It also conveyed a free and easy attitude toward life to the Taiwanese masses. It reported
news of novelty from the world to open up the views of the Taiwanese masses, for example, the
news about the fiercest fish in the world, Piranha; a British farmer named V. N. Well, who did a
successful experiment on raising pigs by quartz lamps (ultraviolet rays); the Abrahamman’s

News established by and for vagabonds in Birmingham, England; the dog club organized by
ladies of dog fanciers and breeders in England.363 In addition, the popular pastime mahjong was

satirized by poetic writings in a joking Ianguage.364

381 gee for example, no. 3-7, 17, 23-25 (1982 [1930]), no. 120, 166, 237 (1982 [1931]), no. 230-
232 (1932 [1982]), and no. 446, 448 (1935 [1982]) in Sanlitjiii xiGobao [The three-six-nine

tabloid].

2 . . . .
30 See Sanliujiii xidobao [ The three-six-nine tabloid] for “Kong qi xue shuo [The study of air],”

no. 58-59 (1931 [1982]); “Pao zhi zuo tan [Discussion on newspaper],” no. 46-48 (1931 [1982]).
03 See number 220-224 in Sanliujit xidobao [The three-six-nine tabloid] (1932 [1982]).

o4 See for example, “Yong Maque [Chant on mahjong],” Sanliujiti xidobao [The three-six-nine
tabloid] (1932 [1982]), no. 5 (1930 [1982]): 4; “Maqué ming ft ‘& 4 (fang Loushi ming)
[Mahjong inscription (Imitate the crude hut inscription],” Sanliujiti xidobao [The three-six-nine
tabloid] (1932 [1982]), no. 99 (1931 [1982]). Ming 4% was an ancient form of writing inscribed
on metal or stele like an epigraph. “Loushi ming” (*# % 4%.) was written by Lit Yuxi (%] € 47),
an official in Tang Dynasty. In this writing, he praised his crude hut in an implicit way to
demonstrate his noble morality. His crude hut was a moral contrast to other officials owning
wealth and high positions. The “Maque ming” adopted the form of “Loushi ming” to criticize the
play of majhong. In the Japanese period, majhong was called maque (pronounced as sparrow).

194

3



The Eccentric (Queer) Style of Sanliujiit Xidobao

The writings in Sanliujiti xidobao were playful, whimsical, and joking; the language used
was humorous, sarcastic, and incisive. They played with languages, terms, or concepts of the
contemporary time as a way to criticize, mock, stimulate, or just joke. For example, the criticism
of different ways of being and acting of the contemporary people was put in a form of equation
in a fun way by the author named “Taiwan made Einstein”:

1. Right-wing activist + stimulation — deliberation = left-wing activists

2. Left-wing activist + money — doctrine = slackened activists

3. Extreme leftist + (money + honorable position + power) — doctrine = right-wing

emasculated activist

4. Men with property — fame + egoism + parsimony = object of general indignation

5. Commoner + money +activism + kowtow = unnatural gentleman

6. Social activist + emotion — doctrine — knowledge = fame-seller of vanity

7. Capitalist + (egoism + greed +vanity + pleasure) — (humanism +public-spiritedness) =

criminal who causes misery to the nation and people

8. Politician + power — nationalism = traitor to the nation

9. Official + money + menace — justice — people = traitor to people

10. Sanliujiu xidobao (The three-six-nine tabloid) + managing with an effort +

. . 365
enthusiasm + full of substance + polish + support = best seller

The above equations imitated the then well-known Einstein ideas and formulas and
played with new, contemporary languages to create different types of being at that specific time.

The ludicrous imitation and playful creation mocked various types of Taiwanese subjects that

365 : e . . ey Qe iniie ex s
My translation. “Zuixin fangchéngshi [The newest equation],” Sanlivjiii xidobao [The three-

six-nine tabloid], no. 4 (1930 [1982]: 3.
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were constituted by various combinations of elements (qualities, ways, acts, and dispositions).
The last equation of Sanliujiu xidobao served as a distinction from other beings.

Contemporary inventions in the world stimulated inspirations and fantasy as well.
Chinese folklore stories were incorporated into a different interpretation of new inventions. For
example, the new organizational structure of the cabinet was used for a playful re-arrangement of
famous ancient figures according to their talent and specialty. Historical figures in the Three

Kingdoms (220-228), such as Zhu Géliang (3¥ & =), was assigned to be the Prime Minister, and
Guan Yu (k£ 32) was assigned to be the Chief of the Army; the patriotic general Yué Fei (&,

1103-1142) in the Southern Song Dynasty was assigned to be the Associate Chief of the Army;

Mencius (& + 371-289 B.C.) was assigned to be the Minister of Education; and the Lord Bao

(# = 999-1062), the honest and just official in Northern Song, was assigned to be the head of

the Administration of Justice, and so on.366 This anachronistic style of writing was humorous
and pedagogical. It was a strange fit of ancient people to the contemporary political system of the
cabinet. However, the match of historical figures to positions in the cabinet illustrated the new
political structure of the cabinet and the responsibilities and qualifications associated with each
position. It was a comparison between ancient and contemporary official positions as well. It also
assumed that readers would have had enough historical knowledge to understand the humor and
intended meaning.

Another example was that the invention of aircraft and the operation of airlines were
incorporated into imaginations of Chinese legendary gods, who also invested in airlines for

different reasons. Aircraft would serve as the protective shield for the Queen Mother of the West

366 .y . . . . N
“Gurén zugeé zhiyuan bido [Members of ancient people in formation of cabinet],” Sanliujiii

xidobao [The three-six-nine tabloid], no. 11-12 (1930 [1982]).

196



(the Taoist Goddess) and Changé (¥¥ 4 the Goddess of the moon in the legend of the Moon
Festival); the weaving maid Zhinu (% -~ ) would benefit from aircraft in flying to meet her lover,
the cowherd Niulang (£ ¢ from the Chinese Legend of the Cowherd and the Weaver Girl); the

Goddess of Electricity would benefit as well from the use of electricity by aircraft; A Xiang, who
was responsible for transportation in the Thunder Department, also took advantage of aircraft,
which would help cover her job; God the matchmaker did not invest because he thought it was

not convenient to take off and land; and the Aunty Wind, who relied on herself, did not find it

necessary to join.367 This example was also an anachronistic arrangement. It drew on characters
in Chinese folklore stories, which would engage Taiwanese masses more easily in humor and in
the imaginations of the modern invention of aircraft.

The stories in an eccentric style above suggested a fun way for Taiwanese to learn both
new knowledge and traditional Chinese folklore. They would inspire Taiwanese imaginations of
contemporary Taiwan in the Taiwanese xiangtu literature movement. Moreover, the folklore
stories and historical figures included in the writings mentioned above assumed the importance
of Chinese folklore to the Taiwanese masses and regarded Chinese folklore as important
elements of Taiwanese xiangti literature. By including Chinese folklore in Taiwanese xiangtu
literature, Chinese folklore as well as Hanwén and Han culture traditions were sustained.

The Taiwanese Languages in Sanlivjiit xidobao

In response to the xiangti literature movement and reform of the Taiwanese language,

. L 1368 . . . e s
Lian Yatang (i 72 ¥ ) stressed the important relationship between the xiangtu literature and

367 “Hangkong gongst zht niiglidong yilanbido [A list of female shareholders of airlines],”
Sanliujiti xidobao [ The three-six-nine tabloid], no. 225 (1932 [1982]): 2.
368 Lian Yatang (i# 2 ¥ ) was also the co-founder and editor of the Sanliujiii xidobao.
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the Taiwanese language. He argued that Taiwanese xiangtu literature was supposed to be written
in the Taiwanese language, and to revive xiangti literature, the Taiwanese language must be
compiled. He edited words in the Taiwanese language with etymological meanings and compiled
the Taiwanese language dictionary. The Taiwanese words were published in every number of
Sanliujit xidobao. He emphasized the importance of the Taiwanese language compilation and
stated,
In recent years, we Taiwanese promoted xiangti literature and proposed to reform the
Taiwanese language (i.e., Hoklo). These have been my plans. Easier said than done! Why?
Those who know what to say might not do; those who know what to do might not want to
do. That is why the Taiwan literature has been declining. Organizing Xiangti languages
would precede promoting xiangti literature. But the organization task is very
complicated... I am a Taiwanese who knows the difficulty but dares not consider it
difficult. Therefore | edited the Taiwanese language dictionary with unremitting efforts. |
am concerned about Taiwan and the future of Taiwan. My obligation is this [the future of
Taiwan]. If this book is done and handed down, it will not only preserve the Taiwanese
language but also help promote the xiangti literature.
The existence of a nation must rely on its independent culture. Language, characters, arts,
and customs are essential components of culture. If culture is sustained, the national spirit
will not vanish... The Taiwan culture originated from China, and the Taiwanese language
came from Zhang and Quan (two prefectures in Fukien province, southeast China). Most
of it [the Taiwanese language] has etymological meanings; it contains ancient, standard,
altered, and transformed pronunciations. Those ignorant ones have assumed that the

Taiwanese language only has sounds but no characters. This is a superficial assumption.
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Those with sounds but without characters, or transitional words, or loanwords, are only

one to two percent. Based on the one to two percent, the claim that the Taiwanese

language only has sounds but no characters is Wrong.369
As a Taiwanese, Lian Yatang held the expectation for himself to preserve the Taiwanese culture,
including the Taiwanese language and Taiwanese xiangtu literature. His assumption showed that
Taiwanese xiangtu literature must be written in the Taiwanese language. Therefore, to promote
the xiangtu literature, the Taiwanese language must be edited and organized. That was the
rationale for his work in editing the Taiwanese language dictionary (Taiwan Yiuididan). He also
assumed that the Taiwanese language, which came from China, had etymological roots that had
shaped the script of the Taiwanese language. He thus refuted the assumption that the Taiwanese
language did not have a script. His assumption and the work of compiling the dictionary created
the possibility for the Taiwanese to re-examine their native language, namely its script, and to
practice writing literature using their own language.

Lian Yatang continued to argue that in the Taiwanese language, no word did not have a
character, and no word did not have an etymological meaning. He drew on Chinese classics, such
as the Book of Odes, the Analects, Erya (the first dictionary and encyclopedia in Chinese), the
Songs of Zhou (Chinese poetry), and Book of the Later Han as examples to show that classics

were written in regional languages. He maintained that the use of regional languages could

. 370 . . .
express the nature of xiangti literature.” ~ He also paid attention to local Taiwanese folklore,

such as indigenous songs and Taiwanese mountain songs. He reasoned that “in human evolution,

369 My translation, emphasis added. Lian Yatang (& #& % ), “Yayan [Valued advice],” Sanlivjiii
xidobao [The three-six-nine tabloid], the new year number (1932 [1982]): 1.

370 | ian Yatang (i % 4 ), “Yayan [Valued advice],” Sanlityjiii xiciobdo [The three-six-nine
tabloid], no 143, 144, 145 (1932 [1982]).
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graphs preceded characters, and songs preceded literature. Therefore anthropologists, historians,
. : ,,371 . .
and folklorists regarded them as important sources. He pointed out that the tea-picking songs

from Taipei were comparable with the bamboo poetry of Taiwan.372 The tea-picking songs,

which were sung together by males and females picking tea with sweet tones and rich sentiments,

were regarded by Lian Yatang as romantic Iiterature.373

Based on Lian Yatang’s assumption, xiangtu literature could only be created by the
native language of a place. It could be regarded as regional literature, or place-based literature,
created by the people native to the place. The place-based xiangti literature included paintings,
songs, and Taiwanese folksongs. The overall assumption of Lian Yatang allowed the possibility
of presenting and creating the “local air” and “local color” of Taiwan in Xiangtu literature.
Taiwanese Folklore Practice in Sanlivjiii xidobao

Sanlivjin xidobao also paid attention to the Taiwanese folklore and called for submissions
of Taiwan love songs, children’s ballads, legends, and folk stories. As the announcement said,

Human beings, including literate men and male and female peasants, are natural in

appetite and lust, and therefore express their feelings in mountain folksongs. The beauty

[of mountain folksongs] is not less than that of poetry... Children’s ballads are related to

folklore; legends are involved with customs; stories are missing or abandoned sources in

official histories. | could not bear to let these materials perish by themselves, and thus

71 . . ..
3 Lian Yatang (:# 72 ¥ ), “Yayan [Valued advice],” Sanlityjiii xidobao [The three-six-nine

tabloid], no 145 (1932 [1982]): 3.

372 . .
The bamboo poetry of Taiwan adopted the verse form of seven-character-quatrain from the

Téang poetry (Tang Dynasty, 618-907), and praised local natural and cultural conditions of
Taiwan. See Taiwan zhiizhici, Bamboo Poetry of Taiwan, on the website Encyclopedia of
Taiwan, http://taiwanpedia.culture.tw/web/content?ID=4525, accessed on June 30, 2013.

373 | ian Yatang (i % 4 ), “Yayan [Valued advice],” Sanlityjiii xiciobéo [The three-six-nine
tabloid], no 146 (1932 [1982]): 3.
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call for all comrades not to be sparing of sharing... By collecting and publishing

[folksongs], folksongs will be transmitted, and restore pride to those brothers and sisters

74
who have been neglected.3
In this announcement, Taiwanese folksongs were also regarded as valuable Taiwanese culture
and literature. This view supported the practice of folklore by ordinary Taiwanese. In Sanlivjiu

xidobao, folksongs, particularly mountain songs (skangé L1 8x), were collected and created in
Taiwanhuawen based on Hanzi. Seasonal folksongs were created to express feelings for nature,

375 _ . . .
place, lover, or events.” ~ Taiwanese folksongs were composed in the form of poetry, with seven
characters in a verse, four verses in a stanza, and three stanzas in total. This form was modified
for a different style and amusement. For example, in a stanza, each of the three verses was

shortened to five characters, and the last verse was shortened to a word that concluded the whole

stanza. This was called a “three and a half verse mountain song.”376 Furthermore, Taiwanese

folk songs were created in Taiwanhuaweén and maintained by Hanzi in Sanliujiu xidgobao.
The practice of Sanliujiii xidobao suggested the versatility and durability of Hanwén,

which opened up possibilities for Taiwanese practices of xiangti literature. In a popular and

eccentric style, Sanliujiti xidobao maintained Hanwén practices in different literary forms, such

74 . . . .
3 My translation. “Zhéngqiu Taiwan qinggg, tongyao, chuanshud, gushi qishi [Notice: Call for
Taiwanese love songs, children’s ballads, legends, and stories],” Sanliujiti xidobao [The three-

six-nine tabloid], no. 28 (1930 [1982]): 4.

375 . e 1o e N . . »
For mountain songs, see for example, “Daishan qiaochang [Dai mountain songs]” written by

Chanhong (1 i), no. 4-6 (1930 [1982]), 68-74, 77-80, 90-92 (1931 [1982]); or by Yihongshéng
(% 4= 4),no. 103, 1027, 132 (1932 [1982]) on Sanliujiui xidobdao [The three-six-nine tabloid].
For seasonal folksongs, Guiyuan (+ [f]), “Xidoxia xidochang [Summer pastime songs],” no.104-
107, 111, 113 (1931 [1982]), or no. 369-371 (1934 [1982]); Gluyuan (+ [{]), “Yingqil xidochang
[Welcoming Autumn songs],” no. 114-117, 119, 121, 125 (1931 [1982]).

Gangshan Qido (L 4%), “Sanjuban shangg [Three and a half verse mountain song],”
Sanlivjiu xidobao [The three-six-nine tabloid], no. 155-156 (1932 [1982]).
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as poetry, folksongs, novels, and information news, and Han culture traditions (e.g., the Chinese
folklore). The writings of Sanlivjiu xidobao were also shaped by Taiwanese xiangti literature
discourse and supported the practice of the Taiwanese written language (i.e., Taiwanhuawén)

and Taiwanese folklore.
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Chapter Six
Hanwén and Taiwanese Subjectivities in the Japanization Movement during Wartime
1937-1945

The Government-General authorities made every effort to destroy or make the Taiwanese forget
those that would galvanize Taiwanese national awareness and nostalgic sentiment, such as folk
religion, customs, and familial ceremonial practices. Matsu (Chinese Sea Goddess) was replaced
by Amaterasu Omikami (Japanese Sun Goddess), Taiwanese clothing was changed to Japanese
garments, the flat wooden bed was replaced by tatami, and proper names of Chen and Huang
were changed to Japanese names, such as Shitou, Kobayashi, or Hanako. Under the air attack of

B24 and B25, such enforcement of Japanization based on formalism hurried to impose instant

N . 377
Japanization—Toshio Ikeda (¢ @ #7zt)

According to the history of colonial Taiwan during wartime, when the colony moved into

wartime in 1937, the Japanese assimilation movement (Japanization) intensified, and a series of

. . 378 L L
“remolding” movements upon the Taiwanese were enacted.” ~ At this time, the Japanization

campaign was the so-called kominka (huangminhua 2 =% i) movement, which literally means

317 My translation, emphasis added. B24 was the American B24 Liberator, and B25 was

the North American B-25 Mitchell bomber., “Zhimindi shigi de minsa zazhi [The folk magazine
during the colonization period]” (1982), as quoted in Wu Mi-cha (£ % %), “Minst Taiwan
fakan de shidai beijing ji qi xingzhi [Minzoku Taiwan: The background of issuance and its
nature],” in Digudli de “difang wénhua’’: Huangminhua shiqi Taiwan wénhua zhuangkuang
[“Local culture” within the empire: The cultural condition of Taiwan during the kominka
movement], eds. Shih Wan-shun (% 4 %), Liu Shu-chin (#72 %), and Hsu Pei-hsien (3% i %)
(Taibé&i Shi: Bozhongzh¢ wénhua youxian gongsi), 58.

