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Down in a Hole: Dark Tourism, Haunted Places as 
Affective Meshworks, and the Obliteration of Korean 
Laborers in Contemporary Kyoto

Andrea DE ANTONI

This article provides an analysis of the relation between tourists’ experiences, 
affect, and bodily perceptions, together with processes of remembering 
and forgetting, focusing on (dark) touristic practices in haunted places in 
contemporary Japan. It highlights the social features of oblivion, processes 
in the creation of memories and discourses of war, and their entanglement in 
the “meshwork” that constitutes a particular place. I draw on ethnographic 
data of a guided ghost tour that visits Kiyotaki Tunnel, one of the most 
renowned haunted places in Kyoto. I describe tourists’ experiences, analyze 
the rumors about the haunting, and show that, among the locals, memories 
of the death of and discrimination against Korean laborers in the tunnel were 
strategically forgotten. Yet, these memories were “unearthed,” appropriated 
and spread on the internet by visitors, attracted by the haunting. I point out 
that haunted places emerge as “affective meshworks” primarily as a result of 
bodily correspondences with affordances in the environment, rather than 
from narrative and belief, and that (dark) touristic practices can contribute 
to the construction of new discourses, thus unsettling power relationships. I 
argue that a focus on affect in shaping meshworks of bodies, environments, 
memories, and discourses through (dark) touristic practices, can provide 
an understanding of the experiences of visitors to places related to war and 
death, and that visitors contribute to the construction of new memories and 
discourses.
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Introduction
A big street sign on the left side of the street that leads to the Kiyotaki 清滝 Tunnel reads: 
“Dead end: Please do not enter during night-time without good reason.” People stop at the 
traffic light at the tunnel’s entrance, so most of them probably see it. The sign clarifies why it 
was made and put there: it seems that there are people who go through the tunnel at night, 
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with no apparent reason. I called the Kiyotaki Neighborhood Council, whose name was on 
the sign, in order to get an explanation. The voice of an older woman replied that there are 
several cases of people entering the tunnel at nights, particularly during the summer. They 
go through it, turn around and return, or they go away through the mountain road that 
crosses the Kiyotaki pass. Especially in such a lightly inhabited mountain area, where silence 
at night can be overwhelming and not even monkeys dare to break it with their screams, 
engines resonate very loudly and disturb the residents of Kiyotaki, the very small residential 
area next to one of the tunnel’s entrances. The woman told me that she did not know the 
reason why people do it. Maybe she was telling the truth, but I doubt it: even I know why 
people visit the tunnel at night. It is a very famous haunted place, and it attracts people who 
drive their bikes, cars, even bicycles, or walk through it, in order to test their courage. It 
attracts them and affects them. From 2009 to 2011, it also affected tourists and, with them, 
it affected me as well.

Affording Discourses on Affect and Memory
In the last decades, studies on the phenomenon of so-called “dark tourism” have rapidly 
increased. According to Stone, the results of a simple Google Scholar search using the 
generic term “dark tourism” generated approximately 2,000 entries in 2001, whereas in 
2011 they were as many as 63,900.1 I performed the same search at the time of writing the 
present article, and I obtained approximately 282,000 entries. 

“Dark tourism” is generally defined—largely from a supply perspective—as “the 
phenomenon which encompasses the presentation and consumption (by visitors) of real 
and commodified death and disaster sites,” or “the act of travel to sites of death, disaster or 
the seemingly macabre,” and has presently become the most widely used term in scholarly 
articles that analyze these kinds of phenomena.2

The term has already been widely criticized and problematized, both as an analytical 
tool, and as a term indicating a set of phenomena actually distinguishable from “heritage 
tourism.”3 Therefore, taking definitional issues into consideration goes beyond the scope 
of this article. Nevertheless, war, war memories, battlefields, and their development into 
tourist destinations have been analyzed as related to tourism in general and, specifically, 
to the field of “dark tourism,” although not necessarily as the main topic under focus.4 
These studies have highlighted, for instance, the positive or negative impact that war 
tourism and consumption have on (local) economies and local knowledge, their role in the 
construction of national or local identities, or provided historical overviews of tourism to 
specific battlefields.5 Yet, despite some exceptions, accounts of how memories of war and 
places related to them are contested or negotiated in localities are almost entirely missing.6 
Moreover, although Ryan points out that “[r]eferences to silences, and to discourse, and the 
nature of that discourse, and the relationship between agreement, disagreement, presence, 
and absence” are central issues in the field of war and tourism, there has been very little 

1	 Stone 2011, p. 320.
2	 Foley and Lennon 1996, p. 198; Stone 2006, p. 146.
3	 Biran, Poria, and Oren 2011; Bowman and Pezzullo 2009; De Antoni 2013; De Antoni 2017a.
4	 See Butler and Suntikul 2013; Ryan 2007a; Fyall, Prideaux, and Timothy 2006.
5	 See Cooper 2006; Cooper 2007; Knox 2006; Kutbay and Aykac 2016; Lee 2006; Nagy 2016; Ryan 2007a.
6	 See Hannam 2006; Knox 2006.



Down in a Hole

273

analysis in this direction.7 Furthermore, all these studies tend to focus very strongly on 
narrative and discourse, thus leaving tourists’ lived experiences aside.

Therefore, in this article, I will follow a recent trend in (dark) tourism research and 
focus on the experiential and affective aspects of places related to death.8 In particular, I will 
analyze the role of “affective correspondences” and “affective meshworks” in the processes of 
construction of war memory and, above all, of oblivion.9 

On the one hand, anthropological research in particular has started focusing on the 
body immersed in the world, re-discussing representational views of landscapes, places 
and spaces while exploring the perception that emerges through “correspondences” with 
the environment based on practice, as well as the role that “affective spaces” have in the 
creation of social practice.10 These approaches tend to see (living) beings as emerging within 
ontologies in which they “do not propel themselves across a ready-made world but rather 
issue forth through a world-in-formation, along the lines of their relationships.”11 In this 
sense, beings are seen not as enclosed and self-standing, but as “meshworks” of “entangled 
lines of life, growth and movement” emerging from correspondences among humans and 
nonhumans in the environment.12

On the other hand, although it is relatively new in the field of tourism studies, the so-
called “affective turn” has influenced the humanities and social sciences in the last decade 
by focusing on the role of affect and bodily perceptions in the shaping of social practice. 
Clough has defined affectivity as “a substrate of potential bodily responses, often automatic 
responses, in excess of consciousness,” whereas Massumi distinguishes between affects and 
emotions, the first being “virtual synesthetic perspectives anchored in […] the actually 
existing […], a nonsignifying response to a quality of intensity.”13 In Massumi’s view, affects 
are lived “intensities” that are pre-cognition, pre-symbolic, pre-linguistic, and pre-personal 
and, therefore, they constitute the virtual and vital from which realities and subjects may 
emerge. Emotions are “captures” of affect within structures of meaning.

These approaches have created new understandings of the social, but because of the 
focus on the pre-linguistic, pre-personal, and pre-cognitive, they are in danger of leaving 
cultural differences aside. Moreover, more ethnography on affect is arguably needed in order 
to ground the whole debate—which tends to be very theoretical—in empirical data.14

From a methodological perspective, therefore, it is necessary to create a bridge between 
“classic” anthropological views on social and power relationships—whose unveiling 
was indicated as one of the main tasks of recent, critical anthropology—and these new 
approaches focusing on bodily perceptions and affect.15 In this article, therefore, I would 
like to focus on the relationships between affect on the one hand, and discourse and power 
on the other. In particular, I am interested in shedding light on the processes by which 
certain actors are mobilized, and memories and discourses are created, thus becoming an 

7	 Ryan 2007b, p. 2.
8	 See Golańska 2015.
9	 De Antoni 2017b.
10	 Ingold 2000; Ingold 2013; Navaro-Yashin 2012.
11	 Ingold 2011, p. 63.
12	 Ingold 2011, p. 64.
13	 Clough 2007, p. 2; Massumi 2002, p. 35.
14	 See Martin 2013; Robbins 2013; Wetherell 2012.
15	 Asad 2003.
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integral part of the “meshwork” that constitutes one particular place. My interest lies also 
in how certain historical events and actors are (more or less) strategically forgotten and 
silenced, that is, the social features of the construction of forgetting and oblivion. Therefore, 
I will try to show that a focus on the role of affect as an active force in shaping “meshworks” 
of bodies, environments, memories, and discourses through (touristic) practice can be a 
very useful tool in providing an understanding of the experiences of visitors to places related 
to war and death. Conversely, I will also show that tourists’ affects and experiences in one 
place contribute to the construction of new memories and discourses. 

