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Abstract 

Although originally published in 1904, the stories in Lafcadio Hearn’s Kwaidan: Stories 

and Studies of Strange Things have extended beyond their original temporal and spatial contexts 

and continue to be presented renewed in modern contexts, and Hearn’s relevance as a cultural 

mediator between Japan and the world is maintained in the modern day. This thesis looks at 

some examples of writing decisions to identify where and how an ethnocentrically Occidental 

perspective is made visible in the Kwaidan through exploration of the usage and roles of the 

paratextual device of footnotes. Of these decisions, the primary focus is on where footnotes are 

included and their function, as well as where they are excluded and how similar purposes are 

instead fulfilled through other literary techniques in text, or otherwise not undertaken at all. Such 

decisions are areas where processes of evaluation, prioritisation, and selection become visible. 

These decisions are influenced by an ideological framework that is constructed through hybrid 

discourse between individual and community within highly socio-historical and cultural 

contexts. In line with previous research but through a novel approach, the findings support the 

argument that Hearn’s writing choices were made through the utilisation of an individual 

framework that aligns in parts with Western perspectives, and that his writing decisions both 

express and uphold ethnocentrically Occidental norm-standards.  
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Introduction 

Les histoires japonaises ne nous charment absolument que dans les livres des Mitford et 

des Lafcadio, c’est-à-dire émondées, purifiées et surtout recomposées par des artistes 

européens. 

- Bellesort, “Voyage Au Japon: V: L’imagination”  

 

Through the nineteenth century, the ‘West’ maintained a specific image of the ‘East,’ 

fuelled by a fascination with novelty and the exotic. The average Westerner wanted to read about 

such mysterious places in tantalising snippets that were nonetheless easily digestible, and due to 

its seclusion for two centuries, the opening of Japan’s borders in 1854 made it an area of particular 

intrigue. However, at that time it would have been implausible for the majority to be able to learn 

another language, travel to distant lands, or engage in scholarly endeavours merely to satiate the 

desire to read a good story. Others could instead be entrusted to carry out such hard work, gathering 

stories and presenting them; not in their original form requiring readers’ critical engagement, but 

in a manner that made sense to their own frame of reference and appealed to the audience’s 

understanding and preferences, (“a Reappraisal” 1) i.e. suitably recomposed according to their 

sensibilities.  

Not only would the average layperson have lacked the ability to critically evaluate 

(mis)representations of cultural artefacts on topics that were unfamiliar or where popular 

depictions corroborated such representations, but the authors may have been equally incapable. As 

Elizabeth Bisland wrote in Japanese Letters: “It is difficult now to recall - in the greater diffusion 

of knowledge of that so long Hidden Kingdom - how entirely ignorant of everything concerning 

Japan were even well-educated Westerners in 1890” (“Introduction” iii). Even so, if the goal for 
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reading was the experience, or if a mere surface appearance of truth was sufficient, then any piece 

stylistically pleasing to the reader could satisfy such requirements regardless of the validity of 

cultural representations therewithin. 

Valerie Henitiuk highlights that at that time, reinterpreting classical Japanese literary 

traditions for a global audience was done not only through the literary manipulation inherent in 

translation, but through a sense of obligation to decontextualise and reinvent, to create “more 

readily accessible or digestible versions” (12) for audiences. Many authors forged successful 

writing careers by taking something they felt worth writing upon from the Orient, and recomposing 

them in manners that aligned with their audience’s expectations or stylistic tastes. Though not as 

enduringly famous the likes of Gustave Flaubert, Rudyard Kipling, Pierre Loti or W.B. Yeats, one 

such successful author (interpreter, writer, and re-writer) was Lafcadio Hearn; through him, many 

in the West came to feel they knew Japan. 

Lafcadio Patrick Hearn, (1850-1904, later Yakumo Koizumi 1 ) may not be a widely 

recognised name internationally today, but the global influence of his work is not without 

significance both academically and within popular culture. Though the extent of his ties to different 

nations are still debated, a 2004 article in The Irish Times newspaper referred to Hearn as “the 

most famous Irishman you’ve never heard of” (Moran). Whilst many of his other works have not 

endured as well, he is now perhaps most renowned internationally, and certainly within Japan, for 

his final curation of Japanese folktales, legends, and ghost stories that are collected in the 

“Kwaidan” section of Kwaidan: Stories and Studies of Strange Things. Though ostensibly 

collected from Japanese sources and since receiving multiple translations back into Japanese, the 

 
1 Despite adopting the Japanese name Yakumo Koizumi after his marriage to Setsuko Koizumi, his works continued 

to be published, and personal letters were most commonly signed, as Lafcadio Hearn. For this reason, all references 

to the author in the present thesis use this name. All names are presented according to English-language standard of 

given name- surname. 
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original was written in English and published posthumously in 1904 by the American publishing 

company Houghton Mifflin; it is this collection on which the present thesis will focus. Due to 

many unique factors as will be discussed further below, more than a brief introduction is required 

to understand the contexts surrounding Hearn and his works. 

By the time Hearn arrived in Japan in 1890, the previously booming Occidental interest in 

all things Oriental had already begun to wane. Nevertheless, Japan was not yet fully expatiated as 

a topic, and Hearn was able to carve out a niche for himself through novel approaches combined 

with his particular Romantic style. Writing on seemingly anything and everything that piqued his 

interest, Hearn covered a wide range of subject matters including those overlooked by his peers, 

and approached them in novel ways that were nonetheless appealing to his audience. According to 

Sukehiro Hirakawa, “Hearn had a householder’s knowledge of Japanese life, a cultural 

anthropologist’s knowledge of religious customs, and something more than that, a sympathetic 

understanding of Japanese legends” (“a Reappraisal” 13).  

Though he often discussed socio-scientific and academic concepts, his writing style was 

overall more accessible to a layperson than the usual ponderous academic texts of the time. His 

texts also had an earnest quality and romantic aestheticism that fostered a positive and enjoyable 

reading experience. Indeed, his intended audience remained singularly Western, a point explicitly 

stated at the beginning of his final collection of essays, also published posthumously: “This essay 

of mine can serve only as a contribution to the Western knowledge of Japan” (“An Attempt at 

Interpretation” 2). The sentiment is reflected by Bisland in Japanese Letters who described 

Hearn’s sketches overall as “devoted in the main to the interpretation of Japan to the West” 

(“Introduction” lii). 
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Even before Kwaidan’s publication, Hearn had already gained popularity among an 

American readership and beyond, and he was considered by many to be an authorial interpreter on 

all things Japanese. By framing exotic subjects with literary traditions familiar to Western 

standards, and by living amongst the community on which he wrote, a rare authenticity was 

afforded to his recounted experiences, thereby establishing a sense of respected cultural authority 

towards both author and resulting texts. Many, both Western and Japanese (and indeed Hearn 

himself), credited his sympathetic ability to think as the Japanese did, and to love Japan as much 

or more than the Japanese themselves.  

However, the merit of his authoritative positioning is debatable. What little academic 

scholarship he engaged with came almost exclusively through Western secondary sources or 

otherwise English translations, which were referenced and endorsed by Hearn in both text and 

paratextual spaces of his works. Conversely, there are mentions within several of his texts to what 

he perceived to be an inherent incapability on the part of the Japanese. Such inabilities were often 

attributed by Hearn to the simplicity inherent in the “race-soul” (Life and Letters of Lafcadio Hearn 

426) of the Japanese people, and, despite the explosively rapid modernisation of the time, the 

comparatively less-evolved nature of Japanese civilisation. For example, in “Official Education” 

Hearn wrote: 

Does this signify incapacity for independent work along Occidental lines? incapacity for 

creative thought? lack of constructive imagination? disinclination or indifference? The 

history of that terrible mental and moral discipline to which the race was so long subjected 

would certainly suggest such limitations in the Japanese mind. (377) 
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From the perspective of the Western world and even Hearn himself, when it came to academic 

matters, Japanese sources were seen as inferior unless adequately extrapolated and recomposed 

through Western methods. 

Further, most of the information presented in his written sketches was not the result of his 

own personal research, but rather came anecdotally from locals during his travels, otherwise 

through friends and associates whom he bade bring him objects and tales of curiosity. These 

snippets were by necessity explained to him in English where possible or otherwise in ‘Hearnian 

dialect,’ a hybrid of simplified Japanese and English. This interpretation requirement existed 

because even by the end of his life, he could neither read nor speak Japanese with any great level 

of proficiency, a fact well-documented both through his own admissions in his personal letters, 

and further explicated by his contemporaries (such as former friend and ophthalmologist George 

M. Gould in Concerning Lafcadio Hearn). Whilst the interpreter for this information was 

occasionally named in his published texts, more often his travel companion was left unmentioned, 

or more egregiously, Hearn implied credit towards himself for certain translations. This may be 

why many sources did, and still continue to, inaccurately credit Hearn as a translator, such as in 

the 2019 anthology Tales of Japan which states that to write Kwaidan, “he recorded tales from 

oral storytellers and translated existing written versions.” (“A Note on the Sources” 166) 

Whilst Hirakawa suggests in “a Reappraisal” that Hearn may have hidden Setsuko 

Koizumi’s identity to avoid upsetting American readers’ sensitivities (6), the result of such 

omissions are the same regardless of intentionality; these omissions presented himself as more 

socio-culturally and linguistically integrated than may have been the reality, and effectively erased 

many of the Japanese voices to which he owed no small part of his work and much of his resulting 

cultural capital. Wide accreditation of Western academic texts combined with the omission of 
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Japanese contributions, resulted in Hearn’s readers being presented a disproportionate attribution 

of credit and evaluations favouring Western sources. 

What Hearn undeniably did was collect, interpret, reinterpret, rework, and retell in his own 

words; he took the essence of a topic and fashioned it into something that he felt was worth writing, 

or worth reading. By using his own ideological system to determine what information should, or 

need, be presented to his audience, and by what means, he acted as a conduit, a translator of cultural 

information. That is not to say that more conventional examples of translation cannot be observed 

within his works, as explained by Stefano Evangelista: 

While none of Hearn’s Japanese books presented itself explicitly as a translation, the 

majority of his essays and stories in fact engaged with translation on multiple levels: from 

scattered transliterations of Japanese terms that locally enhance the feelings of authenticity 

and exoticism, to the insertion of translated excerpts from Japanese literature and folklore 

in the body of the text or in footnotes, to the reproduction of entire versions of Japanese 

stories with varying degrees of creative elaboration. (105) 

Nevertheless, application of the title ‘translator’ in relation to his texts on Japan without 

clarification may be too misleading, altering the perception of the role he played between Japan 

and the West, and misrepresenting the manner in which Hearn holds significance as an author on 

the stage of intercultural and world literatures.  