378 See for example Chou Wan-yao (% ¥ %), “The ‘kominka’ Movement: Taiwan under
Wartime Japan, 1937-1945” (PhD Diss., Department of History, Yale University 1991); Lin
Chen-jung (% & %), Hudngminhua shéhui de shidai [ The age of imperial society] (Taibé&i Shi:
Taiwan shiifang, 2010); Tsai Chin-tang (344 ¥ ), Zhanzhéng tizhixia de Taiwan [Taiwan under
war system] (Taibei Shi: Richuangshé wénhua, Mingu6 95 [2006]).
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“making Emperor’s people” and connotes making Taiwanese (the colonized) into imperial

subjects. According to Chou Wan-yao’s (% % %) study of the kominka movement, “komin

meant the imperial subjects of His Majesty. The Japanization under the banner of kominka
stressed the political duties of the converted Japanese. It demanded that the ‘imperial subjects’

have absolute loyalty toward the Emperor of Japan and fulfill the obligations that came with this

loyalty.”379 This description demonstrated the goal of the k<6minka movement: to convert
Taiwanese to be real Japanese, who were expected to hold “absolute loyalty” toward the
Japanese Emperor and to carry out “political duties.” It also implied that the Taiwanese were
expected to be transformed in soul (to be loyal) and form (political duty practice) under the
kominka movement. The opening paragraph of this chapter above thus serves for the imagination
of Taiwan under such intensified Japanization movement.

Before wartime, the social and political circumstances were described as “being rebuffed
in all aspects.”380 The discourses (i.e., Taiwan hsin min pao) about concerns and practices in the
Taiwanese language, literature, and culture had shaped Taiwanese literary and linguistic

practices, which allowed for particular subjectivities. Toward the mid-1930s, an island-wide

Taiwanese Literary Alliance was formed in 1934 by Taiwanese intellectuals returning from

379 . . . .
See Chou Wan-yao (% ¥ % ), “The ‘kdminka’ Movement: Taiwan under Wartime Japan,

1937-1945,” 36.

380 The situation described also included Taiwanese social and political movements being
repressed or rejected. See for example, “Xuanyan [Statement],” Xianfa budui + 3 3%} [The
Vanguard], no. 1 (1934), reprinted in Taiwan xinwénxué zdzhi congkan (er) [Taiwan new
literature monograph, vol. 2] (Taibé&i Shi: Dongfang wénhua shiiji, Mingué 70 [1981]); also in
Li Nan-heng (% = #7), ed., Weénxian ziliao xudnji [Anthology of archival sources], 269-324.
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Japan, and by local Taiwanese writers, for “realizing literary popularization and striving for

literature.”381 As the opening statement of the Alliance mentioned,
The literary field in the past and present has been an entirely uncultivated land; only
those classical forest arts that are not related to our life are inundating there, including
dramas and poetry. They could never express our emotional life. What | expect for the
[literary] conference is to create an orderly plan to settle those literary works that are trite,

bland, monotonous, aging, and deteriorative, so as to create brand new, bright works of

the new era.382
As the statement above indicated, the founding of the Alliance aimed at promoting new literary
practices in the cultivation of the Taiwanese literary field that had been spoiled by traditional
literature and poetry. To reach this aim, the Alliance issued a new literary magazine, Taiwan
wényi (> 4 <~ # Taiwan literature and art), for gathering efforts of all Taiwanese writers and
artists in creating new Taiwanese literature and art that were accessible to the Taiwanese
masses.383

It was claimed that literary and art works published in the Taiwan wényi magazine

pursued a realistic capture of Taiwanese society without any “political preferences.” In a

scientific method, these works were created based on “everything that is true and real (in

381 Lai Minghong (# F* 5 ), Lin Yuéféng (++4% ), and Jiang Cijin (/= £ ), “Diyihui Taiwan
quanddo wényi dahui jilu [Proceedings of the first meeting of Taiwan island-wide literary
conference],” Taiwan wenyi [Taiwan Literature and Art] (1934), reprinted in Li Nan-heng (% =
%), ed., Wénxian ziliao xuanji [Anthology of archival sources], 152-63. The reference refers to
the reprinted edition.

2 My translation, emphasis added. Huang Déshi (5 ¥ F#), “Taiwan xinwénxué yundong de
gaiguan [An outline of Taiwan New Literature Movement],” in Wénxian ziliao xudnji

[Anthology of archival sources], 312-16.

83 1bid.. 317,
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scientific analysis) in Taiwan, follow[ing] closely Taiwan’s social circumstances and following

o 384 . .
its history.” ~ However, the newly created literature and dramas were regarded as having too
much “artistic” quality and too little “political color” by some Taiwanese writers. The literary

magazine Taiwan xinwénxué [ ~ & #7< & Taiwan new literature] was then created in 1935 for
more active creations of realistic literature in “disclosing” injustice and inequalities in Taiwanese

society.385

At this time, the literary practices supported by both of the literary magazines included
Japanese creations in addition to writings in Chinese Baihuawén and Taiwanhuawén. Novels and
poems in Japanese occupied about half of a complete issue, and were written by the younger
generation of Taiwanese writers and artists who had studied in Japan previously and had a good
command of the Japanese language in literary creation, and also by Japanese writers. The
practices of different languages in constructing realistic representations of Taiwan created
possibilities for particular Taiwanese subjectivities.

While practices of Chinese Baihuaweén and Taiwanhuawén gradually became familiar to
Taiwanese writers and readers, the Japanese national language learning was vigorously
popularized to the Taiwanese. According to Taiwan jiaoyu yangé zhi (Chronicle of Taiwan
education), which was edited by the Taiwan Education Society founded by the colonial

government, national language (i.e., Japanese) education and popularization was a major project

384 . - . S ap e s - .
My translation, emphasis in original. Zhang Shéngqié (3% ;%7 ), “Dui Taiwan Xinwénxué

luxian de tian [A proposal for the new path of Taiwan new literature—draft”], Taiwan wényi
[Taiwan Literature and Art] 2, no. 2 (1935), reprinted in Li Nan-heng (% = #7), ed., Weénxidan
ziliao xuanji [ Anthology of archival sources], 173-85.

> Huang Déshi (§ & BF), “Taiwan xinwénxué yundong de gaiguan [An outline of Taiwan New
Literature Movement],” 322.
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in the colonial education agenda.386 As mentioned in Chapter Three, the Japanese national
language had been promoted by the colonial government more widely to the general Taiwanese
populace since the mid-1910s. Since the 1930s, the national language popularization movement
had accelerated and tried to spread to all aspects of Taiwanese life, including the “ten-year plan
of national language popularization,” which was enacted in 1933 by the colonial Government-

General’s Office for making the Japanese speaking population of Taiwan to be over fifty percent

of the total Taiwanese population in ten years.387 It indicated that in April, 1937, “across the
island, there had been 2,812 national language centers with 185,590 students, and 1,555 easy

national language centers with 7,781 students, and the total population of ‘knowing’ Japanese

reached thirty-seven percent.”388 The statistics suggested the incessant determination of the
colonial government in popularizing the Japanese national language in Taiwan.

The Japanese national language movement, which became an omnipresent force under
the kominka movement in the late 1930s, complicated Taiwanese literary and language practices,
particularly when the use of the Taiwanese language was prohibited, and a large-scale
Japanization campaign (i.e., kominka movement) was enacted after the Marco Polo Bridge
Incident of July 7, 1937. In the discourse of the kominka movement, the national language
movement was essential to the Japanization agenda. The Japanese national language was
regarded as the essential “blood” of the Japanese national spirit that formed and connected the

entire Japanese nation. The Japanese national language was believed to be a crucial way toward

386 . . . .
Taiwan jiaoyu yangé zhi (zhong yi bén) [Chronicle of Taiwan education (Chinese

translation)], ed. Taiwan jidoyu hui ¢ %45 ¢ [Taiwan Kyoikukai in Japanese, Taiwan
Education Society], trans. Hsu Hsi-ching (3¥4% & ) (Nantou Shi: Guo shi guan Taiwan wén xian
§£131§‘1n, Minguo 99 [2010]).

Ibid., 480.
3% Ibid,
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the conversion of the Taiwanese people to being Japanese. In this belief, Taiwanese could
develop the national sprit in order to become real Japanese by learning the Japanese national
language. In the kominka movement, Taiwanese were expected to learn the Japanese national
language in order to become a “loyal and patriotic” Japanese subject.

The discourse of the kominka movement since 1941 focused on the Japanese expansion
to the Greater East Asia, the Japanese goal of creating the Greater East Asia Co-prosperity
Sphere, and more intensive ko6minka movements in support of that goal. For example, the

formation of Komin Hokokai (2 * % = ¢ The Public/Patriotic Service Association of Imperial

Subjects), which mobilized the Taiwanese to support Japan’s war with Great Britain and the
United States in the Greater East Asia for the co-prosperity of the Greater East Asia. The
discourse suggested that during this time, Taiwanese linguistic, literary, and folkloric practices
were complicated by the Komin Hokokai mobilization. Taiwanese literature and folklore were
written and documented in Japanese. At the same time, practices of Han poetry (;% 3¥) and
Weényanwén (= = < Classical Chinese language) were sustained since the kominka movement
began in 1937. These practices, which included the goal of the Greater East Asia Co-prosperity,
shaped particular Taiwanese subjectivities.
Japanese National Language Enforcement

On March 1, 1937, the colonial government newspaper, Taiwan riri xinbao [ = A P P #7
3F Taiwan daily news], published an announcement regarding the abolishment of the Hanwén
columns in four newspapers. The news said,

Given the situational change, this time the four newspapers below reached an agreement

of eliminating the Hanwén respectively. Having Taiwan for over 40 years, and huanghua

(= i+, imperialization) has been widely popularized, for Taiwan, whose literary
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development was rising abruptly, the complete abolishment of Hanwén today should not
cause any obstacle... Hopefully, when the Japanese columns are expanded in place of
Hanwén columns, [we] expect that the content will be full of more substance, and [all of
us] will make more efforts to fulfill the mission of a communication mechanism. We
request understanding from our readers.

Tainan xinbao (Tai-nan news), Taiwan xinwén (Taiwan news), Taiwan hsin min pao [The

new people’s newspaper of Taiwan], and Taiwan riri xinbao [Taiwan daily news],

March 1, Showa 12 [1937].%
The news of the abolishment of Hanwén columns in newspapers raised questions about

assimilation and colonial governance. The then Taiwan Governor-General, Kobayashi Seizo (-]

RE% 12 ), expressed the colonial government’s position in this agreement, in which the

L N . . . 390 . . .
elimination of Hanwén aligned with the governance policy. ~  In this expression, Taiwan was

regarded as Japan’s territory, and therefore the Taiwanese were Japan’s people and were

59 My translation, emphasis added. “Youguan Hanwénlan de feizhi daonéei sirikan de xiéding
[Regarding the abolishment of the Hanwén column—the argeement by the four newspapers in
the island],” originally published in Taiwan riri xinbao [Taiwan daily news], (March 1, 1937),
quoted in Hé Yuangong [/# /& # Isao Kawahara], “1937 nian Taiwan wénhua, Taiwan
xinwénxué zhuangkuang—weéirao zhe feizhi Hanwénlan yu jingzhi zhongwén chuangzuo de zht
wenti [Taiwan culture and Taiwan new literature in 1937—Issues surrounding the abolishment
of Hanwén columns in newspapers and prohibition of Chinese creation],” trans. Songw¢i zhitai
[> & & + Matsuo Naota], Taiwan wénxuéshi shiixié gudji xuéshu yantdohui lunwénji, dierji
[Proceedings of the international conference on the writing of Taiwan literature history, vol. 2],
ed. Guoli Cheng-kung daxué Taiwan wénxuéxi [Department of Taiwan Literature at National
Cheng-kung University] (Kaohsiung Shi: Chun-hui, 2008), 57-58.

“Guanyu rikan baozhi Hanwénléan féizhi zhi zongdi tan [Governor-general’s talk regarding
the abolishment of Hanwén columns in daily newspapers],” Taiwan shibao [Taiwan times], no.
210 (May 1, 1937), 16, quoted in Chiu Ya-ping (% 72 j%), “Cong rikan baozhi 'Hanwénlan feizhi
tanjiu Taiwan shi baithuawén de mianmao [A language inquiry of Taiwanese vernacular from the
abrogation of Hanwén column on the dailies]” (translation of the title in the original) (master’s
thesis, Department of Taiwan Literature, National Cheng-kung University, 2007), 2,
http://etds.lib.ncku.edu.tw/etdservice/view_metadata?etdun=U0026-0812200913491922
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supposed to speak the national language of Japan like other Japanese. Furthermore, at that

particular moment, the Japanese national language movement was supposed to be intensified in

order to accelerate the cultural assimilation of the Taiwanese. As the Governor-General stated,
So far, for the convenience of current readers, newspapers could not completely eliminate
Taiwan hua and Taiwan wén. However, it is unquestionable that the elimination will be
completed sooner or later. This is a question of timing... All in all, popularization of the
national language has always been the policy of the Taiwan Government-General’s
Office. It is believed that this will attain real assimilation, which is certainly believed to
be realized. [Assimilation] in mentality or materiality will be for the wellbeing of
islanders. This time, newspapers abolishing Hanwén columns will speed up the
promotion of the national language; the Government-General’s Office has also decided to

take this opportunity to stress a frequent use of the national language within

administrative organizations.391
It is important to note that based on the language use of the Government-General’s Office, the
language to be eliminated included Taiwanhua (literally Taiwanese spoken language) and
Taiwanweén (literally Taiwanese written language). As the history of the Taiwanese new culture
movement and xiangti literature movement mentioned in Chapter Four and Five indicated, the
Taiwanese language, namely Taiwanhuawén, had been put into a more popular practice since
mid-1920s. For example, in Taiwan hsin min pao, there had been Taiwanese literature written in

Taiwanhuawen. Therefore, the policy of removing Hanwén columns included the abolition of the

1 : . .
39 My translation, emphasis added. Quoted in Hé Yuangong [/ /& # Isao Kawahara], “1937

1937 nian Taiwan wénhua, Taiwan xinwénxué zhuangkuang—wéirao zhe féizhi Hanwénlan yu
jingzhi zhongwén chuangzuo de zht wenti [Taiwan culture and Taiwan new literature in 1937—
Issues surrounding the abolishment of Hanwén columns in newspapers and prohibition of
Chinese creation],” 73.

210



Taiwanese language (i.e., Taiwanhuawén). The statement above re-emphasized the importance
of the popularization of the Japanese national language in the assimilation policy, and implied
that the elimination of the Taiwanese language and Hanwén would help accelerate the
popularization of the Japanese national language for assimilation. In addition, assimilation would
further benefit the Taiwanese.

However, the statement about the elimination of Hanwen columns was challenged.

Within the Japanese Diet, the issue of the elimination of Hanwén was discussed and was
believed to possibly cause resentment among Taiwanese people.392 It was also argued that
abolishing the Taiwanese language by eliminating the Hanwén columns in Taiwanese
newspapers simply could not get the majority of Taiwanese who were Han people to understand
the Japanese national spirit.393

Taiwanese intellectuals also complained about the decision of eliminating Hanwén. It
was argued that taking Hanwén away from the Taiwanese would not only make them blind, but
also would hinder their assimilation and the goodwill between Japan and China.394 As this

decision was criticized, “Based on this [decision], the Taiwanese, who only understand Hanweén,

whose eyes wanting to learn about society were covered. Then, it was reported that the admiring

392, . S « ., . , \ . - ;
Hé Yuangong [/ /i # Isao Kawahara], “1937 nian Taiwan wénhua, Taiwan xinwénxué

zhuangkuang—wéirao zhe feizhi Hanwénlan yu jingzhi zhongwén chuangzuo de zha wenti
[Taiwan culture and Taiwan new literature in 1937—Issues surrounding the abolishment of

Hanweén columns in newspapers and prohibition of Chinese creation],” 59-63.