The creation of social memory is a complex process that involves negotiations in the 
present, and that is often very political, particularly with regard to war memories.16 Indeed, 
in the case of Japan, “contestations over war history have prevented the emergence of a 
dominant narrative […], although there are a variety of identifiable competing cultural 
narratives.”17 Morris-Suzuki and others write of how dealing with the (more or less 
metaphorical) “ghosts of violence” and the difficult past of World War II is problematic 
not only for Japan, but for the whole of East Asia, precisely because of international power 
relations.18 Moreover, the issues related to remembering, forgetting, and “haunting” involve 
conflicts that began much earlier than World War II and are not settled yet. Indeed, on 
the one hand, “conflicts between Japan and its neighbors are just part of a complex nexus 
of ‘history wars’ that have beset the region” and that “do not simply exist side by side, but 
have become deeply intertwined.”19 On the other hand, this rewriting of history, memory, 
and forgetting is not only carried out within national discourses, but also involves different 
agents and relations at local levels, as well as their particularities in relation to dominant 
narratives.20

These studies are extremely useful in framing the relationships between the creation of 
discourses of memory and power relationships. Yet they mainly rely on discourse analysis, 
thus leaving aside the situated experiences and affective correspondences with the (material) 
environments related to those memories.21

My approach to the bridging of affect and discourse relies on Dumouchel’s work on 
social emotions.22 He adds a focus on the relational, dialogical dimension of affect, and 
“affective coordination,” through which two (or more) actors interact, pointing out that 
feeling subjects emerge as a result of the coordination itself. I also rely on the idea of “affective 
practice” and “affective meaning making” proposed by Wetherell, who brings back discourse 
by seeing affect as situated within “local social orders” and “institutions of intelligibility.”23 
She argues that through an “affective practice” that “is relational” and “builds (and arises 

16	 Ashplant, Dawson, and Roper 2000.
17	 Seaton 2007, p. 3.
18	 Morris-Suzuki, Low, and Petrov 2013.
19	 Morris-Suzuki 2013a, p. 9.
20	 Seaton 2016, p. 15.
21	 An exception to this trend is the work by Morris-Suzuki (2013b, p. 96), who mentions the importance of 

material aspects in “feeling the present in the body” in order to understand past experiences. Nevertheless, 
she does not investigate hauntings from this perspective.

22	 Dumouchel 1996; Dumouchel 2008.
23	 Wetherell 2012, p. 79.
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from) jointly constructed relational ‘realities,’” “affective meaning making” dialogically 
emerges within a discursive context.24

These approaches, though, barely take into consideration correspondence with the 
environment. Therefore, in order to link affective practice and meaning making, I will rely 
on the concept of “affordance” proposed by the psychologist James J. Gibson, namely what 
the environment “offers the animal, what it provides or furnishes, either for good or ill,” an 
idea that “implies the complementarity of the animal and the environment.”25

I believe that this relational concept can constitute a bridge between “affective 
correspondences” with the environment, “affective meshworks,” processes of memory and 
forgetting, as well as discourse and power, as I will try to show in the next sections. In order 
to do so, I will focus on the case of Kiyotaki Tunnel, one of the most famous haunted places 
—if not the most famous—in Kyoto. Indeed, as Heholt pointed out, “[h]aunting itself is 
merely or only affect: it has no existence without affect.”26 

Research Methods
This study is based on ethnographic data I gathered through fieldwork in Kyoto in 2010 
and 2011, during the Kyoto kaidan ya-basu 怪談夜バス tour, a bus tour created in 2009 by a 
small travel agency based in Kyoto. The number of people taking part in it was constantly 
increasing. The travel agency offered a single route in summer 2009, two different routes in 
summer 2010, four different routes and a train tour were scheduled in summer 2011, and 
the agency planned to offer ten different routes along with the train tour in summer 2012. 
Yet, accompanying the massive influence on tourism in Kyoto of the 3/11 triple disaster, 
about half of the tours in 2011 were canceled, due to lack of demand as well as resistance 
from customers and companies involved in other tours carried out by the travel agency.27

First, I carried out an internet survey of specialized websites, blogs, forums, chat 
rooms, and interviewed the webmasters of the most relevant websites, about rumors 
regarding haunted places. Second, I carried out participant observation during the tour. 
The ghost tours were repeated six times in 2010 and they took place every Saturday in 2011, 
in both years between July and September. They started and ended at Kyoto Station and 
lasted approximately three hours from 18:30 to 21:30. People could take part by paying a six 
thousand yen fee, which included a special bento box. 

I took part in the tours five times in 2010 and seven times in 2011. The first two 
times, I took part as a customer. Then I was allowed to take part for free and, at the 
beginning, I was introduced to the customers as an Italian anthropologist affiliated to 
Kyoto University. Since the schedule of the tour was tight and the guide or the organizers 
were constantly speaking on the bus, talking to the participants was not easy. Therefore, 
every time I focussed on two or three people (out of thirty-two people overall), particularly 
those who stated that they felt some ghostly presence, trying to obtain some more detailed 
information about their experiences. I repeatedly met and interviewed the four members 
of staff, especially the head of the agency and the tour guide and, in the few cases in which 
the haunted places visited were located in or nearby residential areas, I conducted interviews 

24	 Wetherell 2012, p. 86.
25	 Gibson 1979, p. 127.
26	 Heholt 2016, p. 5.
27	 See De Antoni 2013.
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with the residents. In this article, I rely on such data, as well as on follow-up interviews 
with residents around Kiyotaki Tunnel (fourteen people overall), carried out mainly in June 
2014.

Ghostly Weapons
Most of the studies about ghosts and the supernatural in Japan have tended either to take 
a historical approach, or to pertain to the field of folklore studies, thus focusing more on 
features related to local traditions.28 To my knowledge, the only exception to this trend 
is the work by Marilyn Ivy, whose ethnographic fieldwork shed light on the relationships 
between ghosts and discourses of nostalgia related to an idealized past, as the ground for 
constructing national discourses of “Japaneseness” in contemporary Japan.29 

This approach resonates with other anthropological studies that pointed out the 
relationship between spirits and resistance to changes in economic systems, showing how 
these beliefs can be framed and interpreted as providing critiques of colonialism, modernity, 
capitalism, and globalization, which in their relationship to exploitation and hardship are 
locally perceived as immoralities.30 

A relationship between ghosts and (state) power has also been pointed out by Kim, 
who argues that in Korea and China, “hungry ghosts appear through [a] shaman’s ritual 
[…] with grudge[s] against the present materialist/neo-liberal world of modernity” and that 
many of these ghosts, particularly in Korea, are spirits of people who died or were killed 
during the Japanese colonial period.31 In this sense, he sees them as “weapons of the weak,” 
claiming that rituals of hungry ghosts are “cultural practices organized by the living […] to 
revive the muted memories of the deprived and marginalized people, and thus to posit them 
in the official history of the society.”32

In the case of Japan, the link between ghosts and the “weapons of the weak” has 
not been explicitly articulated. Yet, their connection to social liminals and certain places 
associated with them has been a recurring theme within studies in anthropology and 
folklore. Although mainly through discourse analysis, these studies shed light on this 
relationship both from a historical perspective and in contemporary society.33 

In particular, Komatsu has argued that, from the Nara period to modern times, an 
“other world”—demonic or monstrous—associated with the dark outer lands of the realm 
was managed by emperors and shoguns through (religious) symbolic practices, in order to 
secure and display power and authority.34 Yet, at the same time, even discontented factions 
(such as peasants, disgruntled samurai, religious groups, and opposition parties) used 
the same symbolic paradigm as a means of protest. When this happened, monsters were 
reappropriated by the rebellion, while giving birth to carnivalesque practices and parody, or 
directly representing authorities themselves in demonic terms.35

28	 For example, Figal 1999; Foster 2009; Iwasaka and Toelken 1994; Yanagita 1977.
29	 Ivy 1995.
30	 See Comaroff and Comaroff 2002; Lewis 1971; Ong 1987; Taussig 1980. See also Sanders 2008.
31	 Kim 2011.
32	 Kim 2011; Scott 1985.
33	 See, for example, Komatsu 1985; Ouwehand 1964; Raveri 2006. See also the analysis of misemono 見世物 at 

Ryōgoku Bridge in Tokyo in Figal 1999, pp. 21–37.
34	 Komatsu 1985.
35	 Komatsu 1985. See also Figal 1999; Wilson 1992.



Down in a Hole

277

Also, the modern history of monsters and ghosts in Japan is deeply entangled with 
state power. On the one hand, the contemporary possibilities of feeling or being possessed 
by a ghost are intertwined with the Meiji period and the project of modernity. In particular, 
Buddhism was constructed as a “religion,” as opposed to a “superstition” that needed to be 
eliminated.36 Yet, although monsters (yōkai 妖怪) and other spirit entities related to local 
cults such as tengu 天狗 and kitsune 狐 were “cleansed” by debunking related phenomena 
through scientific rationality, or by psychologizing them, ghosts (yūrei 幽霊) constituted 
an exception.37 Among other reasons, this was because, being spirits of the dead, directly 
debunking them would have meant negating the existence of the human spirit and, 
consequently, challenging more or less directly the cult of ancestors, on which the whole 
Meiji emperor system apparatus was based.38 This exception, however, created the possibility 
for ghosts not to be erased and to continue to exist up to today. 

Although “there are some doubts about the general applicability of Komatsu’s 
paradigm,” some cases of connections between ghosts and liminals were observed also in 
contemporary Japan.39 For instance, in Mutsu 陸奥—the closest city to the famous sacred 
mountain Osorezan 恐山—the highest number of ghost sightings was reported in the area 
where Koreans lived up to World War II. In this case, rumors about ghosts originated from 
the locals, not from the Korean community that was no longer there. Therefore, although 
no longer explicitly related to Koreans, rumors reproduced an identification of the area as 
somehow “other” to the rest of the city.40

Moreover, cases of possession in Okinawa, for instance, suggest similarities with the 
above-mentioned Korean cases. In fact, scholars cite cases of local shamans healing from or 
being possessed by spirits of Ryukyuan people who were mistreated by the Japanese. Such 
practices may be said to reinforce Okinawan local identity.41 Similarly, reports of sightings 
of Japanese soldiers who died during World War II also exist.42 

This is not to say that there is a direct connection between hauntings and World War 
II. In fact, on the one hand, there are plenty of haunted places in contemporary Japan 
that have nothing to do with that war; on the other, not all places related to World War 
II are perceived as haunted. Nevertheless, underlying notions of untamed or unjust death 
created the possibility for linking (local) discourses on war or wartime discrimination with 
apparitions and perceptions of ghosts.

