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CHAPTER 1
INTRODUCTION

This dissertation is about how identities and behaviors of transnational migrants
are shaped differently in their migratory origins and destinations, due to different
economic, political, and cultural forces on local and extra-local scales. It is about how
human bodies play a critical role in symbolizing and representing the “true” self of
individuals as both a surface upon which a particular significance is inscribed, and as a
vehicle for the individuals to perform their identities. It is, finally, about racial
citizenship, which I define as specific forms of socioeconomic and cultural belonging in a
local community that are signified on and through bodies.

Rather than treating transnational migrants as individuals who possess and exert
“free will,” I regard them as “subjects” who are “not unified, autonomous individuals
exercising free will, but . . . whose agency is created through situations and statuses
conferred on them” (Scott 1992:34). Because these subjects are both those who make
themselves and are made at the same time, it is imperative to define them as an ongoing
formative process, not a complete product. The process of transnational migrants’
subject formation involves a composition of their “subject-positions” (Parrefias 2001:31),
which Rhacel Salazar Parrefias defines as “a contradictory mix of confirming and
contending ‘identities,” generated by discourses of state and capital (O’Sullivan et al.,
1994:310; cited by Parrefias 2001:31). Identities are defined here not as unitary and
stable properties of individuals, but as contested and shifting “positions” in which
subjects place themselves in relation to other subjects surrounding them. Furthermore,

subject-positions are not constituted simply through abstract and intellectual self-
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definitions, but comprised through their physical bodies that are differentiated from those
of other subjects.

To explore the social processes of subject formation and racial citizenship, I
portray transnational Okinawan communities in two nation-states: an Okinawan
immigrant community in Colonia Okinawa, Bolivia, an agricultural settlement
established almost fifty years ago by Okinawan settlers; and a Colonia Okinawan
immigrant community, in the city of Yokohama, Japan, where hundreds of Colonia
Okinawans have been migrating since the 1980s for dekasegi, or sojourning. My study is
derived from a transnational situation of Okinawans and Colonia Okinawans in Bolivia
and Japan, where the social process of racial citizenship in particular locales can be
observed. 1lived and conducted fieldwork in Colonia Okinawa from July 2000 to May
2001; in addition I had previously conducted several short-term research trips beginning
in December 1997. I also conducted fieldwork in Yokohama from June to November in
2000, in order to observe and examine the dekasegi experiences of transnational
Okinawans. Specifically, I looked at the subject formation of transnational Okinawans in
each locale through the lens of three key institutions: economic institutions (labor market
and workplace), cultural institutions (school and state-sponsored training programs), and
social institutions (family and gender relations). In conducting this ethnographic study, I
found that transnational Okinawans in Colonia Okinawa and Yokohama experience
different forms of socioeconomic and cultural belonging to the local and national
communities in Bolivia and Japan; these experiences manifested in differentially
articulated bodies of transnational Okinawans and their Others in each locale, such as

non-Okinawan Bolivians in Colonia Okinawa and native-born Japanese in Yokohama.
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My analysis of transnational Okinawans’ differentially embodied manifestations of
belonging, or what I call racial citizenship, illustrates the process of embodiment through
class differentiation, institutional enculturation, and gender segregation that are
challenged, transformed, or legitimized through their transnational movements.

This study’s underlying questions deal with multiple contradictions encountered
by transnational Okinawans encounter in both locales: How do transnational Okinawans
(Okinawan settlers and their descendants in Colonia Okinawa and Colonia Okinawan
dekasegi migrants in urban Japan) cope with the contradictory social class positions they
occupy? In Bolivia, they enjoy an affluent patrdon (large-scale farm owner) status in rural
Colonia Okinawa, yet they struggle to succeed in urban Bolivia, whereas in Japan,
Colonia Okinawan dekasegi migrants can earn more money by workihg in construction
and manufacturing industries, yet they suffer from financial instability and personal
humiliation as blue-collar laborers. How do cultural institutions, like community schools
in Colonia Okinawa, cultivate Colonia Okinawan youth’s identities and bodies, as they
state their purpose to be the production and development of bilingual and bicultural
subjects who can succeed in Bolivian society, but in effect prepare them for living and
working in urban Japan as dekasegi migrant laborers? How do Colonia Okinawans
construct themselves as Nikkei (the descendents of Japanese immigrants overseas), if
Okinawans, due to their past as colonial subjects under Imperial Japan, do not consider
themselves, and are not regarded by Naichi-jin (the term used for natives of the rest of
Japan), as completely “Japanese”? This study, then, is both an ethnographic account of

differentially embodied belongings of transnational Okinawan subjects in Bolivia and
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Japan and an attempt to understand the contradictory outcomes of their subject
formations.

In order to explore the contradictory and complex processes of transnational
Okinawans’ subject formations, I rely on scholarship that has attempted to articulate the
relationships between class and culture, class and race, and race and culture. Although
each theme has produced an enormous amount of theoretical discussion within
economics, sociology, anthropology, and cultural studies, the discussion, in my view,
falls short of either formulating race as a sociocultural production, empirically examining
cultural practices as a crucial means of racial formation, or taking the global and local
political-economies into account for theorizing race and class. In my attempt to theorize
race in a transnational context, I rely on the feminist theorization of bodies as
“becoming” through signification and performance; and the conceptualization of “cultural
citizenship” as a process of self-cultivation and being-cultivated within the particular of

local context, for integrating the three fields of discussion.

Culture and Class

Challenging the structural Marxist approaches to class stratification, it has been
argued that class, like any other concept, is a social construct used to explain certain
aspects of the social world (Hall 1997:8). British cultural studies has been a major
promoter of the social constructionist view of class, in which culture is regarded as a
critical means and site of class formation, struggle, and maintenance. The internal
diversity of British cultural studies not withstanding, its fundamental analytical
framework on the relationship between culture and class could be summarized by John

Clarke and his colleagues in the following statement:
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The ‘culture’ of a group or class is the peculiar and distinctive ‘way of life’ which
realises or objectivates group-life in meaningful shape and form. . . . Culture is the
distinctive shapes in which this material and social organisation of life expresses
itself. . . . Culture is the way the social relations of a group are structured and
shaped: but it is also the way those shapes are experienced, understood and
interpreted. [Clarke et al. 1976:10-11]

Two of the “Founding Fathers” of cultural studies are, according to Colin Sparks,
Raymond Williams and E.P. Thompson (Sparks 1996:72). Williams’ materialist
approach defines culture as “a whole social order” that is embedded in socioeconomic
relationships; thus class is either “material means” or the transformation of cultural
objects and forces (Williams 1981:87-88). Thompson (1963), on the other hand, defines
class as a historical relationship, a consciousness, and a sociocultural formation. While
he maintains that class is the “raw material experience,” he Valso claims that class is “a
relationship, not a thing” (Thompson 1963:10). He views common class (i.e., material)
experiences, determined by productive relations (i.e., means of production), foster the
common consciousness of the group. He writes:
[Cllass happens when some men [sic], as a result of common experiences
(inherited or shared), feel and articulate the identity of their interests, as between
themselves, and as against other men whose interests are different from (and
usually opposed to) theirs. . . . Class consciousness is the way in which these

experiences are handled in cultural terms; embodied in traditions, value-systems,
ideas, and institutional forms. [ibid:9-10]

In short, he sees culture as a means by which members of a class, which is defined by the
means of production, interpret their common experiences to create a collective
consciousness. This view is shared by such sociologists as Paul Willis (1977) and Dick
Hebdige (1979, 1988), who attempted to articulate the working-class youth subcultures as

both a symbolic expression and a productive process of their class-defined life situations.
5
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Antonio Gramsci’s concept of “hegemony” had a profound impact on scholars of
British cultural studies since the 1970s, in explicating class struggle, which had been
inadequately addressed by their predecessors. Gramsci contends that the ruling class
exerts its power over subordinate classes with “hegemony,” a maneuver that combines
coercion and consent. The ruling class can accomplish its rule over the subordinate class
by force, but the domination has to be secured and maintained by use of consent. In
order to consolidate hegemony, the ruling class needs to elaborate and maintain a popular
system of ideas and practices, which Gramsci calls “common sense” (Gramsci 1971:182).
Hebdige (1979), influenced by Louis Althusser (1970) and V.N. Volosinov (1973) as
well as Gramsci, views culture as an “arena of class struggle” between the “dominant
culture” that attempts to perpetuate and naturalize the established social order, and the
“subculture” that interrupts and subverts the dominant. Stuart Hall also bridges between
class and culture with Gramsci’s concept of hegemony and common sense. While Hall
considers that class derives from “class in itself,” defined by the means of production, to
“class for itself,” which is formed by collective consciousness, he values Gramsci’s claim
on the heterogeneity and incoherence of classes (Hall 1996a:423). Hall states, “[A] class
will always have its spontaneous, vivid but not coherent or philosophically elaborated,
instinctive understanding of its basic conditions of life and the nature of the constraints
and forms of exploitation to which it is commonly subjected” (ibid:432). Therefore,
there is no unitary battle line between the ruling and subordinate “blocs”; rather, the class
conflict is a “war of position,” which “has to be conducted in a protracted way, across
many different and varying fronts of struggle; where there is rarely a single break-

through which wins the war once and for all” (ibid:426).

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Weberian sociology also radically departed from the structural Marxist definition
of class through the formulation of “social classes,” which are “not predicated in any
straightforward way on a given mode of production,” and, therefore, can emerge from
racial and ethnic distinctions and social constructions of gender, instead of “purely self-
interested economic classes” (Hall 1997:19). Sociologist Pierre Bourdieu (1977, 1986)
produced a sophisticated analysis of “social class” formation and maintenance by arguing
that “habitus,” the individuals’ structured practices in everyday life, and the accumulation
and deployment of “symbolic” and “cultural” capital, determine the individuals’ social
class belonging. Bourdieu crucially departs from both structural Marxism and British
cultural studies by dismantling the distinction between “economic” capital and
“cultural/symbolic” capital in Marxist theories. Instead of defining class in terms of the
means of production, as in the materialist Marxist fashion, Bourdieu argues that the
ruling class accomplishes its status over the subordinates by accumulating “symbolic
capital” (prestige or honor) and “cultural capital” (knowledge, skills, and other cultural
acquisitions). Such non-materialistic capital, Bourdieu insists, is capital, because it
functions in the same manner “when it is perceived by an agent endowed with categories
of perception arising from the incorporation of the structure of its distinction” (Bourdieu
1991:238).

These efforts to theorize social and cultural formation, reproduction, and
maintenance of classes leave open a question regarding the possibility of change and
resistance. Hall, for instance, adopts Gramsci’s idea of the roles of “organic
intellectuals” who take the task of “political education and cultural politics” to mobilize

masses and create class-based political struggles (Hall 1996a:431-432). James Scott
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(1990) criticizes the notion of hegemony that allegedly naturalizes the relation of
dominance. Scott claims that the subordinate class does resist domination, but one needs
to look for signs of resistance in what he calls “hidden transcripts,” the discourse that
takes place “off-stage” and “beyond direct observation by powerholders” (Scott 1990:4).
Even these arguments for class struggle and resistance, however, are still preoccupied
with the reproduction and maintenance of the inequality between classes, and they do not
address the actual possibility of class change. Bourdieu, similarly, defines members of
lower social class by their lack of cultural and symbolic capital, and inability to
accumulate such capital because of their own habitus, which denies them the lifestyles of
the upper classes.

This shortcoming in the class/culture formulation becomes even more pronounced
once class is examined within transnational contexts. When middle-class Filipina women
migrate to the United States or Italy, for instance, they often become domestic servants
for upper-class American and Italian families (Parrefias 2001). The class-culture analysis
therefore needs to be placed within the global political economy that is laden with
disproportionate distributions of economic, cultural, and symbolic capital across the
world. The binary model of the conflict between ruling and subordinate classes can not
fully explicate class changes through transnational movements. Another fundamental
flaw in the theorizations of class and culture is, with the exception of Hall, a lack of
serious attention to race and gender. Ruling class domination, whether through the
differentiation of the means of production, symbolic domination, or coercion and consent,
is often predicated upon various forms of racism and sexism, since modern capitalist

states are as polarized by racial and gender differentiation as class conflict. Any attempt
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to theorize class in modern states, therefore, requires a rigorous analysis of the
relationship between class, race, and gender. My analysis of transnational Okinawans in
Bolivia and Japan takes into account these intersections, as these migrants experienced
radical social class changes through their migrations and as they both deployed and
resisted different forms of capitalist exploitation in each locale, which simultaneously

constructed them as a class and a race.

Class and Race

In the last decade, “whiteness” has become a hugely influential concept for
studies of race and ethnicity by effectively linking class with race. The term gained
considerable potency with Michael Omi and Howard Winant’s conceptualization of race
as a symbol of social conflicts and interests and David Roediger’s formulation of
whiteness as psychological “wage” (Omi and Winant 1994; Roediger 1991). Omi and
Winant define race as “a concept which signifies and symbolizes social conflicts and
interests by referring to different types of human bodies” (Omi and Winant 1994:55,
emphasis original). In their view, racial categories that represent such social conflicts are
created, inhabited, transformed, and destroyed through a sociohistorical process, which
they call, “racial formation” (ibid). The notion that race is a sociohistorical formation
and a symbol of social (such as class) conflicts made a strong influence on the recent
scholarship in so-called “whiteness” studies, which secks to theorize the “making” of
race as a simultaneous process, not as a mere consequence, of class formation. Roediger
argues that class formation and the development of racial identity “went hand in hand”
for the case of the white workers in the US (Roediger 1991:8). Citing W.E.B. Du Bois’s

note on the “racial wage” that the white workers enjoyed, Roediger argues that the white
9
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working class in the US in the late nineteenth century found pleasures and privileges in
their race (“whiteness”) that could make up for the alienating and exploitative class
relationships they had to endure. The white workers, Roediger states, “could, and did,
define and accept their class positions [as working class] by fashioning identities as ‘not
slaves’ and as ‘not Blacks’” (ibid 13).

Numerous studies since then have demonstrated how immigrant groups in the US,
who had previously been considered non-white, came to identify themselves, and be
perceived as, members of the “white” race, once they achieved upward socioeconomic
mobility and socialy disassociated themselves from African-Americans (Brodkin 1998;
Ignatiev 1995; Jacobson 1998; Loewen 1988). These studies have crucially linked race
with power by formulating whiteness as symbolic currency to be invested in and
maintained (Harris 1993; Lipsitz 1998). More recently, the studies of whiteness have
expanded to explore non-European ethnic minorities and their racial “whitening” and
“blackening” processes (Koshy 2001; Ong 1996; Warren and Twine 1997), and to expose
the disjunction between the facevalue of the white privilege and actual significance of
pale skin color and European heritage in concrete social situations (Frankenberg 1993;
Hartigan 1997, 1999). These studies have not only reiterated the socially constructed
nature and fluidity of white racial identity, but also revealed that in certain social, cultural,
and political contexts, whiteness could have little to do with European origin or pale skin
per se. Europeanness and phenotype, however, are not completely unrelated to their
racial privilege. One has only to examine racial formations outside North America and
Europe to realize the undeniable influence of the European hegemony since the fifteenth

century that has made any local racial identities inseparable from the global hierarchy of

10
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power. Alastair Bonnet (1998), for instance, revealed how the modern European notion
of whiteness displaced the local white identities in China and Middle East that had
nothing to do with being European or Caucasoid. France Winddance Twine (1998) and
Michel-Ralph Trouillot (1996) also demonstrated that even in societies where racial
distinctions between black and white are rigorously denied and even unnoticed, subtle
phenotypic characteristics and cultural traits (language, socialization, or academic
diploma from European schools) are valued and devalued according to their supposed
proximity to or distance from Europeanness. Any racialization process in today’s world,
therefore, cannot escape from the modern ideology of racial differences.