393 1hid.. 62,
3

%4 See “Xinwén Hanwénlan féizhi [ Abolishment of Hanweén columns in newspapers],”
originally published in Riben xuéyi xinwén [Japanese literary news], no. 82 (April 20, 1937);
Chhoa Poe-hoe (332 1), Daongyd zhi zi ruci st [The thinking of the son of East Asia] (1937).
Both references were quoted in Hé Yuangong [i# /& # Isao Kawahara], “1937 nian Taiwan
wénhua, Taiwan xinwénxué zhuangkuang—w¢irao zhe feéizhi Hanwénlan yu jingzhi zhongwén
chuangzuo de zht wenti [Taiwan culture and Taiwan new literature in 1937—Issues surrounding
the abolishment of Hanwén columns in newspapers and prohibition of Chinese creation],” 75-76.
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aged in their sixties and seventies started to learn the national language. The sharp ironist stated,
‘probably they learn 7 £ 7 = # (a i u e 0) until in sixties or seventies, and then read newspapers

in the tomb. However, the current newspaper, which only reports distortive news, eventually is

supposed to be read by those in the tomb.’”395

The complaints above held different views of Hanwén, the literary, classical Chinese, in
relation to Japanese assimilation. It was regarded as a tool for the Taiwanese to keep updated
with news and knowledge, and it could also facilitate Taiwanese assimilation into Japanese and
their understanding of the Japanese national spirit. In other words, Hanwén was believed to be
able to support the Japanese assimilation agenda. This view allowed the Hanwén practices of
Taiwanese in assimilation into Japanese, and opened up possibilities for different subjectivities.

On the other hand, in response to the questioning, the colonial government official
maintained that removing the native language of the Taiwanese was not an easy job, but when
considering some of the Taiwanese who still regarded China as their mother land, removing their

language was regarded as an important way to dissipate that Chinese mentality so as to make the
: . s 39 |, .

Taiwanese believe that Japan was their “real” mother land. ™~ It is clear that the argument of the

Government-General’s Office did not take into consideration the practical effect of Hanwen on

Japanese cultural assimilation. It implied a major concern in assimilation policy: the spiritual

effect of Hanwén on Taiwanese “loyalty” to the Japanese empire. Hanwén was believed to

395 My translation. 7 1 =7 = 7 (a i u e 0) are the first five sounds in the fifty sounds of the
Japanese language. “Xinwén Hanwénlan féizhi [ Abolishment of Hanwén columns in
newspapers],” originally published in Ribén xuéyi xinwén [Japanese literary news], no. 82 (April
20, 1937), quoted in Hé Yuangdng [# /& # Isao Kawahara], “1937 nian Taiwan wénhua,
Taiwan xinwénxué zhuangkuang—w¢éirao zhe feizhi Hanwénlan yu jingzhi zhongwén
chuangzuo de zht wenti [Taiwan culture and Taiwan new literature in 1937—Issues surrounding

the abolishment of Hanwén columns in newspapers and prohibition of Chinese creation],” 75.

39 11id.. 62-63.
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maintain the Taiwanese loyalty to China, and in this belief, when Hanwén was removed, their
loyalty to China would be removed as well. In this way, the Taiwanese would possibly develop
loyalty to Japan. Furthermore, when the Taiwanese learned to speak the Japanese language, they
would be able to see Japan as their mother land, and increase their loyalty to Japan. Therefore, in
the Japanese assimilation of Taiwanese, the argument of the colonial government did not allow
the possibility for Taiwanese to practice Hanwén.
The Japanese National Language and Spirit

In the discourse of the Kominka movement, the importance of the Japanese national
language in the constitution of the Japanese national spirit was stressed again. For example, “The
national language is the innate blood of the national spirit. The one and only spirit of our Empire

in the world is cultivated by the power of the national language, which has been practiced by our
. ,.397 » .
whole nation for three thousand years. In addition, the Japanese language is “the common

property of people of the same nation, and is the native cultural wealth of the nation.”398 “When

397 My translation. Bai Xi¢bao (v /& %) “Guoyu jianxisud de jingying [The operation of
national language education center],” originally published in Taiwan jiaoyu [Taiwan education]
(September, 1934), quoted in Chen Pei-feng (f# 2 £'), “Zouxiang yishitongrén de minzu zhi dao
—Ténghud’ zhéngce mailud zhong yishitongrén de jiexian [ Moving toward the ‘way’ equal to
all Japanese nation—boundaries of imperial literature in the discourse of assimilation policies],
in Taiwan wénxuéshi shiixié guoji xuéshu yantdaohui lunwénji, dierji [Proceedings of the
international conference on the writing of Taiwan literature history, vol. 2], ed. Guéli Cheng-
kung daxué Taiwan wénxuexi [Department of Taiwan Literature at National Cheng-kung
éJniversity] (Kaohsiung Shi: Ch’un-hui, 2008), 151-52.

8 . . .
My translation. Chen Pei-feng (F# 32 '), “Zouxiang yishitongrén de minzd zhi dao —
‘Tonghua’ zheéngee mailud zhong yishitongrén de jiexian [Moving toward the ‘way’ equal to all

Japanese nation—boundaries of imperial literature in the discourse of assimilation policies],”
152.
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getting used to using it [national language], it becomes the blood and flesh of the nation’s people.

Until now it has become the symbol of the national spirit.”

In the statements above, the Japanese national language was regarded as the essential
element in the formation of the Japanese national spirit and the great Japanese nation. The
Japanese national language, which had been practiced by ancestors, was viewed as a valuable
heritage that could continually cultivate the Japanese national spirit in later generations. This
view implied that the Japanese national language could also cultivate the Japanese national spirit
in Japan’s new people, namely the Taiwanese. Through Japanese language practices, the

Taiwanese were believed to develop the Japanese national spirit and become a Japanese subject.

. . . - . . 400, ..
As the statement in the national language subject guidelines in a national school ~ indicated, “It

IS not because you are Japanese, that you use Japanese, but because you use Japanese, you

401 __ . .
become Japanese.” 0 This statement assumed that the Taiwanese could become Japanese by

399 My translation, emphasis added. Quoted in Chen Pei-feng (F# 32 2'), “Zouxiang yishitongrén
de minza zhi dao —*Tdénghua’ zheéngee mailud zhong yishitongrén de jiexian [Moving toward
the ‘way’ equal to all Japanese nation—boundaries of imperial literature in the discourse of
assimilation policies],” 152.

In 1941, all common schools (mainly for Taiwanese children) and primary schools (mainly
for Japanese children) were re-named as national school (guémin xuéxiao B % % +&). See Hsu
Pei-hsien (3% iR "), Taiyanggqixia de mofd xuéxiao: Rizhi Taiwan xinshi jiaoyi de danshéng [The
magic school under the flag of sun: The birth of modern schooling in colonial Taiwan] (Xinbéi
Shi: Dongctin, 2012), 54-55.

401 Guomin ké guéyii B % #* B]3% in Tai-nan shifan fushil guémin xuéxiao ¢ = FF = ¥ AN
& ¥ [national language in the subject area of National/imperial People in Tai-nan Normal
School’s affiliated national school], Tai-nan shifan xuéxiao guémin guémin xuéxiao yanjichui o
% 7§ 5 KB A § #47 § § [Association for national school study in Tai-nan Normal School],
originally published in 1941, quoted in Chen Pei-feng (F#& 32 '), “Zouxiang yishitongrén de
minzl zhi dao —Toénghud’ zhéngee mailud zhong yishitongrén de jiexian [ Moving toward the
‘way’ equal to the whole Japanese nation—boundaries of imperial literature in the discourse of
assimilation policies],” 152.
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learning the Japanese national language, and they could shape Taiwanese linguistic practices of
the self.

With a strong belief in the role of the Japanese national language in assimilating
Taiwanese, a large scale of Japanese language education had been popularized among the
Taiwanese since the mid-1910s, for example, by radio broadcasting; island-wide national
language practice meetings; awarding contributors to national language popularization on Jiyuan
jié (e = &, Imperial Day) on February 21 every year; awarding attendants at national language
practice meetings; radio broadcasters’ good performance in teaching the national language with
the medal of honor for language loving; and publication of national language readers, such as the

three magazines, Gudguang (B %, national honor), Liming (%  , dawn), and Xinfeng (& k. ,

402
warm breeze).

These practices promoted national language learning, and they assumed that national
language learning was an honorable practice. In addition to the practices mentioned above, the
use of the Japanese language at home or in a local community was also awarded with the token
of guoyii jiating (R 3 FJs national language family) or gudyi buluo (3% % 7%, national
language tribe). The promotion of the national language expanded from individual learning to a

whole family and community practice. Similarly, the award of gudyui jiating or guéyi buluo
. . . . . 403 .
encouraged collective Taiwanese practices of national language production. ~ The national

language popularization practices suggested a more extensive network of Japanese national

language in the island that would shape Taiwanese cultural imagination of the self.

402 My translation, emphasis added. Taiwan jiaoyu yangé zhi [The chronicle of Taiwan

education], 480.

403 . . ..
Wu Wen-hsingg (£ = %), Rizhi shiqi Taiwan de shehui lingddo jiecéng [Social elites in

Taiwan under Japanese colonial rule] (Taibéi Shi: Winan tashi, 2008), 299.
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Taiwanese Culture under the Greater East Asia Framework
The New Culture Policy in Japan
The Kéminka movement accelerated after the Marco Polo Bridge Incident of July 7, 1937,
in China (i.e., the Second Sino-Japanese War). In preparation for the war with China, the Cabinet

of Japan organized the “National Spiritual Mobilization Movement” (B & ## #¢ 3, § &%) to

. . . . .. 404 . L.
gather the whole nation’s efforts in reforming national life. 0 Generally speaking, it aimed to

cultivate the Japanese people’s attitude toward the public wealth by the everyday practices of

being grateful, diligent, thrifty, and willing to contribute to public affairs.405
The Taiwan Government-General’s Office followed the “National Spiritual Mobilization

Movement” and organized the “Taiwanese version” of the island-wide spiritual mobilization

movement, targeted to the Taiwanese.406 The colonial Governor-General talked about the
“National Spiritual Mobilization Movement” in Taiwan as follows:
This National Spiritual Mobilization Movement should be our Taiwan’s groundwork, but
[the one in Taiwan] its significance is different from that in the inland. This movement is
the so-called “Hudngminhua Movement” (Kominka Movement) which will make
islanders become real Japanese, and also is the movement which will promote Taiwan to

be a base for south development. Because this is a significantly meaningful national

9% | in Chen-jung (+h & %), Hudngminhua shehui de shiddi [The age of imperial society], 38-

42.

405 . . . O \ - PR . .
Ibid., 40. Also see Tsai Chin-tang (%544 ¥ ), Zhanzhéng tizhixia de Taiwan [Taiwan under

war system].

406 1id.. 46.
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movement, hopefully all officials and people in the whole island will unite in moving

forward with great efforts for reaching the goal.407

The statement above not only demonstrated the goal of the Taiwanese spiritual
mobilization movement, which was to transform the Taiwanese to be real Japanese, but also
foretold the ultimate goal of transforming the Taiwanese: to make Taiwanese willing to support
and contribute to Japan’s imperial expansion in Southeast Asia. This statement could be regarded

as the prelude to the intensive Taiwanese “mentality” or “soul” reconstruction movement in the
. . . .. . 408
island, for example, the regulation of Taiwanese religious practice.

In 1940, in the Japanese inland the Japanese traditional culture was a hot topic within the
Cabinet of Japan. Cultures and folklores in local places in Japan were promoted because they
were regarded as important bases of the Japanese cultural tradition and as essential resources for

. _ . .. .. 409 .
enriching contemporary komin spiritual life. ~ The new culture policy formulated by the

Cultural Department in the Taisei Yokusankai (< & ¥ ¥ ¢ Imperial Rule Assistance

.. \410 . . " .
Association) "~ stressed the importance of “local cultures” in the political construction of a new

form for the nation. The new policy suggested these ways: “Respecting xiangtii traditions and

407 . . . . T, a1 , p T
0 My translation, emphasis added. Tsai Chin-tang (%44 ¥ ), “Zailun ‘huangminhua yundong’
[Revisiting the “Kominka Movement”],” Danjiang shixué [ Tamkang History Review] 18 (2007):

239.

408 . . . .
See Chou Wan-yao (¥ % %), “The ‘kominka’ Movement: Taiwan under Wartime Japan,

1937-1945”; Lin Chen-jung (+k & &), Hudngminhua shéhui de shidai [The age of imperial
society]; Tsai Chin-tang (344 ¥ ), Zhanzheng tizhixia de Taiwan [Taiwan under war system].
409 Wu Mi-cha (£ % %), “Minsu Taiwan fakan de shidai beijing ji qi xingzhi [Minzoku Taiwan:

The background of issuance and its nature],” 64-67.

410 . .. . . _r
The Taisei Yokusankai (in Japanese, Imperial Rule Assistance Association) was one of the

think tanks for the Japanese Cabinet and supported the Cabinet’s national mobilization policies.
See Wu Mi-cha (£ % %), “Minsu Taiwan fakan de shidai béijing ji qi xingzhi [Minzoku Taiwan:
The background of issuance and its nature],” 65.
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local particularity” for renewing the whole nation; “promoting love for xiangtii and public spirit,
and strengthening and maintaining close interrelationships among social groups in rural villages,
developing a collectivism culture” for establishing local cooperative communities as the basic
units of the family-state system; and balancing cultural, economic, and political developments

between central and local areas, and promoting balanced cultural exchanges between the two

areas.411 These ways implied that the new cultural system, which was supported by cultures
from local communities, was meant to promote national collectivism.

The promotion of “local cultures” by the Cabinet brought about local cultural activities in
Japan, including surveying and collecting Japanese xiangti arts and folklores, holding

exhibitions and performances of xiangtu arts and documents, editing xiangtu history, and so

on.412 This series of activities could be described as a new cultural movement in revitalizing
local traditional cultures. The new cultural movement in Japan was a national, political
movement that specifically focused on culture as the target of political reform.

In the discourse regarding the revival of traditional Japanese culture, the National
Spiritual Mobilization Movement, which had been put into practice in 1937, was criticized as
lacking cultural character. It was suggested that it pay attention to the cultural character of

politics, because culture was believed to exist in everyday life and in society. In other words, the

. . . . .41 .
new policy should take “life culture” into consideration. 3 Therefore, for reviving the Japanese
culture, everyday life as “life culture” was regarded as a good source of inspiration, including the

everyday life of people in local places.

411 . - R = N ST N . . .
Wu Mi-cha (£ % %), “Minsu Taiwan fakan de shidai beijing ji qi xingzhi [Minzoku Taiwan:

The background of issuance and its nature],” 66.

2 Ibid., 67.

13 1bid., 66.
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The New Culture Policy in Colonial Taiwan
Every day after work we take off suit and leather shoes, put on kimono and wooden clogs,
and live half-day life of kimono; take preserved radish, miso soup, sashimi, and shabu
shabu; being proud of setting up a tatami bedroom at home. Afterwards, talk in Japanese,
write in Japanese and eventually think in Japanese way. All is for convenience.
“Convenience” and “necessity” become indispensable components of assimilation. We
are Taiwanese, assimilated and dictated by convenience and necessity. Everyone regards

us as Japanese. Perhaps the Yamato Race became Japanese in the same way—

414
Wu Xinrong (£ #7%)

In the special issue “Guiding Principles for the kominka movement,” published in Taiwan

shibao [Taiwan Times], the newspaper sponsored by the Government-General’s Office, the

intensive Taiwanese version of the national spiritual mobilization movement was re-examined,

and new guidelines for the future kominka movement were proposed.415 The statement below
about the new kominka policy demonstrates the new perspective on assimilating the Taiwanese
people into being Japanese.
A culture policy does not mean that politics will guide culture, but does mean one culture
will guide another culture toward politics. The politics that could guide culture is not the

politics itself, but that which has a cultural ethos and cultural substance.

414 . .. . .- . ,
My translation, emphasis in the original. Kimono was traditional Japanese clothing. Wu

Xinrong (£ #7%), “Y1yue shijitri [January nineteenth],” Wi Xinrong riji (zhangian) [W
Xinrong diary (before war)], ed., Zhang Liangzé (5% 2 %) (Taibéi Shi: Yudnjing chiiban shiye
gongsi, Minguo 70 [1981]), 62-63.

Wu Mi-cha (£ % %), “Minsu Taiwan fakan de shidai béijing ji qi xingzhi [Minzoku Taiwan:
The background of issuance and its nature],” 68-70. Wu Mi-cha analyzed the historical context
and arguments of Minzoku Taiwan in responding to a critique of Minzoku Taiwan supporting the
racist ethnology for the Greater East Asia Co-Prosperity.