Moreover, since the seventies, Japan has witnessed a so-called “occult boom.” A 
proliferation of narratives about ghosts followed the popularity of American horror films, 
in particular The Exorcist (1974).43 In the following years, such narratives were spread by a 
multitude of magazines, specialized books, films, anime, and, more recently, the internet. 
They also circulated rumors about haunted places. Unlike ghost stories, these narratives 
inform people about where they can relate with ghosts and, consequently, they have become 

36	 Josephson 2006; Josephson 2012.
37	 Figal 1999; Foster 2009; Josephson 2006; Harding, Iwata, and Yoshinaga 2015; Josephson 2012.
38	 De Antoni 2015.
39	 Figal 1999, p. 23.
40	 De Antoni 2010.
41	 See Allen 2002a; Allen 2002b; Sasaki 1984; Shiotsuki 2006.
42	 For example, Oda 2011.
43	 De Antoni 2015; Taniguchi 2006.
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entangled with social practices such as “courage testing” (kimodameshi 肝試し) or, as I will 
show below, tourism. The tour in which I carried out fieldwork is one of the most recent 
products in this context.

Visiting Ghosts in Kyoto
Since the Kyoto kaidan ya-basu tour has already been described and analyzed in detail 
elsewhere, in this section I will limit myself to a very simple introduction.44 The agency that 
created it was composed of three people. Yet, the main character on the bus was the guide, 
a male in his late fifties from Kyoto prefecture, who often collaborated with the agency. He 
used to work as artistic director in an advertising company and, after retirement, decided 
to become a ghost storyteller. Since then, he has often been invited on radio and television 
programs to talk about ghosts and ghost stories, and manages a free web magazine with 
around thirty thousand readers, and a website, through which he promotes and sells his 
books and CDs.45 Indeed, his celebrity within the network of people interested in ghost 
stories and haunted places was the reason why he was chosen and contacted by the head 
of the travel agency. He entertained the people on the bus with stories about ghosts or 
supernatural phenomena, and provided information about the history and the ghost stories 
of the places that the tour would visit, thus playing a major role in constructing places as 
haunted.

In 2010, an average of twenty people attended the tour each time. The bus had 
twenty-four available seats and on three occasions the bus was completely full. There were 
also people who took part in the tour two or three times. I met a few people from Kyoto, 
although most of the participants were from Osaka and Shiga prefectures, or from other 
cities in the Kansai or Kanto areas. Most participants were in their late thirties to early 
fifties, both male and female (with females slightly outnumbering males), but there were 
also small groups of university students, young teenagers, or children with their mothers. 
Most of the tourists joined the tour in small groups, from two to four people. Yet, every 
time there were two or three people (mostly males in their forties) who joined the tour on 
their own. This caused the slight gender unbalance, since women hardly joined the tour on 
their own.

Most of the tourists, regardless of their age or gender, told me that they decided to take 
part in the tour because they found it “unusual” (mezurashii 珍しい). Many people, generally 
in their forties, stated they chose the tour because they wanted to “shiver” (zotto suru ゾッ
とする), or because they wanted to see “weird things” (hen na mono 変なもの) or ghosts 
(yūrei). Yet, there were also people interested in Kyoto history, and people who often visited 
haunted places and had a personal interest in the supernatural. In other words, most of the 
participants joined the tour because they wanted to try to interrelate with ghosts, namely 
with the spirits of people who (allegedly) died in those places. In this sense, the tour could 
be defined as an example of so-called “dark tourism.”46

The first stops on every route were Shinto shrines, all somehow connected to stories of 
murderers and demons in the past. The guide explicitly brought these into play as ways to be 

44	 De Antoni 2013; De Antoni 2017a.
45	 Ōmagatoki 2016.
46	 De Antoni 2013.
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purified and protected during the tour. People tried to interact with ghosts, taking pictures 
of the places, looking for something weird, and, sometimes, someone even claimed they 
actually took some ghostly pictures. In some cases, ghosts interacted with people: sometimes 
one person, or a small group of participants, claimed that they heard lamenting voices that 
no one else had heard. Sometimes people would suddenly start feeling cold, or start crying, 
or screaming because something touched their shoulder, depending on the places. Kiyotaki 
Tunnel was one of the places where similar experiences happened.

Placing Kiyotaki Tunnel
Kiyotaki Tunnel is a roughly five-hundred-meter-long tunnel, built in Ukyō-ku, Kyoto, in 
1929. It was a part of the broader Atagosan Railway, a line that would bring people from 
Arashiyama to Kiyotaki station and, from there, to the top of Atago 愛宕 mountain with 
the use of a cable car. However, following a governmental designation of the line as “non-
essential and non-urgent,” it was dismantled in 1944. The rails were reused by the military 
industry, and the tunnel was reallocated for the use of Mitsubishi Heavy Industries for the 
production of airframes.47

At present, the tunnel is one of two possible routes to Kiyotaki directly from Kyoto. 
The other is a street that climbs up the neighboring mountain and arrives exactly at the 
opposite side of the tunnel; it is definitely a less practical option. 

The closest suburban area is Saga-Toriimoto 嵯峨鳥居本, which encompasses residential 
neighborhoods, a street with some shops and restaurants, Buddhist temples, and a Shinto 
shrine named Toriimoto Hachimangū 鳥居本八幡宮. Although it is not far away from the 
touristic Arashiyama and Sagano Walk, the area sees a relatively low number of visitors and 
feels quite deserted. 

47	 Maboroshi no tetsudō 2015.

Figure 1. The area surrounding Kiyotaki Tunnel (encircled). Produced using Google Maps.
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There are two possible ways to reach the tunnel (see arrows in figure 1). One is from 
the shopping street. This road, however, is very narrow and does not allow cars to go easily 
through. Most cars and all buses (included the tour bus where I carried out fieldwork) reach 
the tunnel from the broader Route 137, a mountain street surrounded by woods on both 
sides, which alternate with small groups of houses.

Since the tunnel is very narrow there is only a single lane through it, and traffic lights 
are placed at both entrances, in order to prevent accidents. These traffic lights play a major 
role in creating experiences in the tunnel, as I will discuss below.

“Meshworking” the Haunted Tunnel
Although Kiyotaki Tunnel is not the only haunted place in Kyoto, nor the only (haunted) 
tunnel, it is renowned as one of the most—if not the most—famous haunted places 
in Kyoto, and reported as such in specialized books, websites, and blogs. The tunnel’s 
peculiarities are made clear in one of the books about haunted places in Kyoto:

A place that competes for the first or second position among haunted places in 
Kyoto: the super-famous “Kiyotaki Tunnel” […]. Rather than rumors about actually 
“seeing” ghosts, one can often hear rumors that, by satisfying certain conditions, one 
can “(apparently) see” ghosts […]. People created the rumor that “when you arrive, 
if the traffic light that you see is red, you must not enter” […]. The reason seems to 
be as follows: “That traffic light is almost always red. If it is green, it is the sign that 
‘something’ from inside the tunnel is calling you.”48

The traffic lights placed at both entrances of the tunnel play a fundamental role in the 
construction of the haunting. Needless to say, during the tour we would wait until the 
traffic light became green. This tunnel was the last place on the route, and we would arrive 
there when the sun was down and the street was very dark. The bus would pull over next 
to the tunnel, so that visitors and the staff could walk to the entrance. We would stop and 
gather in a space on the left of the tunnel, and the guide would tell us the rumors about it.

We were only able to enter the tunnel twice because it was considered dangerous 
owing to traffic conditions. Yet, even when we could walk in it, the staff and guide would 
not go with us, choosing not to have anything to do with such an eerie place. They were 
not the only ones who refused to have a direct experience in the tunnel. Of the two times 
we entered, two tourists and one tourist respectively refused to participate. When I asked 
for explanations (they were paying six thousand yen, after all), they declared that they felt 
something weird (okashii おかしい), or that the atmosphere was too heavy (kūki ga omosugiru 
空気が重過ぎる). Two of them told me that they were feeling some ghostly presence (rei o 
kanjiru 霊を感じる). Indeed, the second time we entered, two people claimed they heard a 
woman’s voice.

These experiences were very much in line with rumors about the tunnel, which can 
be found on the internet and in magazines. Below, I have translated the first webpage that 
appeared in a Google search for “Kiyotaki Tunnel.”49 The webmaster carried out a simple 

48	 Irie 2007, pp. 87–88.
49	 koto × koto KYOTO 2017.



Down in a Hole

281

survey himself, and reported on the webpage the stories that he heard both from residents in 
the area around the tunnel, and from television programs:

1. �If the traffic light is green when you arrive, you must not enter the tunnel, because 
you are being invited in by a ghost.

2. �If you enter, something scary will happen. In case the traffic light is green, wait until 
it becomes red, then enter once the traffic light turns green again.