Although my inquiry into subject formation of transnational Okinawans is not
directly related to either Europeanness or whiteness, I find these discussions useful for
their rigorous engagement of race with class and body with power. My inquiry into
transnational Okinawans’ subject formation in Colonia Okinawa and urban Japan, in this
sense, examines the social processes of racial formation by demonstrating how bodies
represented symbolic capital through their practices in each locale. My study,
furthermore, attempts to address the significance of global political economy in race
making, which these studies of racial formation have largely ignored. They rigorously
examined, for instance, how Irish, Italians, or Slavs whitened themselves through, and in
quest of, socioeconomic upward mobility in the US, but they rarely questioned how the
blackness (or non-whiteness) of Irish, Italians, and Slavs was constructed in the first
place within the world system. In addition, they pay insufficient attention to the actual
race-making process, which is carried out not only through economic and political

mobility, but also through cultural practices. Jews in the US, for instance, did not
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become “white” simply by accumulating wealth and moving out from cities to suburbs,
but they articulated and negotiated their whiteness through social interactions in everyday
life. My empirical study of the everyday race/class making of transnational Okinawans
in Bolivia and Japan aims to fill this void. My study asks, for instance: How do day-to-
day interactions between Colonia Okinawans and non-Nikkei Bolivians in Colonia
Okinawa, and between Colonia Okinawan immigrant laborers and their Japanese Naichi-
jin coworkers in urban Japan, produce and reproduce race/class distinctions between
them? How does Colonia Okinawa’s relationship with state institutions, such as the
Japanese national government and the Okinawa Prefecture government, create the
Colonia Okinawans’ subject-positions vis-a-vis non-Nikkei Bolivians in Colonia

Okinawa and Japanese Naichi-jin in Japan?

Race and Culture

My analysis of transnational Okinawans’ subject formation also draws upon
anthropologists’ efforts to elucidate the relationship between race and culture. Franz
Boas was arguably the first anthropologist in the US to pay serious scholarly attention to
the concept of race. He criticized eugenicists’ explanations of racially determined human
behavior and mentality, and argued that “[t]here is not the slightest scientific proof that
‘race’ determines mentality, but there is overwhelming evidence that mentality is
influenced by traditional culture” (Boas 1969:8). Boas sought to demonstrate that
eugenics was “bad science” and discredit race as an unscientific category. While Boasian
anthropology of race questioned biophysical determinism of human intellect and behavior,
it also displaced the concept of race from anthropological discourse, claiming that race is

nonexistent (Livingstone 1962), and is “a dangerous fallacy” (Sanjek 1994:6-7). Another,
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but related, legacy of Boasian anthropology is the separation of culture from race. Ruth
Benedict, a most renowned student of Boas, declared that race and culture were distinct,
claiming that culture is “the sociological term for learned behavior,” whereas race is
“biologically transmitted” traits of humans (Benedict [1943] 2000:115). In short, race
was defined to be “what culture was not”: given, unchangeable, and biological
(Visweswaran 1998:72).

What replaced race in the 1960s as the primary interest of anthropologists was the
concept of ethnicity, which was defined by a community of language, religion, social
institutions, and other cultural traits, rather than physiological characteristics (Montagu
1962). Since the 1970s, an increasing number of anthropologists have followed this trend
and investigated the expressive cultural processes of collective identity formation and
maintenance of group boundaries by analyzing the symbolic mechanisms of inclusion
and exclusion (Banton 1983; Barth 1969; Cohen 1974; DeVos 1975; Isaacs 1975; Keys
1976, 1981; Light 1981; Nash 1989; Waters 1990).) This separation of ethnicity from
race, however, only widened an ideological separation between race as biology and
ethnicity as culture, and valorized the concept of ethnicity (Mukhopadhyay and Moses
1997:523). Moreover, as Faye Harrison (1995), Eugenia Shanklin (1994), and Ana Maria
Alonso (1994) argued, the anthropology of ethnicity has tended to “disembody” the
individuals’ concrete material conditions. For instance, although African-Americans in
the US are defined as merely another ethnic group within anthropological studies of

ethnicity, they cannot simply “whiten” themselves into the same invisibility as Italian- or

! There is another trend in theories of ethnicity, which emphasizes political and economic significance of
ethnicity. For example, Espiritu (1992), Nagata (1974), Patterson (1975), Portes and Bach (1985), and
Smith (1986, 1991).
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Irish-Americans (Williams 1989:428). While the concept of “ethnic group” has gained
credibility among anthropologists as a more accurate category than “race,” the crucial
importance of power that creates races has been lost, and the very fact that the distinction
between nature (= race) and culture (= ethnicity) is, in fact, a cultural construct has also
remained unrecognized by anthropologists (Visweswaran 1998). As anthropologists
moved away from race and focused on ethnicity as a more reliable scholarly concept,
anthropology, by and large, has “determined to write itself out” of the current public
discussions on race and racism in society (Shanklin 1999:672).

The problem of sociocultural anthropology’s unwillingness to analyze race as a
social yet powerful “fact” was exacerbated amidst what Etienne Balibar (1991) called the
“new racism” and xenophobia spreading across Europe and other regions. He argued that
today’s racism does not rely on the eugenicist theories of biological racial differences, but
instead on the notion of essentialized and naturalized culture and tradition in which
culture “can also function like a nature” (Balibar 1991:22, emphasis original). Asa
result, racism against non-European immigrants is justified as a “defensive reaction” by
Europeans to maintain their “cultural closure” (ibid:26). In the neo-racist discourse of
xenophobia, race and culture are conflated: race is culturized while culture is racialized.
Paul Gilroy also criticized the “new racism” for its naturalization of national belonging:
“This new racism was generated in part by the move towards a political discourse which
aligned ‘race’ closely with the idea of national belonging and which stressed complex
cultural difference rather than simple biological hierarchy” (Gilroy 1993:10). Gilroy’s
concept of “ethnic absolutism” seeks to explicate the relationship between race and

culture in Britain where the “confluence of ‘race,’” nationality, and culture” is a driving
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force for xenophobia (Gilroy 1990:114). He defines ethnic absolutism as “a reductive,
essentialist understanding of ethnic and national difference which operates through an
absolute sense of culture so powerful that it is capable of separating people off from each
other and diverting them into social and historical locations that are understood to be
mutually impermeable and incommensurable” (ibid:115). Stuart Hall (1996b) echoes
Gilroy’s conceptualization of culturalist racism. Hall defines racism as a ﬁaturalization
of “otherness” through representations. He writes, “Racism . . . operates by constituting
impassable symbolic boundaries between racially constituted categories, and its typically
binary system of representation constantly marks and attempts to fix and naturalize the
belongingness and otherness” (ibid:445). Therefore, as David Palumbo-Liu argued,
human bodies become “a site of enormous symbolic work and symbolic production,” and
they tend to create a “slippage between cultural and racial hybridity” through discourses
(Palumbo-Liu 2001:82).

My study of transnational Okinawans’ experiences in Colonia Okinawa and urban
Japan also reveals that their subject-positions are constituted through a reductive and
essentialist understanding of cultural difference between Colonia Okinawans and their
Others in the two locations, by themselves and their Others. One might ask: Why do I
conceptualize essentialized and naturalized social class and cultural differences, and
senses of belonging and alienation of transnational Okinawans as a manifestation of
“racial,” rather than cultural, national, or ethnic, difference, even though Colonia
Okinawans do not appear as a race, or jinshu, in the scientific and popular discourse in
Japan, and Colonia Okinawans in Bolivia are not regarded as a raza, in the same way as,

say, African-Americans in North America? This query begs further questions: Why do

15

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



anthropologists, despite their claims that race is a cultural construct, not a biological
entity, rarely examine the processes of racialization in societies where phenotypic
differences among individuals are not easily identifiable, or where a sociobiological
discourse of race has not been well-established? Why are there very few anthropological
studies of racial formations that are conducted outside of the societies where black-white
racial polarities are widely acknowledged, such as North America, British West Indies
(and West Indian communities in UK), and Brazil? Do anthropologists, after all, still
presume that race is “what culture is not,” although they claim race is a cultural construct?

This study of transnational Okinawans is an attempt to break through this barrier
built around the anthropology of race today. For this reason, I contend that the
transnational Okinawans’ differences from their Others is a racial difference, and that
their subject formation is a racial formation. This claim does not contradict the fact that
their divergence from non-Nikkei Bolivians and Naichi-jin Japanese are described as
cultural, national, and ethnic differences, rather than sociobiological racial ones in
popular narratives in Japan and Bolivia. What makes cultural differences of transnational
Okinawans racial, I argue, is the social processes of embodiment that produce human
bodies as markers (consequences) and makers (reasons) of essentialized and naturalized
differences that signify, and account for, their belongingness and otherness in local and
global scales. Therefore, the objective of my inquiry is not so much to analyze whether
or not transnational Okinawans are a race, but how they are culturally racialized and

racially cultured through various social processes.
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Embodiment

As I will discuss in Chapter 6, gender is a critical factor in the subject formations
of transnational Okinawans, not only because Colonia Okinawan women and men go
through different social processes in Bolivia and Japan, but also because it reveals how
crucial the human body is for the subject formation processes. In my study, instead of
merely “adding” gender as another variable for theorizing of race and class, I attempt to
integrate gender into “interacting, interlocking structures” in which the transnational
Okinawans were placed (Glenn 2002:6). As Anne McClintock has pointed out, racial,
class, and gender differences have often been imagined as a “triangulated analogy,”
exemplified by the common narratives in the nineteenth century-Britain where Irish, Jews,
prostitutes, the working class, and domestic workers were regarded as “white negroes,”
who were different “races” from the white middle-class Englishmen (McClintock
1995:53-4). This conflation of race, gender, and class is particularly important for
inquiries into the subject formations of transnational immigrant men and women, because
they simultaneously experience transformations in their racial, class, and gender identities
(Pedraza 1991). Explorations of transnational immigrants’ experiences, therefore, require
not an “additive model” of gender, race, and class, but a more nuanced and organically
unified model for subject formation (Sacks Brodkin 1989). Feminist scholars of
transnational immigrant women (and men) have explored “racialization” of labor market
and state politics. Studies of workers’ participation in the labor market, for instance,
revealed numerous cases of labor market segmentations, or “occupational ghettorization”
of non-European immigrant women in specific industries, such as domestic service and

light-manufacturing (Bonacich 1994; Espiritu 1999; Glenn 1981, 1985). State and
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capital’s influences on such gendered and racialized labor market segmentations in local
and global scales were also explored by Aihwa Ong (1987), whose ethnography depicted
transnational capital’s control and discipline of gendered labor in the manufacturing
sector, and by Cynthia Enloe (1990), who illustrated global division of production and
consumption along gender and national lines.

Literature on female transnational migration has produced particularly interesting
insights on the reconstitution of gender roles for immigrant men and women in the public
spheres, which are conditioned by both capital and state institutions (Bonacich 1994;
Choy 2003; Grasmuck and Pessar 1991; Ong and Azores 1994; Parrefias 2001).
Catherine Ceniza Choy and Parrefias, for instance, revealed how Filipina transnational
migrants were systematically produced by state and capital as “racialized and gendered”
(Choy 2003:9) labor force in specialized labor markets, such as domestic service and
nursing, and as socially and economically “dislocated” (Parrefias 2001:34) subjects in
their migratory destinations. Informed by these attempts to articulate “interlocked and
interacted” racialized and gendered subjects, my analysis of transnational Okinawans’
subject formations takes into account the gender and racial segregations in public spheres,
such as in the paid labor market and workplaces

Another aspect that makes feminist scholarship particularly useful for my analysis
of transnational Okinawan subjects is its rigorous inquiry into the human body as an
intersection of race, class, and gender, both as a “surface” for inscription of categories
and “performative” vehicle of these identities (McDowell 1999).7 Michel Foucault’s
study of sexuality has been most instrumental for a feminist theorization of human bodies.

Foucault locates the origin of racism in “a prolification of discourses” on sex during the
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Victorian era that produced the “truth” of their European bourgeois self (Foucault
1978:72). He argues that the discourse of sexuality is indicative of “bio-power,” defined
by Foucault as “power over life” that evolved into two basic forms: discipline of
individual human bodies at an anatomical level and regulation of population at an
administrative level (ibid:139-40). Racism, in his view, was born in this “science of sex,”
which is predicated on the will to knowledge and quest for truth about the human body
and identity. Foucault argues that “[the science of sex] claimed to ensure the physical
vigor and the moral cleanliness of the social body; it promised to eliminate defective
individuals, degenerate and bastardized populations. In the name of a biological and
historical urgency, it justified the racisms of the state. . . . It grounded them in ‘truth’”
(ibid:54). Foucault’s conceptualizations of bio-power, and of the body as surfaces to be
inscribed by social practices, have been extremely productive for feminist scholars, who
attempted to theorize gendered differences as a result of corporeal inscription that
“actively produce the body as a body of determinate type” (Grosz 1994:x). Grosz, for
instance, argued that gendered bodies “cannot be adequately understood as ahistorical,
precultural, or natural objects,” because they are “inscribed, marked, engraved” by
various social forces (ibid:53). Judith Butler’s formulation of sexual bodies also
contends that sex, which is often contrasted with sociocultural category of gender, is not a
biological given, but rather is an ideological ideal manifested in a body through scientific
and regulatory practices (Butler 1993). By theorizing sex as such, Butler avoids
presumption of the “real” or “raw” body that precedes the gendered body. Instead, she
suggests that “there are conditions for the emergence of a subject neither requires a

‘subject’ before the constitution of a subject, nor the foreclosure of agency by making the
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subject the product and puppet of sociocultural processes” (cited in O’Connell 1999:65).
Butler, moreover, following Irvin Goffman’s contention that social behavior consists of a
variable performance, argued that gender identities are a performance, constituted by the
“stylized repetition of acts” (Butler 1990:140, cited in McDowell 1999:54). This notion
of bodily performance of gender is not necessarily at odds with the body as surface upon
which gendered difference is inscribed, but it allows the possibilities of change,
transgression, and subversion of the socially constructed categories of sexed bodies. In
so doing, it adds to my analysis of subject formation a dimension of resistance and
change by individual subjects against the external social forces that seek to produce their
bodies in particular fashions.

Although Foucault made little effort to link colonialism with the emergence of
bio-power and state-racism in Europe, Ann Laura Stoler argues that the formation of a
European bourgeois self at home was inseparable from the colonialism abroad where the
colonial authority obsessively policed “moral, sexual, and racial affronts to European
identity” (Stoler 1995:112). Noting the colonial authority’s emphasis on “discipline” and
“cultivation” of the European bourgeois self in the colonies, Stoler argues that the
colonial order “coupled sexuality, class and racial essence in defining what it meant to be
a productive — and therefore successfully reproductive — member of the nation and its
respectable citizenry” (ibid:178).2 Through technologies of bio-power deployed by the

colonial authority, therefore, the discourse of sex produced race as “true” bodies through

? See Stoler’s other works (1991, 1992), an edited volume on interracial marriages in colonial Latin
America by Larvin (1989), for policing of sex and bodies under colonialism.
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which we identify ourselves, and racism provided “truth claim” of what the social world
once was and should be.?