219



The question of kominka in Taiwan is a question of culture policy. It is a question of how
one culture through politics guides a different culture (i.e., the other culture). ... The issue
of kominka is to recognize the fact that Han culture exists in part of the Japanese territory,
and is how to integrate it. Therefore, there is no other way but through a long history of
progression to attain assimilation of a nation (people). A nation’s character is constituted
by its dispositions and will, and by styles of actions, thinking, and emotions, and it is
therefore difficult to change it immediately. ...even if it [assimilation policy] could
change a nation’s cultural substance, it is difficult to change its cultural ways of thinking
and feeling. ...Reasonably preserving the distinctive dance and music of the island is
necessary to comforting and assuring islanders’ life.

The frequent use of the national language will be realized when there is a need to use the
national language in daily life; if there is no need to use the national language in daily life,
and then it will be inconvenient to put the national language in frequent use. Therefore,
the first problem to solve is to make them feel the necessity of the national language. If it
is necessary and convenient, they will naturally move toward that direction [frequent use
of the national language]. ...That which is convenient will naturally be in use. ...
Kominka as the culture policy is to popularize the Japanese styles of komin [imperial

subject] life, which are supposed to be at least more convenient than the conventional

: 41
styles of the islanders. °

The culture policy, shaped by the discourse of the Japanese new cultural movement, incorporated

a cultural perspective into the political movement of kominka. From the perspective of culture,

16 . . . . . .

My translation, emphasis added. This statement was translated into Chinese by Wu Mi-cha
(£ % 2) and quoted in his “Minsi Taiwan fakan de shidai bé&ijing ji qi xingzhi [Minzoku
Taiwan: The background of issuance and its nature],” 69-70.
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assimilation of a nation takes a long time because of the nation’s character. The policy indicated
that the nation’s character, constituted by dispositions and ways of being, was the nation’s
culture. To change a nation’s culture means to change the people, including their dispositions
and ways of thinking, acting, and feeling. The people’s thinking and feeling thus become
extremely important in assimilation, as in the case of the national language popularization and
Japanese life styles in Taiwan. That is, to shape Taiwanese feelings and thoughts about the
Japanese culture, it suggested that immersing the Taiwanese in the Japanese culture (i.e., life
styles) would possibly change their feelings and thoughts. As stated above, the national language
was put in use only when it was “felt” necessary by the Taiwanese. Also, the Japanese style of
clothing was put on only when it was thought of as convenient by the Taiwanese.

The new culture policy suggested milder and more natural ways of making the
Taiwanese people Japanese. These ways were supposed to shape Taiwanese feelings and
thoughts, and thus assimilate them into the Japanese culture. In such ways, the Taiwanese would
possibly become Japanese naturally and unconsciously. The perspective of culture in the new
policy and the attention to local cultures in the discourse of the new cultural movement in the
Japanese inland also inspired the cultural activity of promoting Taiwanese folklore in the island.
The Cultural Activity in Taiwan after 1941

At the moment when the goal of creating the Greater East Asian Co-Prosperity Sphere

was enthusiastically promulgated, the Minzoku Taiwan (% % ~ /& Taiwanese Folklore)

magazine was initiated by a small group of Japanese and Taiwanese scholars in 1941 for
“preserving the perishing Taiwanese traditional cultures.” Taiwanese folklores were collected

and documented in the Japanese language in Minzoku Taiwan. The cultural activity of Minzoku
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Taiwan was shaped by both the “life culture” and “local culture” discourse from the Japanese

inland and the Greater East Asia discourse. In the prospectus, it was stated,
The kominka movement of the islanders must be actively promoted. Compared to
previous laissez-faire policies, the recent enforcement [of kominka] was uplifting.
Therefore, old habits and corrupt customs in the island could be quickly eradicated, and
thus islanders could enjoy the grace of modernization. ... However, at the same time,
those harmless old customs were unavoidably sacrificed to extinction. In addition, even if
it is not by an active human plan, they will naturally perish with long years.
Yet, the civilized people who are already capable of doing research and documentations
bear the responsibility of recoding and studying all phenomena. Studying and
documenting old habits and corrupt customs are the obligation of our people; moreover,
for our people who want to expand the national power to the south, whether it is south
China or south Asia, the most beneficial and essential connection is the Chinese nation.

To understand them, it is necessary and convenient to first understand Taiwanese

islanders. This is the advantage that our people have over other countries.417

The prospectus presented two goals of the Minzoku Taiwan magazine: to study and
document traditional Taiwanese customs and habits, and to serve as the groundwork for Japanese
advancement into Southeast Asia. It suggested that studying and documenting Taiwanese
customs was the responsibility of civilized people, and that the colonial government in Taiwan
under a civilized nation was obligated to preserve traditional cultures, including Taiwanese

folklore.

4 My translation, emphasis in original. The prospectus was published and distributed in 1941

before the magazine published the first issue. See Wu Mi-cha (£ % %), “Minsu Taiwan fakan de
shidai beijing ji qi xingzhi [Minzoku Taiwan: The background of issuance and its nature],” 56-57.
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The need to preserve traditional Taiwanese culture was also discussed in the record of a
seminar on Taiwanese folklore. The worry about Taiwanese worshiping ancestors was illustrated
as an example:

Regarding the problem of worshiping ancestors, on the original shrine in the main hall,

only ancestor tablets were placed; but now, they were placed aside, and Amaterasu

Omikami from Ise Shrine [the Japanese Goddess] was placed at the center. The

conventional practice of worshiping ancestors will thus disappear in gradual oblivion.

Therefore, if such investigation [of Taiwanese folklore] is not conducted right now, there

will be no clues in the near future. For its significance and given the incessant rapid

kominka movement, investigation of Taiwanese folklore is a very urgent matter.”418

The example indicated the concern about the threat of the concurrent kominka movement
to Taiwanese folklore and traditional Taiwanese cultural practice. The prospectus and the
example above further implied the importance of the work of Minzoku Taiwan and the possibility
for a different Taiwanese subjectification practices (in addition to Japanization practices).

Minzoku Taiwan in preserving Taiwanese culture shared the perspective of “life culture”
in the Japanese new cultural movement, and it collected cultural artifacts from all aspects of
existing Taiwanese everyday life, for example, objects of daily necessities (i.e., artifacts), such as
Taiwanese food, clothing, building, road, transportation, and so on; ways of producing and
exchanging these objects and materials for producing the objects; religious and artistic practices
realizing emotional and spiritual expressions (i.e., traditional beliefs, customs, music, drama,

etc.); advice on health, food, or luck in specific occasions; and Taiwanese language, slang, and

418 My translation, emphasis added. The example was published on Minzoku Taiwan in 1943.

Quoted in Wu Mi-cha (£ % %), “Minsu Taiwan fakan de shidai béijing ji qi xingzhi [Minzoku
Taiwan: The background of issuance and its nature],” 57-58.
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legends, and so forth.419 In the Japanese inland, “life cultures” were supposed to support the
construction a new political form for the Japanese nation—national collectivism, as mentioned
above. Japanese “life cultures” were promoted in support of the Japanese nation. In the
Taiwanese island, “life cultures” were understood and documented for preventing Taiwanese
culture from extinction under the kominka movement. Taiwanese “life” cultures were preserved
for the Taiwanese as a nation.

On the other hand, during the time of the Japanese expansion to Southeast Asia, Minzoku
Taiwan inevitably was shaped by the Greater East Asia Co-Prosperity Sphere discourse.
Taiwanese life cultures and local cultures were positioned in the project of Japanese national
assimilation of the greater East Asia. Taiwanese “life cultures” were regarded as essential
cultural resources that could support Japan’s project of creating the Greater East Asia Co-
Prosperity Sphere. In Minzoku Taiwan, there was the perspective of ethnology, in which
Taiwanese life cultures (i.e., folklores) could serve as a window for understanding a nation

(people), based on the assumption that understanding folklore was the basis for guiding a nation

1 13 b b 7’4
and forming a “greater co-prosperity sphere of national groups.

M9 1 in Chuan-fu (# " % ), ed. Minsii Taiwan % 1 & % [Minzoku Taiwan Taiwanese folklore],
vol. 1-7 (Taibéi Shi: Wiiling chiibdnshe, Mingu6 79 [1990]). Minsu Taiwan is translated and
edited by Lin Chuan-fu and composed of only Taiwanese folklores selected from Minzoku

Taiwan (1941-1945).

420 N A
Wang Shao-chun (2 2% ), “*“Mins(’ zuowéi ‘minz0’ gongrong de tljing—Yi Minsu Taiwan

wéi zhongxin (1941-1945) [“Folk customs” as the way to national co-prosperity: Centering on
Minzoku Taiwan (1941-1945)]” (lecture, Graduate Institute of Chinese Documentation and Folk
Art, National Taipei University, New Taipei City, Taiwan, March, 2012). Reprinted in Guididn
wénxian yu minsu yishu gikan [Journal of Chinese Documentation and Folk Art] 1 (July, 2012):
161-175. The reference refers to the lecture. Wang Shao-chun analyzed discourses on Minzoku
Taiwan and focused on how Taiwanese folklore was understood and how Taiwanese folklore
was appropriated to serve for co-prosperity of nations. My reading of Minzoku Taiwan is mainly
based on the research of Wu Mi-cha (£ % %) and Wang Shao-chun (2 $z% ), and Minsu

Taiwan =& % = & [Minzoku Taiwan Taiwanese folklore] edited by Lin Chuan-fu (&' % ).
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In addition, the Taiwanese people were also regarded as sharing the obligation with the

Japanese nation of “realizing the creation of the Yamato nation (race)” in the greater East

Asia.421 The Taiwanese, as Han Chinese sharing Han culture with other Chinese in south China
and south Asia, could serve for the ethnological study of the Han Chinese nation. That is, the
Taiwanese people and cultures were good resources for ethnological research on the Han nation
in support of the Japanese expansion to the south. As it was stated,
The social and economic center of the new area [Southeast Asia] was the overseas
Chinese from South China. It is unavoidable for us to have contact with overseas Chinese.
To make collaboration smooth and close, it is necessary to know overseas Chinese. To
know overseas Chinese, knowing Taiwanese islanders is the shortest way. ... it is no
doubt that our country will not be able to advance to the south if not taking advantage of
the Taiwanese people’s understanding of the southern people. On this basis, investigation

and understanding of Taiwanese folklore is the pressing matter at the moment. We hope

. . . . 422
to fully take on this significance to contribute to the current situation.
Furthermore, Taiwan and other areas in the south were regarded as “local” areas and

“local cultures” in Minzoku Taiwan, and in particular, Taiwan’s position and cultural resources

. . . 423 .
were stressed as important to the creation of the “southern co-prosperity sphere.” — That is, the

421 Wang Shao-chun (2 2% ), “*“Mins0’ zuowéi ‘minzu’ gongrong de tljing—Yi Minsu Taiwan
weéi zhongxin (1941-1945) [“Folk customs” as the way to national co-prosperity: Centering on
Minzoku Taiwan (1941-1945)].”

422 . : .

Editor’s notes, Minzoku Taiwan (1942), quoted in Wu Mi-cha (% % 28), “Minsu Taiwan
fakan de shidai beéijing ji qi xingzhi [Minzoku Taiwan: The background of issuance and its
nature],” 77-78.

423 Wang Shao-chun (2 322 ), “‘“Mins0’ zuowéi ‘minz0’ gongrong de tljing—Yi Minsu Taiwan
weéi zhongxin (1941-1945) [“Folk customs” as the way to national co-prosperity: Centering on
Minzoku Taiwan (1941-1945)].
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Taiwanese local cultures could serve as a bridge between other local cultures in the south and the
Japanese culture. Such a view of Taiwan and other areas in the south as “local areas,” with
particular “local cultures” in relation to the Japanese empire as the leading culture, was similarly
based on the same reasoning of “local cultures” in the cultural policy proposed by the Taisei

Yokusankai (=~ = ¥ ¥ ¢ Imperial Rule Assistance Association) earlier.

The position of Taiwanese local cultures in the Greater East Asia project suggested that
Taiwanese “local cultures” were appropriated as an instrument for Japanese assimilation and
integration of all nations in the Greater East Asia into the Yamato nation. This is an ironic
position of the Taiwanese local culture, in which Taiwanese folklore was supposed to be
preserved for its particularity, but at the same time would ultimately be assimilated into the
Japanese culture and ironically be identical to other cultures.

The discourses in Minzoku Taiwan demonstrated that the discourse of “life culture” and
“local cultures” in the new cultural movement in the Japanese inland had shaped the views about
Taiwanese folklore and Taiwan’s position, particularly under the extraordinary circumstances of
the Japanese construction of the Greater East Asia Co-Prosperity Sphere. “Life culture” and
“local cultures” in local communities in Japan were valued and revitalized as important
components for the ideal collective national culture. When Japan’s national boundary was
extended to the whole of East Asia, the Japanese sense of “life culture” and “local cultures” was
reconfigured by assimilation of “local” areas in East Asia. In particular, by the promotion of
Minzoku Taiwan, Taiwan, in relation to the great Japan Empire, was included in the discourse of
life culture and local cultures. Taiwanese culture and folklore being positioned within the Greater
East Asia Co-Prosperity Sphere ran the risk of being assimilated into the Japan Empire and

Japanese culture.
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On the other hand, this position could still open up possibilities for Taiwan. The practice
and discourse of Taiwanese folklore initiated by Minzoku Taiwan were shaped by the Greater
East Asia Co-prosperity discourse. The discourse that positioned Taiwanese folklore in relation
to the expansion to Southeast Asia included Taiwan in the ethnological study and folklore
preservation practice. By contrast when Taiwan was immersed in the reinforced Japanization
environment, and was demanded by a series of patriotic service for the Japanese empire,
Taiwanese folklore, not to mention Taiwanese cultural particularity, could hardly be sustained.

The patriotic services were organized by Komin Hokokai (2 % % = ¢ the

Public/Patriotic Service Association of Imperial Subjects) in a tight network connecting every
community in the island and mobilizing Taiwanese youth and adults in preparation for the war.

The services generally included a variety of training, turning Taiwanese into soldiers, such as

- . . : . - : 424
military, industrial, agricultural, and marine trainings, and war enlistment. " In the name of
contribution to the Greater East Asia Co-prosperity, Taiwanese folklore received the attention of

folklorists, researchers, scholars, and people who loved Taiwan. Local communities with specific

L . . : . 425
historical and cultural characteristics were visited, surveyed, interviewed, and documented.

Such folklore documentation was an important recognition for local people, and served as an
inspiring resource for imaging the Taiwanese folk at that specific space.
Taiwanese Literature under the Greater East Asia Framework
The history of Taiwanese literature during wartime indicates that after the national

language enforcement and abolition of Hanweén columns in newspapers in 1937, Japanese

424 . . T . - vy . .
See for example, Tsai Chin-tang (344 ¥ ), Zhanzheng tizhixia de Taiwan [Taiwan under war

system], 87-116.

425 . PR - B P , . .
Wu Mi-cha (£ % %), “Minsu Taiwan fakan de shidai béijing ji qi xingzhi [Minzoku Taiwan:

The background of issuance and its nature],” 75-76.
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literary practices predominated the literary circles in Taiwan.426 During wartime under particular
political and social circumstances, some Taiwanese writers who used to write in Baihuawén
turned to practice Wényanwén and classical Han poetry. Their practice of Hanwén is illustrated
in the next section. Some other Taiwanese writers who used to write in Japanese on Taiwan
weényi ( - /4~ # Taiwan literature and art) or Taiwan xinwénxué ( ~ %37~ 4 Taiwan new
literature) during 1935-1936 continued Japanese literary practice with a younger generation of
Taiwanese writers who had studied in Japan. Japanese writers in Taiwan joined the practice of
Taiwanese literature, and during this time, Taiwanese literature was mainly written in the
Japanese language by both Japanese and Taiwanese Writers.427 In particular, after the Greater
East Asia War broke out in late 1941, the discourse of the greater East Asia construction shaped
Taiwanese literature practice and Taiwanese imagination of the self.