3. �If you look at a mirror turned downwards on the Kiyotaki pass, you will see yourself 
dying, or, in the event that your image is not reflected, you will die soon. 

4. �The Kiyotaki pass is infested with the spirits of people that were killed on an ancient 
execution site.

5. In Kiyotaki one can hear a woman screaming/sutras being chanted.
6. �The tunnel is longer when entered from the Kiyotaki side than it is from the Kyoto 

side.
7. When driving in the tunnel, a woman dressed in white robes falls on your bonnet.
8. �[A] woman committed suicide in the tunnel thirty years ago after having being 

violently mistreated in the surrounding area. Her suicidal ghost [still haunts the 
tunnel].

9. The ghosts of the people who died in accidents when the tunnel was built appear.
10.� The place around the tunnel/pass is famous for suicides, because there are many 

strong trees [from which to hang oneself].

This list includes all the rumors that I heard or read myself during fieldwork, including 
those that the guide, during the tour, reported to visitors.

An analysis of this list can shed some light on some aspects of the tunnel’s construction 
as a “meshwork.” In the first instance, as Irie (above) pointed out, much of the “haunting” 
of the tunnel revolves around what one is supposed to do or avoid when approaching. In 
this process, the traffic light becomes a fundamental actor. Points 1 and 2 in the list are 
directly related to this, while points 7 and 8 can be seen as consequences of points 1 and 2, 
namely the “something scary” that happens if one enters the tunnel when the traffic light is 
red. Point 9 might relate to this, although the agency of the people who died in the tunnel 
is not made explicit. Point 10 links suicides to the whole area and, consequently, could be 
seen as related to the suicidal woman mentioned in point 10. The screams/sutra chanting 
mentioned in point 5 are also related to this.

Needless to say, the historical truthfulness or untruthfulness of each rumor is totally 
irrelevant. For instance, I could not find any historical evidence of any execution site in the 
area, and all of the residents I interviewed denied that there have ever been any suicides in 
the area. I even asked the local police, but they were unaware of such incidents. 

When I asked the tour guide about the genesis of these rumors, he replied that it is 
not known: “However, stories of women wearing a white kimono, who fall from above, are 
usual in places considered haunted […]. Since it is impossible to determine who started this 
rumour first, there are many possibilities that this is a case of appropriation of a different 
one.”50

50	 Email communication on 15 June 2014.
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As undefined as these rumors may be, it is clear that they produce a “translation” of 
Kiyotaki Tunnel and the surrounding area as haunted.51 They mobilize certain determined 
humans (the woman, people who died in the tunnel, people who commited suicide or were 
executed) and nonhumans (the traffic light, the mirror, certain sounds, execution sites), and 
link them to the tunnel and the area. Thus, the tunnel is configured as related to the area in 
a “meshwork” of lines created by several different human and nonhuman actors; from it, the 
reality of the haunting emerges.

The role that rumors have in constituting haunted places by mobilizing certain actors 
and linking them to a specific place is not peculiar to Kiyotaki Tunnel.52 The peculiarity 
of this case resides—in my view—in two points, which I will analyze in the next sections. 
The first is the experience in the tunnel, which is relevant to an analysis of affect in relation 
to materiality, and that shows the centrality of movement and affordances in the creation 
of the “meshwork.” The second has to do with point 9 in the list above, and will focus on 
discourse, power, and forgetting.

Moving Ghosts
One of the peculiarities of the rumors regarding the tunnel is their nearly normative focus 
on stopping at the traffic light when it is red. Rationalist interpretations for this rumor 
related to the appearance of ghosts can be found in specialized books that focus on the 
physical properties of the tunnel:

Kiyotaki Tunnel […] is extremely narrow, if compared to its five hundred meter length. 
Consequently, it has become a one-way alternating traffic road. Furthermore, since the 
time in which the traffic light is green is short, the probability of finding it green is low. 
The concern about a collision in the tunnel has probably become the psychological 
ground for the horror.53

Although the tunnel is probably no narrower than other (haunted) tunnels in Kyoto, it is 
longer and, above all, it is the only one that motorized vehicles can use, thus the only one 
in which serious accidents could happen. Possibly as a consequence of this risk, the time in 
which the traffic light is green (roughly thirty-eight seconds), was set as much shorter than 
the one in which it is red (roughly four minutes and five seconds). Arriving when the traffic 
light is already green and directly entering the tunnel would increase the possibility of a 
crash. This interpretation, on the one hand, proves that even people who are interested in 
ghosts and haunted places are perfectly able to apply rational scientific reasoning to these 
phenomena. Yet, on the other, it also shows that this kind of reasoning is not sufficient to 
explain fully “haunted experiences” in the tunnel. The people who were affected by the 
tunnel during the tour felt something before entering, that is, before they could realize the 
theoretical risk of being involved in a car crash.

A strong explanation for the experiences with ghosts in the tunnel is provided by rumor 
number six in the list above (“The tunnel is longer when entered from the Kiyotaki side 

51	 Callon 1984; De Antoni 2011.
52	 See De Antoni 2011.
53	 Irie 2007, p. 88.
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than it is from the Kyoto side”), because, in a certain sense, it is true. I calculated that the 
average time to go from the Kyoto entrance to the Kiyotaki one (roughly forty five seconds 
by car) was slightly shorter than the time to go through the tunnel in the opposite direction 
(roughly sixty seconds). 

The reason for this is that the tunnel affects bodies that go through it. In fact, a very 
peculiar feature of this tunnel is that it bends in a point which is very close to the Kiyotaki 
exit and thus, when going through it from Kyoto, seeing the exit is impossible until nearly 
the end (figure 2). Consequently, people moving in the tunnel cannot understand whether 
someone is coming from the other side until they nearly reach the exit. Moreover, there is 
no way of knowing whether the traffic light has become green on the other side.

I went through the tunnel myself in both directions several times by bicycle, twice 
by bus and once by car. Although riding a bicycle would not have created any particularly 
dangerous situations—there was enough space for both bicycle and car—I always felt very 
uneasy, and pushed myself to ride faster, exactly because of the sense of having no control 
of the situation. Similarly, I noticed that the bus drivers tended to speed up while going 
through the tunnel. 

From the perspective of the body-moving-in-the-tunnel, this creates another peculiar 
phenomenon, namely the sense of speeding up while running against a wall. Consequently, 
at least to a certain extent, this creates what experimental psychologists call “approach 
aversion effect”: “Individuals feel less positively (or more negatively) about a stimulus if they 
perceive it to be approaching […],” thus showing that “the effect of movement is distinct 
from the effect of distance.”54 This does not happen in the opposite direction, because the 
street bends right after the entrance and, therefore, the exit becomes visible straight away, 
thus allowing a clearer vision of what is happening on the other side.

Moreover, inside the tunnel, the air is actually colder than outside, particularly during 
the summer, whereas it tends to be slightly warmer during the winter. The air is very damp 
and a light wind blows through it, thus—at times—actually providing the feeling of being 
lightly touched by something invisible. Furthermore, going through the tunnel is a very 
noisy experience: the sounds of engines echo and are amplified by the walls.

People who experienced the tunnel indicated these and other actors as more or less 
affective. For instance:

When I actually tried to go, while I was waiting in my car at the traffic light, the 
atmosphere of Kiyotaki Tunnel was quite eerie. Since I went during the night, there 
were no cars coming from the other side and I felt that the time was quite long. The 
unusual single-lane tunnel with its peculiar and uncanny (usukimi warui 薄気味悪い) 
orange light shining, felt odd. Also, when I entered the tunnel, after the traffic light 
turned green, there were dirty water stains on the cracked walls and, since walls were 
on both sides, I had a weird sense of oppression. Then I walked through the tunnel 
and, although nothing happened, in that tunnel with wafting lukewarm air, the 
atmosphere feels like “There is something.”55

54	 Hsee et al. 2014, p. 699.
55	 Haunted Places 2017. Interestingly, in the last sentence (nanika ga iru 何かがいる), the author uses the verb 

indicating the presence of living beings (iru いる) associated with the subject “something” (nanika 何か).
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Such accounts clearly point at the centrality of bodily feelings in experiences in the 
tunnel. The experience of the body-moving-in-the-tunnel is fundamental to the creation 
of affects, which emerge in the correspondence between the body and the affordances of 
the environment. Affects that emerge by moving in the tunnel are experienced as a single 
and coherent perception that happens at once. There is no perceived difference between 
the feelings of oppression caused by the walls, the sense of uneasiness given by the bending 
street, and the “eeriness” related to the lights. They merge all together, in one single bodily 
feeling. A “decomposition” and classification of this feeling into separate sensory perceptions 
(for example, seeing the light, hearing sounds), or worded as emotions (for example, sense of 
oppression, eeriness, or even fear), by relying on scientific rationalist categories, is definitely 
possible from an analytical perspective. Yet, this does not happen from the viewpoint of 
experience, and can be done only a posteriori. Affect is not multiple when it is experienced. 

Visitors’ experiences in the tunnel need to be contextualized within the whole tour, 
where actors strategically chosen by the organizers—such as eerie sounds and closed 
curtains in the bus, and the purifying salt that was distributed to visitors at the beginning—
are deployed in order to strengthen experiences and expectations of eeriness.56 In spite of 
these strategies, some places included in the tour “betrayed” expectations, leaving visitors 
disappointed at the absence of a ghostly presence.57 At the same time, as I pointed out 
above, the tunnel affected also the bodies of people unrelated to the tour, such as drivers or 
residents of the neighboring areas. Of course, among the residents, there were also people 
who did not feel anything eerie or “heavy”—not to mention “ghosts”—but they were a 
minority.