Stereotyping is an effective means of producing distinct and “true” bodies in
colonial situations, because identification by others and selves is central to what Ian
Hacking calls “making up people” (Hacking 1992). Frantz Fanon argues that the “dark”
bodies of the colonized are created through the colonizers’ representations of the
colonized as abnormal and uncivil, contrasted with the normal and civil bodies of the
colonizers. Fanon states, “[T]he feeling of inferiority of the colonized is correlative to
the European’s feeling of superiority. . . . / is the racist who creates his inferior” (Fanon
1967:93, emphasis original). The colonized, in turn, internalize their racialized bodies.
Fanon writes:

For not only must the black man be black; he must be black in relation to the

white man. . . .The black man has no ontological resistance in the eyes of the

white man. Overnight the Negro has been given two frames of reference within
which he has had to place himself. [ibid:110]
The internalization of racialization by the colonized also takes place in the domain of
culture. In The Wretched of the Earth (1963), Fanon argued that European colonialism
systematically instilled this conflation between culture and race in the thought of the
colonized Africans. Since colonized Africans were never viewed as Angolan or Nigerian
but as “Negroes,” the culture of the colonized was coined as “African” (instead of

Angolan or Nigerian) culture, in opposition to “European” culture. The postcolonial

African intellectuals, as a result, found themselves tending “to racialize their claims and

? Fessenden (1999) demonstrates how race became an indication of man’s “soul” in both the white
supremacist discourse, which propagated the unassimilatability of African-Americans, and the
Progressivism, which promoted multiculturalism, in the early 1900s US. Fessenden cites Lothrop Stoddard,
who wrote, “Civilization is the body, the race is the soul. Let the soul vanish, and the body moulders into
the inanimate dust from which it came.”
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to speak more of African culture than of national culture” (Fanon 1963:214). Under
colonialism, therefore, a generalized European culture was racialized as white, while the
generalized African culture was racialized as black.

Similarly, Homi Bhabha argues that stereotyping in colonial discourse deploys
skin as a useful bodily marker of difference. He writes, “Skin, as the key signifier of
cultural and racial differences in the stereotype, is the most visible of fetishes, recognized
as ‘common knowledge,’ in a range of cultural, political and historical discourses”
(Bhabha 1994:78). “Visibility” and “spontaneity” of skin color become “a sign of
inferiority or degeneracy, skin as its natural ‘identity’” (ibid:80, emphasis original).
Bhabha finds the stereotyped colonized to be “split” within the colonizers’ “fantasy.”
Dark skin of the colonized is at once the symbol of evil and pleasure. Bhabha writes:

The black is both savage (cannibal) and yet the most obedient and dignified of

servants (the bearer of food); he is the embodiment of rampant sexuality and yet

innocent as child; he is mystical, primitive, simple-minded and yet the most
worldly and accomplished liar, and manipulator of social forces. In each case
what is being dramatized is a separation. [ibid:82]
Race is, in Bhabha’s argument, a “natural” and embodied projection of the colonizers’
ambivalence towards colonized subjects. While in Fanon’s argument, the culture of the
colonized was racialized by colonizers’ stereotyping, Bhabha formulates racialized
bodies as a symbol of the colonized culture that reflects the colonizers’ ambivalence
towards colonized subjects. Recent anthropological studies on éthnic violence (Das 1990,
1995; Feldman 1991; Hayden 1996; Jeganathan 1998; Malkki 1995) demonstrate that not
just stereotyping but also violence can be an effective means in the production,

identification, and segregation of ethnic Others from the Self, by exaggerating certain

phonotypical differences of bodies of the enemy. Violence is not only a means to single
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out and exterminate the racial or ethnic Other, but also a device to produce racial or
ethnic Self and the in-group intimacy. As Appadurai summarizes, ethnic violence is a
mechanism that produces “persons out of what are otherwise diffuse, large-scale labels
that have effects but no locations” by extracting an “abstract token of ethnicity” out of
human bodies (Appadurai 1998:241).

These efforts to theorize the relationship between race, class, and culture
inevitably return to the question of the body. Race is neither a biological entity nor a
cultural collectivity per se, but a culturally embodied symbol that functions as a “natural”
and “true” representation of individual essence, and as a performative vehicle for
individuals to exhibit their identitics. More importantly, we should learn from various
feminist scholars that non-racial — blank or abstract — bodies never existed prior to the
constitution of race. Instead, racial bodies are produced within the political and
economic orders of society, which exerts its bio-power over individual subjects through
their bodies. Individuals’ everyday practices that constitute their particular lifestyles, or
in Bourdieu’s term, habitus, function as a medium through which the state, capital, and
individuals produce themselves as racialized subjects.

Bodies of transnational Okinawans, and their Others in Colonia Okinawa and
urban Japan, are both “surfaces” on which racial, gender, and class differences are
inscribed, and vehicles of “performances” of socially assigned race, gender, and class
positions in Colonia Okinawa and urban Japan. In my study, therefore, I view the bodies
of transnational Okinawans as the primary location for the racialization of culture (and
the culturization of race) — the constitution of mutually impassable symbolic/cultural

boundaries between individuals ~ for it is a symbolic intersection of nature and culture.
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Racial Citizenship

The key question in my study, then, is how to theorize the change in social class,
habitus, and gender that the transnational Okinawans experience through their
movements between Colonia Okinawa and urban Japan, and how these changes are
inscribed upon, and acted by, their bodies. I find the concept of “cultural citizenship”
most helpful in theorizing the fluid social processes of subject formation (Rosaldo 1994,
Lowe 1996; Glenn 2002; Werbner and Yuval-Davis 1999). Renato Rosaldo defines
cultural citizenship as an individual claim to represent him/herself as a particular subject,
rather than as a generic citizen who is inseparable from the mainstream population. He
argues that cultural citizenship is “the right to be different (in terms of race, ethnicity, or
native language) with respect to the norms of the dominant national community, without
compromising one’s right to belong, in the sense of participating in the nation-state’s
democratic processes” (Rosaldo 1994:57). Lisa Lowe distinguishes legal and political
citizenship from cultural citizenship, because a nation-state is “juridically legislated,
territorially situated, and culturally embodied” at the same time (Lowe 1996:2).
Therefore, while one might be legally allowed to reside within the territory of the state, it
is through “the terrain of national culture” that the individual subject is formed as a
citizen. Criticizing Marx’s notion of “abstract labor” in a labor market that underwrites
the rights of an “abstract citizen” in a political state, Lowe argues that in a liberal
capitalist state like the US, non-whites have been neither “abstract” labor nor citizens.
She writes:

[Clapital, with its supposed needs for “abstract labor,” is said by Marx to be

unconcerned by the “origins” of its labor force, whereas nation-state, with its need
for “abstract citizens” formed by a unified culture to participate in the political
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sphere, is precisely concerned to maintain a national citizenry bound by race,
language, and culture. [ibid:13]

Thus, a citizen of color like an Asian-American remains a “contradiction,” at once a legal
citizen and a cultural alien, because s/he, “even as a citizen, continues to be located
outside the cultural and racial boundaries of the nation” (ibid:6, 10).

Citizenship is more loosely defined by Evelyn Nakano Glenn as “full membership
in the community in which one lives,” which includes “certain rights in and reciprocal
duties toward the community” (Glenn 2002:19). Glenn argues that while citizenship
came to be conceived as a universal status, the history of citizenship in modern Western
states has been in fact characterized by the policing of citizenship’s boundaries and
exclusion of non-citizen, such as “the alien, the slave, and woman” from the “universal
citizen” status (ibid:20-21). While Rosaldo stresses individual agency to perform
differences within the national community, Lowe and Glenn insist on the state-capital
alliance that prevents particular labor and citizens from belonging to a politically and
culturally defined national citizenry. Ong, in contrast, defines citizenship as the “dual
process” of the Foucaudian “subject-ification” process within “power relations that
produce consent through schemes of surveillance, discipline, control, and administration”
(Ong 1996:737-8).

Ong later expanded the concept of “cultural citizenship” to explicate the “cultural
logic” behind transnational migrations and state policies in today’s global political
economy (Ong 1999:5). She argues that techniques and codes that condition and manage

the transnational movements of population and capital are governed by the notion of

“flexible citizenship.” She states:
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“Flexible citizenship” refers to the cultural logics of capitalist accumulation,
travel, and displacement that reduce subjects to respond fluidly and
opportunistically to changing political-economic conditions. In their quest to
accumulate capital and social prestige in the global arena, subjects emphasize, and
are regulated by, practices favoring flexibility, mobility, and repositioning in
relation to markets, governments, and cultural regimes. [ibid:6]

If I paraphrase what Ong calls “capital aﬁd social prestige” with “economic and cultural
capital” in Bourdieu’s sense, and draw upon my previous argument that cultural
absolutism is a process of racialization, it would be possible to explicate “racial
formation” (Omi and Wimant 1994) within a global political economy as a manifestation
of citizenship, a social process of socioeconomic and cultural belonging and
nonbelonging in specific local communities.

Drawing upon these deliberations, I make three propositions. First, I argue that
race is an embodied form of “cultural capital” in Bourdieu’s sense that can be
accumulated through the “cultivation” of the body (Bourdieu 1986:244). Raceisa
representation of bodily “cultivation,” by which individuals seek to increase their
symbolic value within the scheme of social class. The individuals’ cultivation of their
own bodies, however, is not always successful in increasing cultural capital, because the
body’s symbolic value depends on the symbolic systems within a particular locale.
Second, I argue that race is a product of Foucaudian bio-power. Following Foucault and
feminist scholars who adopted his theorety of embodiment, race is defined here not only
as a reification of cultural capital, but also as “truth,” or fundamental knowledge, about
the human body through which we identify ourselves and others. Finally, I argue that the
racialized body is a manifestation of cultural citizenship, as defined by Ong, whose

conceptualization of citizenship allows us to view the body as a representation of both the
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society’s bio-power and individual agency. Because bodies are representations of
symbolic capital, the same body may become a symbol of power and privilege in one
locale at a certain point in history, but in another place in another era, it may signify
symbolic deficit. The differing symbolic values of racial bodies represent different
degrees and forms of socioeconomic and cultural belongingness and otherness in each
community. Conversely, individuals seek accumulation of locally defined symbolic
capital through the cultivation and representation of their bodies, with which they pursue
greater cultural and socioeconomic belongingness in the society.

This two-way process of the cultivation of racialized bodies by both state, capital,
and individuals within global and local spheres is what I define here as racial citizenship.
One might argue that my use of the concept of citizenship in this way is stretching it too
far. I, however, agree with Werbner and Yuval-Davis who argue that the discussion and
conceptualization of citizenship should not remain defined merely as a legal and formal
relationship between an individual and the state. They define citizenship as “a more total
relationship, inflected by identity, social positioning, cultural assumptions, institutional
practices and a sense of belonging” (Werbner and Yuval-Davis 1999:4). In this sense,
racialized bodies can be viewed as a manifestation of citizenship.

What I attempt to demonstrate in this study, therefore, is the racial citizenship of
transnational Okinawans in Bolivia and Japan through an examination of their subject-
positions in each locale. Through ethnographic inquiries, I explore their everyday
practices at workplaces, in cultural institutions, and within gender relations, produced
their identities and behaviors through stereotyping and performances, which indicates

symbolic gains and losses of their embodied cultural capital. In quest of capital

27

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



accumulation, however, transnational Okinawans often produces seemingly contradictory
outcomes. Their efforts to maintain or increase the cultural and economic capital placed
in unexpected social positions within each locale, and affected their sense of belonging

and alienation in both situations.

Fieldwork Site: Colonia Okinawa

Between December 1997 and May 2001, I conducted field research in Colonia
Okinawa for approximately fourteen months. Colonia Okinawa, an agricultural
settlement established in 1954 by Okinawan settlers from the Ryukyu Islands of
southwest Japan, is a small rural village located 30 miles northeast of Santa Cruz de la
Sierra, the regional capital of Santa Cruz, and 15 mile east of Montero. Santa Cruz is the
largest among the nine regions of Bolivia, constitutes approximately 34 percent of the
entire national land. A large portion of the Santa Cruz region belongs to the eastern
lowland, or llano, that shares its borders with Brazil and Paraguay. Unlike the Andean
highland in western Bolivia, or altiplano, the Santa Cruz region is known for its mild
tropical climate, with an annual average temperature of 24C to 26C (75F -79F ), with
distinct rainy seasons (November to April) and dry seasons (May to October) (Hiraoka
1980). Santa Cruz de la Sierra has recently become the largest city in Bolivia, with a
population of over one million, replacing La Paz as the country’s demographic and
economic center.

After seventeen groups of settlers had arrived from 1954 to 1963, more than 1,500
people have settled in Colonia Okinawa, but as I will discuss in the next chapter, the vast
majority of these settlers soon left the Colonia for the city of Santa Cruz de la Sierra, left

the country for Brazil or Argentina, or returned to the Ryukyu Islands or Japan.
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Currently some 800 Nikkei are members of Okinawa Nihon Bolivia Kydkai, or Nichibo
Kyékai, the community organization of Nikkei in Colonia Okinawa. The majority of
Nichibo Kyokai members are Okinawan settlers and their children, but there are a small
number of Japanese mainlanders who have settled in Colonia Okinawa since the 1970s
through the Japanese government-sponsored immigration programs.® The vast majority
of Colonia Okinawan farmers are engaged in large-scale and mechanized production of
soybeans, wheat, and sunflowers, while a small number of them are wage earners at
Nichibo Kyokai, Nichibo Kyokai-run schools and hospital, and the Colonia’s farming
cooperative, Cooperativa Agropecuaria Integral Colonias Okinawa (CAICO hereafter).
The Colonia Okinawan population today encompasses three generations. First generation
immigrants, or Issei, who are in their sixties and seventies, the younger Issei, who were
born in the Ryukyu Islands but migrated to Bolivia with their Issei parents when they
were children, and the Colonia-born second-generation, or Nisei, and the third-generation,
or Sansei, most of whom are still students.