The history of Taiwanese literature during wartime pointed out that in January, 1940, the
Taiwanese Writers Association (= #* < 4% 4% ¢ ) was founded by the Japanese writer

Nishikawa Mitsuru (& "' ;%) to connect writers on the island, including Taiwanese and Japanese

writers. The magazine Bungei Taiwan (~ # ~ /8 Literary Taiwan) was published for

426 _ . . ‘- , TR T - v
Liu Shu-chin (¥#r3 %), “Shéide wénxué shéide lishi—Riju moqi Taiwan wéntan zhuti yu

lishi quanshi zht zhéng [Whose literature? Whose history?—The debate on the subjectivity of
Taiwanese literature and historical interpretation during the late period of Japanese occupation],”
in Digudli de “difang wénhua”: huangminhua shiqi Taiwan wénhua zhuangkuang [“Local
culture” within the empire: The cultural condition of Taiwan during the kdminka movement],
eds. Shih Wan-shun (% #* %), Liu Shu-chin (¥r2 3%), and Hsu Pei-hsien (3% /& ") (T4ib&i Shi:
Bo6zhongzh¢é wénhua yoduxian gongst, 2008), 177-220; Hsu Chun-ya (37 i& %), Riju shiqi Taiwan
xidoshuo yanjiu [A Study of Taiwan literature during Japanese occupation] (Taibé&i Shi:
Weénshizhé chiibinshe, Mingu6 84 [1995]), 108-40; Lin Jui-ming (+k3% F? ), “Saodong de
linghtn: Juézhan shiqi de Taiwan zuojia yi huangmin wénxué [ The disturbed soul: Taiwanese
writers and imperial literature during the period of decisive battle],” in Taiwan wénxué de lishi
kdocha [ A historical investigation of Taiwan literature] (T4ibéi Shi: Ylinchén wénhua shiye
gufen youxian gongst, Mingu6 85 [1996]), 294-331.

427 Ibid.
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encouraging literary creations in support of the Japanese new culture policy.428 As mentioned
above, the Japanese new culture policy incorporated “culture” into politics and emphasized the
role of “local culture” in the constitution of the Japanese new culture. However, under the
Japanese project of constructing the greater East Asia culture, Nishikawa Mitsuru advocated that
Taiwanese literature as colonial culture was supposed to support the construction of the Japanese

new culture as well as the East Asia new culture. Taiwanese writers were regarded as new

. . .42
cultural people who “must take the lead in pledging loyalty to the great empire.” o
In addition, the magazine Bungei Taiwan (Wényi Taiwan < #  /# Literary Taiwan)
moved with other Japanese poetry journals toward the goal of “creating new south literature

based on real Japanese cultural spirit.”430 The position of Bungei Taiwan suggested that
Taiwanese literature was expected to support the Japanese wartime policy of constructing the
greater East Asia co-prosperity. In other words, rather than being considered as a unique “local”
culture, Taiwanese literature was viewed as a colonial culture that was supposed to serve
Japanese politics.

On the other hand, a group of Taiwanese and Japanese writers (e.g., Zhang Wénhuén &

< Ik, Huang Déshi 4 ¥ p¥, Nakayam Susumu ¥ .1 {7, and Nakamura Akira » +f 47, etc.) had a

428 1bid.

429 Shirén ¥ A (Nishikawa Mitsuru & "' %), “Xintizhi xia de waidi wénhua [The colonial
culture in the new system],” originally published in Taiwan shibao (Taiwan news) in 1940.
Translated by Lin Chin-li (&' # ) and reprinted in Rizhi shigi Taiwan wényi pinglunji
(zazhipian) (san) [Major Texts of Taiwanese Literary Criticism: The Japanese Colonial Period,
1921-1945 (magazine), vol. 3], ed. Huang Ying-che (5 # 47) (Tai-nan Shi: Guojia Taiwan

wénxuéguan choubeéichu, 2006), 47-49. The reference refers to the reprinted version.

430 . . . , s q 18 Ly vin s _ "y
See Liu Shu-chin (#r3 %), “Shéide wénxué shéide lishi—Riju moqi Taiwan wéntan zhuti

yu lishi quanshi zht zhéng [Whose literature? Whose history?—The debate on the subjectivity of
Taiwanese literature and historical interpretation during the late period of Japanese occupation],”
202.
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different view from Bungei Taiwan; they published the magazine Taiwan bungaku (Taiwan

weénxue - 4 < & Taiwan Literature) in May, 1941, for creating a different Taiwanese

Iiterature.431 Based on the perspective of “local culture” in the Japanese new culture policy, the
Taiwanese writer Huang Déshi’s (i ¥ p¥) statement suggested the position of Taiwan bungaku
in Taiwanese literature. As he maintained,
However remote a place is, there must be a particular xiangtii culture cultivated by that
place. Making good use of such particular culture and bringing its fragrance or taste into

play is the most urgent task at this moment. In this sense, we want to propose a new

. . ) : 432
construction of Taiwanese literary circles as part of the local culture.

He also argued that “Taiwanese literature is neither in the Qing literature nor in the Meiji
. . ,,A433 . . . .
literature, but has a unique ethos. He finally suggested that Taiwanese literature be based in

. 434
the place of Taiwan.

431 . . . . Ty T - VPV
Liu Shu-chin (¥#r3 #), “Shéide wénxué shéide lishi—Riju moqi Taiwan wéntan zhiti yi

lishi quanshi zhi zhéng [Whose literature? Whose history?—The debate on the subjectivity of
Taiwanese literature and historical interpretation during the late period of Japanese occupation],”
202-03; Hsu Chun-ya (3% & #2), Riju shigi Taiwan xidoshuo yanjiu [A Study of Taiwan literature

during Japanese occupation], 118-19.

432 . , _ , s T e .
My translation. Huang Déshi (5 % p¥), “Taiwan wéntan jianshé lun [On the construction of

Taiwanese literary circles],” originally published in Taiwan bungaku (Taiwan Literature) in 1941.
Translated by Tsai Chen-chen ({’:’5% ;{ ) and reprinted in Huang Ying-che (& % 47), ed., Rizhi
shigi Taiwan wényi pinglunji (zazhipian) (san) [Major Texts of Taiwanese Literary Criticism: The
Japanese Colonial Period, 1921-1945 (magazine) vol. 3)], 163. The reference refers to the

reprinted version.

433 .o . - . L 4ss s 1w O, fs
Quoted in Liu Shu-chin (#rZ ), “Shéide wénxué shéide lishi—Riju moqi Taiwan wéntan

zhuti yu lishi quanshi zh1 zhéng [ Whose literature? Whose history?—The debate on the
subjectivity of Taiwanese literature and historical interpretation during the late period of
Japanese occupation],” 203.

Huang Déshi (5 ¥ p¥), “Taiwan wéntan jiansh¢ Iun [On the construction of Taiwanese
literary circles],” 168.
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Huéng Déshi’s (& ¥ p#) view implied that Taiwanese literature was Taiwanese xiangtii

literature based in Taiwan that could not be determined by either the Manchurian Qing literature
(the last Chinese dynasty) or the Japanese Meiji literature. He regarded Taiwanese literature as
the “local culture” of the Japanese culture, in which Taiwanese literature was allowed to
maintain its particular character. His view also suggested that at this time, Taiwanese xiangtu
literature, which was positioned as a potential local culture resource to the Japanese new culture,
was written in the Japanese language. In addition, his view did not support the position of Bungei

Taiwan (= # /% Literary Taiwan), in which Taiwanese literature was supposed to contribute

to the Japanese wartime policy. It instead drew attention to the realistic Taiwanese circumstances,
which indeed also complicated Taiwanese literature.

As mentioned above, Komin Hokokai (2 % % = ¢ the Public/Patriotic Service
Association of Imperial Subjects) was formed in 1941 in Taiwan to mobilize all resources to
support the Japanese construction of the Greater East Asia. Taiwanese literature was included in
this patriotic service. The first Greater East Asian Writers Conference was held in November,
1942, for connecting “the body and soul of Japan, Manchuria, China, and Mongolia” in co-

constructing East Asia.435 After the conference, Bungei Taiwan (Wényi Taiwan ~ # . /%

Literary Taiwan) promoted that Taiwanese literature become part of the Greater East Asian

literature in the construction of the Greater East Asian culture. As it stated,

435 Hamada Hayao (;% v % z2), “‘Dadongya wénxuézhé dahui’ de chéngguo [The achievement
of the “Greater East Asian Writers Conference”],” originally published in Taiwan bungaku
(Taiwan Literature) in 1943. Translatd by Tu Tsui-hua (74 ¥ 7-) and reprinted in Huang Ying-che
(& % 47), ed., Rizhi shigi Taiwan wényi pinglunji (zazhipian) (si) [Major Texts of Taiwanese
Literary Criticism: The Japanese Colonial Period, 1921-1945 (magazine) vol. 4], 61. The
reference refers to the reprinted version.
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In the battle with British and American culture, the conference pledged to restore the
original state of the greater East Asian literature and culture, and to present the greater
life of East Asia to the contemporary world. The spirit of the Greater East Asian literature
is grounded on this. Japan fortunately is the front line of the Greater East Asia, and
Taiwan is no doubt endowed with the sense of duty of pioneers who have constructed the
culture of the South. ... What we need for now... is to make [Taiwanese literature]
become part of the Greater East Asian literature. ... All in all, writers in Taiwan should

put deliberation into such practice and spur themselves by honor and obligation of being

the vanguard of the cultural War.436
The Greater East Asian Writers Conference reaffirmed the duty of Taiwanese writers and
Taiwanese literature in the agenda of constructing the greater East Asia. Shortly after the

conference, the Department of Culture in Komin Hokokai (2 % % = ¢ the Public/Patriotic
Service Association of Imperial Subjects) established the “Taiwanese Culture Award” ( & % <

it 3 ) in late 1941, to strengthen the Taiwanese cultural movement in “constructing the wartime

national literature.”437 The first awarding ceremony was held in February, 1943, and the

436 . v C o o vy s
My translation. “Wényi Taiwan juantouyan [Foreword to Bungei Taiwan),” originally

published in Bungei Taiwan (Literary Taiwan) in 1942. Translated by Chiu Hsiang-ning (£% 3 %)
and reprinted in Huang Ying-che (% # 1), ed., Rizhi shigi Taiwan wényi pinglunji (zazhipian)
(san) [Major Texts of Taiwanese Literary Criticism: The Japanese Colonial Period, 1921-1945
(magazine) vol. 3], 501. The reference refers to the reprinted version.

“Taiwan wénhuashdng de sheli [The establishment of Taiwanese Culture Award],” Nanfang
# = [South] no. 163. Originally published during November 1, 1942. Reprented in Féenyue -
Fenyué bao * Nanfang + Nanfang shiji [Wind and moon, Wind and moon tabloid, South, South
poetry], ed. Nantian shiiju (Téibé&i Shi: Néantian shija, 2001). The series of Fenyue bao,
including Fényue [Wind and moon], Fényue bao [Wind and moon tabloid], Nanfang [South], and
Nanfang shiji [South poetry], was originally published during May, 1935 and March, 1944, in
190 numbers. Reprinted in Fényué « Fényué bao * Nanfang * Nanfang shiji b * < b " 3F - 3
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Taiwanese writer, Zhang Wénhuan (5& < #) and two Japanese writers, Nishikawa Mitsuru (&

: 438

;%) and Hamada Hayao (;% @ % z2) were honored with awards.

The literary criticism of the awarded literature by the Japanese professor, Kudo Yoshimi
(= %4+ %), at the Taihoku Imperial University (> #* # & ~ 5 Taipei Imperial University)
provoked a debate on Taiwanese and imperial-subject literature, which complicated the Greater

. : . 439 o g
East Asian Literature project. —~ Kudo Yoshimi (2 # 4% %) first of all commented on
Nishikawa’s prose collection and indicated that his prose was a “complete literary performance”

. . 440 . . . .
that “isolated the [author] self from the immense world.” ~ This implied that Nishikawa’s work
was Romanticism literature, which was separate from realistic Taiwanese society. He then

acknowledged one prose in the collection describing “real people,” which demonstrated

* « 3 7> #F & [Wind and moon, Wind and moon tabloid, South, South poetry], ed. Nantian

shiiji (Taibéi Shi: Nantian shiij, 2001). The references thereafter refer to the reprinted version.

438 . . ‘- , T T - v
Liu Shu-chin (¥#r3 %), “Shéide wénxué shéide lishi—Riju moqi Taiwan wéntan zhuti yu

lishi quanshi zhi zhéng [Whose literature? Whose history?—The debate on the subjectivity of
Taiwanese literature and historical interpretation during the late period of Japanese occupation],

211.
43

2

) See Liu Shu-chin (¥r3 %), “Fénxianshi zhtyi yu huangmin wénxué: 1940 niandai Taiwan
weéntan de réntong zhi zhan [Dungy Realism & Koumin Literature: The Debate of National
Identity in Taiwan Literati during 1943-1944] (translation of the title in original),” Dongyd
xiandai zhongwén wénxué guojixuébao [ The international journal of study on modern Chinese
literature in East Asia] 4 (2010): 51-79; Kudo Yoshimi (1 #+4F %), “Taiwan wénhuashing yu
Taiwan wénxué—Y1i Bingtidn, Shichuan, Zhang Wénhuan sanrén wéi zhongxin [Taiwanese
Culture Award and Taiwanese Literature—Centering on Hamada Hayao, Nishikawa Mitsuru,
Zhang Wénhuan],” originally published in Taiwan shibao [Taiwan news] on March 5, 1943.
Translated by Chiu Hsiang-ning (¥% % %) and reprinted in Huang Ying-che (% # 47), ed., Rizhi
shigi Taiwan wényi pinglunji (zazhipian) (si) [Major Texts of Taiwanese Literary Criticism: The
Japanese Colonial Period, 1921-1945 (magazine) vol. 4], 104-16. The reference refers to the

reprinted version.

440 - a . . L « , , e e
Kudo Yoshimi (2 #+4F %), “Taiwan wénhuashdng yi Taiwan wénxué—Y1 Bingtian,

Shichuan, Zhang Wénhuan sanrén weéi zhongxin [Taiwanese Culture Award and Taiwanese
Literature—Centering on Hamada Hayao, Nishikawa Mitsuru, Zhang Wénhuan],” 110-11.

233



Nishikawa’s “gradual attraction to the realistic world.” Kudo stated that “his [Nishikawa’s]

. . : . . 441
literature career is thus enlightened from there [paying attention to the real world].”

Kudo then commented on Zhang Wénhuan’s (5& < ¥) writing, that it “always deals with
reality in a direct way and digs the angle of reality,” and he stated that Zhang Wénhuan was “the

. 442 . L
one and only thorough Realist.” ~— He acknowledged the sentiment of realism in Zhang
Weénhuan’s awarded novel and pointed out its lack of historical awareness. He maintained that

historical awareness was indeed the strength of the other Japanese writer, Hamada Hayao (% v
& z2). However, he criticized Hamada’s novel as a historical fabrication, which was not based
on historical realism. He argued that a real historical novel was based on historical reality, and he

- . . . . . A4
indicated that Hamada’s historical novel was fabricated based on “an official topic.”

Kudo’s critique suggested that Realism was the direction of Taiwanese literature. That is,
Taiwanese reality was the heart of Taiwanese literature. Based on this position, Kudo’s

comparison of the three awarded literatures implied that Zhang Wénhuan’s (5& ~ &) realistic

novel was the exemplary Taiwanese literature; Nishikawa’s prose, which tended to be isolated
from Taiwanese reality (e.g., Taiwanese people), had also gradually turned to realism; and
Hamada’s historical novel was driven by the national policy (i.e., constructing the greater East
Asian culture). It also indicated that during this time within the greater East Asia discourse,,
Taiwanese literature written in the Japanese language was not limited to the greater East Asian

literature (e.g., Hamada’s novel), Taiwanese realistic literature and Romantic literature (e.g.,

44l My translation, emphasis added. Ibid., 111.
M2 bid., 112.
3 Ibid., 114-15.
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Nishikawa’s prose) were also available literary practices that shaped Taiwanese literature,
Taiwanese imagination, and the practice of the self.
Hanwén Practices after the Abolition of Hanwén Columns

The publication of the series of Fenyue bao (& * 3¢ Wind and moon tabloid) indicated

that the Hanwén practice had endured during the wartime period, 1937-1945. Fenyueé literally
means wind and moon, and figuratively means natural scene, romance, or temptress. This series

was first published in May, 1935, as a tabloid, titled Fenyue (& * ). It lasted until February,
1936. It was re-published in July, 1937, and re-titled Fényue bao (R * 3F), which lasted until it

was re-named Ndnfang (= = South) in June, 1941. The Nanfang magazine continued until the

last issue was published in March, 1944.444 The series of Fényué bao was a comprehensive
Hanwen tabloid that published classical Han poetry and writings in Wényanwén and Baihuawén,
including Taiwanhuawén and Chinese Baihuawén. These writings included Han Chinese and
Taiwanese cultural and moral traditions, connection with China for the goodwill between Japan
and China, and dissemination of Japanese wartime policies (e.g., the kominka movement,
Construction of the Greater East Asia, and recruitment Taiwanese volunteer soldiers). They
shaped possibilities for Taiwanese cultural and literary practice in Hanwén during wartime, and
in particular, they suggested the versatility and durability of Hanwén.