56	 See De Antoni 2011; De Antoni 2013.
57	 De Antoni 2011.

Figure 2. Inside Kiyotaki Tunnel, from the Kyoto side. Photograph by author. Click 
on the picture to experience going through Kiyotaki Tunnel in your browser.

https://youtu.be/jjRNnB-nGrA
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It is evident that “affective correspondences” were an active, generative force in the 
mobilization and engagement of actors that moved together with the body, thus becoming 
part of the “affective meshwork.” Through actual experience in the tunnel, people (including 
myself) started entangling other nonhumans (the light, the walls, the cracks and stains, the 
wafting air) into the meshwork as well, which reinforced the feeling of oppression and, in 
some cases, the sense that “there is something.”

However, these bodily affects became possible exactly because of the material features 
of the tunnel, which intertwined with social practice (entering it and, therefore, moving 
through it). While approaching or entering it, the tunnel “forced” attention and imposed 
constraints on the infinite possibilities of affect that one could theoretically experience. The 
affordances of ghosts, then, emerged exactly from these entanglements of the bodily, the 
material, and the social.58

Consequently, the correspondence between bodies and the tunnel gave way to “affective 
meaning making” practices that, in a sociocultural context in which feeling a ghost is 
a possibility because of historical and political reasons, translated and were captured in 
the expression “there is something.”59 This paved the way, as I will show below, to the 
(re-)creation of rumors and the construction of new discourses, of new memories, and, 
consequently, of new power relations.

Facing the Forgotten Fallen
The second peculiarity in the case of Kiyotaki Tunnel is the idea of the spirit falling down 
from the roof, which is unique in Kyoto. Yet, there exists a very famous similar case, that of 
Jōmon 常紋 Tunnel in Hokkaido, which proved to be historically grounded. This tunnel, 
built on the Sekihoku 石北 main line and opened in 1914, was also the center of rumors 
about ghosts falling from above. Rumors attributed this to the presence of a so-called “human 
pillar” (hitobashira 人柱). This term indicates the practice of carrying out human sacrifices 
by burying a person alive under or near large-scale buildings such as dams, bridges, or 
castles, as an offering to the gods, so that the building would not be destroyed by either 
natural disasters or enemy attacks. There is historical evidence that this practice was carried 
out at least as late as the sixteenth century and that, generally speaking, sacrificial victims 
would be chosen from among the lower and more discriminated strata of the population. 
Yet, in more recent years, the term hitobashira started to refer to forced laborers working 
under inhumane conditions who were buried alive; most of them, after Japan’s annexation 
of Korea in 1910, were Koreans.60

In the case of the Jōmon Tunnel, the presence of the “human pillar” was considered 
as inherent to rumors about ghosts, not as historical “fact.” Yet, the tunnel was damaged by 
an earthquake in 1968 and renovation work followed in 1970. When workers arrived at the 
tunnel, among the wall debris, they found human bones, including a damaged skull. This 
not only provided the rumor with historical evidence, but it also shed light on the treatment 
that Koreans laborers underwent.61 Indeed, in Hokkaido, Koreans were indentured laborers 

58	 Gibson 1979.
59	 De Antoni 2015; Wetherell 2012.
60	 Muguruma 2003.
61	 Koike 1973.
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employed under the so-called takobeya タコ部屋 system, which also involved Japanese from 
the lower and poorer strata of society, and was characterized by low pay, temporary jobs, 
and exploitative working conditions. In this system, burying alive those unfit to work, or 
the injured, was reportedly not uncommon.62

Because of the striking similarities with the rumors about Kiyotaki Tunnel, I 
started investigating whether there might here too have been historical connections with 
Korean laborers. The first reply that I received was from the abbot of Otagi Nenbutsuji 
愛宕念仏寺, the temple adjacent to the tunnel. A male in his forties from Osaka, the abbot 
acknowledged not only the haunting, but also the possibility of a connection between 
Korean laborers and the tunnel, since “those were the times.” He also revealed that he got 
to hear about this from an old lady in the neighborhood, who had passed away some years 
before, but that “no one talks about this anymore.”

Subsequently, I had a long interview with the custodian of the Saga Toriimoto Center for 
Townscape Preservation (Saga Toriimoto Machinami Hozonkan 嵯峨鳥居本町並み保存館), a 
woman in her seventies, who had lived in the area since she was born:

I: “Do you know since when the tunnel started to be considered haunted?”
C: “I guess since the trains disappeared.”
I: “I see… And do you know the reasons why it is considered haunted?”
C: “Digging the tunnel was difficult, you know.”
I: “What do you mean?”
C: �“It bends, right? It seems that there were many troubles in building it… many 

accidents.”
I: �“I see. Do you think that the people who died there may have been so-called forced 

laborers?”
C: “No, I think they were not. It was prewar, right?”

The woman acknowledged the presence of ghosts as related to dead laborers, but she denied 
the possibility that they were “forced.” Indeed, the first law on forced labor was implemented 
in 1939, a long time after the tunnel’s completion. This does not mean, however, that the 
history of the Kiyotaki Tunnel is unrelated to Korean labor. Moreover, as I will show in the 
next section, it was also a by-product of the history of tourism in Kyoto.

Constructing Koreans in Kyoto63

Historical research on Kyoto has shed light on the presence of Koreans in the city, as well 
as on their living conditions. There is evidence of the presence of at least one Korean 
student in Kyoto around the beginning of the twentieth century and it is well-known that, 
since 1907, Koreans were employed in the construction of mountain railways.64 During 

62	 Achira 2016; Morris-Suzuki 2013b.
63	 I am highly indebted to Tsukasaki Masayuki’s 塚崎昌之 work in this section, which was first presented during 

a meeting at the Kyoto Research and Resource Centre on the Buraku Issue (Kyoto Buraku Mondai Kenkyū 
Shiryō Sentā 京都部落問題研究資料センター), and then published as an article in 2017. To my knowledge, this 
is the only publication providing such specific information about the working conditions of Korean laborers 
in Kyoto in the 1920s. Tsukasaki 2017.

64	 Takano 2009, p. 187.
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the Russo-Japanese War (1904–1905), both Japanese and Koreans were employed as 
construction workers, but the Japanese were mainly engineers and in managerial positions, 
whereas the workers directly involved in physical labor were Koreans. The hiring system 
was the so-called “construction camp” (hanba 飯場) system, based on prime contractors who 
hired subcontractors (mainly Japanese) who, in turn, employed Korean “construction camp 
heads” (hanba gashira 飯場頭), under whom other indentured Korean laborers worked. 
Being the poorest segment of the Kyoto population, Koreans accepted any jobs and any 
working conditions, though this was not strictly speaking “forced labor.”65 

Furthermore, the enthronement of the Showa emperor, scheduled to be held in Kyoto 
in November 1928, constituted an opportunity for construction, in order to prepare the 
city’s infrastructure for the anticipated arrival of vast numbers of tourists from all over the 
country. Construction work started in 1926 and relied on a labor force comprising nearly 
all the 5,500 Koreans employed in public works at that time. Besides the development of 
the railway network, in these years the Kyoto City bus company also began operations, 
and Kyoto Station Hotel and a new annex for Kyoto Hotel were built. This made up 
approximately 1.1% of the whole national budget at the time.66

Several railways were built during this period in a massive effort to meet the deadline 
for the enthronement. The New Keihan (Shinkeihan) Railway (present-day Hankyū 
Railway, Kyoto main line and Arashiyama line), the Kyoto–Nara line (present-day Kintetsu), 
the Kurama Railway (present-day Eizan Railway, Kurama line), and a ropeway that leads to 
Hieizan—slightly different from the present-day one, re-laid after World War II—are some 
examples of the new infrastructure and possibilities for tourism that were created in those 
years. Among these were the Atagosan Railway and Kiyotaki Tunnel, which were meant to 
take tourists to Atago Shrine but were too late for the enthronement.67

Besides the huge number of people employed, the extremely harsh working conditions 
and the long working hours imposed on laborers, there was limited time for completion 
of the construction. This had another consequence: the recruitment of inexperienced 
and unskilled laborers.68 This led to an increasing number of lethal accidents all over the 
construction quarters. Particularly from May to November 1928, the number of deaths rose 
exponentially: twenty Koreans died during those seven months, equivalent to the number 
of laborers who died in the whole of 1927. Yet, despite the harsh situation and the fact 
that traveling for Koreans had been severely limited since January 1927 in order to avoid 
incidents during the enthronement ceremony, the number of Koreans looking for jobs in 
Kyoto increased. In fact, from the end of 1927 to the end of 1928, the number of Koreans in 
Kyoto increased by 50 percent, from 11,100 to 16,700.69

Due to the difficult working environment, Korean laborers started organizing strikes 
and protests. A number of labor-related incidents occurred, such as struggles to get decent 
conditions in work camps, protests against the use of violence used to speed up work, 
or cases of unpaid salaries. These incidents, along with media reports that gave them 
complete coverage, while not always covering the cases involving deaths and the reasons 

65	 Mizuno and Nakao 2007.
66	 Tsukasaki 2017, p. 120.
67	 Tsukasaki 2017. On the New Keihan Railway, see also Takano 2012.
68	 Tsukasaki 2017. On the working conditions of Koreans in Kyoto, see also Takano 2009, pp. 103–32.
69	 Tsukasaki 2017, p. 124.
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for the protests, helped create an image of Koreans as “scary” and, in turn, fed existing 
discrimination. Indeed, “rather than the terrible crimes of the Japanese majority, the terrible 
crimes committed by the Korean minority” remained imprinted in local memory.70

One of the few historical references to a direct link between the Atagosan Railway 
and Korean laborers—an article in the Kyoto edition of the Ōsaka Asahi (1928)—reports 
on brawls resulting from the struggle for influence over the Korean working quarters at 
Atagosan Railway. In addition, the death of a Korean laborer due to a landslide was reported 
by the Hinode shinbun 日出新聞 on 9 September 1928.71 Indeed, it seems that the ghosts in 
Kiyotaki Tunnel may be Koreans, though the local residents—and possibly even the ghosts 
that appear there—seem to have forgotten about this.