To some extent, his unique commentary on Japan reinvigorated and maintained interest in 

the area. Though his name is now largely forgotten in the regions where he first gained popularity, 

for many contemporary readers in America and Western Europe, it was specifically Hearn’s Japan 

that they came to know; that is to say, an image of Japan as constructed through his perspective 

and portrayal. This ‘Japan’ was not just a singular or static rendering of a nation, a people, or a 
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culture, but rather a construction formed through the intersection of his own and his readers’ 

epistemological beliefs. The relationship between ideological systems which affected Hearn’s 

approach to writing as well as its transmission and dissemination through textual mediums, is of 

major relevance to the present thesis.  

The purpose of the present thesis is not to identify whether Hearn wrote from an Occidental 

perspective, or for an Occidental audience. These can be observed throughout his own texts and 

discussions surrounding his works, and is largely agreed-upon by Hearn scholars as will be further 

discussed below. Instead, the aim is guided by the question of how and where an ethnocentrically 

Occidental perspective can be identified through exploration of the footnotes in the “Kwaidan” 

section of Lafcadio Hearn’s Kwaidan collection alone. The intended purpose is twofold.  

Firstly, to maintain discourse around Hearn as a figure with continued relevance. This 

thesis hopes to convey respect to the socio-historical contexts in which the author lived; 

nonetheless, his works have extended beyond their original temporal and spatial contexts and 

continue to be presented both renewed and unaltered. The second purpose is to construct 

commentary on footnotes as paratextual elements where ideological frameworks can be identified, 

so that it may contribute to the field of literature studies. 

Over a Century of Fluctuating Reception and Relevance 

Hearn’s relevance as an author and spokesperson for Japan appeared to reach its peak in 

the West towards the latter part of his life and shortly after his early death at the turn of the 

twentieth century. After his death, multiple works were published that revealed his personal life 

and history from widely differing angles, including collections of letters and correspondences, and 

biographic texts by those who had known him personally. Subsequently, criticism of the man 

became strife in popular media, whereby his works were discredited, certain events of his life and 



  Stewart 8 

 

   

 

personality traits were attacked, and his racial character was denigrated. Hearn’s popular image 

took another notable downward turn in the United States of America when anti-Japan sentiment 

was rife around World War II and as he was (dis)regarded as a Japanophile. It was the emergence 

of post-colonial literary theories and Edward Said’s theoretical framework of Orientalism, 

however, which arguably created the period wherein Hearn’s work received the most lasting 

literary criticism on an international level. As Roy Starrs aptly describes, it was at this time that he 

was labelled an exoticist and Orientalist, if anything at all (182). Reception of his work changed 

yet again from the 1990s onwards as scholarship used more hermeneutic approaches and 

concluded that comparisons to famous exoticists of the time such as Pierre Loti may have been 

unfairly critical. Whilst his travelogues and other works are now largely ignored outside of 

academia, Hearn’s folk stories entering the global public domain and the subsequent republications, 

reinterpretations, translations and adaptions almost certainly helped to reinvigorate and maintain 

the author’s significance in popular culture globally to this day. 

Although ebbing and flowing according to market interest, content related to Hearn 

continued being produced through the twentieth and twenty-first centuries. Over a span of decades, 

biographies have been produced and an even larger number of articles, essays and critical literature 

have emerged evaluating his work and his significance as an author and mediator between Japan 

and the West. In English, Hearn’s texts are included in multiple collections of stories where he is 

credited as author, otherwise appearing as snippets within larger anthologies. Indeed, new 

collections appear to be recurrently emerging alongside renewed global pop culture interest in 

Japan and ghost stories alike, his texts reaching broader audiences through republications and 

translations. Explains Naomi Fukuzawa: “By the early 1930s, his texts had been translated into 
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nearly all European languages...Only two decades after his death, his works had moved beyond 

the status of popular cultural, published in series in magazines, to become classics” (151).  

Though it was within his originally intended anglophonic spheres that he gained popularity 

and therefore received the means for publication and distribution, it is arguably due to the impact 

within Japan that his works gained classic status and maintained relevancy. His contribution to the 

collection of folkloric tales (some of which were transcribed for the first time and thereby 

preserved by Hearn), garnered him a positive reception within Japan. Hirakawa suggests that the 

ability to recognise the spiritual world of the Japanese people in their folklore was perhaps Hearn’s 

greatest achievement (Colonization, Christianization, and Civilization 115). In her paper on the 

critical reception of Hearn in Japan, Rie Askew states that with the positive reception to the first 

republication of Hearn’s complete works into Japanese in 1926-28, “Hearn ceased to be an 

unwanted individual, and instead came to be celebrated as a national hero” (61, italics in original). 

However, it was accreditation of some of his specific renditions of folk tales into the Japanese 

national literary canon via translations (undertaken by Japanese translators and rewriters) that 

secured his literary positioning. Hirakawa states that for example, any version of the “Yuki-Onna” 

story circulating within Japan today is less likely to be a Japanese reinterpretation of the original 

story, than a translation of Hearn’s version. (Colonization, Christianization, and Civilization 115-

6) 

Additionally, he was and still is well-regarded by many Japanese readers and prominent 

writers (“a Reappraisal” 4) for whom his folktale renditions were regarded as sympathetic and 

authentic representations of the sentiments of the Japanese people. Especially in the town of 

Matsue where he lived for a time, his name and image still appear on posters in storefronts and on 

plaques around the town’s landmarks, more than a century after his death.  
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Hearn’s texts in general, and Kwaidan in particular have been explored by previous 

researchers from perspectives such as Exoticism, Transnationalism, Japonisme, Orientalism, 

translation and beyond which created a foundation for the present thesis to build upon; some of 

these will be discussed in the section below on Hearn scholarship.  

Hearn Scholarship along a Spectrum of Denigration to Veneration 

As touched upon in the Reception and Relevance section, both author and his works have 

been examined from a multitude of approaches, changing along the decades with shifts in socio-

political priorities and academic approaches. However, it is the case that some, if not much, 

discourse on Hearn has historically overly focused on one or side or the other of an 

aggrandisement-to-denigration spectrum and so must be evaluated with particular consideration. 

Even from the outset, the first two biographies on Hearn lay the foundation for the polarisation 

that has continued into the twenty-first century. A 1930 New York Times article summarised: 

“Elizabeth Bisland, in her official biography, made a saint of him. George Milbry Gould, in 

“Concerning Lafcadio Hearn,” fashioned him into pretty much of a scoundrel” (Gorman T54). By 

focusing only on specific examples, some biographers and researchers alike may have 

inadvertently flattened the reality of the author whose opinions and positioning seemed to swing 

massively depending on fluctuating contexts including mood and intended audience. Explains 

Hirakawa: 

If only his positive pronouncements about Japan are arbitrarily selected from his writings, 

as has been done by many simple-minded Hearn enthusiasts, it is easy to give readers the 

impression that Hearn is a great admirer of Japan. However, if only his negative 

pronouncements about Japan are picked out from his letters, as has been done by those who 

try to denigrate Hearn, it is easy to give readers the impression that what Hearn writes so 
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beautifully about Japan in his books is not true, that Hearn is a dubious Japan interpreter 

and that his success was bogus. (“Return to Japan or Return to the West?” 208) 

Therefore, for a careful analysis of Hearn, it is necessary to be particularly reticent that the vision 

and motivations of previous publications may have been overly-narrowed, having looked closely 

at singular points without considering that his manner of cultural or identity expressions or 

presentations may have dramatically shifted depending on contexts, and that his cultural identity 

was highly nuanced. It additionally highlights that a more holistic approach may be necessary even 

when engaging in close reading strategies focused on a singular work such as Kwaidan. 

One such work that includes discussions of Kwaidan to examine Hearn’s relationship with 

Japan from a more holistic perspective is Fukuzawa’s Japan and Japonisme in Late Nineteenth 

Century Literature. The text focuses on the interconnected relationship between the discourses of 

exoticism of Japan by the West, and the autoexoticism from within as Japan (self-)constructed a 

modern and global national identity in the Meiji era. Fukuzawa’s use of exoticism as a 

phenomenon is based on Xiaofan Amy Li’s definition, distinct from Othering in that such cultural 

differences are presented positively, as appealing and novel in nature, or even as superior. That 

Hearn engaged in such exoticism is not only widely acknowledged, but is occasionally justified 

away due to a lack of ill intentions. For example, in the introduction to a modern re-print of Hearn’s 

earliest collection of essays on Japan, Donald Richie positively describes how “Hearn was 

infantilizing the place but while most writers were castigating the Japanese as for being (from the 

Western point of view) childlike, Hearn was praising them for it.” (Introduction X) 

Autoexoticism is then defined by Fukuzawa as an exoticisation process directed inwards 

in what she calls a genuine response by the emergent nation of Japan self-modernising through the 

adoption and rejection of Western ideals, and similar supporting concepts are expressed in both 
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Japanese and Western scholarly discourse. For example, Hagiwara’s claim that “Japan’s 

enthusiasm for the West was not an effort to submit to the West, but to compete with and fight it” 

(quoted in Askew 62) and Henitiuk’s statement that in this period, the “deliberate exoticism of 

language as well as culture is practiced by both Westerners and the Japanese themselves.” (6)  

Japan and Japonisme is, to date, one of the most thorough explorations of Hearn’s position 

as a Western author writing about Japan from a transnational and hybrid national literary 

perspective in English. Nevertheless, there is still a major area for analysing instances of 

Exoticisation and Othering in Kwaidan that is not undertaken by Fukuzawa: that of paratextual 

elements. Within the sections on Hearn, some examples of paratextual devices are touched upon, 

such as title choices, differentiation of genres used to classify his works, and discourse surrounding 

the texts including reviews and critical analyses. She also mentions how comments by the author 

affect readers’ perceptions, such as how a comment in the introduction section of Kwaidan 

“[profile] him as an objective documentary collector” (177). Discussion of these devices supports 

the idea that paratextual elements may have significant roles and relationships to the primary text. 

However, Fukuzawa’s focus is not on the liminal spaces surrounding the text, and footnotes are 

largely unmentioned except as clarifying tools within the primary text, so that area of focus can be 

expanded.  