Fenyue (Wind and moon tabloid) was published before wartime, and like Sanlivjii

xidobao (= = 4 -] 3% The three-six-nine tabloid, during September 9, 1930 and September 6,

1935), it was issued on the third, sixth, and ninth date of a month, and written in Wényanwén in a

444 . . Lo

See Fenyue * Fényue bao * Nanfang « Nanfang shiji b * <« b " 3R « a2 > « a2 > F§
[Wind and moon, Wind and moon tabloid, South, South poetry] (1935-1944; repr., Taib¢i Shi:
Néntian shaja, 2001).
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“popular” style. As the first number of the tabloid claimed, it stayed away from quarrels and

trouble, but pursued pleasure in nature and life through literary creation and exchanges.445 The
writings in the Fenyue tabloid focused on traditional Han Chinese arts, literature, and language,
including creations of classical Han poetry (e.g., Jibo poetry), the historical development of
Hanwén and Han poetry, and Han Chinese paintings in different Chinese dynasties. On the other
hand, there were plenty of publications about prostitutes, romances with them, or stories about
them, and also fictions of gods, spirits, and monsters. These publications and Hanwén writings
connoted that the Fenyue tabloid was not a serious political and social publication but a classical,
artistic, entertaining male magazine.

After Hanwén columns in newspapers were abolished in 1937, the Fenyue bao (b * 3R)
was the only Hanwén newspaper allowed to publish. The first number of the Fenyué bao
acknowledged the need to learn the Japanese national language, but maintained that for
Taiwanese who did not understand the Japanese national language, such as the older generation
of Taiwanese intellectuals and those who never went to common school, Fényue bao written in

Hanwén was necessary for them to receive knowledge in transition to “Japanese only”

newspapers.446 The goals of Fényué bao included “promoting the national spirit in Hanwén due
to a large number of older Taiwanese who do not understand the national language, cultivating
knowledge of China by the study of the Beijing language, Baihuawén, and customs on the other
side, studying literature, and promoting the innate morality of East Asia.”447 In the goals, the

Hanwén was regarded as an important practice in maintaining the goodwill between Japan and

445 Fenyue [Wind and moon] no. 1 (1935 [2001]): 2.

440 Eenyue bao [Wind and moon tabloid], no. 45 (1937 [2001]): 3.

ar My translation. “Feényué bao zhi zhuzhi [ The goals of Fényue tabloid],” Fényue bao [Wind
and moon tabloid], no. 73 (1938 [2001]): 21.
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China and in promoting the traditional morality of East Asia. In addition, Hanwén was
positioned in an importance place in the Japanese national policy (i.e., expansion to China and
construction the Greater East Asia).

Fenyue bao was issued semimonthly and maintained publications of Han poetry, history
of Hanwén and Hanxué, and news or love stories about prostitutes. It started to include a small
portion of Japanese colonial government policies, translations of Japanese literature in

Wényanwén, Japanese writings, Han poetry created by Japanese, and the reading of Han poetry

. 44 : - .
in the Japanese language. 8 It also opened a literary column specifically for Japanese literary

creations, in which Zhang Wénhuan (3& < 3&) was invited to be the editor. The Japanese literary

449 . L :
column lasted for three months only. "~ In addition, there was a more significant increase of
different genres of Chinese and Taiwanese literature written in Wényanwén, Chinese Baihuaweén,
and Taiwanhuaweén.

Fenyue bao was re-titled as Nanfang (= = South) in July, 1941, for responding to the

. . 450 — o e
“national policy.” " In the first issue of Ndnfang, it was stated,
We need to understand the significance of renaming the Ndanfang magazine. Everyone
knows we are at a time when the Empire is enacting the South Policy. We need to

understand the change of the time and to respond to the demand of the time. ...We don’t

48 For example, in Fényué bao, no, 45-47, 49-53 (1937), Han poems with Japanese

pronunciation and idioms derived from both Hanwén and the Japanese language were provided.

449 . . . :
The Japanese literary column in Fényue bao was opened during August and October in 1938.

See Fenyue bao, no. 69-74 (1938 [2001]). For Zhang Wénhuén and Feényue bao, see Noma
Nobuyuki (¥ /¥ 1 %), “Zhang Wénhuan yu Fényué bao [Zhang Wénhuan and the Fenyué
tabloid],” trans. Kao Hui-ling (% & %), in Zhongxin dao bianchui de chonggui yii fengui: Riben
diguo yii Taiwan wénxué, wénhua yanjin (shang) [Convergence and divergence from core to
periphery: The Japanese empire and the studies of Taiwanese literature and culture, vol. 1], ed.
Wu Pei-chen (£ & %) (Taibéi Shi: Guoéli Taiwan daxué chiiban zhongxin, 2012), 139-69.

450 . . \
See the advertisement in Fényué bao, no. 130 (1941 [2001]): 11.
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stick to the status quo, but to follow the national policy, expand to the south, and step in

: . : 451
the construction of the Greater East Asia Co-Prosperity Sphere. >

The title of Ndanfang inspired a different imagination and practice of Hanwén at this time. The
statement above granted a special role to the only Hanwén magazine on the island, Nanfang,
during the Japanese advancement to Southeast Asia. It promoted an additional purpose of Fényuée
bao to existing practices of Hanwén, which was to support the Japanese national policy.

The Hanwén writings in the series of Fényue bao during the entire wartime period
suggest the versatility and durability of Hanwén. Hanwén was performed in different styles
(Wényanwén, Baihuaweén, and Taiwanhuawén) for three different goals, including preserving
Han Chinese and Taiwanese cultural and moral traditions, connecting with China for the
goodwill between Japan and China, and supporting Japanese wartime policies. Hanweén endured
through different cultural and literary practices toward different goals, and opened up
possibilities for different Taiwanese subjectivities.

Hanwén, Han Chinese Culture, Taiwanese Culture

The series of Fenyue bao had allowed Taiwanese intellectuals to continue the practice of
Hanweén, Han poetry, and Taiwanese folklore during wartime. For example, Hanwén writings
from writers of Sanliujiui xidobao (= = 4 -] 3F The three-six-nine tabloid) were published in
Fenyue bao, such as Xuhongshéng’s (& = # ) Baihua novel, Lin Zishan’s (#%*% ) Wényén

novel, and xin shénglii qiméng (37 #-1=£< % rhymed couplet sentences) for beginners of Han

L Nénfang, no. 133 (1941 [2001]): 6.
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poetry from St Yo6uzhang (# * 3 ) and Hong Shunting (£ ?%;&).452 Their writings sustained
the practice of Hanweén.
Poetry and novels written in the Chinese Baihuawén, and Taiwanese folk songs written in
. . o . 453 L,
Taiwanhuawen, implied the versatility of Hanweén practices. ~ For example, Wi Mansha’s (%

A& 3) long novel in Chinese Baihuaweén, Tdohuajiang (¥* 1=/ Taohua river, literally peach

blossom river), was published during 1937-1939.454 Taiwanese folk songs sung by Taiwanese

illiterate males and females were collected, and verses that satirized, joked, or criticized

Taiwanese social and cultural life were created.455 The publications suggested that Fenyué bao
maintained the practice of the Chinese Baihuawén and Taiwanese folklore in Taiwanhuawen.
They also shaped Taiwanese practices of the self under the extensive Japanization movement
during wartime.

In addition, the poetry column in the series of Fényue bao indicated an enduring Han
poetry practice on the island. It served as a forum for Han poetry societies on the island. It

published activities of individual poets and Han poetry societies, such as poems and Jipo poetry,

32 See for example, Fanyué bao, no. 88-96 (1941 [2001]).

453 . . (e N . - vy
For example, poems in Chinese Bdihuawén (i.e., new poems) in Fényue bao, no. 77 (1939

[2001]): 8, 11, 13.

454 Wt Mansha’s (£ /% /%) long novel in Chinese Baihuawén, Taohudjiang [ Taohua river,
literally peach blossom river], Fényue bao, no. 52-89 (1937-1939 [2001]).

495 See “Dayoushi 74 ¥ [Doggerel verse],” Fenyue bao, no.101-110 (1940 [2001]);
“Geyaoshiyi 8254238 [Collected folk songs],” Fényue bao, no.109-110 (1940), 123 (1941
[2001]), or “Pénglai chiinchang % % % *& [Spring songs of Pénglai],” Fenyué bao, no. 123-127
(1941 [2001]).
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L ... 456
calls for poetry contributions, and exchanges between poetry societies. ~ The poetry column
and Han poetry practices continued until the last number of Ndanfang in March, 1944.
Still, Han poetry practice in Taiwan again was criticized by some Taiwanese writers as

“lifeless” for the “old, weak practice” of imitating “old people,” repeating platitudes, inflated
production, fabrication, and so on.457 The criticism stimulated a debate again on traditional and
modern Iiterature.458 Kanwu (3 7 ) argued that under such difficult circumstances during
wartime, Han poetry was in a moribund state, and suggested that Taiwanese intellectuals be
tolerant of Han poetry.459 Huang Shihui (% % *&) then argued that at this time the issue was not

about whether poetry was lifeless or not, but about Hanwén. He asked, “Should Hanwén exist? If

it should, should it be further promoted? If it should, in what ways should it be maintained?”” He

4 . .

%6 For example, in Fényué bao, no. 57 (1938): 25-40, the poetry column published poems made
by individuals poets, a collection of Jipo poetry from several poetry societies, and calls for
poetry contribution from poetry socieites, such as Chongwénshe % < 4+ [Society for civil
values].

! Yuanyuanke (=~ F] %), “Taiwan shirén de maobing [Faults of Taiwanese poets],” Féenyue
bao, no. 131 (1941 [2001]): 8; Di¢r Pangguanshéng (% = % .4 ), “Du ‘Taiwan shirén qida
maobing zaizhén’ ganyan [Reflection on the reading of “re-examining the seven faults of
Taiwanese poets”],” Nanfang, no. 139 (1941 [2001]): 17-19.

48 The debate lasted for over a year during 1941-1942. See Fényue bao, no. 131-32; Nanfang,
no. 133, 139-161. More discussions on the debate, see Huang Mei-e (§ % #%), “Xinglaiba
woOmen de wéntan Zaiyi nian zhi nidn Taiwan xinjiu wénxuélunzhan [Wake up! Our literary
circle—Re-discussing Taiwanese traditional and modern literature debate during 1941-19421],” in
Rizhishiqi Taiwan chuantong wénxué lunwénji [The anthology of Taiwanese traditional
literature], ed. Tunghai daxué Zhongwénxi (Taibéi Shi: Weénjin chiibanshe, 2003), 322-62; Weng
Sheng-feng (5 & *% ), Rijushigi Taiwan xinjiu wénxué lunzhéng xintan [A new exploration of
Taiwanese traditional and modern literature debate during Japanese occupation], ed. Gudli
bianyigudn (National Center of Compilation and Translation) (Taibé& Shi: Wlinén tashi chiiban
gufeén youxian gongst, 2007).

459 Kunwu (¥ 7 ), “Dui Taiwan shirén qida maobing zaizhén [Re-examining the seven faults of
Taiwanese poets],” Nanfang, no. 137 (1941 [2001]): 15-18.
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suggested that the priority was to broaden the Hanwén network.460 The arguments of Kanwu (3¢
7 ) and Huang Shihui (5 # *&) suggested the most urgent need of gathering the efforts of all

Taiwanese writers in preserving Hanwén, which was on the verge of extinction.

In addition, Yuweén (%x < ) proposed that under the specific circumstances in constructing

the Greater East Asia Co-Prosperity Sphere, all writers on the island, including Taiwanese and

Japanese, must not differentiate each other based on “old” and “new,” but work together to

: . . 461 . s
contribute to the Greater East Asia project. y He also stressed the importance of Hanwén in
improving cultural exchanges between Japan and China and suggested two approaches: (1)
compile the culture legacy of predecessors, including their posthumous, folk literature, and the

history of Hanwén literature movement and literary criticism; (2) study literature of other

countries, especially the Japanese and Chinese literature, and promote literary creation.462

Yuwén’s proposal turned attention from the literature debate to the importance of
Hanwén in the Japanese agenda of constructing the greater East Asia. It implied that Hanwén
was an important medium in improving the relationship between Japan and China in the Greater
East Asia War. For example, a letter written in an easier Hanwén (an easier form between
Hanweén and Baihuawén) from the East Asian Student Alliance in Japan to Chinese students
promoted the alliance between Japan and China in defense of the Greater East Asia in the war
with Great Britain and the United States. This letter, in which Hanwén was the medium of

communication between Japan and China, suggested the practicality of Hanwén during wartime.

0 Huéng Shihut (5 % #&), “Wei Taiwan shirén de maobing fanjiuan [Reversing the previous
judgment of the seven faults of Taiwanese poets],” Nanfang, no. 150 (1942 [2001]): 21-24.

! Yuwén (%= ), “Daonei wénrén yingfu de rénwu [The responsibility of writers in the
island],” Nadnfang, no. 163 (1942 [2001]): 6-7.

2 1hid.. 7.
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In addition, the position of Hanwén within the larger East Asia framework sustained and shaped
Hanwén practices in Nanfang.
Hanwén Entangled in the Japanese Relation to China and Greater East Asia

There was an obviously important writing in Fenyue bao and Ndnfang: the biography of
Confucius, which was published as a serial of 93 chapters for five years, from Fényue bao in
1939 to the last number of Ndnfang in 1944. The duration of the writing on Confucius implied
the practice of preserving and transmitting Hanxué and suggested the importance of Confucius to
colonial Taiwan and the Japanese empire during wartime.During this particular period,
Confucius was positioned with East Asian morality. It was stated that “The biography of

Confucius, which describes Confucius’s life and introduces the eternal paragon of East Asia in
o . . 463 . .
details, is a great literary creation. This statement suggested that Confucius, the founder of

Hanxué, was a great moral resource to East Asia, including Japan. As indicated in the poetry

collections from Chéngwénshe (# < 4+ Society for Civil Values) and Taiwan wénsheé ( > % < 4+

. . . . . 464 || . N
Taiwan Literature Society) mentioned in Chapter Three, 0 Hanxué and Hanwen were regarded
as having constituted Japanese morality and national spirit (e.g., Rescript on Education and the
Samurai spirit). The writings on Confucius implied that Confucius, as well as Hanxué and

Hanweén, would be an important contribution to building the Japanese spirit and empire in the

493 «Xigzai qignkan [Foreword],” Fényué bao, no. 91-92 (1939 [2001]): 2.

484 | 1 Shih-wei (2 # 1), “Rizhi shidai wénshé de yanjit—yi ‘Chéngwénshe’ wéili [A study on
the literary society under Japanese rule based on the Society for Civil Values],” Taiwan fengwu
[The Taiwan Folkways] 47, no. 3 (1997): 17, 37; Shih Yi-lin (>5 ££3f), “Taiwan wénsh¢ chutan—
yi 1919~1923 de Taiwan wényi congzhi wéi duixiang [ A preliminary exploration of the Taiwan
Literature Society based on the Taiwan Literary Collection, 1919-1923]” (lecture, Lish¢ bdinian
xuéshu yantdo hui [The centennial conference on the Oak Tree poetry society] (Tai-chung xian
wénhuajl, Tai-chung, 2001).
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Greater East Asia. In support of the Japanese East Asia project, Hanxué and Hanwén were
therefore sustained.

Confucianism was also granted an important role in Japan’s East Asia agenda:
. , . 465 o ,
maintaining the goodwill between Japan and China. ~~ Nakayama Kytshiro (¥ . 4 = *R)

argued that Confucianism had a great spiritual impact on the countries in the Greater East Asia,
including Japan. Confucian virtues such as righteousness, loyalty, and braveness were regarded
as compatible with Japanese morality, and therefore Confucianism could served as the moral
basis for mutual support and goodwill between Japan and China. Because Confucianism entailed
Han Chinese cultural and moral traditions, including Hanxué and Hanwen, Nakayama’s
argument, which positioned Confucianism as a bridge between Japan and China, implied the
importance of Hanxué and Hanwén in Japan’s relationship with China. Taiwanese practices of
Hanxué and Hanwen at this time was to maintain an amicable relationship between Japan and

China for co-constructing the Greater East Asian spirit. Like Yuwén’s (% < ) proposal as

mentioned above, Hanxué and Hanwén in related to Confucianism were shaped and sustained by
the Greater East Asia project.