Despite the small population and relatively short history, Colonia Okinawa
occupies a significant position within the Nikkei Bolivian community. It is estimated that
there are approximately 13,400 Nikkei Bolivians, the fourth largest ethnic Japanese
population within Latin America. The two major centers of Nikkei Bolivian population
are Riberalta of the Region of Beni and the surrounding areas, and the Region of Santa
Cruz, particularly Santa Cruz de la Sierra, the regional capital, and two Nikkei Colonias,
Colonia Okinawa and the Colonia San Juan. The Region of Beni was a major migratory

destination for prewar Japanese and Okinawan immigrants, whereas the two farming

* See Chapter 5 for Japanese Naichi-jin in Colonia Okinawa.
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settlements, Colonia Okinawa and Colonia San Juan de Yapacani, were established in the
1950s as the result of coordinated efforts by Japanese, Bolivian, and US govemmen’cs.5

A number of scholarly and non-scholarly writings and governmental reports on
Colonia Okinawa have been published in Japanese, ranging from the geographical studies
of the Colonia foundation process (Ishikawa 1968, 1973, 1995), reports written by JICA
officials (Imaizumi 1993; Oshimoto 1970; Tomizu 1973), Colonia Okinawans’
commemorative publications on 10®, 30™, and 40™ anniversaries (Koronia Okinawa
Nyiishoku 10-shiinen Kinen Saiten Iinkai 1964; Koronia Okinawa Nytishoku 30-shiinen
Kinen Saiten linkai 1984; Koronia Okinawa Nyiishoku 40-shiinen Kinen Saiten Iinkai
1995), and personal memoirs by leaders of the community (Gushiken 1998; Ijua 1987). A
research group headed by Ohashi, a social psychologist, of Tohoku University has
conducted the most comprehensive research on Colonia Okinawa and published a report
in 1998 (Ohashi 1998). The chapters in this volume cover a variety of themes, including
survey research on Colonia Okinawans’ cultural assimilation (Ohashi and Ishii 1998),
historical analysis of school education (Kasuya 1998; Mori 1998c¢), non-Nikkei
Bolivians’ settlement in Colonia Okinawa and their community organizations (Mori
1998a, 1998b), and Colonia Okinawans’ secondary migrations to Brazil and Argentina,

and dekasegi migration to Japan (Mori 1998d; Tsujimoto 1998a, 1998b, 1998¢). My

® There are numerous studies and reports on the early Japanese and Okinawan immigration to Beni region
prior to WW II, mostly published in Japanese. For publications in English on Japanese and Okinawan
immigration to Bolivia, see Chapter 3 of Encyclopedia of Japanese Descendants in the Americas
(Kikumura-Yano 2002), Tigner (1963), Amemiya (1996, 1999), Hiraoka (1980), Thompson (1968). For
Japanese publications on the prewar Japanese and Okinawan immigrants in Bolivia, see (Bolivia Nihonjin
100-shunenshi Hensan Iinkai 2000; Nihonjin Borivia Ijushi Hensan Iinkai 1970; Ishikawa 1992; Kunimoto
2000; Ono 1970; Otsuka 1992). For studies on postwar Japanese immigration to Bolivia in general, see
Wakatsuki (1987). Regarding Colonia San Juan de Yapacani, Kunimoto (1986) and the Colonia’s own
publications (San Fuan Ijachi Nytishoku 30-nen Kinen Jigyd Suishin linkai 1986; San Fuan 15-nenshi
Hensan linkai 1971; San Fuan Nichibo Kyokai 1997). For overviews of Nikkei communities in Beni, La
Paz, and Bolivia in general, see Kunimoto (1984, 1989), Furuki (2000), Oshikawa (2000), and Shioiri
(2000).
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study has drawn greatly from the detailed studies, based on surveys, interviews, and
ethnographic fieldwork. What seems to be omitted in these studies, however, is a subtle
but crucial significance of Okinawan identities, and the critical importance of social class
positions held by Colonia Okinawans both in relation to non-Nikkei Bolivians in Colonia
Okinawa and native Japanese mainlanders in urban Japan. Moreover, while these studies
have richly demonstrated transnational Okinawans’ identity formations and
transformations, they are not concerned with my primary research interest, the
racialization — naturalizing processes of social class and cultural differences —through
everyday practices and experiences in each locale. I hope that my dissertation can
contribute a more theoretically nuanced analysis of subject formations of transnational
Okinawans, which may make us theorize racial formations in local and global scales
more generally.

The majority of my research took place from July 2000 to May 2001, when I lived
and worked in Colonia Okinawa. From my previous short research trips, I had realized
that I would not be able to establish connections with Colonia Okinawan residents
without having a certain official position in the community. Because the 800 Colonia
Okinawan families’ residences are spread throughout the Colonia on vast farmland, and I
did not have a car, it was quite difficult to get acquainted with people simply by living in
the village. My solution was to take a typical job for a community outsider from Japan
(See Chapter 5), as a Japanese language teacher at the community school. As a staff
member at the school, a key community institution of Colonia Okinawa, I was able not
only to participate in numerous formal and informal social gatherings, but also to create

and cultivate social connections to Colonia Okinawan students’ Nisei parents and Issei
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grandparents. I attended weddings, a funeral, and numerous social gatherings at private
homes; I was at the schools’ inauguration and graduation ceremonies, field trips, and
welcome and farewell parties for the volunteer Japanese teachers; I participated in local
festivals and events like the Harvest Festival (Honen-sai), Colonia Okinawa Track Meet,
the Day for Respect for Elders (Keird no hi), the New Year’s Day, Mother’s Day, and
Father’s Day. Through these occasions, I came to know many, though not all, Colonia
Okinawans, especially those who have school-age children. Through my role as a
volunteer teacher, I also escaped from the community’s stereotype of an academic
researcher as an abrupt intruder who stays in the Colonia only for a short period of time
and demands their cooperation for survey questionnaires with abstract and often
uncomfortable questions. I also joined the sanshin club, the group that get together once
a week to play sanshin, the traditional Okinawan string musical instrament, through
which I also got acquainted with the elderly Issei club members. I also regularly spent
time at the Methodist Church Nikkei kindergarten. I went to services at the Methodist
Church, where I got acquainted with several elderly Issei who were regulars at the church
functions. Although I managed to find an available housing in Colonia Uno for most of
the research, I also lived with a Colonia Okinawan family for about three months.
During the period, I frequently went to the family’s farmlands with father of the family,
and dined, chatted, watched TV, and sometimes played games with other members of the
family.

In the course of my research, I conducted approximately 80 formal interviews
with both Issei and Nisei Colonia Okinawans and non-Okinawan Japanese settlers, and

five non-Nikkei Bolivians. The formal interviews, lasting an average of two hours, were
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normally conducted at the interviewees’ homes. The individuals who were selected for
formal interviews were mostly those who had returned from dekasegi in Japan, but I also
conducted a number of interviews with elderly Issei, whose children had migrated to
Japan. The majority of my interviews with Colonia Okinawans were conducted in
Japanese. According to Hideo Anbo et al.’s survey (Anbo, et al. 1998) conducted in
1996, Issei were most comfortable in communicating in the Okinawan language, which
significantly differs from “standard” Japanese, and were fairly competent in Japanese, but
were not fluent in Spanish.® On the other hand, Nisei were far more comfortable with
Spanish than with the Japanese or Okinawan language. Differences in language use
between Issei and Nisei, in Colonia Okinawa and urban Japan, and men and women, will
be discussed in more detail in the following chapters. My request for interviews Was
occasionally turned down by Issei, because of their discomfort in communicating in
Japanese, and I could indeed detect some peculiar intonations and unique expressions in
speaking with them. Some Nisei, particularly men, were clearly not very comfortable
speaking in Japanese, even though few seemed to have difficulty understanding me when
I spoke Japanese. As a result, our conversations were mixed with Spanish and Japanese,
and when I observed conversations among Nisei men, they were usually spoken entirely

in Spanish. All formal interviews and casual conversations were spoken entirely in

675 and 74 percent of Issei were very confident in their listening comprehension and speaking abilities in
Okinawan language, respectively, and 66 percent of them were very confident in their listening
comprehension of the Japanese language, while 56 percent considered themselves very competent speakers.
As for Spanish, only one percent of Issei were confident in their listening competency in Spanish, and none
considered him/herself to speak Spanish very well. 62 and 53 percent of Nisei were very confident in their
listening comprehension and speaking abilities in Spanish, respectively, while only 28 and 21 percent
expressed strong confidence in their listening comprehension and speaking abilities in Japanese,
respectively. Nisei were more comfortable with Okinawan language than Japanese. 64 and 34 percent of
Nisei were very confident in their listening comprehension and speaking abilities in the Okinawan language,
respectively. (Anbo, et al. 1998:241-3, 246).
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Japanese with Issei and Nisei women, because they were generally more comfortable
with communicating in Japanese. This difference in language use between men and
women, as I will discuss in Chapter 5, was quite suggestive for Nisei Colonia
Okinawans’ gendered subject formations.

My interviews and interactions with non-Nikkei Bolivians in the village, however,
faced more obstacles. As I will describe in the following chapters, the social divide
between Colonia Okinawans and non-Nikkei Bolivians was strong, and for a Japanese
national like myself, it was difficult to freely transgress the social boundaries and
establish close relationships with them, for they were suspicious of, or utterly
disinterested in, Japanese outsiders. I managed to conduct several interviews with
parents of non-Nikkei Bolivian students at the community school, and had numerous
casual conversations with those non-Nikkei Bolivian laborers and domestic workers who
worked for Colonia Okinawans, but as they saw me as a friend of their employers, I
sensed a strong reluctance to converse openly with me. As many feminist
anthropologists have pointed out, ethnographers, after all, neither can ignore the
complexities of the social relations within the local community, nor can relinquish or
change their identities and bodies in front of their research subjects. My body at the
research site was, regardless of my intent as an ethnographer, also inscribed with certain
social identities by the different peoples I encountered.

Finally, my study involved research in the Nichibo Kyokai archives. I worked for
Nichibo Kyokai for three months, cleaning and organizing the old documents stored in
the association’s headquarters’ archive. In exchange for this service, I was allowed open

access to the official and unofficial documents of the association, including the existing
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records of the Colonia’s population transactions over the past two decades. Due to the
poor preservation and organization of the documents, I could not conduct my archival
research in a systematic manner. Therefore, the information I obtained from my archival
research is at best fragmented, even though copies of the association’s notices to the
community and transcripts for the board meetings greatly compensated me for my lack of

access to the formal board meetings at Nichibo Kyodkai.

Fieldwork Site: Tsurumi, Yokohama

In 1998, the number of Bolivian nationals in Japan was reported to be 3,461 by
the Japanese government, but with those who have dual citizenship added, it was
estimated to be closer to 4,000 (Ikuno 2000:294). Most Colonia Okinawan migrants
from Colonia Okinawa migrated to Kanagawa Prefecture, or more specifically, to the
cities of Hiratsuka, Atsugi, Yokohama, and Kawasaki. The Tsurumi district of
Yokohama has become a major destination for dekasegi migrants from Colonia Okinawa,
especially in the Nakadori and Ushioda neighborhoods. Although the total Colonia
Okinawan population has never been recorded, Masahiro Tsujimoto counted 21
businesses that were owned by Colonia Okinawans in Tsurumi, and at least 102 Colonia
Okinawans lived in the district in 1994 (Tsujimoto 1998¢:320, 326).

Compared with the small Nikkei Bolivian population in Japan, the number of
Brazilian and Peruvian Nikkeijin (descendants of Japanese immigrants) living in Japan
exceeded 270,000 in the late 1990s. An increasing number of sociological and
anthropological studies of Brazilian and Peruvian Nikkeijin in Japan have been published
in the last decade. It appears that existing studies on South American Nikkeijin in Japan

are generally concerned with three themes: (1) the typology of migration patterns; (2) the
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economic and social impact of the migration for the sending communities in South
America; (3) the transformation of ethnic identity and acculturation. Since scholarship
on the subject of South American Nikkeijin s migration to Japan is relatively new,
virtually all studies deal with the history and typology of migration. Yamanaka (1996),
for example, summarizes the process of Japanese-Brazilian migration to Japan and
analyzes the three main factors of this trend: (1) the pressure against the Japanese
government from small-scale employers to relax the immigration policy; (2) the Japanese
government’s insistence on the sui sanguinis principle of nationality and immigration
laws, namely, that only children born to a Japanese father are regarded as Japanese; and
(3) increasing criticism from the mass-media and scholars for the mistreatment of foreign
workers in Japan. Yamanaka observes the increasing rate of long-term settlement of
Japanese-Brazilians in Japan and concludes that they are transforming from sojourners
into settlers and becoming an ethnic minority group in Japan.’

Koichi Mori (1992, 1994) focuses on the economic and psychological impact of
the emigration and return of Brazilians on the sending communities in Brazil. He
investigates the rising interest in dekasegi to Japan among the Japanese-Brazilians since
the mid-1980s by examining Japanese recruitment agencies’ advertisements in Brazilian
newspapers. Through his research in three Nikkei communities in Brazil, he finds
improvement in household economies, solidification of the connection between the
community residents and the émigrés, and the reconstruction of the community as
“home” (Mori 1994). His studies are significant in their examination of the dekasegi

migrations’ impact on local ethnic communities in South America. The social changes in

7 See Yamanaka (1993) and Tsuda (1998) for the Japanese government and general public’s attitudes
towards the South American Nikkeijin, which are reflected in the country’s immigration policies.
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the sending Nikkei communities in Latin America are also discussed by Masato
Ninomiya (1994). The collaborative studies by Japanese and Brazilian scholars reveals
the pattern of chain migration of Japanese-Brazilians and the role of migration brokers in
the process.

References to sociological and anthropological theories of migration are still
relatively scarce in literature on this subject. Yamanaka and Funise Ishikawa Koga
(1996) write a comprehensive study of Japanese-Brazilian migration to Japan. Utilizing
sociological theories of migratory processes, they analyze social changes in both sending
and accommodating communities in Brazil and Japan. With extensive interviews in
Japan and Brazil, they conclude that the creation and development of personal networks
across the two countries sustain the immigration of Japanese-Brazilians to Japan. They
also briefly report an experience of readjustment by the returnees from Japan to Brazil.
The sojourning experience in Japan, they argue, strengthens the Brazilian national
identity of the second- and third-generation Japanese-Brazilians, despite difficulty in
readjusting to Brazil. Takeyuki Tsuda’s (1999b) essay on Japanese-Brazilian migrants in
Japan is another study that explicitly makes reference to migration theories in
anthropology. He challenges the traditional bipolar model of transnational migration,
based upon economic “push” and “pull” factors in the sending and host countries. He
relies upon the concept of “structural embeddedness,” also used by Cornelius (1998), to
explain why what was initially planned as “temporary” migration by Brazilian Nikkeijin
became a “permanent” settlement in Japan, due to larger structural factors of domestic

and global economic situations surrounding Japan and Brazil.
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Ethnic identity formation and transformation of South American Nikkeijin in
Japan have also been studied by David Touro Linger (2001), Ayumi Takenaka (1999),
Tsuda (1996, 1998, 1999a, 2003), and Joshua Hotaku Roth (2002). In her essay on
Japanese-Peruvian immigrants in Japan, Takenaka (1999) argues that the transformation
of ethnic identity does not produce either Japanese or Peruvian national identity; rather,
the immigrants create a “Nikkei” identity, by accentuating the transnational ties they have
across nation-states. Roth’s ethnographic studies (2002) of Japanese-Brazilian laborers
in Japan also point to the formation of a unique Japanese-Brazilian communal identity.
While rejecting the notion of a hybrid identity, Roth argues that Brazilian Nikkeijin in
Japan seek “authenticity” and “wholeness” through participation in local community
events, such as festivals. Brazilian Nikkeijin in Japan, in other words, construct
themselves as a distinct ethnic minority within Japan by emphasizing a commitment and
belonging to their community (Roth 2002:8). Tsuda (1999) presented a different view of
the ethnic identity of Brazilian Nikkeijin in Japan. He argues that they do not necessarily
form a new collective identity independent of nationalities. His field research, which
draws upon numerous narratives of Japanese-Brazilians who migrate back and forth
between the two countries, reveals that “transnational migration can, in some cases,
consolidate and increase national loyalty among migrants, thus contributing to the state’s
hegemonic objectives and nationalist agendas” (Tsuda 1999:170).

Despite the rich contributions of these studies on South American Nikkeijin,
however, the unique situations that Colonia Okinawan dekasegi migrants face, and their
subject formations there in, cannot be equated with those of Peruvian and Brazilian

Nikkeijin. First, unlike the majority of Brazilian and Peruvian Nikkeijin in Japan,

38

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Colonia Okinawan dekasegi migrants entered Japan with Japanese passports, not with
tourist or working visas, and with a much better command of Japanese than those from
Brazil and Peru. Colonia Okinawans are more capable of “passing” as local Japanese, as
they are only the second-generation Nikkei population who grew up in a small and
relatively isolated rural ethnic community. Second, the studies mentioned above regard
South American Nikkeijin as rather a homogenous group, and pay little attention to the
distinctiveness of Nikkeijin of Okinawan descent and their experiences as dekasegi
migrants,

Tsujimoto’s studies (1998a, 1998b, 1998¢, 1999) fill this void by focusing
specifically on Colonia Okinawans’ identity transformations through their migrations
from Colonia Okinawa to Brazil and Argentina, where hundreds of Okinawan settlers
migrated to during the 1960s and 1970s, and to Yokohama. His comprehensive inquiries
into these transnational experiences have been extremely helpful for this study, but do not
recognize the significance of the historically unique relationship between Okinawans and
Naichi-jin, and the effect of their Okinawan distinctiveness in their identity formation in
Japan and Bolivia. Higa’s study on Nikkei Argentines in Japan, the majority of whom
are of Okinawan descent, notes that the historical tension between Okinawans and
Naichi-jin has remained in their migratory destinations in South America, and it
resurfaced in Japan with added complexity, via the South American immigrant
experience (Higa 2002:273).® My study seeks to address this issue more extensively; to
demonstrate how the “Okinawan-ness” of Colonia Okinawan dekasegi migrants functions

in their identities and behaviors.