Satoshi Kazahaya’s paper Thick Translation of Lafcadio Hearn attributes a profound 

influence on Hearn’s positive reception within Japan to the distribution of native-like translations 

of Hearn’s stories into Japanese (36), and specifically mentions that more often than not, footnotes 

were omitted in such translations. He introduces the first kind of translation wherein Hearn’s work 

is recreated fluently, as Japanese stories written for a Japanese audience (i.e. target-culture oriented 

and prioritising domestication strategies); the widely known and reprinted translations by Teiichi 
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Hirai as presented as exemplary of this style. He postulates that Hirai’s decision not to include 

translations of the footnotes in Kwaidan may be due to the unnecessariness of clarifying 

information for a Japanese audience, and its inclusion potentially distracting readers from the text 

(36). Although he stresses that he does not wish to judge the superiority of one translation style 

over another, he asserts that the level of refinement and fluency in such a translation conversely 

dilutes the reality of Hearn’s outsider perspective (40). This is a noteworthy argument as in Hearn’s 

case, despite writing about Japanese culture from within Japan, translations recomposed too 

fluently into Japanese make it difficult to assess the socio-historical context of the original and 

may depict a misleading image of Hearn’s own social, cultural, and linguistic knowledge or 

intentions. In contrast to Hirai’s approach, Kazahaya discusses how thick translation techniques 

instead highlight the feeling of foreignness present in the original, as used in translator Shoji 

Saito’s version. Kazahaya shows how through this style, the translation instead emphasises the 

contextual reality of Kwaidan as a series of Japanese stories filtered through Hearn as a foreigner 

with an outsider’s interpretation of Japan (36), and inherently acknowledges that the source text 

was written, not for a Japanese audience, but an anglophone one (37). 

Whilst Kazahaya credits part of Hearn’s success in Japan to the distribution of fluently or 

domesticated translation versions, his foreigner perspective may not have detracted from his 

popularity in Japan. Rather, in Lafcadio Hearn as Japanese Nationalist, Starrs posits that 

contradictorily, Hearn’s outsider status was a major factor into how and why Hearn was eventually 

accepted not only as an interpreter of Japan by the West but also attained rare insider status within 

Japan itself (185, 194). Indeed, he calls Hearn openly self-contradictory, his anti-internationalism 

worldview divergent from his reality as a multi- and trans-national citizen and writer facilitating 

international and cross-cultural understanding (183). Although Starrs’ arguments differ from 
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Hirakawa’s, this idea of Hearn’s contradictory nature highlights how focusing too closely on a 

singular instance of Hearn’s works to analyse his motivations may result in the pitfalls that 

Hirakawa described above (“Return” 208).  

Starrs suggests that before Japan, Hearn’s beliefs related to nationalism can be seen as 

cultural- or Romantic-nationalist, defining nations through ethno-cultural identity groups rather 

than state borders, (186-7), valuing cultural uniqueness and cultural identity with a desire to defend 

“threatened peoples and cultures” (190). Though Starrs establishes that cultural nationalism was 

counter to the Western norm at the time (which was geo-political demarcation of national borders), 

it is worth noting that this is not evidence that Hearn’s ideology was therefore not influenced by 

Occidental standards. Rather, Starrs argues that it was precisely this belief system, manifesting as 

a “desire to preserve Japan’s cultural autonomy” (205) that transformed Hearn’s alignment 

towards modern (Japanese) state nationalism in his later years. He describes how Hearn’s later 

essays in particular align with Japanese conservative political and cultural nationalist ideals of the 

time, asserting: “There is very little in Japan: An Attempt at Interpretation, in fact, that would 

seem out of place in the works of the leading Japanese nationalist writers of the day- or even in a 

Meiji-government-approved textbook.” (190)  

Whilst Fukuzawa mentions how “in Japan, he became a spokesperson for the modernist 

Western embrace of Japanese culture, sometimes expressed as nationalism, and bordering on a 

Western exoticization of Japan” (140), Starrs explicitly situates the cultural-historical context of 

Hearn’s influence on Japanese mainstream nationalism. This relationship between Hearn and 

Japanese state nationalism raises a very specific and noteworthy point for the present thesis: though 

Hearn’s name was raised at certain times like a flag for Japanese nationalist sentiments, and despite 

some works entering the national literary canon through translation, he has never been considered 
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by the mainstream to be Japanese himself. He has forever been regarded as a foreigner, an outsider; 

“someone with a stake in several different cultures but a secure home in none of them.” (Starrs 

193) 

Even Hirakawa, who stated that Hearn was not a Western supremacist (Colonization, 

Christianization, and Civilization 116), and had avoided the trap of euro-centrism by not 

committing “too many sins of ethnocentric exoticism” (“a Reappraisal” 2, italics added for 

emphasis) still describes Hearn as an American writer, as someone who “always wrote in English 

for American readers” (“a Reappraisal” 3) and whose identity remained that of a Westerner. Whilst 

it may be the case that avoided the pitfalls of Eurocentrism specifically and rejected the oft-touted 

belief that “West is Best,” that does not mean that Hearn’s belief system was completely unaffected 

by ethnocentrism. Rather, there is ample evidence through the years of his works and letters that 

his ideological framework was built through engagement with a world that recognised and 

legitimised the existence of the Occident, and that his personal beliefs aligned with many 

Occidental norm-standards. 

That he wrote for a Western, anglophone audience generally or American audience 

specifically, is not debated among Hearn scholars. Additionally, it is widely accepted that although 

he positioned Japan as superior in comparison to the West in regards to some cultural artefacts 

such as morality and aesthetic sensibilities, he frequently indicated a belief in a demarcation 

between the imagined communities of Orient and Occident, wherein he aligned himself often and 

explicitly with the latter, as will be discussed further in a later section. Despite a non-insignificant 

amount of earlier research into Hearn, ever evolving with emergent theoretical approaches and 

understandings, there is a gap in English-language research exploring how an Occidental 

ethnocentric perspective manifests, and can be observed, through exploration of theses liminal 
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thresholds of his works alone. Though not non-existent, Hearn’s footnotes are comparatively 

largely unexplored areas of scholarship. Therefore, the aim in performing the intended analysis is 

to expand upon the present body of literature by focusing analysis on these paratextual elements. 

The thesis argues that a Western-normative or ethnocentrically Occidental ideological lens 

influenced the beliefs and practices through which Hearn evaluated, interpreted, and explained 

Japanese cultural artefacts in his work as a writer and cultural translator, and that this lens can be 

identified through exploration of writing strategies within the footnotes of Kwaidan. Extending 

the current literature to include analysis of notes in his works as an area of epistemic power 

relations would have relevance both in further Hearn and Orient-Occident literary discourses. 

Theoretical Background 

Ethnocentrism as Ideology  

The theory of ethnocentrism that emerged from post-colonial studies describes the 

phenomena where individuals or communities view one’s own cultural artefacts as standardised 

norms or logical conclusions, the lens through which all else is evaluated. Although there are 

some positive benefits within in-group cohesion, negative manifestations of ethnocentric beliefs 

include the use of exclusionary language, perpetuation of negative stereotypes of others’ cultural 

elements which lead to discriminatory behaviours, building intolerance based on an us-versus-

them mentality, and emergent racist mentalities and practices. Such manifestations are why 

ethnocentrism is generally considered unfavourably, though the present thesis argues for 

recognition that the underlying phenomena is neither inherently good nor bad, instead becoming 

morally situated through the framework’s manifestations (social, political, cultural, interpersonal 

and etc). However, it is necessary to clarify how the current paper uses the term and identify how 
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Hearn can fit into a discussion of ethnocentric frameworks despite a lack of singular national or 

ethnic ties. 

Whilst coinage of the term ‘ethnocentrism’ is attributed to William Graham Sumner’s 

1906 seminal work Folkways, definitions have been refined since the original description of an 

ingroup’s default belief in the superiority or correctness of their own cultural artefacts, often 

removing the aspect of superiority as an inherently connected feature. This is particularly 

relevant to Hearn, who argued the moral and aesthetic superiority of Japan though he himself 

was not Japanese. However, there remains disagreement among scholars regarding what the term 

describes, and how it should be defined. 

Michael Billig’s work Banal Nationalism discusses how (national) cultural identity 

“involves being situated physically, legally, socially, as well as emotionally” (8) and is 

constructed through socio-historical processes (17) at the individual and community level and are 

expressed in ideological habits; unconscious habits including practice and belief (6), which 

include a sense of familiarity, naturalness and common sense. Rather than ‘ethnocentrism’ Billig 

instead uses the term ‘ideological foundation’ to describe the place where ideological 

consciousness of community is constructed. He further coins the term ‘banal nationalism’ to 

describe how established nation-states of the West are reproduced through such ideological 

habits that are banal, routine, and largely unnoticed by the individual. 

Another relevant and prevalent figure within social studies is Richard Rorty, though some 

of his pragmatist concepts of ethnocentrism are controversial and divisive among scholars, such 

as those discussed in his 1990 book Objectivity, Relativism, and Truth. For example, in Banal 

Nationalism, Billig disagrees with Rorty’s restricted and defensive advocation for ethnocentrism 

as a process as involving universal psychological variables inherent in human nature that render 
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ethnocentrism an inescapable human condition. Nevertheless, Rorty’s description that “to be 

ethnocentric is simply to work by our own lights” (quoted in Billig 164) aligns fairly closely to 

Billig’s definition of ideology and the social psychological dimension inherent in (national) 

identity formation. The disagreement is not in whether people use some kind of framework to 

evaluate and understand the world, but rather appears to be within the vocabulary, differentiation 

between terms, and the universibility and inescapability of such conditions.  

Recognition of Hearn’s epistemological framework or world-view filter will therefore be 

undertaken through a combination of the two above approaches, to propose a definition that 

handles the concept of ethnocentrism with neutrality, as a construct excluding supremacy as a 

necessary element. This approach utilises Billig’s concept of ideology as patterns of belief and 

practice that affect what is perceived or accepted as natural, ‘facts’ or common-sense 

assumptions (that are often unconscious and reinforced through routines and banality), combined 

with Rorty’s perspective of ethnocentrism as a pervasive and default condition or ethos (though 

rejects his suggestion that ethnocentrism is culturally bound, static, and inescapable). Though 

other frameworks can be utilised by individuals to engage with the world, ethnocentrism as used 

here describes the default ideological foundation from which an individual’s sense of identity 

forms through engagement with cultural artefacts, and is thus influenced to some level by the 

contexts that surround the individual. It is constructed through hybrid discourses between 

individual and community within highly socio-historically and psychological contexts that can 

be expanded and evolved in relation to additional input. This perspective becomes a lens that 

draws upon the individual’s experiences and beliefs, allow individuals to create a common-sense 

understanding of the world and their place within it. This approach does not reject that values 
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can be shared across different cultural groups, but rather focuses on the construction of world 

views on the individual level.  