Visiting the Forgetful Ghost
When I interviewed the residents in the neighborhood about the tunnel, everyone 
acknowledged it as haunted, but the only people who linked appearances of ghosts to dead 
laborers were the abbot and the custodian mentioned above. I could find only one more 
person, a male in his seventies, who mentioned the link when the tunnel was used as a 
factory. His narrative is reported on the website that lists rumors.72 As the abbot told me, “no 
one talks about this anymore.”

Younger residents also acknowledged that the tunnel had been haunted for a very long 
time, but they seemed not to know any possible reason for this, and even denied that there 
had been suicides:

1: �I have no idea about when the tunnel started to be considered haunted although 
I have always heard it. It is not something like twenty or thirty years, it is more. 
However, I do not know the reason, there was nothing in particular. (Adashino 
Nenbutsuji, worker at the ticket office, female, late thirties)

2: �I guess it started being considered haunted since it was not used for trains anymore… 
People started going through it on foot or by car, there were many accidents… But, 
no, nothing like one accident in particular… (Toriimoto, shopkeeper, female, late 
forties)

3: �It has always been haunted. I used to hear the rumors even when I was in primary 
school, and I would go together with my classmates, just because it was creepy… 
However, I do not know why it is haunted. There is the rumor about the woman 
falling, right? I have no idea why: nothing in particular has ever happened. 
(Toriimoto, shopkeeper, male, late forties)

These interviews point to a direct relationship between residents’ age and the associations 
they made between the tunnel and memories about the death of laborers. Consequently, it 
can be inferred that, although the deaths of the laborers may have provided a clear reason for 
the haunting, they have gradually been obliterated and forgotten in the locality. Moreover, 

70	 Tsukasaki 2017, p. 122.
71	 Quoted in Tsukasaki 2017, p. 137. Mizuno Naoki 水野直樹 from Kyoto University, one of the most renowned 

specialists in the history of Koreans in Kyoto, reports that carrying out historical research about the area of 
Kiyotaki Tunnel is extremely difficult due to a lack of sources (personal communication).

72	 koto × koto KYOTO 2017.
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even in cases in which people linked the tunnel to the death of workers, the fact that they 
were Koreans, and the issues related to discrimination, were not taken into consideration. 
Nevertheless, the tunnel continued to be considered haunted by younger generations, thus 
confirming my previous argument that “affective correspondences” with the tunnel and its 
affordances play a fundamental role in experiences with ghosts. In fact, the tunnel acquired 
a reputation as haunted when people began going through it, another confirmation that 
affective correspondences have been central in the haunting as an “affective meshwork” and 
visiting as an “affective practice.” This centrality also proves that practices related to ghosts 
go well beyond cognition and belief: not knowing the reason why ghosts appear did not 
prevent the shopkeeper from experiencing ghastly presences.

Moreover, although the origin of the haunting itself was generally linked back to a 
period previous to World War II, the history of war was also inscribed in it. Since the tunnel 
was reallocated for the use of Mitsubishi Heavy Industries during the war, its connection 
with Korean laborers—this time no longer indentured, but legally “forced”—was kept. At 
the same time, this reallocation prevented locals from entering it and, consequently, being 
affected by it and its ghosts. 

Yet, from when the tunnel was first acknowledged as haunted—in spite of the 
historical persistence of perceptions of ghosts—various actors have appropriated and 
manipulated rumors, memories, and historical narratives about past discrimination and 
suffering connected to the tunnel’s past. Such narratives have been substituted with different 
and newer ones, if not obliterated as in the case of those of the local neighborhood. Thus, 
the “weapons of the weak” were silenced: discourses of discrimination and suffering have 
ended up annihilated and assimilated into the hegemonic discourse.73

Nonetheless, the tunnel started attracting translocal flows of “outsiders,” affecting the 
bodies and perceptions of those who traversed it, involving them in new social practices, such 
as tourism or “courage testing.” The affordances of ghosts that emerged from moving in the 
tunnel pushed people to investigate reasons for the haunting. These new practices carried out 
by “outsiders” have created the potential for “unearthing” or recreating the spirits of laborers, 
while returning them from the hole of forgetfulness in which they were buried by the locals, 
and reviving them to official history through the Internet. It is as if this hole—the tunnel—
resisted the forgetting of its own makers, sending them back and voicing them through the 
bodies that move in it. Possibly, the tunnel will sooner or later release their Korean identity.

The End of the Tunnel
In this article, I have provided an analysis of the haunting of Kiyotaki Tunnel through 
an approach that links bodily perceptions, affective practices and correspondences, with 
processes of the creation of social memory and forgetfulness, hence with discourse and 
power relations. From a theoretical perspective, I have shown that the concept of affordance 
is a useful bridge between non-representational affect theory and an analysis focusing on 
processes of discourse production. Conversely, this focus on the generation of discourses as 
part of “affective meshworks” that emerge through practice and correspondence between 
the body and the (material) environment sheds light also on the relationship of power and 

73	 Scott 1985.
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memory, in particular, the asymmetric negotiations between different social groups that 
determine who is able to appropriate the memory of specific deaths and places.

This article has also highlighted one of the possible ways in which war history can be 
contested in contemporary Japan, as well as the complex intertwinements of “history wars.”74 
Indeed, although there is no deterministic relationship between haunted places and war, and 
Kiyotaki Tunnel might be seen as part of a very small set of exceptions, this specific case has 
shown that its haunting can be understood only in relation to the broader war project. This 
long project involved the entanglement of ideologies of modernization and development—
of Kyoto as a city, but also as Japan as a nation and empire—with the state, the emperor, and 
his enthronement. Such ideologies entangled with processes of tourism development, the 
construction of infrastructure, the subsequent mobility of the labor force and tourists, the 
capitalization of labor, and the escalation in military production that accompanied war.

Practices of discrimination and their relationship to the media also played a 
fundamental role in these entanglements. Nevertheless, from a discursive perspective, 
the ghosts in Kiyotaki Tunnel do not merely tell a story of Korean victims as opposed to 
Japanese perpetrators; they help narrate the haunting atrocities that ideologies and the 
capitalization of labor can create and support, reminding the people who sense the ghosts of 
the violence on which all modern nation-states and liberal democracies were built and rest.75

Even more importantly, this article has shown that a focus on tourism as an “affective 
practice” and on the creation of meshworks with affordances in specific environments, 
memories, and discourses can be useful for an understanding of the experiences of visitors 
to places related to war and death, beyond political and discursive aspects. This approach 
focusing on affective correspondence with the environment and on “affective meaning 
making” can help explain how tourists’ experiences and practices can, in turn, actively 
shape discourses and places. Consequently, this approach can contribute to the study of 
war tourism and memory, that is, of how “history” and “heritage” are constructed through 
and  inf luence practice; and, more broadly, it advances critical understanding of the 
controversial field of “dark tourism.”

Acknowledgements
This article is one product of my postdoctoral project on haunted places and tourism in 
contemporary Kyoto (2010 to 2012, Kyoto University). I am deeply grateful to the Japanese Society 
for the Promotion of Science for funding this research. My deepest gratitude goes to Prof. Tanaka 
Masakazu 田中雅一 at the Institute for Research in Humanities in Kyoto University, to Prof. 
Sugawara Kazuyoshi 菅原和孝, and all the graduate students in anthropology at Kyoto University 
for their comments and support. I am profoundly indebted to all the people involved in the tourist 
agency who organized the Kyoto kaidan ya-basu tour, the guide, and all the research partners. I also 
benefited from the comments and suggestions from scholars at international conferences, especially 
the “2nd International Workshop on Tourism, War, and Modern Japan” held in Doshisha Women’s 
College. I would also like to thank Kim Wooja 金友子 of Ritsumeikan University who supported me 
with comments, contacts, and information retrieval, particularly on the history of Koreans in Kyoto. 
Finally, allow me to thank the guest editors of this volume, Andrew Elliott and Daniel Milne, for 
their insightful comments and suggestions.

74	 Morris-Suzuki 2013a; Seaton 2007.
75	 Asad 2007.



Down in a Hole

291

REFERENCES

Achira 2016
Yohei Achira. “Unearthing Takobeya Labour in Hokkaido.” In Local History and War 
Memories in Hokkaido, ed. Philip A. Seaton. Routledge, 2016, pp. 146–58.

Allen 2002a
Matthew Allen. Identity and Resistance in Okinawa. Rowman & Littlefield, 2002.