¥ See also Mori (2000) for historical transformation of Okinawan identity, vis-a-vis Naichi-jin Nikkei
Brazilians, in the Nikkei community of Brazil.
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Another contribution that my study hopes to add to the literature on South
American Nikkeijin communities is a more attentive analysis of the social processes of
embodiment. Although identity transformation among the South American Nikkeijin
migrants has seemingly been much studied by anthropologists and social psychologists,
there has been little effort to link their class and cultural transformations with the fertile
theoretical discussion relationships between race, class, gender, and culture in the recent
scholarship. While there have been a number of studies on the concept of race in Japan
(Russell 1991; Wagatsuma 1967), historical transformations of the concept in relation to
modern Japan’s nationalism and colonialism (Oguma 1995, 1998; Siddle 1996; Weiner
1997), and to neo-nationalism, or “cultural nationalism,” of Japan today (Yoshino 1992),
studies of South American Nikkeijin have been surprisingly reluctant to engage with
these discussions. While Tsuda, for instance, discusses the “ethnic discrimination” that
Brazilian Nikkeijin experience in Japan, he explicates it by Nikkeijin’s cultural ambiguity,
not racial formation, within Japanese society. Brazilian Nikkeijin, he contends, violate
the symbolic boundary in Japanese society between the inside-purity and outside-
impurity by being simultaneously of Japanese descent and culturally foreign. Drawing
on Mary Douglas’ famous thesis on purity and danger, Tsuda argues that Nikkeijin’s
violation of the classification poses a threat of cultural “pollution” to the Japanese society
(Douglas 1966; Tsuda 1998:343-5). Tsuda admits, however, the insider-purity and
outsider-impurity binary cannot fully account for the differences between the Japanese
majority’s attitudes towards South American versus North American Nikkeijin (e.g.
Japanese-Americans and Japanese-Canadians). International power hierarchy and racial

formation processes within it, South American Nikkeijin migrants’ subject formation,
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therefore, must be integral to the analysis and theorization. Furthermore, although many
ethnographic studies mentioned above discuss how Brazilian, Peruvian, or “Latin”
cultural differences are essentialized and naturalized through Nikkeijin’s bodies (both
physical features and their behaviors), they stayed away from the concepts of race and
racialization. My analysis of Colonia Okinawan migrants in Japan, therefore, attempts to
engage their particular social class (trans)formations and embodiment of their
essentialized cultural and social class differences with the theoretical discussions of race,
class, culture, and citizenship.

I conducted my fieldwork in Yokohama, from June to October 2000. Unlike in
Colonia Okinawa, the transnational Okinawan community in Yokohama, as in other
Japanese cities, is neither geographically confined nor tightly knit. There is little face-to-
face contact on daily basis and few community events regularly participated in by a large
number of Colonia Okinawan migrants. Instead, most of their socialization takes place
spontaneously and privately with their own families, relatives, and personal friends. I
made several attempts to contact Colonia Okinawan migrants in the area to conduct
interviews, but as they were preoccupied work and family affairs in urban Japan, I was
able to have only a few formal interviews, and had difficulty creating and expanding
networks for my research. In addition, the formal organization among Colonia Okinawan
dekasegi migrants in the area, Boribia Shinboku-kai, or Bolivia Friendship Association,
in Tsurumi was defunct by the time I went to Japan.

I conducted much of my research, consequently, through the work place and an
informal social network. I worked as an electrician at T Denki, a Colonia Okinawan-

owned electrical installation firm in Tsurumi, for three months. As a member of the T
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Denki staff, I went to work at several construction sites in Kanagawa Prefecture and
Tokyo, with Colonia Okinawan electricians. I worked side by side with these T Denki
electricians, who were mostly young Nisei men in their twenties, and observed their work
and interactions with Japanese Naichi-jin supervisors and coworkers, and among
themselves, at the various construction sites. I chatted with them while commuting from
the meeting place in Tsurumi to the day’s work site, during the breaks in the morning,
noon, and afternoon, and on the trip back to Tsurumi. Occasionally, I hung out at the
company office, which was the T Denki president’s apartment, drank beer and chatted
with them. I did not manage to conduct any formal interviews with my coworkers, but
the informal conversations with these electricians turned out to be more revealing than
the few formal interviews I had with other Colonia Okinawan migrants in the area, for
they were more relaxed and willing to talk honestly about their past, their current lives in
Japan, and future plans.

Although I told most of them about my status as a graduate student at an
American university, and my intension to write my “fesis (dissertation, thesis)” on
Colonia Okinawa and Colonia Okinawan migrants in Japan, I was not always able to
make a point of informing the Naichi-jin workers with whom we worked at the sites. My
Colonia Okinawan coworkers were less interested in my academic interests than my
background as a Japanese language teacher who had taught in Colonia Okinawa. They
seemed to view me more as someone who had lived in Colonia Okinawa, their “home,”
than as an anthropologist who “studied” their community and identities. Although they
talked mostly in Spanish among themselves, mixed with a number of Japanese terms and

phrases, they chose to speak to me in Japanese, which they spoke fluently. They were
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clearly uncomfortable with reading and writing in Japanese, so I‘often assisted them in
reading roadmaps and signs while we were driving to the construction sites from Tsurumi,
and in filling out the work registration forms in Japanese at the sites.”

1 also frequented the Colonia Okinawan-owned restaurants in Tsurumi, and often
encountered the customers who had migrated from Colonia Okinawa. Due to the
relatively short duration of my research and the loose-knit nature of Colonia Okinawan
immigrant community in urban Japan, I was unable to conduct extensive and multi-
dimensional field research in Yokohama, unlike my fieldwork in Colonia Okinawa.
Other than the particular conditions in which the Colonia Okinawan electricians worked,
my discussions of Colonia Okinawans’ dekasegi experiences in Japan, as a result, rely
heavily on events recalled to me by those in Colonia Okinawa who had returned from
Japan. Combined with the considerable diversity among Colonia Okinawan dekasegi
experiences, resulting from their workplace, location, gender, age, and other specific
factors that are involved with their individual situations, I do not claim that my work
experience as an electrician at T Denki represents the dekasegi migrants’ work and life
experiences in general. What I try to present in this dissertation is, therefore, a glimpse
of the migrants’ everyday work and lives in urban Japan that configured their subject-
positions.

The materials on which this study based on are drawn from diverse sources. The
quotations throughout the dissertation are from formal interviews, informal conversations
in which I was involved or simply witnessed, or observations recorded in my field notes.

Throughout the dissertation, the individuals’ names used are pseudonyms, although the

? For their use of their language use in Japan, see Chapter 4.
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names of official organizations, such as schools and state institutions, are not. Although
most individuals I quoted or portrayed in my study will be well known to Colonia
Okinawan migrants in the Colonia and Tsurumi, for the particular positions and
personalities described here, I have tried to conceal their identity as much as possible.
The quotes I present in the dissertation were originally stated in Japanese, Spanish, or
both, and I italicized those words uttered in a language different from that of the rest of
the quote. For the names of non-academic Japanese, I maintained the typical order of
family name-first, given name-second (e.g. “Suzuki Taku,” instead of “Taku Suzuki”),
while for Spanish and English names, I employed given name-first, family name-second,

to minimize alteration from actual enunciations.

Organization of the Dissertation

Chapter 2 describes the history of Okinawan migration to Bolivia before and after
WW II. The two migrations took place in drastically different forms; while the prewar
migration to Bolivia was a secondary migration by the Okinawan contract labor migrants
to Peru in the late nineteenth century, the postwar migration was a state-sponsored project.
The difference between the two groups was a reflection of Okinawa’s historical
circumstances in the two eras, namely, colonialism under Imperial Japan and
postwar/postcolonial conditions under the US military rule. By outlining the prewar and
postwar Okinawan immigrations to Bolivia, I demonstrate how the immigration and
settlement in Bolivia was a social process through which Okinawans “became” Japanese
national subjects. After their arrival in Bolivia and the foundation of Colonia Okinawa,

Okinawan settlers experienced drastic changes within the ethno-racial dynamics in the
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region and socioeconomic conditions, both of which were heavily influenced by the
global and local economies and state (Bolivian and Japanese) policies.

Chapter 3 turns to the factors and outcomes of Colonia Okinawans’ dekasegi
migration to urban Japan from the 1980s, and elucidates how a “transnational social
field” (Glick Schiller, et al. 1995), in which Colonia Okinawan subjects were formed and
transformed, was established through the dekasegi migration. My analysis of dekasegi
migration phenomena is divided into three different eras: the ﬁrs’t wave (1982-1985),
when most migrants were middle-aged Issei men who went to Japan because of their
serious financial trouble; the second wave (1985-1993), when the dekasegi migration
became a widespread “fad” among Colonia Okinawan youth; and the last period (1993 to
today), when the dekasegi became a structurally established migratory system, through
which Nisei youth keep migrating to Japan despite a prolonged recession in the Japanese
economy and the improved economic status of Colonia Okinawan farmers in this period.
I also discuss the contradictory influences of Japanese state institutions, which enabled
Colonia Okinawans to become an affluent rural upper-class as large-scale farm owners,
but at the same time, created socioeconomic circumstances in which many Colonia
Okinawan Nisei found dekasegi migration to Japan as the most conceivable, and even
reasonable, choice for their future.

Chapter 4 focuses on economy, namely, labor market and work, as a critical site
for analyzing the subject formations of transnational Okinawans in Colonia Okinawa and
Yokohama. Through ethnographic accounts of Colonia Okinawan farm owners on their
farmlands in Colonia Okinawa, and Colonia Okinawan electricians at construction sites

in Tokyo and Yokohama, I demonstrate how they are constructed as different social class
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subjects, and how these differences are practiced and performed by themselves and their
Others (non-Nikkei Bolivians and native-born Japanese Naichi-jin) in everyday working
situations. I also demonstrate how these social class differences and labor relations are
naturalized and inscribed onto the bodies of transnational Okinawans in the two locales.
I argue that as their differences from local Others are conceived not as results of
socioeconomic differences, but as “natural” outcomes of their different national origins
and cultures, their social class differences become racialized.

Chapter 5 explores cultural institutions, such as schools and training programs, as
another “site” where the transnational Okinawan subjects are produced. Specifically, I
will examine community schools in Colonia Okinawa, where most Colonia Okinawan
Nisei and Sansei children study and socialize, and training programs that are sponsored
by state- and non-state agencies, through which many Colonia Okinawans have traveled
to Japan. Drawing on ethnographic accounts of classes and events at the school, and the
narratives of the returnees from the training programs in Japan, I demonstrate how these
cultural institutions enabled transnational Okinawans to construct, maintain, and embody
their differences — either as Bolivian, Japanese, or Okinawan — from their Others. I argue
that the function of cultural institutions is to produce Colonia Okinawan subjects through
the essentialization and naturalization of their positions in relation with non-Nikkei
Bolivians, Japanese, or Okinawans. Their subject-positions within and outside Colonia
Okinawa are formed, interpreted, and reified in the bodies of transnational Okinawans
and their others, in and through cultural institutions.

In Chapter 6, my analysis of transnational Okinawans’ subject formation turns to

gender and sexuality. Employing the conceptualizations of “public” and “domestic”
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spheres, I demonstrate how the gender and sexuality of Colonia Okinawans are
constructed in both spheres of Colonia Okinawa community, not only through gendered
differentiation, but also ethnic distinction in paid labor and household affairs. Once
moved to Japan, the gender bifurcations among Colonia Okinawans in public and
domestic spheres are radically challenged, mainly due to the differentially assigned social
and cultural roles of Colonia Okinawan migrant men and women. Drawn from
ethnographic accounts workplaces and narratives of intermarried couples who cope with
not only sexual and behavioral stereotypes of non-Nikkei Bolivians held by other Colonia
Okinawans, but also changing social roles in public and domestic spheres that are
structured by gender and nationality. In my concluding remarks in Chapter 7, I reiterate
that transnational Okinawans’ identities and behaviors in Bolivia and Japan are
manifestations of their different degrees and forms of belonging in each society, which
resulted from embodied cultural capital they cultivated, intentionally or not, through

everyday life.
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CHAPTER 2
OKINAWAN DIASPORA AND SUBJECT FORMATIONS

The history of Okinawan immigration to Bolivia in the prewar and postwar eras
reflects the ambivalent subject positions of Okinawans throughout the modern history, in
which Okinawans have lived through four distinctive “yu (periods)” in Okinawan local
vocabulary: Uchina-yu (Okinawan era), Yamato-yu (Japanese era), and Amerika-yu
(American era), and again, Yamato-yu, since the reversion of Okinawa to Japan in 1972.
The four periods represent the pre-colonial (Uchina-yu), colonial (Yamato-yu), and
postcolonial conditions (from Amerika-yu to Yamato-yu) of the Ryukyu Islands from the
late nineteenth century to the contemporary period, within which three waves of
Okinawan migration took place: the prewar and postwar migrations to Bolivia, and the
dekasegi (sojourning) migration from Bolivia to Japan proper in the 1980s and 1990s.
The diasporic Okinawans’ struggles to cope with colonial and postcolonial conditions,
within which their ambivalent and complex subject-positions were constituted and
reconstituted, also represent of their changing racial citizenship that are defined by
varying symbolic values and forms of their cultural and political belongings to Japan, US,
and Bolivia.

In this chapter, I outline the history of Okinawan immigration to Bolivia from
1906 to 1964, the social and demographic transformation of Colonia Okinawa, the
agricultural settlement of Okinawan postwar immigrants, from the 1950s to 1970s. 1
illustrate how the immigration and settlement in Bolivia was the’social process through
which Okinawans have been formed and self-formed as the ambiguous national subjects;

as colonial subjects under Imperial Japan, who were neither Japanese nor non-Japanese,
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as nation-less subjects under the US-occupied postwar Okinawa, who were neither
Japanese nor American, and neither Japanese nor Bolivian national subjects in the
isolated ethnic community in rural Bolivia. Once they settled in Colonia Okinawa,
Okinawans experienced drastic economic and social changes in the first two decades,
during which they became a numerical minority in the “Okinawan” village. The subject-
positions of Colonia Okinawans in this era were conditioned by the ethno-racial
dynamics in the region and their own economic and demographic changes in this period,
both of which were heavily influenced by the global and local agricultural economies and
state (Bolivian and Japanese) policies. By 1980, Colonia Okinwans had witnessed their
homeland’s reversion to Japan, their own economic struggle and population decrease, and
the rapid increase of non-Nikkei Bolivians. It became apparent, therefore, that Colonia
Okinawan settlers needed drastic means to improve their socioeconomic status and
strengthen connections with their “national” homeland, Japan. The third wave of
Okinawan migration, from Bolivia to Japan proper in the 1980s and 1990s, was one
solution to such a predicament of Colonia Okinawa.