Formation of Identity, Occidental West and Oriental East Communities 

From the seventeenth to the late-eighteenth century, the Age of Enlightenment saw the 

emergence of large community groups in Europe that were imagined (see Anderson) and 

distinguished through mutual agreement regarding centre-defining cultural artefacts. These 

artefacts are identity elements that include “every element of a culture” (Griffith 198), and are 

expressed at the individual level, “in the embodied habits of social life” (Billig 8) or ideological 

habits that go largely unnoticed due to their familiarity and natural or common-sense nature. 

Vivian Chen describes how identities are “constantly enacted, negotiated, maintained, and 

challenged through communicative practices” (“Cultural Identity”). Formation of cultural and 

community identities is a complex process that involves interaction between individuals, groups, 

and communities and is neither temporally nor spatially static, but fluid and hybridised according 

to the needs or interactions of those within and without different communities, and further affected 

by socio-historical contexts and discursive processes. 

This imagining of community requiring some mutual agreement about inclusion of cultural 

artefacts may appear to naturally necessitate a distinction from those that are excluded, such as 

occurred with the imagined community of the Occident, perhaps more widely known as the West. 

During the Enlightenment period, the advancement of science, technology and rational thought 

were culturally regarded as highly important in specific European communities. Nations that 

aligned with the centralised values formed a group under the nebulous title of West; those that did 

not were relegated to peripheral status. That an us/them dichotomy should emerge from this 

perspective seems like a natural conclusion; therefore, an East must exist to oppose the West, an 
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Orient to the Occident. Genaro Castro-Vázquez explains that in an East-West dichotomy mindset: 

“‘Living in the East’ means staggering under traditionalism and backwardness, while ‘moving to 

the West’ is synonymous with modernity” (119). This perspective historically appears to be upheld 

not only from euro-centric or ethnocentrically Occidental perspectives, but was equally validated 

within outsider and periphery communities including Meiji-era Japan as Starrs states how even the 

Japanese “equated “civilization and enlightenment” with the West” (207).  

The Occident is neither a physical thing, nor a definite place with explicit and rigid borders. 

That division is based on completely illusory, ambiguous and shifting criteria does not diminish 

the legitimacy or reality for those that acknowledge in its existence; on the contrary, they are 

important defining factors. As an imagined community, the West is created, recreated, and 

legitimised through social-psychological and cultural constructs and through dialogue. Both 

alignment towards and opposition against the Occident as a community maintains discourse, so 

merely acknowledging the existence of such categories further cements and maintains its 

legitimacy as a concept. Thus, the importance is whether a distinction is believed to be true and 

meaningful on both collective and individual levels. During the period in focus, mentions to the 

Orient and Occident by Hearn and his contemporaries were commonplace and were widely used 

in texts on Japan. In his writings, Hearn frequently used terms such as ‘Orient,’ ‘East,’ ‘Far East’ 

and ‘Asiatic’ in direct contrast to ‘Occident,’ ‘West,’ ‘Aryan,’ ‘Anglo’ and ‘European’. He most 

commonly affiliated himself to the latter through explicit and implicit means, and through first-

person plural pronouns such as ‘we’, ‘us’ and ‘our’ in contrast to third-person uses of ‘they’, ‘them’ 

and ‘their.’  

This dichotomy was not limited to specific times or audiences, but can be seen throughout 

years of Hearn’s writing, from his earliest texts on Japan in Glimpses of Unfamiliar Japan, to his 
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last texts published posthumously in An Attempt at Interpretation, and within his personal letters 

published by Bisland, for example in Japanese Letters: “As the Oriental thinks naturally to the left 

where we think to the right” (“To Ellwood Hendrick: November, 1892.” 95 ). It is clear that this 

dichotomy existed as a reality in Hearn’s world-view system, and that he had an understanding of 

his own positioning within such categorisation that was not limited to a specific time or context. 

Further, despite his Romantic and largely anti-modernisation convictions and position that 

Western influences in the world were largely negative, Hearn nonetheless widely espoused 

common-sense beliefs that aligned with Occidental norm-standards (such as use of terms and 

concepts based on Western-defined perspectives) and acknowledged the West as a legitimate 

community with global-influencing powers. Even by opposing aspects that he perceived as 

negative or detrimental, he perhaps unknowingly contributed to furthering Western-centric 

discourse, which further legitimised his own and others’ beliefs in its existence, and reinforced his 

own and others’ places within and without it.  

By applying the definition of ethnocentrism to Hearn, it can be said that his personal 

beliefs and unconscious behaviours were acted out within a framework that was built from his 

personal reality, his individual life experiences, beliefs, and understandings of himself and the 

world around him. As Roger Goodman succinctly describes, “We are all social products and that 

production must affect the way we see the world” (51). This way that one sees the world is an 

epistemological framework formed through interactions with culture, space and more and used 

(though often unconsciously) to perceive, intuit, evaluate, infer, understand, which coalesce into 

knowledge.  

An ethnocentrically Occidental framework, then, is not necessarily the belief in a 

superiority of the West, but rather an ideological consciousness where common-sense knowledge 
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and basic truths are filtered through the norm-defining lens that acknowledges or supports the 

existence of the Occident, and this in turn affects an individual’s perceptions and interactions 

between the world and themselves and vice-versa. Though his specific cultural identity and 

positioning changed often and widely according to the context (including place of enunciation 

and audience), this thesis argues that a Western-normative or ethnocentrically Occidental 

ideological lens affected the beliefs and practices through which Hearn evaluated, interpreted, 

and explained Japanese cultural artefacts in his work as a writer and cultural translator, and that 

this lens can be identified through exploration of writing strategies.   

Writing Strategies and Footnotes 

The role of interpretation (including intralingual translation and cultural interpretation) 

involves decision-making processes of evaluation, prioritisation and selection, to produce 

something that the receiving audience may understand and engage with in ways they may not 

otherwise be able. This process is a series of aesthetic, moral and stylistic choices that are 

inherently affected by, and built upon, the place of enunciation, i.e. the ideological and 

sociocultural contexts or frameworks even more so than the temporal and spatial location (Munday 

et. al.). By their nature, these strategies cannot exist in an ideological vacuum, as some form of 

framework is necessary to even begin approaching any source text to be read or experienced, 

understood, and recomposed. In his exploration of ethnocentric definitions within the English 

dictionary, Phil Benson describes: “Policies of inclusion and exclusion, whether they are applied 

to individual words or classes of words, are rarely explicit but clearly reflect processes of 

evaluation and prioritisation.” (ch. 3) 

Not only whether clarification is included (what is included, why, and where) and what 

kind of terminology and references are used to clarify, but even lack of clarification can identify 
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distinctions regarding, for example, what the writer views as cultural norms or common-sense 

knowledge for themselves or their intended audience. The relationship between author and their 

assumed audience is highly interactive and flexible, and the author’s position may shift depending 

on their current beliefs, intentions and expected manner of engagement with the text. Therefore, 

examination of writing decisions can reveal something about the priorities and processes through 

which the text was created, and an ideological framework affecting such processes can be inferred.  

Gérard Genette’s 1987 text Seuils (“Paratexts: Thresholds of Interpretation”) introduced 

the concept of paratext typology to intertextual discourse theory, defining the ‘threshold’ spaces 

of a work where mediation occurs not only between text and medium, but between book, author, 

publisher, and reader. In “Notes,” Genette discusses varieties, functions and some historical 

relevance of the paratextual note, but ends the chapter by conceding that “the note is a fairly 

elusive and receding element of the paratext” (342). However, it seems that Genette was more 

dismissive of the power of the note than later scholars, who embraced the significance of the 

paratextual element particularly in translation and literary analyses. Corinna Readioff mentions 

that in studies of eighteenth century works, “there has been a tendency to prioritise some 

paratexts above others, with features such as footnotes and prefaces frequently recurring as the 

focal points of paratext-based scholarship” (9), which she attributes to the more-structured nature 

compared to other paratextual sub-categories.  

There are several reasons to include additional information or clarification in such a 

format, including adding or mentioning opinions or alternative views that may conflict with the 

narrative or text, adhering to style and genre expectations, describing methods and referencing, 

and otherwise providing information to assist readers’ understanding of unknown cultural 

artefacts while reducing the impact on the flow of the main text. Conversely, the opposite may 
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also be true as notes can be used to manipulate the reading relationship through intentional 

disruption of the reader’s progress and flow. Describing paratextual elements used in Romantic 

literature in a socio-historical context, Alex Howard describes performative strategies where 

such deliberately interruptive notes acted as a buffer so that a reader’s curiosity in the exotic 

could be satiated without the danger of becoming too sympathetically absorbed in the text or the 

ideas within (69).  

As frames of interpretation and areas of clarification, the inclusion of notes can not only 

imply that the author has a wider familiarity with the topic than they had space to include, but 

their inclusion historically signalled expertise and conferred authoritative positioning to the 

author (Grafton 5, 8). In relation to the historical context of the footnote, Anthony Grafton states 

that whilst “the text persuades, the notes prove” (15). By following genre and style norms, the 

use of footnotes can also assist in the situating of a work within a specific genre and the author as 

a member of a specific community. In Hearn’s case, this was the academic and literary 

communities, elite and highly culturally and socially prestigious groups during the period in 

which he wrote. Especially as ethnography and folklore collections straddled a line between 

anthropology and fiction at that time (though officially Hearn was neither ethnographer nor 

folklorist), footnotes served as a means to bridge the gap, lending credence and academic 

legitimacy within Western systems to what may otherwise be received as mere stories.  

As discussed above, paratextual elements have influencing power over how the main text, 

narrative, and concepts are identified, interpreted, and navigated. Therefore, exploration of these 

threshold areas can provide valuable insight into the intersection of ideologies between authors 

and readers; that is to say, the knowledge and beliefs assumed to be common-sense, and 

expectations of both. Indeed, paratextual areas are sites where negotiation is required, as Howard 
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summarises: “Romantic paratexts …translate the unintelligible into the intelligible, inviting their 

readers to bridge the very gaps that the text has observed or created.” (3) By focusing on the 

footnotes in Kwaidan, the present thesis aims to identify how and where influences of an 

ethnocentrically Occidental framework can be identified.  