Allen 2002b
Matthew Allen. “Therapies of Resistance? Yuta, Help-Seeking, and Identity in 
Okinawa.” Critical Asian Studies 34:2 (2002), pp. 221–42.

Asad 2003
Talal Asad. Formations of the Secular: Christianity, Islam, Modernity. Stanford 
University Press, 2003.

Asad 2007
Talal Asad. On Suicide Bombing. Columbia University Press, 2007.

Ashplant, Dawson, and Roper 2000
T. G. Ashplant, Graham Dawson, and Michael Roper. “Commemoration: Contexts, 
Structures and Dynamics.” In The Politics of War Memory and Commemoration, eds. T. 
G. Ashplant, Graham Dawson, and Michael Roper. Routledge, 2000, pp. 3–86.

Biran, Poria, and Oren 2011
Avital Biran, Yaniv Poria, and Gila Oren. “Sought Experiences at (Dark) Heritage 
Sites.” Annals of Tourism Research 38:3 (2011), pp. 820–41.

Bowman and Pezzullo 2009
Michael S. Bowman and Phaedra C. Pezzullo. “What’s so ‘Dark’ about ‘Dark 
Tourism’?: Death, Tours, and Performance.” Tourist Studies 9:3 (2009), pp. 187–202.

Butler and Suntikul 2013
Richard Butler and Wantanee Suntikul, eds. Tourism and War. Routledge, 2013.

Callon 1984
Michel Callon. “Some Elements of a Sociology of Translation: Domestication of the 
Scallops and the Fishermen of St Brieuc Bay.” The Sociological Review 32 (1984), pp. 
196–233.

Clough 2007
Patricia Ticineto Clough. “Introduction.” In The Affective Turn: Theorizing the Social, 
eds. Patricia Ticineto Clough and Jean Halley. Duke University Press, 2007, pp. 1–33.

Comaroff and Comaroff 2002
Jean Comaroff and John Comaroff. “Alien-Nation: Zombies, Immigrants, and 
Millennial Capitalism.” South Atlantic Quarterly 101:4 (2002), pp. 779–805.

Cooper 2006
Malcolm Cooper. “The Pacif ic War Battlef ields: Tourist Attractions or War 
Memorials?” War and Tourism, special issue of International Journal of Tourism Research 
8:3 (2006), pp. 213–22.



292

Andrea DE ANTONI

Cooper 2007
Malcolm Cooper. “Post-Colonial Representations of Japanese Military Heritage: 
Political and Social Aspects of Battlefield Tourism in the Pacific and East Asia.” In 
Battlefield Tourism: History, Place and Interpretation, ed. Chris Ryan. Routledge, 2007, 
pp. 73–86.

De Antoni 2010
Andrea De Antoni. “Hell Is Round the Corner: Religious Landscapes, People and 
Identity in Contemporary Japan.” PhD dissertation, Ca’ Foscari University, 2010.

De Antoni 2011
Andrea De Antoni. “Ghost in Translation: Non-Human Actors, Relationality, and 
Haunted Places in Contemporary Kyoto.” Japanese Review of Cultural Anthropology 12 
(2011), pp. 27–49.

De Antoni 2013
Andrea De Antoni. “Shisha e setsuzoku suru tsuā: Gendai Kyōto ni okeru dāku 
tsūrizumu no saikō” 死者へ接続するツアー: 現代京都におけるダークツーリズムの再考. 
Kankōgaku hyōron 観光学評論 1:1 (2013), pp. 81–93.

De Antoni 2015
Andrea De Antoni. “The Politics of Spirits and the Legacy of The Exorcist: The 
Historical Construction of Discourses of Spirit Possession in Contemporary Japan and 
Italy.” Ritsumeikan Daigaku Jinbun Kagaku Kenkyūsho kiyō 立命館大学人文科学研究所
紀要 106 (2015), pp. 27–69.

De Antoni 2017a
Andrea De Antoni. “Lust for Death: Dark Tourism, Creation and Consumption of 
Haunted Places in Contemporary Kyoto.” In Death and Desire in Contemporary Japan, 
eds. Andrea De Antoni and Massimo Raveri. Ca’ Foscari University Press, 2017, pp. 
145–72.

De Antoni 2017b
Andrea De Antoni. “Sympathy from the Devil: Experiences, Movement and Affective 
Correspondences during a Roman Catholic Exorcism in Contemporary Italy.” Japanese 
Review of Cultural Anthropology 18:1 (2017), pp. 143–57.

Dumouchel 1996
Paul Dumouchel. Emozioni: Saggio Sul Corpo E Il Sociale. Medusa, 1966.

Dumouchel 2008
Paul Dumouchel. “Social Emotions.” In Animating Expressive Characters for Social 
Interaction, eds. Lola Cañamero and Ruth Aylett. John Benjamins Publishing, 2008, 
pp. 1–19.

Figal 1999
Gerald Figal. Civilization and Monsters: Spirits of Modernity in Meiji Japan. Duke 
University Press, 1999.

Foley and Lennon 1996
Malcolm Foley and John J. Lennon. “JFK and Dark Tourism: A Fascination with 
Assassination.” International Journal of Heritage Studies 2:4 (1996), pp. 198–211.

Foster 2009
Michael Dylan Foster. Pandemonium and Parade: Japanese Monsters and the Culture of 
Yōkai. University of California Press, 2009.



Down in a Hole

293

Fyall, Prideaux, and Timothy 2006
Alan Fyall, Bruce Prideaux, and Dallen J. Timothy. “War and Tourism: An 
Introduction.” War and Tourism, special issue of International Journal of Tourism 
Research 8:3 (2006), pp. 153–55.

Gibson 1979
James Gibson. The Ecological Approach to Visual Perception. Psychology Press, 1979.

Golańska 2015
Dorota Golańska. “Affective Spaces, Sensuous Engagements: In Quest of a Synaesthetic 
Approach to ‘Dark Memorials.’” International Journal of Heritage Studies 21:8 (2015), 
pp. 773–90.

Hannam 2006
Kevin Hannam. “Contested Representations of War and Heritage at the Residency, 
Lucknow, India.” War and Tourism, special issue of International Journal of Tourism 
Research 8:3 (2006), pp. 199–212.

Harding, Iwata, and Yoshinaga 2015
Christopher Harding, Fumiaki Iwata, and Shin’ichi Yoshinaga, eds. Religion and 
Psychotherapy in Modern Japan. Routledge, 2015.

Haunted Places 2017
Shinrei supotto/Kyōto no shinrei supotto taikenki 心霊スポット／京都の心霊スポット体験記. 
“Kiyotaki tonneru” 清滝トンネル. n.d. Available at http://www.nnays.net/shinrei.html 
(Accessed 19 January 2017).

Heholt 2016
Ruth Heholt. “Unstable landscapes: Affect, Representation and a Multiplicity of 
Hauntings.” In Haunted Landscapes: Super-Nature and the Environment, eds. Ruth 
Heholt and Niamh Downing. Rowman & Littlefield, 2016, pp. 1–20.

Hsee, Tu, Lu, and Ruan 2014
Christopher K. Hsee, Yanping Tu, Zoe Y. Lu, and Bowen Ruan. “Approach Aversion: 
Negative Hedonic Reactions Toward Approaching Stimuli.” Journal of Personality and 
Social Psychology 106:5 (2014), pp. 699–712.

Ingold 2000
Tim Ingold. The Perception of the Environment: Essays on Livelihood, Dwelling and Skill. 
Routledge, 2000.

Ingold 2011
Tim Ingold. Being Alive: Essays on Movement, Knowledge and Description. Routledge, 
2011.

Ingold 2013
Tim Ingold. Making: Anthropology, Archaeology, Art and Architecture. Routledge, 2013.

Irie 2007
Irie Atsuhiko 入江敦彦. Kowai kowai Kyōto, oshiemasu 怖いこわい京都、教えます. 
Shinchōsha, 2007.

Ivy 1995
Marilyn Ivy. Discourses of the Vanishing: Modernity, Phantasm, Japan. University of 
Chicago Press, 1995.



294

Andrea DE ANTONI

Iwasaka and Toelken 1994
Iwasaka Michiko and Barre Toelken. Ghosts and the Japanese: Cultural Experience in 
Japanese Death Legends. Utah State University Press, 1994.

Josephson 2006
Jason Ānanda Josephson. “When Buddhism Became a ‘Religion’: Religion and 
Superstition in the Writings of Inoue Enryō.” JJRS 33:1 (2006), pp. 143–68.

Josephson 2012
Jason Ānanda Josephson. The Invention of Religion in Japan. University of Chicago 
Press, 2012.

Kim 2011
Kim Kwang-Ok. “History, Memory, and Hungry Ghosts: Korea and China.” Paper 
presented at the International Conference Light and Shadow in East Asia: Health, 
Wealth and “Hungry Ghosts.” National Museum of Ethnology, Osaka, 2011.

Knox 2006
Dan Knox. “The Sacralised Landscapes of Glencoe: From Massacre to Mass Tourism, 
and Back Again.” War and Tourism, special issue of International Journal of Tourism 
Research 8:3 (2006), pp. 185–97.

Koike 1973
Koike Kikō 小池喜孝. Kusarizuka: Jiyū minken to shūjin rōdō no kiroku 鎖塚: 自由民権
と囚人労働の記録. Gendaishi Shiryō Sentā Shuppankai, 1973.