Throughout immigration to Bolivia in the prewar years and the colonization
project in the postwar years, Okinawan subjects remained undefined by a singular
nationality, placed outside the “national order of things” (Malkki 1995). Although my
approach to the three waves of Okinawan migrations as processes of subject formation
explores the political and economic forces as critical factors, it also pays equal
consideration to the Okinawan migrants themselves. As domestic and international
politics and economies provide changing contexts for transnational Okinawans, they have

situationally drawn upon their sense of belonging to Okinawa, Japan, and Bolivia, in
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order to construct their identities within and outside of national boundaries. The dekasegi
migration to Japan proper since the 1980s, viewed from this perspective, was no more
than a continuation of such national maneuvering that transnational Okinawans have

deployed throughout modern history.

Prewar Okinawan Immigration to Bolivia
Prewar Okinawan emigration overseas was in many ways shaped by Japan’s
colonial policies, which brought economic hardship to Okinawa. Okinawans, as colonial

subjects under the Meiji government of Japan, were constructed as fundamentally

Figure 1: Prewar and Postwar Okinawan communities in Bolivia
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ambiguous national subjects: quintessentially “Japanese,” but not quite the same as
“Japanese.” Such ambiguity of Okinawans was projected on their bodies and behaviors
even when they migrated to Japan proper or overseas. In Bolivia, however, due to an
extremely small number of Japanese and Okinawan immigrants in the prewar years and
overwhelming speed of assimilation into Bolivian society through intermarriage,
significant Okinawan “difference” from Naichi-jin Japanese had been quickly

undermined by the more serious “difference” between Japanese and Bolivian.

The Japanese “Family State” and Okinawans

Contrary to the common belief that Japanese have always thought of themselves
as a homogenous race and nation, Eiji Oguma’s analysis of imperial discourse of
Japanese nationhood revealed that pre-1945 Imperial Japan advertised itself as “a
multiethnic empire,” a mixture of heterogeneous Asian groups (Oguma 1995). The
notion of a multiethnic Japan, often combined with the Western social Darwinism, which
provided “scientific” explanations for racial hierarchy around the globe, created the
ideology of a “family state (‘kazoku kokka’).” The Japanese empire was imagined as a
family of common ancestry, within which diverse ethnic groups in the empire’s territory
were peacefully unified.'® The ideology of a multiethnic family state not only justified
Japan’s colonial expansion as repatriation of the “original” Japanese populations, but also
enabled the paternalistic adoption of the colonized groups within the empire as

underdeveloped “children” of the Japanese nation (Christy 1997:153).

' Oguma revealed that it was commonly argued by various intellectuals that the Japanese royal family was
originally from the Korean Peninsula, and migrated to Japan. '
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The metaphor of “family” reflects a certain notion of “family” within Japanese
society. Despite the common assumption the the Japanese family has a rigid patriarchal
structure that is strictly based on lineage, ie, or a household institution, has been thought
of as more of a corporate residential group, whose membership is extremely flexible
(Nakane 1970; Smith 1974). For instance, it was common for a merchant household to
adopt a talented store clerk as a member of the household, and to treat him like a family
member. While it is true that any outsider could become a member of ie and be treated
with benevolence from the household head, the adopted member was expected, if not
forced, to abandon connection to his original family, change his family name, and obey
the rules of the new household. If the adoptee disobeyed or resisted changing his own
ways of life, he would receive severe punishment for being ungrateful to the adopting
family (Oguma 1995:388). Ie also has the “natural” hierarchical order between husband
and wife, parents and children, and elder sibling and younger one. Within this ie
ideology, therefore, there was no room for the notion of “individual rights,” because
household members in subordinate positions should “naturally” follow the superiors’
benevolent guidance.

The 1e ideology was frequently found in prewar Japanese intellectuals’ and
politicians’ narratives of the Japanese family state and Okinawa’s position within it. As
adopted children, Okinawans were expected not only to abandon their previous customs,
beliefs, and language, in order to become indistinguishable members of the Japanese
nation, but also to “naturally” obey the ie’s household head, Naichi-jin. People of
Okinawa, annexed to Imperial Japan in 1879, were the first child to be adopted and

assimilated. Oguma (1998) illustrated how vigorously Japanese and Okinawan
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intellectuals debated on whether Okinawans were the same as Naichi-jin, and how they
attempted to erase the cultural differences of Okinawans through a rigorous assimilation
(doka) policy, which sought to transform Okinawans’ speech, dress, work, and leisure
activities. There was, however, a paradox in this colonial discourse on Okinawa. Under
this doka policy by Imperial Japan, Japanese intellectuals and politicians argued that
Okinawan customs and language were signs of the backwardness, but they were also the
reminders of archaic and original Japanese culture. Okinawans, therefore, were at the
same time backward people who were unworthy of the total citizenship in Imperial Japan,
yet were already quintessentially Japanese (Christy 1997:158-9). As a result, although
the Japanese intellectuals praised Okinawan customs and language as forms of authentic
Japanese culture, it took decades after the Ryukyu Annexation for Okinawans to be
rewarded with the same legal rights under the Japanese constitution as Naichi-jin. Such a
paradoxical positioning of Okinawans justified and maintained the social and economic
oppression of Okinawans under Imperial Japan, which created a strong “push” factor for

Okinawan emigration from the late nineteenth century to the 1940s.

Colonial Trauma of Overseas Okinawans
After the Ryukyu Annexation by the Meiji government in 1879, Okinawans had
enormous economic obligations to the central government due to newly instituted land
tax laws, and Okinawa’s economy became extremely unstable as the Meiji government
promoted sugar production as the prefecture’s economic backbone. Overseas emigration
was thought of as means to rescue the near bankrupt Okinawan economy by reducing the
prefecture’s population and receiving remittances from the emigrants. Modern Okinawan

emigration overseas began in 1899, when the first immigrant group of twenty-six
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Okinawans, led by Toyama Kyuzd, a democratic rights activist from Okinawa, migrated
to Hawaii (Sakihara 1981:15). By 1927, while some 32,000 Okinawans were working in
industrial areas in Japan proper, some 26,500 had migrated overseas, including 1,369 to
Peru and 5,464 to Brazil (Sakihara 1981:15, see also Ishikawa 1973; Tomiyama 1990).
From the 1920s, as the US government gradually curtailed, and eventually prohibited,
Japanese immigration, the Japanese government encouraged more Okinawans to migrate
to Southeast Asia (Singapore, the Philippines, Indonesia), the Micronesia Islands
(including Saipan and Palau), Taiwan, and, from the late 1930s to 1940s, Manchuria.
Particularly during the 1930s and 1940s, the Japanese government strongly promoted
Okinawan emigration to Japan’s southern territories. It highlighted Okinawa’s history of
international trading with Southeast Asia as the historical evidence of Okinawans being
“the pioneers of Japanese southward expansion” and Okinawa as “the frontline of
Nanshin [Southward Advancement] policy” (Ota 1972:327, 325). The emigration from
Okinawa Prefecture between 1899 and 1941 was 72,789, consisting of 11 percent of the
total number of emigrants from Japan, seconding only to Hiroshima Prefecture (JICA
Okinawa 1985:23).

Okinawa’s ambiguous position within the Japanese nation-state urged Okinawan
émigrés overseas to practice what Bhabha calls “colonial mimicry” (1994), when they
encountered Japanese Naichi-jin in their migratory destinations. While Okinawans in
Okinawa Prefecture were rigorously made, and setf-made, to “become” Japanese under
the assimilation policy, Okinawans overseas never escaped the stigma of being “almost,
but not quite” the same as the Japanese Naichi-jin. Many historians and journalists (Ige

1981; Miki 1988; Tomiyama 1990, 1996, 1997; Toyama and Ikeda 1981) reported
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Naichi-jin prejudices against Okinawans in Osaka, Hawaii, Brazil, and the Micronesia
Islands."! The case of Okinawans in the Micronesia Islands was particularly revealing of
how Okinawans responded to their marginality as colonial subjects. Okinawans in the
Micronesia Islands worked in harsher working conditions with lower wages than their
Naichi-jin coworkers at sugarcane plantation farms, partly because they were considered
by the Japanese bureaucrats to be more similar to the native Micronesians than Naichi-jin.
Okinawans, in fact, represented a potential threat for the Japanese colonial society by
blurring the clear boundaries between Japanese colonizers and the colonized locals. A
Japanese colonial scholar described an Okinawan “problem”:

Okinawans do not win the respect of the islanders because their life style is so

shabby. Consequently, the reform of Okinawan education and life styles is an

urgent matter for the reform of Japanese colonial society in the south. I realized
from my observation in the [Micronesia Islands] how “the problem of Japanese

overseas emigration is the problem of Okinawa.” [Tomiyama 1997:215-6]

The Okinawan émigrés responded to the Naichi-jin émigrés’ prejudice and the
Japanese government’s doubt not by protesting against the unfair treatment and
discrimination, but by trying harder to “become” Japanese. They launched “lifestyle
reform” campaigns to self-inspect and erase their Okinawaness from their bodies and
behaviors: they prohibited themselves from speaking Okinawan dialect/language or
playing sanshin, a traditional Okinawan musical instrument. In addition, they amplified
discriminatory behaviors against native Micronesian, in order to demonstrate their

proximity to the Japanese colonizers. Their efforts to “become Japanese,” however, had

contradictory consequences. Through self-inspection and cultural erasure, Okinawans

! The massive exodus of Okinawans to Japan proper took place in the 1920s, when the drop of
international price for sugar hit the mono-culture agricultural economy of Okinawa. The serious recession
was called “Sotetsu Palm Hell,” because people in Okinawa suffered from famine and were said to opt for
eating inedible Sotetsu palm leaves. See Mukai (1992) and Tomiyama (1990) for causes of the recession
and subsequent Okinawan emigration to cities in the Japan proper, such as Osaka and Yokohama.
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inevitably identified themselves as the colonial Other, who could see themselves only
through the eyes of the colonizers, the Japanese Naichi-jin, and through mimicking the
Naichi-jin’s abuse of native Micronesians, Okinawans actively legitimated the colonial

power hierarchy (Tomiyama 1997).

Okinawans in Bolivia
Okinawan immigration to Bolivia in the prewar era took place within this

historical and political context of Okinawa under Imperial Japan. Unlike Okinawan
immigrants in the Micronesia Islands, however, Okinawans in Bolivia lived with a much
smaller number of Naichi-jin Japanese in Bolivia and with much less involvement by the
Japanese government than in the Micronesia Islands or Hawaii. The process of

- “becoming” Japanese, therefore, was rarely obstructed by the Naichi-jin’s “colonial gaze”
(Chow 1993:51) that would remind Okinawans of their Otherness. Okinawans in Bolivia
could transform themselves into “Japanese” and merge with the rest of the Nikkei
community without being marginalized as “not quite” Japanese subjects. Most Okinawan
immigrants to Bolivia prior to WW II entered the country via Peru. The first Okinawan
immigrants to Peru, thirty-six men under the contract of the Meiji Colonization Company
(Meiji Shokumin Gaisha) of Tokyo, arrived in Callao in 1906. After struggling to survive
with low wages at British-owned sugar plantation farms in coastal Peru, a group of thirty
Okinawans left for Bolivia to work for the Inca Rubber Company, a United States

enterprise, in 1910 (Tigner 1954:474)."> In the 1890s, while automobile production in

12 While there is no official record of the first Japanese immigrants to Bolivia, it is commonly believed that
they were among the first 790 contract labor sent by Morioka Emigration Company (Morioka Shokai),
which had been sending contract workers to Hawaii from Japan, to the British sugar plantation farms in the
coastal Peru in 1899 (Tigner 1963; Kunimoto 2000). Ill-treatment of the plantation owners and epidemic
disease disillusioned Japanese immigrants who fled the farms, or they were fired by the farm owners.
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North America and Europe dramatically increased, rubber became a highly desirable
commodity (Kunimoto 1990:41). The rubber industry in the Upper Amazon, virtually the
only rubber producing area in the world at the time, was booming and attracted workers
from around the world. During the peak years of the rubber economy, some forty
Okinawans worked in the city of Riberalta and surrounding rainforest in the 1910s."
After the rubber industry collapsed in the mid-1910s, most Okinawans settled in
cities like Riberalta, Trinidad, Oruro, and La Paz (Satd 1997:22; Tigner 1954:476). The
number of Okinawans in Riberalta reached fifty-five in 1930, among whom only three
were women (Shioiri 2000:159; Tigner 1954:475). The growth of the Okinawan
population in Bolivia was very limited after the peak of the rubber economy, and many
Okinawan immigrants left Bolivia altogether. Those who stayed in Riberalta, La Paz, or
Oruro were mainly engaged in retail business, but the population remained small
throughout the pre-WW II years: Estimated Okinawan Issei population in 1952 was 94
(74 men and 22 women), with 220 Nisei (Tigner 1954:471)."* The number of Japanese

from Japan proper also remained small throughout the pre-WW 11 era, largely due to the

Among them were ninety-one men who entered into the Bolivian upper-Amazon across the Andes, to work
in rubber farms. The national border between Peru and Bolivia, however, was not finalized until 1909, so it
is doubtful that the early Japanese and Okinawan immigrants realized that they had passed the national
border.

1 Because of the rubber economy, Riberalta attracted a number of foreigners. Germans, French, British,
Turks, Greeks, and Japanese were among them (Kunimoto 2000:118).

1 Responding to the request by the U.S. government, the government of Bolivia, an ally of the United
States, captured 29 Japanese immigrants (no Okinawans included) and sent them to the internment camps
in Crystal City, Texas, and Santa Fe, New Mexico, in 1943. Seven returned to Bolivia after the internment,
and twenty-two requested repatriation to Japan. The Bolivian government also seized the capital assets of
Japanese immigrants and restricted their commercial activities as a cooperation effort with the US
government. The freezing of asset by the government damaged the retail business of Japanese and
Okinawans until the end of WW II (Furuki 2000:140). Among the 29 internees, 22 chose to repatriate to
Japan after the war, while seven returned to Bolivia. In 1999, the survivors of the internment received a
letter of apology and US$5,000 from the US government as compensation for their mistreatment (Manabe
2000).
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practice of yobiyose (calling relatives and friends from the homeland). The following is a

rough estimate of prewar Naichi-jin and Okinawan immigration prior to the war:

Figure 2: Prewar Naichi-jin and Okinawan immigrant populations in Bolivia

Years Naichi-jin Okinawans

1900-15 300 (re-migrants from Peru) 40 (re-migrants from Peru)

1915-41 108 (re-migrants from Peru) 5 (re-migrants from Peru)
25 (yobiyose from Japan) 29 (yobiyose from Okinawa)

Total 433 126

(Tigner 1954:477)

While historical records of the prewar Okinawan immigrants’ experiences were scarce,
available accounts indicate that unlike those Okinawan émigrés in Hawaii or the
Micronesia Islands, who struggled “due to a combination of racial discrimination [by
Naichi-jin] and the belated modernization of Okinawa” (Sellek 2003:79-80), Okinawans
in Bolivia neither seemed to suffer from tension with Naichi~jin immigrants, nor did they
establish self-segregated ethnic communities apart from them. In fact, unlike other
Okinawan émigré communities overseas, Okinawans in Bolivia never established a
Kenjinkai (prefectural association) in the prewar years, and they instead joined and
established equal standing in the first Japanese Association in Bolivia established in La
Paz in 1922. All nineteen Okinawans living in La Paz in 1952 were members of the
association, and three were also among ten Board of Directors. In addition, business
partnership and intermarriage between Okinawans and Naichi-jin were not uncommon.
From these records, as Tigner observed in 1954, it is safe to assume that in Bolivia “the
Okinawans [had] outgrown the inferiority complex” against Naichi-jin, and Naichi-jin’s

discrimination against Okinawans was minimal (Tigner 1954:484).
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A more pressing issue for Okinawans in Bolivia than the Okinawan-Naichi-jin
divide was the sustenance of the Okinawan community that was rapidly diminishing,
especially in rural areas, through economic hardships and intermarriages with Bolivians.
Among all Okinawans, seventy-six percent of Issei were intermarried, although the rate
differed significantly between those in the city of La Paz and in rural areas (ibid:481).
While Okinawans in La Paz by the 1930s accumulated enough wealth to bring “picture
brides” from Okinawa, the vast majority of those in rural Bolivia intermarried with
Bolivian women (Tigner 1954:485, 487-497; Furuki 2000:134-5). In 1952, Riberalta of
Beni region, there were thirty-six Okinawan men, of whom thirty-four were married to
Bolivian women (Kuniomto 2000:30; Shioiri 2000:164). In the Santa Cruz region of the
eastern lowland, fifteen Okinawan men lived, and all were married to Bolivian women.
In contrast, among the eighteen Okinawan men who lived in La Paz, only five married
Bolivian women (Tigner 1954:471, 485; Furuki 2000:134-5).