Writing Decisions in Kwaidan’s Footnotes 

From the first edition prints of Kwaidan, the title page and story margins on each page 

included the title’s namesake in the logographic writing system of kanji in bold red ink: 怪談. 

Though in the present day it would be transcribed as ‘Kaidan’ and perhaps more likely translated 

as ‘ghost stories,’ the original introduction by Hearn states that Kwaidan means “Weird tales” 

(iii). It is important to note that the book was published in 1904, and though most terms and 

concepts are still in use in the twenty-first century, nuances in meaning and writing strategies 

may have shifted. Though commentary is largely situated within a modern English-speaking 

perspective (according to the thesis author’s positioning, and due to the wide republishing and 

distribution of the text in modern settings without acknowledgement of historicism), the original 

and now historical context of the text and the terms is acknowledged and considered for the 

present discussion. 

Excluding the “Insect Studies” section, Kwaidan: Stories and Studies of Strange Things 

consists of 17 separate stories which typically feature a Japanese title2 expressed through romaji, 

a script that approximates the sounds of the Japanese language into the Latin writing system. The 

stories, too, vary in length and styles from “Baka” with just three-and-a-half pages (excluding 

title and blank pages) and only one footnote, to the eighteen-page “Mimi” with seven footnotes. 

 
2 For brevity during discussion, some titles have been shortened. A list including all 32 footnotes are presented in the 

appendix. 
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However, only 11 of the stories in the “Kwaidan” section include footnotes. Although there are 

many kinds of notes used in literary and translation texts, the footnotes Hearn frequently utilised 

in his works in general and Kwaidan in particular can be categorised into three main kinds (in no 

particular order), with many notes having more than one function simultaneously. These are 

explanatory, digressive, and bibliographic notes, and the system of prioritisation related to 

decisions of inclusion and exclusion will be expanded upon in turn below.  

Explanatory or content notes exist within paratextual spaces to add commentary and 

background information, supplementary material, and definitions. In Kwaidan these kinds of 

notes encompass both longer additions such as the 58 words in Otei-I, as well as shorter entries 

as seen in the three words of Otei-II. Explanatory notes provide an area outside of the text where 

potential gaps in the readers’ knowledge can be addressed and expanded upon, to allow for a 

more accurate or deeper understanding of the cultural contexts being discussed. Notably, this 

does not express the reality of an audience’s ignorance or gaps in knowledge, but rather reveals 

something about what the author believes about the source information, their role and goal, and 

their intended audience. For example, in Mimi-III, the shape and use of the biwa are given 

general descriptors which would have been unnecessary supplementary information for the 

average Japanese reader, whereas conversely, it would be useful for a non-Japanese reader 

presumed to be ignorant regarding even common and popular instruments in Japan at the time. 

Therefore, the inclusion of such explanatory digression appears to emphasise that Japanese 

readership was not a prioritised audience. That evidence regarding the intended readership 

additionally exists outside of the primary text supports the argument in the present thesis that an 

ideological framework may be inferred through exploration of the footnotes alone. 
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The manner of explanation can also reveal what the writer considered to be common-

sense or norm-defining for themselves, what they expect to be the case amongst their intended 

readers, or what they wish to portray as such. Whilst it is perhaps impossible to distinguish 

between the common-sense understandings of author and audience within this context alone, 

strategies used within explanatory notes do contribute to a text’s overall alignment towards a 

particular ideological positioning. Again, looking at Mimi-III, whilst it is reasonable and perhaps 

even expected that some form of explanation would be provided to assist readers unfamiliar with 

Japanese instruments, the biwa’s definition as “a kind of lute” situates the term through a 

Western referential frame as a kind of equivalent instrument within an Occidental common-sense 

categorisation system in use at the time. ‘Lute’ was a rather broad term throughout Occidental 

regions to generally describe stringed instruments with thin necks and hollow-cavity bodies, 

even including non-European instruments and those known by other names, such as the barbat, 

oud, gunbrī and more, so would naturally encompass the biwa within its definition. However, the 

Occidental concept of ‘lute’ as a category may have had differing associations from the Japanese 

perception of the biwa. For example, the European lute was primarily a melodic instrument, 

whilst the biwa was largely used for storytelling, dramatic sound effects and more. Therefore, 

usage of this term without further explanation shows an alignment to Occidental and English-

language norms through the assumption that author and audience both share knowledge that a 

‘lute’ categorisation exists, and have a mutual understanding of what such a term encompasses. 

This is similarly repeated by describing a bachi as “a kind of plectrum” as opposed to, for 

example, simply ‘a plectrum’ which was already a general term for a flat tool used to play 

various stringed instruments including, but not limited to, the aforementioned lutes.  
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Further, the inclusion of explanatory notes alone can indicate a prioritisation towards 

Occidental norm-standards. By their nature, definitions and explanations imply a lack of exact 

equivalence or mutual understanding within Western societies for Japanese concepts, and the 

feeling of distance between the source and receiving cultures can be further expanded through 

aesthetic and stylistic decisions. This is particularly visible in “Dream”, where “Akinosuké…was 

then conducted to the presence-room, where he saw the Kokuō of Tokoyo seated upon the daiza” 

(149) receives the explanatory note Dream-III: “This was the name given to the estrade, or dais, 

upon which a feudal prince or ruler sat in state.” Here, ‘dais’ alone could have been an entirely 

sufficient explanation of the object on which the Kokuō of Tokoyo was seated. Indeed, a ‘dais’ is 

an entirely equivalent and widely understood concept within a Western European feudal system, 

and the context of its use is additionally made clear within the text, so it is unclear why Hearn 

decided to provide such a comparatively long description in an explanatory footnote. It could be 

argued that Hearn believed an audience from a constitutional democracy3 would be unfamiliar 

with such a concept, that he believed a daiza and ‘dais’ to be non-synonymous in aspects that he 

left unmentioned, or that he intentionally wished to highlight a gap between the two culturally 

situated terms. Whilst it is almost certainly impossible to confirm why he ultimately made such 

explanatory decisions, the affecting power on his audience can be understood; that is, 

exoticisation that emphasises a (potentially inflated) mysteriousness in Japanese cultural terms 

and beliefs enhanced the already widely-held belief in the inscrutability of the East in general 

and in particular amongst Western readers (and especially those with limited cultural 

knowledge).  

 
3 The original publishing company, and therefore at least part of the original intended audience, being US-American. 
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Differing from explanatory notes based on their reduced function towards an audience, 

the second categorisation of notes used in Kwaidan are digressive in nature. These notes segue to 

a tangentially related topic, such as for example can be seen with the provision of the alternate 

town name in Mimi-II, the lengthy description of Buddhist sûtra in Mimi-VII and the remark 

that such “ceremonial observances can still be studied on the Japanese stage” in Dream-II. A 

noteworthy point about the digressive notes in Kwaidan specifically comes from the manner in 

which these kinds of inclusions highlight an expected gap in the readers’ knowledge, but unlike 

in explanatory notes, do not provide clarification that would facilitate a more robust reading of 

the text specifically. By broadening a topic without explication that would assist the audience, a 

reader’s lack of understanding of text and cultural elements may be exacerbated, leading them to 

imagine a hyperbolised gap in differences between their own culture and Japan. A reader’s lack 

of deep cultural understanding conversely intensifies the prestige that may be awarded towards 

Hearn’s ability to navigate and interpret such apparently confusing cultural topics, thus 

emphasising Hearn’s necessity as mediator between Japan and the West. 

The “Aoyagi” story is another example where difficulties in explaining concepts and 

translating terms for an anglophone audience are (potentially over-) emphasised. The character 

Tomotada recites a poem to express his feelings towards a young woman with whom he has been 

charmed. This is presented to the reader first in the romanised script, followed by an English 

translation within square brackets which receives the note Aoyagi-II: “…the art of its 

construction would need considerable space to explain, and could scarcely interest the Western 

reader.” This framing explicitly identifies the intended Western reader, and informs them that 

Japanese literary aesthetics are both too complex and too uninteresting for them to bother 

attempting to engage with further, exacerbating distinctions in literary and aesthetic values 
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between Japan and West. Yet, despite being a Westerner himself, Hearn must have found the art 

of its construction to be of interest as he chose to write on the topic and include the content for 

publishing. Further, he included a transcription of the original poem in romaji rather than an 

English translation alone, though the intended audience (identified as being a Western reader 

without an interest in the art of construction of Japanese poetry) certainly would not be able to 

read or understand its meaning. These decisions appear to separate, or even elevate, Hearn’s own 

position from that of the average Western reader whose ability to understand Japanese cultural 

artefacts are implied to be limited. Whether Hearn himself believed this to be true is unclear, but 

such writing strategies perpetuate that such distinctions exist between Japan and West. Further, 

notes that emphasise cultural distance play into the Western-normative imagery prevalent at the 

time that situated Japan as part of the inscrutable and mysterious Orient. There is 

acknowledgement that the poem’s artistry requires “considerable space to explain,” followed by 

the decision not to engage with such complexity; thus, the meaning provided is instead explicitly 

positioned as a more digestible summary for the reader at the cost of aesthetic expression and 

cultural nuances.  

A similar positioning can be seen in Aoyagi-III: “Another reading is possible; but this 

one gives the signification of the answer intended” and Aoyagi-IV with “an effective literal 

translation would require some scholarship.” These may also be examples of Hearn’s habit of 

widely changing his positioning according to the place of enunciation, as decisions that preserve 

the original Japanese stories and cultural artefacts in the text are made simultaneously alongside 

strategies that support Occidental-norm perspectives which diminish the perceived value of 

engagement with the original forms. 
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Another way that perceptions change between the original context and writing decisions 

is through the selection of less-appropriate cultural equivalent terms. Turning to Jiki-I, the 

definition of “a man-eating goblin” may misrepresent nuances or contexts of the original for a 

Western audience. Although goblins could carry spiritual connotations in European folklore, 

they were mostly depicted as mischievous terrestrial living creatures. Yet in the story, the monk 

jikininki character explains that it was through selfishness that they were “reborn, immediately 

after [their] death, into the state of a jikininki” (72), a being tied to a specific area after passing 

away, and remaining highly related to death as they use terms of obligation to describe the ritual 

of eating “the corpses of the people who die in this district” (72). Therefore, terms such as 

‘ghost’, ‘ghoul’ or ‘spirit’ would have invoked a closer image in the average Westerner at the 

time. An alternative term is additionally provided in the same note, the Sanscrit (sic) term 

Râkshasa. Hearn allotted space to describe both the original and additional term as vague, yet 

chose not to clarify either more meaningfully in a way that would benefit a reader ignorant to the 

original. Further, whilst it is unclear whether he believed that any readers without knowledge of 

jikininki would be familiar with Râkshasa, an ignorant reader could certainly insinuate that 

Hearn’s knowledge must be much deeper and broader than their own, both on topics of Japan 

and Buddhism. This positions Hearn more impressively to a Western audience as an expert 

figure and mediator with the ability to decipher such an apparently complex culture and 

language, and once again emphasises the perceptions of cultural distance between Orient and 

Occident.  