Komatsu 1985
Komatsu Kazuhiko 小松和彦. Oni ga tsukutta kuni Nihon: Rekishi o ugokashite 
kita ‘ yami’ no chikara to wa 鬼がつくった国・日本：歴史を動かしてきた「闇」の力とは. 
Kōbunsha, 1985.

koto × koto KYOTO 2017
koto × koto KYOTO 古都コトきょーと. “Kiyotaki tonneru: Kyōto no teiban shinrei 
supotto” 清滝トンネル: 京都の定番心霊スポット. Available at http://www.syasin.biz/page 
/kiyo/ (Accessed 15 January 2017).

Kutbay and Aykac 2016
Elif Yeneroglu Kutbay and Aslihan Aykac. “Battlefield Tourism at Gallipoli: The 
Revival of Collective Memory, the Construction of National Identity and the Making 
of a Long-Distance Tourism Network.” Almatourism: Journal of Tourism, Culture and 
Territorial Development 7:5 (2016), pp. 61–83.

Lee 2006
Young-Sook Lee. “The Korean War and Tourism: Legacy of the War on the 
Development of the Tourism Industry in South Korea.” War and Tourism, special issue 
of International Journal of Tourism Research 8:3 (2006), pp. 157–70.

Lewis 1971
I. M. Lewis. Ecstatic Religion: An Anthropological Study of Spirit Possession and 
Shamanism. Penguin Books, 1971.

Maboroshi no tetsudō 2015
Maboroshi no tetsudō: “Atagosan tetsudō” o tazunete 幻の鉄道:「愛宕山鉄道」を訪ね
て. Updated 23 September 2015. Available at http://www.geocities.jp/sawa_history/ 
(Accessed 2 January 2017).



Down in a Hole

295

Martin 2013
Emily Martin. “The Potentiality of Ethnography and the Limits of Affect Theory.” 
Current Anthropology 54:7 (2013), pp. 49–58.

Massumi 2002
Brian Massumi. Parables for the Virtual: Movement, Affect, Sensation. Duke University 
Press, 2002.

Mizuno and Nakao 2007
Mizuno Naoki 水野直樹 and Nakao Hiroshi 仲尾宏. Kyōto to Kankoku no kōryū no 
rekishi: Minna de manabō 京都と韓国の交流の歴史: みんなで学ぼう. Vol. 1. Kankoku 
Mindan Kyōto-fu Honbu, 2007.

Morris-Suzuki 2013a
Tessa Morris-Suzuki. “Introduction: Confronting the Ghosts of War in East Asia.” In 
Morris-Suzuki, Low, and Petrov 2013, pp. 1–26.

Morris-Suzuki 2013b
Tessa Morris-Suzuki. “Letters to the Dead: Grassroots Historical Dialogue in East 
Asias’ Borderlands.” In Morris-Suzuki, Low, and Petrov 2013, pp. 87–104.

Morris-Suzuki, Low, and Petrov 2013
Tessa Morris-Suzuki, Morris Low, and Leonid Petrov, eds. East Asia Beyond the History 
Wars: Confronting the Ghosts of Violence. Routledge, 2013.

Muguruma 2003
Muguruma Yumi 六車由実. Kami, hito o kū: Hitomi gokū no minzokugaku 神、人を喰う: 
人身御供の民俗学. Shinyōsha, 2003.

Nagy 2016
Mihály Miklós Nagy. “The Bright Face of Dark Tourism: Military Conflicts and 
World Travel in the Modern Era.” Almatourism: Journal of Tourism, Culture and 
Territorial Development 7:5 (2016), pp. 105–19.

Navaro-Yashin 2012
Yael Navaro-Yashin. The Make-Believe Space: Affective Geography in a Postwar Polity. 
Duke University Press, 2012.

Oda 2011
Oda Hiroshi 小田博志. “Fōramu toshite no ‘heiwa no jinruigaku’” フォーラムとしての
「平和の人類学」. Minpaku tsūshin 民博通信 133 (2011), pp. 18–19.

Ōmagatoki 2016
Ōmagatoki monogatari 逢魔が時物語. Available at http://www.e-oma.com/index.htm 
(Accessed 30 July 2016).

Ong 1987
Aihwa Ong. Spirits of Resistance and Capitalist Discipline: Factory Women in Malaysia. 
SUNY Press, 1987.

Ōsaka Asahi 1928
Ōsaka Asahi (Kyoto edition). “Senjin gojūmei/irimidarete tatakau” 鮮人五十名／入乱れ
て闘ふ. 28 July 1928.

Ouwehand 1964
Cornelius Ouwehand. Namazu-e and Their Themes: An Interpretative Approach to Some 
Aspects of Japanese Folk Religion. Brill, 1964.



296

Andrea DE ANTONI

Raveri 2006
Massimo Raveri. Itinerari Nel Sacro. L’esperienza Religiosa Giapponese. 2nd ed. Libreria 
Editrice Cafoscarina, 2006.

Robbins 2013
Joel Robbins. “Beyond the Suffering Subject: Toward an Anthropology of the Good.” 
Journal of the Royal Anthropological Institute 19:3 (2013), pp. 447–62.

Ryan 2007a
Chris Ryan, ed. Battlefield Tourism: History, Place and Interpretation. Routledge, 2007.

Ryan 2007b
Chris Ryan. “Chapter 1: Introduction.” In Battlefield Tourism: History, Place and 
Interpretation, ed. Chris Ryan. Routledge, 2007, pp. 1–10.

Sanders 2008
Todd Sanders. “Buses in Bongoland: Seductive Analytics and the Occult.” Anthropological 
Theory 8:2 (2008), pp. 107–32.

Sasaki 1984
Kokan Sasaki. “Spirit Possession as an Indigenous Religion in Japan and Okinawa.” 
Senri Ethnological Studies 11 (1984), pp. 75–84.

Scott 1985
James C. Scott. Weapons of the Weak: Everyday Forms of Peasant Resistance. Yale 
University Press, 1985.

Seaton 2007
Philip A. Seaton. Japan’s Contested War Memories: The “Memory Rifts” in Historical 
Consciousness of World War II. Routledge, 2007.

Seaton 2016
Philip A. Seaton. “A Theory of Local War Memories.” In Local History and War 
Memories in Hokkaido, ed. Philip A. Seaton. Routledge, 2016, pp. 9–25.

Shiotsuki 2006
Shiotsuki Ryōko 塩月亮子. “Hyōi o kōtei suru shakai: Okinawa no seishin iryōshi to 
shāmanizumu (Hyōi no kindai to poritikusu)” 憑依を肯定する社会: 沖縄の精神医療史
とシャーマニズム(憑依の近代とポリティクス). Shūkyō kenkyū 宗教研究 79:4 (2006), pp. 
1035–36.

Stone 2006
Philip R. Stone. “A Dark Tourism Spectrum: Towards a Typology of Death and 
Macabre Related Tourist Sites, Attractions and Exhibitions.” Tourism: An 
Interdisciplinary International Journal 54:2 (2006), pp. 145–60.

Stone 2011
Philip R. Stone. 2011. “Dark Tourism: Towards a New Post-Disciplinary Research 
Agenda.” International Journal of Tourism Anthropology 1:3–4 (2011), pp. 318–32.

Takano 2009
Takano Akio 高野昭雄. Kindai toshi no keisei to zainichi Chōsenjin 近代都市の形成と 
在日朝鮮人. Bukkyō Daigaku, 2009.



Down in a Hole

297

Takano 2012
Takano Akio. “Kyōto no kindaishi ni okeru Chōsenjin rōdōsha: Yamashina chiku o 
chūshin ni” 京都の近代史における朝鮮人労働者: 山科地区を中心に. Nisenjūichi nendō 
burakushi renzoku kōza kōenroku 二〇一一年度 部落史連続講座 講演録 (2012), pp. 
117–38.

Taniguchi 2006
Taniguchi Motoi 谷口基. “Ekusoshisuto shokku: Sanjū nenme no shinjitsu” エクソシス
ト・ショック: 三十年目の真実. In Okaruto no teikoku: 1970 nendai no Nihon o yomu オカ
ルトの帝国: 1970年代の日本を読む, ed. Ichiyanagi Hirotaka 一柳廣孝. Seikūsha, 2006, 
pp. 83–104.

Taussig 1980
Michael T. Taussig. The Devil and Commodity Fetishism in South America. University 
of North Carolina Press, 1980.

Tsukasaki 2017
Tsukasaki Masayuki 塚崎昌之. “1928 nen, Shōwa Tennō no Kyōto de no sokui no 
‘taiten’ to Chōsenjin: Chōsenjin doboku rōdōsha no riyō to haijo o chūshin toshite” 
1928年、昭和天皇の京都での即位の「大典」と朝鮮人: 朝鮮人土木労働者の利用と排除
を中心として. Nisenjūroku nendo sabetsu no rekishi o kangaeru renzoku kōza kōenroku 
二〇一六年度 差別の歴史を考える連続講座 講演録, 2017, pp. 117–41.

Wetherell 2012
Margaret Wetherell. Affect and Emotion: A New Social Science Understanding. Sage, 
2012.

Wilson 1992
George M. Wilson. Patriots and Redeemers in Japan: Motives in the Meiji Restoration. 
University of Chicago Press, 1992.

Yanagita 1977
Yanagita Kunio 柳田國男. Yōkai dangi 妖怪談義. Kōdansha, 1977.