Okinawans’ socioeconomic statuses also varied significantly between urban and
rural Bolivia. Okinawans in La Paz were remarkably successful as retail business owners
and professionals during the 1930s and 1940s. James Tigner, of Stanford University,
who visited La Paz in 1952, reported that “[Okinawans] living in La Paz and its environs,
in particular, have made remarkable progress in the last decade” and “[t]he outstanding
characteristic of their occupation pattern is the dominance of urban business pursuits
among inhabitants of the Altiplano [Bolivian highland]” (Tigner 1954:484). Tigner also
reported that there had been virtually no discrimination against Okinawans by Bolivians.
Okinawans were called “paisanos (‘fellow countrymen’)” by their Bolivian friends, and

Okinawans’ social relations revolved primarily around a wide circle of Bolivian friends.
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Beginning in the 1930s, those who had saved enough money to stabilize their financial
situations sent for “picture brides” from Okinawa. Among Tigner’s four interviewees, all
Okinawan businessmen in La Paz, three were married to Okinawan women who had
come to Bolivia as “picture brides,” and the other had been widowed by his Okinawan
wife.

The stark contrast with Tigner’s accounts of successful Okinawans in La Paz is
observed in several reports on Okinawan communities in rural areas. Shioiri cited a
Japanese Nisei who recalled that while Japanese in Riberalta had much economic power,
the Bolivians did not take them seriously because Japan at the time was “only a small
country in the margin of Asia,” and they thought Japan was “part of China” (Shioiri
2000:168). Out of shame, some tried hard to assimilate into Bolivian society by changing
their family names to Spanish-sounding ones and by not teaching Japanese to their
children (Kunimoto 1984). Shioiri also reported that, in the rural Upper Amazon, those
who married Bolivian women of “lower social status” failed to gain high economic status,
while successful Okinawan Nisei, who had become politicians or high-ranked military
officers, were normally children of affluent Okinawan business owners and Bolivian
mothers from middle- or upper-class backgrounds (Shioiri 2000:180). It echoes what
Okinawans married to Bolivian women said about Bolivian mestiza women, that they
chose to marry Okinawan men for economic security. Their mestiza wives, who were
usually illiterate or semi-literate, were frequently criticized for “poor housekeeping, and
neglect of their children,” and for causing “discord in the family” by frequent “dancing,

house parties and fiestas” (Tigner 1954:484). Socioeconomic upward mobility of
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Okinawans immigrants, in other words, was dependent upon their Bolivian wives’ high
social class standing in Bolivian society.

These accounts indicate that, unlike Okinawan emigrants in other overseas
destinations and Japan proper, Okinawans in prewar Bolivia were not preoccupied with
achieving a social status equal to Naichi-jin, but with maintaining their socioeconomic
status within urban or rural Bolivian societies. They were also concerned with sustaining
their population size as an ethnic group amidst a high rate of intermarriage with
Bolivians. It was within this context that the Okinawan colonization project in the 1950s
emerged as a potential solution for rescuing not only their homeland from suffering, but
also their own communities in Bolivia from disappearance into obscurity. In 1948,
informed of the devastation of their homeland and their countrymen’s suffering during
and after WW II, Okinawan communities in La Paz and Riberalta raised funds to help in
Okinawa’s recovery from the war. In 1949, President Gushi Hironaga of the Okinawa
War Relief Association of Riberalta (Riberaruta Okinawa Sensai Kyiien-kai) proposed a
plan to build an “Okinawan village” in Bolivia to “truly rescue our Okinawan brothers”
and “strive for our everlasting national development” (Gushi, quoted in Aniya 1995:57).
Their effort was supported by both Okinawan and Naichi-jin community leaders in
Bolivia. After research for an ideal location for settlement in the region of Santa Cruz,
the Uruma Agricultural Society (Uruma Nogyo Kumiai) was founded by sixteen
Okinawans in 1949."> The society purchased 2,500 hectares of land for the colony,

hoping that not only new immigrants from Okinawa but also Okinawans from all over

1% «“Uruma” is an ancient name for the Ryukyu Islands in Okinawan archaic language. “Uru” means coral
leaf, while “ma” means “in between.” The Ryukyu Islands, therefore, were named as the place surrounded
by (in between) coral leafs.
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Bolivia would join in the construction of the new Okinawan village. One of the founding
members of the Uruma Society expressed his hope for the plan: “The immigration plan is
wonderful. For the purpose of raising our successors in this country, this plan must be
realized” (ibid). It is important to note that most Uruma Society members, who were
eager to bring in new Okinawan immigrants to Bolivia, were from Riberalta and Santa
Cruz, rather than La Paz. Facing rapid assimil‘ation into Bolivian society through
intermarriages and the decline in their socioeconomic status, the construction of “an
Okinawan village” was to rescue declining rural Okinawan communities. Their concern
about assimilation into rural Bolivian society also demonstrates that subject-positions of
Okinawan immigrants in Bolivia were not constructed around the question of their
legitimacy as Japanese subjects, as opposed to Okinawan colonial subjects, but formed
around the binary between Japanese and Bolivian nationalities. As Okinawan
immigrants’ symbolic capital as the subjects of Japan, the world’s imperial power,
steadily diminished through intermarriage and loss of communal solidarity, they opted to
raise the value of their cultural capital by founding of new Okinawan immigrant

community.

Postwar Okinawan Immigration to Bolivia
Postwar Okinawan immigration to Bolivia was largely a product of Okinawa’s
transformation from the colonized territory of Imperial Japan into the US military’s
mandated territory, and subsequently to a strategic “keystone” for the US under the
political climate of the Cold War. The colonization project of Okinawan settlers in
Eastern Bolivia was an orchestrated effort by the aforementioned Okinawan immigrants

in Bolivia, the US military administration of Okinawa, and Okinawans, many of who had
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returned from the former Japanese colonies overseas. Okinawans were legally Japanese
citizens yet governed by the US military-backed Ryukyu Government, so they pursued an
escape from their ambiguous national subject-position by migrating to Bolivia as

sponsored colonists.

Postwar Okinawa’s Crisis

Japan’s surrender to the Allies on August 15 of 1945 ended the tragic Battle of
Okinawa, which killed more than one-fourth of the entire population of the Okinawa
Island. It also marked the beginning of the transformation of Okinawa into the largest US
military stronghold in East Asia.'® After August 15, 1945, the US military immediately
assumed the governance of Okinawa, although the US government was uncertain of
whether Okinawa should be permanently separated from Japan proper. In October 1948,
the US National Security Council recommended that Okinawa be a strategic “keystone”
for the US against the surging communist powers in Soviet Union and China. President
Truman followed this recommendation, and in May 1949, he officially decided to retain
Okinawa for a prolonged period of time and expand the US bases on the islands.

In December 1950, the US military administration was renamed the U.S. Civil
Administration of the Ryukyu Islands (USCAR), which founded the Government of

Ryukyu Islands (the Ryukyu Government hereafter) in 1952.!7 The USCAR was

' During the battle, there were numerous cases of robbery of Okinawan civilians by the Japanese Imperial
Army in the name of military necessity, executions of Okinawans by the Japanese soldiers for alleged
espionage (often when native Okinawans used their dialect, which the Japanese soldiers didn’t understand),
and Okinawans’ mass suicides (shifdan jiketsu), often forced by the Japanese Imperial Army officers.

7 The Ryukyu Government consisted of locally elected officials and was in charge of administrative and
legislative functions of Okinawa, but it was obliged to obey the orders of the USCAR, which also
maintained the right to nominate the government’s chief. The first four Chiefs of the Ryukyu government
were nominated by the USCAR, but the fifth Chief, Yara Tomonae, was elected by the Okinawan people.
The Chief Yara was the last Ryukyu government chief before Okinawa’s repatriation to Japan in 1972.
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modeled after the US mandate administration of Guam, Puerto Rico, and Samoa; while
the US invested billions of dollars in developing Okinawa’s social infrastructure and
education, the USCAR maintained the administrative, legislative, and judicial authorities
of Okinawa. It even switched local currency to US dollars. Unlike the Japanese
government before WW II, however, the US had no intention to annex Okinawa into the
US or legally naturalize and culturally “Americanize” Okinawans, because the US had
neither an urgent need to claim Okinawa as its territory, nor a willingness to provide
Okinawans with legal rights as citizens.'® The Okinawans working at US military
installations were not allowed collective bargaining privileges, which were guaranteed by
the Ryukyu Government’s labor laws, and they held at lower wage standards than the
legal minimum wage. It is reported that the minimum wage for American employees at
the US base was fourteen times as much as the wage for Okinawans (Oguma 1998:504).
Any Okinawans who disobeyed or protested against USCAR’s orders were accused of
being communist (ibid:474-476).

In a survey conducted byMitsuru Nakayama et al. (1986:45), approximately ten
percent of Issei in Colonia Okinawa stated that their dislike of living under US
occupation, particularly working for the US military, as a major reason for their decision
to emigrate. Many Issei interviewees during my fieldwork in Colonia Okinawa also
expressed their dissatisfaction with life in Okinawa under US rule. An Issei, who
immigrated to Colonia Okinawa when he was twenty-eight years old, told me:

Teachers’ salary at Okinawan schools was about 20 dollars, and a general

employee for the [Ryukyu Government] offices was 15 dollars. If you worked at
the US military bases, your pay would start from 50 dollars, and if you could

*® In 1948, the US military administration prohibited intermarriage between American servicepersons and
native Okinawans in order to prevent them from legally naturalizing. It was repealed afterwards.
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speak English, you could make 150 or 200 dollars. There was such a big
difference! If you didn’t speak English, there was no job. So many Okinawans
studied English very hard. ... There was always discrimination against natives
[Okinawans], and working for the military made me feel like I was a second-class,
third-class citizen.

Meanwhile, the postwar Okinawa’s economic and social crisis was compounded
by the mass return of Okinawans from the former Imperial Japan’s oversea territories.
Immediately after the war, approximately 100,000 Okinawans overseas, nearly one-third
of the total population of the prefecture at the time, were forced to return to Japan from
such places as the Philippines, the Micronesia Islands, and Taiwan by the US military’s
orders (JICA Okinawa 1985:44). A total number of 56,900 returned to Okinawa, but
without any farmland or employment, they had difficulty adjusting to war-torn Okinawa.
Many had no choice but to take menial service jobs at the US military bases. It was not
surprising, therefore, that the majority of the returnees from the former Japanese colonies
expressed their wishes to re-emigrate overseas in the Ryukyu Government’s survey
(Sellek 2003:86).

Among Okinawan settlers in Bolivia were those returnees from the Micronesia
Islands, the Philippines, and Manchuria, who looked to re-emigrate overseas if any
chance availed itself. The study by Nakayama et al. (1986:31-2) revealed that nearly
one-third of Issei in Colonia Okinawa had once lived outside of Okinawa or Japan proper,
among them, three-fourths were returnees from places like Taiwan, Micronesia Islands,
and Manchuria. During my own fieldwork, I also met a number of Issei who had spent
their childhood in “Nan ’yé (‘Southern Sea Islands,” meaning the Micronesia Islands)”
such as Saipan and Palau, and Manchuria. An Issei told me how he attempted to migrate

to the Japanese colonies during the war:

My father had lived in the Philippines when he was young. He used to tell me
about his experience [in the Philippines] . . . growing Manila Cotton, the local
people’s lifestyles, deforestation of rich Mindanao Island, and so forth. As a boy,
I listened to his stories and was dreaming, “Someday I will also emigrate.” ...
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During the war, I wanted to go to Manchuria badly, and I wanted to join the
Manchuria Colonization Team (Manshii Kaitaku-dan). ... SoIalways had a
dream about ‘continental farming (tairiku nogyo).” ... But before I could
actually go there, the war ended. ... Ireturned to Okinawa [from Japan proper]
a few years after the war ended, I think Showa 22 [1947]. ... I did farming only
for a year or so, before I was employed by the military, then I became a Special
Police under the US military. ... Then I heard about the Bolivia immigration
project.

Okinawan economy had difficulty absorbing the returnees because much of the
island’s precious small farmland was taken over by the US military for base construction
following the breakout of Korean War in June 1950. In April 1953, USCAR released the
Compulsory Land Expropriation order, which permitted the US military to remove
Okinawan residents and to seize their land regardless of the landowners’ will. During
1953 alone, 447 families were forced to move and 530,000 hectares of farmland were
obtained by the US military. By the end of 1953, US bases occupied 14 percent of the
entire Okinawa Island, or 42 percent of the island’s farmland (Oshiro 1992:99)." It was
no surprise, therefore, that the land problem triggered island-wide protests from 1953 to
1954. It was against this backdrop that USCAR and the Ryukyu Government sought to
ease the social unrest in Okinawa by emigration projects. USCAR and the Ryukyu
Government sent James L. Tigner of the Hoover Institute and Library at Stanford
University to Latin American countries, in search of possible destinations of Okinawan
emigration. Tigner and Paul H. Skuse, the Chief of the Public Safety Division of

USCAR, addressed the potential danger of disgruntled Okinawans’ turn to communism:

The Okinawan people are traditionally farmers and ownership of land is one of
their most cherished desires in life. Okinawa, with its rising population and
decreasing areas of available land, will offer progressively less future for the
farming population. Restiveness and dissatisfaction will inevitably accompany

' Under the agreement between the USCAR and the Ryukyu government made in 1952, the landowners
were contracted with the chief of the Ryukyu government, and the chief subsequently rent the land to the
US military. Since the rent the Okinawan farmers received from the USCAR for their land was extremely
low, only two percent of the landowners agreed to the contract with the Ryukyu government. Hence, the
USCAR had to resort to the Compulsory Land Expropriation in 1953 (Miyagi 1968:217).
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the waning prospects of land ownership and fading hopes for an adequate
livelihood, particularly among the youth of Okinawa. Since Communists appeal
to the youth of a nation, and with apparent success in many areas of the
Communist dominated world, the youth of Okinawa represent a potentially
vulnerable element of the population. The prospects of obtaining large tracts of
free land in a distant community as afforded by an emigration program will give
fresh hope to the youth and in this way serve to cope with their discontent and
susceptibility to the Communist’s false promises of reward. [Tigner 1954:522]

USCAR officials, who were paranoid of the potential spread of communism in Okinawa,
needed to find an appropriate outlet for unhappy Okinawans, many of whom were
returnees from the former Japanese colonies and worked as low-wage labor for the US

military.