The inclusions of digressive notes raise the question (to which there may be no 

conclusive way to answer) why Hearn would use the peripheral spaces to include supplementary 

materials that highlight the existence of nuances or breadth of a topic, if he had no intention to 
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provide clarification that would deepen a reader’s understanding within such a topic. Though it is 

less clear why he decided not to include more apparently useful clarification as in explanatory 

notes, the fact remains that his writing choices (as with all decisions) were influenced by the 

place of enunciation and the context of relationship between author and audience. As has been 

explicitly clear in some of the notes discussed above, at least part of Hearn’s context involves 

engagement with Western-defined beliefs and frameworks specifically, if not least to support the 

reading experience of a Western audience presumed to have little to no interest in the contexts of 

the original works.  

The third function of notes seen in Kwaidan is the bibliographic note, used to provide 

source or credit information, or otherwise recommend further reading. It is particularly 

interesting that of the six notes that include an explicit reference to a separate work, five (Mimi-I, 

Otei-I, Jiki-II Secret-II, Yuki-II) are self-referential compared to just one (Mimi-VII) that 

explicitly mentions a source outside of Hearn himself (a “[translation] by the late Professor Max 

Müller”). In other words, all of the explicit references within footnotes are to Occidental authors.  

Other mentions to sources such as “the Japanese story-teller” (Aoyagi-IV) are vague and 

cannot be checked or referenced by the reader, nor confirmed for validity. In the Aoyagi story, 

the character Tomotada composes a “Chinese poem…written with only 28 characters” (131), 

however, the story presents the poem to the reader using the standard manner used throughout 

the book; whereby a Japanese version is transcribed in romaji followed by an English translation. 

It would appear that the Japanese storyteller performed the translation into a Japanese reading 

themself, or otherwise gave only the Japanese translation to Hearn (most likely via an 

intermediary such as his wife Setsuko), rather than Hearn performing the translation himself 

from Chinese to Japanese, or even Japanese to English in the traditional sense of translation. 
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However, this credit to the Japanese source is implicitly contrasted when Hearn mentions his 

own contributions as: “I have tried to give only their general meaning” which may obscure the 

reader’s perspective of the precise details of Hearn’s role. Although translation of the stories 

from Japanese were not undertaken by himself, a reader of Kwaidan would need to be more than 

just passingly familiar with Hearn’s life and works to know this. Even the introduction by Hearn 

stating that “Most of the following...have been taken from old Japanese books” (iii) is a passive 

construction that obfuscates where credit is due, implicitly positioning credit towards Hearn 

himself as the collector and translator of the “old Japanese books.”   

Indeed, whilst most of the textual areas of Kwaidan are presented as retelling of a folk 

story and therefore a production from the relevant folk group or area of enunciation, as 

paratextual elements, the footnote provides a space where Hearn’s own authority is implicitly 

positioned. As such, every footnote that lacks credit or acknowledgement of sources implicitly 

positions Hearn as the primary authoritative voice for the provided information, highlighting the 

epistemological power of the paratextual note. Looking again to Mimi-III, some hesitation and a 

possible etymological explanation is speculated without source: “The origin of this appellation is 

not clear ; but it is possible that…” As with other omissions of source or referential material, it is 

unclear whether this is Hearn’s personal intuition, postulated by a Western source that is 

repeated uncredited, if he was informed that such a theory exists amongst the local Japanese 

populace and is provided as local hearsay, or through some other avenue. Thus, omissions are 

equally important areas of discussion.  

Decisions of Exclusion 

Beyond the decisions to include footnotes and their manner of presentation as discussed 

above, the choices not to use footnotes are equally relevant to addressing the ideological 
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foundation for Hearn’s decision-making systems. As discussed above, the notes in Kwaidan can 

be categorised as being explanatory, digressive, and bibliographic in nature. Yet there are many 

instances where such purposes are not delineated to the paratextual regions but are instead 

fulfilled within the text, or are delineated through other strategies. There are additionally 

instances where terms do not receive any further engagement or explanation at all, readers may 

benefit from further explanation, and the presentation is otherwise similar to terms that do 

receive explanation. 

No attempt will be made to determine nor describe the precise reason any single strategy 

was chosen at any time. Rather, examples will be used to argue that the strategies were the 

product of some kind of evaluation, prioritisation and decision-making system that is inherently 

related to an ideological framework as described by the present thesis. That is not to say that they 

could not have been arbitrarily selected based on the contexts in which Hearn wrote at any time. 

Rather, the breadth of techniques used within Kwaidan show that overall Hearn was not ignorant 

to the possibilities of utilising alternative writing strategies to include supplementary content, nor 

was he bound by certain writing restrictions that forced him to choose between presenting 

information explanatory footnotes, in-text explanations or other methods (such as through 

publishing or editing requirements). 

Whilst some terms receive explanatory notes as discussed above, many more terms are 

explained in-text. The most common construction involves the romanised Japanese term joined 

with comparative conjunction “or”, and followed by a noun phrase containing an equivalence 

such as in “muraosa, or headman” (39) a translation such as in “Oni-bi, or demon-fires” (4) and 

“Mugen-Kané, or Bell of Mugen” (57), or explanation, such as in “the Rōjo or matron in charge 

of the female service” (9). A reversed clause construction also appears, albeit less frequently, 
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with the romanised term in the final position such as in “a great lacquered palace-carriage, or 

gosho-guruma” (146).  

Other in-text explanations are provided within round or square brackets, particularly 

noteworthy at the beginning of Dream (145) where Hearn’s voice is inserted in a textual area 

rather than relegated to the paratextual note as was the more common strategy with personal 

interjections throughout the book. Definitions within round brackets include simple term 

translations such as “oshidori (mandarin-ducks)” (23), and longer descriptions such as “a huge 

two-storied gateway (rōmon)” (147). Square bracket examples include “kérai [vassal]” (146) and 

“as the proverb has it, Kunshi ayayuki ni chikayorazu [‘The superior man does not needlessly 

expose himself to peril’]” (86).  

Whilst explanatory phrases may be relatively short such as in “little hermitages, called 

anjitsu, which are built for solitary priests” (46), there are additionally several instances where 

explanations cover an entire paragraph, such as the definition of a Rokuro-Kubi as written “in the 

book Soshinki” (90) in Kubi, or even multiple pages as in Mirror that describe the meaning of 

“nazoraëru” (57-9). These examples highlight that Hearn had multiple strategies to provide 

supplementary content of various lengths within the text itself. Using the “Kubi” story as an 

example, the term koromo (84) receives the explanatory footnote Kubi-II that could reasonably 

have been just seven words (omitting “is thus called”): “The upper robe of a Buddhist priest.” In 

contrast, another term of the same scope is explained in-text: “...his host- the aruji, or house-

master” (87). Therefore, the decision to use paratextual spaces to separate text from commentary 

related to the text, cannot be exclusively linked to passage length.  

Additionally, whilst some Japanese terms received clarification in the notes or text such 

as discussed above, other terms were expressed similarly through the romanisation system 
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without further explanation. Whilst it seems understandable that an average Western reader at the 

time would have some background knowledge of the term samurai, it is less clear why 

clarification was not given for terms that would be less familiar to a Western audience such as 

daimyo (8), hara-kiri (141) or even mujina (78), a concept to which a chapter is dedicated but 

not explained. From the story, an unfamiliar Western reader could possibly guess that a mujina is 

a kind of intelligent creature or being that takes pleasure in shocking or deceiving humans, but 

they would have no way of guessing the cultural connotations that they hold as trickster 

shapeshifting animals (usually a badger or the Japanese raccoon-dog ‘tanuki’), as the story only 

introduces the ghostly, faceless noppera-bō appearance.  

The inconsistencies in aesthetic style decisions and explanation strategies throughout 

Kwaidan can further be seen in the line: “the people called it Ubazakura, the Cherry-tree of the 

Milk-Nurse” (41). The definition term uba as “milk-nurse” can be extrapolated by the reader 

through the context of story, as the character O-Sodé is introduced as a “milk nurse”, and it is her 

death that led to the planting of the ubazakura tree. However, the rendaku feature of sequential 

voicing in Japanese is never explained to show why sakura becomes zakura both in this instance 

and in the “Jiu” story (137-42). Several explanations are possible for this decision, including 

Hearn being unaware of this linguistic feature himself, believing his audience would understand 

the connection without elucidation, or that an explanation was unnecessary for an audience’s 

understanding of the story. Yet, as seen previously, other similar terms do receive further 

explanation immediately through various writing techniques including in-text explanation or 

clarification with footnotes, so it is unclear why the same treatment is not extended to all terms 

and concepts. 



  Stewart 37 

 

   

 

Different again, some Japanese cultural terms are not included at all, but instead replaced 

by a (closer) Western cultural equivalent, such as saying that “Sonjō...became a priest” (26) 

rather than, for example, “Sonjō become a sōryo” to describe a male Buddhist practitioner. 

Among all the writing decisions discussed thus far, these examples are perhaps the strongest 

evidence to argue Hearn’s Occidental ideological positioning. As discussed previously, use of 

categories and terms that are widely and mutually accepted as existing inherently within an 

Occidental framework (and especially those that may not be categorised similarly in other 

cultures) reduces nuance for the original context and implicitly aligns Occidental norms with 

universal norms. In this case, use of ‘priest’ appears to show Hearn’s confidence in a mutual 

understanding between himself and his readers to what such a category entails, and that such a 

description would be enough for his audience understand the text without further clarification or 

justification. However, “priest” appears no fewer than 85 times in text and paratext to refer to 

male religious practitioners. At least several of these mentions may be false equivalence to 

Christian religious norms specifically, as the religious roles, goals and associated sacrifices of 

the ‘priest’ characters differ from those of Christian priests (for example reaching personal 

enlightenment versus providing pastoral care, expectations of celibacy, performance of specific 

rites and more). Additionally, different hierarchal levels are all labelled ‘priest’ though some 

receive modifiers that would otherwise receive their own separate terms in Japanese, such as the 

in-text examples of “resident-priest” (71), “chief priest” and “head-priest” (105), “traveling 

priest” (84) and “wandering priest” (85) and “itinerant priest” (136), plus paratextual examples 

of “lute-priest” (Mimi-III) and “Buddhist priest” (Mimi-III; Kubi-II). Whilst the most 

appropriate cultural term may be unfamiliar to the intended Western readers, use of a cultural 

equivalent smooths down the reading experience by recomposing the original into something 
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more easily digestible. Thus, replacement of culturally specific terms to Western-normative 

comparable ones positions the Occidental framework as a lens that is sufficient for understanding 

Japanese culture.  