Furthermore, Hanwén practices in Fenyué bao and Nanfang suggested the overarching
effect of the Japanese wartime discourse. Hanwén practices were shaped by the Japanese
wartime policy, which expected the Taiwanese to be loyal, patriotic Japanese subjects and to
contribute to the construction of the Greater East Asia Co-Prosperity Sphere. For example, Han

poems celebrated the 2,600 years of the Japanese empire, advocated the East Asia project, and

465 . , ox VY . s
Nakayama Kytishird (® @i 4 2 4%), “Ribén zhidao yu Kongzi zhi jiao [The Japanese

morality and Confucianism],” Ndnfang, no. 174 (1943 [2001]): 1-4.
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: - .| 466 S
praised Japanese military generals and the Yamato soul (= §==2), ~ and xin shenglii giméng (*7

- : 467
= fx% rhymed couplet sentences) focused on the wartime new system. ~ The

announcements in Baihuaweén about Japanese wartime policies in Nanfang also suggested that
Fenyue bao and Ndnfang served as a Hanwén mechanism for the Japanese wartime propadanda

targeted to Taiwanese readers. For example, revival of literature and art was promoted for a

. 468 : o 469
“New System” of East Asia,  creation of new East Asian literature and art was encouraged,

poems praising the Japanese Emperor’s Edict about the initiation to the Greater East Asia War in

: o a . N 470
December, 1941, were translated into Baihuawén and Taiwanhuawén in Taiwanese folksong,

) ) . ) ) 471
and news of recruitment of Taiwanese volunteer soldiers was disseminated.

Hanweén practices in Fenyué bao and Nanfang during wartime suggested the versatility
and durability of Hanweén. The writings of Hanweén included a variety of literary genres, such as
novels, poems, prose, and songs, and they were performed in different languages, such as
Wényanwén, Baihuaweén, and Taiwanhuawén. The writings were practices toward different goals,
such as preserving the language of Hanwén and Han Chinese culture, maintaining Taiwanese

culture (e.g., Taiwanese folklore), pursuing the goodwill between Japan and China for the

466 See the Poetry Forum in Fényue bao, no. 76 (1938 [2001]): 38, no. 101 (1940 [2001]): 24-
25; the Nanfang Poetry Forum in Nanfang, no. 172 (1943 [2001]): 37.

467 Sii Youzhang (# % % ), “Xintizhi shénglii qiméng (Rhymed couplet sentences about the New
System),” Nanfang, no. 165 (1942 [2001]): 1.

“Foreword: Xintizhi yu wényifuxing [New System and revival of literature and art],” Fenyue
bao, no. 119-20 (1940 [2001]).

“Foreword: Jianshe Dongyd xinwényi [Construction of new East Asian literature and art],”
Feényue bao, no. 129 (1941 [2001]).
410 “Dazhao jiangxia [The enaction of the Japanese Emperor’s Edict],” Nanfang, no. 149 (1942
[2001]): 20-21.

“Foreword: Béndao gingnian fénqi zhiqit [The time for the youth in the island to rise],”
Nanfang, no. 167 (1943 [2001]).
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Greater East Asia project, and supporting Japanese wartime movements. Hanwén endured by

these different practices toward different goals, and continued to shape Taiwanese subjectivities.
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Chapter Seven
A Journey of Knowing the Self

Inspired by Foucault’s concept of “Technologies of the Self” and his history of practices

of subjectivity based on Greco-Roman ethics,472 | gradually came to understand that one could
possibly know oneself through attending to the self and the practices of the self. By exploring the
history of Taiwan, | have realized how I, including my thought and behavior, was shaped by the

education designed by the Chinese nationalist party (Kuomintang & % & , KMT, literally the

National People’s Party) in Taiwan. My disciplinary practices of the self before led me to believe
that | was a Chinese, rather than a Taiwanese. The historical study of Taiwan has helped me
understand that I could be different from a Chinese! Below is a practice of the self in writing
about how | know/knew who | am/was.
Learning to Be Chinese in School

| was born in an era when Taiwan had been under the governance of Kuomintang (KMT,
® % &) for 30 years. | was educated to assume that |, along with other students at my school,

=

was Chinese, and that my country was the Republic of China (R.O.C. ¢ # % &]). We spoke

Mandarin Chinese (i.e., Hanwén) in school. We were taught that our homeland was in mainland
China, which was occupied by the Chinese Communist Party, so we all resided temporarily in
Taiwan. Because we were all Chinese, we had to learn and speak Mandarin Chinese at school. |

thus learned everything about China through the Mandarin Chinese language. Although | spoke

4re See Michel Foucault, “Technologies of the Self,” in In Technologies of the Self: A Seminar
with Michel Foucault, eds. Luther H. Martin, Huck Gutman and Patrick H. Hutton (Ambherst:
The University of Massachusetts Press, 1988), 16-49; Michel Foucault, The Hermeneutics of the
Subject: Lectures at the College de France 1981-1982, ed. Frédéric Gros, trans. Graham
Burchell (New York: Picador, 2001); Lynn Fendler, Michel Foucault, Vol. 22 of Continuum
Library of Educational Thought, ed. Richard Bailey (London: Continuum Press, 2010), 55-56.
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Hakka, my native language, at home with my parents, in fact in school I hardly learned anything
about Taiwan, and | did not speak my native language.

| still remember my first day of formal schooling in Taiwan—I, with other first year
students in the classroom, was told by the homeroom teacher that we were not permitted to speak

our native language, which was called fangydan (= 3 , literally means local speech) at school.
We were allowed only to speak guoy: (R 3:%, literally means national language), namely

Mandarin Chinese. For the KMT government, fangydn means a vernacular that many Taiwanese
children speak at home. My school was in a small Hakka town, so most of the children spoke
Hakka at home. We were told that fangyan was a vulgar language that we were not supposed to
speak at school; instead we should speak a more formal, standard language, namely guoyzi, the
national language. I still remember that some of my classmates got a slap in the face or were
asked to stand at the back of the classroom during the whole class time for speaking fangydn.
Sometimes when my Hakka language was heard by accident, | was scorned by my classmates.
During the first year of schooling, | knew that | must speak gudyzi at school, so that | would not
be punished and disdained. Gradually during the elementary school years, | thought that
speaking Hakka in public was rude, and speaking Mandarin Chinese meant that | was well
educated.

Besides learning the standard Chinese language, | learned Chinese literature, history,
geography, philosophy, and the political system of the Republic of China. | memorized every
dynasty and every emperor’s name throughout the 5000 years of Chinese history. | remembered
every province, its climate, soil, crops, and every railroad across the vast territory of China. |

learned the Classical Chinese language, the Chinese Baihuawén, and Chinese philosophy from
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reading and memorizing great literary works (literature and poetry) and Confucian texts, such as

The Analects, in middle school, and the Four Books in Confucianism in high school.473

In this curriculum, Taiwan was treated as one of the less important provinces of China.
My memory and knowledge about Taiwan, namely Taiwanese history, literature, and culture,
were sparse. The textbooks touched on Taiwan only slightly, as the Chinese proverb says, “A
dragonfly skimming the surface of water.” In my impression, Taiwan was just a province of
China, like many other provinces, but without much significance.

In addition, we were educated about our nation, that is, our country, which was called the
Republic of China. After overthrowing the Manchurian Qing dynasty on the Chinese mainland in
1911, the R.O.C. founding father, Dr. Sun Yat-Sen, established the “Three Principles of the

People” (= & A %) as the fundamental pillars of the nation and the nationalist party, the

Kuomintang (KMT).474 The Three Principles of the People served not only as the guiding
principles of the R.O.C. government; they also taught us that our government functioned as a
democratic nation. The principles created an ideal image of a nation, the Republic of China, and
one day we all would restore the land in China and reunite with the people in China. During my
elementary and secondary school years during the late 1980s and the 1990s in Taiwan, we sang
the national anthem that represented the spirit of the Three Principles of the People, in the
morning and afternoon assembly every day. We had firearms practice in a shooting range in high

school, and we took the required military training course in high school and college, in which we

473 . . - . . .
The Analects was edited by Confucius’s disciples. It is a collection of dialogues between

Confucius and his disciples and the topics encompass moral values to be applied in politics,
society, family, education, and individuals. The Four Books include Great Learning, Doctrine of

the Mean, Analects, and Mencius which are representative of Confucian thought.

474 .. . . .
The Three Principles of the People can be summarized as nationalism, democracy, and the

livelihood of the people.
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were all required to dress in a khaki military uniform, preparing to defend our country from the
attack of the Chinese Communist Party, and ultimately to fight a war of reunification.

Testing and high school and college entrance exams were significant practices that
strengthened my belief in the knowledge | received from textbooks and further shaped me into a
Chinese subject. We, in terms of what kind of person we are, were evaluated based on our test
scores. When | got high scores in exams, | was praised and viewed as a good student; when | got
low scores, | was scolded and supposed to feel ashamed of myself because the low scores made
my parents lose face. | of course cared about my parents and myself, and | always cared about
my dignity. | made every effort in learning and memorizing knowledge from the textbooks in

order to get high scores and to get into the best high school in the town and into a national

university.475 | also believed that | was a Chinese who must remember the Three Principles of
the People and follow Confucian morality. In my imagination, exams were taken for granted, and
being a Chinese was natural and normal.

The complete immersion in the Chinese world, created by education and language
practices, and by constant checking of what | had absorbed in exams shaped who | was: a
Chinese who knew only about China, its history, geography, literature, culture, and so forth, but
knew little about Taiwan, because she believed that her nation was the Republic of China, of
which Taiwan was just a small part. Even when first meeting people from China, I knew that I
was a Chinese from Taiwan who thought that mainland China was the territory of the R.O.C but

was temporarily occupied by the Chinese Communist Party. | even criticized the Chinese

475 . . . .- .. .
In Taiwan, national universities are prestigious. They are funded by the government in

Taiwan and charge reasonable tuitions. It is very competitive to get into a national university.
Only students with high scores in the yearly high-stake entrance exam can get permission.

249



Communist Party in front of my Chinese friends, and | believed that we Chinese in Taiwan
would one day get the mainland back.
Thinking Differently Who I Am

| seldom really questioned who | thought | was and what | had firmly believed until |
started my doctoral study in the program of Curriculum, Teaching, and Educational Policy at
Michigan State University in 2008, when my way of thinking about who | am started to get
shaken. In the first doctoral proseminar course, | had a historical artifact project in which I had to
analyze a historical artifact from education and examine its assumptions about education,
including school knowledge, teachers’ role, students’ role, the nature of learning, and so on. |
consulted my academic advisor, Lynn Fendler, for ideas about what I could do. | showed her
some photographs which captured the campus of my middle school about 30 years ago. The
photographs depicted classrooms and students in uniforms all standing straight and listening to
the principal’s preaching during the morning assembly. There were also photographs of students
doing gymnastics, mottos about patriotism, and signs of Confucian virtues at the front entrance
of my middle school. After enthusiastically sharing my understanding of the education | had
received in the past, my advisor asked, “Do you notice that the school looks like militaristic
education?” I was not quite sure because | never noticed that it was militaristic. | just thought
that it was a natural way of what we did and learned in school. “Not sure!” I confusedly said. She
continued asking, “Do you think they are similar to the Japan style of education?”” 1 had no idea
and said, “Really? Aren’t they from China? I never knew that we have connections with Japan.”
At that moment, [ wondered why we would have learned from Japan, “Don’t they represent our

nation’s education (i.e., the education of R.O.C.) that I have been so proud of?”
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Having learned about the history of Asian countries, and lived and taught in Taiwan
before, my advisor shared with me her understanding of the history of Taiwan in relation to
Japan and China. She recalled that when she was in Taipei, Taiwan, in the mid-1970s, there were
still some Taiwanese people speaking Japanese. She could still see residues of Japanese
colonization in Taipei. Therefore she wondered how much Japanese influence was retained in
education in Taiwan. She mentioned that my photographs reminded her of the Japanese colonial
period in Taiwan. | told her that what | knew about Japan and Taiwan during that colonial period
was that Japan oppressed the people in Taiwan and Japan has been our enemy since then.

She then encouraged me to explore the history of Taiwan under the Japanese colonial rule
and to see what | could get from it for my historical artifact project. At the time when | searched
for historical sources about Taiwan during this specific period, | knew from history textbooks
that Taiwan was colonialized by Japan after the First Sino-Japan War during 1894-1895, and the
people in Taiwan were oppressed by Japan during 50 years of colonization, from 1895 to 1945.
Japan’s colonization of Taiwan is one of the many events of Japanese invasions in China before
the Second World War. According to most history textbooks, Taiwan finally returned to the
bosom of our motherland, namely China, when Japan was finally defeated at the end of World
War I1in 1945.

The Effective History of Taiwan under Japanese Rule, 1895-1945
Being a person coming from Taiwan and having lived in Taiwan for more than 30 years,

I found that the past of Taiwan had been a “foreign country” to me, using Cazorla-Sanchez’s

476 . . .
metaphor. "~ Ironically and embarrassingly, | did not really know about the place where | grew

476 . . . . .
Cazorla-Sanchez described that the past is a foreign country and history is a passport that

allows us to visit that country. See Antonio Cazorla-Sanchez, “The New Cultural History—And
You,” History Review, 60 (2008): 40-41.
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up, which is Taiwan. With limited knowledge, | set out on the novel journey to this “foreign

country,” which then turned out to be a homecoming trip.477 The visit indeed has generated
ambivalent emotions in me. | was utterly shocked, surprised, irritated, and embarrassed. | almost
no longer knew who | was. | read stories about Taiwan which were different than what we were
told as school children. I was surprised to learn that the Taiwanese people indeed have different
feelings and attitudes toward the Japanese. There was not just one interpretation about Japanese
colonization. The Taiwanese people during that period also had complex relationships with
Japan and an ambivalent mentality toward Japan and themselves as a colonial subject. Some
people in Taiwan believed that they were real Japanese. Also, Taiwanese offspring shared such
complicated feelings about their ancestors when the KMT came to Taiwan in 1945, and their
feelings could not be described as “hatred” only, which was KMT’s consistent feeling about
Japan.

In addition, I realized that Taiwan could have been an independent country after Japan
left in 1945. Instead, Taiwan was taken over by the KMT, which was comprised of Chinese
people who fled the Chinese mainland in 1949. Some contemporary Taiwanese even explain that
Taiwan was colonized by another external force, namely the KMT. | found that I had been
created to be a Chinese by the KMT. The mentality of the KMT people, who lost the territory of
mainland China to the Communist Party and yearned to go home one day, was imposed on me.

When I learned more about the history of Taiwan, | became irritated because | realized

that | was different from those KMT people who were native Mandarin Chinese speakers. | was

I searched sources online and in the main library at MSU. I found that there have been
studies on Taiwan since 1990s and were published in books, journals, and blogs. I also found
several books on the history of education in Taiwan at the main library. I analyzed the ways in
which Taiwanese people and school children behaved and responded to the Japanese education
and assimilation in Taiwan during 1895-1945. It was a preliminary analysis.
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born in Taiwan and my home has always been in Taiwan. | felt embarrassed because | never
cared about the history of Taiwan, the land that had nurtured me. | learned everything about
China at the expense of Taiwan. I never really met China or saw what it was like. | never stepped
onto the mainland, touched its soil, smelled its air, or felt the atmosphere on the other side of the
Strait of Taiwan. However, | memorized every railroad, every province, every mountain and
river, every dynasty and emperor, and every important historical event across China’s 5,000
years of history. More ironically, | never even paid serious attention to the Taiwanese land
around me or felt its heartbeat, its vitality.

During my first year in the doctoral program | seemed to wake up from the nostalgic
dream woven by the KMT and | learned that Taiwan has a different history from that of China,
and the people in Taiwan have different historical experiences from the people in China. | now
think that the history of Taiwan should not be told as supplementary to the great history of China.
My position is ambiguous. Politically, | strongly feel that | am Taiwanese. Culturally, I am both
Taiwanese and Chinese. | am a Taiwanese who is politically and culturally distinct from the
people in China. However I identify myself or | am identified by others (politically or culturally),
the bottom line is that the betterment of the people in Taiwan and China is taken into account.

Furthermore, | learned that history—whether taught in school, depicted in textbooks, or
circulated in folk wisdom—can shape one to be a certain type of person and limit one’s
understandings of who he or she is. The history of China that | had learned in school shaped how
I thought of myself, what | identified with, and who I thought | was. At the same time, | learned
that history can also disrupt such understandings and open up possibilities for new

understandings. Later I found that Foucault’s effective history in his “Nietzsche, Genealogy,
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History”478 speaks to my experience and learning from the historical artifact project. The history
of Taiwan | read for my proseminar artifact project was in fact effective history that disrupted
my understanding of who I had been. This is the pedagogical effect of history that | experienced
in the historical artifact project. | not only have expanded my imagination of who | can possibly
be. I have also developed a critical attitude toward assumptions about history, stories, and
discourse.
Practices of Subjectivity in Dissertation Writing

Reading and writing about the histories of colonial Taiwan in this dissertation study have
continued to construct my subjectivities and the possibilities and impossibilities for how | can
think about myself. For example, when | revised my writing every day, | most of the time had a

different thought about the same thing. The writing practice/process has constantly shaped my

thought and imagination, and my subjectivity is contingent on historical conditions.479 In
addition, when conducting this study, I encountered challenges in many aspects. Those
challenges came from my own habits. It has been a very difficult but exciting process of
changing my habits.