Okinawans’ Response

Immediately after the war, Okinawans themselves leaned towards the protection
offered by the US, rather than the Japanese, government. It was a reasonable reaction by
native Okinawans who had vivid memories of the atrocities against them committed by
the Japanese Imperial Army during the Battle of Okinawa. Okinawans naively hoped for
“liberation” by the US and a better life under the US rule. Hope for a better future under
the US occupation quickly disappeared after USCAR abandoned democratic elections for
the position of Ryukyu Government Chief, when the first election in 1950 did not turn
out as USCAR had expected, and began to handpick the favorable Chief.
Okinawa’s future became a hotly debated issue in the early 1950s, and a number of
Okinawan intellectuals and journalists argued about whether Okinawa should stay under
the US administration or rejoin Japan. The debate over Okinawa’s future in the early
1950s not only reflected Okinawans’ bitter feelings towards both oppressions by
Imperial Japan in the past and by the US military of the present, but also indicated their
unwillingness to choose assimilation into either in Japan or the US. Overseas emigration,
in such a predicament, was considered an alternative for Okinawans to avoid making a
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Figure 3:

Ryukyu Government’s
recruitment poster for
emigration to South
America, circa 1952

decision to choose an unattractive future. The sponsored emigration plan, proposed by
USCAR and Ryukyu Government, was enthusiastically received by those Okinawanswho
were facing a bleak and unpredictable future of their homeland and who were hoping to
escape from the present hardship. Responding to the public notice for the sponsored
migration to Bolivia that guaranteed fifty hectares of farmland, 3,591 applications were
sent to the Ryukyu Government for the 400 slots within only eighteen days (Ishikawa
1995:31). My own interviews with Issei in Colonia Okinawa and Nakayama et al.’s
report indicate that many Okinawan immigrants to Bolivia were motivated by their dream
to escape from the crowded islands and live in a vast continent (Nakayama, et al. 1986).
An Issei interviewee, who had taken various jobs at the military bases before applying for

the emigration, told me:

After graduating from high school, I took jobs here and there [at the military
bases]. Then I was attracted to the advertisement that said that I would be given
fifty hectares [of farmland]. In Okinawa, there was no landlord who owned fifty
hectares. My village as a whole was only sixty some hectare large. When I was
coming to Bolivia, I was excited, thinking, “I would become a landlord the land
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as big as my village!” Well, once I came here, [fifty hectares of farmland] was
not really impressive at all (laugh).

The “emigration fever” among Okinawans was a reflection of their frustration
with Okinawa under the US occupation, where native Okinawans were not granted with
full legal rights and were limited in employment choices. In October 1953, twenty-seven
regional associations in Okinawa, such as mayors’ association and teachers’ association,
held a “Convention for the Facilitation of Emigration (Imin Sokushin Taikai)” in Naha

city, and released the following resolutions:

1. The Ryukyu Government must soon establish its emigration policy, and
hasten its effort to facilitate emigration by organizing administrative
infrastructure and opening an emigration bank.

2. The government of the United States, who assumes the administrative and
diplomatic rights over the Ryukyu Islands and therefore represents the interest
of the Ryukyu Islands residents, is responsible for diplomatic negotiation with
foreign countries with regard to the accommodation of immigration from

Ryukyu Islands.

3. We must realize our emigration goals to the Southern Sea Islands [the
Micronesia Islands], which are under the United States’ governance.

4. We hope that there will be special consideration for the United States’
immigration quotas for Ryukyuans [Okinawans].

5. We hope that the United States bears the expense for Ryukyuan emigrants.
[cited in Oshimoto 1970:76]

The immigration project for Bolivia was proposed amidst this fever among Okinawans,
who were desperately hoping to escape from Okinawa overseas, whether it might be
Bolivia, the Micronesia Islands, or the United States. The vast majority of Okinawans, in
fact, admitted that they had little or no knowledge of Bolivia prior to immigration
(Nakayama et al. 1986:37). The migration to Bolivia was not simply an imposed and

forced uprooting from their homeland by circumstances created by the US’s cold war
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military strategy, but also Okinawans’ desire to escape from their ambiguous legal and

socioeconomic citizenship within their own homeland.

Bolivian Government’s Intentions

The reason for the Bolivian government’s enthusiasm for Okinawan immigration
and settlement was clear: it was desperately in need of immigrant workers for carrying
out agricultural development in the fertile but sparsely populated eastern lowland of
Santa Cruz (Retamoso L and Silva V 1937). Since the end of the 19th century, Bolivia
had pursued economic development of the area by encouraging the indigenous population
in the western highland area to migrate to the east and by actively recruiting European
immigrants to the area. Both plans never materialized because Indian campesinos in
altiplano were controlled by the owners of haciendas, agricultural establishments
inherited from the colonial era, and the majority of European migrants to Latin America
had chosen Argentina, Chile, and Brazil over Bolivia as their destinations.”® After the
national revolution of 1952, the new government led by the Nationalist Revolutionary
Movement (Movimiento Nacionalista Revolucionaria), or MNR, sought to improve
Bolivia’s much-deprived food supply.”! The MNR launched a series of agricultural
import-substitution measures to reduce dependency on foreign food supplies and to

encourage the increase of domestic food production. With rigorous support from the

%0 In 1937, Ramén Retamoso L, a researcher hired by the Ministry of Agriculture, Colonization, and
Immigration (el Ministro de Agricultura, Colonizacion e Inmigracién) , and Juan Silva V, the head of the
National Office of Immigration (la Oficina Nacional de Inmigracion) already made strong
recommendations for immigrant colonists in eastern Bolivia. They wrote: “The immigration of foreign
colonists (‘colonos extranjeros’) will be beneficial for the colony. ... The immigration is an essential
necessity. The Colonia Ichiro [an agricultural settlement in Santa Cruz] is too large for the colonization by
Bolivians only, Moreover, [foreign] immigrants are always an important factor for stimulation and
progress {of colonia]” (Retamoso L and Silva V 1937:87).

“' In 1952, food imports accounted for 41 percent of all imports and 21 percent of Bolivia’s total supply
(Gill 1987:31).

70

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



United States government, which feared that the MNR-led Bolivia might turn to radical
communism if the economy went into disarray, the Bolivian government promoted the
colonization of Santa Cruz by foreign settlers, as well as the resettlement of peasants
from altiplano (Gill 1987:37; Amemiya 1999:56). The Okinawan immigration plan was
an ideal substitute for a failed attempt to develop the area and increase national food
production.”? The Bolivian government’s ordinance released in June 1953 reveals its
high expectation for Okinawan settlers to become a major agricultural productive force.
In the Article 4, the ordinance stated, “Bolivian government demands that all immigrants
who would settle as farmers have certain amount of agricultural and agricultural stock
raising experience. Those who are not qualified for these standards . . . are subject to
repatriate to the homeland at the expense of the Uruma Society” (cited in Oshimoto
1970:75).

In September 1952, USCAR accepted Tigner’s proposals for a colonization
program in Santa Cruz region, allocating $160,000 to cover the cost of transporting the
first four hundred immigrants as a ten year loan. The Bolivian government also granted
the immigrants 9,400 hectares in a fertile but heavily wooded land. The Okinawan
settlement plan was finalized in June 1953, when the Bolivian President Victor Paz
Estenssoro signed the permission of the entrance of 3,000 families, or 10,000 persons, in
a ten-year period. The site of the colonization, called Colonia Uruma, became the pilot

settlement site for the first 400 settlers and was supported by the United States Technical

?2 Japanese government also made an agreement with Bolivian government to send Japanese settlers in
Santa Cruz region to found an agricultural colony. The first Japanese immigrants arrived in 1955 and built
a settlement called Colonia San Juan de Yapacani, in northwest of the city of Santa Cruz. For more details
on Colonia San Juan’s history, see Kunimoto (1984, 1986), Fukaura (2000).

71

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Assistance Mission, as well as representatives of the Bolivian Development Corporation
(Hiraoka 1980:48-49).

The first group of 406 settlers arrived in Colonia Uruma August 1954, and
immediately began deforesting the jungle, led by those settlers who had faced a similar
task in Manchuria and the Micronesia Islands.”® The first group of settlers suffered from
a mysterious epidemic disease, later named Uruma Disease, which killed 15 settlers in
the first eight months, and had to move twice before finally settling in the current Colonia
Okinawa location. By mid-1958, with steady immigration to the Colonia, the population
had increased to 954. The increasing population necessitated the addition of the Colonia
Dos and Trés in 1959 and 1961. By 1964, the total population of the Colonia Okinawa
reached over 3,200, or more than 500 households.

Without legal authority over Okinawans under US occupation, the Japanese
government was unable to intervene in the project throughout the building years of
Colonia Okinawa, and was concerned that Colonia Okinawa’s failure in Bolivia might
damage the reputation of Japan. It assumed that it should exercise its protective authority
over Okinawan settlers, but it was also reluctant to actively engage with them for fear of
causing waves in the bilateral relationship with the US government. As a result, the
Japanese government was largely inactive when it came to providing political and legal
protection for the Okinawans in Bolivia. Nevertheless, the Japanese government’s
concern with the standing of Okinawan settlers in Bolivia was apparent. In July 28, 1954,
a Japanese government official on Okinawan affairs wrote, “If, unfortunately, [our fear of

failed colonization] became reality, it might result in undermining Bolivians’ trust in

%3 The number of settlers increased from 400 at the time of departure from Okinawa, due to childbirth on
the ship and after the group’s arrival at South America (Higa 2000:243).
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Japanese, and that the reputation of Japanese among Bolivians, which had been nurtured

for a number of years, might be tainted” (cited in Tamashiro 1979:96). In 1958, the

Figure 4: Ryukyu Government Sponsored Migration to Bolivia

No. Households _ Persons Singles Total Arrival Year/Month
1 62 215 57 272 1954/8
2 21 113 16 129 1954/9
3 29 109 13 122 1956/2
4 40 209 5 214 1957/12
5 44 215 5 220 1958/5
6 38 213 4 217 1959/1
7 45 242 2 244 1959/7
8 34 207 1 208 1959/9
9 19 124 5 129 1960/4
10 29 175 5 180 1960/6
11 23 156 0 156 1961/4
12 20 138 0 138 1961/6
13 27 185 0 185 1961/8
14 30 198 0 198 1962/4
15 28 193 0 193 1962/5
16 27 116 2 118 1962/7
17 16 120 0 120 1963/6
18 14 71 5 76 1963/6
19 19 98 4 102 1964/6
Total 565 3,097 124 3,221

Japanese Embassy reported to the Ministry of Foreign Affairs of Japan: “With regard to
the Okinawan settlers, the Japanese and Bolivian governments must agree upon a new
immigration treaty, revise the immigration agreement . . . , or allow the Japanese
government to take charge of the selection of the settlers. . . . the Bolivian government
understands that Japan has potential sovereignty over the Okinawan Islands, and the
Bolivian government has no problem with dealing with the Japanese government,
because Okinawan settlers in Bolivia were clearly Japanese” (ibid:98). Despite these

concerns with Okinawans as a potential threat to the reputation of Japan, the Japanese
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government showed reluctance in offering protection for the settlers whenever social or
legal problems arose. An Issei who was among the first settlers in Colonia Okinawa
bitterly recalled his trip to Sao Paolo, Brazil, when he was refused to enter the country
due to his Ryukyu Government-issued travel certificate:
I went there to visit my relative, but [the Brazilian immigration officials at the
airport] told me that my certificate was not valid, because there was no such thing
as the country of Ryukyu. I called up the Japanese Embassy in Brazil, but they
told me that because I possessed the certificate signed by USCAR, I should
contact US Embassy instead. When I contacted US embassy then, they told me
that they couldn’t help me because I was not a US citizen.
The Okinawans’ dissatisfaction with their nation-less status in Bolivia was exacerbated
when Japanese government sponsored a separate Naichi-jin migration and settlement in
the region of Santa Cruz in 1957. Whereas the Japanese immigrant settlement, Colonia
San Juan de Yapacani, received attentive guidance and assistance by the Japanese
government, the US government, who was in charge of Colonia Okinawa’s external
affairs, never placed a permanent staff person in Colonia Okinawa. The Okinawan
settlers’ dissatisfaction with the US government’s indifference with their needs, and
jealousy towards Naichi-jin settlers in Colonia San Juan, fueled their desire to become
truly “Japanese” national subjects and receive the legal protection as well as technical,
financial, and administrative assistance from the Japanese government.
The request to resolve the ambiguous legal citizenship of Okinawans in Bolivia,
whose immigration to Bolivia was carried out by USCAR, but considered to be under the
Japanese government’s “potential sovereignty,” was officially raised in 1966 in the

Ryukyu government’s letter to the Ministry of Foreign Affairs of Japan. In the

subsequent meeting between the Ministry and the US Embassy of Japan, they reached an
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agreement which included the following measures: a Japanese passport would be issued
for Okinawan residents in Bolivia; legal protection of Okinawans overseas would be
provided by the Japanese government; and the Japanese government and Kaigai [jii
Jigyadan (K1J: Overseas Migration Agency), an agency under the Ministry of Foreign
Affairs, which sponsored the Colonia San Juan project in Bolivia, would administer the
emigration and immigration of Okinawan residents. On July 1, 1967, the Japanese
government and KIJ officially replaced the US Technical Assistance Mission to
administer the community affairs of Colonia Okinawa, and opened a K1J office with
permanent Japanese staff in Colonia Okinawa. Consequently, preceding their
counterparts back home, Okinawans in Bolivia legally “became” Japanese national
subjects five years before Okinawa’s reversion to Japan in 1972. This transformation of
Okinawan subjects in Bolivia from non-nationals “Japanese” nationals also represents
their changing racial citizenship. Their non-national status under US occupation left
them in severe symbolic (and economic) disadvantage against US servicepersons in
Okinawa, as “second-class citizens”, but their migration to Bolivia and settlement in an
isolated village in rural area diminished the relevance of their nation-less status, and
thereby allowed them to escape from the devalued cultural capital of being Okinawan.
The Okinawans’ migration to Bolivia and settlement in Colonia Okinawa, in other words,
can be viewed as a cultivation process of their embodied cultural capital not by altering

their own bodies and habitus, but by changing social environment around them.

Encounters with “Bolivians” from 1950s to 1970s
Okinawan settlers in Colonia Okinawa, as a state-sponsored collective settlement

in a sparsely populated area, developed a tight-knit community through mutual assistance
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and self-government. Even though the postwar Okinawan immigrants had envisioned
themselves to be pioneer colonists in the vast jungle, they were placed in complex racial
and ethnic conditions of Bolivian society. The Okinawan settlers’ subject-position was
formed not so much in terms of a Naichi-jin vs. Okinawans polarity as around the ethno-
racial categories in modern Bolivia. In addition, the Okinawan settlers
socioeconomically transformed themselves from the semi-self-sufficient farmers to the
large-scale commercial farm owners, while they were demographically overwhelmed by
the influx of highland immigrants during the 1970s.

The relative isolation of Santa Cruz region until this century and its fierce desire
to maintain local autonomy from the political authority in altiplano had already created
unique ethnic dynamics within the region when Okinawans arrived in 1954. As the
region of Santa Cruz experienced the dramatic transformation from a relatively obscure
peripheral land of Bolivia into one of the fastest growing economy in South America, the
demographics of Colonia Okinawa and the Okinawan settlers’ social relations with the
local population also changed. Okinawan settlers’ subject-positions vis-a-vis other local
populations and the cultural and social boundaries of their imagined community have
been shaped and reshaped within increasingly complex Bolivian demographics. Changes
in local and global political economies from the 1950s to 1970s that influenced
demographic conditions of Colonia Okinawa, in addition, preceded the dekasegi
migration to Japan from Colonia Okinawa in the 1980s and 1990s by steadily
constructing a psychological proximity to Japan (and to some extent, Okinawa) and

distance to the larger Bolivian society.
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