Whilst this stance would appear argue that the opposite must also be the case and thus in 

contrast, use of the original cultural term aligns with a Japanese-normative framework, this is not 

necessarily the case. Momentarily putting aside that the original was written in English and thus 

naturally biased towards an Anglo-linguistic system, use of Japanese terms that interrupt a 

reader’s flow can emphasise the otherness or exoticness of the term, and highlights the gap 

between familiar and unfamiliar. This is further emphasised by the romaji notation system that 

includes letters that are not part of the English alphabet such as ō, ï and é, and letter 

combinations that are uncommon or non-existent in English. It is precisely because the text 

switches back and forth between different techniques as Kwaidan does, that the alternative in 

each case is highlighted and exacerbated. Rather than changing from one story to the next, 

multiple different strategies can be seen within the same stories; thus, the decision process 

cannot be purely the result of the context of time of its creation or publishing. Whilst perhaps it 

is exemplary of Hearn’s changing nature as described by Bisland and Hirakawa, each example 

nonetheless supports the claim that, as all writers must use some kind of decision-making 

process, Hearn’s writing decisions too were made through a selection process based on some 

kind of a framework, in conjunction with negotiation with the intended audience.  

The functions fulfilled by digressive notes, too, can be found serving the same purposes 

in the main text. In some parts, textual flow is interrupted without delineation techniques as in “I 

do not know why it is called the Slope of the Province of Kii” (“Mujina” 77), which is directly 

comparable to the purpose and manner of inclusion seen in footnote in Mimi-III: “The origin of 
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this appellation is not clear.” In other examples, in-text delineation techniques are used to 

separate a segue from the text. Within the “Mirror” chapter alone, multiple techniques are used 

to delineate digressions from the text including square brackets (53-4), parenthesis (55), dash 

(56), and an ornamental divider (57) which is used only twice elsewhere (32, 134), with a 

different function. However, the most common in-text delineation technique for digressive 

information is the use of the square bracket, such as can be seen in “Dream” where “a gōshi 

named Mi-yata Akinosuké” (145) is interrupted by explanatory commentary from Hearn’s 

perspective that situates a reference to an English equivalent, and the paragraph in “Aoyagi” that 

explains a lack of conclusion in the original text from which the story was adapted (130). 

As a rewriting of folk tales, there is an understanding that every Japanese story in 

Kwaidan is not the original, but rather a retelling, adapted by Hearn according to what he 

believed would be the best story-telling method (as is standard in oral traditional storytelling 

techniques and is a common folk tale custom throughout the world) and so Hearn’s input in each 

story would be expected even without being mentioned. Indeed, the original introduction by 

Hearn explains that the stories in the collection were gathered, and may have been heavily 

altered from their original form even before his collection: “Some of the stories may have had a 

Chinese origin…But the Japanese story-teller, in every case, has so recolored and reshaped his 

borrowing as to naturalize it” (iii). Yet Hearn decided to include the page 130 segue in-text 

rather than using a digressive note, interrupting the reader’s flow to inform them that the original 

story differed (and in such a negative manner) and so required Hearn’s contribution to complete 

the story. This may strengthen the audience’s authoritative image of Hearn, and they may even 

mistakenly infer that his role in Kwaidan was less that of rewriter, than of a (interlingual) 

translator attempting to adhere as closely as possible to an original Japanese text. It may also 
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obfuscate the degree to which rewriting occurred throughout the collection, as an uncritical 

audience may assume that if such an entry is included, then a lack of clarification for other 

stories must mean that Hearn did not alter or expand upon any details. This image is undermined 

by the context of his work as discussed in previous sections related to his lack of Japanese 

language ability and the manner of collection, as well as the inherent nature of folk tale 

retellings. The question arises about the purpose of including such a segue at all, and further why 

it was included in the text rather than relegated to the paratextual areas. Once again, the precise 

reasoning cannot be known, but the point remains unchanged that whether such decisions were 

made consciously or not, inclusions and their manner of presentation are the visible result of 

some kind of decision-making processes, which are affected by the author’s framework and the 

place of enunciation. 

There are only two examples of functions carried out in footnotes or in the main text of 

Kwaidan, but that are not found within both. The first is the “see [other work]” construction 

found in bibliographic notes (Mimi-I; Secret-II) only. General sources are still mentioned in-text; 

though as with the bibliographic notes, credit to sources outside of Hearn are more 

indeterminate. For example, a vague Japanese source “at least so the Japanese story-teller 

declares” (99) and “here in the Japanese original” (130) contrasts with “elsewhere I told you 

about the strange crabs found there” (3) where Hearn references himself explicitly. The second 

and final construction that is not found in both text and paratext, is a romaji transcription of a 

Japanese phrase or poem in the text that is followed by a translation with no further discussion. 

Whilst some transcriptions in text do not receive any further explanation, translated phrases or 

passages in the footnotes all include some additional explanatory information. For example, the 

poem in “Oshi” (24) is notated as standard and followed by an English translation within square 



  Stewart 41 

 

   

 

brackets, which receives the footnote Oshi-II that includes an alternate translation, and the 

additional remarks: “There is a pathetic double meaning in the third verse” and “The makomo is 

a sort of large rush, used for making baskets.” A similar construction is found with Tomotada’s 

poem in “Aoyagi” (125) which receives an additional translation and further explanation in 

Aoyagi-II. In a different manner, Mimi-VI includes the translation ““making a disguised august-

journey” (shinobi no go-ryokō)” but is also prefaced by the additional information that: 

““Traveling incognito” is at least the meaning of the original phrase.” Every other function of 

Hearn’s footnotes are also fulfilled in-text, or otherwise excluded from the text through use of 

different strategies as discussed.  

It is unclear precisely why and when Hearn decided to include footnotes in Kwaidan as 

opposed to using in-text methods, culturally comparable terms, or forgoing explanation entirely. 

Although one could postulate why Hearn made certain writing decisions regarding text and 

paratext as has been suggested within the discussion above, it is perhaps impossible to determine 

for sure; certainly, such an endeavour is outside the scope of the present thesis. It is likely that 

Hearn’s multifaceted cultural identity and his observed habit of shifting perspectives according 

to context played a role to some degree. Regardless of why he made such decisions, there are 

several strong associations between literary decisions in Kwaidan and an ethnocentrically 

Occidental belief-system as has been discussed in the present thesis.  
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Conclusion 

This thesis aimed to determine how and where an ethnocentrically Occidental perspective 

could be identified through exploration of the writing decisions related to the footnotes of the 

“Kwaidan” section of Lafcadio Hearn’s Kwaidan: Stories and Studies of Strange Things, as areas 

where processes of evaluation, prioritisation and selection manifest. Acknowledgement was 

made to relevant socio-historical contexts, to prevent overly narrowing the perspective of a 

particularly nuanced author, notorious for his shifting ideological positioning according to the 

place of enunciation. The original intention was to focus singularly on the content and manner of 

presentation of the footnotes alone, as the paratextual device both carries epistemological power 

and provides a liminal space for direct interaction between author and audience where the 

ideologies intersect through visible means, and as a largely unexplored area of Hearn 

scholarship. However, it became clear that decisions of exclusion were equally relevant to a 

discussion on Hearn, who utilised a wide range of writing strategies to fulfill similar functions. 

Thus, it became apparent that some discussion of the text would also be necessary. The present 

thesis described the role of an ideological framework in writing decisions, and argued that 

through examination of some of those decisions can the influence of an underlying framework be 

identified.  

An ideology is a framework that describes an individual’s worldview, formed through the 

sociocultural and historical contexts of the individual interacting with the community and vice-

versa. As used for the current discussion, ethnocentrism is one such ideological framework, 

whereby one’s own cultural standards are a default construction (though not inevitable or 

inescapable) which the individual may use to be able to navigate, interact with, and understand 

the world. By its nature, expressions of common-sense knowledge do not require clarification for 
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mutual understanding; therefore, these assumptions of cultural-norms can be identified not only 

by looking at instances of included clarification (what and where) but also when clarification is 

not provided, as these decisions are equally indicative of what the writer believes are cultural 

norms for themselves and/or their intended audience. 

As an imagined community, the Occident does not exist as a tangible category but rather 

is created, recreated and reinforced through discourse and the belief that distinction between East 

and West exists. As has been discussed, it is clear that Hearn both believed in the existence of 

such a dichotomy, and positioned himself within such categorisation on many occasions that 

were not limited to a single context or place of enunciation. Alignment towards an Occidental 

framework was presented not only through examples of explicit statements, but also through 

writing decisions found within textual and paratextual areas. This thesis argued that there is 

evidence that Hearn’s framework was built through engagement with, and his writing upholds, 

some ethnocentrically Occidental norm-standards as a Western-centric lens was used to mediate 

cultural information between Japan and the intended readers of Kwaidan.   
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Appendix: Kwaidan Footnotes  

Original Title 
Reference 

Title 

Original 

Number 

Consec. 