First of all, I struggled with Romanization. | had been used to the Wade-Giles system
since | learned English in middle school. I Romanized my home address in the Wade-Giles
system in my English learning practice when sending letters to my pen pals in Belgium and the
U.S. Many places in Taiwan were also Romanized in the Wade-Giles system. My name on my

Passport also is Romanized by the government in Taiwan in the Wade-Giles system. When

47 . . . .
8 Michel Foucault, “Nietzsche, Genealogy, History,” in The Essential Foucault: Selections

from Essential Works of Foucault, 1954-1984, eds. Paul Rabinow and Nikolas Rose (New York:

The New Press, 2003 [1994]), 354.

479 _ . . .- . . . .
I did not realize that my writing practice was a practice of the self until my advisor, Lynn

Fendler, pointed it out in a regular one-on-one advisory meeting with her.
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meeting Chinese in the U.S., | learned that their names are Romanized in the Hanyii Pinyin (7%
#3453 ) system, which is the standard Romanization in China. Because of the different spelling

of our names, | identified myself as different from them.

In fact, the government in Taiwan also created the Tongyong (:£ * literally universal)

Pinyin during 2002-2008. However, before | became familiar with Tongyong Pinyin, Hanyti
Pinyin was adopted in Taiwan in 2009. | felt particularly uncomfortable when seeing signposts
of place names in Taiwan Romanized in Hanyu Pinyin. | felt that we should not use the Hanyui
Pinyin from a communist country. This feeling suggested that my attitude toward China, which
was shaped by the Chinese nationalist party, still remained. The places Romanized in Hanyu
Pinyin also made me feel that we would be converted into Chinese again! Since 2009, when |
started to realize that we people in Taiwan are different from the people in China, the Hany1i
Pinyin system that appeared in the island of Taiwan at that time seemed to tell me that “no, we
are no different. We are the same.” Frankly speaking, I am still not comfortable using the Hanyu
Pinyin now. Using Hanyti Pinyin erases my Taiwanese imagination.

Later, when I tutored Chinese to an American student here in the U.S., | wondered

whether | should teach him Bopomofo (Zhuyin fithao i % #* %), the phonetic system in Taiwan,

or Hanyti Pinyin, the phonetic system in China. | consulted my Taiwanese friends who teach
Chinese as a Foreign Language (CFL) in the U.S. and realized how universal Hanyii Pinyin had
become in the CFL world. Therefore, | had to learn Hany:z Pinyin in order to teach the student
Chinese pronunciations. In addition, since | worked as a field instructor for Chinese teachers in
the Chinese Teacher Certification Program in my department (Department of Teacher Education),
I have gradually used Hanyu Pinyin in spelling the teachers’ names. In a word, I have become

used to it.
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When writing the proposal for this dissertation study, | decide to adopt the Wade-Giles
system with no doubt. When starting to write at the earliest stage, | used the Wade-Giles system.
However, when | searched for books with Chinese titles on the WorldCat library catalogue, the
titles are all Romanized in Hanyu Pinyin. They read clear to me because | have learned this
system. | have also found it very convenient for me. Still, when | Romanized Taiwanese people
and places in Taiwan in Hanyii Pinyin, | felt uncomfortable. On the other hand, Chinese book
titles or terms Romanized in Wade-Giles now do look “backward” to me. In other word, the
Wade-Giles looks outmoded.

My dissertation directors and committee members might be confused with Chinese
names when reading drafts of different chapters. Chinese names in different chapters are
Romanized either in Wade-Giles or Hanyu Pinyin, or in both. Different Romanizations imply my
struggle with them and my subjectivity was contingent on different histories | was writing.

Considering convenience and my imagination of Taiwan, | decided to adopt Hanyui
Pinyin for the names of Taiwanese during the Japanese colonial period, Chinese references, and
places in China. | then apply the Wade-Giles system to contemporary Taiwanese author names
and places in Taiwan because their names have been Romanized in this system. My advisor, who
learned the Chinese language, told me the importance of tone marks for her as a non-native
Chinese speaker to read Chinese Romanizations. As a language teacher, | understand this
importance, and therefore, | put tone marks in Chinese Romanizations in the Hanyii Pinyin in
this dissertation.

| have tried to change my reading and writing habits. | have the habit of burying myself
in details in reading and forgetting to get out of the details and stay back to figure out the overall

scope. That is, I have tended to “not see the forest for the trees.” I also have the habit of writing
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in the Chinese style of writing, in which I do not introduce the main point in the opening. | tend
to present the main point after describing the discourse and context at great length. | have been

learning the new style of academic writing (i.e., the U.S. style) and | try to remember to present
the main points at the beginning of a section.

In addition, I have also tried to change my habit of reading and writing history. | tended
to read history as facts. That is, | was reading history as objective history and the search for truth.
The habit had been formed by my way of studying in my formal education. | was required to
memorize everything in history textbooks and to remember them as “facts.” I had taken history
as facts. When | read histories for the dissertation, | tended to assume that they were facts, even
though I have learned from Foucault, Cohen, and White about the construction of history and the
role of language in historical writing.

I have continued to remind myself that | was not searching for truth. The histories | was
reading were discursive constructions. They were fabricated in a particular way. They were
written under different historical conditions and were created with different political implications.
| do not deny historical truth, but what | could know is based on historical writings. | have
practiced reading historical writings as discourse, examining assumptions in the discourse, and
imagining the subject positions they created. | have also constantly asked myself to exercise my
imagination based on historical writings and their inherent assumptions.

As for my writing habit, | tended to write an actor-centered history. In my writing, |
focused on people, who did what and caused what to occur. | had to remind myself that the
object of my analysis was discourse and language use in discourse. | also had to be aware that

the words, selections of objects, and languages I used in my writing imply meanings. That is, the
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languages and words | was using in my writing actually constructed, invented, and created
meanings for the objects/events I chose to focus on in this study.

Another conceptual challenge was the distinction between the concepts of identity and
subjectivity. My understanding of the difference is that identity is something that is fixed and
imposed on people; subjectivity is the practice of the self that one works on the self every day to
create oneself to be a subject. Identity plays a role in the construction of subjectivities; but
subjectivity is a practice of freedom.

The Practices of the Self in Colonial Taiwan, 1895-1945

My dissertation study has been shaped by this journey of knowing the self and practice of
the self. My school education and practice of Mandarin Chinese had shaped my understanding of
the self and what kind of subject | had been molded into. The historical artifact project on the
history of colonial Taiwan has raised my awareness of the historical construction of Taiwanese
in relation to Chinese, opened up my imagination about Taiwan and Taiwanese, and more
importantly made me re-think who | am. I have been eager to know more about Taiwan, how
Taiwan has been constructed in historical writings. In particular, I have been interested to know
how language policies and practices shaped Taiwanese practice of the self (i.e., Taiwanese
subjectivity). My language practice in the past had played an important role in shaping me into a
particular Chinese subject; and therefore | would like to study language policies and language
practices in colonial Taiwan and explore possibilities for Taiwanese practices of the self.
Hanwén and Taiwanese Subjectivities

Historical writings of language policies in colonial Taiwan illustrated a complex image of
Taiwan, constituted by multiple language movements. The analyses of language movements in

the three historical events (i.e., Taiwan culture and literature movement in the 1920s, Taiwanese
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Xiangtu literature movement and Taiwanese language reform in the early 1930s, and the kominka
movement during wartime, 1937-1945) suggested a complex relationship between the Japanese
national language, Hanweén and Taiwanhuaweén. In particular, Hanwen, the classical written
Chinese language, Hanweén endured the entire Japanese colonial period and sustained pressure
from many directions. The durability and versatility of Hanwén played a significant part in
shaping possibilities for Taiwanese cultural, linguistic, and literary practices of subjectivities.

Based on the analyses in this dissertation, Japanese language movement was promoted
throughout the colonial period to assimilate Taiwanese into Japanese subject. It was imposed
upon Taiwanese children through common school education; it was popularized to general
Taiwanese populace through Japanese language education centers in Taiwanese society; it was
enforced as a national language by forbidding use of Hanwén and Taiwanese languages in
newspapers. The persisting Japanese language movement implied abundant possibilities for
Taiwanese to learn and use Japanese language (i.e., practice of the self) in becoming a Japanese
subject. On the other hand, Hanwén, which had formed Taiwanese intellectual and everyday life,
endured Japanese language imposition and at the same time, complicated the Japanese language
movement.

In Chapter Three, the history of colonial education in Taiwan (see Chapter Three)
suggested that Hanwén was regarded as the main component of Han cultural and moral tradition
(e.g., Confucianism) in Taiwan. The importance of Hanwén to Taiwanese was taken into
consideration in Japanese language movement. To recruit Taiwanese children to common school
for learning the Japanese language and receiving Japanese education, Hanwén was included in
common school curriculum. The inclusion of Hanwen allowed Taiwanese children to learn the

new Japanese language and their traditional written language (i.e., Hanwén). On the other hand,

259



the importance of Hanwén to Taiwanese was also regarded as an obstacle to Japanese language
movement because Hanwén was believed to maintain Taiwanese to be a Han subject. Shifing

2 %), the traditional Taiwanese private school teaching Hanwén, was “reformed” under

colonial education regulation to teach the Japanese language. The reform of shifdng rendered
Taiwanese practice of Hanwén in shafdang complicated.

Ironically, Hanwen and Hanxué (i & study of Chinese Classics) was also believed to

play an essential role in the formation of Japanese empire and spirit. Japanese officials in Taiwan
were also versed in Hanwén and Hanxué, and communicated with Taiwanese intellectuals in
Hanwén. Hanwén thus served as a bridge between Taiwanese and Japanese intellectuals. They
networked and made literary exchanges through Han poetry societies. Their practice indeed
maintained Hanweén and Han poetry practices.

In addition, the Japanese relation to Hanweén and Hanxué was emphasized during
wartime (1937-1945) in the Japanese agenda of creating the Greater East Asian Co-Prosperity

Sphere. In Chapter Six, the discourse on the Hanwén magazine, the series of Fengyue bao (k. *
3¥) indicated that Hanwén and Hanxué were viewed as valuable cultural and moral foundation

for Japanese construction of the greater East Asia. The importance of Hanwén and Hanxué to
building the Japanese wartime empire in East Asia supported Hanwén and Hanxué practice
throughout the wartime period. Under the intensive Japanization movement (i.e., kominka
movement) when the Japanese language was popularized more intensively and Hanwén columns
in newspapers were abolished, the Hanweén and Hanxué practices were maintained on the series
of Fengyue bao suggested the complexities of Taiwanese practice of becoming a Japanese
imperial subject. Moreover, the practice of Hanwen in relationship to the Japanese language

movement during wartime suggested the versatility of Hanwén.
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In Chapter Four, the history of Taiwanese new culture and literature movement proposed
to build a civilized nation of Taiwan in the new era in the 1920s. While receiving new
knowledge from the West and developing a new attitude toward becoming a civilized subject,
Hanwén and Hanxué were still an important practice in Taiwanese life. For example, Taiwan

shihui (/% 3¥ ¥ ), the anthology of Han poetry, presented a position that advocated the

traditional Han Chinese civilization as a valuable model for promoting Taiwan to civilization.
Especially under the pressure of the Japanese national language movement, preserving Hanwén
was felt as an extremely important project in the new cultural movement. This position assumed
that Taiwanese could become a civilized Han cultural subject. On the other hand, the Han poetry

practice, particularly the Jibo poetry (# % ¥} ) in Taiwan was criticized as constraining poets’

freedom in literary creation. In spite of the criticism, the Han poetry was still regarded as an
important practice of preserving Han culture.

On the other hand, in the new cultural movement, the literary form of Hanwén was
regarded as a problem in educating and enlightening Taiwanese masses. The archaic style and
characters of Hanwen were seen as esoteric to Taiwanese learners of new knowledge. The
discourse of new cultural movement indicated a need to reform the Hanwén to be an easy
Hanwén based on the spoken language, namely Baihuaweén (colloquial written Chinese
language). The Hanwén was the so-called Wényanweén (literary written Chinese language). The
Taiwanese practice of Baihuawén had become popular in Taiwan min pao. Taiwanese writers
argued that Baihuaweén had allowed them to write about Taiwan and Taiwanese-ness (i.e., people
and customs) in a more accessible language to Taiwanese masses. The argument implied that
Baihuawen opened up possibilities for Taiwanese writing of the self and promoting of the self to

civilization.
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Still, the Taiwanese practice of Baihuawen received criticism for its “vulgar” language
and “abnormal” style. The use of spoken language in writing was criticized as not as elegant as
Weényanwén. On the other hand, the Baihuawén in Taiwan, which was a mixture of the
Taiwanese spoken language, the Japanese language, and Hanwén, was the Taiwanese style
Baihuawen. The mixed use of language in the Taiwanese style Baihuawén was also criticized as
non-standard Baihuawén. In addition, the Taiwanese language was regarded as a vulgar dialect
that could not create elegant Taiwanese new literature. The criticisms offered different views of
the Taiwanese style Baihuawén that complicated Taiwanese imagination of promoting the self be
a civilized subject. Taiwanese intellectuals who studied in China suggested adopting the Chinese
Baihuawén as the model for developing Baihuawén in Taiwan and writing Taiwanese new
literature for the new era. Writings in Chinese Baihuawén had indeed served as a model for
Taiwanese writers to learn Baihuawen; however, following the Chinese Baihuawen in creating
Taiwanese new literature might subsume Taiwanese language and culture into the standard
Chinese language and culture. The Taiwanese practice of Baihuawén was complicated by the
Chinese Baihuawén. In spite of the complex relationship between Taiwanese Baihuawén and
Chinese Baihuawén, Hanwén maintained in practice in these two different styles, in addition to
Wényanwén. These styles again suggested the versatility of Hanwén.

In Chapter Five, the discourse of the Taiwanese xiangtii (5% + place-based) literature

movement and Taiwanese language reform still implied the durability and versatility of Hanweén.
The discourse of the Taiwanese xiangtii literature movement suggested a focus on Taiwan and
Taiwanese masses. Taiwanese xiangti literature was supposed to be written on Taiwan for
developing Taiwanese literacy and promoting Taiwanese culture. The discourse regarded the

Taiwanese language as a “language” rather than a dialect that was supposed to be the major
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medium of writing, and positioned Taiwan as the main subject. The discourse indeed opened up
Taiwanese imagination of the self in this island and raised Taiwanese attention to Taiwan as a
subject. It created possibilities for Taiwanese language and culture practices, for example, the
development of a script for the Taiwanese language and collections of Taiwanese folklore.

In the development of the Taiwanese script, Hanwén was believed to be the closest
language to the Taiwanese language, and therefore, Hanzi, the characters of Hanwen, was
adopted as the main linguistic resource. The Chinese Baihuawén, which was developed in
contemporary China, was not considered as compatible with the Taiwanese language and the
Taiwanese context. The adoption of Hanzi in the Taiwanese script suggested the richness and
versatility of Hanwén, which supported the Taiwanese language. Not using the Chinese
Baihuawen suggested an independent position of Taiwan and Taiwanese language. Lien Yatang

(i 7& %), the Taiwanese traditional intellectual, even compiled a dictionary of the Taiwanese

language based on Hanwén to prove that the Taiwanese language had a written form and was a
valuable Han language. Ambiguously, the Taiwanese language was still positioned in relation to
the Chinese language.

On the other hand, the Hanwén tabloid, Sanliujiii xidobdo (The three-six-nine tabloid),
also supported Taiwanese xiangtu literature. It collected Taiwanese folk songs and published
Taiwanese folklore in the Taiwanese language. It also published Chinese folklore in a mixture of
Wényanwén and Chinese and Taiwanese Baihuawén. It is important to note that San/iuji
xidobao was performed in an eccentric style of writing that satirize, mock, critique, or play with
contemporary news and issues in the world. Furthermore, Han poetry was still maintained in
popular practice on this Hanwén tabloid. Sanliujiii xidobao endured for over five years in the

early 1930s and allowed practices of Hanwén in different linguistic styles and literary genres.
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The analyses above again suggested durability and versatility of Hanwén. In spite of the
imposition of the Japanese national language policy throughout the colonial period, and
challenges from Taiwanese new culture and literature movements, Hanwén was maintained in
the practice of Han poetry (e.g., Han poetry societies, Taiwan shihui, and Sanl/iujiii xidobao), and
in different forms, such as Baihuawén and Taiwanhuawén. In the Taiwanese xiangtu literature
movement and reform of the Taiwanese language, Hanwén and Hanzi were also adopted for
developing the Taiwanese script. Even under the most intensive Japanization movement (i.e., the
kominka movement) during wartime 1937-1945, Hanweén endured the entire wartime period in

support of the Japanese national policies through the series of Fengyue bao.
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