Number 

Reference 

Code 
Page/s 

The Story of Mimi-Nashi-

Hōïchi 
Mimi 

1 I Mimi-I 4 

2 II Mimi-II 4 

1 III Mimi-III 5 

1 IV Mimi-IV 8 

1 V Mimi-V 9–10 

1 VI Mimi-VI 11 

1 VII Mimi-VII 16–7 

Oshidori Oshi 
1 I Oshi-I 23 

1 II Oshi-II 25 

The Story of O-Tei Otei 
1 I Otei-I 32 

2 II Otei-II 32 

Ubazakura Uba - - - 37–42 

Diplomacy Diplomacy - - - 43–50 

Of a Mirror and a Bell Mirror - - - 51–62 

Jikininki Jiki 

1 I Jiki-I 72 

2 II Jiki-II 72–3 

1 III Jiki-III 73 

Mujina Mujina 
1 I Mujina-I 78 

1 II Mujina-II 79 

Rokuro-Kubi Kubi 

1 I Kubi-I 83 

1 II Kubi-II 84 

1 III Kubi-III 87 

1 IV Kubi-IV 93 

A Dead Secret Secret 
1 I Secret-I 106 

2 II Secret-II 106 

Yuki-Onna Yuki 
1 I Yuki-I 112 

1 II Yuki-II 115 

The Story of Aoyagi Aoyagi 

1 I Aoyagi-I 124 

1 II Aoyagi-II 125–6 

1 III Aoyagi-III 126 

1 IV Aoyagi-IV 132 

Jiu-roku-zakura Jiu - - - 137–42 

The Dream of Akinosuké Dream 

1 I Dream-I 146–7 

1 II Dream-II 148-9 

1 III Dream-III 149 

Riki-Baka Baka 1 I Baka-I 162 

Hi-Mawari Hi-Mawari - - - 163–70 

Hōrai Hōrai - - - 171–6 
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 The above table explains the numbering system used during the discussion of the 32 

footnotes in Kwaidan. For brevity, stories with longer names are abbreviated as marked in the 

Reference Title column. The Original Number column shows the initial numeral as it appears in 

the original text before the phrase, the numbering system of which was reset on each page. For 

clarity within the present thesis, the footnotes are numbered consecutively by their appearance as 

shown in the story in the Consec. Number column, using the roman numeral system. The final 

column, Page/s, shows the page number for each entry. Chapters without footnotes are marked 

with a dash in the relevant columns. For example, whilst “Mimi” would refer to the entire 

“Mimi-Nashi-Hōïchi” story, Mimi-5 would refer to the fifth footnote within the story, which 

appears on pages 9–10. 

Below is a complete list of the chapters in the “Kwaidan” section of Kwaidan in order of 

appearance and all footnotes that appear within each chapter. 

“The Story of Mimi-Nashi-Hōïchi” (1–20). Reference title: “Mimi” 

Mimi-I: See my Kottō, for a description of these curious crabs. (4) 

Mimi-II: Or Shimonoséki. The town is also known by the name of Bakkan. (4) 

Mimi-III: The biwa, a kind of four-stringed lute, is chiefly used in musical recitative. 

Formerly the professional minstrels who recited the Heiké-Monogatari, and other tragical 

histories, were called biwa-hōshi, or “lute-priests.” The origin of this appellation is not clear ; but 

it is possible that it may have been suggested by the fact that “lute-priests,” as well as blind 

shampooers, had their heads shaven, like Buddhist priests. The biwa is played with a kind of 

plectrum, called bachi, usually made of horn. (5) 

Mimi-IV: A respectful term, signifying the opening of a gate. It was used by samurai 

when calling to the guards on duty at a lord’s gate for admission. (8) 
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Mimi-V: Or the phrase might be rendered, “for the pity of that part is the deepest.” The 

Japanese word for pity in the original text is awaré. (9-10) 

Mimi-VI: “Traveling incognito” is at least the meaning of the original phrase, — 

“making a disguised august-journey “ (shinobi no go-ryokō). (11) 

Mimi-VII: The Smaller Pragña-Pâramitâ-Hridaya-Sûtra is thus called in Japanese. Both 

the smaller and larger sûtras called Pragña-Pâramitâ (“Transcendent Wisdom”) have been 

translated by the late Professor Max Müller, and can be found in volume xlix. of the Sacred 

Books of the East (“Buddhist Mahayana Sûtras”).—Apropos of the magical use of the text, as 

described in this story, it is worth remarking that the subject of the sûtra is the Doctrine of the 

Emptiness of Forms,—that is to say, of the unreal character of all phenomena or noumena... 

“Form is emptiness; and emptiness is form. Emptiness is not different from form; form is not 

different from emptiness. What is form—that is emptiness. What is emptiness—that is form... 

Perception, name, concept, and knowledge, are also emptiness... There is no eye, ear, nose, 

tongue, body, and mind... But when the envelopment of consciousness has been annihilated, then 

he [the seeker] becomes free from all fear, and beyond the reach of change, enjoying final 

Nirvâna.” (16-7) 

“Oshidori” (21–6). Reference title: “Oshi” 

Oshi-I: From ancient time, in the Far East, these birds have been regarded as emblems of 

conjugal affection. (23) 

Oshi-II: There is a pathetic double meaning in the third verse; for the syllables composing 

the proper name Akanuma (“Red Marsh”) may also be read as akanu-ma, signifying “the time of 

our inseparable (or delightful) relation.” So the poem can also be thus rendered: –”When the day 

began to fail, I had invited him to accompany me...! Now, after the time of that happy relation, 
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what misery for the one who must slumber alone in the shadow of the rushes!”—The makomo is 

a sort of large rush, used for making baskets. (25) 

“The Story of O-Tei” (27–36). Reference title: “Otei” 

Otei-I: The Buddhist term zokumyō (“profane name”) signifies the personal name, 

borne during life, in contradistinction to the kaimyō (“sila-name”) or homyō (“Law-

name”) given after death,—religious posthumous appellations inscribed upon the tomb, 

and upon the mortuary tablet in the parish-temple.—For some account of these, see my 

paper entitled, “The Literature of the Dead,” in Exotics and Retrospectives. (32) 

Otei-II: Buddhist household shrine. (32) 

“Ubazakura” (37–42). Reference title: “Uba” 

No footnotes included. 

“Diplomacy” (43–50). Reference title: “Diplomacy” 

No footnotes included. 

“Of a Mirror and a Bell” (51–62). Reference title: “Mirror” 

No footnotes included. 

“Jikininki” (63–74). Reference title: “Jiki” 

Jiki-I: Literally, a man-eating goblin. The Japanese narrator gives also the Sanscrit term, 

“Râkshasa;” but this word is quite as vague as jikininki, since there are many kinds of Râkshasas. 

Apparently the word jikininki signifies here one of the Baramon-Rasetsu-Gaki,—forming the 

twenty-sixth class of pretas enumerated in the old Buddhist books. (72) 

Jiki-II: A Ségaki-service is a special Buddhist service performed on behalf of beings 

supposed to have entered into the condition of gaki (pretas), or hungry spirits. For a brief account 

of such a service, see my Japanese Miscellany. (72-3)  



  Stewart 51 

 

   

 

Jiki-III: Literally, “five-circle [or ‘five-zone’] stone.” A funeral monument consisting of 

five parts superimposed,—each of a different form,—symbolizing the five mystic elements: 

Ether, Air, Fire, Water, Earth. (73) 

“Mujina” (75–80). Reference title: “Mujina” 

Mujina-I: O-jochū (“honorable damsel”), – a polite form of address used in speaking to a 

young lady whom one does not know. (78) 

Mujina-I: Soba is a preparation of buckwheat, somewhat resembling vermicelli. (79) 

“Rokuro-Kubi” (81–100). Reference title: “Kubi” 

Kubi-I: The period of Eikyō lasted from 1429 to 1441. (83) 

Kubi-II: The upper robe of a Buddhist priest is thus called. (84) 

Kubi-III: A sort of little fireplace, contrived in the floor of a room, is thus described. The 

ro is usually a square shallow cavity, lined with metal and half-filled with ashes, in which 

charcoal is lighted. (87) 

Kubi-IV: A present made to friends or to the household on returning from a journey is 

thus called. Ordinarily, of course, the miyagé consists of something produced in the locality to 

which the journey has been made: this is the point of Kwairyō’s jest. (93) 

“A Dead Secret” (101–8). Reference title: “Secret” 

Secret-I: The Hour of the Rat (Né-no-Koku), according to the old Japanese method of 

reckoning time, was the first hour. It corresponded to the time between our midnight and two 

o’clock in the morning; for the ancient Japanese hours were each equal to two modern hours. 

(106) 

Secret-II: Kaimyō, the posthumous Buddhist name, or religious name, given to the dead. 

Strictly speaking, the meaning of the word is silâ-name. (See my paper entitled “The Literature 

of the Dead” in Exotics and Retrospectives.) (106) 
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“Yuki-Onna” (109–18). Reference title: “Yuki” 

Yuki-I: That is to say, with a floor-surface of about six feet square. (112) 

Yuki-II: This name, signifying “Snow,” is not uncommon. On the subject of Japanese 

female names, see my paper in the volume entitled Shadowings (115) 

“The Story of Aoyagi” (119–36). Reference title: “Aoyagi” 

Aoyagi-I: The name signifies “Green Willow;”—though rarely met with, it is still in use. 

(124) 

Aoyagi-II: The poem may be read in two ways; several of the phrases having a double 

meaning. But the art of its construction would need considerable space to explain, and could 

scarcely interest the Western reader. The meaning which Tomotada desired to convey might be 

thus expressed:—”While journeying to visit my mother, I met with a being lovely as a flower; 

and for the sake of that lovely person, I am passing the day here... Fair one, wherefore that dawn-

like blush before the hour of dawn?—can it mean that you love me?” (125-6) 

Aoyagi-III: Another reading is possible; but this one gives the signification of the answer 

intended. (126) 

Aoyagi-IV: So the Japanese story-teller would have us believe,— although the verses 

seem commonplace in translation. I have tried to give only their general meaning: an effective 

literal translation would require some scholarship. (132) 

“Jiu-roku-zakura” (137–42). Reference title: “Jiu” 

No footnotes included. 

“The Dream of Akinosuké” (143–57). Reference title: “Dream” 

Dream-I: This name “Tokoyo” is indefinite. According to circumstances it may signify 

any unknown country,—or that undiscovered country from whose bourn no traveler returns,—or 

that Fairyland of far-eastern fable, the Realm of Hōrai. The term “Kokuō” means the ruler of a 
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country,—therefore a king. The original phrase, Tokoyo no Kokuō, might be rendered here as 

“the Ruler of Hōrai,” or “the King of Fairyland.” (146-7) 

Dream-II: The last phrase, according to old custom, had to be uttered by both attendants 

at the same time. All these ceremonial observances can still be studied on the Japanese stage. 

(148-9) 

Dream-III: This was the name given to the estrade, or dais, upon which a feudal prince or 

ruler sat in state. The term literally signifies “great seat.” (149) 

“Riki-Baka” (157–62). Reference title: “Baka” 

Baka-I: A square piece of cotton-goods, or other woven material, used as a wrapper in 

which to carry small packages. (162) 

“Hi-Mawari” (163–170). Reference title: “Hi-Mawari” 

No footnotes included. 

“Hōrai” (171–6). Reference title: “Hōrai” 

No footnotes included. 


